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Part 1: Man And Faith

Chapter 1: Man And Animals

Man himself being a kind of animal, has many things in common with other animals. At the same time he

has many dissimilarities which distinguish him from other animals and make him superior to them.
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The main and basic features distinguishing man from other living beings, on which his humanity depends
and which constitute the source of what is known as human culture, pertain to two spheres: attitudes

and inclinations.

Generally speaking the animals are endowed with a quality of perceiving and knowing themselves and

the outer world, and in the light of this knowledge they strive to secure what they want and desire.

Like other animals man also has many wants and desires and in the light of what he knows and
understands, he makes efforts to secure and realize them. Man differs from other living beings in that he

knows more, understands better and his wants and desires are of a higher level.

This characteristic of man distinguishes him from all other animals and makes him superior to them.

Awareness And Desire In Animals

An animal knows the world through its external senses only. That is why, firstly, its knowledge is
superficial and seeming. It does not penetrate the things and has no access to their internal relations.
Secondly, it is partial and particular, and is neither universal nor general. Thirdly, it is regional, for it is
confined to the living environment of the animal, and does not go beyond that. Fourthly, it is limited to
the present and is unconcerned with the past and the future. As animal is not aware of its own or world's

history, it neither thinks of the future nor does it plan for it.

From the viewpoint of knowledge, an animal cannot come out of the framework of the exteriors, the
particularity, the living environment and the present time. It never escapes from these four prisons. If by

chance it does, it does so instinctively and unconsciously, and not by its own choice and will.

Like the range of its knowledge, the level of the wants and the desires of an animal also has a limited
scope. Firstly, all its desires are material and do not go beyond the limits of eating, drinking, sleeping,
playing, mating and building a home or a nest. For an animal there is no question of any spiritual needs,
moral values etc. Secondly, all its desires are personal and individualistic, pertaining to the animal itself
or, at the most, to its mate and the young ones. Thirdly, they are regional related to its living environment

only. Fourthly, they are instantaneous, pertaining to the present time.

In other words, the dimension of the desires and inclinations of an animal's existence has the same
limitations as the dimension of its perceptive existence. From this point of view also, an animal has to

live within specific limitations.

If an animal pursues an objective which is outside these limitations and which, for an example, pertains
to its species in general and not to one individual or pertains to the future and not to the present, as is
observed in the case of certain gregarious animals like bees, it does so unconsciously, instinctively and

by the direct order of the power which has created it and which manages the whole world.



Awareness And Desire In Man

Man's domain both in the sphere of his knowledge, information and outlook and in the sphere of his
desires, wants and inclinations is very vast and lofty. Man's knowledge passes from the exterior of the
things to their inner reality, their mutual relations and to the laws governing them. His knowledge does

not remain confined to any particular place or time. It surpasses all such limitations.

On the one hand, his knowledge extends to the events which took place before his birth, and on the
other, it extends to other planets and stars. He gets acquainted with his past as Well as his future. He
discovers his own history and that of the World, which is the history of the earth, the sky, the mountains,
the rivers, the plants and the living organisms. Not only he thinks of the remote future, but also applies
his thought to infinities and eternities, some of which he recognizes. Man goes a step further from
identifying the individuality and particularity, and with a view to control nature, discovers universal rules
and general truths prevailing in the world.

From the viewpoint of his ambitions and aspirations also man holds an outstanding position, for he is an
aspiring, high thinking and idealistic being. He seeks objectives which are not of material and profitable
nature; objectives which are in the interest of entire humanity and not confined to himself and his family

or to any particular region or to a particular period of time.

Man is so idealistic that he often gives more importance to his creed and ideology than to any other
value. He may consider service to others to be of more consequence than his own welfare, and may
regard a thorn stuck into the foot of someone else as being stuck into his own foot or even his own eye.
He feels sympathy with others and shares their joy and grief. Man becomes so devoted to his creed and

sacred ideology that he easily sacrifices his life for them.

The human aspect of the human culture which is considered to be its true spirit is the outcome of such

feelings and desires.

Basis Of The Distinction Of Man

Man's vast and extensive conception of the world is a product of the collective human effort made

through so many centuries. The information so acquired has been piled together and developed. This
information after it has been processed and regulated has come to be known as "science" in the wider
sense of the term, which is the sum-total of human ideas about the cosmos. It includes philosophy, a

product of the collective human effort which has been given a special logical form.

Spiritual and higher human tendencies are born of man's belief in certain realities of this world and his
devotion to them. These realities are neither individualistic nor material. They are comprehensive and
general involving no question of any economic gain, and are in their turn the outcome of certain

conceptions of the world either presented to mankind by the Divine Prophets or produced by a sort of



idealistic thinking initiated by some philosophers.

In any case the higher spiritual and super-animal tendencies of man if based on a doctrinal and
intellectual infrastructure take the name of faith.

Hence we come to the conclusion that knowledge and faith constitute the main and the basic difference
between man and other living beings and that knowledge and faith form the basis of man's humanity

which depends on them.

Much has been said on the distinction between man and other species of animals. Some hold that there
is no basic difference between the two. According to them the difference of knowledge is that of quantity
or at the most of quality, but not that of essence. They attach little importance to man's vast, wonderful
and marvellous achievements in the field of knowledge, which have attracted the attention of the great

philosophers of the East and the West.

This group of scholars maintains that from the point of view of his wants and desires man is no more
than an animal.1 Some others believe that the main difference is that of life. Man is the only fully living
animal. Other animals have no feelings, and are not conscious of pleasure and pain. They are just semi-

living machines. Therefore the true definition of man is that he is the living being. 2

Other thinkers do not believe that, and maintain that there are basic differences between other living
beings and man. It appears that each group of these scholars has concentrated on one human
characteristic and distinction. That is why man has been defined in so many different ways. He has been
described as a rational animal, an absolute-seeking being, an unending being, an idealist, a seeker of
values, a metaphysical animal, an insatiable being, an indefinite being, a responsible being, a forward-
looking being, a free agent, an insurgent, a social order loving being, a beauty-loving being, a justice-
loving being, a double-faced being, an amorous being, an obligated being, an intuitive being, a being
believing in double standard, a creator, a lonely being, an agitated being, a fundamentalist, doctrinaire, a

tool-maker, a supernaturalist, an imaginative being, a spiritualist, a transcendentalist etc.

Obviously each of these descriptions is true in itself, but if we want to find out an expression inclusive of
all the basic distinctions, then we should say that man is an animal endowed with knowledge and faith.

Is Humanity A Superstructure?

We know that man is a sort of animal. He has many things in common with other animals. But he has

many distinctive features also.

Because of his similarities and dissimilarities with other animals man has a double life; an animal life and

a human life, or in other words, a material life and a cultural life.

Here a question arises: What is the relation between man's humanity and his animality, his human life



and his animal life? Is one of these qualities of primary importance and the other of only secondary? Is
one of these the basis and the other only a reflection of it? Is one of these the infrastructure and the
other the superstructure? Is the material life the infrastructure and the cultural life the superstructure? Is
the animality of man the infrastructure and the cultural life the superstructure? Is the animality of man the

infrastructure and his humanity the superstructure?

This question nowadays is initiated from a sociological and not psychological point of view. That is why
the discussion centres round the point whether among the social characteristics of man, his economic
tendencies related to production and productional relations are more important than all other
characteristics of his, especially those which reflect his humanity, and whether his other characteristics
and tendencies are only a superstructure of his economic nature? Another interconnected question is
whether it is true that science, philosophy, literature, religion, law, ethics and art of every age are only a

manifestation of the economic relations of that age and have no intrinsic value of their own?

Though this question is initiated from a sociological point of view, its discussion inevitably leads to a
psychological result and a philosophical discussion of the nature of man known in modern terms as
humanism. Generally the conclusion drawn is that humanity of man is of no importance. What is

important is his animality only. In other words the view of those who deny the existence of any basic

difference between man and animal is supported.

This theory not only denies the importance of human tendencies towards realism, virtue, beauty and
belief in Allah, but also denies the importance of man's rational approach to the world and truth. It may
be pointed out that no approach can be neutral. Every approach inevitably represents a certain material

outlook.

It is surprising that some of the schools that support the theory that man is basically an animal,

simultaneously talk of humanity and humanism also!

The fact is that the evolutionary march of man begins from his animality and proceeds towards the
highest point of humanity. This principle applies to individuals as well as to society. In the beginning of
his existence man is no more than a material organism. With a basic evolutionary movement he is
changed into a spiritual substance. Human spirit is born in the lap of human body and then attains
independence.

Animality of man is the nest in which his humanity develops and matures. It is a characteristic of
evolution that the more a developing being evolves, the more that being becomes independent, self-
existing and effective and the more it influences its environment. As the humanity of man develops, it
makes an advance towards independence and gains control of all other aspects. This is true both in the
case of an individual and that of a society. A developed individual controls both his internal and external
environment. His development means that he has been emancipated from the subjection of internal and
external environment and attached to creed and faith.



Evolution of society takes place exactly in the same way as the evolution of soul in the lap of body and

the evolution of the humanity of an individual in the lap of his animality.

The development of society mostly begins under the impact of its economic organizations. The cultural
and spiritual aspects of society are tantamount to its soul. As the effect of body and soul is reciprocal,
there is a similar mutual relationship between spiritual and material arrangements also. Just as the
evolutionary progress of an individual means his march towards freedom, independence and greater
supremacy of soul, the evolutionary progress of a society also means the same thing. In other words,
the more a human society is developed, the more its cultural life becomes independent of its material
life. The man of future will be a man of culture and a man of faith, creed and ideology and not a man of

economy, bodily needs and sensual enjoyments.

Of course all this does not mean that human society necessarily advances along a straight line towards
the perfection of human values, nor does it mean that at every stage of time it is one step advanced
further than it was at the previous stage of time. It is possible that mankind passes through a stage of
social life in which despite all technical and technological advancement it is pushed a stage or two

backward from spiritual and moral point of view, as is alleged to be the case with the man of our century.

Actually man on the whole is marching forward both from material and spiritual points of view. But his
spiritual movement is not regular along a straight line. It is a movement which involves occasional
stoppages, retrogressions and deviations to the right and to the left. Nevertheless it is on the whole an
evolutionary and forward movement. That is why we say that the man of future will be a man of culture
and not a man of economy and the man of future will be a man of faith, creed and ideology and not a

man of bodily needs and sensual enjoyments.

According to this theory the human aspects of man because of their fundamentality, developed along
with and even prior to the development of the production implements. Consequent upon their
development the human aspects have gradually reduced man's dependence on his natural and social
environment and have diminished his amenability to the environmental conditions. The freedom so
obtained enhanced man's attachment to faith and ideology and added to his capacity of influencing his
natural and social environment. In future as a result of gaining complete independence, man will become

more attached and devoted to faith and ideology.

As in the past man was less equipped with the gifts of nature and was not capable of fully utilizing his
own faculties, he was a captive of nature and his own animality. But in future man will be able to exploit
better the gifts of nature and his own inherent capabilities. Thus to a great extent he will be liberated
from the captivity of nature and his own animal tendencies and will add to his sway over nature and

himself.

According to this view though man's human reality emerges along with and in the lap of his material and

animal evolution, it is in no way the reflection of and subservient to his material development. It is an



independent and progressive reality. Though it is affected by material aspect, it influences them also.
What determine the final destiny of man it’s his cultural evolution and his human reality, not the
evolutionary progress of the production implements. It is human reality which in the course of its
progress causes the development of the production implements along with the development of other
human affairs. It is not true that production implements develop automatically and that humanity of man
changes with a change in the tools directing production system.

1. That is what the English philosopher Thomas Hobbs maintains

2. Well-known theory of Descartes

Chapter 2: Knowledge And Faith

Relation Between Knowledge And Faith

We have studied the relation between man's humanity and his animality, in other words, the relation
between man's cultural and spiritual life and his material life. It is now clear that man's humanity has an

independent existence and is not a mere reflection of his animal life.

It is also clear that knowledge and faith are the two basic parts of the humanity of man. Now let us see

what mutual relation these two facets of humanity have or can have.

Unfortunately certain parts of the Old Testament have in the Christian world created an idea of
contradiction between knowledge and faith. This idea which has cost dearly to knowledge and faith both
has its root in the Book of Genesis of the Old Testament.

Narrating the story of Adam and the Forbidden Tree, the Book of Genesis, Chapter I, verses 16 and 17

says:

"And the Lord God commanded the man, saying, Of every tree of the garden thou mayest freely eat: But
of the tree of the knowledge of good and evil, thou shalt not eat of it: for in the day that thou eatest

thereof thou shalt surely die".
In the Chapter Ill, verses 1 - 7 it says:

"Now the serpent was more subtile than any beast of the field which the Lord God had made. And he

said unto the woman, Yea, hath God said, Ye shall not eat of every tree of the garden?
And the woman said unto the serpent, We may eat of the fruit of the trees of the garden:

But of the fruit of the tree which is in the midst of the garden, God hath said, Ye shall not eat of it, neither



shall ye touch it, lest ye die. And the serpent said unto the woman, Ye shall not surely for God doth
know that in the day ye eat thereof, then your eyes shall be opened, and ye shall be as gods, knowing

good and evil.

And when the woman saw that the tree was good for food, and that it was pleasant to the eyes, and a
tree to be desired to make one wise, she took of the fruit thereof, and did eat, and gave also unto her
husband with her; and he did eat.

And the eyes of them both were opened, and they knew that they were naked; and they sewed fig
leaves together, and made themselves aprons".

In the verse 22 - 23 of the same chapter it says:

"And the Lord God said, Behold, the man is become as one of us, to know good and evil: and now, lest

he put forth his hand, and take also of the tree of life, and eat, and live for ever:"1

According to this conception of man, God, knowledge and disobedience, God wants that man should not
be aware of good and evil. The Forbidden Tree is the tree of knowledge. Man attains knowledge only if
he rebels against God's command (disobeys the teachings of religion and the Prophets), but for that very

reason he is driven out of God's Heaven.

On the basis of this conception all evil insinuations are those of knowledge, and reason is the insinuating

Deuvil.

In contrast, we learn from the Holy Qur’an that Allah taught all names (realities) to Adam and then
ordered the angels to prostrate themselves before him. The Devil was condemned because he refused
to prostrate himself before the vicegerent of Allah, who was aware of the realities. The Prophetic
traditions have told us that the Forbidden Tree was that of avarice, greed and such like things, which is
the things related to the animality of Adam, not to his humanity. The insinuating Devil always insinuates
what is against reason and what answers the base desires. It is concupiscence and not reason that
represents the Devil within man. Contrary to all this what we find in the Book of Genesis is really very

amazing.

It is this conception which has divided the European history of culture during the past 1500 years into
two distinct periods, namely the age of faith and the age of science, and has placed science and faith in
opposition to each other.

In contrast the Islamic history of culture is divided into the period of advancement of knowledge and faith
and the period in which both of them declined together. We Muslims should keep ourselves away from
the wrong conception which has caused an irreparable loss to knowledge, faith and humanity, and must

not blindly regard the contradiction between knowledge and faith as an indisputable fact.

We now propose to make an analytical study of this question and see whether each of these two facets



of humanity exclusively belongs to a distinct period or age, and whether man in every age is condemned

to be only a semi-man and always to suffer the evils ensuing either from ignorance or from infidelity.

As you will see every faith is inevitably based on a particular way of thinking and a special conception of
cosmos. There is no doubt that many conceptions and interpretations of the world, though they may be
the basis of a faith, are not acceptable because they are not in consonance with rational and scientific
principles. Therefore the question is whether there exists any conception of the world and interpretation

of life which is rational and at the same time fit to be the infrastructure of a felicitous faith.

If it is found that such a conception does exist, then there is no reason why man should be supposed to
be condemned for ever to suffer the evils ensuing either from ignorance or infidelity. The relation
between knowledge and faith can be discussed from two angles. One of them is to see whether there
exists a faith, producing conception which arouses faith and is rational too, or all the ideas which are
scientific are contrary to faith, give no hope and produce no optimism. We will discuss this question later

under the heading, Conception of Cosmos.

The second angle from which we can discuss the relation between faith and knowledge is the question
as to how each of these two affects man. Does knowledge draw us to one thing and faith to something
contradictory to that? Does knowledge want to mould us in one way and faith in another? Or do faith and
knowledge supplement each other, taking part in making harmonious whole of us? Let us see what

knowledge gives us and what faith gives.

Knowledge gives us light and power; faith gives us love, hope and warmth. Knowledge helps make
implements and appliances and accelerates progress; faith determines the purpose of human efforts and
gives direction to them. Knowledge brings about outer revolution; faith causes inner revolution.
Knowledge makes the world man's world; faith makes life the life of humanity. Knowledge expands the
existence of man horizontally; faith lifts it up vertically. Knowledge trains man's temperament; faith
reforms man. Both knowledge and faith give power to man; but the power given by faith is continuous,
whereas the power given by knowledge is disjointed. Knowledge is beauty; faith is beauty too. But
knowledge beautifies reason and thought; faith beautifies spirit and feeling. Both knowledge and faith
give man security. But knowledge provides outer security, whereas faith provides inner security.
Knowledge gives protection against diseases, floods, earthquakes and storms. Faith provides security
against restlessness, loneliness, sense of insecurity and low thinking. Knowledge harmonizes the world

with man, faith harmonizes man with himself.

The need of man to both knowledge and faith has attracted the attention of religious as well as secular

thinkers.

Dr Muhammad Igbal says:
"Humanity needs three things today, a spiritual interpretation of the universe, spiritual emancipation of
the individual, and basic principles of a universal import directing the evolution of human society on a



spiritual basis. Modern Europe has, no doubt, built a realistic system on these lines, but experience
shows that truth revealed through pure reason is incapable of bringing that fire of living conviction which
personal revelation alone can bring. This is the reason why pure thought has so little influenced man

while religion has always elevated individuals and transformed the societies.”

“The idealism of Europe never became a living factor in her life and the result is a perverted ego seeking
itself through mutually intolerant democracies whose sole function is to exploit the poor in the interest of
the rich. Believe me, Europe today is the greatest hindrance in the way of man's ethical advancement.
The Muslim, on the other hand, is in possession of these ultimate ideas on the basis of a revelation,
which, speaking from the inmost depths of life, internalizes its own apparent externality. With him the
spiritual basis of life is a matter of conviction, for which even the least enlightened man among us can

lay down his life".2

Will Durant, the well-known author of the History of Civilization, despite his being a non-religious man,

says:

"The ancient world differed from the new machine world only in means, not in aims. What will you say if it
is found that all our progress consists in the improvement of methods and means and not in the
betterment of the aims and goals?"3

He also says, "Wealth is boring; reason and wisdom are only a cold dim light. It is only love which with

indescribable tenderness warms the hearts".4

It is now more or less realized that scienticism or pure scientific training is not to make a full man. It can
produce a semi-man not a full-fledged one. This training turns out raw material of man, not a finished
man. It can produce a strong, healthy and the unilateral man but not a virtuous and multilateral being. It
is now recognized by all that the period of pure science has now come to an end. Society is now
threatened with an idealistic vacuum. Some people want to fill this vacuum with pure philosophy and

some others are seeking the help of literature, art and humanitarian sciences for this purpose.

In our country also there is a suggestion to fill the gap with humanizing literature, especially the mystic
literature as produced by Mowlawi, Sa'di and Hafiz. The proponents of this scheme forget that this
literature itself has been inspired by religion and its humanizing spirit, which has made it attractive, is
Islamic. Otherwise how is it that some modern literature in spite of its loud claim of being humanistic, is
so insipid, and lacking in spirit and attractiveness. In fact the human content of our mystic literature is the
result of its Islamic conception of the universe and man. If we take the Islamic spirit out of these

masterpieces, nothing but a carcass of them will be left.

Will Durant is one of those who realizes the existence of vacuum. He suggests that literature, philosophy
and art should fill the gap. He says: "The damage done to our schools and colleges is mostly due to the
education theory of Spencer,5 who has defined education as bringing man in harmony with his

environment. This definition is lifeless and mechanical, and it stems from the philosophy of the



superiority of mechanics. Every creative spirit and brain is averse to it. The result is that our schools and
colleges have been filled with theoretical and mechanical sciences and have remained devoid of such
subjects as literature, history, philosophy and art, which are being considered to be useless. An
education which is purely scientific can produce nothing except tools. It alienates man from beauty and

estranges; him from wisdom. It would have been better for the world if Spencer had not written a book'.
6

It is very surprising that though Will Durant admits that this vacuum is in the first place an idealistic one,
resulting from a sort, of wrong thinking and lack of faith in human aims and goals, he is still of the
opinion that the problem can be solved by anything non-material though it may be merely imaginative.
He thinks that occupation with history, art, beauty, poetry and music can fill a vacuum originating from
the depths of man's instinct of looking for an ideal and seeking perfection.

Can Knowledge And Faith Take The Place Of Each Other?

We have learnt that there is no contradiction between faith and knowledge. They rather supplement
each other. Now there arises one more question: Is it possible that they fill the place of each other?

This question need not be answered elaborately for we already know the respective roles of faith and
knowledge. It is evident that knowledge cannot take the place of faith which gives love and hope besides
light and power. Faith elevates our desires, and in addition to helping us in realizing our aims and
objects, removes the element of selfishness and individualism from our desires and ideals and puts them
on the basis of love and spiritual and moral relations. Besides being a tool in our hands, it basically
changes our essence. Similarly faith also cannot fill the place of knowledge, which makes us familiar

with nature, reveals its laws to us and makes us aware of ourselves.

Historical experience has shown that separation between knowledge and faith has caused irreparable
losses. Faith should .be identified in the light of knowledge, which saves it from being mixed up with
myths. Faith without knowledge ends in stagnation and blind prejudice, and can achieve no purpose.
Where there is no knowledge, faith of the believer becomes a tool in the hands of the clever hypocrites.
We saw an example, of this contingency in the case of the Khawarij (Kharijites) of the early Islamic era.

Other examples in various forms we have seen in later periods and are still seeing.

Knowledge without faith is a sharp sword in the hand of a drunken brute. It is a lamp in the hand of a
thief to help him pick up the best articles at midnight. That is why there is not the least difference in the
nature and conduct of the faithless man of today who has knowledge and the faithless man of yesterday
who had no knowledge. After all what is the difference between the Churchills, Johnsons, Nixons and

Stalins of today and the Pharaohs, Genghis Khans and Attilas of yore?

It may be said that as knowledge is light as well as power, it has no special and exclusive application to

the external world. It illuminates our internal world also and consequently gives us power to change it.



Therefore knowledge can make the world and man both. It can perform its own task, which is world-
making as well as the task of belief, which is man making. The answer is that all this is true, but the
basic point is that knowledge is a sort of implement and its use depends on the will of man. Whatever
man does, he can do that in a better way with the help of knowledge. That is why we say that knowledge
is helpful in securing objectives and traversing the path man chooses for himself.

It is obvious that implements are used for achieving a predetermined goal. Now the question is on what

basis the goal should be determined?

As we know, by nature man is an animal. Humanity is his acquired quality. In other words, human talents
of man are to be nurtured and promoted gradually in the light of faith. By his nature man moves towards
his animal and selfish objectives which are material and individualistic. He employs the implements
available to him for this purpose. Hence he is in need of a separate driving force which may neither be
his objective nor his tool. He needs a force which may explode him from within and put his hidden
talents into action. He requires a force which may bring about a revolution in his conscience and give

him a new orientation.

This task cannot be performed by discovery and knowledge of the laws governing man and nature. The
performance of this task is possible only if the sanctity and importance of certain values are embedded
in the soul of man. For this purpose man must have a number of noble tendencies ensuing from a
particular way of thinking and certain conceptions of the universe and man. These conceptions and the
contents of their dimensions and proofs cannot be made available in any laboratory, and, as we shall

explain, are out of the reach of science.

The past and present history has shown what evil consequences the dissociation of knowledge and faith
from each other has produced. Where there was faith but no knowledge, the efforts of the humanitarian
people were directed to the matters which either were not much fruitful or did not produce good results.
These efforts were often the source of prejudices and obscurantism, and occasionally resulted in harmful

conflicts.

Where there has been knowledge but faith has been lacking, as in the case of some modern societies,
the entire force of knowledge has been used to serve the cause of self-aggrandizement, amassing
wealth, and satisfying the lust of power, exploitation, subjugation and craftiness.

The past two or three centuries may be regarded as the period of attaching too much importance to
scientific knowledge and ignoring faith. Many intellectuals thought that all human problems would be
solved by science, but experience has proved the contrary. Today there is no intellectual denying that
man needs some sort of faith. Even if that faith is not religious, it is bound to be ultra-scientific. Bertrand
Russell has materialistic outlook, yet he admits that: "The work that merely aims at earning income shall
not produce good results. For this purpose one should adopt a profession that implants in the individual
a faith, a purpose and a goal".7



Today the materialists feel compelled to claim that they are philosophically materialists and morally
idealists. In other words they say that they are materialists from theoretical point of view and spiritualists
from practical and idealistic point of view. Anyhow, the problem remains as to how it is possible that a
man should be a materialist theoretically and a spiritualist practically? The materialists themselves

should answer this question.

George Sarton, the world famous scientist and the author of the well-known book, History of Science,
descrilbng the inability of science to humanize the mutual relations of mankind and underlining man's
urgent need of the force of faith, says: "In certain fields science has made wonderful progress. But in

other fields related to the mutual relations of human beings, for example the fields of national and

international politics, we are still laughing at ourselves".

George Sarton admits that the faith man needs is a religious faith. He says this of man's need for the
triad of art, religion, and science: "Art reveals beauty; it is the joy of life. Religion means love; it is the
music of life. Science means truth and reason; it is the conscience of mankind. We need all of them art

and religion as well as science. Science is absolutely necessary but it is never sufficient's.

1. Extracts from The Holy Bible, AD 1611. The British and Foreign Bible Society London.
2. Reconstruction of Religious Thought in Islam.

3. The Pleasures of Philosophy pp. 240.

4. The Pleasures of Philosophy pp. 114 (New York, 1953).

5. Celebrated English philosopher of the 19th century.

6. The Pleasures of Philosophy, pp. 168, 169 (New York, 1953)

7. Bertrand Russell, Marriage and Morals, p. 102. (London 1929).

8. George Sarton, Six Wings: Men of Science in the Renaissance, p. 218. (London, 1958).

Chapter 3: Religious Faith

The foregoing discussion has made it clear that without having an ideal and faith man cannot pass a
healthy life nor can he render a fruitful service to humanity and human culture. A man not having an
ideal and faith will either be submerged in self-seeking or will be converted into a lifeless robot groping
in darkness and not knowing his duty in respect of the moral and social questions of life. He will perforce

show queer reaction to such questions.

A man who adheres to a school, an ideology or faith, knows his responsibility clearly. But a man whose
responsibility is not made clear by a school or a system, will pass his life in bewilderment and will
sometimes be drawn to this direction and sometimes to that. He will become an incongruous being. In,
fact there cannot be two opinions about the necessity of being attached to a definite school or an

ideology.



It is important to note that it is religious faith alone that can convert a man into a true believer and can
suppress his selfishness and self-seeking under the impact of a doctrine and an ideology. Religious faith
creates in the individual a sort of unqualified submission so that he can no longer entertain any doubt
even about the most trivial doctrines of his school. He holds his school dear to his heart, regards his life
without it as meaningless and absurd and supports his ideology with zeal and fervour.

Distinctions Of Religious Faith

Religious tendencies impel man to make efforts even at the cost of his natural and individualistic

feelings. He sometimes sacrifices his life and his social position for the sake of his faith.

This is possible only when the ideal of a man attains an aspect of sanctity and gains absolute control of
his existence. It is religious force alone which imparts sanctity to an ideal and imposes its authority on

man.

It is true that often people sacrifice their life, their property and all that is dear to them not for the sake of
any ideal or religious faith but under the pressure of psychological complexes, malice, revenge or as a
severe reaction to the feeling of being oppressed and suppressed. Such cases are common in every

part of the world.

But there is a difference between a religious and a non-religious ideal. As the involvement of religious
belief imparts sanctity to an ideal, sacrifices are made for the sake of it most voluntarily and naturally. A
task performed voluntarily shows a sort of choice, but a task performed under the influence of complexes
and perturlbng inner pressures, means a sort of explosion. Evidently there is a vast difference between

the two.

Furthermore, should the world conception of a man be purely material and based exclusively on
perceptible realities, he will find every kind of social and human idealism contrary to the perceptible

realities of his relations with the world as felt by him on any particular occasion.

The American psychologist and philosopher of the early 20th century, William James says: "The
outcome of a perceptional conception is only selfishness, not idealism. Idealization will not go beyond
the limits of fantasy if it is not based on a world conception whose logical result is the ideal in question.
Man should make a world of his own ideas, consisting of the realities existing within himself, and live
with it happily. Anyhow, if idealism stems from a religious belief, it will be based on a conception of the
world, the logical result of which will be the espousal of social ideals. Religious faith is a sort of friendly
relationship between man and the world, or in other words, a sort of harmony between man and
universal ideals. In contrast, non-religious beliefs and ideals are a sort of breaking away from the

external world and building an imaginary world which in no way finds any support from the former".

Religious belief not only prescribes for man a number of duties irrespective of his natural inclinations, but



also completely changes his view about the world, in the structure of which he begins to discern new
elements. The dry, cold, mechanical and material world is transformed into a living and conscious world.
Religious belief changes man's impression about the universe and the creation. William James says:
"The world which the religious thinking presents to us is not only this very material world in a changed

form but also includes many features of which a materialist cannot think"1.

Besides all this, every human being has an innate tendency to believe in truth and sacred and adorable
realities. Man has many hidden capabilities ready to be fostered and promoted. All his inclinations are
not material. He has spiritual tendencies so which are innate and not acquired. This is a fact which is

supported by science.

William James has said: "Let any number of our motives and incentives have their source in this world,
but as most of our desires and inclinations are not in keeping with any material calculations, it is evident

that they spring from the metaphysical world".2

As spiritual inclinations do exist, they should be fostered and fostered well and carefully. Otherwise they

are likely to deviate from the right course and cause irreparable loss.

Another psychologist, Erich Fromm says: "There is none who is not in need of a religion and does not
want limits for his orientation and a subject for his pastime. A man himself may not distinguish between
his religious and non-religious beliefs and may believe that he has no religion. He may regard his
attachment to the apparently non-religious objectives, such as wealth, power or success as simply a
sign of his interest in practical affairs and a pursuit of his own welfare. The question is not, whether a
man has or has not a religion. The question is what religion he has"3.

What this psychologist means is that a man cannot live without hallowing and adoring something. If he
does not acknowledge and worship only Allah, he is bound to recognize something else as a supreme
reality and to make it the object of his faith and worship.

As man is in need of an ideal and a faith and by his instinct seeks something which he may hallow and
adore, the only way open to us is to augment our religious faith, which is the only faith which can really

bring man under its sway.

The Holy Qur'an is the first Book which has described religious faith as a sort of concord between man

and the entire creation:

‘Do they seek anything other than the religion of Allah? But to Him submits whosoever is in the
heavens and the earth." (Surah Al-e-Imran, 3:83).

The Holy Qur'an has also described religious faith as a part of the innate nature of man:

‘Be devoted to the upright religion. That is the nature in which Allah has created man." (Surah ar-
Rum, 30:30).



Effects And Advantages Of Faith

We have already referred to the effects of religious faith. But in order to explain the advantages of this
valuable asset of life and a spiritual wealth in a better way, we propose to discuss them more

elaborately.

Tolstoy, the Russian writer and philosopher says:

"Faith is that thing with which people live".

An Iranian poet and thinker, Hakim Nasir Khusrow addressing his son says:

"I have turned to religion because to me the world without faith is like a prison. | would never like the

domain of my heart to be ruined".

Religious faith has many pleasant effects. It creates happiness and delight, promotes better social
relations and reduces and relieves worries which are an essential feature of this world. Now let us

explain the effect of religious faith from all these three angles:

A. Happiness And Delight

Optimism is the first effect of religious faith from the viewpoint of the creation of happiness and delight. A
faithful man is optimistic about the world, the life and the creation. Religious belief gives a particular
shape to man's attitude towards the world. As religion maintains that creation has a goal and that its goal
is nothing but betterment and evolution, naturally religious belief affects the outlook of man and makes
him optimistic about the system of the universe and the laws governing it. The attitude of a faithful man
to the universe is similar to the attitude of a man living in a country about which he is sure that its
systems, laws and formations are just and fair, which those who are at the helm of its affairs are sincere
and well-intentioned, and that in it opportunities of making advancement are available to everyone
including himself. Such a man will naturally maintain that the only thing which may keep him or anyone
else backward, is the lethargy and inexperience of the person concerned, and that he and all others owe

a responsibility and are required to do their duty.

A faithful man will hold himself responsible for his backwardness and will not blame his country and its
administration for that. He believes that if there is anything wrong, which is because he and others like
him have failed to discharge their duty properly. This feeling will naturally arouse his sense of self-

respect and impel him to move forward hopefully.

In contrast a disbeliever is in the universe like a man living in a country about which he believes that its
system, laws and formations are unjust and corrupt, and that he has to accept them against his will. The
heart of such a man will always be full of malice. He will never think of improving himself. He will think

that where everything is wrong, his own uprightness will be of no use at all. Such a man never shall



enjoy the world. For him the world will always be like a dreadful prison. That is why the Holy Qur'an

says:
‘He who turns away from remembering Me, his life will be burdensome." (Surah Ta Ha, 20: 124).
Indeed it is faith which expands our life internally and saves us from the pressure of spiritual factors.

From the viewpoint of the creation of happiness and delight the second effect of religious faith is the
illumination of heart. As man sees the world illuminated by the light of truth, his heart and soul are also
illuminated. Faith is a lamp, which illuminates his inmost. In contrast, a disbeliever finds the world dark,

dingy and meaningless, and as a result his own heart remains dark in his supposedly dark world.

The third effect of religious faith from the angle of happiness and delight is the expectation that good

efforts produce good results.

From purely material point of view, the world is indifferent as to who goes along the right and just path
and who goes along the wrong and unjust path. The result of a deed depends only on one thing, hamely

the amount of the effort put in it.

But according to the viewpoint of a faithful man the world is not indifferent and neutral in regard to the
effort of those who do what is right and those who do wrong. The world's reaction to the effort of these
two groups is not the same. The system of the creation supports those who make efforts for the cause of

truth, justice and integrity.
The Holy Qur'an says:
‘If you help Allah, He will help you." (Surah Muhammad, 47:7).

"Allah does not deprive the righteous of their reward" (Surah at-Tawbah, 9: 120; Surah Hud, 11:
115; Surah Yusuf, 12:90).

The fourth effect of religious faith from the viewpoint of the creation of happiness and delight is mental
satisfaction. Man by nature seeks success and the very idea of achieving it delights his heart. The
apprehension of dark future frightens him and disturbs his peace. There are two things which make man

happy and satisfied:
(i) Effort
(i) Satisfaction in regard to the conditions prevailing in his environment.

The success of a student depends on two things: firstly, his own effort; and secondly, the suitability of
the atmosphere of the school and the encouragement he receives from the school authorities. If a hard-
working student has no confidence in the atmosphere of his school and in his examiners, he will all the
year round be apprehensive of an unfair treatment and will be seized by a sense of anxiety.



Man knows his duty to himself. This aspect does not cause him any worry because what disturbs a man
is a sense of doubt and uncertainty. Man is sure about all that concerns himself. What disturbs him and

is not clear to him is his duty to the world.

The questions which perturb him most are: Are good deeds of any use? Do truth and honesty serve any
useful purpose? Is deprivation the end of doing one's duty? These are the questions which cause anxiety

and concern in the most dreadful form.

Religious faith restores man's confidence in the world and allays his distrust about its behaviour towards

him. That is why we say that one of the effects of religious faith is mental peace.

Another effect of religious faith from the angle of delight and happiness is the better enjoyment of the
pleasures known as spiritual pleasures. There are two types of pleasures that man can feel. Those of
the first type are related to one of the five senses and are felt as the result of a contact between an
organ of human body and an external object. The eye gets pleasure through seeing, the ear through
hearing, the mouth through tasting and the sense of touch through touching. The other type of pleasures
are those which are related to the spirit and the inner senses of man. They have no connection with any
particular organ and are not obtained through contact with any external object. Such is the case with the
pleasures which one gets from doing good or rendering service to others, from enjoying respect and
popularity, or from one's success or the success of one's child. These pleasures are neither especially

related to any organ nor are they under the direct influence of any external and material factor.

Spiritual pleasures are stronger and more lasting than material pleasures. The pleasure which the true
worshippers of Allah get from their worship which they perform with humility and in which they are fully
absorbed, is of this nature. In the language of religion it has been described as the 'taste of faith' and the
‘flavour of faith'. Faith has a flavour which is better than and superior to every other flavour. Spiritual
pleasure is enhanced when a virtuous act such as the acquisition of knowledge or rendering service to
others is performed or success is achieved in a task actuated by religious sense. Any act which is

performed for the sake of Allah is an act of worship and is Pleasurable.

B. Role Of Faith In The Improvement Of Social Relations

Like some other animals man is gregarious. No individual can by himself meet all his needs. It is
essential that life should be led on somewhat cooperative basis. Gains and obligations should be shared
and a sort of division of labour should be established. Anyhow, there is one difference between man and
other gregarious animals like bees etc. Other animals follow the principle of the division of labours by
instinct. They have no power not to abide by this law. In contrast, man is a free agent. He has a Power
of choice and performs his work of his own accord and regards it as his duty. In other words, social
instinct has been forced on other gregarious animals. But though man's needs are social, no such
instinct has been imposed on him. Man's social instinct exists within him in the form of an urge which can

be fostered and promoted by means of education and training.



A sound social life means that all individuals respect the laws as well as the rights of each other, show
friendly feelings to each other and consider justice to be sacred. In a healthy society everyone should
like for others what he likes for himself and should dislike for others what he dislikes for himself. All
should have confidence in each other, and their mutual confidence should be based on their spiritual
qualities. Everyone should consider himself to be responsible to his society, should show the same
qualities of piety and chastity in privacy and in public alike, and should do good to others without
affectation of kindness. All members of society should resist tyranny and injustice and should not allow
any oppressor to create any mischief. All should respect moral values and live together in complete unity

and harmony like the organs of one body.

It is religious faith alone which, above all, respects truth, honours justice, encourages kindness and
mutual confidence, inculcates the spirit of piety, acknowledges moral values, emboldens the individuals

to resist tyranny and unites them into a homogeneous body.

Most of the outstanding men who have shed luster on the world and have shone on the firmament of

history, were inspired by religious feelings.

C. Reduction Of Worries

Human life consists of successes and achievements, joys and delights as well as failures, afflictions,
grief and worries. Many afflictions and failures can be forestalled or remedied, though only after
considerable effort. Evidently it is man's responsibility to fight nature and convert the misfortunes of life
into good fortunes. Anyhow, many of the bitter events cannot be forestalled, nor can they be
counteracted. For example, take the case of old age. One has to become gradually aged and to
advance towards decay. Old age, debility and concomitant diseases and disabilities make the life of an

aged man difficult. Fear of death and the apprehension of leaving the world to others is always painful.

Religious faith creates in man a power of resistance and makes the bitterness of life sweet. A faithful
man knows that everything in this world has a method. Should it not be possible for him to get rid of the
bitterness of life, he would be compensated by Allah in some other way, provided he shows right
reaction to his misfortune. To a faithful and pious man old age is pleasant and more enjoyable than
young age for two reasons: firstly, he does not believe old age to be the end of everything and secondly,

he spends all his spare time with great relish in adoring and remembering Allah.

The attitude of a faithful man to death is different from that of a disbeliever. To a faithful man death does
not mean annihilation and total destruction. It is only shifting from the transient and little world to the
everlasting and big world. Death is moving from the world of action to the world of obtaining results. As
such a faithful man counteracts his fear of death by engaging himself in good deeds called by religion

"good work'".

It is admitted as an indisputable fact by the psychiatrists that most of the psychic diseases resulting from



mental worries and bitterness of life are more commonly found among the non-religious men. The
religious men having strong faith are comparatively immune from these ailments. A malady of our
modern times which has emerged as the result of the weakening of religious faith is the increase in the

incidence of the psychic and neural diseases.

1. Psychoanalysis and Religion, p. 508. (New York, 1929).
2. Psychoanalysis and Religion, op. cit., p. 508. (New York, 1929).
3. Psychoanalysis and Religion, op. cit., p. 508. (New York, 1929).

Chapter 4: School Of Thought Or Ideology

Definition And Necessity Of Ideology

What is ideology and how is it to be defined? Is it necessary for a man as an individual and as a member
of society to adhere to a school and believe in an ideology? Is the existence of an ideology necessary for

an individual or a society? Before answering these questions some introductory remarks are necessary.
There are two kinds of human activity: enjoyable and politic.

The enjoyable activities are those simple activities which man undertakes in order to secure some
pleasure or to escape from some pain under the direct influence of his instinct, nature or habit, which is
also a second nature. For example when man feels thirsty he stretches his hand to a water-container,
when he sees a biting animal he takes to his heels, and when he feels an urge to smoking, he lights a
cigarette.

Such acts are in keeping with man's own yearnings and have a direct bearing on pleasure and pain. A

pleasurable act pulls man towards it and a painful act repels him.

Politic activities consist of the acts which in themselves are neither attractive nor repulsive. Man's instinct
or his nature neither pulls him towards them nor pushes him away from them. Man performs these acts
or avoids them of his will because he thinks that it is in his interest to do that. In other words, in this case
the root cause and the force which drives man to do or not to do something is his interest and not
pleasure. Pleasure is determined by nature and interest by reason. Pleasure stimulates desire and
interest arouses will. As for enjoyable acts man takes pleasure in them while performing them. But as for
politic acts, he does not take pleasure, though he may feel happy because of the idea that he is doing
something that is right and good for him in the long run. There is a difference between a pleasurable and
enjoyable act and an act which does not give pleasure and even may cause some pain and hardship,
although man may be performing it willingly and happily. Politic acts are not pleasurable because, they
do not produce immediate results. Anyhow they give satisfaction. Pleasure and pain are common to man

and animals. But happiness and unhappiness and satisfaction and dissatisfaction are peculiar to man.



Similarly to desire something is also peculiar to human beings. Satisfaction, dissatisfaction and desiring
are mental functions. They lie within the sphere of human thinking, not within the area of sense

perception.

We have said that man performs his politic acts with the help of his intellect and his will-power. On the
other hand, the enjoyable acts are performed by him at the command of his feelings and inclinations.
That an act is done at the command of intellect means that the calculating intellectual power perceives
some remote benefit, pleasure or perfection, discovers the way of attaining of it, which occasionally may
be a tedious one, and then plans to attain it. The accomplishment of an act with the help of will-power
means that man has a faculty, the role of which is to execute the actions approved by intellect. These

acts may sometimes even be opposed to his natural tendencies and inclinations.

The young nature of a student calls him to eat, drink, be merry, and to enjoy sleep and sex, but his
calculating mind warns him against the evil consequences of these acts and urges him to keep awake,
do hard work and shun indulgence in luxurious living and the lusts of the flesh. At this time man prefers
to obey the command of intellect, which is to his advantage and ignores the command of his nature
which implies pleasure only. Similarly a patient dislikes taking a bitter medicine of bad taste, but he still
takes it at the command of his rightly directing intellect or by the force of his will which can overpower his

natural inclination.

The stronger the intellect and the will, the better they can impose their command on nature, despite its

tendencies to the opposite.

In the course of his politic activities man at every stage puts into practice some theory or plan. The more
a man is developed from the angle of his intellect and will, the more his activities are politic rather than
enjoyable, and the more he is close to the horizon of animality, the more his activities are rather
enjoyable than politic, for the enjoyable activities are mostly animal activities.

Among animals also we see certain activities directed to achieve a remote object, such as making nests,
migration, mating and reproduction. But the animals do not carry out these activities consciously and of
their own choice after determining what they want to achieve and how it should be achieved. On the
other hand, they carry out these activities as a result of a compulsory and instinctive inspiration from

beyond.

It is possible that the scope of man's politic activities gets so expanded that it may include some
enjoyable activities also. Therefore all human activities should, as far as possible, be so planned that
pleasure-giving activities also become useful and beneficial besides being pleasurable. Every natural
activity while responding to the command of nature, should obey the command of intellect also. If politic
activity takes the enjoyable activity under its cover, and if the enjoyable activity becomes a part of the
general politic plan of life, nature will become compatible with intellect and the desire with will.

As politic activity revolves round a set of remote objects and aims, it naturally requires a plan, a method



and the selection of means to secure the object. As this activity has an individualistic aspect, for it is
planned by an individual for himself, it is individual intellect which determines its method and means. The

choice, of course, depends on one's knowledge, information and power of judgement.

Though politic activity of man is essential for his humanity, it alone, whatever be its quality, is not enough
to humanize all his activities. It is true that intellect, knowledge and planning form one half of man's
humanity, but yet they are not enough to make human activity human. Human activity can be called
human only if it, besides being rational and intentional, is in keeping with the higher tendencies of
humanity or at least is not in conflict with them. Otherwise even the worst type of criminal activities are
sometimes very cleverly planned and executed. The fiendish imperialist plans bear witness to this fact.
In religious terms of Islam any planning or effort made to secure a material and beastly goal not in
keeping with human and religious tendencies is called abominable and fiendish. Politic activity is not
necessarily human. If it is beastly, it is far more dangerous than a purely pleasurable activity. For
example an animal in order to fill its belly tears another animal or a man into pieces. But man who can
calculate and plan, to secure a similar object ruins so many cities and puts millions of innocent people

under fire.

We leave aside the question whether the goals suggested by intellect are or are not enough to meet
individual interests. In other words we leave the question as to what is the limit of the effectiveness of
individual intellect or reason in regard to pointing out the individual interests. Yet in any case there is no
doubt that thinking power is necessary and useful for making partial and limited arrangements of life. In
his life man faces many problems such as the selection of friends, selection of an educational line,
selection of a spouse, selection of a profession, travel, behaviour in society, recreation, virtuous
activities, fight against immoral and vicious practices and so on. In regard to all these things man is
certainly in need of thinking and planning. The more he will think, the more success he is likely to gain.
In some cases he even requires the help of others' thinking and experience also (the principle of

consultation). In all these particular cases man makes a plan and then carries it out.

Anyhow, the question remains whether on a wider scale also man is capable of making a general plan
which may cover all the problems of his personal life and which may be applicable to all situations, or his
ability is limited to handling some particular cases on a limited scale only and it is beyond the power of

human intellect to cover all situations and to ensure all round success.

We know that certain philosophers believe in the theory of 'self-sufficiency'. They claim that they have
discovered the way of being happy and unhappy, and can pass a happy life relying on their own
intellectual power and will. But we also know that no two philosophers can be found who have unanimity
of opinion as to what is this way.

Happiness itself, which is the ultimate goal, is of the most ambiguous things, although its conception
appears to be very clear at first glance. It is still unknown what happiness is and what factors cause it.

Man himself and his capabilities and potentialities are not known yet. So long as man himself is



unknown, how is it possible that we may be able to find out what his happiness is and how that is to be

obtained?

Furthermore, man is a social being. His social life creates thousands of problems for him which he has
to resolve. His duty in every case should be clear. As man is a social being, his happiness, his
aspirations, his standards of good and evil, his way of life, his selection of the means of leading his life
are inter-linked with the happiness of others, their aspirations, their standards of good and evil, their way
of life and their selection of the means. Man cannot select his way independently of others. He should

seek his happiness on the road which leads society to happiness and perfection.

If we take into consideration the question of the eternity of soul and the inexperience of reason in regard
to the life Hereafter, the problem becomes far more difficult.

Now, here appears the need of a school, an ideology, a general theory or a comprehensive and
harmonious system whose fundamental aim is the human perfection and the happiness of all. This
system should specify the fundamental principles, methods, do's and don'ts, good actions and bad
actions, aims and means, requirements and their solutions, responsibilities and obligations. It should be
the source of the inspiration of duties for all individuals.

From the very beginning or at least from the time the developed social life has led to so many
dissensions,1 man has been in need of an ideology or in the Qur'anic terminology, Shari’ah. As the time
passed and man became more developed, this need also became more intense. In the past, racial,
national and tribal tendencies ruled over human societies like a collective spirit. This spirit in its turn
brought into existence a series of ambitions (though inhuman) which united each society and gave it a
particular orientation. Now scientific and intellectual progress has weakened these bonds. It is a
characteristic of science that it tends towards individualism, weakens sentiments and dulls the bonds
based on sentiments. It is only a consciously selected rational philosophy of life or in other words, a
comprehensive and perfect ideology which may unite the humanity of today or rather of tomorrow, give it

an orientation, a common ideal and a common standard to judge what is right and what is wrong.

Today more than ever man requires such a philosophy of life, a philosophy capable of attracting him to
the realities beyond the individual and individual interests. There is no longer any doubt about the fact
that a school or an ideology is one of the necessities of social life.

Now the question is: who can lay down such an ideology? Undoubtedly the intellect of any single
individual cannot do so. Can the collective intellect do that? Can man with the help of his total
experience and his past and present information lay down such an ideology? If we admit that man does
not know himself, then how can we expect him to know human society and social weal. Then what to
do? If we have a right conception of the universe, and believe that the world has a balanced system and
there is nothing wrong or absurd in it, we must admit that the great creative machinery has not left this
big question unattended and has already specified the fundamental outlines of an ideology from a



horizon above the horizon of human intellect, which is from the horizon of revelation (the principle of

Prophethood). The job of intellect and knowledge is to move along these outlines.

How nicely has Avicenna put this question when, while descrilbng the need of mankind to the Divine law
(Shari’ah) revealed through a man, he said in his book, Najat: "The need of a Prophet and exponent of
the Divine law and human ideology for the continuity of human race and man's attaining perfection of his
human existence is far greater than the growth of hair on his eyebrows, the concavity of his soles or

other such things, which are at the most useful for the continuity of human race, but not essential".

In other words, how can the great creative machinery which has not left small and superfluous needs

unattended, leave the most essential need uncared for?

But if we lack the right conception of the universe and creation, we may accept the idea that man has
been condemned to bewilderment and error and any human ideology is no more than an interesting

pursuit or pastime.

The above discussion not only makes the need of the existence of a school or an ideology clear, but
also shows the necessity of an individual's adhesion to it.

The true adherence to an ideology means to have faith in it, and evidently a true faith cannot be imposed
by force nor can it be acquired as a matter of expediency. One can be made to submit to a thing by

force, but ideology does not demand submission. It demands faith. It is to be accepted and assimilated.

A useful ideology, on the one hand, must be based on a sort of world conception that may convince
reason and feed thinking, and on the other hand, must be able to derive attractive goals from its
conception of the universe. Conviction and zeal are the two basic elements of faith which go hand in

hand and remould the world.

However there are some questions which we must discuss briefly. Their detailed discussion we leave to
a better opportunity,

Kinds Of Ideologies

1. There are two kinds of ideologies: human ideology and class ideology.

Human ideology is that which is addressed to all mankind, not to any particular class, race or
community. The proclaimed aim of a human ideology is the emancipation of human race, not of any
particular group or class. Its plan covers all strata of society and does not remain confined to any

particular stratum or group.

Class ideology, in contrast, is addressed to a particular class, group or a stratum of society, and its

proclaimed aim is the emancipation or supremacy of a particular group. The plan that it puts forward is



confined to that group only, from which alone it recruits its supporters and defenders.

Each of these two kinds of ideologies is based on a particular conception of man. Every general and
human ideology like Islamic ideology has that attitude towards man which may be called natural. From
Islamic point of view man has been created to be superior to historical and social factors. He has a
special existential dimension, and has been endowed with high qualities which distinguish him from
animals. According to this view, man's creative design is such that all human beings have been endowed
with a sort of consciousness and intuition, which makes them fit to be addressed and enables them to
respond to a call. Human ideologies base their preachings on the natural intuition peculiar to mankind

and infuse a spirit of action in man.

Some ideologies have a different view of man. According to them, the human species is not fit that a call
be addressed to it, nor can it respond to a call. They maintain that the consciousness and the tendencies
of man are determined by the historical factors of his national life and the social factors which fire his
class status. Should we overlook historical and social factors, then man in the absolute sense has
neither consciousness nor any intuitive power nor is he fit to be called upon to perform a mission. In that
case he will not be a concrete man and his existence will be merely conceptual. Marxism and similarly
national philosophies are based on such a view of man. These philosophies aim at class benefits or are

based on national and racial sentiments or at the most on national culture.

There is no doubt that the ideology of Islam is of the first kind, and is based on true nature of man. That
is why Islam addresses its message to the '‘common people',2 and not to a particular group or class.
Islam was able to draw its supporters practically from all groups, even from those to fight against which it
had risen, namely the groups which it termed the luxuriously living. It was a great achievement of Islam
that it was able to draw recruits from a class to fight against that very class and from a group to fight
against the interests of that very group, and even to arouse the individual to fight against himself. This is
a deed which Islam has performed and is still performing. Islam being a religion which relies on the
innate nature of man and infiltrates into the inmost traits of his existence, can arouse the individual to
fight and bring about a revolution against himself. This revolution is called penitence. The revolutionary
power of a class or group ideology is limited to the instigation of an individual against another individual
or a class against another class, but it cannot persuade an individual to revolutionize himself, nor can it

put the inner sentiments and passions of man under his own control.

Islam, being a religion, and for that matter the final religion, has come, more than any other religion, to
set up a system of social justice.3 Naturally it aims at the emancipation of the oppressed and the
underprivileged. But it does not direct its message to the oppressed and the underprivileged alone. Islam
has not recruited its supporters from this class only. As history bears witness to it, relying on the force of
faith and the innate nature of man, Islam has been able to draw its supporters even from among those
classes to fight against which it had risen. Islam presents a theory of the triumph of humanity over

animality, of knowledge over ignorance, of justice over tyranny, of equality over discrimination, of virtue



over depravity, of piety over sensuality, and of monotheism over polytheism. The success of the

oppressed people against the tyrants and the despots is a manifestation of this triumph.

2. In consequence of the foregoing discussion a question arises whether the genuine human culture is of
a uniform character or there exists no human and uniform culture; and all that exists and will exist in

future is a series of many cultures each of them having national, communal or class characteristics?

This question is linked with another question. Has or has not man a genuine and uniform innate nature,
giving uniformity to human culture? If human nature is uniform, it should impart uniformity to human
culture also. Otherwise it will be reasonable to believe that culture is a product of historical, national and
geographical factors or a product of class financial interests. Islam, because of its particular world
conception, believes in the uniformity of human nature. It supports the idea of the uniformity of ideology

and culture also.

3. Evidently it is only a human, not class ideology, a uniform ideology, not one based on the division of
mankind, and a natural ideology, not one inspired by profiteering interests, which can be established on

human values and can have human characteristics.

4. Does the nature of every ideology depend on its time and place? Is it necessary for man to have a
different ideology with every change in times, circumstances and environment? Is ideology subject to the
principle of a change with a variation in place, and subject to the principle of cancellation with a variation

in time? Is human ideology uniform or multiform?
In other words, is it absolute or relative?

The question, whether an ideology from the viewpoint of time and place is absolute or relative depends
on another question: whether its source is human nature and its goal is the prosperity of human race, or

its source is group interests and national and class feelings?

From another angle this question depends on what we think about the nature of social changes. When
society undergoes a change and enters a new era, does its nature change so essentially that it is no
longer governed by the laws by which it was governed previously, as for example, when water with the
increase in its temperature, turns into steam, it is governed by the laws of gases and not by those of
liquids. Or do we believe that this is not the case with social changes and developments, and that social
changes constitute only a stage in the evolution of society and do not affect the fundamental laws or the
course of evolution, just as we find in the case of animals that as they develop, their way of life changes,

but the laws of their development remain fixed and constant?

From another angle the question whether an ideology is absolute or relative to time and place, is
dependent on whether its conception of the world is scientific, philosophical or religious. Scientific
conception of the world being transient, an ideology based on it cannot be lasting. On the contrary the

philosophical conception of the world is based on self-evident truths and the religious conception on



Divine revelation and Prophethood.

This not being the proper occasion, we skip over the discussion of the pure state of human nature, which
is one of the most important topics of Islamic science. Similarly we skip over the discussion of changes
in society. Anyhow, we propose to take up the question of social changes and their relation with pure

state of human nature when we discuss the topic of history and society later.

V. Now the question is whether an ideology itself is governed by the principle of constancy or the
principle of change. In the foregoing we have discussed whether human ideology is different in different
periods and places. There the question was that of the abrogation and cancellation of an ideology. Now
we take up a different question, namely that of the development of an ideology. Irrespective of the fact
whether it is absolute or relative and whether in regard to its content it is general or particular, an
ideology is a phenomenon. As all phenomena are subject to changes, development and evolution,
naturally a question arises whether the same is true of the ideology also. Is the reality of an ideology at
the time of its birth different from that during its growth and during the period of its maturity? In other
words, should an ideology be constantly revised, improved and modernized by its leaders and
ideologists, as we find in the case of the materialistic ideologies of our time? If the modern ideologies are
not constantly revised, they soon lose their vitality and become obsolete and outdated. Anyhow, the
question is whether it is possible to have an ideology, which may be in complete harmony with the
course of the development of man and society so that there should be no need of its further revision and
improvement. In the case of such an ideology the role of its leaders and the ideologists will be confined
to the interpretation of its meaning and content, and the ideological development will be in the field of
interpretation, not in the text of the ideology itself.

1. According to the Qur'an, these dissensions rose in Prophet Nuh's time.

2. The term 'common people' is often misunderstood and considered to by synonymous with 'masses' as distinguished from
higher classes. As Islam addresses the common people, it is claimed that Islam is the religion of the masses. Incidentally,
this is considered to be a merit of Islam. But we must remember that Islam does not address its message to the masses
only, nor is its ideology a class ideology. The real merit of Islam lies in the fact that it advanced with the support of the
masses, not that it was addressed to them only. What is more meritorious is that Islam has worked up the sentiments of the
well-to-do classes among the Muslims for the benefit of the underprivileged classes.

3. "Surely We sent Our messengers with clear proofs, and revealed with them the Book and a criterion so that people may
observe justice." (Surah al-Hadid, 57:25).

"Say: My Lord has ordered me to be fair." (Surah al-A'raf, 7:29).

Chapter 5: Islam - A Comprehensive School

Islam, which is based on a perfect conception of the universe is a comprehensive and realistic school. In

Islam attention has been paid to all aspects of human needs, whether they are carnal or spiritual,



intellectual or sentimental, individualistic or social and whether they pertain to this world or the next.
The series of the Islamic teachings comprises three sections:

(i) Doctrinal tenets or fundamental principles in which every one is required to obtain belief. The task

which one has to undertake in this respect is a sort of scientific and research work.

(ii) Moral law or the qualities which a Muslim must inculcate in himself. A Muslim should also shun the
qualities which are opposed to them. The task which one has to undertake in this respect is a sort of
character building.

(iiiy Law or the rules of conduct in respect of human activities, whether they pertain to this world or the

next and whether they are individualistic or collective.

According to the Shi'ah school there are five doctrinal tenets of Islam: Monotheism, Justice,
Prophethood, Imamate and the Hereafter.

As far as the doctrinal tenets are concerned, Islam maintains that it is not enough just to acknowledge
them unquestioningly or as a family tradition. It is the duty of every individual to believe in them
independently and voluntarily after having been convinced of their truth. From Islamic point of view
worship is not confined to the physical worship like Prayers and Fasting or to financial worship like the
payment of Khums and Zakat. There is another kind of worship which consists of thinking and
pondering. If this mental worship leads to the awakening of man, it is far superior to many years' physical

worship.

Causes Of Wrong Thinking

The Holy Qur'an calls upon the people to think and to draw conclusions. It regards thinking as a part of
worship, and does not recognize the belief in its doctrinal tenets if it is not the outcome of correct
thinking. Islam in this connection has paid attention to a basic point. It has pointed out the causes which

lead to wrong thinking and has explained what to do to avoid error and deviation.

The Holy Qur'an has mentioned a number of factors which cause error. We mention them below:

A. Reliance On Conjecture Instead Of Sure Knowledge

The Holy Qur'an says: "Most people are such that if you follow them they will lead you away from
the right path, because they rely on conjecture only." (Surah al-Anam, 6:116).

The Holy Qur'an strictly forbids following a conjecture. It says: "Do not follow that of which you have
no knowledge. Indeed the ear, the eye, and the heart each will be questioned." (Surah Bani Israil,
17:36).



The philosophers admit that dubious knowledge is the main cause of mistakes. Many centuries after the
revelation of the Holy Qur'an, Descartes declared this to be the first principle of his logic. He said: "l do
not consider anything to be a reality unless it becomes obvious to me. | avoid haste, association of ideas
and predisposition; and accept only that which is so clear and distinct that there can be no doubt about

it.

B. Bias And Base Desires

If man wants to judge rightly, he should fully maintain his impartiality. In other words he should seek truth
only, and accept without hesitation what evidence proves. He should behave exactly like a judge in a
court of justice, who while studying a case ought to be neutral to the claims of both the parties. If he is
biased towards one party, the arguments in favour of that party will unconsciously attract his attention

and the arguments against it will automatically be missed by him. That is what will mislead the judge.

If man is not neutral and his thinking is lop-sided, the pointer of his thinking will unconsciously be
inclined towards his personal liking and personal desire. That is why the Holy Qur'an regards the base

desires as much a source of error as reliance on a guess and conjecture. It says:

"They follow but conjecture and that which themselves desire." (Surah an-Najm, 53:23).
C. Haste

To be able to express an opinion about a question one should have adequate evidence before him.
Unless there is enough evidence, any hasty expression of an opinion is likely to lead to an error. The
Holy Qur'an repeatedly refers to the insufficiency of human knowledge for pronouncing an opinion in

respect of many important questions. For example it says:
"You have been given but little knowledge." (Surah Bani Israil, 17:85)
Imam Al-Sadiq has said: 'In the two verses of the Holy Quran Allah has warned men against two things:

() He has said that they must not believe a thing unless they have sure knowledge about it (Warning

against hasty believing).

(i) He has said that they must not deny a thing unless they have sure knowledge about it (Warning

against hasty denial).
In one verse Allah says:

"Were they not asked in the Book to give an undertaking that they would speak nothing
concerning Allah except the truth?" (Surah al-A'raf, 7:169).

In another verse He says:



‘In fact they denied that of which they had not enough knowledge." (Surah Yunus, 10:39).

D. Traditional Thinking and Looking to the Past

Man has a natural tendency to readily accept an idea or a belief that was accepted by the past
generations, without giving it any further thought. The Holy Qur'an reminds people that they should have
independent thinking and should not accept anything without judging it carefully, simply because it was
accepted by others in the past. The Holy Qur'an says:

"We follow the traditions of our forefathers. What! Even though their forefathers did not
understand anything and had no guidance." (Surah al-Baqarah, 2: 170).

E. Cult Of Personality

Another cause of wrong thinking is the cult of personality. Because of the great respect in which they are
held, the celebrated historical and contemporary personalities influence the thinking and the will of
others. In fact the famous personalities control the thinking of others, who think as they think and have
the same opinions as they have. Other people do not dare differ from the great people and so lose their

independence of thought and will.

The Holy Qur'an calls upon people to think independently and not to follow their elders and other
influential personalities blindly, because to do that is likely to bring them bad luck.

The Holy Qur'an tells us that the misguided people will be saying on the Day of Judgement:

"Our Lord! We obeyed our chiefs and great men who misled us from the right path." (Surah al-
Ahzab, 33:67).

Chapter 6: Sources Of Thoughts In Islam

The Holy Qur'an which has urged people to think, not only pointed out the causes of wrong thinking, but
has also specified the subjects which are fit to be pondered on and which can be used as sources of

knowledge and information.

On the whole Islam is opposed to wasting energy on the question which cannot be investigated or even

if they can be, they are not beneficial to man.

The Prophet of Islam has called vain the knowledge, the achieving of which is of no use and the lacking
of which causes no harm, on the other hand, Islam has encouraged the knowledge of those subjects

which are useful and open to research.



The Holy Qur'an suggests three subjects for useful and beneficial thinking: Nature, History, and Human

Conscience.

A. Nature

In many verses scattered throughout the Holy Qur’an the natural objects such as the earth, the sky, the
stars, the sun, the moon, the clouds, the rain, the movement of the wind, the sailing of boats on the sea,
the plants, the animals and every thing that man may perceive in his surroundings, have been
mentioned as subjects fit to think over deeply and to draw conclusion. As an example we quote here one

Qur'anic verse:

"Say: Behold what is in the heavens and the earth."” (Surah Yunus, 10:107).

B. History

There are so many verses in the Holy Qur'an which invite man to the study of the past peoples and
describe such study as a source of knowledge. From the Holy Qur'an's point of view all developments of
human history take place in accordance with systematic norms and laws. All historical events involving
honour or disgrace, success or failure, good luck or bad luck have their definite and well-calculated
rules. By knowing these rules and laws current history can be brought under control and can be turned

to the advantage of the present generation. Here there is one verse as an example:

'Different traditions existed in the past. So travel across the land and see the fate of those who
denied the revealed truth." (Surah Ale Imran, 3: 137).

C. Human Conscience

The Holy Qur'an mentions human conscience as a special source of knowledge. From the Qur'anic point
of view the entire creation consists of Divine signs and is a key to the discovery of truth. The Qur'an
describes the world outside man as 'horizons' and the world inside him as 'selves', and thus instills in him
the special importance of human conscience. That is why the term 'horizons and selves' has gained

currency in Islamic literature. 1
There is a world famous sentence of the German philosopher Kant, which is inscribed on his tombstone:

"There are two things which greatly excite the admiration of man: one is the starry sky located over our

head and the other is conscience located within us".

1. The Holy Qur'an says:
"We shall (continue to) show Our signs to them in the horizons of the external world and within themselves, until it becomes
clear to them that the Qur'an is the truth." (Surah Fussilat, 41:53).



Part 2: Monotheistic Conception Of The World

Chapter 7: Conception Of The Universe

Every doctrine and every philosophy of life is indispensably based on a sort of belief, an evaluation of life

and a sort of interpretation and analysis of the world.

The way of thinking of a school in respect of life and the world is considered to be the basis of the entire
thinking of that school. This basis is called the world conception of that school.

All religions, social systems, schools of thought and social philosophies are based on a particular world
conception. All the goals which a school presents, the ways and methods which it brings into existence

are the corollaries of the conception of the world that it entertains.
The philosophers say that there are two kinds of wisdom: practical and theoretical.

Theoretical wisdom is to know the existing things as they are. Practical wisdom is to find out how one
should lead his life. This 'should' is the logical result of 'how they are', especially those 'how they are, with
which metaphysical philosophy deals.

Conception Of The World And Perception Of The World

Evidently we should not confuse the conception of the world with its sense perception. Conception of the
world has the sense of cosmogony and is linked with the question of identification. Unlike sense
perception, which is common to man and other living beings, identification is peculiar to man, and hence

conception of the world is also peculiar to him. It depends on his thinking and understanding.

From the point of view of sense perception of the world, many animals are more advanced than man,
because either they are equipped with certain senses which man lacks, as it is said that birds have a
radar sense, or their senses, although common to them and man, are sharper than the senses
possessed by man, as is said of the sight of the eagle, of the sense of smell of the dog and ant and of
the sense of hearing of the rat. Man is superior to other animals because he has a deep conception of
the world. Animals only perceive the world, but man can interpret it also.

What is identification? What is the relationship between perception and identification? What elements
other than perceptional ones are part of identification? How do they enter identification and from where?
What is the mechanism of identification? What is the standard by which correct and incorrect

identification are judged?



These are the questions which require a separate treatise, and at present we are unable to take them
up. Anyhow, it is certain that perception of a thing is different from its identification. Many people view a

scene and all of them see it alike, but only a few of them can interpret it, and they too often differ?

Varieties Of World Conception

On the whole there are three kinds of world conception or world identification or, in other words, man's
interpretation of the universe. It can be inspired by three sources: science, philosophy and religion. So

we can say that there are three kinds of world conception: scientific, philosophical and religious.

Scientific Conception Of The World

Now let us see how and to what extent science helps us form an opinion. Science is based on two
things, theory and experiment. For the discovery and interpretation of a phenomenon first a theory
comes to the mind of a scholar and then on its basis he carries out experiments in the laboratory. If it is
corroborated by the experiment, it gains acceptance as a scientific principle and remains valid till a better
and a more comprehensive theory appears and is corroborated by experiment. With the appearance of a

new and more comprehensive theory, the old theory becomes invalid.

That is how science discovers the cause and the effect of a experiment. Then it again tries to discover

the cause of that cause and the effect of that effect. This process continues so long as possible.

The scientific work has many advantages and disadvantages as it is based on practical experiment. The

greatest advantage of the scientific discoveries is that they are specific and particular.

Science can impart to man a lot of information about a particular It can give a volume of knowledge
about one single leaf of a tree. Furthermore, because it acquaints man with the particular laws governing
each thing, it enables him to control and use things his advantage, and thus promotes industry and
technology.

Though science can teach man thousands of things about a particular thing, yet the knowledge imparted
by science being specific, its scope is limited. Experiments place a limitation in it. Science can go
forward only to the extent it is possible for it to make an experiment. Obviously it cannot experiment with
the entire creation and all its aspects. Science can go forward in pursuit of causes and effects only to a

certain extent and then it reaches the stage of 'unknown'.

It is like a powerful searchlight which illuminates a limited area, and does not throw light beyond its
range. No experiment can be made on such questions whether this world has a beginning and an end or
is it infinite from both sides? When a scholar reaches this point, he consciously or unconsciously resorts
to philosophy to express his opinion. From the stand point of science this world is an old book the first

and the last pages of which have been lost. Neither its beginning is known nor its end. The reason is



that the scientific conception of the world is the outcome of the knowledge of a part of, not of the whole.

Science informs us of the position of some parts of the world, not of the features and the characteristics
of the whole of it. The scientific conception of the world held by scientists is like the conception of an
elephant acquired by those who passed their hands on it in darkness. He who touched the ear of the
elephant thought that it was like a fan; he who touched its leg thought that it was like a pillar and he who

touched its back thought that it was like a raised platform.

Another drawback of the scientific conception of the world is that it cannot be the basis of any ideology,
for science is inconstant and changeable from its practical aspect, which is the aspect of showing reality
as it is and inviting faith in the nature of the reality of creation. Scientifically the features of the world
change from day to day, because science is based on a comlbnation of theory and experiment and not
on self-evident rational truths. The theory and experiment have a temporary value only. As such the
scientific conception of the world is an inconstant and changeable conception and is not fit to become

the basis of faith. Faith requires a more stable or rather an eternal basis.

The scientific conception of the world, because of the limitation imposed on it by the tools of science
(theory and experiment), is unable to answer a number of questions, the definite answer of which is
essential for an ideology. Such questions are: From where has this world come? Where does it go?
From the viewpoint of time has the world a beginning and an end? What is its position from the viewpoint
of place? Is or is not the existence, on the whole, something good and meaningful? Is the world

governed by some essential and unchangeable norms and laws, or does no such thing exists?

Is the creation on the whole a living and conscious unit or is man alone an accidental exception? Can an
existing thing become non-existent or a non-existing thing become existent? Is the restoration of a non-
existing thing possible or impossible? Is the exact re—creation of the world and history in all their details

possible even after billions of years (Theory of recurring in Cycles?) Is unity preponderant or multiplicity?

Is the world divided into material and non-material, and is the material world a small part of the entire
world? Is the world rightly guided and perceptive or is it imperceptible and blind? Are man and the world
in a state of reciprocity? Does the world show reaction to the good and bad deeds of man? Does there
exist an eternal life in the wake of this transient life? There are so many other similar questions.

Science does not answer all these questions, for it cannot make an experiment with them. Science can
answer only limited and particular questions, but is unable to draw a general picture of the world. We

give an example to make our point clear.

An individual may have a local knowledge of a big city. He may know a part of it in detail and may be
able to draw a picture of its roads, lanes and even houses. Another person may have a similarly detailed
knowledge of another part of the city, and a third, a fourth and a fifth person may know other parts of it. If
we collect information from all of them, we may get enough information about each part of the city. But

will this information be enough to have a complete and overall picture of it? For example, can we know



what shape the city is; whether it is circular, quadrangular or of the shape of a leaf? If it resembles a leaf,
then a leaf of which tree? How are various areas of it connected with each other? What sort of
automobiles connect them? Is the city on the whole beautiful or ugly? Evidently we cannot get all this

information.

If we want to have such information and for example if we want to know the shape of the city or want to

know whether it is beautiful or ugly, we should ride an aircraft and have an overall aerial view of it.

As we have said, science is unable to answer the basic questions necessary to form a conception of the

world. It cannot provide an overall picture of the whole body of the universe.

Leaving all this aside, the value of scientific conception of the world is practical and technical, not
theoretical, while an ideology can be based on theoretical value only. Had the reality of the world been
as depicted by science, which would have constituted the theoretical value of science. Its practical and
technical value lies in the fact that irrespective of its depicting or not depicting reality, it enables man to
perform fruitful tasks. Modern industry and technology demonstrate the practical value of science. It is
really amazing that in the modern world while technical and practical value of science has increased, its

theoretical value has been reduced.

Those who are not fully conversant with the role of science, may think that along with its undeniable
practical progress science has also enlightened the conscience of man and has convinced him of the

reality as depicted by it. But that is not a fact.

From the foregoing it is clear that an ideology requires that kind of conception of the world which (i) may
answer the basic questions concerning the universe as a whole, not only a part of it; (ii) may be an
eternal and reliable conception, not a transient and passing one; and (iii) may have a theoretical and
realistic value also not merely a practical and technical one. Thus, it is also clear that the scientific

conception of the world, despite of its other merits, lacks all these three requirements.

Philosophical Conception Of The World

Though philosophical conception of the world is not as exact and specific as scientific conception, it is
based on a number of principles which are self-evident and undeniable by the mind. These principles
proceed logically and are general and comprehensive. As such they have the advantage of being firm
and constant. Philosophical conception of the world is free from that inconstancy and limitations which

are found in scientific conception.

Philosophical conception of the world answers all questions on which the ideologies depend. It identifies

the overall shape and features of the world.

Both the scientific and philosophical conceptions are a prelude to action, but in two different ways.

Scientific conception is a prelude to action because it enables man to control nature and introduce



changes in it. Man by means of science can use nature to his advantage as he wishes. Philosophical
conception is a prelude to action in the sense that it determines man's choice of his way of life. It affects
his reaction to his encounter with the world. It fixes his attitude and gives him a particular outlook on the
world and the creation. It either gives an ideal to man or takes away an ideal from him. It either gives
meaning to his life or draws him to absurdity and nothingness. That is why we say that science cannot
give man a world conception that may become the basis of an ideology, but philosophy can.

Religious Conception Of The World

If we regard every expression of an overall view of the world and the creation as a philosophical
conception, not taking into consideration whether the source of this conception is a guess or reasoning
or a revelation from the unknown world, religious and philosophical conceptions belong to the same
domain. But if we take their source into account, philosophical and religious conceptions of the world are

undoubtedly two different things.

In certain religions like Islam, religious conception of the world, has taken a philosophical or
argumentative colour and is an integral part of the religion itself. The questions raised by religion are
based on reasoning and proof. Thus Islamic conception of the world is rational and philosophical.

Besides the two merits of philosophical conception, namely eternity and comprehensiveness, religious
conception of the world unlike scientific and purely philosophical conceptions, possesses one more merit

of sanctification of the principles of world conception.

If we keep in view that an ideology, besides requiring faith in the eternity and inviolability of the principles
held sacred by it, requires a belief in and adherence to a school of thought, it becomes clear that its

basis can be only that conception of the world which has a religious colour.

From the foregoing discussion it may be inferred that a conception of the world can be the basis of an

ideology only if it possesses stability, philosophical broad thinking and the sanctity of religious principles.

How To Judge An Ideology?

A perfect ideology is that which:

(i) Can be proved and expressed in a logical form; in other words, is logically and intellectually tenable;
(il) Gives meaning to life and removes nihilistic ideas from the mind;

(i) Is inspiring;

(iv) Is capable of giving sanctity to the human and social goals; and

(v) Makes man accountable.



If an ideology is logically tenable, the way is paved for its being accepted intellectually and there being

no ambiguity about it, action as suggested by it becomes easy.
An inspiring ideology makes its school attractive and gives it warmth and power.

The sanctification of the goals of a school by its ideology, makes it easy for the adherents of this school
to make sacrifice for its cause. If a school does not declare its goals to be sacred, it cannot create a
sense of adoration and sacrifice in regard to its principle, nor can there be any guarantee of the success

of such a school.

The accountability of man declared by a conception of the world, commits the individual to the depth of

his conscience and makes him responsible to himself and to society.

Monotheistic Conception Of The World

All these qualities and characteristics which are an essential requirement of a good conception of the
world are found in monotheistic conception. It is the only conception which has all these characteristics.
Monotheistic conception means the realization of the fact that the world has come out of a wise will and
that its system is founded on mercy, munificence and all that is good. It aims at leading the existing
things to a perfection befitting them. Monotheistic conception means that the world is 'mono-axis' and

'mono-orbit. It means that the world is 'from Allah' and returns' to Allah'.

All the existing things of the world are harmonious and their evolution proceeds towards the same
centre. Nothing has been created in vain and without having a purpose. The world is being managed
under a series of definite systems known as 'Divine law'. Among the existing things man enjoys a special
dignity, and has a special duty and a special mission. He is responsible for his own promotion and
perfection as well as the reform of his society. The world is a school, and Allah rewards everyone

according to his intention and valid effort.

Monotheistic conception of the world is supported by logic, science and sound arguments. Every particle
of the world is a sign of the existence of an All-Wise and All-Knowing Allah and every leaf of a tree is a

book of spiritual knowledge.

Monotheistic conception of the world gives to life a meaning, a spirit and a goal. It puts man on a way to

perfection on which he continues to march forward without stopping at any stage.

Monotheistic conception of the world has a special attraction. It gives vitality and vigour to man. It puts

forward lofty and sacred goals and produces selfless individuals.

Monotheistic conception of the world is the only conception of it which gives meaning to the
responsibility of people to each other. Similarly it is the only conception that saves man from falling into
the abyss of absurdity.



Islamic Conception Of The World

Islamic conception of the world is monotheistic. Islam has presented monotheism in its purest form.

From Islamic point of view, Allah has no like of Him and nothing can be compared to Him:
“There is nothing like Him." (Surah ash-Shura, 42:11).

Allah is absolutely independent. All depend on Him, but He depends on none:

"You are in need of Allah. And Allah! He is Absolute, Laudable." (Surah al-Fatir, 35: 15).
Allah is aware of everything. He can do whatever He likes:

"He is fully aware of everything." (Surah ash-Shura, 42:12).

'He is able to do all things." (Surah al-Hajj, 22:6).

Allah is everywhere. Every place, whether it is above the sky or in the depth of the earth has the same

relation to Him. To whatever direction we stand, we face Him:

"Wherever you turn, there is Allah's countenance" (Surah al-Baqarah, 2:115).

Allah knows what is in the hearts of people. He is aware of their intentions and aims:

'Indeed We have created man and We know what his soul whispers." (Surah Qaf, 50: 16).
Allah is closer to man than his jugular vein:

"We are nearer to him than his jugular vein." (Surah Qaf, 50: 16).

Allah has all the good attributes and is free from every defect:

"Allah’s are the fairest names." (Surah al-A'raf, 7: 180).

Allah is not a material organism and cannot be seen with eyes:

"Vision does not comprehend Him, but He comprehends all vision." (Surah al-Anam, 6: 103).

From the stand point of monotheistic and Islamic conception of the world, the universe is a creation and
is looked after by Divine will and attention. If Divine attention were withheld for a moment, the whole

universe would be annihilated in no time.

This world has not been created in vain or in jest. There are many advantages implied in the creation of
man and the world. Nothing has been created unbecoming and futile. The existing system of the

universe is the best and the most perfect. It manifests justice and truth and is based on a sequence of



causes and effects. Every result is a logical consequence of a cause and every cause produces a
specific effect. Divine destiny brings a thing into existence through its specific causes only, and it is a

chain of causes which constitutes the Divine destiny of a thing.

Divine will always operates in the world in the form of a law or a general principle. Divine laws do not
change. Whatever changes take place, they are always in accordance with some law. Good and evil in
the world are related to man's own conduct and his own deeds. Good deeds and bad deeds, besides
being recompensed in the next world, have their reaction in this world also. Gradual evolution is a Divine

law. This world is a nursery for the development of man.

Divine destiny is supreme in the whole world. Man has been destined by it to be free and responsible.
He is the master of his own destiny. Man has his special dignity. He is fit to be the vicegerent of Allah.
This world and the Hereafter are but two interconnected stages like those of sowing and harvest, for one
reaps what one sows. They may also be compared to the two periods of childhood and old age, for the

latter period is the outcome of the former.

Chapter 8: Realistic Conception Of The World

Islam is a realistic religion. The word "Islam" means submission. This indicates that the first condition of
being a Muslim is to submit to the realities and truths. Islam rejects every kind of obduracy,
stubbornness, prejudice, blind imitation, bias and selfishness, and regards all of them as contrary to
realism and realistic approach to truth. From the point of view of Islam a man who seeks truth, but fails in
his efforts may be excused, but the acceptance of truth by virtue of imitation or heredity by a man who is

otherwise stubborn and arrogant has no value.

A true Muslim, whether a male or a female, eagerly accepts truth wherever he or she may find it. As far
as the acquisition of knowledge is concerned, a Muslim shows no bias. He may go even to the farthest
corner of the world for acquiring knowledge. His efforts to gain knowledge and to find truth are not
confined to any particular period of his life nor to any territorial region. Nor does he insist to acquire
knowledge from any particular person. The Holy Prophet has said that to seek knowledge is the duty of
every Muslim, whether a man or a woman. He has also asked the Muslims to receive it even from an

idolater.

There is another saying of the Holy Prophet which exhorts the Muslims to seek it even if they have to go
to China for that purpose. He is also reported to have said: ‘Continue to seek knowledge from the cradle
fo the grave’. Superficial and partial notions of the problems, blind imitation of the forefathers and
submission to the absurd hereditary traditions, being contrary to the spirit of submission to truth, are

censured by Islam and regarded as misleading.



Allah Is Absolute Reality And Source Of Life

Man is a realistic being. A new-born human child from the very first moments of its life, while looking for
its mother's breast, seeks it as a reality. Gradually the body and the mind of the infant develop to the
extent that it can distinguish between itself and other things. Though the new-born child's contact with
other things is established through a series of its thoughts, it knows that the reality of the things is
distinct from that of the thoughts which it entertains and uses as a medium only.

Integral Characteristics Of The World

The realities which man can perceive through his senses and which we call the world, have the following
integral characteristics:

A. Limitation

Everything perceptible, from the smallest particle to the biggest star has spatial and temporal limitations.

Nothing can exist outside a particular space and a particular period of time.

Certain things occupy a bigger space and last longer while some others occupy a smaller space and last
comparatively for a shorter time. But in the final analysis they are all limited to a particular portion of

place and a particular period of time.
B. Change

Everything is subject to a change and is indurable. Nothing perceptible in the world is in a standstill
state. It is either growing or decaying. A material and perceptible being throughout the period of its
existence passes through a constant course of change as a part of its reality. It either gives something or
takes something or gives as well as takes. In other words, it either takes something out of the reality of
other things and adds it to its own reality or gives something out of its reality or performs both the
actions. In any case, there is nothing that remains static. This characteristic also is common to all things

existing in this world.

C. Attachment

Another characteristic of the perceptible things is their attachment. We find that they all are conditional.
In other words the existence of each one of them is attached to and, conditional on the existence of one
or more other things. None of them can exist if those other things do not exist. If we look deeply into the
reality of the material and perceptible things, we will find that many 'ifs' are attached to their existence.
We do not find a single perceptible thing which may be existing unconditionally and independently. The
existence of everything is conditional on the existence of something else, and the existence of that

something else in its turn is also conditional on the existence of something else, and so on.



D. Dependence

The existence of all our perceptible things depends on the fulfilment of the numerous conditions attached
to it. The existence of each of these conditions again depends on the fulfilment of a series of some other
conditions. There is no perceptible thing which may exist independently, i.e. in the absence of the

conditions on which its existence depends. Thus dependence pervades all existing things.

E. Relativeness

All perceptible things are relative as regards to their existence a well as to their qualities. When we
attribute to them greatness, power, beauty, antiquity and even existence, we say so in comparison to
other things. When we say, for example, which the sun is very large, we mean that it is larger than the
earth and other planets of our solar system. Otherwise this very sun is smaller than many other stars.
Similarly when we say that such and such ship or such and such animal is powerful, we compare it with

man or something weaker than man.

Even the existence of a thing is comparative. Whenever we speak of any existence, perfection, wisdom,
beauty, power or grandeur, we take into consideration a lower degree of that quality. We can always
visualize a higher degree of it also and then a further higher degree. Each quality as compared to its
higher degree is changed into its opposite. Existence becomes non-existence, perfection is changed
into defectiveness. Similarly wisdom, beauty, greatness and grandeur are changed respectively into

ignorance, ugliness and despicability.

The thinking power of man, the scope of which, contrary to that of the senses, is not confined to the
exterior features, but also penetrates what is behind the screen of existence, tells us that existence is in
no way confined to these perceptible things which are limited, changing, relative and dependent.

The scenery of existence which we observe appears on the whole to be self-existing and self-
dependent. Hence there must be an everlasting, unconditional and ever-present absolute and infinite
truth behind it on which everything must depend. Otherwise this scenery of existence could not stand so
firmly. In other words nothing would have existed at all.

The Holy Qur'an describes Allah as Self-existing and Self-dependent, and thus reminds us that all
existing things, being conditional and relative, are in need of a Self-existing truth to support and sustain
them. Allah is Self-dependent because everything else depends on Him. He is Perfect, for everything

else is hollow from within and needs a Truth which may fill it with existence.

The Holy Qur'an describes the perceptible things as 'signs’. In other words everything in its turn is a sign
of an Infinite Being and His knowledge, power and will. From the viewpoint of the Holy Qur'an the world

is like a book composed by a wise and sagacious being, every line and every word of which is a sign of
the wisdom and sagacity of its author. From the point of view of the Holy Qur'an, the more a man comes

to know the reality of the things, the more he gets acquainted with Divine wisdom, power and blessings.



From one angle every natural science is a branch of cosmology. From another angle and from a deeper

way of looking at things, it is a branch of the knowledge (recognition) of Allah.

To elucidate the Qur'anic point of view in this respect we quote here just one verse of the Holy Qur'an

out of so many similar verses:

"Surely in the creation of the heavens and the alternation of night and day, the ships which sail
on the sea with (cargoes) beneficial to man, the water that Allah sends down from heaven with
which He revives the earth after it is dead and replenishes it with all kinds of animal life, in the
movement of the winds and in the clouds held between the sky and the earth, there are signs for
the people who have sense." (Surah al-Baqarah, 2: 164).

In this verse the Holy Qur'an invites the attention of the people to general cosmology, to the ship-
building industry, to tourism and its financial advantages, to meteorology, to the origin of winds and rain,
to the movement of clouds, to biology and zoology. It regards the pondering on the philosophy of these

sciences as something leading to the recognition of Allah.

Attributes Of Allah

The Holy Qur'an says that Allah has all the attributes and characteristics of a perfect being.
‘He has the most beautiful names." (Surah al-Hashr, 59:24).
'His is the sublime similitude in the heavens and in the earth" (Surah ar-Rum, 30:27).

As such Allah is Living, Almighty, All-Knowing, Master of His Will, Merciful, Guide, Creator, Wise,
Forgiving and Just. There is no sublime quality which He does not possess. On the other hand He is

neither a body nor a compound. He is neither weak nor cruel.

The first group of the sublime attributes of Allah, denoting His perfection is called His affirmative
attributes and the second group of His attributes denoting His freedom from every kind of defect and
imperfection is called His negative attributes. We both praise and glorify Allah. When we praise Him we
mention His affirmative attributes and when glorify Him, we say that He is free from all that is not worthy
of Him. In both the cases we affirm His Knowledge to our own benefit and thus uplift ourselves.

Monotheism

Allah has no associate or partner. There is none like Him. It is basically impossible that there should be
anyone like Him, for in that case we shall have two or more Gods instead of one. To be two, three or
more is a characteristic of the limited and relative things. Plurality has no meaning in regard to an

absolute and infinite being.



For example, we can have one child. We can also have two or more children. Similarly we can have one
friend. We can also have two or more friends. A friend or a child is a limited being, and a limited being
can have a like of him and can be multiplicable. But an infinite being is not multiplicable at all. The

following example, though not adequate may be found useful for the purpose of elucidating the point.

In respect of the dimensions of the material world, which is the world which we can see and perceive,
the scientists have two theories. Some of them maintain that the dimensions of the world are limited. In
other words this perceivable world reaches a point where it ends. But some others are of the opinion that
the dimensions of the material world have no middle, no beginning and no end. If we accept the theory
that the material world is limited, a question arises as to whether it is one world or more than one? But if
we maintain that this world has no limits, the question of the existence of another world becomes absurd.

Whatever we may presume to be another world, it will either be identical with this world or a part of it.

This examples applies to the material world as well as the material beings which are limited, conditional
and created. The reality of none of them is absolute, independent and self-existing. The material world,
though limitless from the viewpoint of its dimensions, is limited from the viewpoint of its reality. But as its

dimensions are limitless, we cannot presume the existence of another world.

Almighty Allah has an infinite existence. He is an absolute reality, and He pervades everything. No
space or time is devoid of Him. He is closer to us than our jugular vein. Hence it is impossible that He

should have a like of Him. We cannot even suppose the existence of another being like Him.

Furthermore, we see the signs of His wisdom and attention prevailing everywhere and pervading
everything. We observe that one single will and one single system govern the entire world. That shows

that our world is unicentred, not multicentred.

Furthermore, had there been two or more Gods, evidently two or more wills would have applied to
everything and two or more realities having a different centre would have existed in every existing thing.
As a result everything would have become two or more things. This being an absurd proposition, in fact

nothing would have existed at all. This is what the Holy Quran means when it says:

‘I there were therein (in the Universe) Gods besides Allah, then surely both the heavens and the
earth had been discorded."” (Surah al-Anbiya’, 21:22).

Worship And Adoration

The acknowledgement of One Allah as the most perfect being, having the most sublime attributes and
free from every defect and deficiency, and the recognition of His relation to the world consisting in His
creatorship, guardianship, munificence, compassion and mercy, create a reaction in us which is called

adoration and worship.

Worship is a kind of relationship which man establishes with his Creator. It consists of man's submission



to Allah and extolling and thanking Him. It is a relationship which man can establish with his Creator

only. The establishment of such a relationship with anyone else is neither conceivable nor permissible.

The acknowledgement of Allah as the only source of existence and the only Master and Lord of
everything makes it incumbent on us not to associate any creature with Him in adoration. The Holy
Qur'an insists that Allah alone should be worshipped. There is no sin more deadly than associating

anyone or anything else with Him.

Now let us see what is worship and what kind of relationship is that which is peculiar to Allah and which
cannot be established with any other being.

Definition Of Worship

To make the meaning of worship clear and in order to define it correctly, it is necessary to mention two

points as a prelude:

(i) Worship may consist either of words or of actions. The former kind consists of a series of words and
sentences which we recite, such as praising Allah, the recitation of the Holy Qur'an or the recitation of

the formulas normally recited while offering prayers, and pronouncing Labbayk' during Hajj.

The worship which consists of actions is represented by such acts as standing, bowing and prostration in
prayers, circum-ambulation of the Holy Kabah, and staying at Arafat and Mash'ar. Most of the acts of
worship, such as prayers and pilgrimage (Hajj) comprise words and actions both.

(i) Human acts are of two kinds. Some acts have no remote purpose. They are not performed as a
symbol of something else, but they are performed for their own natural effects. For example, a farmer
carries out the functions connected with farming in order to secure their natural results. He does not
carry them out as a symbol or to express any feelings. The same is the case with a tailor when he is
doing his tailoring. When we proceed to school, we have nothing in mind except reaching there. With
this act we do not intend to convey any other purpose or meaning.

But there are acts which we perform as a symbol of a series of some other objects or in order to express
our feelings. We lower our head as a sign of confirmation, we sit in the doorway as a sign of humility and

bow to someone as a sign of reverence.

Most of the human acts are of the first kind and only a few of the second. Anyway, there are acts which
are performed to express our feelings or to show some other objectives. These acts are used in place of

words to express an intention.

Now keeping in mind the above two points, we may say that worship, whether it is performed by means
of words or acts is a meaningful deed. Man by means of his devotion gives expression to a truth.

Similarly by means of such acts as bowing, prostration, circumambulation etc. he wants to convey what



he says when he pronounces devotionals and liturgy.

Spirit Of Adoration And Worship

Through his worship, whether it is performed by means of words or acts, man conveys certain things:

(i) He praises Allah by pronouncing His peculiar attributes having a sense of absolute perfection, such as
absolute knowledge, absolute power and absolute will. Absolute perfection means that His knowledge,
power and will are not limited by or conditional on anything else and are a corollary of His total and
complete independence.

(il) He glorifies Allah and declares Him free from every defect and deficiency such as death, limitation,

ignorance, helplessness, stinginess, cruelty etc.

(iii) He thanks Allah, considering Him to be the real source of everything good and of all bounties, and

believing that all favours are received from Him alone. Others are only intermediaries appointed by Him.

(iv) He expresses total submission to Him and acknowledges that unconditional obedience is due to
Him. He, being the Absolute Master of all that exists, is entitled to issue orders and we being slaves, it is

our duty to obey Him.

(iv) In regard to His above attributes Allah has no associate or partner. None other than Him is
absolutely perfect and none other than Him is absolutely free from every defect. None other than Him is
the true source of all bounties and none other than Him deserves to be thanked for all of them. None
other than Him deserves total submission and to be obeyed unconditionally. Every other obedience like
that of the Prophet, the Imam, the lawful Muslim ruler, the parents and the teachers must culminate in
His obedience and be subject to His good pleasure to be lawful. That is the appropriate response which
a man should show to his Almighty Lord. Except in the case of Allah this kind of response is neither
applicable nor permissible.

Chapter 9: Degrees Of Monotheism

Both monotheism and polytheism have degrees and stages. Unless a man passes through all the stages

of monotheism, he cannot be a true monotheist.

1. Unity Of The Essence Of Allah

To acknowledge the unity of His essence means that Allah is One in His essence. The first impression of
Allah which anybody has is that of His Self-dependence. He is a Being who is not dependent on any



other being in any way. In the words of the Holy Qur'an, He is Ghani (the Absolute). Everything depends

on Him and seeks His help. He is independent of everything. The Holy Qur'an says:

"0 men, it is you who stand in need of Allah. As for Allah, He is above all need, worthy of praise."
(Surah al-Fatir, 35: 15).

The philosophers describe Him as Self-existent or as a being whose existence is necessary.

The second impression of Allah which everybody has is that of His creatorship. He is the Creator and
the ultimate source of all the existing things. All things are "from Him". He is not from anything. According
to the philosophical terminology, He is the First cause.

This is the first conception of Allah which everybody has. Everybody thinks of Allah, and while thinking of
Him, he has this conception in his mind. Then he decides whether there, really exists a truth, which is

not dependent on any other truth, and from which originate all other truths.

Unity of essence means that this truth is not multiplicable, and has no like of it. The Holy Qur'an says:
*Nothing is similar to Him." (Surah ash-Shura, 42:11).

"And there is none comparable to Him." (Surah at-Tawhid, 112:4).

The rule that an existing being is always a member of a species, is applicable to the created beings only.
For example, if is a member of the human species, we can presume that may be other members of this
species. But no such thing be presumed in the case of the Self-existing Being. He is above all such

notions.

The Self-existing truth being one, this world has only one source and one end. It has neither originated
from various sources nor will it return to various sources. It has originated from one source and one

truth. The Holy Qur'an says:

"Say: Allah is the Creator of everything." (Surah ar-Rad, 13:16).
Everything will return to the same source and the same truth:

‘Do not all things reach Allah at last?" (Surah ash-Shura, 42:53).

In other words, the whole universe has one centre, one pole and one orbit.

The relation between Allah and the world is that of the Creator and the created, which is the relation of
the cause and the effect, not that kind of relation which exists between light and lamp or between human
consciousness and man. It is true that Allah is not separate from the world. He is with everything. The
Holy Qur'an says:



'He is with you wherever you are." (Surah al-Hadid, 57:4).

Anyhow, the non-separation of Allah from the world does not mean that He is to the world as light is to a
lamp or as consciousness is to a body. Had it been so, Allah would have been the effect of the world,
not the cause of it, as light is the effect of a lamp. Similarly the non-separation of Allah from the world
does not mean that Allah, the world and man, have the same orientation and they all move and live with
the same will and spirit. All these are the attributes of the created and non-self-existing beings. Allah is

free from them. The Holy Qur'an says:

"Glorified be your Lord, the Lord of Majesty, from that which they ascribe to Him." (Surah as-
Saffat, 37:180).

2. Unity Of The Attributes Of Allah

The unity of His attributes means to recognize that the essence and the attributes of Allah are identical
and that His various attributes are not separate from each other. The unity of essence means there is no
being or any peer like Allah and the unity of His attributes means the negation of any kind of multiplicity
or plurality within His essence. Allah has all the attributes implying the perfection of majesty and beauty,
but His attributes have no aspect really separate from Him. The separation of the essence from the
attributes and the separation of the attributes from each other, are the characteristics of the limitation of
existence, and are not conceivable in the case of infinite existence. Multiplicity, comlbnation and the
separation of the essence and the attributes are inconceivable in the case of the Absolute Being. Like
the unity of the Divine essence, the unity of the Divine attributes is an Islamic doctrine and one of the
most valuable human ideas which has exclusively crystallized in the Shi'ah school. We here quote a
passage from the first sermon of the Nahjul Balaghah 1 which corroborates as well as explains this idea:

"All praise is due to Allah, who cannot be adequately praised by any rhetoricians, whose blessings
cannot be counted by any enumerators, whom due homage cannot be paid by the most assiduous, who
cannot be fully comprehended howsoever one may try, who cannot be reached by intelligence
howsoever deep it may go, whose attributes are not limited by any limitation. There exist no words to

describe Him fully."2

As we see, in the above passage the boundlessness of the Divine attributes has been emphasized. In

the same sermon after a few sentences Imam Ali says:

"Perfect devotion to Him means to deny the imputation of attributes to Him, for the person to whom an
attribute is imputed, bears witness that he is different from the attribute imputed to him and every
attribute of him bears witness that it is different from the person to whom it has been imputed. He who
imputes an attribute to Allah compares Him (to something and he who compares him. . .".3

In the first passage it has been affirmed that Allah has attributes (whose attributes are not limited by any



limitation). In the second passage also it is confirmed that He has attributes, but instruction has been
given to impute no attributes to Him. The wording of these passages shows that the attributes which He
has are unlimited like the limitlessness of His own self, which they are identical with His essence, and
the attributes from which He is free are those which are limited and separate from His essence and from
each other. Thus the unity of the Divine tributes means to acknowledge the unity of Allah's essence and
His attributes.

3. Unity Of The Work Of Allah

Unity of His work means to recognize that the world with all its systems, ways, causes and effects is the
work of Allah alone and has originated from His will. Nothing in the world is self-existing. Everything
depends on Him. In the words of the Holy Qur'an, He is the sustainer of the whole world. The existing
things are not independent with regard to their effect and causation. As a result, as Allah has no partner
in his essence, similarly He has no partner in His work. Every agent and every cause owes its existence
and effectiveness to Him and depends on Him. All power as well as ability to do things belong to Him

alone.

Man is one of the existing things and hence a creation of Allah. Like other things he is effective as far as
his own work is concerned and unlike of them, he is the master of his own destiny. But Allah has in no
way delegated His powers to him. Thus he has not got complete discretion.

'By the power of Allah | stand and sit".

The belief that any being, whether man or a being other than man, has a complete discretion, amounts
to believing that being to be a partner of Allah as far as independence of activity is concerned. As
independence in activity amounts to independence in essence it is contrary to Allah's unity of essence,

what to say of His unity of work.

"All praise is due to Allah who has taken no spouse nor a child. He has no partner in His
sovereignty, nor has He a helper to help Him out of weakness. Therefore glorify Him a great
deal.” (Surah Bani Israil, 17:111).

4. Unity In Worship

The three degrees of monotheism mentioned above are theoretical and a matter of creed. They are to
be recognized and acknowledged. But the unity in worship is a practical matter. It is a form of 'being' and
'becoming'. The above degrees of monotheism involved right thinking. This degree is the stage of
becoming righteous. The theoretical stage of monotheism means to have a perfect view. The practical
stage of it means to move forward to attain perfection. The theoretical monotheism means to
comprehend the Divine oneness and the practical monotheism means man's becoming one. The

theoretical monotheism is the stage of seeing and the practical monotheism is the stage of going.



Before we further explain the practical monotheism, it is necessary to mention one more point about the
theoretical monotheism. The question is whether it is possible to know Allah together with the unity of
His essence, the unity of His attributes and the unity of His work, and if possible, whether such a
knowledge is conducive to human weal and bliss; or out of the various degrees and stages of

monotheism it is only practical monotheism that is useful.

As far as the possibility of gaining such a knowledge is concerned, we have discussed this problem in
our books, Principles of Philosophy and the Method of Realism. As far its being useful or otherwise,
which depends on our own conception of man and his weal and bliss. The modern wave of materialistic
thinking has induced even the believers in Allah to consider the questions related to His knowledge to be

of little use.

They regard such questions as a kind of mental exercise and an escape from the practical problems of
life. But a Muslim who believes that the reality of man is not his physical reality alone, but his true reality
is his spiritual reality and that the essence of human spirit is the essence of his knowledge, sanctity and
purity, knows well that the so called theoretical monotheism, besides being the basis of practical
monotheism, is in itself a psychological perfection of the highest order. It uplifts man, leads him towards

the Divine Truth and makes him perfect.
“To Him good words ascend and the pious deeds does He exalt." (Surah al-Fatir, 35: 10).
Humanity of man depends on his knowledge of Allah.

Man's knowledge is not something separate from him. The more man attains knowledge of the universe,
its system and its source, the more will develop his humanity, the 50% substance of which consists of

knowledge.

From the point of view of Islam, especially the Shi'ah doctrine, there is not the least doubt that the
attainment of the knowledge of Allah, irrespective of its practical and social effects, is in itself a goal of

humanity.
Now we take up the question of practical monotheism:

Practical monotheism or unity in worship means to worship Allah alone; in other words to be single-
minded in respect of the worship of Allah. Later we will explain that from the viewpoint of Islam, worship
has a number of degrees. The clearest degree of it is the performance of the rites related to glorification
and exaltation of Allah. The performance of such rites in respect of anyone other than Allah, means total
exit from the pale of Islam. Anyhow, from the viewpoint of Islam worship is not confined to this degree
alone. Every form of spiritual orientation and accepting something as one's spiritual ideal is included in

worship. The Holy Qur'an says:

"Have you seen him who has chosen for his god his own lust?" (Surah al-Furqan, 25:43).



He who obeys someone whom Allah has not allowed to be obeyed and submits to him totally, worships

that person:

"They have taken their rabbis and their monks as their lords besides Allah." (Surah at-Tawbah,
9:31).

"And similarly none of us shall take others as our lords besides Allah." (Surah Ale Imran, 3:64).

Thus practical monotheism or unity in worship means to accept Allah alone as fit to be obeyed
unconditionally, regard Him alone as one's ideal and the direction of one's conduct and to reject all
others and consider them to be unfit to be obeyed unconditionally or regarded as one's ideal. Practical

monotheism means to bow to Allah alone, to rise for Him, to live for him and to die for Him.

“(Prophet) Ibrahim said: | have set my face earnestly to Him who has created the Heavens and the
earth. | am not a pagan. My prayers and my sacrifice, my living and my dying all are for Allah, the
Lord of the universe. He has no partner. So have | been commanded, and | am the first to submit
to Him."(Surah al-Anam, 6:79 & 3: 163- 164)

This monotheism of Prophet Ibrahim is the practical monotheism. This is what the creed, There is no

god but Allah", visualizes.

1. The Islamic Seminary has published this book in English language under the title, Peak of Eloquence, 1984.
2. Nahjul Balaghah, Sermon 1.
3. Nahjul Balaghah, Peak of Eloquence, ISP, 1984, Sermon 1, p. 137.

Chapter 10: Man And Unification

The unification of the existential reality of man in a psychological system in consonance with his human
and evolutionary tendencies and similarly the unification of human society in a harmonious and
evolutionary social system, are the questions which have always engaged the attention of mankind. As
opposed to unification is the polarization of individual personality and its split into discordant segments,
and the division of society into conflicting groups and classes. The question is: what is to be done to
ensure the harmonious development of human personality both from psychological and social points of

view? In this respect there are three theories: materialistic theory, idealistic theory and realistic theory.

1. Materialistic Theory

The upholders of this theory think of matter only and give no importance to soul. They claim that what
splits an individual psychologically and a society socially and causes discord and incongruity is the

existence of the system of private property. Man by nature is a social being. In the beginning of history



he led a collective life, and was not conscious of his individual existence. At that time he had a collective

spirit and a collective feeling.

His life depended on hunting and every body could obtain his means of living from the river and the
forest according to his requirements. There was no question of surplus production till man discovered
the art of cultivation. With it the possibility of surplus production and the possibility of some peoples'
doing work and some other's simply eating without doing any work appeared. That was the development

which led to the practice of ownership.

The private ownership of the sources of production like water and land and the production tools like
plough, did away with the collective spirit and split the society which was so far living as one unit, into
'haves' and 'have nots'. The society which lived as 'We' took the shape of 'I'. As a result of the
appearance of ownership man became unconscious of his own reality as a social being. Previously he
felt that he was just a man like others. Now he regarded himself as an owner instead of a man. Thus he

became unconscious of himself and began to deteriorate.

Only by abolishing the system of private ownership man can once more regain his moral and social unity
and his mental and social health. The compulsory movement of history is already taking place in this
direction. Private properties, which have turned human unity into plurality, and collectivity into dispersal,
are like the turrets mentioned by the Persian mystic poet, Mowlavi in a beautiful simile. He says that the
turrets and pinnacles divide one single and extensive sunshine into compartments by introducing
shadow pieces in between. Of course Mowlavi visualizes a gnostic truth, which is the emergence of
plurality from unity and its ultimate return to unity. But with a little twist, this simile can also be used to

illustrate the Marxist theory of socialism.

2. ldealistic Theory

This theory gives importance to man's spirit and his relation to his inner self only. According to this
theory, it is true that the relation between man and the material things does away with unity, causes

plurality and dismembers collectivity.

It leads the individual to psychological split and divides society into classes. But it is also to be
remembered that in the case of the attachment of one thing to another, it is the latter that causes the
split and dismemberment of the former. Hence the attachment of such things as property, wife and
position to man is not the cause of his psychological split and the dismemberment of society. In contrast,
it is the heart-felt inner attachment of man to the material things that causes this split and
dismemberment. Ownership has not alienated man from himself and society. It is his 'being owned' that
has alienated him. What dismembers his individuality from moral and social point of view is not 'my
property’, 'my wife' and 'my position’. It is 'my being property', 'my being wife' and 'my being a position’
which dismembers his individuality.



To change 'l' into 'we' it is not necessary to sever the relation of the things with man. It is the relation of
man with the things that should be severed. Release man from the bondage of the things, so that he
may return back to his human reality. Give man his moral and spiritual freedom. To release things from
his ownership will serve no useful purpose. The moral and social unification of man is a matter of
spiritual education and training. It is not an economic question. What is required is inner development of
man, not his outer curtailment. Man is first an animal and then a human being. He is an animal by nature
and a human being by acquisition. Man can regain his latent humanity by correct education. So long as
he does not gain it, he remains an animal by nature and there is no question of the unity of his spirit and

life.

It is unhumanistic to consider material things to be the cause of the split and coalescence of man and to
think that with their division man is divided and with their unification he is united, and that his moral and
social personality is subservient to economic and production situation. Such notions are the result of not

knowing man and not believing in his humanity and his faculties of understanding and will.

Furthermore, it is impossible to sever man's private relation with other things totally. Even if his relation
with wealth and property is severed, it is not possible to do so in the case of wife, children and family. Is
it possible to introduce socialism in this field also, and to establish sexual communism? If this is possible,
then why are the countries, which abolished private property long ago, still sticking to private family
system? Suppose the natural family system is also socialized, what will be done about jobs, positions,
prestige and honour? Is it possible to distribute these things also equally? What will be done about the
physical and mental abilities of the individuals? These relationships are an integral part of the existence

of every individual and are not separable from him.

3. Realistic Theory

According to this theory, what splits and divides man from individual and social point of view is neither
man's relation with the things nor the relation of the things with man. Man's bondage neither originates
from his ownership nor from his being owned. This theory gives first importance to such factors as
education, training, revolution, thinking, ideology and spiritual freedom. It believes that man is neither a
purely material being nor a purely spiritual being. This worldly life and the next worldly life are closely

interconnected with each other. The body and the soul interact.

A struggle should be made against the factors causing psychological split with the help of faith and unity
in worship, and a war should be waged against discrimination, injustice, deprivation, oppression,

suffocation, and false gods.

This is the Islamic way of thinking. As soon as Islam appeared, it started a movement and began to
bring about a revolution. But it never said that if discrimination and injustice were removed or private
property was abolished, everything would be all right. Nor did it say if you reformed yourself from within,
had nothing to do with the external world, and improved your moral qualities, society would automatically



be reformed. Besides other things Islam raised the slogan of internal monotheism to be secured through
jihad and a struggle against social inequities. The following verse which shines on the firmament of
human unity and which was incorporated by the Holy Prophet in his letters addressed to the heads of

various countries, manifests the all-round realism of Islam:

‘Let us come to an agreement between us and you: that we will worship none but Allah, which we
will associate none with Him." (Surah Ale Imran, 3:64).

Up to this point this verse deals with the unity of man through faith, a common ideal and attaining

spiritual freedom. Thereafter it says:
'None of us shall take others as Lords besides Allah"(Surah Ale Imran, 3:64).

Should we act according to this teaching of Islam we will not be divided into masters and slaves, and will

be able to forestall wrong social relationships that lead to discrimination.

Following the chaos and agitation during the caliphate of Uthman leading to his murder, people rushed
to pledge their allegiance to Imam Ali, who was forced to accept the responsibilities of caliphate against
his personal liking. It was his legal duty which compelled him to accept the caliphate. He describes his

personal dislike and his legal duty in the following words:

'Had not the people gathered round me, had not the presence of the helper left me no choice and had
not Allah taken a promise from the learned not to agree to a situation in which people were divided into
the oppressors having too much and the oppressed having too little, | would not have cared who

becomes a caliph and my attitude would have remained the same as it had been throughout” 1

We all know that Imam Ali after taking over his assignment gave the foremost importance to two things.
One was the spiritual and moral reform of the people and the dissemination of Divine knowledge, the
examples of which we find in Nahjul Balaghah, and the other was his struggle against social
discrimination. He was neither contented with inner reform nor regarded the mere social reform as
adequate. Islam had in one hand the programme of educating the people and of preaching faith in Allah
in order to secure individual and social unity of mankind, and in other it had a sword in order to sever the

unbalanced human relationships, to break up class distinctions and to knock down the false gods.

The classless Islamic society means a just society in which there is no discrimination, no deprivation, no

tyranny and no false gods.

It does not mean a society in which there is no disparity, for the absence of disparity is in itself a form of
injustice. There is a difference between discrimination and disparity. In the creational system there exists
disparity, which gives it variety and beauty, but there exists no discrimination in it. The perfect Islamic
society is a society that is against discrimination, but is not opposed to disparity. Islamic society is a

society of equality and brotherhood. But its equality is positive and not negative. It takes into



consideration the natural differences of the individuals and does not deprive anyone of his acquired
distinctions. It establishes positive equality by providing equal opportunities to all and by abolishing

unjust eminence and imaginary superiority.

The negative equality is similar to the equality narrated in a legendary tale. A tyrant used to live in the
hills. He received the passers-by as his guests. When the guest retired for the night, he was required to
sleep on a particular bed. If by chance the body of the guest was equal to the size of the bed, it was all
right. But woe to the poor guest if his body was not equal to it! If it was taller, the servants of the tyrant
chopped off a part of it from either side and if it was shorter, they pulled it from both sides to make it fit in

the bed. The result in both the cases can easily be imagined.

The positive equality is like the equal treatment meted out by an affectionate teacher to all his pupils. If
in a test the answers of all of them are correct, he awards them equal marks. If their answers vary, he

awards each of them as many marks as he deserves.

The Islamic society is a natural society. It is neither discriminative nor a society of negative equality. The

Islamic principle is 'work according to one's ability, entittement according to one's work'.

In a discriminative society relations of people are based on subjugation and forcible exploitation. But in a
natural society there is no exploitation and nobody is allowed to live at the cost of others. The relations
of people are based on reciprocal service. All work freely according to their ability and within the scope
of their potentiality. All serve each other. In other words bilateral use of services is the rule. The more a
man is capable and the more forceful personality he has, the more he attracts other forces to himself.
For example, the more knowledge a man has, the more seekers of knowledge he attracts to himself and
uses their services. The more technical know-how a man the more people have to work in accordance
with his instructions. That is why the Holy Qur'an which opposes the existence of the lords and the
domineered in society, acknowledges the existence of natural disparity and different grades of
capabilities created by Allah. It also supports the relationship of "bilateral" use of services. The Holy

Qur'an says:

"Is it they who apportion their Lord's Mercy? We have apportioned among them their livelihood in
the life of the world, and raised some of them above some others in rank so that some of them
may take labour from some others; and the Mercy of your Lord is better than the wealth they
amass" (Surah az-Zukhruf, 43:32).

A very fine point which can be inferred from this verse is that the disparity in endowments is not
unilateral. The people not divided into two classes, viz. one of these having natural endowments and the
other of those bereft of them. Had it been so, Allah would have said: "We have raised some of them in
rank so that they may take labour from others". But He has not said so. He has said that He has raised
some of them in rank above some others, so that some of them use the services of some of others. That
means that all have some or other endowments and all utilize the services of each other. In other words,



both the endowments and services are bilateral

Another point is that the word ’Sukhriyya’ used in this verse begins with the vowel point of U(su) and
means employment and utilization. The same word has been used at two other places in the Holy Qur'an
with the vowel point of 'I' (si) and there, as the most of the commentators point out, means mockery.

This verse describes the natural and inborn relation of men in their social life, and says that their
relationship is such that they all use the services of each other. It may be said that this is the most

important verse from the viewpoint of the exposition of the social philosophy of Islam.

Bayzawi in his well-known commentary on the Holy Qur'an and following his example, Allam Fayz in his
book As-Safi, explaining the verse says: "The verse, so that some of them may take labour from
some others'(43:32), means that all men utilize the services of each other to meet their needs. This
relationship is a means of creating in men a spirit of good will and affection towards each other so that

the affairs of the world may go on smoothly"

There is a hadith (tradition) also which says that this verse means that Allah has created men in such a
way that they all are in need of each other.

Though men depend on each other to satisfy their natural needs, there is still an adequate scope of free
competition in society. In contrast, the life of the gregarious animals is based on a compulsory
relationship. Therefore man's sociality is different from that of the bees or the termites. Their life is
governed by inexorable laws, and provides no field for competition. They have no possibility of going up
or coming down. Man, besides being social, is endowed with a sort of freedom.

Human society is a field of competitive progress and development. Any restrictions placed on the

individual freedom in this respect prevent the blooming of human faculties.

The model man of the materialistic school, though has few external restrictions, is unable to attain inner
freedom. He is like a bird which has no feathers though not confined within a cage, and as such is

unable to fly. The model man of the idealistic school has inner freedom but is tied externally. He is like a
bird having feathers, but the feet of which are tied firmly. But the man of the realistic school is like a bird

which has feathers, the feet of which are free and which can fly without any difficulty.

It is clear from the above that practical monotheism, whether it is individual or social, means to be
unitarian in the worship of Allah and to reject every other kind of heartfelt adoration such as the
adoration of one's base desires, adoration of money, adoration of honour and privileges etc. In the case
of society it also means to be unitarian in the observance of fair play and justice and the rejection of all
false values, discrimination and unfairness. So long as the individual and society are not unitarian, they
cannot attain happiness and prosperity, and they cannot be unitarian unless they are righteous. The
Holy Qur'an describes the division of man's personality and his bewilderment under the polytheistic

system and his attainment of unity and purpose under the monotheistic system in the following words:



"Allah coins a similitude of a man who is owned by several part-owners, quarrelling, and another
man belonging wholly to one man. Are these two alike?" (Surah az-Zumar, 39:29)

Under the polytheistic system man is like a straw being tossed every moment by the waves of a sea in a
different direction. Under the monotheistic system he is like a boat fully equipped with guiding apparatus,

moving in a regular manner under the command of a well-intentioned captain.

1. Nahjul Balaghah, Peak of Eloquence, ISP, 1984, Sermon 7.

Chapter 11: Degrees Of Polytheism

As monotheism has degrees, so has polytheism. By comparing the two we can know both monotheism
and polytheism better, for comparison of opposites makes the things clear. History shows that different

kinds of polytheism have always existed side by side with monotheism preached by the Prophets.

1. Belief In The Plurality Of Divine Essence

Certain nations have had belief in two (dualism), three (trinity) or more original and eternal sources
independent of each other. They have believed that the world is multi-polar and multi-centred. What has
been the root of such ideas? Is each one of these ideas a reflection of the social conditions of the people
concerned? For example, when the people believed in two original and eternal sources and two original
orbits of the world, their society was divided into two different segments, and when they believed in three
sources and three gods, their social system was trilateral. In other words, in every case the social
system has reflected on the minds of the people in the form of a doctrine. Is it also a fact that the

Prophets preached monotheism only when the social system tended to be unicentered?

This view stems from a philosophical theory which we discussed earlier. According to this theory,
spiritual and intellectual aspects of man and the moral and conventional tendencies of society such as
sciences, law, philosophy, religion and art are subordinate to man's social systems, especially to his
economic system, and have no independent position. We have already refuted this theory. As we
believe in the intrinsic value of thinking, ideology and humanity, we consider such sociological views in
respect of monotheism and polytheism to be baseless.

Anyhow, there is another question which should not be confused with this theory. Sometimes a religious
creed is mis-used in a social system. For example, the idolatry system of the pagan Quraysh was a
device of safeguarding the interests of the Arab usurers. The Abu Sufyans, the Abu Jahls and the
Walids Ibn Mughirah did not have the slightest belief in the idols. They defended them to preserve the
existing social system only. When the anti-usury monotheistic system of Islam emerged their defence of
the idols took a serious turn. As the pagan usurers became apprehensive of their own ruin, they



advanced the plea of the sanctity of the popular beliefs. The Holy Qur'an has alluded to this point at a
number of places, especially in the story of Firawn and Prophet Musa. Anyhow it must be understood
that this question is quite different from the view that economic system is the infrastructure of any

doctrinal system and every intellectual system is the reaction of an economic and social system.

What the school of the Prophets vehemently rejects is the idea that every ideology is necessarily a
crystallized form of the social desires which in turn are created by the economic conditions. According to
materialistic theory, the monotheistic school of the Prophets is in itself a crystallized form of the social
desires and was produced by the economic needs of the time of the Prophets. The development of the
implements of production originated a number of social desires which were explained through the
monotheistic idea. The Prophets were in fact the expounders of this social and economic need. There is
a universal rule that every idea and every belief has an economic infrastructure. This rule applies to the

idea of monotheism also.

As the Holy Qur'an believes that the innate nature of man is a basic dimension of his existence, and
maintains that this innate human nature initiates a number of desires which can be met only by
monotheism, it considers the monotheistic call of the Prophets to be meeting a great human need. It
does not believe in any other infrastructure of monotheism, nor does it regard the class conditions as a
factor compelling the emergence of any idea or a belief. Had the class conditions been the infrastructure
of man's belief, everybody would have been bound to incline to the direction that his class position
required.

In this case there would have been no choice in the matter of belief for anybody. Neither the Firawns
could be blamed nor their opponents could be praised, for a man can be blamed or praised only when
he has a choice to be what he is not. Otherwise he can neither be blamed nor can he be praised. A
black or a white man cannot be blamed or praised for the colour of their skin. But we know that man is
not bound to think in accordance with his class. He can revolt against his class interests, as Prophet
Musa did, though he was brought up under Fir'awnic luxuries. This proves that the question of any

infrastructure and superstructure besides depriving man of his humanity, is no more than a myth.

Anyhow, this does not mean that material and intellectual conditions do not affect each other. What is
denied is their being infrastructure and superstructure respectively. Otherwise the Holy Qur'an itself

says:
"Surely man is rebellious when he thinks that he is independent.” (Surah ‘Alaq, 96:6-7).

The Holy Qur'an accepts that the rich and the powerful play a special role in opposing the Prophets
whereas the downtrodden and the underprivileged play their role in supporting them. But because of
their human nature, they all are capable of accepting the truth.

From spiritual point of view the only difference is that one group in spite of its human nature, has to

cross a great barrier before it may be persuaded to accept the truth for it has to relinquish its existing



material gains and unjust distinctions, whereas the other group has no such obstacles. In the words of
Salman, (the distinguished companion of the Holy Prophet) those who have a light burden are saved.
Not only that, but the latter group has a positive incentive. Consequent to its accepting the truth its living

conditions improve and its life becomes easier.

That is why the majority of the followers of the Prophets has consisted of the underprivileged. Anyhow,
the Prophets have always been able to recruit some of their followers from the privileged classes and
have been able to persuade them to fight against their own class and its class interests. The Holy Qur'an
does not think that the Fara'ina and the Abu Sufyans defended the polytheistic system of their times and
provoked the religious sentiments of their people against Prophet Musa and the Last Prophet simply
because they on account of their class position could not think of doing otherwise or because their class
requirements had crystallized in the form of polytheistic beliefs. The Holy Qur'an maintains that they
were perfidious. By virtue of their Divine innate nature they believed in Allah and realized the truth, but
still they rejected it and opposed it. The Holy Qur'an says:

"They denied Our signs, though their souls acknowledged them." (Surah an-Naml, 27: 14).

The Holy Qur'an describes their disbelief as the denial of what their hearts believed. In other words, their

denial was a sort of revolution against their own conscience.

In this connection there exists a great misunderstanding. Some people maintain that the Holy Qur'an
endorses the Marxist theory of historical materialism. We will discuss this question in detail when we
undertake the study of society and history in another section of this book. This theory is neither in

conformity with the actual reality of history, nor is defensible from scientific point of view.

Anyway, a belief in several sources is a belief in the plurality of the Divine essence, and is diametrically

opposed to the belief in its unity. Advancing an argument in this connection the Holy Qur'an says:

'If there were therein deities besides Allah, then surely the heavens and the earth would have
been disordered." (Surah al-Anbiya’, 21:22)

A belief in the plurality of the Divine essence puts the holder of such a belief outside the pale of Islam

which totally rejects this belief in every form of it.

2. Plurality Of Creatorship

Some people acknowledge that Allah is peerless. They recognize Him to be the only source of the world.
Nevertheless, as far as His creatorship is concerned, they associate some creatures with Him. For
example, some of them hold that evils have been created by some other beings, not by Allah. This kind
of belief is also tantamount to the belief in the plurality of creatorship, and is diametrically opposed to the
doctrine of the unity of Divine actions. Anyhow, a belief in the plurality of creatorship has several
degrees. Some of them do not amount to open polytheism and as such do not put the holders of the



belief concerned outside the pale of Islam.

3. Plurality Of Divine Attributes

This being a subtle question is not raised by the common people. Only some thinkers lacking deep
insight have given a consideration to it. Among the scholastic theologians the Ashairah believe in the
plurality of the Divine attributes. As this belief does not amount to open polytheism, it does not put its

holders outside the pale of Islam.

4. Plurality Of Worship

There have been many peoples which have worshipped pieces of wood, stone or some metal or they
have worshipped an animal, a star, a tree or a river. Formerly this kind of polytheism was common. It is
still found in several parts of the world. The plurality of worship is the opposite of the unity of worship. All
the degrees of polytheism mentioned previously were the various kinds of theoretical polytheism. They
may be described as false cognition. The plurality of worship is practical polytheism. It is a sort of false
'being' and false becoming'.

Anyhow, practical polytheism also has so many degrees. The highest of them is that which puts a man
outside the pale of Islam. It is called plain polytheism. But there are many kinds of hidden polytheism.
Islam in the course of its programme of practical monotheism fights against all of them. Certain varieties
of polytheism are so minute and hidden that they can hardly be observed. The Holy Prophet has said:
"Polytheism is more imperceptible than the crawl of an ant on a smooth stone in the darkness of night.
The slightest degree of it is to prefer any act of injustice to an act of justice."

Religiousness is nothing but to love and hate for the sake of Allah. Allah says:
‘If you have love for Allah, then follow me so that He may love you." (Surah Ale Imran, 3:31).

Islam regards any kind of self-indulgence, love of position, honour and money as well as hero-worship
as a sort of polytheism. In the story of the conflict between Prophet Musa and Firawn the Holy Qur'an
describes the tyrannical rule of Firawn over the children of Isra'il as the imposition of devotion and

slavery. Prophet Musa is described to have said in reply to Firawn:

“The favour for which you reproach me is that you have enslaved the children of Isra’il (and
imposed on them the devotion to you)." (Surah ash-Shu ara, 26:22).

It is evident that the children of Isra'il neither worshipped Firawn nor were they his slaves. They were
only under his tyrannical domination as in another place Firawn himself is described to have said:

"Surely we have full power over them". Still at another place Firawn is described to have said: "Their
people (the people of Prophet Musa and Harun) are our slaves and devoted to us)". In this verse the

word ‘our' is significant. 1



Even if we presume that the children of Israil were forced to worship Firawn, it is unimaginable that they

worshipped all his people.
They were forced only to submit to and obey Firawn and his nobles.

In a sermon Imam Ali, descrilong the pitiable plight of the children of Isralil under the tyrannical rule of
Firawn, says: "The Firawn had enslaved them'. He explains their enslavement in the following words:
"They tortured them and made their life bitter. The children of Israil lived under most oppressive

conditions and could find no way to escape from persecution and humiliation or to defend themselves".2

The verse that promises vicegerency of Allah to the believers is the most express one in this connection.

It says:

"Allah has promised to make those of you who believe and do the good deeds, successors in the
land, as He had made those before them, and will establish their religion which He has chosen
for them and change their fear into security. They will worship Me, and ascribe nothing as a
partner to Me. Those who disbelieve henceforth are the wicked indeed." (Surah an-Nur, 24:55).

This verse shows that when a rightful government and Divine vicegerency are established, the believers
get rid of the obedience of every tyrant. The verse says that they worship Allah alone and ascribe no
partners to Him. This shows that from the viewpoint of the Holy Qur'an the obedience of the ruler is an

act of the worship of Allah provided he is obeyed for the sake of Him. Otherwise it is a polytheistic act.

It is astonishing that forced obedience which is not morally regarded as an act of worship, is considered

to be so from a social angle. The Holy Prophet says:

"When the number of the children of al-As (ancestor of Marwan lbn Hakam and most of the Umayyad
caliphs) reaches thirty, they will seize the property of Allah and turn it into their private property, will
enslave the bondmen of Allah, and will interfere in His religion”.

Here the Holy Prophet has hinted at the oppression and despotism of the Umayyads. Evidently the
Umayyads did not ask people to worship them, nor did they make them slaves of theirs. They only
imposed on them their despotic rule. The Holy Prophet through his Divine foresight calls this position

enslavement and a sort of polytheism.

Boundary Between Monotheism And Polytheism

What constitutes the line of demarcation between monotheism and polytheism (including both theoretical
and practical forms of them)? Which idea is monotheistic and which is polytheistic? What kind of action

constitutes practical monotheism and what kind of it constitutes practical polytheism?

Is it polytheistic to believe in the existence of anything other than Allah? Does the unity of His essence
require us not to believe that there exists anything in any form besides Him not even as His creation? (a



sort of ontological monism)

It is obvious that the created things are the work of Allah. They cannot be considered to be His rivals.
Allah's creations are the manifestation of His exuberant power. A belief in the existence of a created
thing as a thing created by Allah is, not contrary to monotheism. It is rather complementary to it. Hence
the line of demarcation between monotheism and polytheism cannot be the existence or the non-

existence of anything other than Allah.

Does a belief in the causation of the created things amount to polytheism or the plurality of creatorship?
Does a belief in the unity of the Divine work necessarily imply that we should reject the system of
causation and ascribe every effect direct to Allah? For example, should we believe that fire has no role in
burning, water has no role in quenching thirst, rain has no role in making plants grow and medicines
have no role in curing, and that it is Allah direct who burns, quenches thirst, makes the plants grow and

cures the diseased. Is it true that the presence or absence of other factors makes no difference?

At the most it can be said that Allah usually performs His acts in the presence of certain factors. If a
person has the habit of putting a cap on his head when he wants to write a letter, it cannot be said that
the presence or absence of a cap has any effect on his letter writing. The only thing is that he does not
like to write a letter without a cap. According to this view, the same is the nature of the presence and the
absence of the things called causes and factors. Should we believe otherwise, we will be ascrilbng

partners to Allah in His work. That is the view of the Asha'irah and the Predestinarians.

This view again is not correct. Just as a belief in the existence of a created thing is not tantamount to the
belief in the plurality of the Divine essence, but is complementary to the belief in the oneness of Allah,
similarly a belief in the causation system is not tantamount to the belief in the plurality of creatorship. As
the created things are not self-existing, similarly they are not independent with regard to their
effectiveness. As all existing things depend on Allah for their existence and effectiveness, there is no
question of the plurality of creatorship.

The belief in the causation system is actually complementary to the belief in the creatorship of Allah. It
certainly would have amounted to polytheism if we believed that the created things were independent
from the viewpoint of their effectiveness, or believed that the relation between Allah and the world was
that of a manufacturer and the things manufactured.

A vehicle initially needs a manufacturer to manufacture it, but when it is completed, it operates according
to its own mechanism. Even if the maker dies, the vehicle will continue to work. Should we think that the
relation of the natural factors, such as water, rain, energy, heat, earth, plants and man to Allah is of a

similar nature, as sometimes the Mu'tazilah tend to think, the idea would certainly lead to polytheism.

The created things depend on their Creator for their effectiveness as much as they depend on Him for
their origin, existence and survival. The world is His creation and a blessing from Him. It depends on

Him totally. Hence the effectiveness of the created things is actually the effectiveness of Allah and their



creativeness is His creativeness and an extension of His work.

Even it may be said that to describe the belief that the created things have a role in the affairs of the
world as a polytheistic idea, is in itself a polytheistic idea, for it implies an unconscious belief in the
independence of the existing things, as is betrayed by the presumption that a belief in their effectiveness
will amount to the belief in two centres. Anyhow, a belief or an unbelief in the causation of the things

besides Allah is not the line of demarcation between monotheism and polytheism.

Is a belief in the supernatural power of an existing thing whether an angel or a man such as an Imam or
a Prophet polytheistic, while a belief in the power and effectiveness of a Prophet or an Imam etc. within
the normal limits is not so? Similarly is it also a polytheistic idea to have a belief in the power and
effectiveness of a man who has died, for a dead man is apparently nothing more than inorganic matter?
Obviously from the viewpoint of natural laws inorganic matter has neither consciousness, nor power nor
will. As such to believe that a dead man has perception or to greet a dead man, to show respect to him,
and to call and implore him for anything, all should be polytheistic acts, for they mean ascrilbng

supernatural power to a being other Allah.

Similarly it also should be polytheistic to believe that the earth of a particular place is effective in curing
diseases or that prayer is granted at a particular place, for such a belief is tantamount to believing in the
existence of a supernatural power in a lifeless thing. As all that is natural, is identifiable, experimentable
and perceptible, to believe in the effectiveness of the things cannot be polytheistic as supposed by the

Ashal'irah, but it is certainly polytheistic to believe in the supernatural power of the created things.

Existence has two sectors: physical and metaphysical. The metaphysical sector is the exclusive domain
of Allah, while the physical sector is the exclusive domain of the created things or is a domain common
to Allah and the created things both. A number of functions having a metaphysical aspect, such as
giving life, causing death, providing means of living etc., along with some normal and ordinary functions,
fall within the exclusive domain of Allah. That is the position as far as theoretical monotheism is

concerned.

As for practical monotheism, any spiritual, which is non-physical, heed paid to a being other than Allah
with a view to establish a spiritual relation with him, to draw his attention or to seek response from him,
constitutes polytheism, and amounts to worshipping him. As the worship of a being other than Allah is
neither allowed by reason nor by Islamic law, it puts such a worshipper outside the pale of Islam.
Further, the nature of any rite, involving such a heed is not different from that of the rites performed by
the idolaters in respect of their idols. The performance of such rites means to ascribe metaphysical
power to the personage involved in them (for example an Imam or the Holy Prophet). The above is the

view that is held by the Wahhabis and the semi-Wahhabis of our age.

In our times this view has gained considerable currency and in certain circles it is considered to be a

sign of clear thinking.



But from the monotheistic point of view, it is as polytheistic as the theory of the Ashalirah. In fact it is the

worst theory from the viewpoint of the unity of creatorship and the unity of Divine work.

While refuting the theory of the Asha'irah, we said earlier that they denied the causation system on the
plea that a belief in the effectiveness and causation of the created things would amount to a belief in the
existence of several sources and origins besides Allah. We pointed out that the things could originate
sources only if they were self-existing and were independent of Allah. Asha'irah appear to have
unconsciously believed in some sort of the independence of the created things. This belief is evidently
polytheistic as it amounts to the denial of the unity of the Divine essence. Anyhow, they did not realize
the consequences of their theory. They wanted to affirm the unity of creatorship, but unwittingly ended in

supporting the plurality of the essence.

The same criticism is applicable to our own semi-Wahhabis. They also unwittingly accord a kind of self-
independence to the created things, for they think that to believe in any supernatural factors is
tantamount to believing in a power rival to Allah. These people overlook the fact that the supernatural
deeds of a being whose entire existence depends on Allah and who has no independent status of his
own, are in fact attributable to Allah before being attributed to him. He is nothing more than a medium
through which Divine favour is conveyed. Is it polytheistic to believe that the angel Jibril is the medium of
revelation and knowledge, Mikail is the medium of the means of living, Israfil is the medium of

Resurrection and 'lzrail is the medium of carrying away the souls?

From monotheistic point of view, this theory leads to the worst kind of polytheism, for a belief in it
amounts to a sort of the division of work between the Creator and the created. According to this theory
the supernatural deeds fall within the exclusive domain of Allah and the natural deeds fall either within
the exclusive domain of the created or are common to the domains of the Creator and the created. To
believe in an exclusive domain of the created means a belief in the polytheistic idea of the plurality of

work. Similarly to believe in a common domain is another kind of polytheism.

Contrary to the current conception, Wahhabism is not only a doctrine opposed to Imamate, but it is also
opposed to monotheism and humanity. It is anti-monotheistic because it believes in the division of work.
As explained above Wahhabism is a sort of disguised polytheism. It is anti-human in the sense that it
does not give any credit to human talent and ability which have made man superior even to the angels.
As expressly mentioned in the Holy Qur'an, man is the vicegerent of Allah and the angels were ordered
to prostrate themselves before him. But Wahhabism still want to degrade man to the level of a wild

animal.

Further, to make such a distinction between the living and the dead as to say that the dead are not alive
even in another world and that the entire personality of man consists in his body, which turns into
inorganic matter after his death, is a materialistic and ungodly idea. We will deal with this question later

when we discuss about the Day of Judgement.



To make a distinction between the unknown mysterious effects and the known effects of the things and

to regard the first as metaphysical in opposition to the second, is another kind of polytheism.

Now we can comprehend what the Holy Prophet meant when he said that infiltration of polytheism into
belief is so quiet and imperceptible as the crawl of an ant on a smooth stone in the darkness of night.

The fact is that the dividing line between monotheism and polytheism is the relationship between Allah
on the one hand and man and the world on the other. This relationship is that of "from Him" and "to Him".

In the theoretical monotheism the line of demarcation is "from Him". "We all are from Allah".

So long as we recognize every truth and every existing thing to be having the quality of being from Him
in its essence, its attributes and its work, we identify it correctly from the monotheistic point of view. It is
immaterial whether it has one single effect or several effects or no effect at all, and whether it has or has
not any supernatural effects. Allah is not the Lord of the metaphysical world alone. He is the Lord of the
whole world. He is as close to the physical world as to the metaphysical. He is with everything and
sustains everything. If a thing has any metaphysical aspect, which does mean that it has an aspect of
Godship. As we said earlier, in accordance with Islamic conception of it, the world has the nature of
being "from Him". The Holy Qur'an in a number of verses ascribes to the Prophets such miraculous acts
as bringing the dead to life and restoring the sight of the born blind. Anyhow, it always adds the phrase:
"With His will". This phrase indicates the nature of these acts and shows that they were from Him.
Nobody should have the notion that the Prophets were self-dependent. A belief in any existence that is
not "from Him" is polytheistic. Similarly a belief in the effectiveness of an existing thing, if that
effectiveness is not "from Him" is again an act of polytheism. It is immaterial whether its effect is

supernatural like creating the earth and the heavens or is so trivial as overturning a leaf.

In the case of practical monotheism the line of demarcation between monotheism and polytheism is 'to
Him'. 'We shall return to Him', as the Holy Qur’an says.

A heed, whether spiritual or otherwise, made to an existing thing with a view to proceed towards Allah
and not as a goal in itself, is a heed to Allah. The existing things are to be regarded only as signs and

milestones on the way towards Him, Who alone is the goal and destination.

The Prophets and the Imams have been described as the main routes and the straight path, the sign-
posts for the people, the light houses in the land, the guides to the way of Allah, the preachers of His

message and the proclaimers of what He likes'3

Hence the question is not that to seek the intercession of the Imams, to invoke them or to expect them to
perform supernatural deeds is polytheistic. The real question is something else. First we should be
certain whether or not the Prophets and the Imams have actually gained such a proximity to Allah that
they have been blessed with supernatural powers and qualities. The Holy Qur'an indicates that Allah has

favoured some people with such a position.



Another question is whether the people who seek the intercession of the Imams and the saints, visit their
tombs and make supplication to them, have or have not from monotheistic point of view a correct
understanding of what they do. Do they have the idea of 'to Him', in their mind, when they go to the
shrines? Or are they oblivious of Him and think that the Imam or the saint whose shrine they visit is
himself the goal. There is no doubt that most of the people instinctively have Allah in their mind. Some
people, may be totally devoid of the monotheistic view. They should be reminded of it. Anyhow, there is
no reason why visiting the shrines should be declared polytheistic.

The third point is that it is a form of polytheism to glorify and praise any being other than Allah in a
manner that is worthy of the absolutely perfect and self-existing being. Allah alone is far above every
defect and deficiency. It is He alone to Him all praise is due. He alone is All-powerful. To ascribe such
attributes by means of words or action to anyone other than Allah is polytheistic. We have already
discussed earlier what actions constitute worship and adoration.

Fidelity And Earnestness

The cognition of Allah automatically influences the entire personality, spirit, morals and the conduct of
man. This influence is proportional to the degree of his faith. The stronger the faith of a man the more

intense the influence of the cognition of Allah on him.

The effect of the cognition of Allah on man has many degrees and stages, and according to their
variation human perfection and man's proximity to Allah varies. These degrees are called the degrees of

fidelity and earnestness.

As stated earlier, when we turn to Allah and worship Him, we show that He alone deserves obedience
and we absolutely submit ourselves to Him. This kind of worship and the expression of total submission
is not permissible in respect of anyone except Allah. As for the question how far we are earnest in our
total submission to Allah and non-submission to any other being, which depends on our faith. Evidently
all are not alike from the viewpoint of fidelity and earnestness.

Some people make such a progress that inwardly and outwardly they are controlled only by the
commandments of Allah. No personal desires can swerve them this side or that side, nor can any
human being bring them under his absolute control. They allow their desires to operate only in
accordance with the pleasure of Allah. Obviously to seek the pleasure of Allah is the only way to attain
perfection. Such people obey their parents, their teachers etc. for the sake of Allah and only within the
limits allowed by Him. Some go even a step further. Their sole love is Allah. They love His creatures for
being His signs and mementos. A few go even further from this stage also. They do not see anything

except Him and regard everything else as His manifestation. They find Him in every thing.
Imam Ali says: "I have never seen anything, but saw Allah before it or along with it"

If a worshipper tries to give a concrete shape in his life to what he communicates to his Allah in the



course of his worship, he attains perfection and reaches the stage of fidelity.

For a worshipper his worship is a real contract by the conditions of which he has to abide in his life. This
contract has two main conditions. The first is freedom from the obedience of every one and every thing
else including his own desires, and the second is a complete submission to the commandments of Allah

and their unqualified acceptance.

For a worshipper the correct way of worship is the basis of his education and spiritual development. It is
a systematic instruction in liberal-mindedness, self-sacrifice, love of Allah, love of humanity, association

with the right-thinking people, virtuousness and service to mankind.

It is clear from what we have said that Islamic monotheism does not accept any motive other than
gaining the pleasure of Allah. The evolutionary reality of man and the world is "to Him". Anything which is
not oriented to Him is false and opposed to the natural evolutionary course. From Islamic point of view
whatever a man does, whether he does it for himself or for others, is for the sake of Allah. It is wrong to
say that 'for the sake of Allah' is identical with for the sake of humanity' and that to do a thing for the
sake of Allah minus humanity is nothing but mysticism and pedagogism.

From the viewpoint of Islam the only way is that of Allah and the only objective one should aim at is to

please Him. Anyhow, the way of Allah passes through the people.

To do a thing for oneself is egoism, to do a thing for the people is idolatry, and to do a thing for Allah and
the people both is polytheism and dualism.

The true monotheism is to serve oneself and others for the sake of Allah. According to Islam the
monotheistic way is to begin things in the Name of Allah, not in the name of the people or jointly in the

Name of Allah and the people both.

An interesting point may be derived from the Surah al-Ikhlas of the Holy Qur'an. The point is that there is
a difference in being mukhlis, which is to do things purely for Allah, and being mukhlas, which is to be

pure in oneself.

Unity And Singleness Of The World

Does the entire universe that is the temporal and spatial creations of Allah really form one unit? Does the
oneness of Allah, which is the unity of His essence, the unity of His attributes and the unity of His work,
necessarily require that His creation also should have some sort of unity. If the universe is a well-knit
and coherent unit, what is the nature of its coherence? Is it organic in the sense that the various parts of
the universe stand in the same relation to the whole of it as the various limbs to a body, or is it

mechanical and the various parts of the universe are like the various parts of a machine?

We have discussed the nature of the unity of the world in our book, Principles of Philosophy. In another



book of ours, named Divine Justice we have stated that nature is an indivisible whole, the non-existence
of a part of it being tantamount to the non-existence of the whole of it, and that the annihilation of the

so-called evils will amount to the annihilation of the entire nature.

The modern philosophers, especially the great German philosopher Hegel has supported the view that
the relation between nature and its different parts is that of a body and its limbs. Anyhow, the
acceptance of the arguments he has put forward depends on the acceptance of all the principles of his
philosophy. The supporters of dialectic materialism have followed him in holding this view. They defend it
vehemently under the principles of reciprocal effect and interdependence of contradictories, and claim
that in nature the relation between a part and the whole is organic, but when they put forward their
arguments, they can prove only mechanical relationship. The fact is that on the basis of materialistic
philosophy, it is not possible to prove that the world as a whole is like a body, and the relation of its parts
to the whole is that of the limbs to a body. Only the Divine philosophers who have from the time
immemorial held that the world is the macro-man and man is the microcosm, have visualized this
relationship correctly. Among the Muslim philosophers lkhwanus Safa (the Brethren of Purity) have laid
much stress on it. Even more than the philosophers the Muslim mystics look at the universe as one unit.

According to their view the whole cosmo is one single manifestation of the Divine Reality.

The gnostics call all that is besides Allah "sacred overflow' and talking in similitudes say that it is like a
cone, the pointed head of which having contact with Allah is simply imperceptible and the base of which

is immensely extensive and outstretched.

At present we do not propose to deal with any of these statements of the philosophers and the Muslim
gnostics, and again take up the point we were discussing earlier. As we said, the reality of the world is
from Him' and 'to Him'. It is an established fact that the world is not merely a moving and a flux reality,
but is in itself an embodiment of movement and fluxion. This is a fact which Islamic philosophy alone has
been able to prove. In the course of the study of motion it has also been established that the unity of the
beginning, the unity of the end and the unity of the course confers a sort of unity on the movements.
Therefore, in view of the fact that the universe has one beginning, one end and one evolutionary course,

it is obvious that it is a sort of one single unit.

Visible And Invisible

According to the Islamic conception of the cosmos, the world is an aggregate of the visible and the
invisible things. This conception divides the universe into the world of the visible and that of the invisible.
The Holy Qur'an itself has repeatedly mentioned the visible and the invisible, especially the invisible. To
believe in the invisible is an article of faith in Islam. The Holy Qur'an says:

"Those who believe in the unseen." (Surah al-Baqarah, 2:2).

"With Him are the keys of all that is hidden. None but He knows them." (Surah al-Anam, 6:59).



There are two kinds of the invisible or the hidden: the relatively hidden and the absolutely hidden. The
relatively hidden is that thing which a person cannot perceive by means of his senses because it is at a
long distance from him. For example, for a person who is in Tehran, Tehran is visible and Isfahan is

invisible. But for him who is in Isfahan, Isfahan is visible and Tehran is invisible.

In the Holy Qur'an at several places the word ‘ghayb' (invisible or hidden) has been used in this very

relative sense. The Holy Qur'an says:

"These hidden (unknown) events which We have revealed to you, were neither known to you nor

to your people so far." (Surah Hud, 11:49).

Evidently the events of the people of the past are 'hidden' as far as the present day people are

concerned, though they were 'visible' for those who witnessed them.

At another place the same word ghayb' has been applied by the Holy Qur'an to the realities which are
absolutely invisible. There is a difference between the realities which are perceptible through the external
senses, but are not visible on account of great distance, and the realities which are imperceptible and
invisible because they are not corporeal and finite. Evidently when the Holy Qur'an says that the faithful
believe in what is invisible, it does not mean what is relatively invisible, for everybody, irrespective of his
being faithful or infidel believes in that. Again when it says that with Allah alone are the keys of all that is
hidden, it means all that is absolutely hidden, for the meaning of the verse does not fit in with what is
relatively hidden. The same is the case with those verses in which the visible and the invisible have

been mentioned together. For example, the Holy Qur'an says:

"He is the knower of the visible and the invisible; and He is the Beneficent, the Merciful." (Surah
al-Hashr, 59:22).

This verse also refers to the absolutely invisible and not to the relatively invisible.

How are these two worlds, the visible and the invisible related to each other? Has the visible world any
boundary line beyond which the invisible world is situated? For example, is it that from the earth to the
sky there is the visible world and i beyond that there is the invisible world? Obviously such a conception
is vulgar. Should we suppose that there is a physical boundary line which separates the two worlds,

which would mean that both the worlds are physical and material.

The relation between the visible and the invisible cannot be explained in material terms. At the most
what we can say to make their relationship understandable is that they stand in almost the same relation
as a main body and a branch of it or a body and its shadow. In other words this world is a reflection of
another world. The Holy Qur'an indicates that whatever there is in this world is a 'lowered form' of the
things existing in another world. What has been called 'keys' in the verse quoted above, has been named

'stores' in another verse. The Holy Qur'an says:



"There is not a thing but with Us are the stories thereof; but We do not send it down except in an
appointed measure." (Surah al-Hijr, 15:21).

It is on this basis that the Holy Qur'an regards everything, even stones and iron, as having been sent
down.

"We send down iron." (Surah al-Hadid, 57:25).

This does not mean that all things including iron have been shifted from a higher place to a lower place.
In fact, whatever there is in the world, has its 'root' and its 'essence' in another world, the world of the

invisible and whatever there is in that world, has its 'shadow' and a 'lowered form' of it in this world.

The Holy Qur'an makes it obligatory to have faith in the unseen. The same point is described in another

way, when faith in the angels, the Prophethood and the revelation is enjoined. The Holy Qur'an says:

"The Messenger believes in that which has been revealed to him by his Lord, and so do the
believers. They all believe in Allah, His angels, His Books and His Messengers." (Surah al-
Baqarah, 2:285).

"He who disbelieves in Allah, His angels, His Books, His Messengers and the Last Day, certainly
has gone far astray." (Surah an-Nisa, 4: 136).

In these two verses the Books of Allah has been mentioned separately. Had they signified the Scriptures
revealed to the Prophets, the mention of the Messengers would have been enough. That is an indication
that here the books signify some different kind of realities. The Holy Qur'an itself has referred to some
hidden truths and given them the name of 'an explicit book' 'a protected tablet', 'the mother book', ‘a

written book' and 'a hidden book'. A faith in this sort of metaphysical books is a part of Islamic creed.

The Prophets have come basically to enable mankind to have, as far as possible, a general view of the
entire creational system. The creation is not limited to the perceptible and palpable things which come
under the purview of the experimental sciences. The Prophets want to raise the outlook of man from
what is perceptible to what is understandable, from what is visible to what is invisible and from what is

finite to what is infinite.

Unfortunately, the wave of the materialistic and limited thinking which has risen from the West has
spread to such an extent that a section of the people insists to bring down the vast and high Islamic

conception of the world to the level of the perceptible and material things.

This World And The Next World

Another basic principle of the Islamic conception of the cosmos is the division of the world into the
present and the next. What we said earlier concerning the visible and the invisible pertained to a world

preceding this world - a world giving form to this world. Though from one angle the next world is the



invisible world and the present world is visible, yet in view of the fact that the next world is subsequent to
this world and it is a world to which man returns, it deserves to be dealt with separately. The invisible
world is that from where we have come and the next world is that to which we shall go. That is what
Imam Ali meant when he said: 'May Allah bless him who knows from where he has come, where he is

and where he will go".

Imam Ali did not say: May Allah bless him who knows from what he has come, in what he is and to what
he will go. Had he said so, we would have taken that to mean that we have been created from dust, we
will go into dust and we will be raised again from dust. In that case he would have referred to the

following Qur'anic verse which says:

‘From it (the earth) We created you, to it We will return you and from it We will bring you forth
once again." (Surah Ta Ha, 20:55).

What Imam Ali has said here refers to some other verses of the Holy Qur'an and represents a higher
conception. He meant "the world from where we have come, the world in which we are at present and

the world to which we shall go".

From the viewpoint of the Islamic conception of the world, like the visible and the invisible, the present
and the next world also have an absolute, not a relative sense. What is relative is the deeds which are
performed. If something is done to satisfy one's own desire, it is a worldly act. In many cases if the same
thing is done for the sake of Allah and to gain His pleasure, it becomes the next worldly act. We are

going to discuss this world and the next in detail later under the heading 'Eternal Life'.

1. See Surah al-A’araf:
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And the chiefs of Firawn's people said: Do you leave Musa and his people to make mischief in the land and to forsake you

and your gods? He said: We will slay their sons and spare their women, and surely we are masters over them. (7:127).

2. Nahjul Balagha, Sermon 192.
3. Ziyarat Jamiah.

Chapter 12: Profound Wisdom And Divine

Justice

In connection with the Divine conception of the world several questions pertaining to the relation
between Allah and the world, such as the transience and the eternity of the world, origin of the existing

things and similar other questions are discussed in the science of divinity.



Anyhow, it is in the fithess of things that it may be mentioned here that the questions of profound wisdom

of Allah and Divine justice are closely related to each other.

With reference to the question of profound Divine justice, it may be said that the existing system of the
world is the most wise and judicious system. It is not only based on knowledge, consciousness and will
but is also the healthiest and the best possible system. No better system is possible. The existing world

is the most perfect.

Here a pertinent question arises. We observe that there are many phenomena of the world which may
be described as defective, vicious, ugly or useless. Divine wisdom demands that perfectness instead of
defectiveness, virtue instead of vice, beauty instead of ugliness and usefulness instead of futility should
have prevailed. Genitive defects and malformations in the body of man and animals, natural calamities
and misfortunes and repulsive and obnoxious scenes, all appear to be contrary to Divine wisdom. A
system can be called just only if therein pain, distress and undue discrimination are not found and
calamities and misfortunes do not exist. Annihilation and destruction should have no place in a just
system, for it is unjust to debar a being from the enjoyment of perfect conditions after he has been

brought into existence.

If the present system of the world is just, then why do all these discriminations and deprivations exist?
Why is it that one is white and another is black; one is ugly and another is beautiful; one is healthy and
another is sick? Why has one been created a man and another a sheep, a scorpion or an earthworm?
Why has one been created a devil and another an angel? Why have all not been created alike or in
some other way different from what they are? For example, why has the one who is white, handsome or
healthy not been created black, ugly or sick? These and similar other questions about the world appear
to be puzzling. The monotheistic conception which considers the world to be a work of Allah, the wise

and the absolutely just, must answer these questions.

In view of the fact that a detailed answer to these questions require a detailed and voluminous book and
furthermore, we have dealt with this subject in our book, Divine Justice of which several editions have
appeared, here we content ourselves with mentioning some basic principles, the knowledge of which
should facilitate the solution of this problem. After getting acquainted with these principles the reader will

be able to draw his own conclusion.

A) Principle Of The Self-Existence And Perfection Of Allah

As Allah is absolutely self-existing and does not lack any excellence or ability, He does not do anything
to achieve any object of His own or to make up any deficiency in Himself. His wisdom does not mean
that he chooses the best goals and employs the best means to secure them. This sense of wisdom
applies to man only and not to Allah. His wisdom means that He works to enable the existing things to
reach the goal of their existence. He brings the non-existing things into existence and leads them to
their inherent perfection.



The questions and objections raised in this respect are partly due to the comparison of Allah to man. A
person who questions as to the wisdom and the use of a particular creation, presumes that Allah like
man does a thing to achieve some object and goal of His own. Most of the queries of the questioner
would have automatically been answered if he had kept in mind from the beginning that what Allah does
no doubt has some purpose, but Allah Himself has no aim or purpose of His own. The purpose of every
creation is inherent in its own nature, to which Allah leads it.

B) Principle Of Sequence

Existence is a Divine favour that pervades the entire universe. It has a special order. All existing things
stand in an inexorable relation of precedence and posteriority and cause and effect to each other. No
existing thing can move from its appointed position, nor can it occupy the place of something else.
Existing things have varied grades of existence, and vasily differ from each other from the point of view
of defectiveness and perfection and strength and weakness. This variation is an essential part of the
grading of existence. It is no discrimination and cannot be considered to be contrary to justice or
wisdom. Discrimination presupposes the existence of two beings of equal potentialities on one of which
a favour is bestowed and from the other it is withheld. But where the disparity is due to any inherent

deficiency, the question of discrimination does not arise.

C) Principle Of Generality

There is another misunderstanding which is the result of man's comparing Allah with himself. A man
takes a decision at a particular time, at a particular place and under particular circumstances. Suppose a
man decides to build a house. In order to build it he joins together by artificial means a certain amount of
bricks, mortar, cement and steel, which have no inherent link with each other. The final result is the

construction of a house.

Does Allah also accomplish His work in the same way? Does His creation lie in the comlbning and

joining together of several things, having no connection with each other?

The creation of such artificial ties and bonds is the work of a created being like man, who himself is a
part of the world system and can utilize within a limited scope only the forces and the qualities of the

existing things. Man does not create a thing. He only produces a motion in an already existing thing.

Even the motion produced by him is forced and not natural. In contrast, Allah is the Creator of all things

and all their forces and qualities.

Man makes use of fire and electric which already exist. He makes such an arrangement that he may use
them when required, and in order to save himself from their harmful effects, may put them off when not
required. In contrast, Allah is the Creator of fire, electricity and all their effects and qualities. Their very

existence means that they should generate heat and motion and should burn. Allah has not created



them for any particular person or for any particular occasion. Fire heats the hut of a poor person, but it
also burns his clothes if they fall in it, because Allah has created it with the property of burning. If we look
at fire in the context of the whole system of the world, we are bound to find it useful and necessary. It is

immaterial whether in the case of any particular person or in a particular instance, it is beneficial or not.

In other words, in the case of Divine wisdom the ultimate object and purpose relates to the doing, not to
the doer. Allah is wise in the sense that He has created the best system to enable the existing things to
achieve objects for which they have been created. His wisdom does not mean that He has arranged the
best means to make up His own deficiency, to give a practical shape to His potential ability or to achieve
His own evolutionary objects. Further, we must remember that the Divine acts aim at securing general
and not particular purposes. Fire has been created to burn in general. It has not been created to burn
any particular thing on any particular occasion. Hence from the viewpoint of Divine wisdom it is

immaterial whether it is beneficial or harmful in any individual case.

(iv) For the materialization of a reality it is not enough that Allah is All-Powerful and Beneficent. In order
to come into being the thing concerned must have the capacity of receiving His favour. In many cases
the incapacity of some of the existing things is the cause of their being deprived of some advantages
and good points.. From the viewpoint of the general system and its connection with the Self-existing
Being, the secret of the appearance of certain defects like ignorance and disabilities lies in the
incompetence of those having such defects.

(v) As Allah is necessarily existing in regard to His essence, so He is in regard to all His attributes.
Hence it is impossible that a thing be fit for existence and the conferment of existence on it be withheld

by Him.

(vi) The evils and vices either mean the non-existence of a quality, as the case is with ignorance,
disability and poverty, or they are bad because they cause destruction, as is the case with earthquakes,
disease-causing germs, floods, hailstorms etc. The things which cause destruction, their mischief is
relative and only in reference to other things. Anything bad is not bad in itself, but it is bad for something
else. The true existence of everything is its own existence. Its relative existence is only conceptual and

derivative, though an integral part of its real existence.

(vii) Good and bad are not the qualities independent of each other. The evil is an integral quality of the
good. The evils and vices which indicate the non-existence of a quality represent the unfitness of a thing
potentially fit. As soon as it becomes practically fit, Divine favour to it is inevitable. As for the evils-which

do not constitute negative qualities, their root lies invariably in the good.

(viii) There exists no pure and unadulterated evil. Non-existence is a prelude to existence and

perfection. Evils are a stage of evolution. It is true that every dark cloud has a silver lining.

(ix) Laws and Norms: This world is governed by a causation system, and as has been pointed out

earlier, this system is based on universal laws and norms. The Holy Qur'an expressly confirms this fact.



(x) The world besides having an unexceptionable system, is in itself one indivisible unit and constitutes
one single body. Hence evils are not separable from all that is good. The evils and nonexistences not

only cannot be separated from virtues and existences, but they also form one single 'manifestation’.

On the basis of these ten principles, there are only two possibilities. Either the world should exist with its
peculiar system or should not exist at all. It is not possible that the world should be existing, but it should
not be having its peculiar system or it should be having some other system, in which, for example, the
causes may take the place of the effects and the effects may take the place of the causes. Therefore
what is possible from the viewpoint of profound Divine wisdom is that either the world should exist with
its entire present system or nothing should exist at all. Evidently wisdom demands that existence should

have preference over non-existence.

As the things cannot exist except with all their essential and inseparable qualities, it is unimaginable to
think that virtues can be separated from evils or that non-existence can be separated from existence.
From this point of view also Divine wisdom can either demand the existence of evils and virtues
simultaneously or their non-existence altogether. It cannot require the existence of virtues and the non-

existence of evils.

Also what is possible to exist is the entire world in the form of one unit. The existence of one part of it
and the nonexistence of another part of it is not feasible. Therefore from the viewpoint of Divine wisdom
the question which may be considered is the existence or the non-existence of the whole of it, not of any

part of it.

The above principles, if digested well, are enough to remove all doubts and difficulties concerning Divine
wisdom and Divine justice. We again refer our readers to our book, Divine Justice and seek their
indulgence for finding it necessary to raise here the questions which are of a level higher than that of this
book.

In the end, in view of the fact that the question of Divine justice has a special history and is considered
by the Shiah to be one of the articles of their faith, it will not be improper to touch briefly on its history

also.

History Of The Principle Of Justice In Islamic Culture

The Shiah believe the doctrine of justice to be an article of their faith. In the preface of the Divine Justice,
we have stated that the doctrine of justice has two aspects: Divine Justice and Human Justice. Divine

Justice is again divided into two parts: (i) Creational and (ii) Legislative Human Justice.
Legislative Human Justice also has two phases: (i) Individual justice and (ii) Social Justice.

The justice which is considered to be the characteristic of the Shiah creed and is believed by the Shi'ah
to be an article of their faith is Divine justice.



It is this justice which is an integral part of the Islamic conception of the world.

Divine justice means that Allah does no injustice and in both of His creational and law-making systems
acts according to what is right and fair. The reason why the principle of justice became an article of faith
among the Shi'ah was that a section of the Muslims denied it in a way that was totally contrary to human
freedom. They denied the working of the principle of causation in the world system as well as human
affairs, and maintained that Divine destiny operated direct and not through the media of cause and
effect. According to them, fire did not burn. It was Allah who burnt it. Similarly a magnet had no role in
attracting iron towards it. It was Allah who attracted iron to it. Man did not perform good or bad deeds. It

was Allah who accomplished them direct through the agency of human beings.

Here an important question arises: If the system of causation did not exist and man had no power of
choice, why should an individual be recompensed for evil or good done by him? Why does Allah reward
some people and send them to Paradise and why does He punish some others and despatches them to
Hell, when He Himself performs all good and bad deeds? If the human beings have no freedom and no
choice of their own, it is unjust and contrary to the indisputable principle of Divine justice to punish them

for the deeds over which they have no control.

Most of the Shi'ah and a section of the Sunnis, known as the Mu'tazilah reject the theory of human
compulsion and direct operation of Divine destiny in the world. They consider this view to be contrary to
the principle of justice, and besides advancing arguments based on reason quote from the Holy Qur'an
and the hadith in support of what they maintain. That is why they have come to be known as ‘Adliyah,

which is the supporters of the justice.

From the above it is evident that notwithstanding the fact that the principle of justice is a Divine principle
and is related to one of the attributes of Allah, it is also a human principle, because it equally concerns
human freedom and power of choice. Therefore a belief in the principle of justice on the part of the Shiah
and the Mutazilah means a belief in human freedom, human responsibility and the constructive role of

man.

The question which often disturbs the minds in connection with Divine justice, especially during modern

times, concerns certain cases of social inequality.

It is asked how is it that some individuals are ugly, while some others are handsome; some are healthy
while some others have poor health; some are well-off and influential, while some others are poor and of

little consequence?

Is this inequality not contrary to the principle of Divine justice? Does not Divine justice demand that all
individuals should be equal in regard to wealth, duration of life, number of children, social position, fame
and popularity, and there should be no disparity among them in regard to these things? Can the disparity

in respect of these things be explained by any means other than believing in Divine destiny?



The root of this question lies in not paying attention to the way the Divine destiny operates. It appears
that the questioner thinks that Divine destiny works direct and not through the medium of causes, and
that health, beauty, power, position, popularity and other bounties of Allah are distributed to the people

at their doorsteps by a hidden hand direct from the Divine treasures.

Enough attention has not been paid to the fact that no bounties, whether material or spiritual, are
distributed direct. The Divine destiny has set up a system and appointed a number of laws and norms.

Whosoever wants something he should seek it through that system and according to those laws.

Another cause of misunderstanding is that due attention is not paid to the position of man as a
responsible being who makes struggle to improve the condition of his life, combats the natural factors

and strives against social evils and human tyranny.

If there exist inequalities in human society and if there are some who have everything at their disposal
and there are others whose lot is only to struggle for their subsistence every moment, the responsibility

for this situation does not lie with Divine destiny. Man, who is free is himself responsible for the inequity.

Part 3: Revelation And Prophethood

Chapter 13: Revelation And Prophethood

Universal Guidance

A belief in revelation and Prophethood emanates from a particular conception of the world and man,
which involves a belief in the universality of Divine guidance. The principle of universal guidance is a part
of the monotheistic conception of the world as presented by Islam. As Allah, the Almighty is a
compulsorily self-existing in every respect and absolutely Beneficent, He extends His favour to every
species of the existing things in accordance with its capability and guides it on its evolutionary journey.
This guidance covers everything from the tiniest particle to the largest star and from the lowest lifeless
existence to the highest living being known to us, which is man. That is why the Holy Qur'an has used
the word revelation in connection with the guidance of inorganic material, plants and animals as it has

used it in connection with the guidance of man.

No existing thing in this world is at rest. Everything is moving towards its goal. At the same time all

indications show that everything is pushed to its goal by a mysterious force existing within it. It is this



force that is called Divine guidance. The Holy Qur'an reports that Prophet Musa said to the Fir'awn of his

time:

"Our Lord is He who gave everything its distinctive nature and then guided it." (Surah Ta Ha,
20:50).

Our world is a world of goals. Everything is being attracted to its evolutionary goal by an inner force, or

Divine guidance.

The word wahi meaning revelation has been repeatedly used in the Holy Qur'an. The way how it has
been used and the occasions on which it has been used, show that the Holy Qur'an does not consider
the revelation to be confined to man. The Holy Qur'an believes it to be effective in the case of everything,
at least in the case of all living beings. That is why it talks of revelation even to the bee. All that may be
said is that revelation and guidance have degrees which vary in accordance with the degree of the

evolution of the different things.

The highest degree of revelation is that which is made to the Prophets. This kind of revelation is based
on man's need of Divine guidance so that he may proceed towards a goal beyond the perceptible and
material world, to which he must go in any case. In addition, revelation meets man's requirements in his
social life which needs a Divinely sanctioned law. We have already explained man's need to an

evolutionary ideology and his inability to frame such an ideology himself.

The Prophets are a sort of a receiving set in human form. They are chosen individuals capable of
receiving guidance and knowledge from the invisible world. It is Allah alone who can judge who is fit to
be a Prophet. The Holy Qur'an says.

"Allah knows best whom to entrust with His message." (Surah al-Anam, 6: 124).

Though revelation is a phenomenon, which is beyond the purview of direct human perception and
experiment, its impact can be felt, like the impact of many other forces, in the effects which it produces.
Divine revelation produces a deep and tremendous impact on the personality of its recipient, which is the
Prophet. It 'raises' the Prophet to truth. In other words, it stimulates his talents and faculties and brings
about a deep and big revolution in his person for the good of humanity. It endows him with an absolute
conviction. History has not withessed such a conviction as that of the Prophets and the persons

produced by them.

Characteristics Of Prophets

The Prophets who through revelation come in contact with the source of existence, have certain

distinguishing characteristics to which we refer below:



a) Miracles

Every Prophet raised by Allah was endowed with a kind of supernatural power by means of which he

worked one or more miracles to prove the truth and Divinity of his message and mission.

The Holy Qur'an calls the miracles wrought by the Prophets by the will of Allah, 'Ayat’ that is the sign of
Prophethood. The Holy Qur'an says that in every age the people have asked the Prophets of their time
to work some miracles for them. The demand being reasonable and logical, the Prophets acceded to it,
because otherwise it was not possible for those who sought truth, to acknowledge their Prophethood.
Anyway the Prophets declined to accede to a request for a miracle if it was made with an intention other
than seeking truth. For example, if an offer was made in the form of a bargain and the people said to a
Prophet that they would embrace his faith only if he worked a particular miracle, their request was
ignored. However, the Holy Qur'an has recounted many miracles of the Prophets, such as bringing the
dead to life, curing the incurable, speaking in the cradle, turning a staff into a serpent, descrilbng the

unknown and foretelling future events.

b) Infallibility

Another distinguishing feature of the Prophets is their infallibility, which is their immunity from committing
a sin or making a mistake. The Prophets are not carried away by their personal desires. They do not err.
Their infallibility is indisputable. But what does their infallibility actually mean? Does it mean that
whenever they are about to commit a sin or to make a mistake, an angel comes and stops them in the

same way as a father prevents his child from going astray?

Or does it mean that the Prophets have been created in such a way that they are incapable of doing
anything wrong just like an angel who, for example, cannot commit adultery for he has no sexual desire,

or like a machine, which makes no mistake because it has no brain?

Or is it that the reason why the Prophets do not sin nor do they err is that they have been endowed with

a particular degree of intuition, faith and conviction?

Yes, which is the only right explanation. Now let us take up each of these two kinds of immunity

separately.

Immunity from Sins

Man is a free being. He himself determines what is beneficial to him and what is harmful, and on that
basis he decides what he should do. His judgement plays an important role in his choice. It is impossible
that he should choose to do a thing which according to his judgement is rather harmful to him than
beneficial. For example a sensible man interested in his life would never throw himself down from a

hilltop nor would take a lethal poison.



Individuals vary from the viewpoint of the strength of their faith and the extent of their consciousness of
the consequences of a sin. The stronger their faith and the keener their consciousness, the less sins
they will commit. Should the faith of a man be so strong that while committing a sin he feels as if he was
throwing himself down from the top of a hill, the chance of his sinning will be nil. We call this state
infallibility. Here infallibility originates from the perfection of faith and piety. To be infallible and immune,
man does not require an external force to restrain him from committing sins, nor is there any need of his
being powerless by nature. Not to commit a sin is nhot commendable if a man is unable to commit it, or is
prevented from committing it by an external force. The position of a man who is unable to commit a sin is
similar to that of a prisoner who is unable to commit a fraud. Naturally a prisoner cannot be described as

an honest and upright man.

Immunity of the Prophets from sins and errors is an outcome of their intuition. A mistake occurs when a
man comes into contact with a reality through his internal and external senses and forms some mental
pictures of it which he analyses with the help of his mental faculties. In that case he may make a mistake
in arranging his mental pictures or applying them to the external reality. But when he comprehends an
external reality direct through a special sense, having no need of forming any mental picture of it, and his
very apprehension of a reality means his direct contact with it, the question of making any mistake does
not arise. The Prophets have, a contact with the realities of the world from within themselves. Naturally
no mistake can be imagined to exist in a reality itself. For example, if we put 100 rosary beads in a
receptacle, then put another 100 beads in it and repeat this act 100 times, we may not be able to keep
the count correctly and may not be sure whether we have repeated the action 100 times, 99 times or 101
times. But the actual reality cannot be different from what it is. Though the action has been repeated 100
times, the actual number of the beads can neither be less nor more than what it is. The men who are in
the midst of reality and close to the root of existence are immune from making any kind of mistake. They

are infallible.

Difference Between Prophets and Geniuses

From here the difference between the Prophets and the geniuses also becomes clear. The geniuses are
the persons of exalted intellectual power and extraordinary understanding. They work on their own
mental data and arrive at a conclusion by means of their intellectual power. They sometimes make
mistakes in their calculations. The Prophets besides being blessed with their intellectual and calculating
powers, are equipped with an additional power called revelation, which the geniuses lack. Hence there
can be no comparison between the geniuses and the Prophets. They belong to two different categories.
We can make a comparison between the seeing or the hearing power of two persons, but we cannot
compare one man's seeing power with another man's hearing power and say which is stronger. The
geniuses have an extraordinary thinking power, whereas the Prophets have quite a different power
called revelation. They maintain a close contact with the Source of existence. Therefore it is wrong to

draw a comparison between the two.



¢) Guidance

The Prophethood begins with a spiritual journey from the creation to Allah and gain proximity to Him,
which implies turning away from the externality to the internality. Anyhow, eventually it ends by the

Prophet's returning to the people with a view to reforming human life and guiding it to the right path.

In Arabic there are two words for the Prophet, Nabi and Rasul. The first literally means a bringer of news
and the second a messenger.

A Prophet conveys the message of Allah to the people and awakens and organizes their dormant
powers. He invites them to Allah and to all that pleases Him, namely peace, cordiality, reformation, non-
violence, veracity, uprightness, justice, emancipation from everything ungodly, love and all other virtues.

A Prophet delivers humanity from the shackles of submission to base desires and false gods.

Dr. Igbal descrilbng the difference between the Prophets and all other individuals having 'unitary
experience' says: 'The mystic does not wish to return from the repose of his 'unitary experience’; and
even when he does return, as he must, his return does not mean much for mankind at large. The
Prophet's return is creative. He returns to insert himself into the sweep of time with a view to control the
forces of history, and thereby to create a fresh world of ideals. For the mystic the repose of 'unitary
experience' is something final; for the Prophet it is the awakening within him and the unleashing
psychological forces, calculated to completely transform the human world."1

d) Sincerity Of Purpose

As the Prophets have a trust in Allah and are never oblivious of the mission entrusted to them by Him,
they accomplish their duty with utmost sincerity. They have no aim other than the guidance of humanity

as ordered by Allah, and ask for no remuneration for the performance of their mission.

The Holy Qur'an in Surah ash-Shu'ara has summed up what many of the Prophets said to their peoples.
Of course every Prophet had a message for his people, which was suited to the problems they faced.
Anyhow there was a point which was revealed in the message of every Prophet. Each of them said: "I
want no remuneration or wages from you". Therefore sincerity is one of the distinguishing features of

Prophethood; and that is why the message of the Prophets has always been so firm.

As the Prophets felt that they had been 'raised' and they did not entertain the least doubt about the fact
that they had been entrusted with an essential and useful mission, preached their message and
defended it with unprecedented firmness and utmost conviction.

When Prophet Musa and his brother, Harun went to Firawn, they had no appurtenances with them
except the woolen clothes on their body and their wooden staffs in their hands. They asked Firawn to
accept their message and told him firmly that if he would accept it, his honour would be safeguarded,

otherwise he would lose his government. Firawn was stunned by what they said.



In the early days of his Prophethood when the number of the Muslims did not exceed that of the fingers
of the two hands, the Holy Prophet of Islam one day, known in history as the Day of the Warning,
assembled elders of the Bani Hashim, conveyed his message to them and firmly and expressly told
them that his religion was going to spread throughout the world and that it was in their own interest to
embrace it. To them these words were unbelievable. They looked at each other with wide open eyes and
dispersed without uttering a word.

When his uncle, Abu Talib conveyed to him the message of the Quraysh, saying that they were willing to
select him their king, to give to him in marriage the most beautiful daughter of the tribe and make him the
most wealthy member of their society, provided he gave up his preachings, the Holy Prophet said in
reply that he was not going to budge an inch from his sacred mission even if they put the sun in one of

his hands and the moon in the other.

Just as infallibility is a necessary outcome of a Prophet's communication with Allah, similarly sincerity

and firmness are also the essential characteristics of Prophethood.

e) Constructiveness

The Prophets harness all the forces at their disposal and set them in motion for constructive purposes,
which is to reform both the individual and society or in other words, to ensure human welfare. It is
impossible that their activities should corrupt any individual or cause harm to society at large. Therefore
if the preachings of a claimant of Prophethood lead to corruption or indecency, paralyze human power or
cause decline of society, which is clear proof of his being an imposter. Dr Igbal in this connection has
very aptly said: "Another way of judging the value of a Prophet's religious experience would be to
examine the type of manhood that he has created, and the cultural world that has sprung out of the spirit

of his message"2.

f) Struggle And Conflict

His struggle against idolatry, myths, ignorance, false ideas and tyranny is another sign of the truth of a
Prophet. It is impossible that in the message of a person selected by Allah to be His Prophet there
should be anything smacking of idolatry, supporting tyranny and injustice or tolerating polytheism,
ignorance, myths, cruelty or despotism.

Monotheism, reason and justice are some of the principles which have been preached by all the

Prophets. The message of only those who preach these principles is worth consideration and they alone
can be asked to produce a proof or a miracle. If the message preached by a person contains an element
indisputably unreasonable or contrary to the principles of monotheism and justice, or supporting tyranny,
then it is not worth consideration at all. In such a case it is absolutely unnecessary to ask him to produce
a proof of his claim. Similar is the case of a pretender, who commits a sin, makes a blunder or is unable

to guide people because of a physical defect or some loathsome disease like leprosy, or because his



teachings do not have constructive effect on human life. Even if such a pretender works miracles, it is

absurd to follow him.

g) Human Aspect

The Prophets, in spite of having many supernatural qualities, such as infallibility, the power of working
miracles, the incomparable power of guidance, and reconstruction and the power of making unique
struggle against polytheism, myths and tyranny, are after all human beings. They, like all other men eat,
sleep, walk, beget and eventually die. They are subject to all essential human needs. They are obligated
to perform the same religious duties as others. They like others are subject to all the religious laws

conveyed through them.

Sometimes they have even some additional duties. The pre-dawn prayers which are supererogatory for
others were obligatory for the Holy Prophet. The Prophets never considered themselves to be exempted
from any religious injunctions. They, more than others had fear of Allah and they more than others
worshipped Him. They offered prayers; kept fast; took part in the holy war; paid zakat and showed
kindness to others. The Prophets worked hard for their own weal as well as the weal for the others. They

were never a burden on anyone else in their life.

The revelation and the features connected with it constitute the only difference between the Prophets
and others. The fact that they receive revelation does not exclude them from the category of human
being. On the other hand it makes them a model of the perfect man. That is the reason why they are so
fit to guide others.

h) Prophets Having A Divine Legal Code

Generally speaking, the Prophets can be divided into two categories: The first category, which is in
minority, is composed of those Prophets to whom independent codes of law were revealed, and who
were ordered to guide the people on the basis of these codes. The Holy Qur'an has termed them the
'high-minded' Prophets. We do not know their number exactly. The Holy Qur'an expressly says that it
has recounted the stories of only a few of the Prophets. Had it recounted the stories of all of them or at
least had stated that it had recounted the stories of all those who were important among them, we might
have known the number of the high-minded Prophets. Anyhow, we know that Nuh, Ibrahim, Musa, 'Isa
and Muhammad, the last Prophet (Peace be on them) are included among them. Independent codes of
law were revealed to all 'high-minded' Prophets, who were asked to train their followers on the basis of

them.

The second category of the Prophets consists of those who had not their own independent codes of law
but were asked to preach and propagate the already existing Divine laws. Most of the Prophets belong
to this category which includes such names as those of Hud, Salih, Lut, Ishaq, Yaqub, Yusuf, Yushu,
Shuayb, Harun, Zachariyyah and Yahya (may peace be upon them).



1. The Reconstruction of Religious Thought in Islam, p. 124.
2. The Reconstruction of Religious Thought in Islam, p. 124.

Chapter 14: Historical Role Of The Prophet

Have the Prophets any positive or negative role in the movement of history? If they have, what is that? Is

it positive or negative?

Even the anti-religious people admit that the Prophets have had an effective role in history. In the past
they represented a great source of national power. In olden days the national power, was distinguished
from blood relationships, tribal affinities and patriotic feelings or from religious tendencies and doctrinal
bonds. The tribal heads and the national chiefs represented the first tendency and the Prophets and
religious leaders the second. There are no two opinions about the fact that the Prophets constituted a

force because of their religious influence. Anyhow, there are several views as to how this force worked:

(i) A section of people in their writings generally argue that as the Prophets had a spiritual and anti-
temporal outlook, their role has been negative. These people hold that the central point of the teachings
of the Prophets has been the renunciation of this world, concentration on the next, and introspection and
escape from the external realities. That is why the force of religion and the Prophets, who have been a
symbol of this force, have always discouraged people from taking interest in the worldly life and have
applied a brake to progress. Thus the role of the Prophets has always been negative in history. This is

the view which is expressed generally by those who claim to be broad-minded.

(il There is another section of people, who also maintain that the religious people have played a negative
role, but the argument advanced by them is quite different. They maintain that the religious people are
actually worldly—oriented and their spiritual orientation is merely a disguise to deceive the simple-
minded. The efforts of the religious people have always been, directed toward securing the interests of
the oppressors and, beguiling the oppressed. They have endeavoured to maintain the status quo, and

opposed the evolution of society.

The supporters of this view say that history like any other phenomenon has a dialectical movement,
which originates from its internal contradiction. With the emergence of proprietorship society was divided
into two conflicting classes, one of them being the ruling and exploiting class and the other the deprived
and exploited. With a view to protect its own special position the ruling class has always been anxious to
maintain the existing situation and in spite of the inevitable development of production implements has
wanted to keep society as it is. But the subjugated class in consonance with the development of the
production implements wants to change the existing situation and to replace it with a more developed

one.



The ruling class has used various tactics, and to achieve its nefarious ends has employed the three
factors of force, wealth and deceit. In this game the role of the man of religion has been to hoodwink the
people in the interest of the tyrants and exploiters. The people of religion have not been seriously
interested in the Hereafter. Their pretention of godliness is only a disguise to conceal their worldliness
and is intended to divert the attention of the underprivileged and the revolutionaries.

Thus the role of the men of religion has always been negative for they have always supported the
wealthy and the powerful people interested in maintaining the existing institutions. This is the theory put
forward by the Marxists to explain historical development. According to Marxism the three factors of
religion, government and wealth are coeval with private property and all over history have played a role

against the interests of the masses.

(ili) Some other people interpret history in a way different from that of the Marxists. Anyhow they too
consider the role of religion and the Prophets to be negative. They hold that the law of natural evolution
and the law of the development of history are based on the domination of the strong and the elimination
of the weak. The strong have contributed and are contributing to the progress of history, whereas the
weak have been and are responsible for its stagnation and decline. Religion has been invented by the

weak to apply a brake to the strong.

The proponents of religions have invented such slavish moral conceptions as justice, freedom, virtue,
love, compassion, cooperation etc. They did so in the interest of the weak, which is the lower classes
and to the disadvantage of the strong, which is the upper classes which bring about progress and
development. The people of religion brought the psychological forces of the strong under their control
and prevented the elimination of the weak. Thus they have hampered the improvement of human race

and the birth of the heroes.

Therefore the role of religion and the Prophets who represent it has been negative, because they have
supported the slavish mentality against the masterly qualities which contribute to the advancement of

history and society. This is the view of the German philosopher, Nietzsche.

(iv) Besides the above mentioned three groups, there are others which also include some anti-religious
people. They admit that the role of the Prophets in the past has been positive and fruitful and contributed
to the progress of history. These groups give due consideration to the social and moral content of the
teachings of the Prophets and to the historical events connected therewith. They admit that in the past

the Prophets played the most fundamental role in the reform, welfare and progress of their society.

Human culture has two aspects: Material and Spiritual. The material aspect of culture is its technical and
industrial aspect which has continued to develop in every age till today. lts spiritual aspect concerns the
mutual relations of the human beings, for the correct determination of which humanity is indebted to the
teachings of the Prophets. As it is under the shadow of the spiritual aspect of culture that its material
aspect gets an opportunity to grow and develop on correct lines, the role of the Prophets in the



development of the spiritual aspect of civilization is direct and in the development of its material aspect
indirect. According to these groups there can be no doubt about the positive role of the teachings of the

Prophets in the past.

Anyhow some of these groups are of the opinion that the time of the positive role of the teachings of the
Prophets is now over. They assert that with the advancement of science the religious teachings have
lost their validity a great deal and in future also they will continue to lose their vitality. In contrast certain
other groups hold that the role of faith and religious ideology can never be replaced by science,
howsoever progress it may make. Science will always be as unable to replace religion as philosophical

schools have been.

The Prophets have had various roles in the past. It is true that there are certain cases in which the
collective human conscience is no longer in need of a religious support. But the most fundamental roles
performed by the Prophets are those which will be as much required in future as they were in the past.

Here are some instances in which the teachings of the Prophets have influenced historical development

a) Education

In the past education had a religious motive, and it was this motive which encouraged the teachers and
the parents. With the development of social conscience the need of religious motive has been eliminated
in this field.

b) Affirmation Of Agreements And Covenants

Social life of man stands on the respect of the treaties, covenants and agreements and on abiding by the
promises and undertakings. Respect of the agreements and promises is one of the mainstays of the
human aspects of culture. To ensure this respect is a role which religion has always shouldered and for
which no replacement has been found till today. Will Durant, an atheist, as he is, admits this fact in his
book, Lessons from History. He says: "Religion with the help of its rituals has conferred the reverence of
man-God relations on human compacts and in this way has brought about constancy and firmness to
them".

On the whole religion has provided a strong support to the moral and human values. Moral values minus

religion are like currency notes having no financial backing. Such notes soon lose their value.

¢) Emancipation From Social Bondage

The role of the Prophets in the fight against despotism, tyranny and all aspects of oppression and
persecution is the most basic. The Holy Qur'an lays stress on this role of the Prophets. It describes the
establishment of justice as the main object of their being raised. The Holy Qur'an again and again

recounts the stories of the conflict between the Prophets and the representatives of despotism. In a



number of verses it has expressly mentioned that those who constantly opposed the Prophets belonged

to this class.

The view expressed by Marx and his followers to the effect that religion, government and wealth are the
three facts of the coercion of the ruling class against the underprivileged and the oppressed, is nothing
but humbug. It is contrary to the indisputable historical facts. Explaining the view of Marx, Dr Arani says:
"Religion has always been a tool in the hands of the dominating ruling class of society. In order to

overpower the suppressed classes the rosary and cross always move side by side with the bayonet'".

To be able to accept such an interpretation of history one will have to shut his eyes and overlook the
historical facts. Imam Ali is the champion of the sword and the rosary both. He is a swordsman as well
as a man of rosary. But he did not use them to suppress the underprivileged. His motto was: ‘Oppose
the oppressor and help the oppressed".

Throughout his life Imam Ali was a votary of the sword against those who possessed pelf and power. As
Dr Ali al-Wardi has pointed out in his book, Comedy of Human Intellect, Imam Ali with his personality
has refuted the philosophy of Marx.

The view of Nietzsche, which is diametrically opposed to that of Marx, is even more absurd. According to
him, religion is a factor of stagnation and decline because it supports the weak while it is the powerful
who form the most progressive class responsible for the development of society. It appears that in the
opinion of Nietzsche human society makes speedy progress only when it is governed by the law of
jungle. According to Marx the underprivileged people are the factor of development and the Prophets
were against this class. But Nietzsche thinks that powerful are the factor of development and the
Prophets opposed them. Marx says that religion is an invention of the powerful and the wealthy.

Nietzsche, on the other hand maintains that it is an invention of the weak and the underprivileged.
Evidently Marx was wrong on several counts. Firstly he interpreted history merely on the basis of the
contradiction of class interests, and overlooked its human aspect. Secondly he regarded the
underprivileged alone as the factor of development. Thirdly he considered the Prophets to be the
supporters of the ruling class. As for Nietzsche, he has made the mistake of regarding the factor of force
as the factor of the development of history in the sense that he has equated the more powerful man with
the superior man and has believed that the more powerful man alone is the factor that carried history

forward.

Chapter 15: The Object Of Prophethood

As now the role of the Prophets in the development of history has been made clear to a certain extent,
we take up another question. The question is: What is the main object or the final goal for which the



Prophets were raised and the Divine Books sent down?

In general terms it may be said that the main object is the guidance, salvation, well-being and prosperity

of people.

There is no doubt that the Prophets were raised for guiding people to the straight path and saving their
souls. But that is not the point. The point is to what final goal this straight path leads. What does the
well-being of people imply according to the school of the Prophets? From what restraints and
impediments does this school want to deliver man? What constitutes the ultimate good and prosperity

according to it?

The Holy Qur'an in a number of verses has either expressly dealt with this subject or has hinted at it. It
has mentioned two definite points which constitute the ultimate object of Prophethood, while the

teachings of the Prophets are a prelude to them. These points are:
(i) The acknowledgement of Allah and coming close to Him and
(ii) The establishment of justice and fairplay in human society.

The Holy Qur'an says:

"Prophet, We have surely sent you as a witness, a bringer of good tidings, a warner, a summoner
to Allah by His permission and as a lamp that gives light." (Surah al-Ahzab, 33:45-46).

It is evident that out of all the qualities mentioned in this verse, the only quality which is fit to be
considered the main object is that of summoning to Allah. The Holy Qur'an in respect of the Prophets

says:

"We surely sent Our Messengers with clear proofs and revealed on them the Book and the
criterion (to judge what is right and what is wrong) so that people may establish justice." (Surah
al-Hadid, 57:25).

This verse expressly describes the establishment of justice as an object of raising the Prophets.

Summoning people to acknowledge Allah and to come close to Him implies preaching the theoretical
and individualistic form of practical monotheism, and to establish justice and fairplay in society implies

establishing practical monotheism on social level.

Now the question arises whether the main object of the coming of the Prophets is the acknowledgement
of Allah, and all other things including the establishment of social justice are a prelude to it, or the main
object is the establishment of social justice and the acknowledgement and worship of Allah are the
means of the realization of that idea? If we use the same terminology as used by us earlier, we can thus

recast this question: Is the main object theoretical monotheism and practical monotheism on individual



level or is it practical monotheism on social level? Several answers have been given to this question:

(i) From the viewpoint of the object, the Prophets were dualists. In other words their object was two fold.
One of their objects concerned the next worldly life and human success in the Hereafter (theoretical
monotheism and practical monotheism on individual level). The other object concerned human success
in this world (social monotheism). In order to ensure the prosperity of mankind in this world the Prophets
preached social monotheism and to ensure human well-being in the next world they preached
theoretical monotheism and practical monotheism on individual level, which is purely a spiritual and

intellectual matter.

(ii) Another view is that the main object of the Prophets is social monotheism. Theoretical monotheism
and practical monotheism on individual level are essential preliminaries to it. Theoretical monotheism
concerns the acknowledgement of Allah. Man as such is in no need of acknowledging Him. It is
immaterial for man whether the force motivating his spirit is Allah or thousands of other things. Similarly
it makes no difference to Allah whether man acknowledges Him or does not acknowledge, worships Him

or does not worship.

Anyhow perfection of man depends on his adherence to collective monotheism, which in its turn cannot
be achieved without the materialization of theoretical monotheism and practical monotheism on
individual level. Allah has enjoined on man to acknowledge Him and worship Him so that collective

monotheism may take a practical shape.

(iii) The third view is that the main object is the acknowledgement of Allah and coming near to Him.
Social monotheism is the means of achieving this noble object. As we mentioned earlier, according to
the monotheistic conception of the world its nature is 'from Him' 'to Him'. Hence man's perfection lies in

going to Him and gaining His nearness. Man has one special distinction. Allah has said:
'l have breathed into him My spirit." (Surah al-Hijr, 15:29).

As such man's, reality is Divine. By nature he seeks Allah. His well-being, evolution, safety and
prosperity all lie in the acknowledgement and worship of Allah and in making an advancement towards
Him. The Prophets have undertaken to establish justice and to do away with tyranny and discrimination,
because man being social by nature, we can have no conception of him apart from society. He cannot
strive to seek proximity to Allah also, if a just system does not prevail in society. In fact such social
values as justice, freedom, equality and democracy and such moral qualities as generosity, forgiveness,
love and charity have no intrinsic value of their own. They in themselves are not the qualities denoting
human excellence. They are simply the means of gaining excellence and perfection, not the ends. They

pave the way for prosperity and salvation but do not constitute salvation.

(iv) The fourth theory is similar to the third one in so far as according it also the goal or the highest
degree of excellence not only of man but of every existing thing is to move towards Allah. But according

to it, it is polytheistic to assert that the Prophets have had a twofold object. Similarly it is a materialistic



idea to say that the ultimate object of the Prophets is this worldly prosperity, which is nothing but the
enjoyment of the gifts of nature in an atmosphere of justice, liberty, equality and fraternity. Anyhow,
according to this theory, though social and moral values are only a means of reaching the real value,
which is the acknowledgement of Allah and His worship, they do not totally lack an intrinsic value of their

own.

The relationship between a preliminary and the main object is of two kinds. In certain cases the
preliminary serves only as a prelude and after the object is achieved, its existence or nonexistence
becomes immaterial. For example, a man wants to cross a water channel and for that purpose he puts a
stone in the middle of it. Evidently after he has crossed the channel, the existence or the non-existence

of that stone is of no importance to him.

The same is the case with the ladder used to climb to a roof and the mark-sheet of a class for the
purpose of promotion to the next higher class. In some other cases a preliminary does not lose its value
even after the main object has been achieved. Even after the realization of the main object, its existence
still remains necessary. For example, the information which is acquired by a student in class | and class
I is still required by him when he reaches a higher class. He cannot afford to forget all that he had learnt
in these classes. He can continue to be in a higher class only if he retains the knowledge that he

acquired in these lower classes.

The explanation is that in some cases a preliminary is a lower stage of the object itself, whereas in some
other cases it is not. A ladder is not a stage of getting to the roof. Similarly a stone put in the middle of a
channel is not a stage of crossing it. But the knowledge gained in lower classes and the knowledge to be

gained in higher classes are the various stages of the same reality.

The relation between the moral and social values on the one hand and the acknowledgement and
worship of Allah on the other is of the second type. A man who acknowledges Allah and worships Him
cannot afford to be indifferent to honesty, righteousness, justice, charity, sincerity, munificence and

forgiveness. All high and noble moral qualities are Divine.

There is a hadith which says: "Adopt the moral qualities of Allah". In fact the noble moral qualities are a
part of the acknowledgement and worship of the Divine Being, for their adoption emanates from an
inherent desire to have Divine attributes, though man may not be conscious of that fact. That is why
according to Islamic teachings the good deeds of even the polytheists will not go in vain in the next world
if they have such noble qualities as justice, generosity, philanthropy etc. They will be recompensed in
some way or other provided their disbelief is not due to stubbornness. In fact such people attain a

degree of godliness unconsciously.



Chapter 16: Religion Or Religions

The scholars of divinity and the writers on the history of religion usually discuss their subject under the
heading of religions. For example, they talk of Prophet Ibrahim's religion, the Jewish religion, the
Christian religion and the religion of Islam. They regard every Prophet to whom a code of law was

revealed as the founder of a separate religion.

But the Holy Qur'an has its own terminology and its own style. From its point of view there has been only
one Divine religion from the beginning to the end. All Prophets irrespective of the fact whether they had
or had not an independent code of law, had the same mission and preached the same message. Their
basic principles called religion were the same. Their teachings differed only in rules and subsidiary
matters of secondary importance which varied according to the requirements of the time, the peculiarities
of the environment and the characteristics of the people whom these Prophets addressed. But in spite of

the difference in the form of their teachings, all Prophets visualized one single goal.

Apart from the difference of form there was a difference of level also. The Prophets who came later, their
teachings were of a higher level in keeping with the stage of the human development. For example,
there is a vast difference in the level of the teachings of Islam and those of the earlier Prophets in
respect of the genesis of man, the Hereafter and the conception of the world. In other words man vis-a-
vis the teachings of the Prophets is like a student who is brought up step by step from class | to the

highest class. This process signifies the development of religion, not the difference of religions.

The Holy Qur'an has nowhere here used the word religion in a plural form. From the point of view of the
Holy Qur'an what has existed is the religion, not the religions. There exists one big difference between
the Prophets and the great philosophers and other outstanding social leaders. Each eminent philosopher
has had his own school. That is why so many schools of philosophy have always existed in the world. In
contrast, the Prophets have always corroborated and never contradicted each other. Had any one of the
Prophets lived in the time and environment of another Prophet, he would have preached the rules of law
and conduct similar to those preached by the latter.

The Holy Qur'an declares expressly that all Prophets form one single series. The earlier Prophets
foretold about the later ones, and the latter Prophets acknowledged the earlier ones. The Holy Qura'n
also says that Allah made a covenant with the Prophets to the effect that they would believe in each

other and help each other. It says:

"When Allah made the covenant with the Prophets, He said. Here are the Scripture and the
wisdom which I have given you. Later a Prophet will come to you confirming what you possess.
You shall believe in Him and you shall help him. He then said: ‘Do you agree to this and take the
responsibility | placed on you?' They answered: 'We agree. He said: 'Then bear witness and | will



bear witness with you." (Surah Ale Imran, 3:81).

The Holy Qur’an calls the Divine religion Islam and described it as a continuous process from Adam to
the last Prophet. This does not mean that the Divine religion has always been known by this name. What
is meant is that Islam is the best word to describe the nature of this religion. That is why the Holy Qur'an
says:

"There is no doubt that the only true faith in Allah's sight is Islam." (Surah Ale Imran, 3:19).
At another place the Holy Qur'an says:

‘Ibrahim was neither a Jew nor a Christian. He was upright in faith and a Muslim" (Surah Ale
Imran, 3:67).

Chapter 17: Finality Of Prophethood

We have said that despite the differences in details all Prophets have delivered the same message and
belonged to the same ideological school. The principles and teachings of this school were explained to
human society gradually in proportion to its development till the humanity reached the stage when the
entire teachings in a comprehensive form were presented. At this point Prophethood came to an end.
The Holy Prophet, Muhammad lbn Abd Allah (Peace be on him and his progeny) was the person
through whom the complete ideology was conveyed, and the Holy Qur'an was the last celestial Book.
The Holy Qur'an itself says:

‘In truth and justice has been perfected the word of your Lord. None can change His words."
(Surah al-Anam, 6:115).

Now let us see why in the past the Prophethood was renewed from time to time and so many Prophets
were raised in succession, though most of them were not given a new and independent code of law and
were sent to promulgate then existing code? Why did this procedure come to an end with the last
Prophet since whose time no Prophet, neither a law-giving one nor a preaching one has come, nor will

ever come? Here we touch upon the reasons briefly.

Reasons Of The Renewal Of Prophethood

Though Prophethood is one continuous process and the Divine message, as the religion is not more
than one reality, the reasons of the appearance of so many law-giving and preaching Prophets in

succession and the termination of Prophethood after the advent of the last Prophet are as under:

Firstly the ancient man because of his intellectual immaturity was unable to preserve his celestial Book.



Usually the Divine Books were either altered and corrupted or were lost totally. Therefore it was
necessary that the message should be renewed from time to time. The revelation of the Holy Qur'an
corresponded with a period when humanity had passed the period of its childhood and had become able
to preserve its intellectual heritage. That is why there could be no alteration in the last Divine and Holy
Book. The Muslims committed to memory and recorded in writing every verse of it as it was revealed,
and did away with every possibility of addition, omission or alteration in it. Thus one of the reasons of the
renewal of Prophethood disappeared.

Secondly, humanity being immature, it was not previously competent enough to have a comprehensive
plan for its guidance, and hence it was necessary that it should be guided by the Prophets piecemeal

and step by step.

Anyhow, by the period of the final Prophethood humanity had developed to the extent that it was able to
have a comprehensive plan of conduct and it was no longer necessary that it should receive guidance
stage by stage. Besides the extinction of the old celestial Books and the alteration in them, another
reason for the continual renewal of Prophethood was that man in olden days was not able to receive a
comprehensive plan. When his ability sufficiently developed, a comprehensive scheme was put at his
disposal and this reason of the renewal of Prophethood also disappeared. Now the Muslim scholars who
were specialists in this field, can guide the Muslims in the light of this scheme and can frame the rules
and procedures for them to suit every occasion.

Thirdly, the overwhelming majority of the Prophets consisted of the preaching and not the law-giving
Prophets. The number of the law-giving Prophets did not exceed the number of the fingers of one hand.
The task of the preaching Prophets was to propagate, interpret and promulgate the religious law
prevailing during their time. Now the religious scholars of the age of the finality of Prophethood, which is
the age of knowledge, are capable of applying the general principles of Islam to the requirements of the
time and place and deducing the rules of religious laws. This process is called ijtihad. The outstanding
Muslim divines in this way perform many duties of the preaching Prophets and some of those even of
the law-giving Prophet without being the law-givers themselves. They guide the Muslim Ummah. Thus,
though the need of religion still exists and is expected to be ever increasing with the further cultural
development of humanity, the need of the new Prophets and the new revealed Books has ceased to

exist. And hence Prophethood has come to an end with the final Prophet.

It is clear from what has been mentioned that intellectual and social maturity of mankind has played a big
role in the finality of Prophethood in several ways:

(i) It has enabled man to keep his celestial Book unaltered.
(i) It has enabled him to receive his evolutionary programme all at once and not by stages.

(iii) It has enabled him to undertake the task of preaching and propagating religion, to set up religious

institutions, to exhort people to do what is good and to restrain them from what is evil. Thus there is no



longer any need of preaching Prophets who used to preach and propagate the teachings of the law-

giving Prophets. This need is now being adequately fulfilled by the religious scholars and Divines.

(iv) From the viewpoint of mental development man has now reached a stage that in pursuance of his
jtihad he can interpret the revealed words and can apply the relevant principles to all the changing

circumstances. This task is also being performed by the religious scholars.

It is evident that the finality of Prophethood does not mean that man is no longer in need of Divine
teachings received through revelation. Prophethood has not come to an end because as the result of his

mental development man is now able to dispense with religion.

The eminent scholar and great Muslim thinker, Dr Igbal, in spite of his extraordinarily intelligent
discussions of the Islamic questions by which we have personally been greatly benefited and of which
we have made use in this and other books, has been involved in a great misunderstanding while
explaining the philosophy of the finality of Prophethood. He has based his conclusions on certain points,

which we mention below, point by point:

(i) The word wahi' (revelation) which literally means 'to whisper', has been used by the Holy Qur’an in an
expanded sense to include every kind of inspired guidance whether its recipient be inorganic material,
plants, animals or man. He says: "This contact with the root of his own being is by no means peculiar to
man. Indeed the way in which the word wahi'is used in the Holy Qur'an shows that the Holy Qur'an
regards it as a universal property of life, though its nature and character are different at different stages
of the evolution of life. The plant growing freely in space, the animal developing a new organ to suit a
new environment, and a human being receiving light from the inner depths of life, are all cases of
inspiration varying in character according to the needs of the recipient, or the needs of the species to
which the recipient belongs"1.

(il) Wahi or revelation is a sort of instinct and the guidance by means of revelations is a sort of instinctive

guidance.

(iiiy Wahi is a guidance from collective point of view. Human society being a moving unit and subject to
the laws of motion, is definitely in need of guidance. The Prophet is just like a receiving set which
instinctively receives what is required by mankind in this respect. Dr Igbal says: "The world-life intuitively
sees its own needs and at critical moments defines its own direction. This is what, in the language of

religion, we call Prophetic revelation"2.

(iv) In their primitive stages the living beings are guided by their instinct. As they go to the higher stages
of evolution and their faculties of feeling, imagination and thinking develop, the power of instinct is
reduced and is replaced by feeling and thinking Power. Thus the insects have the most numerous and

the strongest instincts and man the weakest and the smallest in number.

(v) From sociological point of view human society is passing through an evolutionary process, Just as



the animals in their primary stages have been in need of instinct and have gradually developed their
faculties of feeling and imagination, and in certain cases of thinking also, and their instinctive guidance
has been replaced by the guidance through feeling and imagination, similarly man in his evolutionary
process has gradually reached a stage in which his rationality has so developed that his instinctive
power (wahi or inspiration) has weakened. Dr Igbal says: "During the minority of mankind psychic energy
develops what | call Prophetic consciousness - a mode of economizing individual thought and choice by
providing ready-made judgements, choices and ways of action. With the birth of reason and critical
faculty, however, life in its own interest inhibits the formation and growth of non-rational modes of
consciousness through which psychic energy flowed at an earlier stage of human evolution. Man is
primarily governed by passion and instinct. Inductive reason, which alone makes man master of his
environment, is in itself an achievement. Once born it must be reinforced by inhibiting the growth of other

modes of knowledge"s.

(vi) Basically the world has passed through two ages: the age of inspiration and the age of rational
thinking and reflection on nature and history. The ancient world produced a few great systems of
philosophy (like Greek and Roman). Anyhow their value was limited as humanity was still passing
through the period of its minority. Dr Igbal says: "There is no doubt that the ancient world produced some
great systems of philosophy at a time when man was comparatively primitive and governed more or less
by suggestion. But we must not forget that this system-building in the ancient world was the work of
abstract thought, which cannot go beyond the systematization of vague religious beliefs and traditions,

and gives us no hold on the concrete situations of life"4.

(vii) The Holy Prophet with whom Prophethood came to end, belonged to the ancient as well as the
modern world. As the source of his inspiration was revelation and not the experimental study of nature
and history, he belonged to the ancient world; but as the spirit of his teachings called for rational thinking
and the study of nature and history with the birth of which the job of revelation is terminated, he
belonged to the modern world. Dr Igbal says: "Looking at the matter from this point of view, the Prophet

of Islam seems to stand between the ancient and the modern world.

In so far as the source of his revelation is concerned, he belongs to the ancient world; and in so far as
the spirit of his revelation is concerned, he belongs to the modern world. In him life discovers other
sources of knowledge suitable to its new direction. The birth of Islam is the birth of inductive intellect. In
Islam prophecy reaches its perfection in discovering the need of its own abolition. This involves the keen
perception that life cannot forever be kept in leading strings; hence, in order to achieve full self-
consciousness, man must finally be thrown back on his own resources. The abolition of priesthood and
hereditary kingship in Islam, the constant appeal to reason and experience in the Holy Qur'an and the
emphasis it lays on Nature and History as sources of human knowledge, are all different aspects of the
same idea of finality"s.

These are the main points of the philosophy of the finality of Prophethood as conceived by Dr Igbal.



Unfortunately this philosophy is unsound and several of its principles are incorrect.

The first objection to which it is amenable is that if this philosophy was accepted, which would mean that
not only there was no longer any need of a new Prophet or a new revelation, but that there was also no
need of any guidance by revelation at all, for experimental intellect had taken its place. This philosophy
is the philosophy of the end of religion and not that of the finality of Prophethood.

If this philosophy was accepted, the only thing that Islamic revelation could do was to proclaim the end of
the era of religion and the beginning of the era of reason and science. Evidently this idea is not only
contrary to the belief in the necessity of Islam but is also contrary to the view held by Dr Igbal himself. All
his efforts in fact, are directed to prove that reason and science though necessary for human society are
not enough. Man requires faith and religion as much as he requires science and knowledge. Dr Igbal
says in clear terms that life is in need of fixed principles as well as changing minor factors, and that

jtihad is meant to apply the set principles to the specific situations.

He says: "The new culture finds the foundation of world-unity in the principle of ‘Tawhid' (monotheism).
Islam as a polity is the only practical means of making this principle a living factor in the intellectual and
emotional life of mankind. It demands loyalty to Allah, not to thrones. And since Allah is the ultimate
spiritual basis of all life, loyalty to Him virtually amounts to man's loyalty to his own ideal nature. The
ultimate spiritual basis of all life, as conceived by Islam, is eternal and reveals itself in variety and

change.

A society based on such a conception of reality must reconcile, in its life, to the categories of
permanence and change. It must possess eternal principles to regulate its collective life; because
eternity gives us a foothold in the world of perpetual change. But eternal principles when they are
understood to exclude all possibilities of change which, according to the Holy Qur'an, is one of the
greatest signs of Allah, tend to immobilize what is essentially mobile in its nature. The failure of Europe
in political and social science illustrates the former principle; the immobility of Islam during the last 500

years illustrates the latter. What then is the principle of movement in Islam? This is known as Jjtihad"6

According to the above statement, guidance of revelation will always be required, and the guidance
provided by experimental intellect will never be able to take its place. Dr Igbal himself supports the
principle of the permanent need of guidance. But the philosophy he has put forward to explain the finality
of Prophethood, requires that not only there should be no need of any new Prophet and new revelation,

but that religion itself should come to an end.

This misleading interpretation of finality by Dr Igbal means that man's need of guidance and education by

the prophets is of the same nature as the need of a class by a child.

The child every year goes to the next class and changes his teacher. Similarly man in every period has
gone to the next stage, and required a new code of religious law. When the child reaches the final class,

he completes his education and gets a certificate to that effect. Thereafter he is no longer in need of a



teacher and can carry on his research independently. In the same way the man of the age of finality with
the proclamation of the end of Prophethood has secured the certificate of the completion of his
education. He can now undertake the study of Nature and History independently. That is what jjtihad

means. With the end of Prophethood man has reached the stage of self-sufficiency.

There is no doubt that such an interpretation of the finality of Prophethood is wrong. The consequent
results of this sort of interpretation are acceptable neither to Dr Igbal himself, nor to those who have

drawn these conclusions from what he has stated.

Further, should the view of Dr Igbal be correct, the thing which he calls 'inner experience' (spiritual light
and inspirations received by saintly persons) should also cease to exist, for it is also supposedly a part
of the instinct which languishes with the appearance of experimental intellect. But according to Dr Igbal
that mystic experience still continues to exist. He asserts that from Islamic point of view inner experience
is one of the three sources of human knowledge, the other two being Nature and History. Personally

also Dr Igbal has a strong mystic tendency.

He firmly believes in inspiration. He says: "The idea however, does not mean that mystic experience,
which qualitatively does not differ from the experience of the Prophets, has now ceased to exist as a vital
fact. Indeed the Holy Qur'an regards both 'Anfus' (self) and Afaqg’ (world) as sources of knowledge. Allah
reveals His signs in inner as well as outer experience, and it is the duty of man to judge the knowledge
yielding capacity of all aspects of experience. The idea of finality, therefore, should not be taken to
suggest that the ultimate fate of life is complete displacement of emotion by reason. Such a thing is

neither possible nor desirable.

The intellectual value of the idea is that it tends to create an, independent critical attitude towards mystic
experience by, generating the belief that all personal authority, claiming a supernatural origin has come
to an end in the history of man... Mystic experience then, however unusual and abnormal, must. now be
regarded by a Muslim as a perfectly natural experience open to critical scrutiny like other aspects of

human experience'7.
p !

What Dr Igbal means to say is that with the end of Prophethood the inspirations and miracles of the
saintly persons have, not come to an end, though they are no longer so authoritative, as they were in the
past. Prior to the birth of experimented intellect, miracles had a perfectly natural authority. They were not
open to any doubt. But for the intellectually developed man (of the age of finality) these things have
ceased to be authoritative, and are now like other occurrences and phenomena open to critical scrutiny.
Pre-finality period was that of miracles and supernatural events, but the age of finality is the age of
reason, which does not regard any supernatural occurrence as a proof of anything. It judges every reality

discovered through a mystic experience in accordance with its own standards.

This part of the remarks of Dr Igbal is also not sound neither in regard to the pre-finality nor in regard to
the post-finality period. We will make our comments on it under the following heading:



Miracles of the Final Prophet

Furthermore, the view expressed by Dr Igbal that revelation is a sort of instinct, is also wrong. This view
has led him to make several other mistakes. As Dr Igbal himself is fully conscious, of the fact, an instinct
is a purely innate, unacquired and unconscious propensity. It is a faculty lower than senses and intellect
with which the primitive animals such as insects and other animals of a class lower than that of insects,
have been provided according to the law of creation. With the development of other means of guidance
such as senses and intellect, instinct is weakened and becomes dormant. That is why man who among

the animals enjoys the highest degree of thinking power, has the weakest instinctive power.

In contrast, revelation is a means of guidance which ranks higher than senses and intellect and to a
great extent is something which is acquired. Above all, it is the highest degree of consciousness, and the
field in which it makes discoveries is far vaster than the field in which experimental intellect can work.

In a previous section of this book, while discussing the question of ideology, we have proved that in view
of the variety of the individual and social capabilities of man, complexity of his social relations and the
dubiousness of the end of his evolutionary journey, the ideologies propounded by the philosophers and
sociologists are misleading and bewildering. There is only one way open to man to have a sound
ideology and that is the way of revelation. If we do not accept the way of revelation, we shall have to
admit that man is unable to have an ideology at all.

The modern thinkers believe that the future line of the development of mankind can be determined
through human ideologies only stage by stage. In other words, at every stage only the next stage can be
determined, and that too according to the belief of these gentlemen. As for the subsequent stages and

whether there exists any final stage at all, nothing is known. The fate of such ideologies is evident.

We wish that Dr Igbal, who more or less studied the works of the Muslim gnostics and was especially
devoted to the Mathnavi of Rumi, could have gone deeper into these works and found a better
explanation of the finality of Prophethood. The gnostics say that Prophethood terminated because all the
individuals and social stages of human development along with the way that man should follow to attain
them were revealed all together. As thereafter none could discover anything additional, it was the duty of

everyone to follow this last message.

The sufis say: that the final is he, who has finalized all stages, and leaves no stage uncovered. This is
the basis of finality, not the development of the experimental intelligence of society as conceived by Dr
Igbal. If he had made a deeper study of the works of only those sufis to whom he himself was devoted,
(like Rumi), he could know that revelation is not an instinct. It is a spirit and soul superior to the rational

spirit. Rumi, the mystic poet says:

"Know that the soul of man is different from that of a cow and a donkey, and again the soul of a Prophet
and a saint (holy man) is different from that of an ordinary man."



"The body is visible, but the soul is hidden. Again intellect is more hidden than soul. The spirit of
revelation is still more hidden. The intellect of the Holy Prophet could be perceived by anybody. But the

spirit of his revelation was not so perceptible".

"He was guided by the Protected Tablet and that is why was protected from any mistake and error.

Divine revelation is neither astrology nor geomancy nor a dream. It is a fact and reality".

It appears that Dr Igbal has unconsciously made the same mistake as was made by the Western world,
which holds that. knowledge has replaced faith. Of course Dr Igbal was severely opposed to this theory
of replacement. But his philosophy of the finality of Prophethood somehow leads to the same conclusion.
Dr Igbal describes revelation as a sort of an instinct. He also asserts that instincts cease to function
when intellectual and thinking faculties begin to work. This remark of his is correct but is applicable to
those cases in which thinking power performs the same function that was previously performed by an
instinct. But in those cases in which their functions are different, there is no reason why an instinct
should cease to work when thinking power becomes active. Therefore even if we suppose that Divine
revelation is a sort of instinct whose function is to put forward a sort of world conception and an ideology
not produced by intellect and thinking power, there, is no reason why with the development of inductive

intellect, in the words of Dr Igbal, the function of this instinct should come to an end.

The fact is that Dr Igbal in spite of all his outstanding talent, extraordinary intelligence and love of Islam
is basically a product of Western culture, for his entire education was Western, though he made some
studies in Islamic culture, especially in Islamic law, mysticism and philosophy. That is the reason why he
sometimes makes grave mistakes. In the preface of our book, Principles of Philosophy and Method of
Realism, vol. V, we have referred to the faultiness of Dr Igbal's ideas about deep philosophical
questions. That is why it is not proper to draw a comparison between him and Sayyid Jamiluddin
Asadabadi. 8

Though from the viewpoint of mental endowments Jamaluddin is not comparable to Dr Igbal, his original
education was Islamic and Western education was only his secondary acquisition. In addition, the late
Jamaluddin, owing to his vast travels in the Muslim countries and a close study of their affairs was more
conversant than Dr Igbal with the situation in the Muslim world. Therefore unlike Dr Igbal he did not
make any grave mistakes in evaluating certain events which took place in some Muslim countries like

Turkey and Iran, for he could judge them better.

1. The Reconstruction of Religious Thought in Islam, p. 125.

2. The Reconstruction of Religious Thought in Islam, p. 147.
3. The Reconstruction of Religious Thought in Islam, p. 125.
4. The Reconstruction of Religious Thought in Islam, p. 126.
5. The Reconstruction of Religious Thought in Islam, p. 126.
6. The Reconstruction of Religious Thought in Islam, p. 147.
7. The Reconstruction of Religious Thought in Islam, p. 126.

8. Popularly known as Jamaluddin Afghani.



Chapter 18: Miracle Of Finality

The Holy Qur'an is the everlasting miracle of the last Prophet. The miracles of the former Prophets like
Prophet Ibrahim, Prophet Musa and Prophet 'Isa, each of whom had a revealed Book and also wrought
miracles, were distinct from their revealed Books. They wrought such miracles as the transformation of a
blazing fire into 'coolness and peace', the conversion of a dry piece of wood into a serpent and bringing
the dead to life. Obviously each of these miracles, was temporary and passing. But in the case of the
last Prophet his Book itself was his miracle. It is the proof of his Prophethood. As such, the miracle of
finality, unlike any other miracle, is everlasting, not passing nor meant only for the time being.

The fact that a Divine Book is the miracle of the last Prophet is absolutely in comformity with his time,
the age of the advancement of science, knowledge, culture and education. The eternity of this Holy Book

is also in consonance with the eternity of its message which is never to be abrogated.

The Holy Qur'an in several verses of it has expressly proclaimed this extraordinary and superhuman

aspect of itself. One of these verses says:

'If you are in doubt about what We have revealed to Our bondman, then bring a chapter like it."
(Surah al-Baqarah, 2:23).

It has also expressly mentioned several other miracles wrought by the last Prophet.

The Holy Qur'an has dwelt on a number of questions related to the miracles. It declares that a Divine
message must be accompanied by some miracles, which a miracle is a decisive evidence and definite
proof, which the Prophets work the miracles by the will of Allah and that they work them to prove the
veracity of their claim, and that they are not bound to accede to every request of everybody in this
respect. In other words, the Prophets are not expected to hold an exhibition of miracles or to set up a
factory of them.

As the Holy Qur'an has dealt with these questions, it has also expressly recounted the stories of the
miracles of many of the former Prophets like Nuh, lbrahim, Lut, Salih, Hud, Musa and 'Isa, and has

categorically confirmed them.

Some orientalists and Christian clergymen on the basis of those verses in which the Holy Qur'an
responded negatively to the demand of the idolaters to work the miracles proposed by them, have
claimed that the Prophet of Islam told the people that he had no miracle other than the Holy Qur'an, and
if they did not accept it, he could do nothing further. Some 'liberal-minded' Muslim writers also have
accepted this view, and explaining it, they say that the miracle is an argument which can convince only
immature humanity looking for something extraordinary and fantastic. A mature man is not impressed by

such things and is concerned only with the things rational.



As the age of the Prophet of Islam was that of rationality, not of myths and fancy, he declined by the will
of Allah to accept any request for a miracle besides the Holy Qur'an. One writer says: "To seek the help
of the miracles was unavoidable for the former Prophets, for in those days it was almost impossible for
them to convince people with any rational arguments. At the time the Prophet of Islam appeared,
humanity had passed the period of its minority.

It had reached the stage of its intellectual majority. The child of yesterday no longer depended on his
mother and was able to stand on his own feet and use his brain. In such circumstances it was not
unreasonable that the Prophet of Islam resisted the pressure of the disbelievers and his opponents
demanding from him to work miracles. To prove the truth of his mission he solely relied on rational
arguments and historical evidence. In spite of the insistence of the disbelievers the Prophet of Islam by

the order of Allah refused to work miracles similar to those of the former Prophets.

He relied on the Holy Qur'an alone as an incomparable miracle. Its incomparability is in itself a proof of
the finality of Prophethood. It is a Book that contains truths, teachings and guidance in complete
conformity with all aspects of life. It is a miracle worthy of mature humanity, not an immature humanity

believing in myths and fables.

The so called our liberal-minded Muslim writer adds: "The atmosphere in which the ancient man lived
was always full of myths, idle stories and supernatural ideas. Hence he was not impressed by anything
unless it was contrary to what was reasonable and perceptible. That is why we find mankind throughout
history to be fond of what is unknown and in search of what is supernatural. This sentimental attitude
towards what is imperceptible and unreasonable is more acute among the more uncivilized. The more
men are close to nature, the more they are fond of what is extra-natural. Myths are an evil outcome of

this situation.

The man of the desert is always looking for a miracle. His world is full of spirits and wonderful mysteries.
The spirit of a primitive man is moved only by what is marvellous and mysterious. That is why we see
that not only the Prophets, but also the kings, the heroes and the sages of every nation have resorted to
something supernatural to justify what they claimed. In these circumstances the Prophet whose mission
was based on the invisible had to have recourse to a miracle more than others, for at this period of

history supernatural events were more effective than logic, science and indisputable facts".

However, the life of Prophet Muhammad (Peace be on him and his progeny) is an exception to this rule.
He announced that his miracle is a Book. He made this announcement in a society, in the largest
commercial city of which the number of those who knew the art of writing was not more than seven. This
society never thought of anything other than boasting, the sword, the camel and the male child. It is in

itself a miracle that in this society he announced that his miracle was a Heavenly Book.

He announced this in a country where no Heavenly Book ever existed. His Lord, Allah, the Creator
swears by the ink, the pen and the writing before a people who regarded the pen as the tool of a few



helpless and weak persons. This is a miracle in itself. Only that Book is a miracle which can always be
seen. Unlike any other miracle it is the only miracle the marvellous and extraordinary nature of which can
be more accurately understood and appreciated by those who are more wise and more learned in
comparatively advanced and cultured societies. It is the only miracle the belief in which is not confined to

those who have faith in supernatural things.

Its supernaturalness can be acknowledged by any knowledgeable person. It is the only miracle which is
not for the common people. It is for the intelligentsia, unlike other miracles it is not intended to stimulate
the admiration of the onlookers and to persuade them to accept a message on that basis. It is meant to
educate those who accept it. It is a message in itself. The miracle of the Holy Prophet Muhammad
(Peace be on him and his progeny), though not a human product, is not something not concerned with
the human beings. Unlike the miracles of the past, it is not a device used only to make people believe,
and having no other use. But his miracle represents a sort of the display of the highest human talent. It
is also the best model for exercise and training, and for that a model which is always available.

The Holy Prophet tried to divert human inquisitiveness from what was extraordinary and supernatural to
the rational, logical and intellectual problems and social and moral questions. His task was not so easy,
especially in view of the fact that the people with whom he had to deal were not willing to submit to

anything except what was unnatural.

It is really astonishing how he called himself a Prophet, invited people to accept his Divine message and
at the same time admitted formally that he was not aware of the "unknown". Apart from the human value
of this admission, what is striking is the extraordinary truth which is felt in his actions and which compels
every heart to bow to him in admiration and respect. Some people asked him to foretell what price their
goods were to fetch so that they might plan accordingly to be able to earn profit and make money. The

Holy Qur'an ordered him to say:

‘I have no power to acquire for myself a benefit or to avert any trouble except by the will of Allah.
If I had the knowledge of the unknown, | would have certainly acquired for myself much that is
good and no harm would have touched me. | am no more than the one who gives warning and

brings good news to a believing people." (Surah al-A'raf, 7: 188).

A Prophet who could make no prophecy, who did not converse with the spirits, the fairies and the jinn
and who did not work a miracle everyday, was no good in the sight of the people of the desert. The Holy
Prophet called upon them to look into the universe, to observe piety, uprightness and faith, to acquire
knowledge and to understand the meaning of life and destiny, but they ceaselessly continued to ask him

to work a miracle and make a prophecy. On the other hand Allah prompted him to say:
"Glory be to my Lord! | am no more than a human messenger." (Surah Bani Isra'il, 17:93).

Those who deny the occurrence of miracles rely mostly on the following Qur'anic verses saying:



"They say: We will not believe you unless you make a spring gush forth from the earth for us; or
you have a garden of date-palms and cause rivers to flow abundantly in their midst; or you
cause the sky to fall on us in pieces as you have asserted, or you bring Allah and the angels
before us; or you have a house of gold; or you ascend to heaven. But even then we will not
believe in you until you bring down for us a book which we can read. Say: Glory be to my Lord. |
am nothing but a human messenger."(Surah Bani Isra’il, 17:90 - 93).

They say that these verses show that the idolaters asked the Holy Prophet to work a miracle other than

the Holy Qur'an, but he declined to accede to their demand.

Unfortunately we cannot agree to this theory, especially in view of the points mentioned above and in
view of what we have said in regard to the superiority of the Holy Qur'an to all other miracles. From our

point of view the disputable points are as under:

(i) The Prophet of Islam had no miracle other than the Holy Qur'an. He refused to fulfil the demand of the
idolaters who wanted him to produce some other miracle. The verses of the Surah Bani Isra'il prove this

point.

(ii) As for the value and effectiveness of miracles, it may be said that they were compatible with the
period of the minority of mankind when reason and logic were not effective. Even the sages and the
kings had recourse to supernatural things to justify themselves. The Prophets also had to resort to them
to convince their people. The Prophet of Islam whose miracle is a Book is an exception to this rule. He

justifies himself by means of a Book or actually by reason and logic.

(iii) The Prophet of Islam tried to divert the attention of the people from the unusual and supernatural
things to the rational and logical questions and to turn their sensitivity from wonders to the actualities and

facts.

Now let us discuss one by one the points made by the opponents of the miracles: Is it true that the
Prophet of Islam had no miracle except the Holy Qur'an? Apart from the fact that this view is
unacceptable from the viewpoint of history and traditions reported by numerous authorities, it is contrary
even to what the Holy Qur'an itself says. The miracle of the split of the moon is mentioned in the Holy
Qur'an itself. Suppose someone explains away the verse mentioning this miracle, though it is not
amenable to any explanation, how will the story of the ascension of the Holy Prophet mentioned in the

Surah Bani Israil be explained? The Holy Qur'an expressly says:

"Glory be to Him who carried His slave by night from the Masjidul Haram (in Makkah) to the
Masjidul Agsa’ (in Jerusalem), the precincts of which We have blessed. (We took him on this
Jjourney) to show him some of Our signs." (Surah Bani Israil, 17:1).

Is this occurrence not a supernatural event and a miracle?



In Surah at-Tahri'm there is an event saying that the Holy Prophet told a secret in confidence to one of
his wives who divulged it to another wife of his. The Holy Prophet asked the first wife why she disclosed
the secret to the second one and recounted a part of the conversation which had transpired between the
two. That wife was surprised and asked the Holy Prophet how he came to know all that. The Holy
Prophet replied that Allah had apprised him of the event.

When the Holy Prophet confided a fact to one of his wives and when she afterwards divulged it and
Allah apprised him thereof, he made known to her of part thereof and passed over the rest. And when he
told it to her, she said: "Who has told you?" He said: "The Knower, the Aware has told me". Does this not
mean telling the unknown? Is this not a miracle? What has been mentioned in Surah Bani Isralil,
17:90-93 and some other verses does not at all indicate what has been inferred from it. The idolaters
were not asking for a proof of Prophethood and sign with a view to gain satisfaction. They were actually
asking for something else. These verses as well as Surah al-'Ankabut, 29:50 throw ample light on the
unique mentality of the idolaters who were apparently demanding a miracle. These verses also make
clear the philosophy of the Holy Qur'an about the miracles of the Prophets.

In Surah Bani Isralil the idolaters begin their talk saying virtually:

"We will not join you unless you on your part make a spring gush forth for us in this arid land of
Makkah." (17:90). This is just a bargain.

They further say: "Or you have a garden of date palms with rivers flowing in their midst or you
have a house full of gold, so that we may share these things with you."(17:91, 17:93). This is again
a bargain, as they wanted these things for their own benefit.

They say: "Or you cause the sky to fall on us in pieces as you think that it will fall on the Day of
Resurrection." (17:92).

This is asking for a punishment and the end of everything, though apparently they asked for a miracle.
"Or you ascend to heaven or you bring Allah and the angels be fore us." (17:92).

This is again a bargain, though this time they were not asking for riches, but were asking for something

they could be proud of. Anyhow, they ignored the fact that it was impracticable to fulfil their demand.

The words actually used by the idolaters are notable. They did not says: Lan numina bika', which is we
will not believe you. Instead they said: Lan numina laka', meaning we will not join you to your advantage.
This difference in meaning has been pointed out by the scholars of the principles of jurisprudence while
explaining similar expressions in Surah at-Tawbah, 9:61. Further, the intention of the idolaters is clear
from the way they put their demand. They asked the Holy Prophet to make a spring gush forth for them
in exchange for their support and expedient faith. Evidently this is a demand for remuneration and not for

a proof and a miracle. The Holy Prophet came to make the people believers, not to purchase their



opinion and faith.

The writer whom we quoted above, himself says: "The idolaters asked the Holy Prophet to foretell the
price their goods would fetch so that they could earn profit'. Evidently this demand for a miracle was not
made in order to know the truth. They wanted to use the Prophet as a means of making money.
Naturally his reply was: "If | had the knowledge of the unknown, | would have certainly used it to acquire
for myself much that is good in this world. Obviously miracles are not meant for such purposes. | am a

Prophet. | only give warning and bring good news to a believing people".

The idolaters, thought that the Prophet could work a miracle to order, any time and for any purpose. That
is why they wanted him to make a spring gush forth, to have a house of gold and make a prophecy
about the market rates. But the fact is that a miracle is just like a revelation. Its occurrence is determined
from "that side", not "from this". Just as a revelation is not subject to the wish of the Prophet and is a
process which influences his will, similarly a miracle is also a process that proceeds from the other side
and influences the will of the Prophet, though it is worked by him. That is what the words, 'by the will of
Allah' signify both in the case of a revelation and a miracle. And that is what is meant by the following

verse of Surah al-'Ankabut, which has been misinterpreted by the Christian missionaries:
"The signs are with Allah alone. | am nothing but a plain warner". (Surah al-'Ankabut, 29:50).

The same is the case with the revealing of the unknown miraculously. As far as the personality of the

Holy Prophet is concerned, he is not aware of the unknown. The Holy Qur'an says:

"Say: I do not say to you that | am an angel, nor am | aware of the unknown."( Surah al-An‘am,
6:50; Surah Hud, 11:31).

But when he comes under a supernatural influence he tells of what is hidden, and when he is asked how

he knew that, he replies that Allah, the All-knowing apprised him of the unknown matter.

When the Holy Prophet says that he does not know the unknown and if he had known it he would have
earned a lot of money through that knowledge, he wants to refute the false presumption of the idolaters;
and makes it clear that the knowledge of the unknown falls within the range of a miracle for he receives
it through Divine revelation only. Had his knowledge of the unknown been automatic and had he been
able to use it for any purpose he liked, he would have used it to fill his own coffers instead of telling the
future market rates to others in order to enable them to fill their pockets. In another verse the Holy

Qur'an says:

"He is the knower of what is hidden and He reveals His secret to none, except to a Messenger He
has chosen." (Surah al-Jinn, 72:26-27).

The Holy Prophet was certainly His chosen Messenger. Furthermore, the Holy Qur'an has recounted
many miracles of the former Prophets like Prophet Ibrahim, Prophet Musa and Prophet 'Isa. Then how



was it possible that the Holy Prophet when asked to work a miracle like that of the former Prophets;
should say that he was no more than a human messenger? Had not the idolaters a right to retort and
say: "You yourself describe the miracles of the former Prophets so eloquently. Were they not human
beings or were they not Prophets?" Is it possible that such a glaring contradiction should exist in the Holy
Qur'an? Is it imaginable that the idolaters did not take notice of such a glaring contradiction?

Should the thinking of these liberal-minded be correct, the Holy Prophet instead of saying: "Glory be to
Allah! | am no more than a human messenger', should have said: "Glory be to Allah! | being the last
Prophet, am excluded from the rule applicable to other Prophets. Therefore do not ask me to do, what
the other Prophets were asked to do". Anyhow, he did not say so. On the other hand he said: "l am a

messenger like all other messengers".

This shows that what the idolaters demanded from the Holy Prophet was not a miracle or a sign with a
view to find out the truth. They were asking for something else and their demand was such that the
Prophets usually do not accede to it. That is why the Holy Prophet declined to give a positive reply to

their selfish and arrogant demand. They were actually asking for something impossible.

We admit that the common people are inclined to invent the stories of the miracles and ascribe them not
only to the Prophets and the Imams but even to any grave, stone or tree. But that is no reason why we
should deny that the Holy Prophet had miracles other than the Holy Qur'an.

Further, there is a difference between a Prophetic miracle and a saintly miracle. A Prophetic miracle is a
Divine sign and a proof to prove that there is a Divine assignment. It is always linked together with a
challenge. It has certain special conditions and takes place for a special purpose. As for a saintly
miracle, which is a supernatural event which is purely an outcome of the spiritual power and personal
sanctity of a perfect or a semi-perfect man and does not take place to prove the truth of any Divine
mission. It is almost an affair with no special conditions attached to it. A Prophetic miracle is the voice of

Allah in support of a particular person. But that is not the case with a saintly miracle.

Value And Effect Of A Miracle

What is the value of a miracle? The logicians and the philosophers divide the material that is used to
argue a case into several kinds. Some arguments have a proving value. They are something beyond
any reasonable doubt, as is the case with the data used by a mathematician. Some other arguments
have only a persuasive value, as is the case with the arguments advanced by the rhetoricians. If the
arguments of the latter are analysed, they often do not prove to be convincing. But so long as they are
not dissected, they prove quite moving. Some other arguments are merely emotional or have some other

value.



Value Of A Miracle From The Viewpoint Of The Qur'an

The Holy Qur'an describes the miracles of the Prophets as the signs and clear proofs, and regards them
as a convincing and logical evidence of the existence of Allah in the same way as it regards the creation

as the incontrovertible proof of His existence.

The Holy Qur'an has elaborately dwelt on the question of the miracles. It considers the demand of the
people for a miracle and their refusal to submit to the Prophets unless a sign was shown to them, to be
reasonable and justified, provided the demand was not made for ulterior motives or just as a pastime. It
has eloquently narrated many stories of the practical response of the Prophets to such demands. The
Holy Qur'an has nowhere indicated that a miracle is only a persuasive argument suitable to the simple-
minded people and appropriate to the period of the minority of mankind. On the other hand it has called
it a clear proof.

Nature Of The Holy Prophet's Guidance

The miracle of the 'Finality' being a Book, a piece of literature and a treasure of culture and knowledge, is
an everlasting miracle. Many of its miraculous aspects are still gradually coming to light. Some wonderful
features of the Holy Qur'an which have become known to the people of our times were not known and
could not be known in the past. The value of a Book-miracle is better grasped by the thinkers than by
the common people. It is true that this miracle because of its special merits, is appropriate to the period
of the finality, but, is it also true that this miracle has the nature of a Book because it is intended, among
other things, to divert the attention of man from the unknown to the known, from the unreasonable to the
reasonable and logical, and from the supernatural to the natural, Does the Holy Prophet try to draw of
the inquisitiveness of people from the unusual and supernatural things to the rational, logical, intellectual,

scientific, social and moral questions and to turn their sensitivity from wonders to the realities?

That does not appear to be true. Should it be true, which would mean that all other Prophets were
inviting people to the unknown and only the Holy Prophet invited them to the known. If this is the case,

then why have hundreds of the verses of the Holy Qur'an been devoted to the description of miracles?

Undoubtedly it is one of the basic distinctions of the Holy Qur'an that it calls for the study of nature and
describes the natural phenomena as Divine signs. But a call for the study of nature does not mean
diverting the attention of people from everything that does not pertain to nature. On the other hand a call
for the study of natural phenomena as signs means passing from nature to what is beyond nature and

from what is perceptible to what is intelligible.

The importance of the work of the Holy Prophet lies in the fact that just as he calls the people for the
study of nature, history and society, he also persuades those who submit to nothing but supernatural to
submit to reason, logic and science also. He similarly tries to make those who are fond of reason and
logic and submit to nothing but what is natural and perceptible, to get acquainted with a higher logic as



well.

The basic difference between the world presented by the religion on the whole, and especially by Islam,
and the world depicted by purely human sciences and philosophies, is that as William James has put it,
in the construction of the world of religion certain other elements have gone in addition to the material

elements and the laws generally recognized by mankind.

The Holy Qur'an does not want to divert the attention from natural and perceptible things to supernatural
and imperceptible things. The importance of the Holy Qur'an lies in the fact that besides paying attention
to what is natural or in the words of the Holy Qur’an, is the seen, it puts the belief in the unseen in the
forefront of its teachings:

"This is the Book about which there is no doubt. It is a guidance to the pious, who believe in the
unseen." (Surah al-Baqarah, 2:2-3).

How can the Holy Qur'an divert the attention of people from what is supernatural when it is itself a

miracle, and so many other miracles have been described in more than hundred verses of it.

We are unable to understand what is meant by saying that the Book is the only miracle, the belief in

which is not confined to those who believe in the supernatural things.

What belief? Does the writer mean the belief that the Holy Qur'an is a Book the contents of which are
very valuable and sublime, or the belief that it is a miracle? The belief that a thing is miraculous in the
sense that it is a Divine sign, amounts to the belief in its supernaturalness. How can a man have a belief

in a miracle and at the same time not have a belief in anything supernatural?

It has been said that the miracle of the Prophet of Islam does not belong to the category of non-human
matters though it is a non-human act. To us the meaning of this statement also is not clear for it can be
interpreted in two ways. Firstly it may mean that the Holy Qur'an being a revealed Book, not having been
composed by the Holy Prophet is a non-human act, but though it is the word of Allah, not of any human

being, it belongs to the category of human matters and is an ordinary act, like other human acts.

It appears to be improbable that this is what the writer means, for in the case of the acceptance of this
view, the Holy Qur'an would have no distinction over other revealed Books. All the other revealed Books
have also issued from the same source of revelation, but as they have no supernatural aspect, they not
belong to the category of superhuman acts.

There is a category of the sayings of the Holy Prophet known as Hadith al-Qudsi. These sayings are the

revealed words of Allah but still they are neither miraculous nor superhuman.

The Holy Qur'an is distinguished from other revealed Books and from Hadith al-Qudsi in that it is
superhuman. It is revealed as well as superhuman and supernatural. That is why the Holy Qur'an says:



"Say: If all human beings and jinn were to comibne to produce the like of the Quran, they would
surely fail to compose the like of it, even if they helped one another." (Surah Bani Israiil, 17:88).

The other interpretation of the above-mentioned statement may be that unlike the miracles of other
Prophets such as converting a staff into a serpent and bringing the dead to life which definitely do not
belong to the category of human acts, the miracle of Muhammad (Peace be on him and his progeny)
being a sort of learned speech and dissertation, belongs to that category, but it is still superhuman,
having sprung from a supernatural source. Should this interpretation be what is intended, and it should
be, then this statement in itself is an admission that there exists what is supernatural and extraordinary
and that there are things which are unseen and unknown. Then why should we think of a miracle as if it
is something mythical and irrational. Why should we not from the very beginning distinguish between the
miracles on the one hand and the myths and superstitions on the other, so that the less-informed people
may not form that impression of the miracles which we do not want them to form. Why instead of saying
clearly and in a straightforward manner that the Book of the Prophet of Islam is a miracle, should in a
roundabout way say that his miracle is a Book?

In one of the last works of the same writer an article has been published under the heading: ‘The Qur’an
and the Computer'. This article may be considered to be a correction of his earlier view about the

miraculousness of the Holy Qur'an and a sign of the gradual development of his thinking.

In this article he has proposed the replacement of the letters of the Holy Qur'an by the computerized
signs and the use of this great manifestation of human culture for the discovery of the Qur'anic
knowledge. This is a timely and sound suggestion. The writer has hinted at the endeavours made and
being made by some Egyptian and Iranian scholars in this field. He has also made an interesting

discourse under the caption: 'How to Prove the Inimitability of the Qur'an'.

In this article he has referred to a valuable book entitled, ‘The Process of the Development of the Qur'an’,
which has lately been published and in which its learned author has proved that the size and the length
of the verses and the words revealed to the Holy Prophet in over 23 years form and exact and regular
curve. Commenting on the discovery made in this book the writer says: "Is there any speaker in the
world the year of whose sentences may be ascertained from their length, especially when these
sentences do not form the text of any literary or scientific book produced by an author in a regular

manner?

In contrast, they are the sentences which came from time to time on the lips of a man over a long period
of twenty-three years of his busy life. They do not form a book written on a particular subject, nor do
they pertain to even any pre-conceived field. They cover multifarious questions which arose in society
from time to time. Some of them answer the specific queries made, and some others deal with the
problems that came up in the course of a long-drawn struggle. They were revealed to a great leader and

were collected and arranged later".



Chapter 19: The Holy Qur'an

The Holy Qur'an is our celestial Book and the eternal miracle of our Holy Prophet. This Divine Book was
revealed to the Holy Prophet over a period of 23 years. The Holy Qur'an besides being a revealed Book
and a manifestation of the miracle-producing power of the Holy Prophet has had a deeper and greater
role than that of the staff of Prophet Musa and the breath of Prophet 'Isa. The Holy Prophet used to
recite the verses of the Holy Qur'an to the people. Their magnetic power on many occasions drew many

a man to Islam. Such incidents are innumerable in Islamic history.

The Holy Qur'an is a collection of 114 chapters which consist of 6205 verses comprising about 78,000
words. The fact that Muslims from the early days of Islam till the present day have been taking an
unprecedented interest in the Holy Qur'an, shows their devotion to it. In the lifetime of the Holy Prophet
the Holy Qur'an was preserved in writing by a number of persons especially appointed by him and

known as the 'scribes of revelation'.

Besides, most of the Muslims irrespective of their sex and age were keen to memorize the whole or a
part of the Holy Qur'an. They recited it in their prayers and considered it a meritorious act to recite it

even when they were not offering prayers. They really enjoyed its recitation.

Great Interest Of Muslims In The Holy Qur'an

Under the impact of their ardent love for their revealed Book the Muslims in every age have rendered
some setrvice to the Holy Qur'an corresponding with their intellectual and practial potentialities. They
memorized it. They acquired special training in reading it properly and uttering every letter of it through
proper organs. They wrote commentaries on it and compiled special books explaining the meaning of

every word of it.

They counted its verses, its words and even its letters. They explored its meanings and applied results to
the legal, moral, social, philosophical, gnostic and scientific questions. They adorned their speeches and
writings by quoting the verses of the Holy Qur'an. The inscriptions of high merit, Mosaics and Qashani
tiles inscribed with beautifully drawn and illuminated lines and letters contained the Qur'anic verses. The
Muslims taught the Holy Qur'an to their children before giving them any other education. They compiled
Arabic grammar and Arabic dictionaries to facilitate the understanding of the Holy Qur'an. They were

inspired by it to develop the art of rhetoric.

The devotion of Muslims to the Holy Qur'an was the source of the origin of a number of sciences and

literary arts which would not have come into being if it did not exist.



Inimitability Of The Holy Qur'an

The Holy Qur'an is an everlasting miracle of the last Prophet. From the very beginning of its revelation in
Makkah which began with small surahs, the Holy Prophet formally threw a challenge to the idolaters. He
claimed that the Holy Qur'an was not his work. It was the work of Allah and neither he nor any other
human being could produce a like of it. He said that if they did not believe him, they could make an
attempt to produce the like of it, and for that purpose could seek the help of anybody they liked. But they
should know beforehand that they would never succeed in such an attempt even if all the human beings
and the jinn joined hands together with them. The opponents of the Holy Prophet neither during his
lifetime nor during any subsequent period of the past 1400 years, have been able to respond to this
challenge. The only thing that the opponents of Islam of the Holy Prophet's time could do was that they

asserted that the Holy Qur'an was a piece of magic.

This accusation was in itself an admission of the supernaturalness of the Holy Qur'an and of their
inability to emulate it. The die-hard opponents of the Holy Prophet had no scruples. They were so
desperate that they left no stone unturned in order to harm and weaken his position. But the only thing
they were unable to do was that which was proposed by the Holy Prophet himself and expressly asked
by the Holy Qur'an. The Holy Qur'an had asked them to produce the like of at least one surah of it even

if that be a one-line surah like Surah at-Tawhid or Surah al-Kawthar.

Various Aspects Of The Inimitability Of The Holy Qur'an

Here we propose to refer to some aspects of the miraculousness or supernaturalness of the Holy Qur'an.
On the whole the inimitability of the Holy Qur'an has two aspects: one of them pertains to its words and

the other to its contents.

The inimitability of its words is due to its beautiful and artistic diction, and the inimitability of its contents
is due to their high intellectual and scientific value. Each of these two aspects, especially the second one
again in its turn has several aspects. Lately certain Egyptian and Iranian scholars have claimed that one
of the aspects of the inimitability of the Holy Qur'an is that its letters and words have been so arranged

that its verses form a special type of ascending curve.

Wording Of The Holy Qur'an

The Holy Qur'an has its own style, which is different from that of both poetry and prose. It is not poetry
because it is neither rhymed, nor has it a metrical rhythm. Moreover, poetry entails a sort of imagery
called poetic fancy. It is interwoven with exaggeration which amounts to telling a lie. The Holy Qur'an has
no poetic imagery nor fanciful similes and metaphors. At the same time it is no ordinary prose, for it is
characterized by a kind of harmonious flow and cadence not found in any other prose work. The
Muslims have always recited the Holy Qur'an with a particular harmonic tune.



There are religious instructions to the effect that the Holy Qur'an should be recited in a melodious voice.
The Holy Imams sometimes recited the Holy Qur'an in their houses so melodiously that the passers-by
stopped in the street to listen to their recitation. No other piece of prose can be melodized in the same
way as the Holy Qur'an. Its sound-effect is compatible with its spiritual value and is different from that of

music.

Since the invention of radio no other spiritual speech has been found comparable with the Holy Qur'an in
its sweet melodious effect. In addition to the Muslim countries the non-Muslim countries also have
included the recitation of the Holy Qur'an in their radio programmes on account of its sweet sound and
beauty. It is astonishing that the beauty of the Holy Qur'an has surpassed the limits of time and place.
Many of the beautiful speeches are appreciated only during a particular period of time and with a change
in taste they lose their value and effect. Some of them are appreciated only by certain nations having a
particular taste and a particular cultural background. But the beauty of the Holy Qur'an is unique. It is not

peculiar to any particular time, race or culture.

All those who are conversant with the diction of the Holy Qur'an, find it conforming to their individual
taste. The more the time passes and the more the various nations get acquainted with the Holy Qur'an,

the more they are fascinated by its charming beauty.

The biased Jews, Christians and the followers of certain other religions over the past fourteen centuries
have in various ways offered resistance to the Holy Qur’an with a view to weaken its position. They
alleged that alteration had taken place in it. They tried to create doubts about various matters concerning
it and they resorted to so many other machinations and tricks, but they never thought of seeking the help
of their writers and men of letters to respond to the challenge of the Holy Qur'an and produce at least a

small surah like it.

In the history of Islam there appeared a large number of people known as zindigs or heretics. Some of
them were extraordinarily intelligent. They in various ways criticized the religion generally and the Holy
Qur'an particularly. Some of them enjoyed a great command of the Arabic language. They tried to
contest the superiority of the Holy Qur'an; but all that they could do was that they proved their own
lowliness and the grandeur of the Holy Qur'an. In this connection history has related the stories of Ibn
Rawandi, Abul 'Ala’ al-Mu'ari and Abu Tayyib al-Mutanabbi. It was they who wanted to show that they
were able to emulate the Holy Qur'an and could prove that it was a human work. There arose also many
pretenders who claimed to be the Prophets. They produced utterances about which they claimed that
they were revealed to them by Allah just like the Holy Qur'an. Tulayhah, Musylimah and Sajah belong to
this category. They again could prove only the grandeur of the Holy Qur'an and their own lowliness.

It is astonishing that the sayings of the Holy Prophet himself on whose tongue the Holy Qur'an flowed,
are dissimilar to the Holy Qur'an. A very large number of the sayings of the Holy Prophet, including his
sermons, invocations, maxims and orders have come down to us. Their language is apt and flawless,

but it is in no way similar to that of the Holy Qur'an. This clearly proves that the sayings of the Holy



Prophet and the Holy Qur'an have originated from two different sources.

Imam Ali's contact with the Holy Qur'an began when he was only 10 years old. In other words, he was 10
years of age when the first verses of the Holy Qur'an were revealed to the Holy Prophet. He received
them as zealously as a thirsty person would receive pure water. Till the last moments of the Holy
Prophet's life he headed the scribes of revelation. He knew the Holy Qur'an by heart and recited it

regularly. At night his most favorite act of worship was the recitation of the Holy Qur'an.

In these circumstances, if it had been possible to emulate the style of the Holy Qur'an, Imam Ali with his
unrivalled eloquence would certainly have done so. Influenced by the style of the Holy Qur'an as he was,
his sermons would have taken the form of the Qur'anic verses. But as we know, his style is quite
different from that of the Holy Qur'an.

When Imam Ali in his eloquent sermons quotes a verse of the Holy Qur'an, it always has a distinctive

look and shines like an extraordinarily bright star among other stars.

The Holy Qur'an has not used the themes which are usually selected by the human beings in order to
display their rhetorical skill, such as self-glorification, panegyric, satire, elegy, love-songs and
description of natural scenery. The Holy Qur'an has not dealt with any of these themes. Its subjects are
all spiritual, such as Monotheism, Resurrection, Prophethood, ethical duties, rules of law, religious
exhortations and moral stories. However, its diction is remarkably superb and extremely beautiful, in

every case.

The arrangement of the words in the Holy Qur'an is matchless. Nobody can change the position of a
single word without damaging its beauty nor can anybody produce a like of it. In this respect the Holy
Qur'an is comparable to a beautiful building in which no alteration can be made, nor can anybody
construct a building better than it or like it. The style of the Holy Qur'an is unprecedented and will ever
remain unrivalled. In spite of the challenge of the Holy Qur'an, no one has ever been able to rival or

emulate it.

The challenge of the Holy Qur'an is still valid and will ever remain so. Even now the faithful Muslims
invite the people the world over to take part in the competition suggested by the Holy Qur'an. They say
that if the like of the Holy Qur'an was produced, they would give up their faith. They are sure that such a

thing cannot happen and would never happen.

Contents Of The Holy Qur'an

The inimitability of the Holy Qur'an from the viewpoint of its contents is a subject which requires such a
vast discussion that for it a separate book would be needed. Anyhow, we may briefly discuss the
preliminaries here. First of all we should know what kind of a Book the Holy Qur'an is. Is it a

philosophical Book? Is it a Book of science, literature, or art?



The answer is that it is none of them. The Prophets are a distinct type. They are neither philosophers,
nor scientists, neither men of letters, nor historians, neither artists nor craftsmen. Still they have all the
good points of all of them with many things extra. The Holy Quran is a revealed Book. It is neither a
Book of philosophy, nor of science nor of history nor of literature nor of art. But it has the good points of
all of them with many additional merits.

The Holy Qur'an is a Book intended for the guidance of man. It may be called the Book of man - a man
who has been created by Allah and for whose guidance and salvation the Prophets came and taught

him how to know himself.

As it is the Book of man, it is also the Book of Allah, for man is the being whose creation began prior to
the creation of this world and will end after the end of this world. From the viewpoint of the Holy Qur'an
man is the breath of Divine spirit. He has to return to Allah. Hence the knowledge of Allah and the
knowledge of man are interrelated. Man cannot know his Allah correctly unless he knows himself, nor

can he have the knowledge of his reality unless he knows Allah.

The man of the school of the Prophets whose complete description is found in the Holy Qur'an is vastly
different from the man whose knowledge can be obtained through science. The man of the school of the

Prophets is far more extensive.

The man described by science exists only between the two points of his birth and his death. Darkness
surrounds all that is before and after these two points, science has no knowledge of it. But the man of
the Holy Qur'an is not so limited. He has come from another world and his future lies in that world. In this
world he has to perfect himself. His future in the next world depends on the nature of his activity in this
world and on the fact whether he makes right type of effort or not. Further, ordinary human beings do not
know man even between the points of his birth and death as well as the Prophets do. The man of the

Holy Qur'an must know:

(i) From where has he come?
(ii) Where is he going?

(iii) Where is he at present?
(iv) How should he be?

(v) What should he do?

His weal and prosperity in this and the next world will be ensured only when he gives practical answers

to these five questions correctly.

To know from where he has come, man should know his Creator and to know his Creator, he should go
deep into the world and man as His signs.

To know where he is going, he should reflect on and believe in what the Holy Qur'an has stated about

Resurrection, torments of the Day of Judgement, recompensation and severe retribution which may in



certain cases be eternal. He should believe that just as Allah is the point of the beginning of all existing

things, He is also the point of their return.

To know where he is, he should study the world system and the laws operating in it. He should find out
the position of man vis-a-vis other things and should rediscover himself. To know what he should be, he
should acquire the knowledge of true human ways and manners and should build his habits and

behaviour accordingly.

To know what he should do, he should abide by a certain code of individual and social rules and

regulations.

In addition to all this the man of the Holy Qur'an must have a belief in the existence of certain
imperceptible and invisible things described by the Holy Qur'an itself as the 'Unseen', and believe that
they are the channels through which the will of Allah operates in the universe. He must also know that
Allah, the Almighty has never left man without Divine guidance. He raised a large number of the selected

people as the Prophets, who conveyed His message to mankind.

The man of the Holy Qur'an looks at nature as a sign of Allah and at history as a real 'testing ground'
which proves the accuracy of the teachings of the Prophets.

So, which is the man of the Holy Qur'an, and these are some of the duties which have been prescribed

by Islam for him.

The Holy Qur'an has discussed so many subjects that it is not possible to enumerate all the topics

discussed by it. However at a cursory glance the following questions come to the view:

e Allah, His essence, His oneness, His positive and negative attributes, which is the qualities which we
should believe that He possesses and the qualities which we should believe that He is free from them.

e The Hereafter, the Resurrection and the stages between death and Resurrection (Purgatory).

e Angels, which is the powers that are conscious of themselves and of their Creator and are the

executors of the Divine will.
e Prophets or the men who received the Divine revelation in their hearts and conveyed it to other people.

e Exhortation to have belief in Allah, in the Hereafter, in the angels, in the Prophets and in the revealed
Books.

e Creation of the heavens, the earth, the mountains, the rivers, the plants, the animals, the clouds, the

rain, the hailstones, the meteors etc.

e Call for the worship of Allah, the One, wholeheartedly and for not associating any person or thing with
Him. The prohibition of the worship of anything other than Allah whether it is a man, an angel, the sun, a



star or an idol.
e Remembering the blessings and the bounties bestowed by Allah in this world.

e Eternal favours of Allah to the virtuous in the next world and severe and sometimes eternal

punishment meted out by Him to the evil-doers.
e Arguments in respect of Allah, Resurrection, Prophets etc. and some prophecies in this connection.

e Narration of the stories and historical events proving the truth of the mission of the Prophets and
showing that happy was the end of those virtuous people who followed the Prophets and unhappy of

those who repudiated them.
e Piety, virtuousness and self-purification.
e Attention to the danger of fiendish insinuations, self-delusion and incorrect thinking.

e Individual moral virtues such as courage, perseverance, patience, justice, charity, love, remembrance
of Allah, love of Allah, expressing gratitude to Allah, fear of Allah, trust in Allah, resignation to the will of
Allah, submission to the commands of Allah, prudence, knowledge, truthfulness, honesty and

luminousness of heart as the result of piety, veracity and honesty.

e Collective moral virtues such as unity, urging each other to accept the truth, asking each other to be
steadfast, mutual cooperation in the matters of virtue and piety, abstention from hatred and malice,

exhortation to what is good, restraining fromevil and sacrificing life and property for the sake of Allah.

e Rules of law regarding such matters as prayers, fasting, zakat, khums, hajj, jihad, vow, oath, sale,
mortgage, hire, gift, marriage, rights of the husband and wife, rights of the parents and children, divorce,
oath of condemnation, zihar, bequest, inheritance, retaliation, punishment, debt, evidence, wealth,

property, government, consultation, rights of the poor, rights of society etc.
e Events and incidents which took place during the 23 years of the Prophethood of the Holy Prophet.
e A description of the distinguishing features and high endowments of the Holy Prophet.

e Complete description of the three groups of the believers, the disbelievers and the hypocrites of every
age.

e Characteristics of the believers, the disbelievers and the hypocrites of the time of the Holy Prophet.
e Invisible beings other than the angels, the jinn and the Devil.
e Characteristics of the Holy Qur'an itself.

e Glorification of Allah by all things existing in the world and their inner consciousness of the existence of



their Creator.

e World, its laws, its transitoriness, and its unsuitableness for being the ideal of man. Only Allah, the
Hereafter and the eternal world are fit to be the ultimate aim.

e Miracles of the Prophets.

e Confirmation of the former revealed Books, especially the Tawrat (Torah) and the Injil (Evangel).
Rectification of the alterations and errors which have crept into these Books.

Vastness Of Meanings

This was a brief description of the contents of the Holy Qur'an. Brief though it is, it can by no means be
claimed to be even briefly adequate.

Even if we take into consideration these few subjects concerning man and his duties, the world and
Allah, no human book about man, can be compared to the Holy Qur'an, especially in view of the fact that
the Holy Qur'an was revealed through an illiterate person not conversant with the ideas of any thinker, or
intellectual. The environment in which he lived was primitive and pagan. The people around him were

mostly uncultured.

The Holy Qur'an for the first time introduced many vast and meaningful subjects, and presented them in
such a manner that subsequently the philosophers, the lawyers, the jurists, the moralists and the

historians were inspired by them.

It is not possible even for the most genius person to think of all these ideas at a level that they may
impress the most eminent intellectuals. This is the position, if we suppose that what the Holy Qur'an has
presented is of the same level as of that which has been produced by the human scholars. But we know

definitely that in most cases the Holy Qur’an has opened absolutely new horizons.

Allah In The Holy Quran

Here we refer to only one topic. It is that of Allah and His relation with the world and man.

If we consider only how the Holy Qur'an has dealt with this question and compare what the Holy Qur'an
has said in this respect, with the ideas put forward by the human beings, the miraculousness of the Holy

Qur'an becomes crystal clear.

The Holy Qur'an has described Allah as free from all defects and all qualities not worthy of Him. On the
other hand it has ascribed to Him all high attributes and mentioned His most beautiful names. There are
some 15 verses in which Allah has been declared to be free from defects and drawbacks, and more than

50 verses in which His high attributes and most beautiful names have been mentioned.



The Holy Qur'an is so precise in its description of Allah that its exposition has astonished the scholars of

divinity.

This in itself is a clear miracle of an unschooled and illiterate person. The Holy Qur'an has suggested all
possible ways leading to the recognition of Allah. They include the study of the world and man, self-
purification, and deep and careful consideration of life and existence. The most eminent philosophers of

Islam admit that their strongest arguments have been inspired by the Holy Quran.

According to the Holy Qur'an the relation of Allah with the world and the creation stands purely on the
basis of monotheism. In other words, in regard to His actions and will Allah has neither a rival nor a
partner. On the other hand all the actions, intentions and choices of all others are determined and
destined by Him.

Man's Relation With Allah

The Holy Qur'an has most beautifully described man's relation with Allah. Unlike the deity of the
philosophers, Allah of the Holy Qur’an is not a dry and spiritless being having nothing to do with
mankind. Allah of the Holy Qur'an is closer to man than his jugular vein. His relation with man is that of
'give and take'. He gets pleased with man on reciprocal basis. He draws man to Himself and gives him

solace. The Holy Qur'an says:
"Surely in the remembrance of Allah do hearts find rest.” (Surah al-Rad, 13:28).

Not only man but all things want Him and call Him. All existing things from the inmost of their existence

are in communication with Him. They praise Him and glorify Him:

"There is nothing that does not celebrate His praise, though you do not understand their praise."
(Surah Bani Isralil, 17:44).

The deity of the philosophers, whom they call simply the 'First Cause' or the "Necessarily Existing Being",
has nothing to do with man except that He has created him and put him in this world. But Allah of the
Holy Qur'an is an object of love and the most wanted Being. He fills man with enthusiasm and induces
him to make sacrifice. For His sake man often passes sleepless nights and restless days, for He

becomes his most holy ideal.

Because of their familiarity with the Holy Qur'an, the Muslim philosophers were able to promote their

theology to the highest level by introducing Qur'anic conceptions into it.

Is it possible that an unlettered, unschooled and an illiterate person should be in the matters of divinity
thousands years ahead of such philosophers as Plato and Aristotle?



Qur’an, Tawrat And Injil

The Holy Qur'an confirmed the Old and the New Testaments of the Bible, but said that alterations had
occurred in those Books and that betraying human hands had played with them. The Holy Qur'an has
rectified some of the errors which had crept in these Books in the matters of theology, stories and some
of the rules of law. An example of these errors is the story of the Forbidden Tree and the mistake (sin) of
Adam as mentioned by us earlier.

The Holy Qur'an has repudiated such silly stories as that of the wrestling of God and has declared that
the Prophets are free from the improper things ascribed to them in the former Books. This in itself is a

proof of the truth of the Holy Quran.

Historical Stories

The Holy Qur'an recounted some historical stories of which the people of that age knew nothing. Even

the Holy Prophet himself was unaware of them. The Qur'an says:
"Neither you knew it nor your people."” (Surah Hud, 11:49).

Not a single person among the Arab claimed that he knew the stories in question. While narrating these
stories the Holy Qur'an did not follow the Bible, but gave a modified version of them. The researches of
the modern historians in respect of the people of Sheba and the tribe of Thamud have confirmed the
version of the Holy Qur’an.

The Holy Qur'an And Predictions

The Quraysh were very happy when in 615 AD Iran defeated the Romans. On this occasion the Holy
Qur’an firmly said that in a period of less than 10 years the Romans would again defeat Iran. On this
question some idolaters betted against the Muslims. But later events proved the truth of the Holy Qur'an
and everything happened as was predicted by it. Similarly the Holy Qur'an firmly foretold that the man
who calls the Holy Prophet 'without offspring' is himself 'without offspring'. At that time that man had

seven children, but within two or three generations his offspring ceased to exist.

All this shows that the Holy Qur’an is miraculous and inimitable. There are a number of other remarkable
points which prove its miraculousness on the intellectual level. They are related to natural sciences,

philosophy and history.



Chapter 20: Distinguishing Features Of Islam

Islam is the name of the religion of Allah. That is the religion preached by all Prophets. The most perfect
form of it was conveyed to people through the last Prophet, Muhammad Ibn Abd Allah. (May peace and
blessings of Allah be on him and his progeny). With him the Prophethood came to an end. The message

given by him is now known by the name of Islam throughout the world.

The Islamic teachings conveyed through the last Prophet, being the everlasting guide and the most
perfect form of the religion of Allah, have certain special features consistent with the period of finality.

These features in their totality could not exist during previous ages, the period of the minority of people.

Each of these features is a means of knowing Islam, and represents one of its basic doctrines. These
features help forming a picture of Islam, though it may be a bit vague. They are also a criterion by which
it can be judged whether a particular teaching is or is not a part of Islam.

We do not say that it is possible for us to mention all these features, but we will try to present an overall

picture of them.

We know that every ideology, or for that matter, every school of thought, which offers a programme for
the salvation, perfection and prosperity of man, also puts forward certain values and prescribes certain
do's and don'ts, should and shouldn'ts on the level of the individual or society. Every ideology says what
should happen and what should be done, and determines the general policy and the aims to be pursued,
for example it may lay down that everybody should be free and should live a free life. Everybody should
be bold and brave and should make continuous progress in order to attain perfection. A society should

be built on the basis of justice and fair play, making an advance towards proximity to Allah.

These 'do's' and 'don'ts' should naturally be based on some philosophy capable of explaining them. In
other words it is but natural that the injunctions of an ideology should be based on a particular
conception of the world, man and society according to which it may be said that such and such should

be like this or like that, because the world or man or society is like this.

A conception of the world means the sum-total of the views and interpretations regarding the world, man
and society. In regard to the world it covers such views as: the world is like this or like that; it has such
and such a law; it goes forward in such and such a way; its pursuer does not pursue such and such
objective; it has or has not an origin; it has or has not a purpose. In regard to man the views which
constitute the conception of the world are such as whether man has any innate nature; whether he is
free or predestined; whether he is, in the words of the Holy Qur'an, a chosen being. As regards man the
questions are: Whether society has a law independent of the laws governing the individuals; what laws

govern society and history; and similar other questions.



As ideology is always based on a particular conception of the world which explains why the world,
society or man is like this or like that, and determines what actions man should take and what sort of life
he should lead. The answer of every ‘'why' of an ideology underlies the world conception on which it is
based. Technically every ideology is a sort of ‘practical wisdom', whereas every conception of the world
is a sort of 'theoretical wisdom'. Naturally every practical wisdom is based on a particular theory. For
example, the practical wisdom of Socrates is based on his particular outlook on the world, which forms
his theoretical wisdom. Similar is the relation between the practical wisdom of Epicurus and others and

their theoretical wisdom.
As various people have different conceptions of the world naturally their ideologies vary.

Now a question arises why there are so many conceptions of the world or so many cosmologies? Why
should one school of thought look at the world in one way and another school in another way?

The answer to this question is not so simple. Some people have gone to the extent of asserting that it is
the class position of an individual that determines his attitude and outlook and puts special glasses on
his eyes through which he sees the world. According to this theory the methods of production and
distribution create reactions that shape the mentality and the views of an individual in a certain fashion
depending on how favourably or adversely he is affected by these methods. The views thus formed
affect his judgement and his evaluation of the things. Mowlawi says:

'If you feel giddy, you will find the whole house whirling round; if you travel in a boat, you will find the
shore moving along with you; if you are distressed on account of some bad event you will find the whole
world boring; if you are happy, you will find everything pleasant. You being a part of the world, you see
as if the whole world is like you"

According to this theory nobody can claim that his view alone is correct and the view of others is wrong,
for the views are a relative matter only. They are the outcome of an individual's contact with his natural
and social environment. Hence everybody's views may be presumed to be correct as far as he himself is

concerned.

Anyhow, the matter is not so simple. There is no denying the fact that a man's thinking is greatly
influenced by his environment. But it also cannot be denied that man is endowed with a faculty of
independent thinking free from any influence. It is this faculty which has been termed by Islam as the

innate nature of man. We may deal with this question in detail on some other occasion.

Even if we hold that man has no independent, in fact, realistic thinking, it is still too early at this stage of
cosmology to blame him.

What the modern philosopher who have made a close study of this question admit that the root-cause of

the variety of conceptions of the world should be looked for in what is called the theory of knowledge.



The philosophers have paid enough attention to this theory. Some of them have asserted that
philosophy is not cosmology. It is only the methodology of the pursuit of knowledge. The reason why
there are so many cosmological theories is that there are several methods of knowing the world. Some
say that the world should be known through reason. Some others are of the opinion that the knowledge
of the world can be acquired only through illumination and inspiration. So there is a difference of opinion
about the method, the source and the criterion of attaining the knowledge of the world. According to
some reason has a very limited role in this respect, but according to others its role is unlimited.

In short, the ideology of every school is based on its conception of the world, which in its turn is based
on its theory of knowledge. How far an ideology is progressive depends on how far its conception of the
world is progressive, which in its turn depends on how far its method of attaining knowledge is
progressive. In fact the practical wisdom of every school depends on its theoretical wisdom, which is its
way of thinking. Therefore it is necessary that every school must in the first instance make its way of
thinking clear.

Islam is not a school of philosophy and has not talked in philosophical terms. It has its own terminology,
which is intelligible to all classes in accordance with their particular level of understanding. It is
astonishing that though it has referred to these questions only in between other subjects, its ideology in
the form of practical thinking and its world conception in the form of a logical doctrine can easily be
deduced from its teachings.

Evidently here we have to be contented with making a reference only to Islamic world conception, and
cannot dwell at length on the valuable views expressed by Muslim scholars such as jurists, philosophers,
mystics and other thinkers on the questions of Islamic Ideology, Islamic World Conception and the

Methods of Acquiring Knowledge. Should we make such an attempt, the task is likely to be voluminous.

At the most we can produce a list, though incomplete, of the main features of Islamic views on these

questions. We may be able to complete the list on some other occasion.

A list of the main features of the views of Islam under their appropriate headings, viz. The -Methods of

Knowing, Conception of the World and the Ideological Features of Islam is as under:

1. The Methods Of Knowing

a) Is It Possible To Identify The Truth?

This is and has always been the first question in this respect. Many of the thinkers are of the opinion that
it is impossible to identify the truth correctly. They maintain that it is the lot of man not to know exactly
what really in this world is and what passes in it. They consider it impossible to gain an indisputably

accurate knowledge conforming to reality.

However, the Holy Qur'an regards it possible to know the truth. It invites man to know Allah, the world,



himself and history. In the story of Prophet Adam, which is really the story of man, it considers him to be
fit to learn all the Divine names or the realities of the world. The Holy Qur'an says that in certain cases

human knowledge can comprehend some items of Divine knowledge:

“They cannot comprehend anything out of what He knows save what He wills." (Surah al-
Baqarah, 2:255).

b) What Are The Sources Of Knowledge?

From the viewpoint of Islam the sources of knowledge are: the natural signs or the signs existing in the
world, man himself, history or the social events and episodes of the nations and the communities,
reason or the self-evident principles, heart, in the sense of the illuminating and purifying organ and the

written record left by the past people.

In many verses the Holy Qur'an has asked people to ponder over the nature of the heavens and the

earth:
"‘Behold what is in the heavens and the earth." (Surah Yunus, 10:101).

Similarly the Holy Qur'an has invited people to study the history of the past nations intelligently with a

view to take lesson from it:

,II

"Have they not travelled in the land so that they may have hearts to understand and ears to hear
(Surah al-Hajj, 22:46).

The Holy Qur'an believes in the reliability of reason as well as of self-evident truths. It bases its

arguments on them and says:

"Say: Had there been gods besides Allah, then surely both the heavens and the earth (i.e. the

rn

whole universe) would have been thrown into confusion." (Surah al-Anbiya, 21:22).

"Allah has not chosen any son, nor is there any god along with Him. Otherwise each god would
have surely championed which he has created and some of them would surely have overcome
others. Glorified be Allah above all that they allege." (Surah al-Mu'minun, 23:91).

Similarly the Holy Qur'an regards the heart as the centre of Divine inspirations and intuitions. Every man
can receive inspiration in accordance with his sincere devotion and his effort to keep this centre
spiritually pure and active. The revelation of the Prophets is the highest degree of this kind of
knowledge. The Holy Qur’an has repeatedly referred to the value of the pen and the book and on

several occasions taken an oath by them:

‘Nun. By the pen and that which they write therewith." (Surah al-Qalam, 68:1).



c) What Are The Means Of Acquiring Knowledge?

The means of acquiring knowledge are the senses, faculty of thinking, argumentation, purification of soul

and the study of the learned works of others. In Surah an-Nahl the Holy Qur'an says:

"And Allah brought you forth from the wombs of your mothers knowing nothing, and gave you
hearing, sight and hearts so that you might give thanks." (Surah an-Nahl, 16:78).

In this verse it has been expressly stated that contrary to the theory of Plato, man at his birth is devoid of
every kind of knowledge. Allah has bestowed on him senses to study this world. He has given him
conscience and the power of analysis so that he may subsequently go deep into the realities of things,

and may discover the laws governing them.

According to his famous theory Plato believed that everything that existed had its corresponding form in
the world of ideas. At the time of his birth man was already aware of all things, but was oblivious of

them. He did not learn things anew in this world but only recollected them.

What has been mentioned in this verse is not contrary to the Qur'anic theory of innate knowledge. This
theory does not imply that man at his birth actually knows all things. What the Holy Qur'an means is that
the essence of man is in a state of growth and evolution, and that in his life he intuitively discovers
certain fundamental and self-evident truths besides what he learns through his senses. The discovery of
these truths is sufficiently convincing to force man to believe in them. That is what the Holy Qur'an
means when it calls for fazakkur' or recalling. Hence there is no contradiction between the Qur'anic

verses calling for tazakkur and the above quoted verse of Surah an-Nahl.

In this verse hearing and sight, being the most important senses, have been mentioned as the
instruments of knowing. Technically they are known as the means of superficial or primary knowledge,
while heart or conscience which has also been mentioned in the verse, is technically described as the

means of deep and logical knowledge.

Incidentally in this verse an allusion has been made to another important question also. It is the question

of the stages of knowledge.

Apart from the sense and the faculty of thinking the Holy Qur'an equally recognizes piety and purity of
soul as the means of acquiring knowledge. This point has been mentioned in many verses implicitly or

explicitly:

Believers, if you fear Allah, He will give you power to distinguish between what is good and what
is bad. (Surah al-Anfal, 8:29).

By the soul and Him Who made it perfect (Surah al-Shams, 91:7).

Then He inspired it to understand what is right and wrong for it (Surah al-Shams, 91:8).



He will indeed be successful who purifies it (Surah al-Shams, 91:9).
And he will indeed fail who corrupts it. (Surah al-Shams, 91: 10).

Learning and reading are some other means of acquiring knowledge which have been formally
recognized by the teachings of Islam. In order to illustrate this point, it is enough to say that the first

revelation to the Holy Prophet began with the word, 'Read.

Read in the name of your Lord who created. (Surah al-'Alaq, 96:1).
He created man from clot. (Surah al-'Alaq, 96:2).

Read, for your Lord is the most Bounteous (Surah al-'Alaq, 96:3).
Who taught by the pen. (Surah al-'Alaq, 96:4).

He taught man what he did not know. (Surah al-'Alaq, 96:5).

d) Subjects Of Knowledge

What are the things worth knowing and what is that which one should know? One should know Allah, the

world, man, society and time. All of them are worth knowing and one should know all of them.

2. Conception Of The World

This book being an introduction to the Islamic conception of the world is mainly concerned with this
subject and it is the subject which you will find scattered throughout this book. Anyhow, to maintain

continuity, we give a brief narration of the main features of the Islamic conception of the world:

(1) Nature of the world is 'from Him'. In other words the reality of the world is derived from His reality. A
thing may come out of another thing, but its reality is not necessarily completely derived from that of the
latter. For example take the case of a son and his parents. The son comes from his parents, but the
reality of his existence is different from theirs and is something additional to their reality. In contrast the
nature of the world is 'from Him'. Its entire reality is nothing more than its attribution to Allah. Its reality
and its attribution to Allah are identical that is what is meant when we say that the world has been
created by Allah. Had the creation of the world meant differently, it would have been procreation and not

creation. The Holy Qur'an says:
‘He does not beget nor was He begotten."” (Surah al-lkhlas, 112:3).

It makes no difference whether in terms of time the world has or has not a beginning. If it has a
beginning, it is a limited reality "from Him". If it has no beginning, it is an unlimited reality "from Him". But

in either case it is 'from Him', and its limitedness or unlimitedness makes no difference to its creational



reality and its being ‘from Him'.

(2) The reality of the world besides being "from Him" and hence transient by its nature, is not only
changing and moving with the time, but is in itself a movement. As such it is continuously in the flux and
is always in a state of being created and recreated. No moment passes without the world being created

and annihilated.

(3) The realities of this world are a lower form of the realities existing in another world called the unseen
world. Whatever exists here in a measured and limited form, is found in the transcendental or the

unseen world in an unmeasured and unlimited form, or in the Qur'anic words, in the form of 'treasures'":

"There is nothing but we have treasures of it and We do not send it down except in a known
measure." (Surah al-Hijr, 15:21).

(4) As the nature of this world is "from Him'", it is also to Him'. This world has made a descending
journey, but it is also in the state of making an ascending journey towards Him:

"We are Allah's and indeed to Him we are returning." (Surah al-Baqarah, 2: 156).
"The end of them all rests with your Lord." (Surah an-Naziat, 79:44).
"Remember that all things reach Allah at last.” (Surah ash-Shura, 42:53).

(5) The world has a firm and regular system based on causation. Every existing thing is governed by a

Divine destiny through this system.

(6) The system of causation is not confined to material causes and effects. As far as the material
dimension of the world is concerned, its causative system is material, but as far as its spiritual dimension
is concerned, its causative system is not material. There is no inconsistency between these two
systems, each of them having its own place. The angels, the soul, the protected Tablet, the Pen and the

revealed Books are the means by which Divine favour operates in the world by Allah's will.

(7) The whole world is governed by unfailing laws and norms they being a part and parcel of the system

of causation prevailing in the world.

(8) The world is a guided reality. Its evolution is guided. All the particles of the world are situated in such
a way that they receive the light of guidance. Instinct, senses, reason, inspiration and revelation are all

different stages of the general guidance of the world. Prophet Musa said:
"Our Lord is He who gave to everything its nature and then guided it aright." (Surah Ta Ha, 20:50).

(9) In the world there is good as well as evil. There is consistency as well as inconsistency. There exist
abundance and scarcity both. There is light as well as darkness. There are progress and development
as well as stillness and stagnation. But the existence of what is good, consistent, abundant, bright and



developing has the prime importance, whereas the existence of all that is evil, dark, inconsistent, and
stagnant, is only subsidiary and secondary. Yet these subsidiary and secondary things play an important

and basic role in the induction of what is good, consistent, harmonious and evolutionary.

(10) The world being a living unit and being administered by conscious forces (the angels managing the
affairs of the world), is a world of action and of reaction as far as its relation with man is concerned. The
world is not indifferent to a good man and a bad man. The rules of retribution, recompense and
remuneration operate in this world as they do in the Hereafter. The faithful and the unfaithful are not

treated equally. The Holy Qur'an says:

‘If you are thankful, I will give you more, but if you are ungrateful, then know that my punishment
is terrible.” (Surah Ibrahim, 14:7)

Imam Ali says: "The ingratitude of someone should not deter you from doing good. Maybe that someone
whom you have done no favour gives you thanks. You may receive more gratitude from the grateful than

you miss in the case of the ungrateful. Allah likes those who do good".1

What Imam Ali means is that the world being a living organism, harmonious and co-ordinated, it is not
necessary that a person should get the reward of his virtue from whom he expects it. He may get it from

some other unexpected quarter. The world has Allah who likes the virtuous.

(11) This world will be followed by another world. That world will be eternal where everybody will be
recompensed in accordance with the deeds performed by him in this world.

(12) The soul of man is an eternal reality. Man shall not only be raised as a living being on the Day of
Resurrection, but during the interval between this world and the Day of Resurrection also he enjoys a
sort of life which is stronger and more perfect than this worldly life. Some 20 verses of the Holy Qur'an
indicate that while the body of man is in the state of decay following his death and prior to the Day of

Resurrection, he is not totally devoid of some sort of life.

(13) The fundamental rules of life, which is the moral and human principles, are firm and eternal. It is
only the secondary rules and not the main principles that are relative and subject to a change.
Humaneness cannot be one thing in one age and something totally different in another. It is not possible
that during one period of time humaneness may mean to be an Abu Dharr and during another period it
may mean to be a Mu'awiyah. There are certain eternal principles according to which an Abu Dharr will
be an Abu Dharr and a Mu'awiyah will be a Mu'awiyah. The principles according to which Prophet Musa

is Musa and Firawn is Firawn, are eternal.

(14) Truth is also eternal. If a scientific truth is absolutely correct, it is correct forever and if it is wrong, it
is wrong forever. If it is partly correct, and partly wrong, it is always partly correct and partly incorrect.
What undergoes a change is a reality, and that too a material reality. As for the truths, which is

intellectual ideas and mental beliefs, they remain firm from the point of view of their applicability or non-



applicability to a particular reality.
(15) The world, the earth and the sky are founded on the principles of truth and justice:

"We have not created the earth, the heavens and what is between them except with truth." (Surah
al-Ahqaf, 46:3).

(16) It is the established practice of Allah to bring final victory to truth against falsehood. The righteous
and what is right are always victorious:

"Our word has surely gone forth to our Prophets that they would be helped and that those who
fight for Our cause would be victorious." (Surah as-Saffat, 37:173).

(17) All men have been created equal. No man by virtue of his creation can claim any privilege or right
which another man does not possess. There are only three things which make a man superior to others:

- The first is knowledge:
"Are those who know equal with those who do not know?" (Surah az-Zumar, 39:9).
- The second is fighting for the cause of Allah:

"Allah has given those, who struggle with their lives and property, a rank higher than those who
stay behind." (Surah al-Nisa, 4:95).

- The third is piety:

‘Indeed the noblest of you in the sight of Allah is he whose conduct is best." (Surah al-Hujurat,
49:13).

(18) Man by nature has certain innate tendencies and inclinations. They include his religious and moral
inclinations. The main foundation of man's conscience is his God-given innate nature and not his class
position, gregarious proclivities or his struggle with nature. All these influences are acquired
conscientiously only. Man by virtue of his human nature can have a unique culture and ideology. He can
resist his natural environment, social atmosphere, historical factors and hereditary tendencies, and can

rid himself of their influence.

(19) Every man is born as a human being, and as such even the most wicked man is capable of giving
up his bad habits and reforming himself. That is why the Prophets have been entrusted with the task of
advising and giving spiritual counsel to even the most wicked persons and their worst enemies in order
to awaken their human conscience. If that method fails, only then they are allowed to fight against them.

In his first meeting with Firawn, Prophet Musa was told to say to him:

"Are you interested in reforming yourself. If so, | will guide you to your Lord, so that you may



have a fear of Him." (Surah al-Naziat, 79: 19).

(20) Man's personality is a compound in the real sense. At the same time it is one single element and
that too in the true sense.

Unlike other organic and inorganic compounds, the component parts of which when comlbned together,
lose their identity and independent nature and are merged in a harmonious whole, the contradictory
elements of which man's personality is made up, do not lose their nature totally. This results in an inner
struggle in which man is pulled to different directions. In the language of religion this struggle is known

as the contradiction between reason and passion or the contradiction between the soul and the body.

(21) As man has an independent spiritual essence, from which his will originates, he is free to exercise
his will. No kind of compulsion can deprive him of his freedom of choice. That is why he is accountable

for himself and his society.

(22) Like human individuals, human society is also a real compound. It has its own laws, traditions and
systems. Throughout history society as a whole has never followed the will of one single individual. A
society is always composed of contradictory elements. The various intellectual, professional, political and
economic groups forming it, never lose their identity completely. Clashes between these groups always
continue in the form of political, economic, intellectual and doctrinal wars. Moreover, so long as man
does not reach the zenith of humanity, a war will always be on between the developed men having the

highest tendencies and the beastly men having the lowest tendencies.
(23) Allah does not change the destiny of any people unless and until they change themselves:

"Allah does not change the condition of any people until they first change what is in their hearts."
(Surah al-Rad, 13:11).

(24) Allah, the Almighty, who is the Creator of this world as well as of man, is independent of everything.
He has no component parts. He is absolutely perfect. He shall always remain as He is. In His case any
further development or evolution is impossible. His attributes are identical with His essence. The entire
world is His work and a manifestation of His will. None can check or obstruct what He wills. Every other

factor or will is perpendicular and not horizontal to His will.

(25) The world has a quasi-organic unity, because it has issued forth from one single source, is going
back at a uniform pace towards it and is being managed and administered by conscious forces.

Ideological Aspect

The Islamic ideology being very vast and having so many ramifications, it is hardly possible to describe
all its features. Anyhow, acting in accordance with the maxim that something is better than nothing, we

list hereunder what is conveniently possible:



(1) Comprehensiveness: As compared to other religions comprehensiveness is one of the
distinguishing features of Islam. It would be more correct to say that comprehensiveness and all-
inclusiveness are the principal characteristics of Islam which is the most developed and perfect religion.
With the help of the four sources of Islamic law, the Muslim scholars can find out Islamic point of view
about every question. The Muslim scholars do not believe that there can be a situation about which

Islam has no rule.

(2) Applicability of ljtihad: The general rules of Islam have been so arranged that they are amenable to
jtihad. litihad means the discovery and application of firm and fundamental principles to the particular
and changing cases. Further, the task of jjtihad has been made easy by the fact that reason has been

recognized as one of the sources of Islamic law.

(3) Liberality and Simplicity: In the words of the Holy Prophet Islamic law is liberal and simple. There
is a hadith in al-Kafi, vol. V, according to which the Prophet said that Allah had not given him the
instruction to escape from worldly involvement. He had sent him with an upright, easy and liberal law.
Islam has not prescribed any hard and tedious duties. In the matter of religion Allah has not put on you
any undue constraint”. As the religious law is characterized by liberality, any rule found to be causing

undue hardship, would be regarded as null and void.

(4) Useful and Healthy Life: Islam advocates a useful and healthy life and condemns extreme austerity
and escape from life. That is why it has severely resented monkery and seclusion. "There is no monkery

in Islam".

In the ancient societies there existed either of the two tendencies; either monasticism and escape from
worldly involvement or indulgence in this worldly life and escape from all that relates to the Hereafter.
Islam has made the preparation for the Hereafter a part of this worldly life. The way to the next world
passes through the life and the responsibilities of this world.

(5) Socialization: All Islamic teachings have a social character. Even such individualistic rules as
prayers and fasting create collectivism. There are many social, political, economic, legal and penal rules
of Islam which have this character. Similarly such precepts as jihad (the Holy War), urging to do good
and restraining from evil originate from the collective responsibility of the Muslims.

(6) Rights and Freedom of the Individual: Though Islam is a social religion, it attaches great
importance to society and considers the individual to be responsible to society, it does not overlook the
rights and freedom of the individual and does not belittle his economic, legal as well as social rights.
From political point of view, an individual has the right of being consulted and elected, from economic
point of view he has the right of owning the product of his effort and receiving the remuneration for his
labour. He can sell, lend, donate, endow, cultivate and invest his legal property and can enter into a
partnership in regard to it. From the legal point of view he has the right of instituting a legal case,
establishing his claim and giving evidence. From social point of view he has the right of choosing a



profession, choosing a residence and choosing a course of study etc. From family point of view he has

the right of choosing his life-partner.

(7) Precedence of the Right of Society to the Right of Individual: Where there is a contradiction or
conflict between a right of society and a right of individual, the right of social or the public right gets
precedence to the private right or the right of an individual. Anyhow, this matter is to be decided by an

Islamic court of law.

(8) Principle of Consultation: From Islamic point of view the principle of consultation is a recognized
principle in social matters. In those cases where no Islamic injunction exists, the Muslims should decide

their way of action through consultation and collective thinking.

(9) Elimination of Loss: The rules of Islamic law though general and absolute, are enforceable only to
the extent that they cause no undue loss or damage. This rule is universal and constitutes a sort of the

right of veto in respect of every rule of law.

(10) Importance of Usefulness: In the case of every act whether it is individual or collective, the first
importance is given to its useful result. From Islamic point of view every action which is not useful is

regarded as vain:
"Successful indeed are those who shun all that is vain." (Surah al-Mu'minun, 23:3).

(11) Importance of Lawful Transactions, Circulation of Wealth and Transfer of Money and
Property: All such deals must be free from every kind of fraud and underhand dealing. Any transaction

otherwise will be unfair:
"And do not usurp one another's property by unjust means." (Surah al-Baqarah, 2: 188).
Transfer of wealth by means of gambling is tantamount to swindling and is unlawful.

(12) Any profit on the capital lying idle, not in circulation for beneficial purposes, and not subject to loss

and diminishing which takes the form of a debt or a security is usury and unlawful.

(13) Every financial transaction must be conducted with the full knowledge and prior information of both
the parties. Any transaction which involves a loss owing to lack of information is void. "The Prophet has
forbidden fraudulent transactions". This hadith originally relates to the fraudulent sale of defective items,

but the principle of jitihad has made the rule general.

(14) Contrariety to Reason: Islam respects reason and describes it as an inward prophet (guide). The
principles of religion are not acceptable unless they conform to the results of rational research. In
subsidiary matters relating to religion reason has been recognized as a source of jjitihad. Islam regards
reason as a sort of purity and lack of it as a sort of ritual impurity. According to Islamic law insanity or

intoxication invalidates minor ablution (Wuzu) just like urination or sleeping. Islam combats the use of



every kind of intoxicant, because of its contrariety to reason. Reason is an integral part of religion.

(15) Contrariety to Will: Just as Islam respects reason, and in Islamic law there are certain provisions
to protect it, Islam also respects will, which is the power which carries out the dictates of reason. That is
why Islam considers all diverting activities which hinder the use of will-power to be prohibited and

unlawful. In the language of Islam such diverting activities are called Lahw".

(16) Work: Islam is opposed to idleness and lethargy. As man receives much from society, he must do
something for the benefit of society as well as for the benefit of himself. It is his duty to exert himself to
do some useful work. An idle man's mind is the devil's workshop, as the proverb goes. Islam curses the
man who is a parasite or a burden on society. "Accursed is he who throws his burden on other people”.

(17) Sanctity of Occupation and Profession: To have an occupation besides being a duty is

something sacred and is liked by Allah. Occupation is semi-jihad.
"Allah likes a believer having a profession".
"A man who works hard for the sake of his family is like a person who fights for the cause of Allah"

(18) Prohibition of Exploitation: Islam resents and censures every form of slave labour and serfdom. It
is enough for making a work unlawful, which it has the nature of utilizing the services of anyone else for

one's own selfish and unfair ends.

(19) Extravagance and Wastage: People are allowed to exercise control of their property, but that does
not mean more than that they have a freedom to use it within the frame-work allowed by Islam. They are
neither allowed to waste it in any way nor to expend it unnecessarily. It is unlawful to spend it on those

luxuries and outrageous embellishments which have been described by Islam as squandering.

(20) Comforts in Life: To provide the family (wife and children) such things which make their life easy is
not only allowed, but is also encouraged so long as that does not involve extravagance and does not

lead to anything unlawful.

(21) Bribery: The giver and the taker of illegal gratification have been severely censured by Islam and
described as deserving of Hell-fire. Any money received as a bribe is unlawful.

(22) Hoarding: Hoarding of foodstuffs and not bringing them to market, with a view to sell them when
the prices go up, is prohibited. The Islamic Government is allowed to seize such a stock and put it on

sale at a reasonable price even without the consent of the owner.

(23) Basis of earning is public interest and propriety and not the desire of people. Normally in financial
matters importance is attached to the people's wants and inclinations, and for the legality of any
profession, it is considered enough that it is in demand by the public. But Islam does not consider a

mere demand to be enough for the soundness and desirability of any job or profession. It considers



propriety and soundness as a necessary condition. In other words existence of a demand is not enough
for the legality of any profession. On this basis Islam prohibits a number of professions and transactions.

Such prohibited professions are of several kinds:

e Dealing in Things Which Give Currency to Ignorance and False Ideas: Anything which encourages
ignorance, perversion of thinking or distortion of belief is unlawful, even if there exists sufficient demand
for it. On this basis selling of idols and crosses, adornment of women with a view to deceive their suitors,
praising of anybody who does not deserve a praise and soothsaying and divining are prohibited. Any

income derived through such means is unlawful.

e Dealing in Misleading and Stupefying Articles: The sale and purchase of all such books, films and
other articles which in some way or other spread misguidance or corruption in society, is prohibited.

e Any Action Which May be Helpful to Enemy: To make money through any action which may
strengthen the position of the enemy militarily, economically, morally or technologically and weakens the
Islamic front is prohibited and is unlawful. Not only the sale of arms and other important equipment to the

enemy is not allowed, but the sale of rare manuscripts is also prohibited.

e To make money through anything which may be harmful to the individual or society such as the sale of
intoxicants, gambling equipment, things which are basically unclean and the thingsthat are forged or
adulterated is prohibited. Gambling, defamation of a believer, support of the wrong-doers and

acceptance of a post offered by an unjust ruler also come under this category.

There is also another kind of unlawful earning. There are certain tasks for which remuneration must not
be accepted. They are too holy to be paid for and hence they should not be turned into a means of
earning. Such tasks are ifta’ (telling the rules of Islamic law), administering justice, giving religious
education, delivering a sermon and the like. The profession of a physician also possibly comes under

this category.

These jobs are too sacred to be made a source of securing income and collecting money. These duties
should be performed without accepting any compensation. The Muslim treasury should ensure that the
expenses of those who undertake these sacred jobs are met.

(24) Sanctity of Defending Rights: It is a sacred duty to safeguard the individual as well as the social

rights and to fight against any transgressor:
"Allah does not like abusing others, unless a man has been wronged." (Surah an-Nisa, 4: 148).
The Holy Prophet has said: "The best jihad is to say the just word before a despotic ruler"

Imam Ali has quoted the Holy Prophet as having said: "No nation can occupy a commendable position
unless it is able to secure the rights of the weak against the strong without any fear"2.



(25) Continuous Struggle Against Corruption and Improving the Existing Conditions: The principle
of enjoining good and restraining from evil is, in the words of Imam Muhammad Bagir, the basis of all
Islamic injunctions. This principle keeps a Muslim in a state of seeking continuous reform and making

incessant struggle against corruption and disorder:

"You are the best nation that has been raised for mankind, for you exhort to what is good and
restrain from evil." (Surah Ale Imran, 3:110).

The Holy Prophet has said: "You must exhort to do good and restrain from evil, otherwise Allah will put
you under the control of the wicked. Then the good among you will be praying, but their prayer will be in

- N
vain .

(26) Monotheism: Islam is above all a monotheistic religion. It does not accept any doubt in regard to
theoretical and practical monotheism. In Islam all ideas, behaviors and conducts begin with Allah and

end with Him.

Islam severely rejects every kind of dualism, trinity, and polytheism and is opposed to every idea that is
contrary to monotheism such as the recognition of two independent, fundamental and exclusive
principles of Allah and Satan, Allah and man or Allah and matter. Whatever is done, must begin and end
with the name of Allah and must be done for His sake and to gain His pleasure. Anything which does not
conform to this conception is un-Islamic. In Islam all paths lead to monotheism. Islamic morals spring
from monotheism and end there. The same is the case with Islamic education, Islamic politics, Islamic

economy and Islamic socialism.

In Islam every act begins with the name of Allah and with His help. "In the Name of Allah, the Beneficent,
the Merciful". "All praise is due to Allah, the Lord of the universe". Everything takes place with the name

of Allah and with His support. '/ put my trust in Allah and on Him should the believers rely".

Islamic monotheism is not a mere idea and a dry belief, as Allah is not separate from His creatures. He
is with all of them and encompasses them all. Everything begins with Him and ends with Him. The idea
of monotheism encompasses the entire existence of a real monotheist. It controls all his ideas, faculties
and behaviour, and gives them direction. That is why a true Muslim thinks of Allah in the beginning, in

the middle and in the end of every act he performs. He never associates anything with Allah.

(27) Doing Away with Intermediaries: Though Islam acknowledges that Allah's blessings come to the
world through certain intermediaries and believes that the system of causation operates both in material
and spiritual affairs, it does not recognize any intermediary as far as the question of worship and
adoration is concerned. As we know, all other revealed religions have been deformed and altered, and
as a result the individual has forgotten the value of his direct contact with Allah. Now it is supposed that
there exists a gap between man and Allah, and only the priests and divines can be in direct

communication with Allah. Islam considers this idea to be polytheistic. The Holy Quran expressly says:



‘If My bondmen ask you about Me, tell them that | am close to them and respond to the prayer of
those who pray." (Surah al-Baqarah, 2: 186).

(28) Possibility of Coexistence With Those Who Believe in Only One Allah: From the point of view
of Islam, the Muslims under certain conditions can live amicably in their country with such followers of
other religions, as originally believed in monotheism, though now they have deviated from their original
beliefs, such as the Jews, the Christians, the Magians etc. But the Muslims cannot live together in a
Muslim country with the polytheists. Anyhow, in their own higher interest the Muslims can conclude with

the polytheists, a peace treaty, a non-aggression pact or an agreement on any specific subject.

(29) Equality: Equality and non-discrimination are the principal articles of Islamic ideology. From the
point of view of Islam all men are essentially equal. They have not been created in two or more than two
strata. Blood, race or nationality is not the criterion of superiority. A Qurayshi sayyid and a black are

equal to each other. In Islam freedom, democracy, and justice are the by-products of equality.

From the point of view of Islam an individual can be deprived of his civil rights in his own interest and in
the interest of society. But that can be done under very specific condition and that too only for a limited
period only. Anyhow this provision has nothing to do with any racial discrimination. From Islamic point of
view temporary slavery is allowed only for reformatory and educational purposes. This question has no

economic and exploitary significance.

(30) Rights, duties and punishments are bisexual in Islam. Man and woman both are human beings and
as such they have many common characteristics. But as they belong to two different sexes, they have
some traits which are peculiar to either of them only. Their rights, duties and punishments are common
to both the sexes. In this respect there is no difference between a man and a woman. The right of
acquiring knowledge, the right of worship, the right of choosing a spouse, the right of owning and
disposing of property are all unisexual. But in some secondary cases where the question of sex has

some special significance, the position of man and woman, though equal, is dissimilar and bisexual.

1. Nahjul Balaghah, Traidtion 204
https://www.al-islam.org/nahjul-balagha-part-2-letters-and-sayings/selec... [14]
2. Nahjul Balaghah, Letter 53.

Chapter 21: The Holy Prophet

The Holy Prophet, Muhammad Ibn Abd Allah (Peace be on him and his progeny), with whom
Prophethood came to an end, was born in 570 AD at Makkah. He was raised as a Prophet when he was
40 years of age. For 13 years He preached Islam in Makkah, where he underwent great many difficulties
and hardships. During this period he trained a few selected persons. Thereafter he migrated to Madina


https://www.al-islam.org/nahjul-balagha-part-2-letters-and-sayings/selections-sayings-and-preaching-amir-al-muminin-ali#hadith-n-204

where he established his centre. For ten years he openly propagated Islam there. He fought a number of
successful battles against the arrogant Arabs whom he finally subdued. By the end of this period the

entire Arabian Peninsula had embraced Islam.

The Holy Qur'an was revealed on him piecemeal over a period of 23 years. The Muslims showed a
wonderful devotedness and reverential attachment to the Holy Qur'an and the person of the Holy
Prophet, who passed away in 11 A.H. in the 23rd year of his Prophetic mission when he was 63 years of
age. He left behind a nascent society full of spiritual zeal, believing in a constructive ideology and

conscious of its world responsibility.

There were two things which gave this new-born society a spirit of enthusiasm and unity. One was the
Holy Qur'an which inspired the Muslims. It was always recited by them. The other was the lofty and
penetrating personality of the Holy Prophet of which they were greatly enamoured. Now we briefly
discuss the personality of the Holy Prophet:

His Childhood

He was still in his mother's womb, when his father, returning from a business trip to Syria died in Madina.

Thereafter Abdul Muttalib, his grandfather took over his custody.

From his very childhood the signs of the Holy Prophet's great future were evident from his features, his
conduct and his demeanor. Abdul Muttalib intuitively detected that his grand son had an exceptionally
bright future.

The Holy Prophet was only 8 years old when his grand father also passed away and according to the will
of the old gentleman, the guardianship of the child passed to his elder uncle, Abu Talib, who was also

surprised to see that the boy's behaviour differed from that of other children.

Unlike the children of the neighbours he was never covetous of food, and unlike the prevailing custom of
those days he always kept his hair combed and his face and body clean.

One day Abu Talib wanted him to change his dress in his presence before going to bed. Muhammad
(Peace be on him and his progeny) did not like the idea. But as he could not flatly refuse to obey the
order of his uncle, he asked him to turn his face away, so that he could take off his dress. Abu Talib was
naturally surprised, as even the Arabs of mature age during those days were not averse to become
totally naked in the presence of others. Abu Talib says: "I never heard him telling a lie, nor did | see him
doing anything indecent. He never laughed unnecessarily, nor was he desirous of taking part in the

games of the children. He preferred to be alone and was always modest".



Abhorrence Of Idleness And Lethargy

He disliked idleness and laziness. He used to say: "Allah! | take refuge in You from laziness, lethargy,

disability and worthlessness".

He always exhorted the Muslims to work hard and to be industrious, and used to say that adoration had

seventy parts, the best of them is to earn one's livelihood lawfully.

Honesty

The Holy Prophet, prior to his being raised to Prophethood, made a journey to Syria on behalf of Khadija
who subsequently became his wife. This journey, more than ever before made his honesty and
efficiency clear. His honesty and reliability became so well known that he received the epithet of
Muhammad, the trust-worthy. People entrusted their valuables to him for safe custody. Even after his
being raised to Prophethood despite all their hostility to him, the Quraysh continued to deposit their
valuables with him, for safe keeping. That is why at the time of his migration to Madina he left behind
Imam Ali for a few days to return the deposits to their original owners.

Combat Against Tyranny

During the pre-Islamic period a pact was concluded by the victims of cruelty and tyranny with a view to
make common efforts for the protection of the oppressed against the unjust tyrants. This pact which is
known as 'Hilful Fuzul”" was arranged in the house of Abd Allah ibn Jad'in in Makkah by certain important
personalities of the time. Later during the period of his Prophethood, the Holy Prophet often mentioned
this pact and said that he was still willing to participate in a similar pact and not to violate its provisions.

Family Behavior

He was kind to his family. To his wives he was never harsh. The Makkans were not generally familiar
with such a good behavior. He tolerated the stinging remarks of some of his wives, though they were
resented by others. He emphatically counseled his followers to be kind to their wives for, as he often
remarked, men and women both had good and bad traits. Man must not take into consideration only the
unpleasant habits of his wife and divorce her for that reason. If he disliked some qualities of his wife, she
must possess some other qualities which he liked. Thus the whole thing was balanced. The Holy
Prophet was extremely affectionate to his children and grand-children and showed love and tenderness
to them. He loved them, seated them on his lap, put them on his shoulders and kissed them. All this was
contrary to the custom and usage of the Arabs of those days.

The Holy Prophet showed love and affection to the children of the common Muslims also. He seated

them on his lap and passed his hand on their heads. Mothers often brought their children to him for his



blessing. Sometimes it so happened that some child urinated on his clothes. On such occasions mothers
were upset and felt ashamed. Some of them tried to stop the child from making water. But the Holy
Prophet asked them not to interrupt the child and said that he himself would clean his clothes, if they

became dirty.

Treatment Of Slaves

He was extraordinarily kind to the slaves. He told people that the slaves were their brothers. He said:
'Give them of the same food of which you eat yourselves, and provide them with the same kind of
clothes as you put on yourselves. Do not force them to do jobs which are too difficult for them. Share
with them their jobs and help them in the performance of them. Do not call them slaves, for all men are
the bondsmen of Allah, who is the real Master of everyone. Call your male slaves young man and your

female slaves young woman."

Islam gives to the slaves all possible facilities leading to their complete liberation. The Holy Prophet
described the slave-trading as the worst occupation and said that those who traded in human beings

were the worst people in the sight of Allah.

Cleanliness And Use Of Perfume

The Holy Prophet was greatly interested in cleanliness and was fond of the use of perfume. He urged his
friends and followers also to keep their body and house clean and perfumed. He especially exhorted
them to have bath and use perfume on Fridays so that bad odor might not cause inconvenience to the
congregation.

Social Behavior

In his social life the Holy Prophet was always kind, cheerful and courteous to the people, took a lead in
greeting all, including the children and the slaves. He did not stretch his feet in front of anyone and did
not recline in the presence of others. In his company all sat in a circular form, and none had any distinct
place or position. He was watchful of his companions and if he did not see anyone of them for two or

three days, he inquired about him.

If anyone of them was ill, he went to see him and if anyone had any trouble, he made every effort to
solve his problem. In a gathering he did not address or pay attention to any one individual, but equally
attended to all. He did not like that he should be sitting and others be serving him. He personally took
part in all that was to be done. He used to say that Allah hates to see a man who considered himself to

be superior to others.



Soft As Well As Tough

In his personal matters the Holy Prophet was soft, sympathetic and tolerant. His tolerance on many
historical occasions was one of the reasons of his success. But in the matters of principle where a
question of public interest or of law was involved, he was tough and never showed any leniency. At the
time of the conquest of Makkah and his victory over the Quraysh he overlooked all the wrongs which
they had committed against him over a period of 23 years and declared general amnesty.

He accepted the apology of the murderer of his well-beloved uncle, Hamzah. But on that very occasion
he punished a woman of Banu Makhzum, who had committed theft. This woman belonged to a very
respectable family, who regarded the enforcement of a punishment against her as a great insult to them.
They persistently requested the Holy Prophet to pardon her. Some prominent companions of the Holy
Prophet also interceded on her behalf. But the Holy Prophet said angrily that the Divine law could not be
suspended for the sake of any individual. In the evening on that day he delivered a speech and said:

'Former nations and communities declined and ceased to exist because they discriminated in the
enforcement of the Divine law. If an influential person committed a crime, he was let off and no action
was taken against him, but if an unimportant and weak person committed it, he was punished. | swear
by Allah in whose hands my life is that | will be ruthless in the enforcement of justice even if the culprit

be one of my own relatives"

Worship

He devoted a part of every night, sometimes half of it and sometimes one third or two thirds of it, to
worship and adoration. Though his whole day was preoccupied, especially during his stay at Madina, he
never curtailed the time of his worship. He found complete satisfaction in his worship and communication
with his Lord. His worship was an expression of love and gratitude and was not motivated by a desire of
securing paradise or by a fear of Hell. One day one of his wives asked him why after all he was so

devoted to his worship? His reply was: 'Should | not be thankful to my Lord?"

He fasted very often. In addition of fasting during the whole month of Ramazan and a part of the month
of Shaban, he kept fast every other day. He always passed the last 10 days of the month of Ramazan in
seclusion in the mosque, where he devoted his whole time to worship. Nevertheless, he told others that
it was enough to observe fast for three days every month. He used to say that each one should carry out
the acts of worship according to one's capacity and should not exert oneself more than one can bear, for
such an exertion has an adverse effect. He was against monastic life, escape from worldly involvement
and renunciation of family life. Some of his companions had expressed an intention to lead a monastic
life, but he censured and reproved them. He used to say: "Your body, your wife, your children and your

friends all have a claim on you and you must fulfil your obligations”

He prolonged his acts of worship while performing them singly and sometimes was busy with his pre-



dawn prayers for hours. But he tried to shorten his prayers while in congregation. In this respect he
considered it essential to have a regard for the aged and weakest among his followers, and counseled

others also to his follow his example.

Austerity And Simple Living

Simple living was one of the principles of his life. He took simple food; wore simple clothes and travelled
in a simple manner. He slept mostly on a mat, set on bare ground and milked his goat with his own
hands. He mounted saddle-less animals and did not like anybody to walk by his side while he was
riding. His staple food mostly comprised barley bread and dates. He mended his shoes and patched his
clothes with his own hands. Though he led a simple life, he did not advocate the philosophy of
asceticism, and believed that it was necessary to spend money for the good of society and other lawful
purposes.

He used to say: "What a nice thing wealth is, if obtained through legal means by a man who knows how

fo spend it"

He also said: "Wealth is a good aid to piety".

Resolution And Perseverance

He had a wonderful willpower which permeated among his companions also. The total period of his
Prophethood was entirely a lesson in resolution and perseverance. In his lifetime several times the
conditions so developed that no hope was apparently left, but he never allowed the idea of failure to

enter his mind, nor was his conviction of his final success ever shaken for a moment.

Leadership, Administration And Consultation

Though his companions carried out every order of his without any hesitation and repeatedly said that
they had an unflinching faith in him and were willing even to plunge themselves into a river or a fire if he
ordered them to do so, he never adopted any dictatorial methods. In regard to the matters about which
he had received no specific instructions from Allah, he consulted his companions and respected their
views, and thus helped them develop their personality. On the occasion of the Battle of Badr he left the
questions of taking military action against the enemy, choosing the camping ground, and as to how the
prisoners of war should be dealt with, to the advice of his companions. On the occasion of Uhud he
made consultation as to whether the Muslim troops should fight from within the city of Madina or should
go out of the city. He consulted his companions on the occasion of the Battles of Ahzab and Tabuk also.

The kindness and tolerance of the Holy Prophet, his anxiety to seek the forgiveness of the sins of his
community, his giving importance to his companions and his consultations with them were the main

factors which contributed to the wonderful and great influence that he exercised over his companions.



The Holy Qur'an points out this fact when it says:

‘It is by the mercy of Allah that you (the Prophet) were lenient to them, for if you had been harsh
and hard-hearted, they surely would have left your company. Therefore pardon them and implore
Allah to forgive them. And hold consultations with them in regard to the conduct of affairs. Once
you are resolved, put your trust in Allah. Allah likes those who put their trust in Him" (Surah Ale
Imran, 3: 159).

Regularity And Orderliness

All his actions were governed by regularity and orderliness. He worked according to a well drawn time-
table, and urged others also to do likewise. His companions under his influence were fully disciplined.
Even when he considered it necessary not to disclose certain decisions lest the enemy should get an
inkling of them, his companions carried out his orders without any argument. For example, once he said

that they would move the next day.

Next day all those who were ordered proceeded with him without knowing the final destination of which
they came to know only in the last moments. Sometimes he ordered some people to move in certain
direction, gave a letter to their commander and said that he should open it on reaching such and such
point and act according to the instructions given in it. They acted accordingly. Before reaching that
particular point they did not know what was their destination and for what purpose they were going. In

this way he kept the enemy and his spies in the dark and often took them unawares.

Capacity To Listen To Criticism And Dislike Of Flattery And

Undue Compliments

Sometimes he had to face the criticism of his companions, but without being harsh to them, he explained

his decision and gained their agreement and concurrence.

He absolutely disliked flattery and undue compliments. He used to say: "Throw dust on the face of the

flatterers".

He liked solid work. He was in the habit of doing things correctly and firmly. When Sa'd ibn Mu'az died
and was laid in his grave, the Holy Prophet with his own hands placed the bricks and stones in their right
place on the grave and made them firm. He said: '/ know that before long all this will be mined, but | like

things to be done correctly and efficiently".

Fight Against Weak Points

He did not exploit the weak points and the ignorance of his people. On the other hand he tried to rectify

their weaknesses and acquainted them with what they did not know. The day his 17 months old son



expired, by chance the sun was eclipsed. People said that the solar eclipse was due to the calamity
suffered by the Holy Prophet. He did not keep quiet in the face of this silly notion, but ascended the
pulpit and said: ‘Men! The moon and the sun are the two signs of Allah. They are not eclipsed on

account of the death of anybody"

Possession Of The Necessary Qualities Of Leadership

He had the maximum qualities of leadership such as the sense of knowing men, firmness, determination,
boldness, having no fear of the possible consequences of a necessary action, foresight, capacity of
bearing criticism, recognition of the ability of others, delegation of powers to others in accordance with
their ability, flexibility in his personal matters, rigidity in regard to the matters of principle, giving
importance to others, promotion of their intellectual, emotional and practical talents, refraining from
despotism, not demanding blind obedience, modesty and humility, simplicity and contentment, dignity
and elevation of manners and great interest in organizing human resources. He used to say: 'If three

persons of you travel together, choose one of you as your leader and commander".

At Madina he organized a special secretariat, and appointed a group of persons for performing specific
job. There were scribes of revelation who wrote the Holy Qur'an. Some people were entrusted with the
job of drafting and writing special letters. Some recorded the deeds of legal transactions. Some others
were made responsible to keep financial records. Still some others were responsible for drafting
agreements and treaties. All these details are recorded in the books of history such as Tarikh by Ibn
Wazih, al-Ya'qubi, at-Tanbih wal Ishraf by Mas'udi, Mu'jam al-Buldan by al-Bilazari and at-Tabagat by
lbn Sa'd.

Method Of Preaching

In preaching Islam his method was gentle and mild, not harsh and severe. He mostly relied on arousing
hope and avoided threatening and frightening. To one of his companions, whom he sent for preaching
Islam, he said: 'Be pleasant and do not be harsh. Tell the people what may please them and do not

make them disgusted’".

He took active interest in the propagation of Islam. Once he went to Taif for this purpose. During the Haijj
season he used to call upon various tribes and convey the message of Islam to them. Once he sent
Imam Ali and on another occasion Mu'az Ibn Jabal to Yemen for preaching. Before going to Madina
himself he sent there Mus'ab Ibn Umayr to preach Islam. He sent a good number of his companions to
Ethiopia. Besides escaping from the persecution of the Makkans, they propagated Islam there and
paved the way for the acceptance of Islam by the Negus, the king of Ethiopia and 50% of the population
of that country. In the sixth year of migration he wrote letters to the heads of a number of States in the
various parts of the world and intimated them about his Prophethood. About hundred letters which he

wrote to various personalities are still extant.



Encouragement Of Knowledge

He encouraged his companions to acquire knowledge and literacy and with this end, he made it
compulsory for their children to learn reading and writing. Further, he ordered some of his companions to

learn the Syriac language. He often said: "It is obligatory on every Muslim to seek knowledge"

Some of his other sayings are: "Wherever you find a useful piece of knowledge, acquire it. It does not

matter if you find it with a disbeliever or a hypocrite".
"Acquire knowledge even if you have to go to China for that purpose”

This emphasis on knowledge was the reason why the Muslims so speedily spread to all corners of the
world in search of it and secured the scientific works wherever they found them. The Muslims not only
translated these works, but took to research themselves also, and thus they became a connecting link
between the ancient cultures of Greece, Rome, Iran, Egypt and India and the modern culture of Europe.
In the course of time the Muslims themselves became the founders of one of the grandest civilizations

and cultures in human history, known to the world as the Muslim civilization and culture.

The Holy Prophet's character and behaviour like his sayings and his religion were comprehensive and
all-sided. History does not at all remember any personality who like him ever attained perfection in all

human dimensions. He was really a perfect man.

Part 4: Man And The Holy Qur'an

Chapter 22: Man And The Holy Qur'an

According to Islamic conception man has a wonderful story. The man of Islam is not merely a 'biped
homo erectus', who speaks and has wide nails. From the viewpoint of the Holy Qur'an, this being is too
profound and too mysterious to be defined in such a simple way. The Holy Qur'an has at one and the
same time lauded and disparaged him. It has praised him very highly, but it has also slighted him in the
most disparaging terms. It has described him as superior to the heavens, the earth and the angels, but
at the same time has also declared that he is inferior even to the Devil and the beasts. The Holy Qur'an
is of the opinion that man is a being who has enough power to control the entire world and put the
angels to his own service, but he often falls to the lowest ebb. It is man who takes decision about himself

and determines his final destiny. We begin with the merits of man as mentioned in the Holy Qur'an.



Merits Of Man

(i) Man is the vicegerent of Allah on the earth: The day Allah wanted to create man, He intimated the

angels of His intention.

"They said: 'Will You put on the earth one who will make there mischief and will shed blood? He
said: | know what you do not know." (Surah al-Baqarah, 2:30).

‘It is He who has appointed You vicegerent on the earth and exalted some of you in rank above
others, so that He may test you by means of what he has given you." (Surah al-Anam, 6: 165).

(i) Of the entire creation man has the highest capacity to acquire knowledge:

"He taught Adam all the names (all the realities of things). Then He presented those things to the
angels and said- 'Tell Me the names of those if what you say is true’ They said: 'Glory be to You!
We have no knowledge except that which You have given us. (We can learn nothing, except that
which You have taught us direct). Then Allah said to Adam: 'Tell them their names'’' and when he
had told them their names, He said: Did I not tell you that I. know the secrets of the heavens and
the earth? (I know what you do not know at all). And | know what you disclose and what you
hide'" (Surah al-Baqarah, 2:31 - 33).

(iiiy Man's nature is such that he intuitively knows that there is one Allah. Any disbelief or doubt is an

abnormality and a deviation from real human nature.

"When the children of Adam were still in the loins of their fathers, Allah creatively made them
testify His existence." (Surah al-A'raf, 7:172).

"So set your face resolutely for religion. That is the nature framed by Allah in which He has
created all men." (Surah ar-Rum, 30:30).

(iv) Besides the material elements existing in the inorganic matter, plants and animals, there in the
nature of man exists a Divine and angelic element also. Man is a mixture of what is natural and what is

extra-natural, of what is material and what is not material, of body and soul:

"Who made all things good. And He began the creation of man from clay. Then He made his seed
from a draught of despised fluid. Then He fashioned him and breathed into him of His spirit."
(Surah as-Sajdah, 32:7 - 9).

(v) The creation of man is well-calculated and not accidental. Man is a chosen being:
“Then his Lord chose Adam, relented towards him and guided him." (Surah Ta Ha 20: 122).

Man has an independent and free personality. He is a trustee appointed by Allah and has a mission and



a responsibility. He is required to rehabilitate the earth with his effort and initiative, and to choose

between prosperity and misery:

"We offered the trust to the heavens, the earth and the hills, but they shrank from bearing it and
were afraid of it. On the other hand man assumed it. Surely he has proved a tyrant and a fool."
(Surah al-Ahzab, 33:72).

"We created man from a drop of thickened fluid to test him. Therefore We made him hearing,
knowing. Surely We have shown him the way to be either grateful or disbelieving. (He is free to
go either the straight way that We have shown him, and prosper, or be ungrateful and deviate
from it)." (Surah ad-Dabhr, 76:2 - 3).

(vii) Man enjoys a dignity and a nobility. Allah has made him superior to many of His creations. Man
feels his real self only when he realizes his dignity and nobility and regards himself above every kind of

meanness, bondage and lewdness:

"Surely We have honoured the children of Adam. We have put the land and the sea under their
control, given them sustenance and have exalted them above many of those whom We have
created"” (Surah Bani Israil, 17:70).

(viii) Man has been endowed with a sense of moral insight. He knows what is good and what is evil by

means of a natural inspiration:

"By the soul of man and Him who perfected it and inspired it with the knowledge of vice and
virtue." (Surah ash-Shams, 91:7 - 8).

(ix) Man does not feel satisfied with anything except the remembrance of Allah. His desires have no end.
He soon gets fed up with anything that he gets or achieves. It is only his attachment to Allah that can
satisfy him:

"Surely in the remembrance of Allah do hearts find rest!" (Surah al-Rad, 13:28).

‘Man, you strive hard to get closer to your Lord, and so you will finally meet Him." (Surah al-
Inshiqaq, 84:6).

(x) All the good things of the earth have been created for man.
"He it is Who created for you all that is in the earth." (Surah al-Baqarah, 2:29).

'He has made subservient to you (men) whatsoever is in the heavens and in the earth." (Surah
Jathiyah, 45:13).

Hence, man has a right to make a lawful use of all things.



(xi) Man has been created to worship his Lord alone and to take orders from Him. Hence it is his duty to

obey the commands of Allah:
‘I created the jinn and mankind only so that they might worship Me." (Surah al-Zariyat, 51:56)

(xii) Man cannot find himself except by worshipping and remembering his Lord. If he forgets his Lord, he

forgets himself, and does not know who he is, what for he is, what he should do and where he should

go:

‘Do not be like those who forgot Allah, and therefore He caused them to forget themselves."
(Surah Hashr, 59: 19).

(xiii) When man leaves this world and the curtain of body which screens his soul, is removed, many

realities which are hidden now, are disclosed to him:

"We have removed the veil from your eyes, and so your vision will now be sharp and strong."
(Surah Qaf, 50:22).

(xiv) Man does not exert himself for material gains only. To secure the material necessities of life is not
his sole motive. He often moves and stirs up for the sake of higher objectives. It is possible that all his
efforts be confined to seeking the pleasure of his Creator:

"0 well-contented soul! Return to your Lord well-pleased, well-pleasing." (Surah al-Fajr, 89:27 -
28).

"Allah has promised the believers, both men and women, gardens underneath which rivers flow
and in which they shall abide. (He has promised them) nice dwellings in the Gardens of Eden.
What is more, Allah shall be pleased with them. That is the supreme triumph." (Surah Tawbah,
9:72).

Hence, from the viewpoint of the Holy Quran man is a being chosen by Allah to be His vicegerent on the
earth. He is semi-angelic and semi-material being. He is instinctively conscious of Allah. He is free,
independent, holding a Divine trust, responsible for himself and the world. He controls nature, the earth
and the heavens. He is inspired with good and evil. His existence begins with weakness and proceeds
towards strength and perfection.

Nothing can satisfy him except the remembrance of Allah. His intellectual and practical capacity is
unlimited. He is endowed with inherent dignity and honour. Often his motives have no material aspect.
He has been given the right to make a lawful use of the gifts of nature. But in all cases he is responsible
to his Lord.



Demerits Of Man

At the same time the Holy Qur'an has strongly reproached and censured man. It says that:
"He has proved a tyrant and a fool." (Surah al-Ahzab, 33:72).

"Surely he is very ungrateful.” (Surah al-Hajj, 22:66).

“When he thinks that he is self-contented, he revolts." (Surah al-'Alaq, 96:7).

'Man is very hasty." (Surah Bani Isra’il, 17:11).

"When misfortune befalls man, he prays to Us, reclining on his side, standing or sitting. But as
soon as We have relived him of his suffering, he passes on as if he never invoked Us in
connection with his affliction." (Surah Yunus, 10: 12).

‘Man has always been very grudging." (Bani Israil, 17: 100).

‘Man is more contentious than anything else." (Surah al-Kahf, 18:54).

‘Man has been created impatient - fretful, when evil befalls him, and when good befalls him
grudging." (Surah al-Ma arij, 70: 19 - 20).

Is Man By Nature Good Or Bad?

What conclusion can we draw from all this? Is man from the viewpoint of the Holy Qur'an good and bad
simultaneously, and not only that but extremely good and extremely bad at the same time. Is man two-
natured? Is one half of him light and the other half darkness? How is it that the Holy Qur'an on the one

hand praises him so highly and on the other denounces him so badly?

The fact is that the Holy Qur'an does not praise and censure man because he is a two-natured being
and one half of his nature is laudable and the other half is censurable. The Holy Qur'an is of the view

that potentially man has all the good points, but he has to actualize them.

It is he who is the builder of himself. The main conditions of man's actually attaining the good qualities
which he potentially possesses is his 'faith'. Faith begets piety, meritorious deeds and effort for the cause
of Allah. Through faith knowledge becomes a useful implement instead of being a tool of evil desires.

Therefore it is the real man, the vicegerent of Allah before whom the angels prostrate themselves.
Everything is for him who possesses all human virtues, which is the man plus faith, not the man minus
faith.

The man minus faith is defective. Such a man is greedy, bloodthirsty, miserly and stingy. He is a



unbeliever and worse than a beast.

In the Holy Qur'an there are verses which make it amply clear what type of man is commended and what
type of man is denounced. These verses show that a man lacking in faith and unattached to Allah is not
a true man. The man who gets attached to the single Reality and gets satisfaction in believing in Him
and remembering Him, he possesses all the superb qualities. But if a man is unattached to that Reality,
which is Allah, he is like a tree which has been disconnected with its root. As an example we quote here

a few verses:

By the time (Surah al-Asr, 103:1).

Surely man is in a state of loss (Surah al-Asr, 103:2).

Save those who believe, do good deeds, exhort one another to truth and exhort one another to
endurance. (Surah al-Asr, 103:3).

"We have created for Hell many of the jinn and men. They have hearts, but do not understand
with them; they have eyes, but do not see with them; and they have ears, but do not hear with
them. They are like beasts or even further astray." (Surah al-A'raf, 7:179).

Multi-Dimensional Being

From what has been said it may be derived that though man has many things in common with other
living beings, yet he is quite different from them. Man is a material as well as a spiritual being. Each of
the points which make man entirely different from other living, beings, gives him a new dimension. The
areas of difference are three:

(i) Area of the discovery of the self and the world.
(ii) Area of the tendencies which act upon human mind.

(iii) Area of the way how man is influenced by his natural tendencies and how he makes a selection out

of them.

As far as the discovery of the self and the world is concerned, an animal knows the world by means of
its senses. This quality is shared by man with other animals. In this respect some animals have even a
keener sense than man. But the information which is fed by the senses to animals or man is only

superficial and external. Senses cannot go deep into the nature of things, nor into their logical relations.

Besides his senses man has another power which enables him to perceive and discover himself and the
world. This mysterious power of understanding is not possessed by other living beings. Man with his
power of understanding discovers the general laws of nature and by means of this knowledge he
practically controls nature and makes it of service to him.



In the earlier discussions also we referred to this kind of knowledge which is peculiar to man and pointed
out that the mechanism of intellectual understanding is one of the most complex mechanisms of the
existence of man. If this mechanism works accurately, it opens a wonderful way to man's knowing
himself. By means of it man can discover many realities which he cannot make contact through his
senses. It is through this mysterious power which is peculiar to him that man can acquire the knowledge
of the things which are beyond his sensual perception, especially the philosophical knowledge of Allah.

As far as the area of tendencies and urges is concerned, man like other animals is influenced by the
natural and material urges and impulsions. His inclination to food, to sleep, to sexual affairs, to rest etc.,
pulls him towards matter and nature. But these are not the only urges which man has. He is attracted
toward many other things which are not material, which is they have no size and weight and cannot be
measured by any material yardstick. The spiritual tendencies and urges which have so far been
identified and accepted are as follows:

(i) Knowledge and Information: Man does not want knowledge only to apply it to nature and to utilize it
for improving the quality of his material life. In man there exists an instinct of inquisitiveness and finding
out the truth. Man requires knowledge for its own sake and enjoys it. Besides being a means of living a
better life and discharging the responsibility in a better way, knowledge as such is desirable. As far as
man's life is concerned it makes no difference whether he knows or does not know the secrets of what
exists beyond the galaxies, but he still prefers to know them. Man by virtue of his nature dislikes
ignorance and is keen to acquire knowledge., Hence knowledge is an intellectual dimension of man's

existence.

(ii) Moral Goodness: Man performs certain acts not with a view to get any benefit out of them or with a
view to avert any loss or damage, but purely under the impact of certain sentiments called moral
sentiments. He performs them because he believes that his humanness requires him to perform them.
Suppose a man has been stranded in a desolate wilderness. He has no food and expects no relief. He is
threatened by the danger of death every moment. In the meanwhile another man appears. He helps him
and saves him from death which seemed to be imminent. Thereafter these two men are separated and
do not see each other. After many years the man who was one day in distress, sees his old saviour in a
pitiable condition. He recollects that this very person saved his life one day. In such circumstances, will
not the conscience of this man direct him to take some action? Will it not say that a favour must be
matched with a reciprocal favour? Will it not tell him that he is under an obligation to show his gratitude

to his benefactor? We think that the answer is in the affirmative.

If this man renders immediate help to that person, what will the conscience of other people say? If he

remains indifferent and does not show slightest reaction, what will their conscience say?

There is no doubt that in the first case the conscience of other people will appreciate his action and will
applaud him, and in the second case will blame and disparage him. It is moral conscience of man which

says:



"The reward of goodness is nothing but goodness" (Surah ar-Rahman, 55:60).

Hence, he who requites goodness with goodness should be acclaimed and he who remains indifferent to
the acts of favour done to him should be blamed and criticized. Acts performed at the instance of moral
conscience are called acts of moral goodness.

Moral goodness is the criterion by which many of human acts are judged. In other words, man does
many things only because of their moral value without taking into consideration their material side. This
is also one of the characteristics of man and one of his spiritual dimensions. Other living beings have no
similar standard by which their actions may be judged. Moral goodness and moral value have no

meaning for an animal.

(iii) Beauty: Another mental dimension of man is his interest in beauty and appreciation of the beautiful.
His aesthetic sense plays an important role in all spheres of his life. Man wears clothes to protect himself
against the heat of summer and the cold of winter. But he gives equal importance to the beauty of colour
and stitching of his clothes. He builds a house for living in it. But he pays more attention to the beauty of
the house than to anything else. He observes the aesthetic principles in the selection of his dining table
and dining crockery and even in the arrangement of his food on the table. Man likes his features to be
beautiful, his clothes to be beautiful, his name to be beautiful, his hand-writing to be beautiful, his city
and its roads to be beautiful and all spectacles before his eyes to be beautiful. In short he wants a hallow

of beauty to encircle his entire life.

For an animal the question of beauty does not arise. What is important to it is its food and not the beauty

of that. It is not interested in a beautiful saddle, a beautiful scenery, a beautiful abode etc.

(iv) Adoration and Worship: The sense of adoration and worship is one of the oldest and the most
stable manifestations of the human soul and one of the most important dimensions of the existence of
man. The study of anthropology shows that wherever and whenever man has existed, adoration and
worship have also existed. Only the form of worship and the deity to be worshipped have differed. The
form of worship also has varied from dances and rhythmical group movements accompanied by some
liturgy and recitations to the highest form of humbling oneself and the most progressive recitations. The
deity has varied from pieces of wood and stone to the eternally self-existing Being free from all temporal
and spatial restrictions.

Worship was not invented by the Prophets. They only taught the proper way of its performance. In

addition they prevented and prohibited the worship of any being other than Allah, the One.

According to the indisputable religious teachings and the view expressed by some scholars of the history
of religion like Max Mueller, the primitive man was a monotheist, worshipping one single true Deity. The
worship of the idols, the moon, the stars or the men is a sort of later deviation. In other words it did not
happen that man began with the worship of idols, the men or any other creatures and gradually with

cultural development reached the stage of worshipping Allah, the One. The sense of worship which is



often called religious sense generally exists among most individuals.

We earlier quoted Erich Fromme as saying that: "Man may worship living beings, trees, golden or stone-
idols, the invisible God, a saint or a demon; he may worship his ancestors, his nation, his class, his
party, or money and prosperity......... he may be conscious of his religious beliefs as distinguished from
his non-religious beliefs or, on the contrary, he may think that he has no religion. It is not the question

whether he has or has not a religion; the question is what religion he has?".

William James, as quoted by Dr Igbal, says: "The impulse to pray is a necessary consequence of the
fact that whilst the innermost of the empirical selves of a man is a self of the social sort, it yet can find its
only adequate socious (its 'great companion’) in an ideal world....Most men, either continually or
occasionally, carry a reference to it in their breasts. The humblest outcast on this earth can feel himself
to be real and valid by means of this higher recognition"1.

Professor William James in regard to the universality of the presence of this sense among all individuals
says: "It is probable that men differ a great deal in the degree in which they are haunted by this sense of
an ideal spectator. It is much more essential part of the consciousness of some men than of others.
Those who have the most of it are possibly the most religious men. But | am sure that even those who
say that they are altogether without it, deceive themselves and really have it in some degree"2.

The creation of the fictitious heroes out of the athletes, intellectuals or religious men is due to the human
sense of sanctification which wants to have a laudable and adorable being and to extol him so lovingly

as to make him supernatural.

Modern man's exaggerated praise of the national or party heroes and his adoration of his party, doctrine,
ideology, flag, homeland and his readiness to make sacrifice for these is due to this very sense. The
sense of adoration is an instinctive desire to worship the supermost perfectness and beauty free from
every defect, deficiency or blemish. The worship of any created thing in any form is a sort of deviation of

this sense from its normal course.

By means of worship man wants to soar from his limited existence and join a truth not subject to any
defect, deficiency, annihilation or limitation. The great scientist of our times, Einstein says: "In this state
the individual realizes the paltriness of his aims and ambitions and feels the greatness and awe
produced on his mind by what is supernatural and metaphysical ... Prayer as a means of spiritual
illumination is a normal and vital act by which the little island of our personality suddenly discovers its

situation in a larger whole of life"3.

Worship and adoration indicate a possibility, a desire of going out of the sphere of material things and an
inclination to join a higher and wider horizon. Such a desire is peculiar to man. As such worship is

another mental and spiritual dimension of man.

The variation from individual to individual in being affected by various urges and impulses and the choice



he may exercise between them, are the questions which we propose to discuss next.

Diverse Powers Of Man

Power or force need not be defined. The factor from which some effect is produced is called power or
force. Every thing existing in the world is the source of one or more effects. Therefore everything
whether it is inorganic matter or a plant or an animal or man, has some power or force, which if

accompanied by consciousness, perception and desire is called ability.

One of the differences between the animals and man on the one hand, and the plants and the inorganic
matter on the other is that unlike the inorganic matter and the plants, the animals and man can use a
part of their power as motivated by their own desire, intention, inclination or some fear. A magnet has
the property of attracting iron automatically as a result of some sort of natural compulsion. But the
magnet is neither aware of its working nor does by its own inclination, desire or any fear demands that it
should attract iron. The same is true of fire which burns, of a plant which grows of a tree which blossoms
and bears fruit. But the animal when it walks knows what it is doing. It walks because it wants to do so. It
is under no compulsion to walk. That is why it is said that the animal walks of its own choice. In other

words, some powers of an animal are subordinate to its choice, and work only when it wants.

The same is the case with a part of man's powers also. Some of his powers are subordinate to his
choice. But there is one difference. The choice of an animal is controlled by its natural and instinctive
inclinations. An animal has no power to resist the dictates of its instincts. As soon as it is internally
attracted to a certain direction, it is automatically drawn to it. It can neither withstand its inner inclination,
nor can it consider its pros and cons. It cannot think of any action to which it is not inclined presently but

which is demanded by far-sightedness.

But that is not the case with man. He has the power to withstand his inner inclinations and impulsion and
not to act according to them. Man has this power of discrimination because he possesses another power
which is called will and which in turn works under the direction of reason or man's intellectual faculty. It is

reason which forms an opinion and it is will that puts it into practice.

It is clear from what has been mentioned above that in regard to his various powers man is distinct from
animals in two respects. Firstly, he possesses a number of inclinations and spiritual drives which enable
him to extend the sphere of his activities to the higher horizon of spiritualities while other animals cannot

step outside the limits of material affairs.

Secondly, he is equipped with the powers of reason and will; and as such can withstand his natural
inclinations and can free himself from their compelling influence. He can rule over all his propensities
and bring them under the control of his reason. He can fix a limit to each of his inclination, which is the

most valuable kind of freedom.



This great power is peculiar to man and is not shared by any other animal. It is this power which has
made man fit to be obligated to observe the precepts of religion, has given him the right of choice and

has made him a really free, volitive and choosing being.

Inclinations and drives are a sort of bond between man and an external centre, which pulls him towards
itself. The more he submits to his inclinations, the more he loses his self-control and enters a state of
internal lethargy and misery. His destiny falls into the hand of an external force which may pull him to
any direction. On the contrary the force of reason and will is an inner force and a manifestation of the

real personality of man.

When a man procures the support of his reason and will, he gets together his own forces, breaks off with
external influences, makes himself free and becomes an 'independent island' in the ocean of this world.

By means of his reason and will man becomes master of himself, and his personality gains strength.

To gain control and mastery of one-self and to get rid of the influence of impulses and drives are the

true objects of Islamic training which aims at spiritual freedom.

Self-Consciousness

Islam very keenly wants that man should know himself and should find out his position in the universe.
The Holy Qur'an has laid all that stress on man so that he should know himself as he is, and should

realize his position and status in the world with a view to occupy there a high position befitting him.

The Holy Qur'an is a book which teaches man how to build himself. It is not a book of theoretical
philosophy concerned only with discussions and views. Whatever view it puts forward is meant for

implementation and taking action.

The Holy Qur'an wants that man should discover himself. But this discovery of self does not mean that
he should find out what his name is; what his father's name is; in which year he was born; which country
he belongs to; with whom he has married or how many children he has.

This self is the same thing which has been given the name of 'Divine spirit. To know this self means that
man should be conscious of his dignity and nobility and should apprehend that his indulgence in any
kind of meanness is far below his high position. He should realize his own sacredness so that the

sacred, moral and social values may have a meaning for him.

When the Holy Qur'an says that man is a chosen being, it wants to make it clear that he is not an
accidental being brought into existence by certain blind and deaf incidents like the accidental
comlbnation of atoms. The Holy Qur'an says that he is a chosen being, and for that reason has a
mission and a responsibility. There is no doubt that in this terrestrial world man is the strongest and the
most powerful being. If we compare the earth and all that exists on it to a manor, we can say that man is

the lord of this manor. But let us see whether man has been chosen to be the lord or he has imposed



himself on the world by means of some force or fraud.

Various schools of material philosophy assert that it is a mere accident that man has come to power. It is
obvious that with this presumption the question of any mission and responsibility becomes meaningless.

From the viewpoint of the Holy Quran man has been selected to be the lord of the earth by virtue of his
competence and fitness. He has not come to power by force or as the result of any struggle. He has
been chosen by the highest competent authority, which is none other than Allah, the Almighty, and as
such, like any other selected being he holds a mission and bears a responsibility. His mission being from

Allah, his responsibility is also towards Him.

The belief that man is a chosen being and has been brought into existence with a purpose, produces
one kind of psychological effects in the individuals, and the belief that he is the outcome of a number of

aimless accidents produces another kind of psychological effects.

Self-consciousness means that man should realize his real position in the world. He should know that
he is not merely a terrestrial being. He has a reflection of Divine spirit in him. Man should know that he is
ahead of the angels in cognition. He is free, has the power of choosing and willing, and is responsible for
himself and others. His responsibility includes improving the world and making it thrive. The Holy Qur'an

says:
"He has brought you forth from the earth and has made you husband it." (Surah Hud, 11:61).

Man should know that he is a trustee appointed by Allah and that he has not gained superiority by
chance. Hence it does not befit him to despotically acquire every thing for himself and think that he has

no responsibility or duty.

Promotion Of Talents

Islamic teachings show that the sacred school of Islam has paid equal attention to all dimensions of
man, whether they are physical, spiritual, material, moral, intellectual or emotional. It has paid deep
attention to all these dimensions, whether they are individual or collective, and has not overlooked any
aspect of them. It has paid special attention to the promotion and development of all of them in

accordance with certain well-laid down principles. Here we give a brief account of them one by one:

Development Of Body

Islam is severely opposed to paying too much attention to body in the sense of indulgence in
licentiousness and lewdness. But it considers it to be a duty of man to keep his body healthy and sound
and regards every action that is injurious to body as unlawful. If on any occasion an obligatory act (such
as fasting) is judged to be injurious to health, it not only loses its imperativeness, but may be prohibited.
Every unhealthy practice is unlawful in the eyes of Islam, and many rules of conduct have been



prescribed for the sake of ensuring physical health from hygienic point of view.

Some people may not differentiate between looking after the body, which is a question of health, and
indulgence in bodily pleasure, which is a moral question. They may think that as Islam is against bodily
indulgence, it is also against looking after physical health. They may even hold that the actions injurious
to health are moral actions from the viewpoint of Islam. This kind of thinking is generally wrong and

dangerous. There is a vast difference between looking after health and sensual enjoyment.

Islam is against licentiousness and leading a sensual life. Sensual enjoyment hampers spiritual
development. It is not only harmful to spiritual health, but is also injurious to the healthy development of
body. It may ruin physical health, for it leads to excess which basically disturbs all bodily systems.

Development Of Soul

Islam has paid great attention to the development of mental faculties and acquisition of independent
thinking. It combats all that is opposed to the independence of reason, such as the blind imitation of the
ancestors or some prominent people and following the majority heedlessly and without examination. The
promotion of will-power, acquisition of self-control and freedom from the absolute control of impulses is

the basis of many

articles of Islamic worship and other Islamic teachings. Islam pays particular attention to the promotion of
the sense of seeking truth, acquisition of knowledge and the development of aesthetic sense and a taste
for worship.

Man's Effective Role In Building His Future

There are two kinds of things existing in the world: organic and inorganic. The inorganic things such as
water, fire, stone and dust are lifeless and have no role in forming or perfecting themselves. They are
formed purely under the impact of external factors and occasionally acquire perfection under the impact
of the same factors. We do not find these things making any effort to build or develop themselves.

On the contrary we see that the living things like plants, animals and men make continuous efforts to
protect themselves against any injury or mishap. They assimilate some other matter and to procreate the
like. The plants have a number of natural faculties effective in the making of their future. They have
power by means of which they absorb and assimilate matter from the earth or the air. They further have
power which helps them from within to grow and develop. Similarly they have power which makes it
possible for them to procreate.

In the animals all these natural powers exist in addition to a number of other conscious powers such as
the senses of sight, learning and touch and the urges, impulses and inclinations mentioned earlier. An

animal by means of these powers and faculties, on the one hand protects itself against any mishap and



on the other takes the necessary measures to ensure its individual growth and the survival of its species.

In man there exist all the natural and conscious powers and faculties which exist in animals and plants.
In addition, he has a number of additional impulses and drives as explained earlier. Further, he is
equipped with reason and will which put his destiny to a great extent in his own hand and enable him to

determine his future himself.

It is clear from what has been said that a certain part of the existing things, namely the inorganic matter,

has no role in making its future.

There are some other things which have a role in making their future, but their role is neither conscious
nor free. Nature directs their inner powers in such a way that they unconsciously protect themselves and

make their future. This is the case with the plants.

Still some other things have a greater role. Their role is conscious, though not free. They endeavour to
ensure their survival with a sort of self-consciousness and some knowledge of their environment. That is

the case with the animals.

But man has a more active, more effective and more extensive role in making his future. His role is
conscious as well as free. He is conscious of himself as well as of his environment. By means of his will
and power of reasoning he can choose his future as he likes. Incidentally man's role is far more
extensive and vaster than that of an animal. The extensiveness of the sphere of man's role in regard to
his future originates from three characteristics peculiar to him:

A) Extensiveness Of The Range Of His Information

Man by means of his knowledge extends the range of his information from the superficialities to the
depth of nature. He knows the laws of nature and by using them can mould nature to be in a harmony

with the requirements of his life.

B) Extensiveness Of The Range Of His Desires

We have mentioned this characteristic of man earlier under the following two headings: Man and Animal,

and man as a multidimensional being.

C) Man Has A Special Self-Making Ability

No other being can be compared to him in this respect. Though in certain other living organisms also like
plants and animals certain changes can be brought about by means of special training factors, none of
them can make these changes independently. It is man who introduces required changes in them.

Moreover, as compared to man, their changeability is very limited.

In regard to his qualities and habits man is only a potential being, which is he is born devoid of any



qualities and faculties. In contrast, each animal is born with a number of its special qualities. As man
lacks any sort of quality and habit and at the same time he is capable of acquiring a lot of them.
Acquiring them gradually he secures for himself a number of 'secondary dimensions' in addition to his

inborn dimensions.

Man is the only being to whom the law of creation has provided with a painting brush to paint his
features as he likes. Contrary to the formation of his physical organs, which is completed while he is still
in his mother's womb, the formation of his psychological organs known as his qualities, habits and moral

character, is mostly completed after he has been born.

That is the reason why every being, including the animals, is only what it has been made. Only man can
be whatever he wants to be. It is also for this reason that all the individual animals belonging to one
species have the same psychological characteristics and qualities in the same way as they have the
same physical limbs and organs. All cats have one set of habits; all dogs another; and all ants still
another. If there is any difference between the individuals, which is insignificant. But the difference in the
habits and moral character between individual human beings has no limit. As such man is the only being

which himself can choose what he should be.

The Islamic traditions say that on the Day of Resurrection men will be raised in a form appropriate to
their acquired spiritual qualities and not in the physical form of their body. In other words men will be
raised in the shape of the animals nearest to them from the viewpoint of their acquired moral qualities.
Only those individuals will be raised in the human shape whose moral qualities and secondary spiritual
dimensions conform with the dignity and eminence of human beings; in other words, whose morals and

manners are human.

By dint of his knowledge man subdues nature and employs it to meet his own needs. Having the power
of self-making he makes himself as he likes and thus becomes the master of his future destiny.

All educational institutions, moral schools and religious teachings are meant to guide man as to how he
should make his future. Straight path is the way that leads man to future prosperity, and devious way is

that which leads him to future ruin and misery. In the Holy Qur'an Allah says:

"We showed man (who is the free agent) the way so that he may choose, of his own accord either
the way We showed him and be grateful or go the other way, which is the way of ingratitude and
disbelief." (Surah ad-Dahr, 76:3).

From the foregoing discussion we have come to know that out of knowledge and faith each of them has
a separate role in making the future of man. The role of knowledge is to show the way of making his
future. Knowledge enables him to make his future as he likes. Faith tells him how to make it in such a
way that it may be beneficial to himself and society. Faith prevents man from making his future on a
material and individualistic basis. It gives direction to his desires and makes them embrace spiritualities

instead of being confined to what is materialistic.



Knowledge serves as a tool for the achievement of man's desires. It help him turn nature as he wants.
But knowledge is not concerned how nature is moulded and whether one uses it for the benefit of
society or for advancing the interests of some particular individuals only that depends on what kind of
men are those at whose disposal knowledge is. But faith works as a checking power. It controls man's
impulses and directs them to the course of truth and morality. Faith makes man, and man builds the
world with the power of his knowledge. Where faith and knowledge are comlbned, both man and the
world are brought to the desired state.

Man's Will And Range Of His Freedom

Though man has enough freedom to be able to develop his psychological organs, to bring his natural
environment to the desired state and to make his future, obviously he has many limitations and his
freedom is only relative. In other words the range of his freedom is limited and only within that range he

can choose his good or bad future.
There are several aspects of man's limitations:
A) Heredity

Man comes to this world with human nature. His parents being human being, he also has to be willy-
nilly a human being. From his parents he inherits a number of hereditary traits like the colour of his skin
and eyes and some other features of his body which often continue to be transmitted for several

generations. Man cannot choose them for himself. They are forcibly transmitted to him by inheritance.

B) Natural And Geographical Environment

Man's natural and geographical environment and the region in which he is brought up, invariably produce
a number of effects on his body and spirit. Each of the hot, cold and temperate regions has certain
inevitable effects on the spirit and morals of the inhabitants of that region. The same is true of the

mountainous and the desert areas also.

C) Social Atmosphere

Social atmosphere of man is an important factor in the formation of his spiritual and moral
characteristics. Language, social etiquette, customs and religion are the things which are mostly

imposed on man by social atmosphere.

D) History And Time Factors

From the viewpoint of social environment man is influenced not only by the present time, but the past
events also play a considerable role in moulding his character. On the whole, there is a definite link
between the present and the past of every existing being. The past and the future of a being are not like



two points totally separate from each other, but are like two pieces of a continuous process. The past is

the seed and the nucleus of the future.

Man's Revolt Against Limitations

Though man cannot totally sever his relation with his heredity, natural environment, social atmosphere
and the factors of history and time, yet he can revolt against the limitations imposed by them and to a
great extent can free himself from the way of these factors. Man by dint of his knowledge and intellect on
the one hand, and his will and faith on the other, can bring about changes in these factors as he wishes,
and can become the master of his destiny.

Man And Divine Fate

Generally it is believed that Divine fate is the main factor that imposes limitation on man, but we did not

mention it while recounting the factors that limit man's freedom. Why?

Does Divine fate not exist, or is it not a limiting factor? There is no doubt about the existence of Divine
fate, but it imposes no restriction on man. Divine fate has two parts known as gaza'and gadar’. Divine
gaza means a Divine decree in respect of the occurrences and events, and Divine gadar means
estimation of the phenomena and the events. From the viewpoint of divinity it is indisputable that Divine
fate does not apply to any event direct. It necessitates its occurrence only through its causes. Divine
gaza requires that the world order should be based on the system of causation. Whatsoever freedom
man may have on account of his intellect and will and whatsoever limitations he may have because of
the hereditary, environmental and historical factors, he has been made by decree of Allah subject to a

definite system of causes and effects in the world.

Therefore Divine gaza is not considered to be a factor imposing any restriction on man. Whatever
restrictions it imposes are the result of man's heredity, environmental and historical conditions and
nothing else. Similarly whatever freedom he has, which also has been decreed by Allah. He has decreed
that man should have intellect and will, and within a limited sphere of his natural and social conditions,
should to a large extent, be independent of these conditions, and thus be able to take his destiny and

future in his own hands.

Man And Obligations

One of the principal characteristics of man is that he has the capability of being obligated to observe
religious precepts. He alone can live within the framework of the laws enunciated for him. No other being
can follow a law other than the natural compulsory laws. For example, it is not possible to lay down law
for the stones and timber or for the trees and flowers or for the horses, the cows and the sheep. They

cannot be obligated to abide by any laws framed for them and in their interest. If any action is required to



safeguard their interests, which action has to be imposed on them.

Man is the only being which has the distinction of being able to conduct himself within the framework of
a series of contractual laws. As these laws are framed by a competent authority and then imposed on
man, they naturally involves a sort of hardship for him. That is why they have been given the name of
'obligation’.

In order to Ibnd man to carry out a certain obligation, the law-giver has to observe certain conditions. In
other words only a man fulfilling certain conditions shoulders the responsibility of carrying out the

obligations. The conditions which must be fulfilled in case of every obligation, are as under:

A) Puberty

When man reaches a certain stage of his life there appear some sudden changes in his body, his
feelings and his thoughts. The appearance of these changes is called puberty. It is a natural stage

attained by everyone.

It is not possible to determine an exact time when one attains puberty. Some individuals reach this stage
earlier than others. That largely depends on the personal characteristics of the individuals as well as

their regional and environmental conditions.

What is certain is that women reach the stage of natural puberty earlier than men. From legal point of
view it is necessary to fix a definite age of majority in order to achieve uniformity. It may be either the
average age of puberty or the minimum age of it (in addition to another condition of maturity which is

understanding as described in Islamic jurisprudence).

On this basis an individual may reach the age of natural puberty, but may not be considered to have
attained legal majority. In accordance with the view held by the majority of the Shi'ah Ulema the legal
majority of man from the point of view of age has been fixed at his completing 15 years and entering the
16th year and that of a woman at her completing nine years and entering the 10th year. Legal majority is
one of the conditions of the legal capacity for the implementation of obligations. In other words, a person
who has not reached this stage, the law is not addressed to him, unless it is proved that he has attained
natural puberty before reaching the age of legal majority.

B) Sanity

Another condition of the liability for the discharge of obligations is sanity. A lunatic lacking the power of
understanding has no obligations, his case being similar to that of a minor during the period of his
minority. Even on attaining majority a person is not obligated to perform acts which he missed when he
was a minor. For example an adult is not obligated to complete the prayers which he did not offer during
his infancy, for at that time the law was not addressed to him. A lunatic during his lunacy is also not

obligated.



Hence if he later regains his senses, he will not be obligated to perform the prayers and the fasts which
he missed during the period of his lunacy. He will be obligated only to carry them out subsequent to his
recovery. Same is the case of the religious taxes like, Zakat and Khums, which may become due on the
property of a minor or a lunatic. A minor or a lunatic is liable to pay them only after reaching the stage of

being obligated, if not already paid by his legal guardian.

C) Knowledge And Awareness

Obviously a man can discharge an obligation only if he is aware of its existence. In other words, a man

must have been informed of his obligation before he is expected to discharge it.

Suppose the law-giver lays down a law but he does not convey it to the person who has to act
according to it. In this case that person will not be obliged, or rather will not be able to put that law into
effect. If he violates that law, the law-giver cannot justifiably punish him. To punish a person who is not
aware of his obligation and his ignorance of law is not due to any fault of his, is bad and such a
punishment is unsound. This case is known as 'abominableness of punishment without exposition of

law.

The Holy Qur'an has repeatedly mentioned this truth and has stated that no people are to be punished
for the violation of law unless they have been duly warned and the provisions of law have been
conveyed to them.

Of course the condition of the awareness of law as a prerequisite of its application does not imply that
anybody can keep himself intentionally ignorant of the law and then can put forward his ignorance as an
excuse. It is the bounden duty of every man fit for the application of law to acquire knowledge of it and
act accordingly. A hadith says that on the Day of Judgement some sinners will be produced in the Divine
Court of Justice and will be questioned about their failure to discharge some of their responsibilities.
They will be asked why they did not do their duty. They will say: "We did not know". It will be said to
them: "Why did you not know and why did you not try to become aware of the law?"

Hence when we say that awareness is a condition of the applicability of a law, we mean that if an
obligation has not been conveyed to the person to whom it is applicable and he could not become aware
of it in spite of his making due effort to acquire necessary knowledge, such a person is excusable in the
sight of Allah.

D) Ability And Power

A man can be obligated to do only what he can perform. An act which he cannot perform, can never
become his obligation. There is no doubt that man's ability is limited. Hence obligations should be
imposed on him only within that limit. For example, man has the capacity of acquiring knowledge, but the
scope of his acquiring it, is limited from the viewpoint of time and the amount of information. Howsoever

an individual may be a genius, he must cross the different stages of knowledge gradually and over a



length of time.

To force a man to complete within a short period an academic course, which normally takes several
years, means to force him to do a task which is beyond his power and capacity. Similarly to force a man
to undertake the study of all the sciences of the world means asking him to do something totally
impossible. Such an obligation will never be imposed by a just and judicious source. In the Holy Qur'an

Allah says:
"Allah does not take a soul beyond its scope." (Surah al-Baqarah, 2:286).

In other words Allah does not impose an obligation on anyone beyond his capacity. If somebody is
drowning and we can rescue him, it is incumbent on us to do so. But if, for example, an aircraft is
crashing and we are absolutely unable to do anything to save it, we have no obligation in this respect.

Allah will not punish us for not preventing the crash.

Here there is a point to be noted. The fact that obligation is conditional on awareness, does not mean
that it is not our duty to gain knowledge, similarly the fact that obligation is conditional on ability does not
imply that we are not required to gain the necessary power and ability. In certain cases it is indeed
incumbent upon us to gain such power. Suppose we are confronted with a mighty and powerful enemy

who wants to encroach on our rights or intends to commit an aggression against the territory of Islam.

In this case if we know that we are unable to fight him and to a make any such attempt simply means
the loss of our forces without there being any present or future prospect of achieving a result, obviously
we are not obliged to take action and resist the aggressor. But it has always been and still is our duty to
acquire enough power so that in similar circumstances we may not be helpless spectators. The Holy

Qur'an says:

"Make ready for them all you can of force and of horses tethered so that thereby you may dismay
the enemy of Allah and your enemy." (Surah al-Anfal, 8:60).

Just as an individual or a society that neglects to acquire enough knowledge is liable to be Divinely
blamed and his or its ignorance is not to be accepted as an excuse, similarly a weak individual or a weak
society that has neglected to gain enough power is to be Divinely blamed and punished. Weakness

cannot be an excuse.

E) Power Of Choice And Free-Will

Another pre-requisite condition of an obligation is free-will. In other words, man is obligated to perform a
duty only when no coercion or compulsion by force of circumstances is involved in the act. No act can be
obligatory if coercion or compulsion by force of circumstances is involved in it. The following examples
illustrate the cases of coercion: If a person is forced by someone not to keep a fast and is threatened

that his life will be in danger if he ignores the threat, obviously fasting will not be obligatory for him. The



same will be the position of a man who has the means to go on pilgrimage, but is threatened by a tyrant
with dire consequences to himself or his dependents if he goes. The Holy Prophet has declared: "There

is no obligation if there is any coercion.".

In the case of force of circumstances the individual concerned is not threatened by any other being. He
himself takes the decision. But his choice is the result of harsh circumstances which he faces. For
example, a man is left helpless and hungry in a desert. Except carrion he has no food to allay his hunger
and keep himself alive. In these circumstances the rule about the prohibition of carrion is naturally
waved. The difference between coercion and compulsion by the force of circumstances is that in the
case of coercion some person is threatened with dire consequences by a tyrant force, and in order to

save himself and avert an expected danger he is compelled to act contrary to his normal duty.

But there is no such threat in the case of compulsion by force of circumstances. In this case the
circumstances on the whole develop in such a way that they impose an undesirable situation on the man
concerned. He in order to get out of the situation that already exists, is compelled to act contrary to his
normal duty. Hence there is a two-fold difference between coercion and compulsion by force of

circumstances:

(i) In coercion there is a threat by some human being but there is no such threat in compulsion by force
of circumstances.
(i) In the case of coercion the man concerned takes an action to keep off an undesirable situation, but in

the case of compulsion by force of circumstances he takes an action to alleviate an existing situation.

Anyway, there is no general rule with regard to the effect of coercion and compulsion by force of
circumstances on an obligation. Their effect depends on two things: first, on the extent of harm or injury,
which is to be warded off or alleviated; and secondly on the gravity of the act to be performed as a result
of coercion or compulsion by force of circumstances. Obviously no action endangering the life of others,
causing damage to society or harming religion can ever be allowed to be taken under any pretext. Of

course there are certain obligations, which must be discharged even at any loss or damage.

Conditions Of Validity

So far we have spoken about the conditions prerequisite to the applicability of the law to the obliged. In
the absence of these conditions no one is bound to carry out an obligation or duty. There are also some

other conditions known as the conditions of the validity of an act.

As we know all juristic articles of acts, whether they are acts of worship or transactions, must fulfil certain
conditions and have certain qualities so that they may be regarded as valid and sound. Hence a
condition of validity is that without which a man will not be considered to have discharged his obligation

correctly. An act performed in the absence of any of these conditions is invalid and void.



Like the conditions of the applicability of law, the conditions of the validity of acts are also numerous.
They are divided into two broad categories of general and special. The special conditions are those
which are peculiar to a particular act and are learnt while learning how to perform that act. Besides them,

there exist several general conditions which we propose to mention here.

There are some conditions which are the conditions of applicability and validity both and there are some

other conditions which are the conditions of either applicability only or of validity only.

The conditions of validity are again of three kinds. Some of them are the conditions of the validity of both
the acts of worship and transactions; some of the validity of the acts of worship only and some of the
validity of transactions only.

Mental soundness is a condition prerequisite to applicability and validity both. An insane person is
neither fit for the application of law nor are his acts, whether they be acts of worship or transactions,

valid.

For example, if a lunatic performs pilgrimage on behalf of somebody else, his pilgrimage will not be in
order. Similarly he cannot offer prayers or fast on behalf of anyone else, nor can he be an intermediary
between the imam (one who leads the prayers) and the mamums (followers) or between the various

sections of the mamums in a congregational prayers.

Ability like sanity is the condition of the applicability of law as well as that of the validity of acts. Same is
the case with non-coercion. The obligation of a man forcibly constrained is waived. If a person under

duress carries out a transaction or enters into a marriage contract, his action will be void and invalid.

Puberty is the condition of the applicability of law but not that of the validity of an act. A minor is not
himself obligated to observe the precepts of religion, but if he is possessed of enough understanding and
can perform a religious act correctly like an adult, his act will be valid. As such in a congregational
prayers a child can be an intermediary between the imam and the mamums or between the various

sections of the mamums.

He can also perform acts of worship on behalf of others. The fact that puberty is not a condition of the
validity of the acts of worship is indisputable. But what about transactions? Some ulema are of the view
that puberty is the condition of the validity of transactions also, and as such even a boy possessed of full
understanding cannot independently carry out a transaction, neither for himself nor on behalf of anyone
else. For example, a minor cannot sell, purchase or let anything nor can he pronounce the marriage
formula. Some other ulema hold that a boy possessed of understanding cannot carry out a transaction
independently for himself, but he can serve as an agent of others.

Knowledge and awareness and similarly non-compulsion by the force of circumstances are the
conditions of the applicability of law but not that of validity. As such, if a person unconsciously performs

an act, whether it is an act of worship or it is a transaction, it will be valid if it is by chance perfect in all



other respects. Similarly if a man is compelled by force of circumstances to carry out a transaction or a

marriage contract, it will be valid.

For an example, there is a man who owns a house which he likes very much and is not interested at all
in selling it. But all of a sudden for some reason or other he gets badly in need of money and is forced to
sell it. In this case his transaction is valid. Take another example. A man or a woman is not in any way
inclined to marry. But a disease so develops that the physician advises that man or woman to marry
immediately and thus he or she is forced to do so. This marriage is also valid. This shows that from the
viewpoint of validity there is a difference between a transaction carried out under duress and a

transaction forced by circumstances. The former is not valid, but the latter is.

Here it appears to be necessary to explain why a transaction entered into under duress is not valid and a
transaction forced by circumstances is valid. It may be claimed that the real consent of the doer of the
act is lacking in both the cases. Just as a person who sells his house or business under a threat, is not
actually willing to do so in his heart of hearts, similarly a person who is forced by circumstances (for
example, has to meet the expenses of the treatment of a disease) to sell his house or business, is also

not willing in his heart of hearts.

A man who is forced to sell his house because he has to pay for the treatment of his ailing son, cannot
be happy with this transaction. He must be deeply grieved. As far as the willingness is concerned, the
position is not changed by the fact that the man under threat wants to ward off a danger and the man
pressed by the circumstances wants to fulfil a pressing need. It also makes no substantial difference that
in the case of coercion some human hand is directly involved in the form of some tyrant, and in the case
of compulsion by force of circumstances, human hand is involved only indirectly in the shape of

exploitation, colonialism etc.

The fact is that the reason why Islam makes a difference between a man under duress and a man
pressed by circumstances and regards the acts of the former as invalid and of the latter as valid lies
somewhere else. Both the man under duress and the man pressed by circumstances have an urgent
need. The need of the man under duress is to avert the mischief of the tyrant which is possible only by
taking the action required by him. Here Islamic law comes to the aid of the man under duress and

declares that the action imposed on him is illegal and void.

On the contrary the man pressed by circumstances is in direct need of money which he tries to obtain
through a desperate transaction. Here again the law comes to the aid of the afflicted person and
declares the transaction legal and valid. If it had declared it illegal, the result would have, been to the
disadvantage of the afflicted person. Suppose in the above instance the sale of the house is declared
void. The result will be that neither the buyer will become the owner of the house, nor the seller will
become the owner of the money which he badly needs for the treatment of his son. That is why the
jurists say that to declare a transaction carried out under duress as illegal is a favour to the man

coerced. But to declare a desperate transaction as illegal not being to the advantage of the man hard-



pressed by circumstances, will not be a favour to him.

Here arises another question. Is it allowed that other people take advantage of the desperate need of a
man in distress and purchase his goods at a price much less than the fair price and regard action as

legal? Of course, not. Now a further question arises. Is this transaction, though forbidden, still valid, and
if valid, will the exploiter be asked to make up the loss and pay the actual market price? All these points

require further discussion.

Mature understanding (rushd) is a prerequisite condition of validity, but not that of the applicability of law.
Under Islamic law, it is necessary that anybody, who wants to undertake any act affecting society, for
example, entering into a marriage contract or into such independent transactions at the disposal of his
personal property, must possess discretion and judgement, which is enough understanding and
intelligence necessary to carry out properly the act which he intends to undertake, besides satisfying

other general conditions such as puberty, sanity, ability and free-will.

Under Islamic law to be able to marry or to dispose of one's property it is not enough to be sane, to have
attained the age of majority and to be entering into a transaction of one's free will. The marriage of a boy
or a girl will be operative only if he or she possesses enough intelligence to be able to know what is
meant by marriage, what for it is contracted, what responsibilities it entails and how it affects the destiny
of an individual. No boy or girl should blindly embark upon an act of such a great importance.

Similarly a boy or a girl having personal property received through inheritance or otherwise, cannot take
possession of his or her wealth simply on reaching the age of majority. It is essential that such boys and

girls should be tested to see if they

possess enough understanding and judgement to keep and utilize their property and wealth. If they have
not developed sufficient judgement and discretion, their property will continue to be administered by their

legal guardians. The Holy Qur'an says:

"Put orphans under observation till they are of marriageable age. Then if you find them capable of
sound judgement, hand over to them their property.” (Surah an-Nisa, 4:6).

1. The Reconstruction of Religious Thought in Islam, p. 89.
2. The Reconstruction of Religious Thought in Islam, p. 89.

3. The Reconstruction of Religious Thought in Islam.

Chapter 23: Human Knowledge

Man is self-conscious as well as world-conscious. He wants to have more and more knowledge of



himself and the world. His evolution, progress and happiness depend on these two kinds of knowledge.
Which of these two kinds of knowledge is of greater importance and which of lesser? It is not so simple
to answer this question. Some attach more importance to the knowledge of oneself and others to the
knowledge of the world. One reason of the difference in the answer to this question may be a difference
in the way of thinking of the East and the West. Another reason may be the difference in the outlook of
science and faith. Science is the means of knowing the world whereas faith is the outcome of self-

consciousness.

Anyway, science tries to make man aware of himself in the same way as it tries to make him aware of
the world. Various branches of psychology bear this responsibility. But the self-consciousness given by
science is dull and lifeless. It does not enliven the spirit of man nor does it awaken his dormant faculties.
In contrast, the self-consciousness provided by religion makes man aware of his reality, removes his
apathy, fires his soul and makes him compassionate and sympathetic. That task cannot be undertaken
by any science or philosophy. Not only that, science and philosophy sometimes even add to man's
insensitiveness and make him oblivious of himself. That is why many scientists and philosophers are
insensitive and selfish like the proverbial dog in the manger. They are unconscious of their selves while

many an uneducated man is self-conscious.

Religion calls for self-consciousness. The head lines of its teachings are: Know yourself so that you may
know your Lord. Do not forget your Lord so that you may not forget yourself. The Holy Quran says:

‘Do not be like those who forget Allah, and so He caused them to forget themselves. Such are
really the wicked." (Surah al-Hashr, 59: 19).

The Holy Prophet said: 'He who knows himself, knows his Lord,"
Imam Ali said: "The most useful of all knowledge is the knowledge of oneself".
He has also said: '/ wonder how a man who looks for the things lost by him, does not look for himself".

The basic criticism levelled by the knowledgeable circles of the world against the Western culture is that
this is the culture of knowing the world and forgetting oneself. Here lies the real secret of the fall of
humanity in the West. If a man, in the words of the Holy Qur'an, loses himself, what is the use of his
gaining the world? As far as we know, it is Mahatma Gandhi, the late leader of India who from this point

of view has most aptly criticised the Western culture. He says:

"The Western man can accomplish great feats which according to other nations can be accomplished
only by God. But he cannot do one thing. He cannot look into his inner self. This fact alone is enough to

prove the worthlessness of the false glitter of modern culture".

"If Western culture has led the Europeans to indulging in wine and sex, it is because they are bent upon

forgetting and wasting their 'self' instead of seeking it. Most of their great and heroic achievements and



even their good deeds are the outcome of their forgetting themselves. The practical ability of the
Western man to make discoveries, inventions and provision of war equipment, originates from his
escape from 'self and not from his extraordinary self-control. If man loses his soul, what is the use of his

conquering the world?"

Gandhi further says: "There exists only one truth in the world and that is the knowledge of self. He who
knows himself, knows God and all others. He who does not know himself, does not know anything. In
this world there exist one force, one freedom and one justice, and that force is that of ruling over oneself.
In this world there exists only one virtue, and that is the virtue of liking others as much as one likes
oneself. In other words, we should look upon others as we look upon ourselves. All other questions are

imaginary and non-existing". 1

Whether we attach more importance to the knowledge of self or to the knowledge of the world or we
attach equal importance to both of them, it is certain that expansion of knowledge means expansion of
human life. Life is tantamount to knowledge and knowledge is tantamount to life. He who has more

knowledge of himself and the world has more life.

It is obvious that in this context the knowledge of self does not mean. the knowledge of the contents of
one's identity card, which include one's name, names of the parents, place of birth, place of residence
etc. Nor does it mean the knowledge of one's biology which can be summarized in the knowledge of an
animal higher than the bear and the monkey. To make clear what is intended, we refer briefly to the
various kinds of self-consciousness. We skip over the figurative and unreal self-consciousness as that

of identity card. We have several kinds of real self-consciousness:

A. Innate Self-Consciousness

Man is self-conscious innately. It is in his nature to be self-conscious. It is not so that first man's ego is
formed and thereafter he becomes conscious of it. The birth of ego is tantamount to the birth of self-
consciousness. At that stage the knower, the knowing and the known are one and the same. Ego is a

reality which in itself is the knowledge of self.

In later stages when man more or less becomes aware of other things he knows himself also in the
same way as he knows other things. In other words, he forms a picture of himself in his mind.
Technically speaking, he becomes aware of himself through acquired knowledge. But before knowing
himself in this way and even before knowing anything else, he knows himself through innate and ever-

present self-consciousness.

The psychologists who usually discuss the question of self-consciousness, take into consideration only
the second phase of it, which is the acquired mental knowledge, but the philosophers mostly concentrate
on the first phase, which is the stage of non-mental innate knowledge. This kind of awareness is the

same which in philosophy is described as one of the convincing proofs of the abstraction of ego.



In the case of this kind of knowledge there is no question of any doubt or such questions as: "Am | or am
| not? If | am, who am 1?" Doubt arises only in the case of acquired knowledge, which is in that case in
which the knowledge of a thing is different from its actual existence. But where the knowledge, the
knower and the known are one and the same, and the knowledge is of ever-present kind, the existence

of doubt cannot be imagined. In other words the existence of any doubt in such a case is impossible.

It is here that Descartes made a basic mistake. He did not realize that '| am' cannot entertain any doubt,

and hence there is no need to remove it by saying: "l think, therefore | am".

Though innate self-consciousness is real, it is not a thing to be acquired. Like the existence of ego itis a
basic human characteristic. Hence this inborn self-consciousness is not that self-consciousness which
man has been called upon to acquire.

Mentioning the various stages of the development of a foetus in the womb, the Holy Qur'an describes
the last stage by saying: "Thereafter we made it a different creation"(23: 14). This verse refers to this
very innate self-consciousness which develops as a result of the change of nhon-conscious matter into a

self-conscious spiritual substance.

B. Philosophical Self-Consciousness

A philosopher wants to know the real nature of self-conscious ego. Is it a substance or a form? Is it a
matter or an abstraction? What relation does it bear to the body? Did it exist before the existence of the
body; or did it come into existence alone with it; or has it sprung out of the body? And so on.

At this stage of self-consciousness the main question is: What is the nature and the class of ego? If a
philosopher claims to be having self-consciousness, which means that he claims to know the nature, the

class and the substance of ego.

C. Universal Self-Consciousness

It means the knowledge of self in its relation to the world - the knowledge of the answer to such
questions as: Where have | come from? Where am | going to? In this kind of self-consciousness man
discovers that he is a part of a whole called the world. He also discovers that he is not an independent
being, but he is dependent on some other being. He has not come on his own; does not live on his own;
will not go on his own. At this stage man tries to determine his position in this whole known as the world.

These significant words of Imam Ali visualize this sort of self-consciousness: ‘May Allah bless the man

who knows wherefrom he has come; where he is and where he will go".

This kind of self-consciousness creates in man the highest and the most subtle kind of longing for truth
which does not exist in animals nor in any other being. It is this self-consciousness which makes man

inquisitive, and persuades him to look for satisfaction and conviction. It inflames him with the fire of



doubt and denial and makes him waver from one course to another.

It is the same fire which impassions the souls of the ‘Gazalis", makes them so restless that they can
neither sleep nor eat, brings them down from the seat of the head of the Nizamiyah, and makes them
wander about in the deserts and pass many restless years of their lives away from their hearth and
home. It is the same fire which makes the 'Inwan Basris' run after truth from house to house, from street
to street and from town to town. It is this self-consciousness that draws the attention of man to the idea

of destiny.

D. Class Self-Consciousness

Class self-consciousness is a form of social self-consciousness. It means a consciousness of one's
relation to the class to which he belongs. In a class-dominated society from the point of view of the style
of life and its blessings and miseries everyone has to belong to a particular stratum or class self-

consciousness is the realization of one's class position and class responsibilities.

According to certain theories man has no ego beyond his class. The ego of everyone is the sum-total of
his psychic forces, which is the sum-total of his feelings, thoughts, intentions and desires. These all take
shape within the framework of a particular class. The proponents of this theory are of the view that man
as a mere human being does not exist. His existence as such is only conceptual, not real. What actually
exist are the aristocrats and the masses. Man as such could exist only in a classless society, had there
been any. Hence in a class-dominated society social self-consciousness is identical with class self-

consciousness.

According to this theory class self-consciousness is equivalent to the consciousness of one's own
interests, for its philosophy is based on the view that the personality of every individual is governed by
his material interests. In any social structure the most important factor is its economic basis. It is
common material life and common material interests which give the individuals belonging to a particular
class, common conscience, common taste and common judgement. Class life begets class out-look and
class out-look makes a man look at the world and society from a particular angle and interpret them as
the class interest demands. Accordingly his efforts and social out-look are always class-oriented.
Marxism believes in this kind of self-consciousness, which may be termed as Marxist self-

consciousness.

E. National Self-Consciousness

It means the consciousness of one's relation to the people with whom one has national and racial ties.
Man as a result of passing a common life with a group of people having a common law, a common way
of life, a common history, common historical successes and failures, a common language and literature
and finally a common culture, develops a sort of fellow feeling and a sense of oneness with that group.

As an individual has an ego, similarly a nation also by virtue of its having a common culture develops a



national ego. A common culture resulting from belonging to a common race brings about similarity and
unity among human individuals. Nationhood backed by a common culture turn 'I's' into 'We' for the sake

of which people often make sacrifices. They take pride in its successes and feel ashamed of its failures.

National self-consciousness means the consciousness of national culture, national personality and
national ego. Basically there exists no world culture. Various cultures exist simultaneously, and each one
of them has its own basic characteristics and distinguishing features. Therefore the idea of one single
world culture is absurd. Nationalism which was popular in the nineteenth century and is still more or less
being preached, is based on this very philosophy. In this kind of self-consciousness everything, which is
evaluation, decision making and orientation, has a national aspect and moves along a national orbit,

whereas in class self-consciousness everything has a class aspect.

Though national self-consciousness does not fall within the category of the consciousness of self-
interest, yet it belongs to the family of selfishness. It suffers from all the maladies and defects of
selfishness, such as prejudice, partiality, over-looking one's own faults, conceit and vanity. As such, like

class self-consciousness it also has no moral side.

F. Human Self-Consciousness

It means consciousness of one's relation to all other human beings. Human self-consciousness is based
on the philosophy that all human beings taken together, form one single unit and are endowed with a

‘common human conscience'. A sense of love of humanity and fellow-feeling exists in all men.

Sa'di, the world famous Persian poet says: "All men are like the organs of one body. A man who has no
sympathy with others, does not deserve to be called a human being'.

That is the idea which is entertained by those who like Auguste Comte have been and are still in search
of a religion of humanity. That is also the fundamental principle of humanism which is more or less a

prevailing philosophy subscribed by most of the broadminded people of our times.

Humanism looks at all men as one single unit irrespective of their classes, nationalities, cultures,
religious affiliations and races. It rejects every kind of discrimination and distinction. The charters of
human rights issued in the world from time to time are also based on this philosophy. They too preach

such a kind of human self-consciousness.

If this kind of self-consciousness is developed by an individual, his feelings and desires become human,
his efforts are oriented towards humanity and his friendships and hostilities take a human colour. He
begins to like knowledge, culture, healthy activities, human welfare, freedom, justice and kindness, and
to dislike ignorance, poverty, cruelty, disease, feeling of suffocation and discrimination. If developed, this
kind of self-consciousness, in contrast with national self-consciousness and class self-consciousness,

will have a moral significance.



Though this kind of self-consciousness is more logical than any other kind of 'it and though there has
been much fanfare about it, but in actual practice it is something which is comparatively rare. Why? The
secret lies in the actuality of man. The nature of his actuality is different from that of all other existing
things, whether they be any kind of inorganic matter, or a plant or an animal. Everything in this world
other than man is actually what it has been created. Its nature, its actuality and its characteristics are
fixed by the factors of creation.

But as far as man is concerned, the stage of what he will be and how he will be, begins after his
creation. Man is not what he has been created. He is what he wants to be. He is what he is made by the

factors of up-bringing, which include his own will and choice.

In other words, with regard to its nature and quality every thing else is actually what it has already been
created, but man from this point of view has been created only potentially. There exists the seed of
humanity in him in the form of his potentialities. If it remains unaffected by any pests, this seed shoots up
gradually from the existence of man and develops into man's instincts and later into his human and

natural conscience.

Contrary to the inorganic matter, the plants and the animals, man has a person and a personality. The

person of man, which is the sum total of his physical systems comes to the world in an actually existing
form. From the point of view of his physical systems man is as 'actual’ as other animals are. But in view
of the later development of his human personality he is spiritually only a potential being. Human values

are present in his existence, ready to develop and mature. 2

The spiritual and moral formation of man is one stage subsequent to his physical formation. His body is
formed in the womb by the creation factors. But his spiritual and moral systems and the components of
his personality have to be developed later. As such every man is the builder and the engineer of his own
personality. The brush which paints the personality of man, has been given in his own hand.

Separation between anything other than man and its nature is unimaginable. A stone cannot be
separated from its stoneness. The same is true of a tree, of a dog and of a cat. Man is the only existing
being in the case of which there is a difference between himself and his nature, which is between man
and his humanity. There are many men who have not been able to attain humanity and like some
barbarians and nomads have stayed in the state of animality. There are many others who have been
dehumanized, as is the case with most of the quasi-cultured people. As regard to the question how the
nature of a thing can be separated from the thing itself when its nature is essential for the existence of
everything, it may be said that if the existence of a thing is actual, its nature also will consequently be

actual, but if a thing exists only potentially, it will naturally be lacking a suitable nature.

That is the only correct philosophical explanation of the existentialist theory maintaining that existence is
basic and that it is man who chooses his nature. The Muslim philosophers, especially Mulla Sadra, have
laid ample stress on this point. It is with this view in mind that Mulla Sadra says:



"Man does not belong to one single species, but is a multi-species being. In fact an individual may one

day belong to one species and another day to a different species'.

From here it becomes clear that the biological man is not the real human being. Biological man only
provides the ground where the real man can exist, and in the words of the philosophers, has the
susceptibility of having humanity, but does not possess it actually. Evidently it is meaningless to talk of

humanity without accepting the basic role of soul.

After going through this preliminary discussion we are now in a better position to understand the
meaning of human self-consciousness. As we have already pointed out, human self-consciousness is
based on the conception that all men collectively form one unit and are equipped with a common human

conscience transcending their religious, national, racial and class conscience.

Now it needs to be explained what kind of men collectively have one ego and are governed by one spirit
and who are the people among whom human consciousness develops and creates fellow-feeling? Does
it grow and develop only in the men who have actually attained humanity and human values, or in those
who have not yet crossed the stage of potentiality or in those who have been transformed into worst
animals, or in all of these together?

It is obvious that the question of mutual sympathy and fellow-feeling arises in the case of only those,

who are compassionate and feel that all men are the organs of one body.

Naturally all cannot have this feeling. A wild man who is still in the stage of childhood and whose human
nature is still dormant, cannot have a feeling of active sympathy. He cannot be governed by a common
spirit. The case of the dehumanized is too obvious to admit any comments.

It is only the men who have attained humanity and whose human nature has fully developed, which

actually are the organs of one body and are actually governed by a common spirit.

Only the faithful can be the men in whom all natural values may develop, for it is faith which is the basic

and the most important human value.

It is a common faith, not a common race, a common country or blood-relationship that actually turns

people into ‘'we' and infuses a common spirit in them. This miracle is brought about by faith only.
A Moses can have no sympathy with a Pharaoh, nor an Abu Dharr with a Mu'awiyah.

What is an actual fact as well as an ideal is the unity of those real men who have attained humanity and
acquired virtues. That is why the Holy Prophet instead of making a general statement to the effect that
all men are the organs of one body, has said: "The faithful are the organs of one body. When one organ
is afflicted with pain, fever or sleeplessness, other organs automatically sympathize with it"

There is no doubt that a man who has attained humanity, shows kindness to all human beings or rather



to all things, even to the dehumanized men whose nature has been deformed. That is why Allah has
described His Prophet as a blessing to the whole universe. Those who have attained humanity, show
kindness even to those who are hostile to them. Imam Ali in respect of Ibn Muljam Muradi said: "/ like
him to live although he likes me to be killed". Only in a society of the faithful it is possible to talk of

mutual love and mutual sympathy.

Evidently love of mankind does not mean total peace, lack of responsibility and indifference to what the

wicked do. On the contrary real fellow-feeling imposes heavy responsibilities in this field.

In our times Bertrand Russell, the outstanding English thinker and mathematician and Jean-Paul Sartre,
the well-known French existentialist thinker, are the two figures best known for their humanism.
Incidentally Russell has based his moral philosophy on a principle which is contrary to his humanism in
two ways: His philosophy is based on pragmatism in personal gains, which is in ensuring optimum
personal gain while abiding by the moral principles. He does not believe in any other moral philosophy.

Hence his humanism emanates from giving importance to personal interests only.

That enthusiastic bourgeois, who conquered the past and unfurled the banner of nationalism, has no
longer anything to think of except thoughtlessness. The young generation of Europe is standing at the
point of absurdity. Today the West is receiving back what it once exported. Social confusion, despair,
bewilderment, nihilism are the things which it used to impose on other nations and cultures ..... The
nihilist thinks that if a thing is not mine, let it not be of anybody else also .... That is why he tends to self-

destruction.

We see another reaction to this situation is the emergence of romantic movement, a sort of pro-human
philosophy that has engaged the attention of the Western people on various levels. At one end of it is
Russell with his simple and practical views and at the other end is Sartre with his complex and restless
philosophy. In the middle there are many broad-minded politicians and economists who try to find a

practical solution of the problems facing them and others.

As for Sartre, he, with his free outlook and complex theory of responsibility, is another manifestation of
Western spirit which with some sense of guilt wants to make amends for the past mistakes. Like the
stoics, Sartre believes in the brotherhood and equality of mankind as well as in the world government
and in freedom and virtue being the highest good. He today represents that tendency of the broad-
minded people of the West who try to overcome their mental uneasiness caused by the hollowness of
the Western culture by throwing themselves on the lap of abstract humanity and replacing religion by
humanism. They seek for themselves and the entire West the forgiveness of humanity as a whole which,

according to them, has replaced the idea of God.

A glaring outcome of Sartre's humanism is that every now and then he sheds crocodile tears for the
alleged injustice done to Isralil and for the so-called tyranny of the Arabs, especially the Palestinian
refugees.



The world has seen and continues to see the practical demonstrations of the humanism of Western
humanists, who have signed high-sounding charters of human rights. These demonstrations need no

comments.

Social self-consciousness, whether it is national, human or class consciousness has come to be known
in our times as the liberal-minded consciousness. A liberal-minded is he who has got some variety of
social consciousnesses, is interested in the national, human or class problems and makes efforts to uplift
and liberate his class, his nation or the whole mankind. He tries to transfer his consciousness to others

and make them work for social emancipation.

G. Mystic Self-Consciousness

Mystic self-consciousness is the knowledge of self in relation to Allah. According to the mystics this
relation is not of that kind which normally exists between two things existing side by side, such as the
relation between a man and other members of his society. It is that kind of relation that exists between a
main and a subsidiary, or a genuine and a figurative. In the terminology of the mystics themselves, it is

the relation between the limited and the absolute.

The feelings of a mystic or a sufi are different from that of a liberal-minded. They do not represent the
consciousness of the inner anguish felt by man as a natural need of him. A liberal-minded first becomes
aware of the anguish prevailing outside and then feels it within himself. On the other hand, the anguish
of the mystic is an inner consciousness of a spiritual need just as a physical pain is the warning of the

existence of a physical need.

The anguish felt by a mystic is different from that felt by a philosopher also. Both of them long for truth.

But the philosopher wants to know the truth, whereas the mystic wants to reach it and be absorbed in it.

The anguish of a philosopher is a characteristic that distinguishes him from all other phenomena of
nature - the plants, the animals and the inorganic matter. No existing thing in nature except man longs
to have knowledge. But the anguish of the mystic is that of intense love and spiritual exaltation. It is a
thing which is missing not only in animals, but even in angels whose very essence is self-

consciousness.

The anguish of a philosopher is the proclamation of his instinctive need of seeking knowledge, which
man by nature wants to acquire. The anguish of a mystic, on the other hand, is the proclamation of the
instinctive need of his sense of love which wants to soar and cannot be satisfied unless he touches the
truth with his entire existence. A mystic believes that real self-consciousness is nothing other than
having knowledge of Allah.

According to him, what the philosopher calls the ego of man, is not the real ego. It may be man's spirit,

soul or the factors determining his existence. The real ego is Allah. Only by breaking through the factors



determining his existence, man can know his real self. The philosophers and the scholastic theologians
have written a great deal on the subject of self-consciousness. But no knowledge of self can be
obtained through such methods. Those who believe that what these philosophers have discovered

concerning self-consciousness, is a fact, are sadly mistaken. They wrongly take swelling for fatness.

In reply to the question, what self and ego are, Shaykh Mahmud of Shabistar has composed his
celebrated, mystic poem known as Gulshan-i Raz. In it he says: "When truth assumes a fixed shape
because of determining facts, in words it is expressed as 'l' and 'You'. But in reality 'I' and 'You' are mere
manifestations of one real existence. Bodies and souls are the reflections of the same light which

sometimes appears in a lamp and sometimes in a mirror".

Criticizing the views of the philosophers about soul, ego and self-consciousness he says: "You think that
the word 'I' always refers to the soul. You do not know what is self, because you follow reason. 'l' and
'You' are above body and soul, for both of them are a part of the ego. 'I' does not refer to any particular
person so that it might refer to his soul. Try to be above all creation. Renounce the world and you will

automatically become the world yourself".

So according to the mystic soul or life is not the ego, nor the knowledge of them amounts to self-
consciousness. Soul and life are only the manifestations of ego and self. The real ego is Allah. When
man annihilates himself and breaks the factors determining his existence, no trace of his life and soul is
left. At that time the drop of water which had separated from the sea, returns to the sea and is
obliterated there. That is the stage of real self-consciousness. At this stage man sees himself in

everything and everything in himself. Thus he becomes aware his real self.

H. Prophetic Self-Consciousness

Prophetic self-consciousness is different from all other kinds of self-consciousness. A Prophet has a
Divine consciousness as well as a profane consciousness. He is devoted to Allah as well as to His
creation. That does not mean that he believes in any sort of dualism or that half of his attention is
towards Allah and another half towards the creation. His goal and objective are not divided at all. The

Holy Qur'an says:
"Allah has not put two hearts into the bosom of any man." (Surah al-Ahzab, 33:4).
With one heart one cannot have two sweethearts.

The Prophets are the champions of monotheism. There can be no question of any trace of polytheism in
all that they do, neither in their doctrine, nor in their goal, nor in their devotion. The Prophets love every

particle of the world as a manifestation of the person and the attributes of Allah.

A poet says: "I am happy with the world because this thriving world is His and | love the whole world
because the whole world is His".



The love of the holy men for the world is a reflection of their love for Allah and not a love for anything
besides Him. They are concerned with the creation only because of their devotion to the Creator, and
not for any other reason. Their sole aim and desire is to go up (promote their spiritual power) step by

step towards Allah and lift others along with them.

The career of the Prophets begins with an intense Divine love which pushes them forward to the
proximity of Allah and quickens their evolution. It prompts them to undertake the journey which is known
as 'the journey from the created to the Creator'. The keen and intense feeling of this Divine love does not

allow them to rest for a moment till they, in the words of Imam Ali, reach the "place of security".

The end of this journey is the beginning of another journey which is known as the "journey from Allah to
Allah". It is during this journey that they are filled with truth and achieve still another kind of evolution.

A Prophet does not stop even at this stage. Having been filled with truth, completed the circle of
existence and having become conversant with spiritual stations, he is raised as a Prophet and then
begins a third journey of his, which is from Allah to people. But this does not mean his return to the point
from where he had started and the loss of all that he had achieved. He returns with all his achievements
intact. His journey from Allah to the people is performed with Allah and not away from Him. This is the
third stage of the evolution of a Prophet.

His being raised as a Prophet at the end of his second journey means the birth of a self-consciousness
in respect of people out of his self-consciousness in respect of Allah and the birth of devotion to people

out of his devotion to Allah.

With his return to people the fourth journey of a Prophet and a fourth period of his evolution begins.
During this journey he moves among the people alone with Allah. He moves among them in order to
lead them to unbounded perfection by the way of truth, justice and human values and to give a concrete

shape to their limitless hidden capabilities.

From here it is clear that what is the final goal to a liberal-minded reformer is only one of the stages to a
Prophet to cross which he helps people. Similarly the highest point which a mystic or a sufi may claim to
have attained is only a point on the way of a Prophet.

Descrilbng the difference between prophetic and mystic types of self-consciousness, Dr. Igbal says:
"Prophet Muhammad of Arabia ascended the highest Heaven and returned. | swear by Allah that if | had
reached that point, | should never have returned”. These are the words of a great Muslim saint, Abdul
Quddus of Gangoh. In the whole sufi literature it will probably be difficult to find words which in a single
sentence disclose such an acute perception of the psychological difference between the Prophetic and
the mystic types of consciousness.

The mystic does not wish to return from the repose of unitary experience; and if he does return, as he

must, his return does not mean much for mankind at large. The Prophet's return is creative. He returns



to insert himself into the sweep of time with a view to control the forces of history and thereby to create a

fresh world of ideals"3.

At present we are not concerned whether the mystic interpretations are correct or otherwise. What is an
indisputable fact is that a Prophet in the beginning has an intense longing for Allah. That is the only
anguish which he feels. He seeks Allah and soars towards Him. He draws on that source. Then he feels
sympathy with his fellow-beings. The sympathy of a Prophet is different from that of a liberal-minded
reformer or a philanthropist. It is not simply a human sentiment, nor is it like the feeling of pity excited by
the sight of a crippled man. A Prophet's anguish is of an entirely different nature and bears no
resemblance with the other compassionate feelings and sentiments. His self-consciousness in respect

of people is also unique. The fire which inflames his soul is quite different.

It is true that the personality of a Prophet gets so expanded that not only his life gets united with the lives
of all others, but his personality takes the whole world under its fold. He feels sorry for the sufferings of

mankind. The Holy Quran says:

"There has come to you a Messenger from among yourselves to whom your misfortune is too
hard to bear and who is eager to see that you prosper.” (Surah al-Tawbah, 9: 128).

Addressing the Holy Prophet it says: "Yet you will possibly destroy yourself with grief, feeling
sorry for them if they do not believe in this statement (the Qur'an)." (Surah al-Kahf, 18:6).

It is true that a Prophet is grieved for the hunger, deprivation, disease, poverty, persecution and
harassment of the people. He feels so worried that he cannot sleep peacefully because of his
apprehension that somebody might be hungry in the farthest corner of the country.

Imam Ali once said: "What a bad idea it would be that | should ever be overwhelmed by my evil desires
and should be led by my greed to choose tasty dishes while there may be in Hijaz or Yamamah
somebody who has no hope of getting coarse bread and who has never eaten to his fill! Is it reasonable
that | should sleep satiated while there are empty bellies and burning hearts around me?"4

These sentiments should not be considered to be the result of simple compassion, kind-heartedness or
fellow-feeling. A Prophet, being a human being, has in the beginning of his career all human virtues in
the same form and colour as other human beings have. But after his entire existence is inflamed by a

Divine flame, his virtues take a new shape and a new colour, which is a Divine colour.

Those who are trained by a Prophet are absolutely different from those who are trained by a liberal-
minded reformer and the society that is formed by him is different from the society formed by the thinkers

and the intellectuals.

The main difference is that a Prophet tries to stir up the instinctive forces of man. He stimulates man's

mysterious consciousness and kindles his hidden love. A Prophet calls himself a 'reminder' or an



'awakener'. He creates in man sensitiveness to the entire existence, and transfers his own self-
consciousness in respect of the whole existence to other people. As for the liberal-minded reformer, he
at the most awakens the social conscience of the individuals and acquaints them with their national or

class interests.

1. Ghandi, Introduction to My Religion, 1959.

2. Islamic conception of man's innate nature is different from that of Descartes, Kant, etc. Man's innate nature does not
mean the actual existence of certain amount of understanding or the actual existence of certain tendencies and desires in
him from his very birth, or as the philosophers say that man is born with rationality and will. Similarly Islam does not accept
the theory of the Marxists and the Existentialists who deny the existence of innate nature and say that man is born like a
blank sheet and is equally receptive to any idea which is imprinted on his mind. According to Islam in the beginning of the
period following his birth man has certain potential tendencies towards the realization of which he wants to move. An inner
force drives him towards his goal, of course with the help of, external conditions. If he actually achieves what is befitting of
him, he secures what is called humanity. If an actuality other than that is imposed on him by compelling external factors, he
becomes a deformed being. That is the only plausible explanation of the metamorphosis of man of which even the Marxists
and the Existentialists talk. From the point of view of this school, the relation between man at the birth and the human
values and virtues is similar to the relation between a sapling of pear and a fully grown tree of it. An inner link with the help
of external factors turns a sapling into a tree. This relation is not similar to that existing between a plank of wood and a
chair, for in this case only external factors turn the former into the latter.

3. The Reconstruction of Religious thought in Islam, pp. 143 — 144.

4. Nahjul Balagha, Letter 45.

Part 5: Society And History

Introduction

The outlook of a school of thought on society and history and the opinion that it forms about these two,
plays a decisive role in the ideology of that school. Hence it is essential to find out how Islam looks at

society and history in the perspective of its conception of the world.

It is evident that Islam is neither a school of sociology nor a philosophy of history. In its revealed Book no
social or historical problem has been dealt with in the language of these two sciences. The Holy Qur'an
also has not used the usual terminology of the relevant sciences while dwelling on any moral, juristic or
philosophical subject. None the less, Islamic view on a large number of questions pertaining to these

sciences can be derived and deduced from the verses of the Holy Qur'an.

Islamic thinking in respect of society and history, being of special importance, it deserves an elaborate
study and investigation. Like many other teachings of Islam, its views on these subjects are also a sign

of the depth and profoundness, of its precepts and doctrines. For the sake of brevity we propose to deal



with Islamic thinking about society and about history together in one chapter and confine our discussion

to only those questions which in our opinion are essential for the identification of Islamic ideology.

We shall begin with society and then take up history. In this respect the relevant questions are as under:
(i) What is society?

(i) Is man a social being by nature?

(iii) Is the individual that is basic and society only a drawn idea, or the other way round? Or is there a

third alternative?

(iv) What is the relationship between society and tradition?

(v) Has the individual a free choice of action in the face of society and social environment?
(vi) What are the basic divisions of society?

(vii) Are all human societies on the whole of one and the same nature and essence, the dissimilarities
existing between them being like those existing between the individuals belonging to one species? Or
have they divergent natures varying according to their rational differences, temporal and spatial
conditions and cultural levels? If so, naturally the various societies shall have various sociologies and in

that case each of them can have its own peculiar ideology.

We know that all human beings in spite of their regional, racial and historical differences from physical
point of view belong to one species, and that is why the same medical and physiological laws apply to all
of them. Now the question is whether they form one species from social point of view also and
consequently are governed by one moral and social system? Can one ideology be applicable to all
mankind or should each society have a special ideology conforming to its special regional, cultural,

historical and sociological conditions?

(viii) Are human societies which have been from the dawn of history to the present time scattered,
independent of each other and subject to multiplicity and divergence of at least individual nature,
advancing towards unity and uniformity? - Is the future of humanity unity of society, uniformity of culture
and the disappearance of contradictions and conflicts? Or is humanity doomed to remain culturally and

ideologically diverse and divergent?

These are some of the questions about which, from our point of view, it is necessary that the Islamic
point of view should be made clear. We propose to discuss these questions one by one briefly.



Chapter 24: What Is Society?

A group of human beings linked together by certain common systems, traditions, conventions and laws
and leading a collective life, forms a society. A collective life does not mean that a group of men should
necessarily be living side by side in a particular region and should be utilizing the same climate and
consuming the same kind of foodstuffs. The trees of a garden live side by side, utilize the same climate
and consume the same type of nourishment. Similarly the herd of deer graze together and move
together. But neither the deer of one herd nor the trees lead a collective life nor do they, form a society.

Human life is social in the sense that it has a 'social nature'. Human needs, achievements, enjoyments
and activities all have a social nature, for they all are closely linked with certain customs, usages and
systems of division of work, division of gains and division of the fulfilment of needs. There are certain
dominating thoughts, ideas and habits which keep a particular group of people united. In other words a
society is a collection of people who are compelled by certain pressing needs and influenced by certain
beliefs, ideas and ambitions, to be amalgamated together and lead a common life.

Common social needs and the special relations of human life so unite people that they become like
passengers travelling together in one automobile, in one aeroplane or aboard one boat heading towards
a particular destination where either they all reach or none of them reaches. On their way if they face

any danger they face it together and have a common destiny.

The Holy Prophet while descrilbng the philosophy behind exhortation to what is good and restraining
from what is evil, has used a beautiful similitude. He has said: A group of people embarked a boat
which sailed and cleaved the bosom of the sea. Every passenger was sitting in his own place. One of
the passengers on the plea that the place where he was sitting exclusively belonged to him, began to
make a hole at his place. If other passengers immediately caught hold of his hand and restrained him

from making a hole, they would not only save themselves but would save him also"

Is Man Social By Nature?

The question, what fact ors have made man social, has been under discussion from ancient times. Has
man been created social from the very beginning? In other words, has he been created as a part of a
whole, and is instinctively inclined, to join its whole? Or is it that he has not been created social, but
social life has been imposed on him by external f actors? In other words, is it that man in accordance
with his inborn nature tends to be free and is not willing to accept the restriction of collective life, but
having learnt by experience that he is unable to lead a lonely life, has perforce acquiesced in the

limitations of a collective life?

Another theory is that although man is not social by nature, it is not a factor of compulsion which has



induced him to become social. But man through his intellect and reason has discovered that by means
of cooperation and collective life he can enjoy the bounties of nature in a better way. According to this
theory man has agreed to cooperate with his fellow beings by his own choice. Thus man is social either

by nature, or by compulsion or by choice.

According to the first theory the social life of man can be compared to the domestic life of husband and

wife. Each of the two spouses is a part of a whole and has a natural tendency to join its whole.

According to the second theory, social life is comparable to the alliance and cooperation between the
two countries which feel that they are unable to face the common enemy singly, and hence are
compelled to conclude a treaty of alliance and cooperation in their mutual interest. According to the third
theory, social life is comparable to the partnership of two capitalists who voluntarily agree to set up a

commercial, agricultural or industrial concern in order to earn better and higher profits.

In accordance with the first theory the main factor that has made man social is his inner nature;
according to the second, it is some external force; and according to the third, it is his rational and

calculation faculty.

According to the first theory to be social is a general goal which human nature instinctively aspires to
attain; according to the second, it is something accidental and non-essential or in the terminology of the
philosophers, a secondary objective; and according to the third theory it is one of the intellectual

objectives and not one of the natural goals.

Some verses of the Holy Qur'an indicate that sociality of man is a part of his creation. The Holy Qur'an
says:

"0 mankind! We have created you of a mate and a female, and have made you nations and tribes
so that you may know one another. Surely the noblest of you in the sight of Allah is the most
pious of you." (Surah al-Hujurat, 49: 13).

In this verse in the course of a moral teaching the social philosophy of the creation of man has been
enunciated. The verse says that man has been created in such a way that various nations and tribes
have been formed. People are identified by means of a reference to the nations and the tribes to which
they belong. Thus the verse resolves a social problem, for it is an essential condition —-of social life that

people should be able to know and distinguish each other.

Had there been no national, tribal' and similar other affinities, which are a uniting as well as a
distinguishing feature, identification of people would have been impossible and consequently there would
have been no possibility of the existence of a social life based on the mutual relations of men. National
and tribal affiliations and such other distinctions as those of shape, colour and size fix the identity of
each individual. Had all individuals been of the same shape, the same colour and the same features and

there had existed no difference of affiliations among them, all individuals would have been identical like



the machine-made goods produced by a factory and would have been indistinguishable from one

another.

Consequently their identification would have been impossible and as a final result no social life could be
established on the basis of mutual relations and the exchange of ideas, goods and services. Therefore
man's affiliation to different tribes and communities has a goal and a purpose. This kind of distinction is
an essential condition of social life. Anyhow, affiliation to a particular race or family is not a matter of
pride or the basis of claiming any superiority. In fact the basis of superiority is nothing but human nobility

and individuals piety. The Holy Qur'an says:

"And He it is Who has created man from water and has appointed for him kindred by blood and
kindred by marriage." (Surah al-Furqan, 25:54).

This verse describes the blood and marriage relationships which Ibnd the individuals to one another and
form the basis of their identification, as a creational scheme designed for a sound and wise purpose. At

another place the Holy Quran says:

"Is it they who apportion the mercy of your Lord? We have apportioned among them their
livelihood in the life of the world and raised some of them above others in rank so that some of
them may take labour from others; and the mercy of your Lord is better than what they amass."
(Surah az-Zukhruf, 43:32).

In the course of our discussion on monotheism (Monotheistic conception of the world) we have already
explained the meaning of this verse. Briefly it may be said that the verse indicates that men have not
been created alike in regard to their potentialities and talents. Had they been created alike, everybody
would have had what the others had and would have lacked what the others lacked. In, which case
naturally there would have been no question of reciprocal need of each other and reciprocal service to
each other Allah has created men dissimilar to each other in regard to their talents an their physical,

spiritual, intellectual and emotional potentialities.

He has made some of them superior to some others in certain respects, while those others are often
superior to these in some other respects. In this way all depend on each other and are naturally desirous
to join hands with each other. Thus Allah has paved the way for social life of men. The above verse
shows that social life is something natural. It has neither been forced upon man, nor has it been adopted

by him of his own choice.

Is The Existence Of Society Real And Substantial?

Society is composed of individuals. Had there been no individuals, no society could exist. Now let us see
what is the nature of the composition of society and what kind of relation there exists between society

and man. In this respect the following theories have been put forward:



I. Composition of society is only fictitious and not real. In other words, no actual compounding has taken
place. Actual compounding occurs only when as a result of the action and reaction of two or more things
a new phenomenon emerges with its own characteristics as we see in the case of chemical compounds.
For example, as a result of the action and reaction of the two gases, classed oxygen and hydrogen, a

new phenomenon called water emerges with its own properties and characteristics.

It is essential that after their comlbnation and amalgamation the original components should lose their
individual properties and effects and be totally dissolved into a new compound. In their social life men
are never amalgamated in this way, and they are not dissolved into society. Therefore society has not
real and substantial existence. Its existence is only fictitious and imaginary. It is individual alone that has
a real existence. Therefore, in spite of the fact that human life in society has a social form, the

individuals do not make a real compound by the name of society.

Il. The second theory is that although society is not a real compound like natural compounds, yet is a
synthetic compound. A synthetic compound is also a kind of a real compound, though not a natural one.
A synthetic compound is an interconnected whole like a machine, the parts of which are assembled and
put together. In a natural compound its component parts lose their identity and their independent effect,
and are dissolved in the whole; but in a synthetic compound, the components lose their independent

effect but not their identity.

They comlbne in a particular manner and consequently their effects are also comlbned. They assume
the form of some new effects which are not exactly the total of the independent effects of the
components in question. For example an automobile transports goods or persons from one place to
another, but this effect neither relates to any part of it, nor to the total of the effects of all the parts in the
unassembled state. In a motor vehicle all parts of it are compulsorily interconnected with each other and
they all work together. But there is no question of the loss of their identity in the whole. In fact in this
case the whole has no existence independent of the parts. The whole vehicle is actually equivalent to
the sum-total of its parts plus the special connection existing between them.

The same position is held by society. Society consists of primary and secondary systems and
arrangements. The systems and the individuals to whom they are related, are interconnected. Any
change in any one of these systems - cultural, religious, economic, legal or educational - bring about
changes in other systems also. Thus, social life is the final product of the entire social process. But in
this process the individuals do not lose their identity, neither in society as a whole nor in any system of it.

[ll. The third theory is that society is a real compound like any other natural compound. But it is a
comlbnation of minds, thoughts, emotions, desires, wills and lastly of cultures, and not that of physical.
Just as the material elements as a result of their mutual action and reaction pave the way for the
emergence of a new phenomenon, or as the philosophers say, able to assume a new form, and thus
give birth to a new compound, similarly individual human beings with their individual inborn and acquired

attainments enter the social life, are spiritually amalgamated and acquire a new spiritual identity known



' . . gl
as collective spirit.

This compound is natural but of a unique kind. It is natural and actual in the sense that its component
parts mutually act, react, cause a change and become the parts of a new identity. Yet it differs from
other natural compounds, because in this case the 'whole' or the compound does not exist as a 'real unit'
In the case of other compounds the comlbnation is real, because their component parts mutually act and
react in a real manner and in such a way that the identity of the parts is changed, and the resulting
compound appears in the form of a real unit, for the plurality of the parts is changed into the unit of the

whole.

But in the case of the comlbnation of individuals into society, though this comlbnation is again real
because as the result of their actual action and reaction, the individuals acquire a new identity, yet their
plurality is in no way transformed into a unity. Any 'overall man' incorporating all individuals does not
exist as a unit. Only the aggregate total of individuals can be called the overall man. But his existence is

only imaginary.

IV. According to the fourth theory, society is a real compound and, for that matter, a compound par
excellence. In the case of all natural compounds their component parts before being comlbned have
their own identity. Apart from their social existence, men are mere animals having only potential

humanity or the feeling of human ego.

Human thinking and human feelings such as human emotions and desires appear only in the wake of
the emergence of collective spirit. It is this spirit which fills a vacuum and gives man his personality.
Collective spirit has at all times been with man and its manifestations have always been visible in ethics,
religion, science, philosophy and art. Men influence each other spiritually and culturally and are
influenced through and in the wake of this collective spirit, not at any stage prior to it.

In fact the sociology of man precedes his psychology, contrary to the previous theory which maintains
that psychology of man precedes his sociology. This theory holds that if man had not acquired social
existence and sociology, he would not have reached the stage of acquiring human psyche and individual

psychology.

The first theory is purely of the fundamentality of individual only. According to it, society has neither a
real existence, nor any law, norm or destiny. It is only individuals who have actual existence and can be

identified. The destiny of every individual is independent of the destiny of other individuals.

According to the second theory also what is basic is the individual. The proponents of this theory do not
believe that society as a whole and as a comlbnation of individuals has an actual existence. Anyhow,
they maintain that the bond existing between the individuals is real and similar to a physical bond.
According to this theory though society has no existence independent of the individuals and it is only the
individuals who have an actual existence, yet in view of the fact that the individuals in a society are

linked with each other like the various component parts of a factory and all their actions are intertwined



in a mechanical chain of causes and effects, these individuals have a common destiny, and society
being composed of interconnected components, has also identity independent of that of its component

parts, which is the individuals.

As for the third theory, it holds that both the individual and society are basic. It maintains that as the
existence of its component parts (individuals) is not dissolved into that of society, and the component
parts do not cease to exist, as is the case with the chemical compounds, the individual is basic. But
society is also basic for the comlbnation of the individuals from spiritual, intellectual and emotional point

of view is similar to a chemical comlbnation.

The individuals in society acquire a new identity, which is of society, though they retain their own identity
as well. According to this theory, as a result of the mutual action and reaction of its component parts, a

new and living reality emerges in the form of society. In addition to the individual conscience, will, desire
and thinking, a new conscience, a new will, a new desire and a new thinking appear which predominate

the individual conscience and consciousness.

According to the fourth theory only society is basic. All that exists is collective spirit, collective
conscience, collective consciousness, collective will and desire and collective psychic. Individual

conscience and consciousness are only a manifestation of collective conscience and consciousness.

As for the Qur'anic verses, they support the third theory. As we pointed out earlier, the Holy Qur'an does
not deal with human questions in the same way as a book of science or philosophy would. It deals with
these questions differently. Anyhow, it mentions the questions concerning society and individual in a way

that substantiates the third theory.

The Holy Qur'an maintains that the peoples (societies) have a common destiny, a common deed-sheet,
and an understanding and consciousness. They obey and disobey. It is evident that if a people were to
have no actual existence, there would have been no question of their destiny, understanding,

consciousness, obedience and disobedience. This proves that the Holy Qur’an believes in some sort of
collective and social life. Collective life is not a mere allegory. It is as much a reality, as collective death.

The Holy Qur'an says:

"Every nation has a term; when it comes, they cannot put it back a single hour, nor can they put it
forward." (Surah al-A'raf, 7:34).

"Every nation shall be summoned to its record." (Surah al-Jathiyah, 45:28).

This shows that each nation has a record of its deeds, and as a living, conscious and responsible being,

shall be summoned to render an account of what it did. The Holy Qur'an says:
"To every nation We have made their deeds seem fair." (Surah al-Anam, 6:109).

This verse indicates that every nation acquires a special outlook, a special way of thinking and some



special standards. Each nation has a special way of looking at things and understanding them. The
judgements of each nation are based on the special standards adopted by it. Each nation has its own
taste. The acts which seem fair to one nation, appear to be unfair to another. It is the social atmosphere

of a nation which determines the taste of its individual members. The Holy Qur'an says:

"Every nation tried to seize their Prophet and argued falsely with a view to refute the truth. Then |
seized them, and how awful was My punishment.” (Surah al-Mu'min, 40:5).

This verse refers to a shameful collective decision with a view to fight the truth. In it, there is also a

mention of a general punishment for this collective offence.

In the Holy Qur'an there are instances in which the act of one individual in society has been attributed to
the whole society or the act of one generation has been attributed to the subsequent generations. 1 This
is possible only in the cases in which a particular people may be of one collective way of thinking and
may be having, so to say, one collective spirit. For example, in the story of the tribe of Thamud, the
action of one man who hamstrung the she-camel of Prophet Salih, has been attributed to the whole
tribe. The Qur'an says: "They hamstrung her'(Surah ash-Shuara, 26:157). Thus the whole tribe has
been regarded as culpable and deserving punishment. ” So the retribution came on them " Surah
ash-Shuara; 26:158).

Explaining this point in one of his sermons Imam Ali says: 'Men! The only thing which unites people and

provides them with a common destiny is happiness and resentment".

When people collectively feel pleased or displeased with something which might have been done by one
single person, they are to be regarded as one man and they have a common destiny. The she-camel of
Thamud was hamstrung by one individual, but Allah punished the whole tribe, because they all were

pleased with his action. Allah has said:
"They hamstrung her and so they had to regret." (Surah ash-Shuara, 26:167).

Allah punished them all because they all approved the decision taken by that one man. Hence, when
that decision was put into practice it was actually the collective decision of them all. Though
hamstringing was the action of one man, Allah has ascribed it to them generally. He said that they

hamstrung the she-camel, and not that one of them hamstrung her.

Here there is another point worth-remembering. To be merely pleased with a sin without practically
committing it, is not regarded as a sin. If a person feels happy on knowing that some other person has
committed or is about to commit a sin, which person himself will not regarded as guilty. Even if a person

decides to commit a sin himself, but does not commit it actually, he is not to blame.

The approval of a sin committed by another individual is considered to be a sin only when this approval

amounts to some sort of participation in the decision about that sin or in the commitment of it. That is the



nature of all collective sins. First the social atmosphere and the collective spirit of people approve the
commitment of a particular sin and pave the way for it. Then one member of society whose decision is a
part of the decision of other members and whose approval is a part of the approval of others, perpetrates
that sin actually. In this case the sin of that individual is the sin of all members of that society. What has
been stated by Imam Ali visualizes this kind of situation and inter alia explains the meaning of the above
quoted verse. Otherwise mere happiness or resentment not involving participation in the decision and
the action of the actual perpetrator is not regarded as a sin.

In the Holy Qur’an occasionally the deeds of one generation also have been attributed to the subsequent
generations. For example the past deeds of the Israelites have been attributed to the Jews
contemporary to the Holy Prophet. The Holy Qur'an says that these people deserve humiliation and
ignominy because they used to kill the Prophets. That was said because from the viewpoint of the Holy
Qur'an the Israelites of the time of the Holy Prophet were a continuation and an extension of their
predecessors who used to kill the Prophets.

Not only that, but from the point of view of collective thinking they were exactly those people of the past
who still continued to exist. The French philosopher, Auguste Comte says: "Human society consists
more of the dead than of the living". In other words, in all periods of history the people of the past
influence mankind more than the living people. The statement that "the dead more than ever continue to

rule over the living', means the same thing2.

Al-Mizan, the celebrated commentary on the Holy Qur'an, discussing the question that a society having
one spirit and one collective thinking assumes the position of just one human being and all its members
become as if they are the organs of one person, says that all the members of society become so
absorbed into the personality of society that their joys and griefs become the joys and griefs of society
and their prosperity and misery become its prosperity and misery. Al-Mizan continues to say: "The Holy
Qur'an has expressed this view regarding the nations and societies having a collective thinking as a
result of their religious or national bias, by declaring the subsequent generations accountable for the
deeds of the preceding generations. The Holy Qur'an blames the present people for the deeds of their
fore-fathers. Obviously this is the only correct way of passing judgement on the people having a

collective thinking and a collective spirit'3.

Society And Tradition

Should society have a real existence, it must also have its own laws and conventions. But if we accept
the first theory about the nature of society as mentioned above, and deny its actual existence, we have
to admit that society has no laws or conventions. In case we accept the second theory and hold that the
comlbnation of society is synthetic and mechanical, society will certainly be having laws and
conventions, but only those which relate to the causative system of its component parts and their mutual

mechanical effects.



It will not be having any signs or characteristics of life. In case we accept the third theory, society should
be having its laws and conventions independent of the laws and conventions of its component parts
(individuals), for in this case society enjoys a sort of independent collective life, although not removed
from the life of the individuals, but scattered in it. On getting organized into society, the individual human
beings lose the independence of their identity only comparatively. Otherwise they retain it to a very large

extent.

The individual life and individual endowments and acquirements are not totally dissolved in the collective
life. In fact according to this theory man lives with two lives, two spirits and two egos, - one being his
human life, human spirit and human ego born of his basic nature and the other his collective life,
collective spirit and collective ego born of his collective life and absorbed into his individual ego. That is
why man is governed both by psychological and sociological laws. According to the fourth theory, the

only laws and conventions that govern man as such are the social conventions.

The first person among the Muslim scholars, who mentioned the laws and conventions governing society
and distinguished from the laws and conventions of the individuals, and consequently maintained that
society had a personality, a nature and a reality, was Abdur Rahman Ibn Khaldun of Tunis. He in his
celebrated /ntroduction to History has discussed this question in detail. Among the modern scholars the
first person who discovered the conventions governing the communities, was the French philosopher of
the 18th century, Montesquieu. About him Raymond Aron says: "His purpose was to make history
intelligible.

He sought to understand historical truth. But historical truth appeared to him in the form of an almost
limitless diversity of morals, customs, ideas, laws, and institutions His inquiry's point of departure was
precisely this seemingly incoherent diversity. The goal of the inquiry should have been the replacement
of this incoherent diversity by a conceptual order. One might say that Montesquieu, exactly like Max
Weber, wanted to proceed from the meaningless fact to an intelligible order. This attitude is precisely the
one peculiar to the sociologist'4.

The gist of this statement is that behind the so many forms of social phenomena apparently inconsistent
with each other, a sociologist discovers such a unity that all the varying phenomena are recognized to be

the manifestations of that unity.

In the same way, all the similar social events and phenomena have their origin in a similar sequence of
analogous causes. Here is a passage from the observations on the causes of the rise and fall of the

Romans: "It is not fortune that rules the world.

We can ask the Romans, who had a constant series of success when they followed a certain plan, and
an uninterrupted sequence of disasters when they followed another. There are general causes, whether
moral or physical [...] which operate in every monarchy, to bring about its rise, its duration and its fall. All
accidents are subject to these causes, and if the outcome of a single battle, i.e. a particular cause, was



the ruin of a state, there was a general cause which decreed that that state was destined to perish

through a single battle. In short, the main impulse carries all the particular accidents along with it's.

The Holy Qur'an declares specifically that the nations and societies as such have laws and norms
according to which they progress or decline. When it is said that a nation or a community has a common
destiny, which amounts to saying that society has its law. In respect of the Israelites the Holy Qur'an

says:

‘In the scriptures We decreed for the Children of Isra’il: Twice you shall create disorder in the
land and you shall become great tyrants. (Surah Bani Israiil, 17:4).

When the time of the punishment of your first transgression came, We sent against you, Our
slaves of great might who ravaged your country. Thus the prophecy was fulfilled. (Surah Bani
Israil, 17:5).

Then We granted you victory over them. We heaped you with wealth and sons and made you a
greater host. (Surah Bani Israiil, 17:6).

(We said to you): If you do good, it shall be to your own advantage; but if you do evil, you
yourselves shall suffer. So when the time of the punishment of your second transgression came,
(We sent against you other slaves of Ours) to ravage you and enter the Masjid in the same way
as had the former army entered it, utterly destroying all that they laid their hand on. (Surah Bani
Israil, 17:7).

(And We said): It may be that your Lord will have mercy on you, but if you repeat (the crime), We
shall also repeat (the punishment). We have Hell, a prison for the disbelievers." (Surah Bani
Israil, 17:8).

The sentence: 'If you repeat (the crime), We shall also repeat the punishment”, has been addressed to a
community and not to any individual. Hence it clearly shows that the laws governing societies are

universal.

Compulsion Or Volition

One of the basic questions which have been under discussion among the scholars, especially during the
last century, is the question of the compulsion or volition of individual spirit vis—a-vis collective spirit. If
we accept the first theory concerning the composition of society, regard its composition as merely
imaginary and hold that it is only individual who is basic, then there can be no question of collective
compulsion, for in that case there would be existing no collective force or power. Hence if there were any
compulsion, which would be on the part of an individual or individuals only. No individual would be
compelled by society in that sense in which the supporters of the theory of collective compulsion talk of
it.



But if we accept the fourth theory, look at the individual only as raw material and an empty receptacle
from the viewpoint of human personality, think in the terms of exclusive basis of society and regard the
entire human personality, human intellect and human will, which from the basis of the volition of an
individual, as a manifestation of the collective will and intellect and as a guise which the collective spirit
has assumed to promote its ends, there will be left no room for a conception of free will of the individual

in social matters.

The French sociologist, Emile Durkheim, who believes that society is basic and of prime importance
says: "Unlike such things as eating and sleeping which have animal aspect, all social and, in fact human
matters are the product of society, and not that of individual thinking or will. These matters have three
characteristics: they are external; they are compulsive and they are general. They are external because
they are imposed on an individual by society from outside. They actually existed in society even prior to
an individual's being born. The individual accepts them under the influence of society.

That is how an individual accepts moral and social customs, religious precepts and the like. The social
matters are compulsive in the sense that they impose themselves on the individual and give their own
colour to his conscience, judgement, feeling, thinking and sentiments. As these matters are compulsive,

they are automatically general and universal also."

However, if we accept the third theory and hold that both the individual and the society are basic, which
would in no way mean that the individuals are helpless in human and social matters even if it is
conceded that the force of society predominates the force of the individuals. Durkheim believed in
compulsion because he ignored the importance of human nature, the development of which is due to
basic and substantial human evolution. This human nature gives man a sort of freedom which enables
him to resist the impositions of society. That is how a sort of balance exists in the relations between

society and the individual.

The Holy Qur'an maintains that society has a nature, a personality and an actuality. It holds that society
lives and dies. It has conscience and the power of obeying and disobeying. At the same time the Qur'an
also maintains that the individual has enough power to ignore the dictates of society, if he so desires,

and bases its doctrine on what it calls (human) 'nature framed by Allah’.

There were some people in Makkah who described themselves as weak and put forward their weakness
as an excuse to shirk their responsibility. In fact they said that they were helpless and could not defy
society. The Holy Qur'an says that their excuse was not acceptable because at least they could migrate

from that social atmosphere:
"Was not Allah's earth spacious so that you could have migrated therein." (Surah an-Nisa, 4:97).
At another place the Holy Qur'an says:

'Believers, look after your own souls because he who goes astray cannot harm you if you have



the right guidance." (Surah al-Mai'dah, 5: 105).

In the famous Qur'anic verse there is a reference to a trait of human nature. In that verse of the Holy
Qur'an after declaring that He has put the covenant of monotheism in the nature of man, Allah has
added:

When thy Lord drew forth from the Children of Adam - from their loins - their descendants, and
made them testify concerning themselves, (saying): "Am I not your Lord (who cherishes and
sustains you)?"- They said: "Yea! We do testify!" (This), lest ye should say on the Day of
Judgment: "Of this we were never mindful” (Surah al-A'raf, 7:172).

Or you should say: Only our fathers associated others (with Allah) before, and we were an
offspring after them: Wilt Thou then destroy us for what the vain doers did? (Surah al-A'raf,
7:173).

Therefore, with this kind of human nature, there can be no question of any compulsion.

The teachings of the Holy Qur’an are based absolutely on, a sense of responsibility - responsibility
towards oneself and towards society. Exhortation to what is good and restraint from what is evil are a
manifestation of the individual's revolt against the corruption and weaknesses of society. The stories
related by the Holy Qur'an mostly represent this element of individual's revolt against the atmosphere of
social corruption. The stories of Prophet Nuh, Ibrahim, Musa, 'lsa, the Holy Prophet, the People of the
Cave, the Believer of the tribe of Firawn, all contain this element. .

The root cause of the misconception about the helplessness of individuals in relation to society and
social atmosphere is that it has been wrongly presumed that in the case of a real compound its
components are fully dissolved and with the emergence of a new reality their plurality is assimilated to
the unity of the whole. It is said that there are only two alternatives: ei