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To the revered memory
Of him
Whose approach to the Qur'an is embodied in these pages
Of him |

Who blessed us for having undertaken
to publish this revised edition
And departed before its completion
On_Thursday, the 4 th November, 1971 A. D.
The 14 th of Ramdhan 139! A. H,
The month when the very first revelation

of the Qur'an

Wes delivered- a guidance for man (Q. 2: 185)
Hearkening the call of the Masier :  *
O Soul | wkich Is at rest,
Return to My Lord, well pleased and well-pleasing !
 Enter thou among My (honoured) servanis
And enter thou My Paradise,® (2. 89: 27-30)

Dedicated
In this howr of grief
By one
Who sadly misses his love and guidence

i
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FOREWORD

The Mind Al-Qura'n Builds is one of those few books
which very successfully introduce the modern mind to Islam.
The first edition of the book was published by Dr. Abdul
Lateef himself in 1952.

Later in 1971, at the instance of Doctor Saheb, Villa
Academy had the honour of bringing out a seccond enlarged
edition of the book, which carried an additional chapter
entitled ‘The Call of the Qura'n’. '

The need to make the book available to a much large
number of readers has been felt for quite some time. It is
indezd a matter of great pltasure for me that the Idarah-i
Adabiyat-i Delli has realized this need and is now bringing
out the next edition of the book.

Mr. Mohammad Ahmad deserves all our thanks for ‘this
considerate gesture and for bringing out the book in such an
attractive format,

It is expected that the scholars and students of Is'amic
Studies -would benefit to the full from this important
publication.

Hasanuddin Ahmed



PREFACE

In the brief span of our own lifetime, we have experienced
two world wars and are now as a matter of course looking for-
ward to a third. It is true that those who came out victorious in
the first, talked of ending all wars and created a machinery of
peace, the League of Nations, and when that proved of no avail
and they found themselves engaged inanother war, a more
scrious affair than the first, and were trivmphant again, they
reverted to their talk of ending wars, and set up another machi-
nary, the United Nations Organisation, holding out the hope
that things would improve and the world return to peace. That
peace is still cluding us

The achievements of science had shattered for usthe old
barriers of timé and space and reduced this globe of ours into but
a small house wherein even whispers could be heard from corner
to corner. Never before was there so great an opportunity for
mankind to come close together and demonstrate that they wers
all “Children of God™ as Christ conceived, or one single family,
the “Family of God’’1 as did the Prophet of Islam, “cvery man,
a brother unto every other™.2 And yeteven this small bouse
stands divided, a victim to two powerful conflicting forces, one
represented by Soviet Russia, and the other by the U.S.:A,, cutie
ously both members of one and the same peace crgamisation

How long is thie state of attairs to lan?  The conflict, it §a
stated, iz one of ideologies. ¥ it 50?7 Even like the American,
the Soviet Bloc ‘hes its own vocabulary of peace, making ics
appealto the ssme matural fear of war and wish for security.
The Sovist rulers, cven as thers who hold the ceins of Govern-
raent on the other side, talk of people’s democracy and professto
entestain 2 like distaste for imperialists and war-mongers In
eithes case, the professed objective is a higher  standared of living



for the common man. Given mutual good-will, it should not be
impossible to reconcile two such ideologies as profess a common
purpose. Indeed, if reconciliation on every detail is not possible,
surely, the two systems can work side by side on the basis of
tolerance and possible co-operation, And yet the organisation of
the United Nations whose function it was to climinate friction
between its members and effect a rapproachement has so far made
no visible move to bring about a reconciliation between the two.
Under its very nosc armaments are piling up every day in either
camp, A ‘cold war’ is already on.

- Frankly, this ispe conflictin favour of the cconomic uplift
of the common nian, In fact, there is no idecology involved here.
At all events, the common man isnot the centre of thought in
either company. What is it ajl about then : I may not persuade
myself to exclaim with the Duke of Albany in King Lear: « “Tis
the times’ plague, when mad men lead the blind”. Still, my feel-
ing is that the answer lics somewhere in the ncighbourhood of
that utterance. The salehin shall inherit the carth™s, says the
Qur‘an, men who maintain poise in life and protectit from evecy
form of exploitation.. It is they who function as the ‘Vicegerents
of God*-on earth and create and sustain thercin the order that
subsists in the Universe,4 Could it be that there is a dearth of
this type in our midst? Could it be that the conflict is in truth a
race between those who lead the blind?

The cult of nationalism is now stalking in the land with its
emphasis on the interests of individual nations and its reluctance
to spread that emphasis’ equably on the interests of mankind as a
whole. Interwoven with the texture of modern democracy, it
has given a degraded aspect to the democratic principle of suff-
rage and thwarted the risc of salehin to bhelm the affairs of every
country, and in consequence prevented humanity from growing
into the Prophet’s vision of oge world, of a fold ““cvery member
of which shall be a shepherd unto every other, and be accountable
for the welfare of the fold”*.s It is this shepherd mind that we
need today to make a success of the U. N. O. Elsc, cven this
organization will go the way its forbears have gone, strutting
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for a while as but aclearing house of international espionage
The cause of unity and of civilization is crossed singly neither by
capitalism nor by communism which is byt a violent reaction to
it, but by a bearty interaction of the two, both sustained and
encouraged by the self-same spirit of nationalism.

The task of rooting out this evil or of humanizing it, is a
spiritual function; and it is for the religions of the world to show
the way. Of late, they have been relegated into the background,
and ivo their place, the ido! of secularism has beea installed every-
where, as if secularism in any form can endure for Jong without
some spiritua) basis to it. That basis will have to be furnished by
religion ultimately. Else, secularism divorced from spirituality
will multiply the evils proceeding from nationalism and vitiate
human' life still further. A return to the unifying element in
every religion is the orly refuge for man today, and thatis
possibi¢ only when it is cleared of accretions. The unity of God
stressed by religion, is according to the Qur®an, to express itsclf
in the unity of man,$ or in a peaceful order of existence for man.
That is its true role. It is for those who share this view to study
and disclose the potentialitics that lic latent in their several faiths
to develop the shepberd mind the world needs, and create a band
of salehin in every part of the world, who may conjointly endea-
vour 10 restore poise to human lifc and pave the way to one
world.

Born to the faith of the Qur’an and grown in itsatmosphere,
it has been but natural for me, and easy to study the possibilities
furnished by it to mould this shepherd mind for the world of
teday.  Swuictly speaking, my study is a study in introspection, a
bringing to mind of the values of life which in the course of
bistory have been very largely laid aside by my brethren in faith.
The task has been undertaken in humility and in full conscious-
ness of my limitations. In the pursuit of it, I confess, I have had
to trtead on delicate ground and try to -negotiate with certain
deep-seated sentiments entetfained by'them. My ouly justification
is. my urge to lift, as far aslcould, the veils that have been
allowed to rest on thc Qur’an, and to let it speak for itself unbin-



4

dered any longer by .its mediaeval associations. It is now for
others better qualified but who arc silent so far to take up this
task, to correct and .amplify and complete the picture which [
have tricd to delineate here of the mind which the Qur?’an aimg
to mould for man,

In the preparation of the volume, 1 have received valuable
help from two friends. One is an old colleague of mine on the
staff of the Ostnania University, Hyderabad, Allama ‘Abdul
Qadir Siddiqi, for long Head of the Faculty of Muslim Theology,
a scholar for whose grasp of the Quranic knowledge I have
always held a high regard. Representing as he does the old
order of Muslim theologians, he, nevertheless, possesses the talent
to enter into the minds of those who would like to make a fresh
approach to the sources of theological knowledge. Consequently
1 have received considerable encouragement from the sympa-
thetic attitude which he has always displayed towards my lines of
thouglit, touching the leading issues of life raised by the
Qur’an. The other friend to whom 1 am indebted is the present
Curator of the Asifiyah State Library, Hyderabad, Dr. Muham-
mad Rahatu'lah Khan, M. A. (Osmania), D, Phil (Leipzig) He
may be ‘accepted as a typical representative of the new order of
Muslim scholars, who are not quite in sympathy with our media-
evzl heritage and are, at the same time, not well satisfied with: ttie
trends of modern civilization. The Doctor haoppeas to be an
old pupil of mine ic the Department of English Studies at the
Osmania University, and has retained his old affection for his
teachar. He has shown a decp insight into the difficulties of my
un&euakmg and offeted me every facility of reference and con-
sultation in his library where most of my work was done. 1 feel
happy to acknowledge that T have freely drawn upon his wide and
varied knowledge of the Arabic literature which has been the
main subject of his study

Conscious as I am of my deep obligations to these rwo
friends in-the presentation of my thesis, it will be unfair on my
rertif 1 should let theem share the responsnbxht‘y that should
ttach 1o she expression of views such as have been advamced im
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this volume. For those views, I alone should be held responsible;
for, indeed. they have grown with me and are today part of me.

In coficlusion, I have to express my deep thanks to Dz
Yusufuddin, Reader in Religion and Culture, Osmania Univet-
sity, for having added a carefully prepared index to the volume.

The regret is felt that, in the transliteration of Arabic terms
and names, the diacritical type could not be used for Jack of it at
the moment

Hyderabad
India SYED ABDUL LATIF
September 1952



CHAPTER-I

THE QURAN IN MEDIAEVAL BONDAGE

?HB MIND of the Muslim almost all over the worldis at a
discount to-day. Therets a lag between the life as en-
joined on bim by the Qur’an, and the life he has devised for him-
self. There is a lag between the social and political institutions.
which the Qur’an desires him to install, and the institutions which
ke has set up for himself and developed in the course of history.
There is a lag between the purpose of the present-day Muslim and.
the abiding purpose of the Qur*an—the world purpose. There is,
in short, a big lag between the universality of the Qut"an and the
isolationist religiosity of the present-day Muslim. 1f one should
probe the lives of those who profess to believe in other sacred
books—better the task be undertaken by some ardent follower of
each—we shall not be surprised if similar lags meet the eye.

In his Thya-ul-’Utam, Ghazali records an incident in the life
of Khalif Omar.! The Khalif was travelling from Madina to
Mecca. On the way one early morning, he noticed a flock of
sheep at the base of a hillock. A Negro boy was tendiig the
flock. To test whether the teachings of the Qur’an had, at least
in their elementary form, ever reached this Negro boy living in a
remote corner of Arabia'and to what extent he had reacted to
them in his individua) life, he asked him if he would like to sell
one of the lambs in the flock. Promptly a definite ‘No* was the ans~
wer. ‘‘But why?* asked the Khalif. *Why:-Because it is not mine?®’
rejoined the Negro boy. It is my master’s, and I am his slave.”
*What matters?™ said the Kbalif. *¢Take this' money, give thae
lamb to me; and go and tell your master that some wolf snatched
away his Jamb”. The boy stared hard at the Khalif. The poor fel-
low did not know whom he was staring at. ““1 can cheat my master
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over there on the other side of the hillock. Buccan I'*, he stressed,
«‘cheat that Great Master who is overlooking both of us and lise-
ening® The boy was an illiterate boy. He had never read the
Qur*an, But the atmospheric influence of its teachings had evi-
dently touched his mind, He must have heard in some manner
the Quranic words that God “knows what the soul of man whis-
pereth to him*® and that He is “‘closer to him than hisjugulsr vein,”?
and that “three persons speak not privately together, but He is
their fourth; nor five, but He is their sixch; nor fewer, nor more,
but wherever they be He is with them™.s He must also have
heard that none can give away or sell anything which does not
belong te him. What profound impression the reply of this
Negro boy must have created oa the mind of 2 man like Omar,
thataustere and mighty Khalif of Islany, can easily be imagined.
«cTears rolled down his cheeks,” says the narrative. Tenderly he
asked the boy to lead him on to his worldly master, the owner of
the flock. On meeting him the Khalif enquired: «“How much
did you pay for this slave?” ¢So much”, replicd the owner,
*'Here is that much. take it, and seg.the boy free”

Of course, the boy became a free man and Omar went his
way. But the question may as well be asked: How many of
us, whether Muslim or non-Muslim, in all stations and walks
of life, how many brilliant products of our Universities, how
many of those who conduct to-day the affairs of their countries,
indeed how many of those who have subscribed to the Charter
of the United Nations and the Universal Declaration of Human
Rights have attained that stage of mind or attitude which this
NMegro boy of 1300 years back had reached or have feit the same
sense of God and held themselves responsible to Him in all that
£2ey have thought or done in their several lives

It is this sense of God which the Qur‘an aims to inspire in
man, and base thereon an order of society every member of which
shall be a +tkeeper or shepherd nnto every other”™,*—a brothet-
hocd co-extensive in its final reackes with the whole of mankind
who, in the words of the "Prophet of Islam, constitute the
“Famiiy of God.”"s. The state of Medina which he shaped and
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assed on to the Khalifs grew at firsc into a demodrac y, iflecant

undamcntally in its structure and outlook from tha of 1ha anci-
ent Athenians, a democracy composed of individunls, who, « on-
scious of the dignity of human natare recognused no crterion of
superiority between themselves except that of niglicons hving,
and whose carnest aim was to blend harmoniomly the mutensal
into the sublime or spritual needs of human nature and vitalize
life to disclose a united happiness for all mankind.

This democracy, however, did not last Jong. Once the state
‘expanded beyond the Arabian fronticrs, and amunicd the role of
an empire, the Khilafat which had started as an elec ave instjgution
soon transformed itself into a dynastic monarchy, I'he tranution
was marked by civil wars. The bone of contenrion was the
Khilafat; and as that office, as instituted, had its own religrous
function to discharge, the struggle naturally put on a religious
colour. This is not the place to judge motives or apportion hlame,
Indeed it will be idle to do so across the vexatious cenwuries which
intervene. But the result was a schismatic lifa for Islam. The
tendency let loose in the time of the civil wars ta dnift from the
anchorage of the Qur’anic ideals gathered momentum during the
dynastic Khilafat of the Ummayids and of their successors, the
Abbaside and cxpressed itself, assisted by alien ¢ulrural strains, -
into the proverbial seventy-two sects of Islam.  As an offshoot of
this tcndepcy and at the same time as its source of nourishment
came into play the urge by over-zealous partizans to invoke, where
argument failed, the very name of the Prophet, and ascribe to him
utterances and actions bodied forth from their fertile imagination
in support of their rival claims and standpoints, The earnest
among the followers of the Faith grew alarmed at the rapidity of
pace with which the stories were coined. Their task was to
check tendency and rescue the Qur’an and the picture of the
Prophet from submergence. How oncrous was the task may be
gleaned from the fact that when Bukhari undertook to sift the
authentic from the spurious and codify what scemed to him the
genuine Hadith or traditions of the Prophet, he had to discard,
out of nearly 6,00,000 of which, according to Ibn Khallikan, he
took cognizance,® all except 7397 according to some authorities or
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7295 according to others, as fabrications or not worthy of cre-
dence. Indeed, if repetitions under different heads or chapters are
to be discarded, the number will be reduced to 2,7627. The
criterian applied by him was the veracity of the narrators of the
Hadith, and not exactly the character of their contents. The idea
evidently was to climinate the professional manufacturers of
Hadith from the canonical list. Yet, there is valid grouad to
hold, particularly on the basis of internal evidence, that not-
withstanding the care- and integrity cxercised in the choice of
guarantors, there are still a number of Hadith in the corpus of
Bukhari and of his imitators, the authenticity of which neceds to
be endorsed, ifthey are to stand. by methods of scientific enquiry
and research.

-The Hadith literature is held in importance and sacredness
generally pext to the Quran, and in certain circles it takes even
precedence over the Qura’n.8 It was at first intended to serve asa
record of the practice of the Prophet in relation to the command«
ments of the Qur’au expressed but in general terms. It was to
supply clarification and to show the manner of implementing
them in every new situation that might arise in the life of the
faithful subject always to. the impzrative demands of unity, But
soon, as indicated above, the purpose was, uander some urge or
other, widened, sometimes recklessty; so much so, that - within
three centaries of the passing of the Prophet, this new literature
gave risc to a numb:r of cnrire systems of law, theclogy, and.
custom, each designated Islam, none of which, however, was pre-
cisely the Islam which the' Prophet bequeathed to his people on
the day of his Farewcll Address at Mecca. Thus the faith of the
Qur’an which called upon its follower3 to ‘‘hold together to the
Cable of God”,® and live a united life was itself pressed into the

service of a divided life by the very people who professed to
believe in it.

To make matters worse, the spirit and purpose underlying
the maoner of presentation in the Qnr?an, the seyle and diction,
was not properly comprehended during the period when the firse
commentaries on the Book were undertaken - commenturies
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which often failed to discriminate the mubkamator verics bearing
plain and clear meaning or things to be taken in the itrral senge
from the mutashabibat and amthal or similitudes, and tipures of
speech, between which the Qur’an expressly calls upon its readers
to make proper distinction.19 In consequence, the very eisentialy
of the Faith and practice came to be viewed in the Light of the fai-
:hs and traditions of the races, both Arab and non-Arab, converted
to Islam, from among whom the commentators sprany up, giv-
ing to the allegorical or figurative clement in the ¢Qur’an either
a literal sense or a sense alien to the very spirit of the Quranic
message. The impact is partly pagan in character, reflected in the
anthropomorphic touches given to the concept of divinity and its
attributes, and partly mystic in its significance as inspired essen-
tially by Neoplatonism, and manifested chiefly in the Ajami or
non-Arab attempt to read esoteric meaning into what is basically
exoteric or mundane in the Qur’an. Not merely this, the senss of
superiority ot imperialism engendered in the minds of the Arabs
by their sweeping conquests developed the tendency to give to
passage in the Qur’an or Hadith touching usages peculiar to the
Arabs or certain passing incidents in the life of the Prophet, the
force of universal applicability to ali times and conditions of exis-
tence, Even as in the field of Hadith, there is now a great need
for scientific research in the ficld of interpretation of the Qur’anic
phbraseology as well, and for distinguishing between the merely
incidental and the abiding directions of the Qur’an.

But the net result, the legacy of the past, such as it is, is what
has to be faced to-day. The lines of thought laid down a thousand
years ago have, in spitz of reformatory attempts made every now
ard then to remould the Muslim mind on Qur’anic lines, vitiated
the entire course of Muslim thought and history. The Qur‘an is
read parrot-like in most Muslim homes. 1t is explained in every
mosque from week to weck. Its language is employed in every
daily prayer. But the sense of the word rcad, recited. or ex-
plained is not always the original Qur’anic sense. It is the sense
given to it primarily in the times of the Ummayyids and the
Abbasids, in the middle ages. The religion that passes for Islam
to-day—the Islam of the masses and of the ruling classes in every
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Muslim country is the Islam of the Middle ages and not exactiy
the Islam of the Qur’an and the Propbet.  Its outward form is
there, however  dishevelled, but the spirit in essential respects is
un-Qur’anic. No wonder then that the mind of the present day
Muslim—of course there are and must be exceptions everywhere,
<‘the salt of the earth”.— is not of the type which that poor
illiteratc slave Negro boy of the time of Oma:r endeavoured 10

represent even in the restricted sphere of his life.

No doubt Mediaeyal Muslim History can claim with
legitimate pride great advances in the realm of Arts, Sciences and
Philosophy. But this achievement had no organic counection
with the day to day life of the Muaslim. It formed the exclusive
concern of the “intellectual elite and bore little relation to the
social and religious life of the masses who were kept down in
ignorance and were simply nose-led by the reactionary Ulama
or doctors of religion of the times, most of whom were stipen-
diarics of autocratic rulers whose political interests they had to
subserve, The mediazval mind has pcrsxsted to live on and in its
several local variations still operative in every nook.and corner of
the Moslim world.

It is not my purpose to go into the history of this develop-
ment, although in my discourse a passing reference here and there
to its leading features of Jand-marks may be found necessary in
the interests of clarity and emphasis.  On the other hand, 1shall,
in the light of the Qur'an and the uncontested facts of the life
of the Prophet endeavour to present, thoughon a limited ¢anvas,
the picture of the mind of man which his function in lif¢ warrants
him to mould for bimself, particularly at this hour, and face the
serious complex problems confrontiag mankind with becpming
confidence. My appeal will be to the intellect of man 35 man
snd although addsessed primarily to those who claim to follow
the Qur’an, is intended o touse the mood of introspection among
others as well, for, the ailment of which the Muslim has beer a
victim has also in one form or another held under its grip the
rest of mankind as well. 1o the presentaion of my subject, 1
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shall, as far as possible, avoid the use of technical phrascology for
the simple reason that the Qur’an jtself does not use any techni-
cal term and is meant te be intelligible even to that illiterate
Negro boy tending a flock of sheep in his capacity as a slave.



CHAPTER—II

THE MOORINGS

THE QUR’AN s essentially a code of human conduct, That is

the claim which the Book itsclf advances.s It Is meant to
offer guidance to those who may be disposed to seck it. It
differs from abstract ethics in this, thatit purports to possess a
religious sanction for those who choose to follow it, and covers a
wider field of activity than what is cnvisaged by the latter. That
by itself does not divest it of its value to those who may fight
shy of religion. For, however wide and deep the religious charac-
ter of its background the line of conduct delineated by t the
Qur'an is to be endorsed in action by a rational approach td it,
and is on thataccount a subject for consideration even by those
who may not believe in any established religion, but who never-
theless dislike anarchy in thought and action and recognise the
need for some standard of conduct to govern their daily activity.
To such, it may be told that the essential purpose of the Quran
is to develop in man, 2 mind the immediase function of whicb is
to enable him to live in peace with himself and in peaze with his
external world of relations, although in so doing he is to serve a
deeper purpose as well. This wider applicability, whith is beyond
the purview of abstract ethics or of any exclusively secular con-
cept of life, is warranted by the notiop maintained by the
Qul’an that death is not the end of life, but that, on the other
band, it is a gateway to a new sphere of activity; marking a fur-
ther stage in the making of man. ‘From state to state (from one
lower to one higher) shall ye move forward ”(Q 84:19)is the vista of
possibilities disclosed, and the succeeding life is conditioned by the
present. It is the ultimate purpose—:be perfection of man—-that
bould govern the character of the life, one has to live in the



4 THE MIND AL-QUR'AN BUILD.

Yy

present, The mind which the Qur’an aims to build is therefore to
view in one sweep the entire lifc of man, the present and what is
to follow, and treat it as g single entity. and adjust its movement
accordingly.?

The building of this mind, as well as its inanifestation in
every sphece of interest to the mind—the entire cultural course of
the Qur'an—-is summed up in but a phrase “Belicve and work
rightecusly.” That is the way to develop the mind favoured of
the Quesan.  ‘Belief” is thus the force which leads tone or charac-
ter to the mind, and work in consonance thereof is but a reflection
of it in action. Let us, therefore, dwell awhile on what the mind
is zo be fed on, the belicfs which ane has to enterrain as sources of
his iuspiration to rightecus werks, This is in the nature of things
necessary; for to appraise the value of the activity of a mind, it is
essential 10 appraiss at first the very character of its foundation,
the factors and forces which mould it, the ingredients which enter
into its compesition, indecd the mooringe from which it may not

stray.

UNITY OF GOD

The basic comcept into which the Que’an desires to initiate
the human mind is the concept of the Unity of God — a concept
on which it wishes another concept, the Unity of man, to rest
and receive lite and custenance therefrom. La laha Hiallah:
*There is none worthy of worship except God® is the concept on
which such ttrong stress is laid that the entire Qur‘an seem to be
nothing else than an exposition of its implicatlons and a com=
rencary of it. The late Rev. C F. Andrews in one of his writings
OBSCTVES -

“One of the greatest blessings which Islam has brought
to East and West alike nas been the emphasis which at
a criticel period in human history it placed upon the
DPivine Unity. For during those Dark Ages both in
Eost and West, from 600 to 1000 A. D. this doctrine
was in donger of being averlaid and obscured in Hindu-
fsm and in Ckristianity itself, owing fo the immense
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accretions of subsidiary worships of countless demi-gods
and herces. Islam has been, both to Europe and India,
in their dark hour of aberration from: the sovereign truth
of God's Unity, an invaluable corrective and deterrent.
Indeed, without the final emphasis en this truth, which
Islam gave from its ceniral position,—facing India and
Jacing Europe—it is doubtful whether this idea of God
as one could have obtained that establised place in human
thought which is -uncontested in the intellectual world
today’’.3 -

Looking therefore at the low ebb to which human thought
and life had descended at the time when Muhammad was passing
from adolescence into manhood and from manhood inte maturiry,
the voice in him that expressed itself in this formula was indeed
the imperative voice of Humanity out to assert itself, and con-
sequently was heard throughout Arabia,.and even across its fron-
tiers during his own life-time. The spiritual implications of the
concept of Divine Unity will be touched upon in the later stages
of this discourse, but it may be observed here that its pragmatic
value to man in his social relations, was immense. The idea,
that thers was none worthy of worship except God, swept off ali
distinctions of colour and race, and ¢very hierarchical conception
of life, social and political. It was a revolutionary slogan aiming
at the emancipation of man. It restored dignity to human nature
by placing man next to God and making righteous living the sole
test of superiority of one over another.

UNITY OF MAN

Alongside of stimulating in man the sense of human digmity,
the Qut’an calls upon him to recognise that “all mankind was at
first but one community”, that subsequently it “‘stood divided™
and that it should therefore be man,sendeavour to restore its
nity.

So great is the importance attached by the Qur’an to the
paintenance of the unity of man, thatthe Prophet looks upon
the entire mankind as the family of God.
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“All creatures of God are His family, and he is the most
beloved of God who loveth best His creatures’. ¢
“Respect the ways of Allah (or the laws inherent in
Nature) and be affectionate to the family of Allah”.7

The Qur’an observes :

So it was that We laid down for the Israelites
that if one slayeth another for other than man-slaughter
or for spreadrng disorder in the land, it shall be as if he
hath slain all mankind. But if one saveth the life of a
single person, it shall be as if he hath saved the life of
all mankind. (Q. 5:32)

The idea so strongly emphasised by “the Quran over 1300
years ago, that mankind was but one and the same species of cre-
ation and that the theory of race was asocial myth operating for
the disunity of man, may now be regarded as a scientific fact.
Read the latest and the most authoritative statement of modern
scientific dcctrine on the subject of race issued by the UNESCO
(July 1950). That statement sets forth the conclusions of an
international panel of scientists formed by the UNESCO to
define the conceps of race and to summarise the most recent find-
ings in this field which the world’s biologists, geneticists, psy-
thologists, sociologists, and anthropologists agree are estab-
lished scientific facts, The text of the statement issued by the
experts opens in words reminiscent of the language of the Qur’an
quoted above,

«Scientists have reached the general agreement in recog-
tizing that mankind is one, that all'men belong to the
same species—Homeo Sapiens”’.
It concludes with the ethical implication of this fuct of life
covered by the saying of the Prophet: .
“Every one of you is a keeper unto every other, and will
be accountable for the welfare of his fold™ .2

Run the scientists’ conclusions in the following words: —

“Biological studies lend support to the ethics of universal
brothertood; for man is born with drives toward co-ope-
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ration, and unless these drives are sacisfied, men and
nations alike fall sll. Man is born a social being who can
reach his fullest, development only through interaction
with his fellows. The denial at any point of this social

bond between man and man brings with it disintegration.
In this sense, every man is his brother's keeper. For

every man is a piece of the continent, a part of ihe main
because he is involved in mankind.'’

The Unity of man receiving ite sustenance from the Unity
of God is in its social bearing the leading theme of the Qus‘an.
To promote that unity, the Que‘an calls upon man first to develop
the sense of catholicity in lifc. Religion was one of the import-
ant fields— probably the most important in the days of the
Prophet—whesre conflict thrived. The Qur’an first aimed at the
elimination of this conflice. Christianity and Judaism were the
religions which prevailed at the time in the Semitic sector. The
Qus’an desires the Prophet to negoriste a modus vivendi with the
followers of the two faiths.

0 people of the Book! Come to a word fair between
us and you, that we serve God only and associate
nothing with Him and that none of us shdll take another
for his Lord to the exclusion of God."* (Q. 3:64)

The condition of association advanced here is, that God
alone is to be the Lord, and none else.

The privilege it not to be confined to one’s ‘relations with
Christians or Jews alone, It extends to the tollowers ot all other
religions. provided the basic condition is fulfilled—belicf in the
Upnity of God. That such a belicf is the basis of all religions is
repeatedly asserted by the Qur’an, and that in consequence they
should not work in antagonism with onc another, {but work
conjointly for world unity. Addressing the Prophet, thr
Qur’an says: '

“To you hath He prescribed the Faith which He had
commended unto Noah and which, We have revealed
to thee and which We had commended umto Abraham
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and Moses and Jesus enjoining, *““Adhere to this Faith
and do not divide yourselves into sects.” (. 42:13)}

(Bear in mind) We have sent thee rightly equipped to
Sfunction as a bearer of glad tidings and as a warner;
and_there hath been no people among whom a warner
harig not passed. (Q. 35:24) '

And We have certainly sent apostles before thee : of
some. We have told thee, and of others We have not told
thee anything. (Q. 4:78)

Sayp, “We believe in Godand in that which has been.
sent down to us and that which was sent down to
Abraham and Ishmael and Isaac and Jacob and his
descendents, and in that which was given to Moses and
Jesus and the prophets from their Lord ; no distinction
do we make between any of ihem and to Him are we
resigned.” (Q. 3:84)

And truly, this community of yours is one but single
community. (Q. 23: 52)

In building up this catholicity of mind, the Qur’an is careful
enough not to let the Arabic speaking'people feel that the Arabic
language in which the Qur’anic Message is delivered is by any
means exclusively sacrosanct or is the exclusive language of God.
God expresses Himself in all tougues.

We have not sent any apostie {0 any pevpie exceps vie
born to their language. so that he could explain to them
(Our message) in a manner clear to them.”” (Q. 14:4)

So wiae is the catholic attitude of mind intended to be
stimulated that the Qur’an promises salvation not merely to the
pcoplc of the Qur'an but to those also among whom other
scriptures have been delvered —not merely to these, but to every
human being not believing in any established Church, but who
nevertheless acknowledges the valus of Divine uirity ia human

life and recognises respousibility for his actions, and lives®

uprightly.
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Verily, they who believe (in the Message of the Prophet
of Islam), and they who are Jews and Christians and
Sabians—whoever believeth in God and the Day Here-
after, and doeth that which is right—shall have their
recompense with their Lord ; fear shall not come upon
them, neither shall they grieve. (Q. 2:62)

The privilege cxtends even'to those who are not attached
to any established faith.

Assurcdly, they who say,  Our Lord is God "
and remain firm (in their belief), no fear shall come
upon them, nor shall they grieve.

These are they who shall be the inmates of Paradise
abiding th-rein for ever—a reward for what they
had done. (Q. 46: 13-14)

The idea underlying this catholic attitude was to eliminate
friction between the followers .of the different faiths and rest
their relationship on a common belief in the Unity of God
consciously operating for the Uuity of man.

*“O Ye manukind ! Surely we have created you g male
and femalc, and made you tribes and families that you
may identify and care for each other ; surely the
noblest of you in the signt of Allah is the one among
you most mindful of his duty. Allah is knowing Fully
awake.!! (Q. 49:13)

Mark the phrase ¢ care for each other,  That was, under
the plan of the Prophet, the conmon ground on which all huma-
nity can and should enter to work together for their common
good and live asa “Family of God'’. That isthe way toan
abiding fraternal relationship between man and man, The world
order on which the Prophet set his heart was to be composed of
not mercly those who would follow the Qur’an in every detail,
but all others who in common would believe in the Unity of
God and righteous living in accordance therewith. His supreme
insistence on this minimum, a belief in the Unity of God inspir-
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ing righteous living in man, was for no other reason than to let
that sense of Divine Unity transforf itself into the sense of the
unity of man, Itis in this context that the term kufr plays such
an important part jn the Qur’anic thought. The term has acquired
an odium among non-Muslim circles purely through its incorrect
grasp by the mediaeval commentators of the Qur‘an and its indis-
criminate and reckless application by fanatics to all non-Muslims
and even to Muslims who differ from them in any respect. For
that the Qur’an is not responsible. A kafir in reality is one who
disregards the Unity of God by his thoaght and action and there-
by becomes a force for disunity among men, which in the
Qur’anic concept is a denial in practice of Divine Unity. The
Qur’an, therefore, makes no compromise with kufr, for, itis
obvious that kufr, the force for disunity, cannot co-exist, much
less work hand in hand with the force for urity in any conceiv-
able scheme of things aiming at the unity of man. Barring this
ideological difference with kufr in all its forms and wherever
found, in other words, with all forces of disintegration or dis-
unity, the basic attitude of the Qur’an towards other faiths is
either of secking a modus vivendi as already indicated or of tacit
tolerance and forbearance in the earnest hope and trust that one
day “God will bring them all together” and advance the cause of
divine unity working itself out in the unity of man.

No,-to the truth of this (Scripture) do thou summon
them, and thyself go straight on, as thou hast been
bidden, and follow not their frivolous desires and say,
«In whatsoever of the Bock which God hath sent down,
do I believe, and I am bidden to decide between you
Justly : God is cur Lord and your Lord. We will have
what we have worked for, and you will have what you
have worked for. So, let there be no dispute between
us and you. God will bring us all together and to Him
is our final journeying.” (Q. 42:15)

The unity of man thus is one of the main objectives man
has to pursucin life through a programme of righteous work—
work in consonance with his belief im the unity of God, and
points to theole he has to play in life.
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THE ROLE OF MAN

As we have already pointed out, the leadingidea of the
Qur'an is La Illaha Illaha ‘there is nonc worthy of worship
except God,” determines man’s place in the scheme of creation.
It does not relegate him to a position of inferiority to any.object
of creation. He it not inferior in stature in the scale of Divine
values to the Sun or the Moon or other constellations in the
heavens which have formed the objects of worship from a
distance in the history of man,or to anything in the earth at close
range, or agam to that body of invisible forces at work in Nature
styled Mala'ik or angels. The Qur’an points out that man is
made ‘of the goodliest form®, (Q. 95:4) he, whom the Malaik were
made to offer obcisauce, (Q. 2:34) aud for whom whatsoever is
in the heavens and whatsoever isin the earth are made to do
service, (Q, 45:12, 13 & 31:20)

Thus raised in the scale of creation and placed immediaiely
nextto God, man’s importance is further emphasised by investing
him with the privilege of living on Earth as the vicegerent of
God Himself.

The truth is brought homs in figurative language, the
phrascology of which brings to mind the striking lices ot Matthew
Arnold entitled * Revolutions® :

' Before man parted for this earthly strand,
While yet upon the verge of heaven he stood,

God put a heep of letters in his hand,

And bade him make with them vhat word he could

And man has turned them imany times : made Greece,
Rome, England, France .—Yes, nor in vain essayed
Way after way, changes that never cease

The letters huve combined: semething was made.”

Indeed, somcthing was made; but the poet in sorrow
exclaims ;
““ Ah; an inextinguishable sense
Haunts him thct he has not made what he should
That he has still, though old, to recommence
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Since he has not yet found the word God would.

And empire after empire, at their height

Of sway, have Jelt this boding sense come on;
Have felt their huge frames not constructed right,
And dropped, and slowly died upon their throne.”

That was Arnold’s approach, evidently inspired by St.
John's: +In the beginning was the Word and the Word was
with God, and the Word was God.’* Here the purpose of man
was te find out that Word, On the other hand, the reflex
prccess is what is revealed by the “Quc’an. it does not suggest
that God merely “put a heap of letters into man’s hand when
he parted for this earthly strand and bade him to make with them
what word he could”’, It affirms that the ¢ Word® itself was shown
to him'and its meaning explained, and lest he might forget its
structure and composition was transfixed in his nature, bidding
bim to preserve it therein and not to play with its letters and
disturb their arrangement, so that he might live in. peace with
himself and in peace with his external world of relations.

And when thy Lord addressed the . angels, *Verily,
I am about to place on the earth a vicegerent,'
they said, “Wilt thou place there on one who will cause
disorder and shed blood, while verily we hymn Thy praise
and extol Thy holiness?”  He said, *Verily, I know that
whith ye know not.”

And He taught Adam the names of all things,
and set them before the angels, and asked, “Tell Me the
names of these if ye are in the right

They said, “Transcendem in purity art Thou! We have
no knowledge but what Thou hast caused us to
krow. Thou, Thou clore art the knowing, the Wise!l”’
He said, <O Adam! tell them their names.”” And when
he told then their names, He said, ‘‘Have I not told ye
that I know what is hidden in the heavens and in the earth
and also what ye show forth and what ye concéql?”’
(Q. 2:30 - 33)
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Thus rendered conscious of the purpose of creation and of
the names or the meaning of things, or the laws of their exis-
tence, it followed asa corollary that man should affirm the unity
of existence.

And (O Prophet ! ) when thy Lord brought jorin from
the lains of the children of Adam their progeny to be, and
made them vouch for themselves whether He was not their
Lord? They said, “Yes ! We admit.” (Q.7:172 )

So equipped, man‘s nature found itself agreeable to bear the
trust of vicegerency.

Verily, We offered the Trust (the Vicegerency of
God) to the heavens, and to the earth and to the
mountains, but they hesitated to undertake the responsibility
thereof and feared to bear it.

Man alone undertook 0 bear it, not fully aware of his
limitations and thus was-unfair to himself ! (Q 33:72)

The undertaking was on the face of it, not an easy affair.
The Qur'an is struck by its very audacity as the continuation of
the verse suggests: “Lo! How unfair and harsh was man to him-
self!—Not aware of what exactly he undertook.” But the pur-
pose of his creation was nevertheless to carry him onward “from
state” to state toward perfection. The process was designed for
him as part of the divine scheme-an aspact of creative evolution to
which fuller attention will be drawn in due course. But to Iessen
the pang implicit in the ordeal and to help man bear the trust
undertaken, and to keep the life intended for him or the letters of
the ‘Word® revealed tohim in proper form. Says the Qur’an, a
sensc of balance was set in his pature and he was told that he
would be judged according to the use be makes of it.

1t is God who hath sent down the Book in right form with
everything therein justly balanced. (Q. 42:17) -

And by the Soul and Him who balanced its and endowed it
with the talent to distinguish wickedness from piety.
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(We state with c.ctainly that) he indeed shall be saccess-
ful who keepeth it pure,
And he indeed is undone who corrupteth.it. (Q. 91:7-10)

The truth of the last verse is expressed by the Qur‘an ina
paradox, each side of which is meant to be equaly true ¥

Certainly we have created man in the goodliest form
Then we let him go down to the lowest depth, (Q. 95:4-5}

Every thinker in every age has had to recognise this paradox
in human nature. The task of every religion has been to save man
from sinking in the scale ot life  Says the Qur‘an in continuation
of the paradox for the sake of clearing the 1ssue raised therein :

Then we let him go down to the lowest depth,
Except those who choose to believe in God and do what
is right. (Q. 96:5-6)

Some lay stress on faith or belief as the means of salvation.
But, ‘Belicf’ alone is not enough in Islam, <Righteous work in
consonance therewith’’ is equally necessary. That is the way to
preserve his goodliest form and help him discharge his responsi-
bility as the vicegerent of God on carth, This vicegerency, as
often proclaimed in the history of man, is not the divine right of
churches or of kings to govern men as they liked. On the other
hand it is the inherent right of mankind to govern themselves and
regulate their lives in conformity with the principle of order and
harmony noticeable in divine creation: —

So turn steadfastly to the Way, the way of God, for which
man (by nature) had been fitted. There is no altering
in what Gad hath devised.  That is the right way (of
living ) ; but most-people know it not. (Q. 30.:30)

It is those who respect the ways of God and scrupulously
follow them 1n life, who alone are to be truly regarded as the
vicegerents of God on carth. Their fuuction is to be interpreted
in terms of the good that they can offer not only to themselves
and to felfowmen, but to all living objects on earth who form to-
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gether in the words of the Prophet ““the family.of God”, every
one of whom has a being from their Maker ¢and to whom they
will be gathered”. ’

There is not an animal that moveth on the earth of a bird
that flieth with its wings, that doth not live in a commu-
nity of its ewn even like yours. - Nothing have We missed
in our scheme of things. Then to their Lord will they all
be gathered. (Q. 6:38) . :

The function of man in his role as the vicegerent of God on
earth is to be discharged not merely to let him live in peace with
himself and in peacc with the external wond of relations, but is to
be pursued with an eye on what is called the *Life hereafter”’,
“Unto their Lord will all be gathered” is the prospect which the
Qur'an holds out to every one, before Whom every one will have
to tender an account of whit be or she bad done during his or her
present life. The idea of *‘return to God'’ has thus been riised
by the Qur‘an to the position of a cardinal belief for man and is
as important to his life as the belief in the unity of God express-
ing itself in the unity of man through a programme of righteous
work ot amal-i-svlth. )



CHAPTER—1II
THE EQUIPMENT

E0\7 IS the task to be pertormed? The answer is summed up

in a single word-Islam -or devotion to Sumnat allah
or the ways of Allab, for whick, according to the Qur’an,
“Man (by nature) hath been fitted”’ .2 In 2 lucid exposition of this
term, as in essence common to all established faiths, Dr. J. H.
Bridges, a positivist, followet of Comte. observes in a discourse
delivered as far back as 1879:

The faith of the Mussalman is concentratéd in a single
word, Islam, devotion, resignation of our own will (o the
Supreme decree. That word was not limited by Moha-
mmad to his awn followers; it was used ungrudgingly of his
Judaic and Christian predecessors. There is no fitter word
Jor the religion of the human race. If there is any one
word in western language which can translate it fully, it is
the word. religion’ itself ; and that word needs interpreta-
tion for ears untrained in Latin speech. The world Islam
unfolds itself for us, as for the followers of Mohammad,
into the two great ard inseperable aspects of life—prayer
and work. ‘Pray and give alms’ soid Mohammad, alms-
giving in his wide interpertation of it, conceived with
admirable wisdom relae‘}'vely to the simple wants of his
time, cavering the whole field of deing good to men. ‘Pray
and work,’ said the mediacval saint ; pray as though noth-
ing were to be done by work : work as though nothing
were to be gained by prayer.

In different ways and under every possible voriety of lan-
guage and symbol, the same thing is said by every spiritual
leader of men in every age and country, I find it in Con-
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Jucius, the founder of the faith that has kept Chinese Soci-
ety togethier for five-and-twenty centuries : I find it in the
ancient theocracy of Hindos:an: I find it in the momanents
of Egypt as their secrets are gradually reveniing them-
selves to modern [zarning : I read it in the pcrmature effort
of Pythagoras, premature yet profoundly fruitfu! of
momentous result to disecipline of life upon a human basis:
and last of all, I fiind it where most men think a monopoly
of such knowledge is to be found, in the Hebrew and
Christian Bible.

Islam, then, or in the English tongue, dzvotion~the devotion
of war life to the higkest ; ihe bringing of our own will inty
accord with the superme will ; this iz the word ukat sums
up the lives of pious men in every age and every country.
They have framed for themselves cn ideal, a pattern of
what their life should be. They have done their utmost
to make that idea! a reality. In other words, they Mn?
praved, and they have worked”.

How then is one to bring one’s own will jnto accord with
the Supreme will ? The task is two-fold. - It consists, in the firss
place, of faith or belief; and in the second, of work in contow
mance therewith It is not merely ‘Pray and Work®, which consii-
sutes the function of man, QOn the other hand, the Qur’anic
commendment is ‘Believe and Wotk righteously.’ Prayer o
Felam is more 20 action of the sgirit and is covered by theterm
‘York’. Thz Qurian emphasises that belicf by itself is not
enough. Indecd Lelinf, without work appropriate to it, is static
Mere philosophic pe ccptmn of the essence of divinity ortonter-
miztion is barren, if it does not zencrate volition or give move-
rrens to haman life in consonzrce with the quatitics or attributes
of that essence.  Mere spiritual cxercises of vhe kind which cartaip
religious crders practice, or psychic achievemernts, however
interesting, will mot rise ahove their charaster as bar the exercises
of the mind, if they do not contribure to 2nd subseeve 5 dymrnlc
woral exictence for raza. This dysamic morality agsinis mon
possible for one wio secks his individaal spiritual s3lvation
through the life of the clcisy.: or the cave, or forone who
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theough abaegation of his body faacies his duty to lic in merely
nursing his soul. The vicegerency of God on earth is not possible
for such types. On the other hand, it is for him who imbues
himself with divine attribuces to the best of his ability and mani-
fests them harmoniously in devoted service to himself and his
fellow beings.

The attributes of God are various, as are His names. They
cannot be numbered, since the fullest comprehension of Divine
activity is scarcely possible for man circumscribfed as he is by the
naturs of his being. In the words of the Qur’an, “Most excellent
are the names (or attribates) of God”. (Q. 7:180.) for perfection
is His only in everything that e attributeth to Himself, With
this general attitude towards the conception of Divine attributes,
the task before man is to under:zand the significance to his life of
such of them as are specifical’v brought to mind in the Qur’an,
Some of these may come essentially within the purview of mys-
ticism, But a large majority of them suggestive of His know-
ledge, and power, and justice, and mercy, and His tender
concern for the moral purification of man may easily form the
subject of social study. BEven these make an imposing list, and
should lay bare the futility of cncasing the Divine Being in any
single virtue or attribute, and incarnating Him. God in Islam is
above every attribute and manifests them all in harmonious rela-
tion with one another. Man’s role is to imitate God in His
attributes to the extent his nature helps him.

The persistant call of the Qur’an to man is to pondsr on the
working of the externa world of creation, Therein is at work,
it suggests, the eternal principle of harmony and balance to urge
on man the need for devoted imitatien:

The sun ars moon run their appointed courses ;

Ard ke plents and the trees bow In adoration.

And heavens He hath raised ow high; and hath set the
balarce,

That in using it ye should not transgress. So hold it even
and scant not ihe belepce, (Q. 535:5-9)
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He who hath created the heaven in sevew spheres, ome
above another ; no defect canst thou notice-in the éreation
of God. Then look again, canst thou see any flaw therein ?
Repeat thy gaze over again ; thy paze shall return to thee
thwarted and weary. (Q.67:3-4)

‘The essential task of man, therefore, who aspiresto rise i
the scale' fo life and play the role of a vicegerent of God on earth
is to work for harmony not marely in his' own lifc but in that of
the: world surrounding him, The injunction ¢“Believe and woek
righteously’” has, therefore, different meanings for the. differont
stages in the scale of life to which man has to rise from step to
step to qualify himself for his task in high and higher spheres of
activity. Those whoundertake this great journey in life in the light
of the Qu’rnic directions are not al! grouped together under a single
category. ‘The Que’an speaks of several types of travellers traver-
sing the pathof Allah, according to the divine attributes they
display in their onward march. It gives cach type a distinct name,
They are to be known by their action: by their work and not by
mere belief, In fact not every one who says he believes in Islam is
includedin the ranks of the Mo'minin or believers unless his
belief is endorsed by appropriate action. These types are severally
addressed as Salehin, Muitagin, Muflehin, Mugsitin, Sabirin, Sha-
kirin, Muhsinin, Sadigin, Siddigin, Shkuhada, Awliva, Muslimin,
Mugurribin, Ulul-ilm, Ulul Ulubak, and so on. But this is to be
observed that one common purpose binds them all the essentisl
purpose of displaying in their Jives the ‘balance and harmony’
dwelling in the Divine scheme of things.

As against this order favoured of the Qur’an, there stands
the opposite order of those upon whom the Qur’an looks with dis-
tinct disfavour. They are of those who disturb the ¢balance and
harmony’ that should subsist in life and ‘create mischiefin the
carth’. They too arc classified by the quality of the evil they disp-
lay in their activity, designated as Kafirin, Mushrikir, Zalimin, .
Mufsidin, Gaafilin, Mur. - figin and so forth.

e types of people favoured of the Qur'an' are bg
meam exclusive types, They are classified éxf"ermtly, simply onr
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the basis of the divine attribute each displays in ite activity more
noticeebly then anv tcher. Indeed, the larger the unmber of
atteibuses one displays more or Jess in equal measure, the higher
his station in life and the greater hiz capacity to discharge his
responsibilities as the vizegerent of God on Earth.

It is He who hath appointed yov to succeed one another
on eartn end raised some of you over others in diverse
ways in arder that He mizht ¢ry you in what He hath given
yeur. (9. 6:166)

Cf 3i) the divine attributes with which man has to endue
Eémszif for his task, knowledge commands precedence. Its aquisi-
tisr iz a duty on eviry man and every woman 2s laid by the
Exophet of Islam

“Aeguire fnowledge’, said e ‘It enables the possessor to
distinguih right from wrong : It lighis the woy to heavem;
it s awr companion when friendless : It guides us to
happiness, it susiaine us in adversity,; itis a weapon
agciast encmies ond an ornament among friends. By virtue
of i, Alleh exalieth aations, and maketh them guides in
good pursuits, and giveth them leadership ; so much so,
that their footsteps are followed, their deeds are imitated,
and their opinicns ere accepted and held in respect.”’L.

The Ulul-1!m (those who equip themsetves with knowledge
or the learped) naturally deserve our primary atention. For,
fnowledge is the micans whereby the qualiues, characteristic of
the other types, are caltivated,

God makes it kmown that there is none worthy of worship:
except Himself and the angels admit this; and so do men
of learning with mental equipoise. (Q. 3:18)

Suvch is the value the Que'an scts on learning.  The qualities
for imstance of Tawwabin. [those who level up their path by
rewpoving afl ruggedness therefrom), Salehin (those who follow
ghe wighc parh), Muslehin (those who set things right), Munsinin
izhoss who do good deeds in ¢ manper caleniated to stimulate.
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the thought of good deeds in others aund help them to rectify
their errors and do good deeds), Muflehin (those who reform o
improve the condition of society) Mugsitin (those who admit the
sight of every one else and practice egnity, and not merely give
freedom of action to those who wish to do good deeds, but also
help them in so doing), and Siddigis (those who meticulously
adhere to fact.and truth), Muslimin (those who conform theiy
will to the Will of God or submit)—the qualities distinguishing
these and other types are not possible to develop except for one
who is endowed with knowledge. Hence it is that the Prophes

of Islam lays its aquisition as 2 primary duty on every man and’
woman and calls upon the sccker to go to the ends of the Earth

in is pursuit, even to China, the then known remotest corner of

the world, ?

But one thmg the Qur’an makes perfectly cleae, Knowledge
does not consist in the mere assemblage in one’s memory of ideas
or material on this or that subject. That does mot constituce
acquisition. The Qur’an desires correlation and synthesis helpful
to a harmonius grasp of the verities undetlying them. Tive Book
therefore iusists on reflection as an mdnspcnsable aid to the proper
acquisition of knowledge.

We have not created the heaven and the earth ard all that
there is between them in sheer sport.

We have not created them, except for a high purpose; but
most people realise it not. .. (Q.44:38-19)

‘But most people know it not’ is the regretful note thatit
strikcs at every turn, Wherever attention is drawn to the maoi-
festation of life calling for reflection and introspecsion,, cxpres-
sions such as ‘herein. are portents’, ‘hercin are signs for folk, who
reflect, ‘for men of knowledge’, “for folk who heed’, and for
folk who understand® echo and reverberate only to emphasis the
importance which the Qur’an attaches to reflection as a mieans of
obtainifig insight. “Show us the nature of things as they really
are’,? is a characteristic prayer of the Prophet.  The frst step on
the road to it is reflection.
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Knowledge, in the Qur’anic conception covers every field of
life—the life of the vast universe working around man in im-
mediate contact as well as remote, and the life of man himself
moving onward with a knowledge of his pasz An acquisition of
knowledge, therefore, imposes on him the exercise of not merely
his intcllectual and physical faculties, buc his spiritué] : and noth-
ing is prohibited to him in Islam except, probably, probing vainly
‘the veil beyond which his reason or intuition has been found in-
capable of advance. And hetein lies the fundamental distinction
between the Qur’anic and the classic Greek cultute which forms
the essctmal basis of the modern European civilization For,
while the Greek mind revetted its attention on ‘Mankmd alone
or on the study of man as man, the Qur’anic mind has to take in.
its sweep the entirc Universe, not mercly the world of man, and
of hig spirit, but the worlds of plants, birds, animals, insects,
planets. the worlds seen and the unseen—all mxrrhnked in its
consciousness, with cach other, and understand and reflect on the
laws underlying cach cieation and grasp the supreme spiritual
pnncxple of their linkage so as to fit properly into their unified

existence:

“The mair purpose of the Qur‘an’’, points out Sir Mu-
hammad lgbal, ‘‘is to awaken in man the higher conscious-
ness of his manifold relations with God and the universe.
1t is in view of this essential aspect of the Quranic tea-
ching that Goethe, while making a general review of Islam
as an educational force said to Eckermann; ‘You see,
this teaching never fails. With all our systems, we cannot
go ; and generally speuking no man can gb, further than
that”. The problem of Islam was really suggested by the
mutual conflict, and at the same time mutuld attraction,
presented by the two forces of religion and civilization.
The same problem confronted early Christianity. The
great point in Christinnity is the search for an independent
content for spiritual life which, according to the insight of
its founder, could be elevated, not by the forces of a
world external to the sovl of man, but by the revelation of
q world within his soul. Islam fully agrees with this in-



THE EQUIPMENT 33

sight but adds that the illumination of the new world thus
revealed is not something foreign to the world of matter
but permeates it through and through® +

The Qur an gives man full sanction to harness the forces at
work both in him and in his external world, the forces of nature,
through an appropriate study of them. * But it makes one condi-
tion. Itcalls upon manto bear in mind the balance set in bis
nature, and to exercise the power acquired through knowledge to
help him display in his lifc such other attributes of God as will
equip him to show affection to ‘the family of God’ for which he
has been created with the privilege of representing Him on earth
by “being a shepherd or keeper unto cvery other”. If we may
so express, the impersonal power of Nature that Science brings
into play is to be given a personality and made conscious of the
balance ses thercin, as in the rest of creation. In other words, it
is to be humgnised and ““the spirit of God breathed'* into it, to
use a phrase of the Qur’an. This is the primary function of human
activity and is to be keptin mind in order to appraisc the full
import of the injuction which sums up allthat is required of man;
‘Believe and work righteously’ informed by knowledge. The
wider and deeper this knowledge of one’s own self and one’s ex.
ternel world of relations, the greater the chance one has to enter
the order of the  Salehin, Muttagin, Siddigin, Mugarribin, aed
the rest who in oae capacity or another fulfil the role of the vice-
gerency of God on earth.

The last named type — the Mugarribin — those whom God
draws to Hims®f — are those who aspire, in the language of the
Prophet’s prayer, to the knowledge of the ‘Nature of things as
they really are’. This knowledge of Reality the fountain head of
life, is to be gained through what is termed in the language of
ssufis’ as Qurb-i-llahi, ‘nearness to God' or attendance on Go‘d’,
loosely rendered into English as ‘mystic experience’, an acquisi-
tive quality more freely developed in certain temperaments or
minds spiricually inclined than in those particulary obsessed with
the temporal aspects of life.
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And your Lord satth, *“Call upon Me ! I will hearken
unto you.”’ (Q. 40:60)

When My servants ask thee concerning Me, (tell them)
I am ever present (with them). I respornd to the call of
kim that cclleth, when he calleth unta Me. (0. 2:186)

“Here is a call for a conscious effort, and the response is im-
mediate. Action and reaction here are synchronous. Call God
in the name of His attributes and they instil themselves in you
and become yours: Call Him in the name of the totality of His
attributes and in the name of His essence, which clinches shem all
in s single unity, and you are touched by that essence and per-
mcated through aad through with it. This is the state of Qurb-i-
Hiahi, or ncarness to God or mystic experience. This mystic ex-
perience is a search for Reality and while, on the one hand, it is
a form of prayer, on the other, it forms a department of kno. .-
ledge, even as any other region of human experience. Bur the
medivm of knowledge is not the intellect of man but what the
Quran calls the. Qal» or *hears’,

“The Sufis Book’’, says Rumi ia describing the mystie quest
after Reality “Is not composed ofink and letters: it is naughe
but 2 heart white as snow. The scholar’s possession is penmarks.
What is tha Sufi’s postession 2 — footmarks. The Sufi stalks the
game like a hunter: he sees the musk deer’s tract and follows the
foot-prints. Forsome while, the track of the deer is the proper
clue for him, but afterwards it is the musk-gland of the deer that
is his guide. To go ome stage guided by the scent of the musk-
gland is better than a hundred stages of following the track and
roaming about”’ s '

‘Following the scent’ or as the Qur’an calls ‘reflection’ is the
fizst step in the mystic march to Reality.
Ghazali, himself a notable mystic, traces the process:—
“Prayers have three veils, whereof the first is prayers

uttered only by the tongue ; the second is when the mind
by hard endeavour and by firmest resolve, reaches a poin
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at which, being untroubied by evil suggestions, it is able
to concentrate itself on divine matters; the third veil is
when the mind can with difficulty be diverted from
dwelling on divine matters. Rut the marrow of prayer is
seen when. He who s invoked by prayer'lakes possession
of the mind of him who prays, and the mind of the latter
is absorbed in God whom he addresses, his prayers ceasing
and no self—consciousness abiding in him, even to this
extent that a mere thought about his prayers appear to him
a vei! and a hindrance. This state is called ‘absorption’
by the doctors of Mystical lore, when a man is so utterly
absorbed that he perceives nothing of his bodily members,
noihing of what is passing without, nothing of what occurs
to his mind—yea, when he-is, as it were, absent from all
these things whatsoever, journeying first to his Lord, then
in his Lord. But if the thought occurs to him that he is
totally abscrbed, that is a blot; for only that absorption
is worthy of the name which is unconscious of absorption.
The beginning of the path is the journey to God, and that
the joumey in God is its goal, for in this latter, absorption.
in God takes place. At the outset this glides by like a
Jflash of light barely striking the eye; but thereafter beco-
ming habitual, it lifts the mind into a higher world, where-
in the most pure, essential Reality is manifested, and the
human mind is imbued with the form of the spiritual world
whilst the majesty of the Deity evolves and discloses
itself *’.®

The mystic experience is by its very nature incommunicable,
Itis intensly direct. Butitcan transmute itself into an idea.
This is the function of mysticism or Qurb—i-Illahi. Ordinarily
this experience is no more than a mere sense of the unity o€ exis-
tence one feels,

A sense sublime of something far more deeply interfused
Whose dwelling is in the light of setting suns,

And the round ocean and the living air,

And the blue sky, and in the mind of man,



36 THE MIND AL-QUKAN BUILDS

A motion and a spirit that impels
All thinking things, all objects of all thought,
And tolls through all things.?

—Tintern Abbey

Sometimes this sense strikes 2 deeper note and develops inro
4 mood, that ‘blessed mood’,

In which the burthen of the mystery,

In which the heavy and the weary weight
Of all this unintelligible world, ,
Is lightened :—that serene blessed mood,
In which the affections gently lead us on,
Until, the breath of this corporeal frame
And even the motion of our human bleod
Almost suspended, we are laid asleep

In body, and become a living soul ;
While with an eye made quiet by the power
Of harmony, and the deep power of joy,
We see into the life of things.8

" intern Abbey

It is only such a2 mood, when it becomes habitual, that marks
the beginning of what Ghazali styles asthe ‘journey to God’.
Between this stage and the beginning of the journey in God’
there are diverse mile-stones to reach and pass by. The climax is
absorption’. The history of Islam can claim countless earnest
men and women who having undertaken this journey to God
and thence onward in God have disdained to trace back their
steps to the temporal world of man. In their sevcral degrees, they
have certainly enriched their individual lives with a vision of the
Reality; but have been lost to society. They have failed to heed
the balance set in their nature.  Such are styled the Majzub or
the absorbed. They are not the type who can function, in the
Quranic sense, as the vicegerents of God on earth.

On the other hand, there have been quite a galaxy of spiri-
tual stalwartsin Islamic history who mindful of their duty to man
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have come back to man, and brought with them what knowledge
was vouchsafed to them in their mystic journcy and spread it
among mankind, The supreme example was set by the Prophet
who transmuted the closest vision he had of Reality on the night
of his spiritual ascent, described in chapter 53 of the Qur’an, into
a plan of a new world order. On that occasion, says the Qur’an:

And He revealed to His servant what he revealed.

The heart (of the Prophet) distrusted not what he beheld.
His sight did not blink nor did it miss anything.

Indeed he beheled clearly the greatest of the signs of his
Lord. (Q. 53:10-11, 17-18) '

To the Prophet this was not just a vision. It had a meaning.
“The vision was to transmute itself into an idea of a world order,
sthe family of God’, every member of which was to be a
shepherd unto every other.

Mystic c'xpericnce however incommunicable, has in the con-
cept of the Quran irsown function to discharge as a dynamic
source of knowledge stimulating action worthy of the role, man
hasto play as the vicegerent of God on Earth,



CHAPTER—-1IV
THE WILL OF GOD

BELIEVE AND work righteously’ is the comperehénsive
Quranic; injunction—work, informed by knowledge.

“They who believe and work righteously-for them is bliss
and an excellent home to return t0.” (Q. 13:29)

But is man free to will and free to work: Expressions con-
front us at every turn in the Qur’an proclaiming that nothing
happens except as God wills. And yet resporsibility is attached
to man’s action: and hopes of reward and fears of punishment
are held out. And then, as against this, stand out a host. of verses
calling upon man to exert his miod and choose between right
and wrong; and he is told:

God does not alter the state of peopie unmtil -they them-
selves make a move to change it. (Q. 13:11)

And that no man shall have anything except what ke hatk
strived for. (Q. 53. 39)

Whatever mishap befalleth you is nothing but the result
of what your own hands have wrought: (Q. 42:30)

What is one to make of these apparent contraricties crossing
and recrossing cach other: Is man after all free to will and ac?
or not frec at 2]l 2 Isthere a way out ¢ Such were the questioning®
which in the early centuries of Islam divided the fslamic society
broadly into two warring camps —one called Qadriyah or those
who believed in the freedom of will, and the other Jabriyph or
those who belicved in pre-determination or absolute divine con- |
trol snd direction of human action.
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Although this controversy reached its climax in the days of
the Abbasids, the doctrine of pre-determinatien hed already
received during the preceding Unimayyid Khilafat such fiem
fixity in the Muslim religious thought that no other view had, in
the circumstances of the times, the slightest chance to dislodge it.

At best it could be disturbed as was done under the ifipact of
forcign strains; but it could not be supplanted. The determinise
outlook not merely triumphed in the conflict, but has ever since
clung to the Muslim mind and robbed thec Qur’an of the correc.
tive it bad offered to this acons’ old notion prevailing in some
form ot other in the East. No wonder then that non-Muslim
European critics bave at times delivered sweeping judgements on
Islam. They have called the creed of the Qurian *‘devoid of love*’
and fts God a “Pitiless tyrant, a tremendous autocrat, an uneon-
trolled and unsympathising Power”, Take a few iustances.

Says Palgrave :

“No superioriry, no distinction, no pre-eminence can be
lawfully claimed in Islam by oné creature over another in
the utter equalisation of their unexceptional servitude and
abasement. All are dlike tpols of one solitary Force,
whick employs them to crush or 1o benefit, to truth or
~xzor, 16 henour or shame, to happiness or misery, quite
independently of their individual fitness, deserts or advant-
age and simply because He wills it and as He wills it*'}

Observes Sir William Muir:

“In Islam the relation of Aliak to the world is such that
not only all free will but ail freedom in the exercise of the
inteilect is preposterous. God is so great and the chara-
cter of His greammess is so pantheistically absclute that
there is na room for the human. All good and all evil
come directly from Allah... Hope perishes under ithe
weight of His iron bondage and pessimism becomes the

popular philosophy’ .2
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Says Clarke:

"“Islam saw God but not man ; saw the claims of Deity,
but not the rights of humanity ; saw authority but failed
to see freedom, therefore hardend into despotism, stiffencd

into formalism, sank into death” .’

Criticism of the Qur’an of the type disclosed here may be
unpalatable to a Muslim, but he has to thank himself for it. The
initial responsibility for it belongs to the doctors of Muslim theo-
logy in the Middle Ages and to their successors as well, who
through an inept approach to the Quranic concept of the * Will
of God”— the abiding basis for right human activity—have kept
the meaning and purpose of the Qur*an concealed from the mind
of man giving thereby a handle to wilful critics to read rank fata-
lism in Islam. Sir William Muir and the other writers quoted
above would not go behind the interpretation of the mediacval
Muslim theologians on whom they depended entirely for the
meaning of the Qur’an and make a direct approach to the Qur’an
and apply the ‘scientific method’ to ascertain from the Qur’an
itself what its terms such as the “Will of God?” and *'Divine
Deccrees” actually meant  Indeed, they could have turned to the
life of the Prophet himself and sought an answer, as another stu-
dent of the subject, Prot. Ardaser Sorabjee N. Wadia, a Zora-
strian by fajth, tried to do in his “Message of Mohammed®
Dealing with the charge of fatalism against Islam, the Professor
observes:

“If it were so, it is obvious that nowhere would we, or
ought we to find a better exemplification of this creed of
Sfatalism than in the life and activities of one who origi-
rated and propounded it—namely, of Mohammed himself.
Yet, what do we find in the recorded events of Moha-
mmed’s life ? A buoyant childhood : an active boyhood ;
an enterprising period of youth, during which he took part
in two commercial ventures necessitating long wearisome
Journeys of months through the dreary, scorching deserts, a
restiess raunin i eiven wholly to thinking out the deepest
problems of {''e and destiny, involving am endless travail
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of the soul, and a protracted middlc-age whick commenced
in comparative calm and ended in perhaps the
most strenuous period of his life made up of battles,
seiges and expeditions. Such a long and vigorous career,
crossed and recrossed by the varied moods and tricks of
Jortune, does not look like one given to mere passive acgep-
tance of things as they are or to sheer indolent acquiesence
in events as they happen, which Fatalism rightly so called,
presupposes and enforces. Rather, it has the appearance
of a career which believes in actively and courageously
working out solely and remaining absolutely resigned to

the inscrutable will of God"’

Among the factors responsible for the shroud that bas rested
on the Qur'an, the most striking is the dismal failure on the part
of our early doctors of religion who laid the foundations of the
mediaeval Islam which we bave inherited to notice, what was
so clear that the essential purpose of the Qur’an was te explain
and interpret to man the Sunnat Allah or the ways of Allab;
and that for that purpose, it followed a methood and a style of
its own in the presentation of its subject and employed a diction
specifically classificd into mukkamat or words to be taken in the
litera sense and mutashabihat or what were to be conceived figura-
tively. What absorbed the primary attention of these carly
theologians, however, was not this Sumnat of Allah but another
suunct, the sunnat of the Muslim Arab community, their cus-
toms and usages, modelled on what they belived to be'the practice
of the Prophet, years after the Prophet had passed away—customs
and usages of the Arabs codified under several systems of figh,
covering every detail of life. So obsessed were they with this task
<k~ they could not give adequate attention to the study and

sition of the Sumnat Allah cr Fitra Allah or Khalg Aliah

b indeed, according to the Qur’an, was the “‘right religion”

. gays the Qur’an:

So turn steadfastly 10 the Way, the way of God, for which
man (by nature} had beer: fitted. There is no altering in
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what God hath devised. That is the right way (of living):
but most people know it not. (Q. 30:30,

Note that the terms Fitrat Allah and Khalg Allah are used
precisely in the same sense as Sunuat Allah or way or course or
custom of Allah in (Q.35243) ““Thou shall not findany changein
the Sunnat Allah; ye shall not find any variableness in the Sunnat
Allah”. This Sunnat, this course is fixed by Allah to maintain
order and harmony in life of not only the entire universe, but of
every object of creation; and the Qur’an takes care to emphasise
that this Sunnar or Khalg Allah is indeed Khalg-ar-Rahman or
devised not by any ‘‘uncoantrolled and unsympathising Power”
ot a ‘'pitiless tyrant”” but by “‘One Beneficent’” “'the Forgiving”
(Q, 67:2) who however transcendant is vet ‘nearer man than his
jugular vein”, (Q. 50:16) and responds to the call of every one
who calls Him (Q, 2:186). It is this Sunnat which is the < Wiil of
God'’, and man has but to conform to it for a life of peace aund
otder.

As we have pointed out above, the Qur'an follows 2 method
of its own to explain the Sunnat of Allah, and employes a diction
appropriate to it. Fadhakkir bil Qur’an, or explzin the Qur‘an in the
manner of the Qur’an is the directive the Book itself gives. (Q.50:
45). The directive was evidently necessitated by the fact that the
Qur’an had primarily to be explained ta the unlettered Arabs of the
Prophet’s time among whom and in whose language and idiom it
was delivered, and that ic rad to be explained to them in a man-
ner helpful to a clear grasp of its meaning Statesthe Qur’an:

It is He who hath sent to the fold unacquainted with the
Scriptures (reveoled before) an apostle from among them
10 rehearse His Revelations to themand purify them (their
lives), and to afford them a knowledge of the Book !the
Qur’an) and the purpose underlying it; for they were afore-
time certainly in manifest error. (Q.62:2)

The directive here is to teach or explain the Kitah, the Book
or the revelations it contains together with the hikmah or the
wisdom or purpose underlying them, And this to be done in a
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special manner—the manner of the Qur’an. But this manner was
never a subject of serious study in any Muslim theological semi-
mar. On the other hand, the carly theologians either went by the
literal meaning of the word, or were engrossed in applying to the
interpretation of the Quranic terms, particularly the mutashabihat,
the formulac of the scholastic philosophy of Greece after the
example of the early Christian theologians, as well as, the dialectic
poses which they themselves developed in the name of Iim al
Kalam or dialectic. Indeed, some of them with a mystic bent of
mind read strange esoteric meaning into them impelled no doubt
by the notion that Aikmah in the phrase Kitab wal hikmah posited
an ‘“inner meaning” for the words of the Que’an and that this was
clothed especially in the mutashabihat. That such conld not be the
normal connotation of the term hikmah is =ndorsed by the verse:

“Certainy we sent apostles with clear proofs, and sent down
them Kitab wal mizan, the Book and the balance, that men
may observe equipoise’ (Q. 57:25)

Here the word mizan er balauce stands sin the same relation
to the word Kitab or Book in the phrase Ki¥tab wal mizan as
kikmah in the phrase Kitab wal hikmah and must be taken to be
synonymous with it in import. hikmah is indeed the mizan, the
rational basis on which the Kitab, the Revelation, is to resc, and
help mankind to ‘‘observe equipoise‘ or live a balance life. Few
paused to consider that the mutashabihat even as the muhkamar
were to be explained primarily to the unlettered folk for whom
and among whom and in whose language the revelations were
delivered, and that consequently these too were meant to be com-
prehensible to them in the first instance. A figure of speech, if it
has any purpose 1o serve, has buc to reinforce graphcally what
has been stated in plain words, and hence the murashabihat, the
figurative language, should not have been allowed to mean any-
thing abnormally different from what had been conveyed in the
mukkamat or plain words.

The Qur’an is essentially a moral code of conduct as it
expressly claims to be, (Q.2:2)and as such its method of appealis
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necessarily direct. Expressions such as‘See things for yourselvesand
reflect”, “Go through the land; then see what hath been the end
of those who rejected (the aposties).” (Q. 6:11) Verily, in the
creation ... are signs for those gifted with understanding
(Q. 3:190). “for those who care to reflect.” (Q. 13: 3) repeating
themselves tirelessly at every turn, constitute the manner of that
appeal. The method is one of obsérvation, and analogy within
the casy grasp of man in every stage of intellectual development.
The sense of appreciation may of course vary with every stage
of intellect; but the common feature is its easy intelligibility.

The basic concept of life which the Qur’an furnishes is thae
the entire world of creation and everything contained therein is
sustained by ceruin definite laws inherent in each object and in
harmony with each other, that these laws of nature, the Sunnay
Allok, are necessarily unalterable and that man’s joy in life should
lie in co-aperating with these laws and imitating them in his own
activity, assisted by the balance set in his nature (Q.91:7) These
laws consttute the * Will of God” in the phraseology of the Qur’an
and man is but to try to the best of his ability to conform to
them for a life. of peace and order. This, to use the Quranic
expression is ‘to resign’ to His Will. (Q. 2:131)

To bring this fundamental point home, the Quran repeatedly
draws attention to the indifference of man to see the things which
he can clearly see for himself and reflect. The vast panorama of
nature, the beautiful constellations moving in the heavens, giving
to earth its alternation of day and night, its light and darkoess,
the soaring clouds that send down rain from the sky to water the
carth, the tiny seed that man sows therein shooting out a luxu-
riant crop .affording him his subsistence, the ‘moist germ® out of
which he himsclf grows into being, and a host of similar familiar
objects must suggest to him that some “benevolent law” or pur-
pose—Khalg ar Rahman—holds together all that he sees or feels
through his senses, [t emphasises that God has not created “the
heaven and the earth and all that there is between them in
sbeer sport,” (Q. 44:38) but fora serious end, that each
object of creation is made iubject to the laws intrinsic in its
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natute - in order that it might fulfil its functien, and that man
fitted by nature with a2 sense of balance and discrimination
{Q.91:7) is to conduct himself in accordance with the
laws of his own being, and in harmony with the laws governing
the rest of creation. ‘“That is the right religion or path of deve~
tion to the ways of Allah,” says the Qur‘an, and for which
“man hath been fitted by bis nature,” but its regret is that man
hath proved ‘“unjust” ‘‘indifferent”, and ‘“hath corrupted the
world”. (Q. 30:41, 33 72)

So, whenever the Qur’an asserts that nothing happens againes
the Will of God, it only means that the law inherent in the
object concerned is at work and has its inevitable course and dura~
tion. Man’s role on carthis to understand these laws and con-
form to them; and whenever he neglects to understand and
conform to them, the consequence will naturallv prove harmful
to him. The Quranic way of expressing this is: “We have willed
it s0’”. In other words, the law must have its course : the cause
must produce its effect.  That is the scheme of life divinely devi-
sed or determined and man is not free to alter that scheme, the
“sways of God’’. This is ihe main domain of life where man has
but to conform or surrender to the Will of God or the laws of
life which sustain it, if he chooses to profit by them of his own
free will,

The Qur’an sometimes speaks of men who refuse to follow
the right course and persist in that attitude, and lave grown
hardened therein. The book refers to them in this way: “They
have minds, but seflect not; they bave eyes, but they see not;
they have cars, but hear not ((.7:17%) Here again the reference.
is 10 the neglect—determined neglect—of the "balance set ia the
nature of man’. The law of life will then have its course,
4God hath let them (by theit own behaviour) scal their hearts,
and their hearing; and a veil lieth over their eyes,” (Q. 2:7)
That is the Quranic style of expressing the consequence.

Sometimes the Qur’an speaks of men who in their pursuit
of a wrong course or in the course of their neglect of some law
of life, pause and forsee the nature of the consequence to follow
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and wish to retrace their steps or resolve to conform to the law
which they have so far neglected. Then that law or force so
courted acts in them with a revivified vitality to their advantage.
Fate or the impending consequence is altered. The process is one
of repentance and forgiveness, “God will guide to Himself him who
cares to turn to him. (0. 13:27). or to the laws of life, to
God’s ways, ““Whosoever committeth a sin, committeth it to
his own burt”. (Q. 4:111) stresses the Qur’an, but adds
characteristically, ¢ Your Lord hath made the exercise of Mercy
incumbent on Himself, so that s»f anyone of you commitsa wrong
in ignorance and afterwards repent and make amends, surely
you will finds Him, Forgiving, Merciful.” (Q 6: 54). “If man
but takes one step towards,God’" adds the Prophet,**God takestwo
to meet him.''5

The point to note here is that the initiative for move-
ment and rcform should lic with man, That is the law—His
Will. Soitis with individuals, and so with nations. God
dees not alter the state of a pcople until they themselves make a
move to change it. (Q. 13:1)

That such 1s the meaning or import of the Quranic ex-
pressions : “We have willed: We have decreed”” and so forth
with rcference to man’s freedom to will and act, is unmistakably
clear from the following verses which are couched in the plainest
language, the muhkamat, which are to be taken in the literal
sense.

“( Remember,}, whoso strive for Us, will We surely guide
them in Our ways;” (Q. 29:69)

Whosoever goeth the right way, doth so for his own good
and whosoever strayeth from the right path, doth so to
his own hurt. None shall bear the burden of another
except his own, (Q. 17:15)

Certainly will I not suffer the labour of anyone among
you that labovreth, man or woman, to be lost. (Q. 3:195.)
And by the Seul and Him who balanced it.

And éndowed it with the talent to distinguish wickedness
Jrom piety,
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( We state with certainty that) he indeed shall be success-
Jul who keepeth it pure,
And he indeed is undone who corrupteth it. (Q. 91:7-10)

It must be clear by now, that the Qur'an places no res-
trictions on man’s movement either in thought or knowledge or
action save those which should supgest themselves to him through
a proper cxercise of wh_at the Qur’an calls the “‘sense of balance
set in the nature of man”, The ‘proviso is of primary xmpor-
tance. One must know one’s limits and at the same time’ appre-
ciate the appropriateness of a mov: in a given situation. That
is the way to exercise the balance properly.

“O Allah ! Iscek refuge from every desire that cannot
be sated and from that prayer that thou may'st not entertain’’e
is the caution which the Prophet himself observed. This sense
of balance or the law of harmony which, as the Qur'an
proclaims binds and permeates the entire universe, is in the
«phere of human life the supreme moral law which through
man’s own free will must permeate al] his activity both in rela:
tion to himseHf and in rclation to his external world, and guide
his energies harmoniously to the highest aim, That is the way
to “‘belicve and work righteously””.

The “sense of balance®’ is the unerring force in man tc
which all his activity is te be referred. It should suggest to him
that cven as he is to conform to the general laws of nature for :
life of order, even so, he is to respect the laws of life that work
in his very soul to give inward peace. **And in your own selves,
can ye not notice them?* (Q. 51:21) They too constitute
“‘the-will of God’’ and one is to conform to them also. Conformity
implies exertion, and excrtion one has to bear if he chooses to
move forward from state to state towards perfection as is the
purpose underlying his being. (Q. 84:19). The truth is brought
home by areference to the process of evolution at work in nature
The seed sown in the earth struggles hard and long against resis-
tance of diverse sorts before it appears in the from of delicious fruit.
Even the moist germ which gets into the womb of a prospective
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mother, what travails does it not pass through before it emerges
into its human form! Similarly, obsetves the Qur’an, man’s
movement towards moral and spiritual perfection is fraught with
inevitable discomfort on the way. The discomfort is to test him
and to press him into a better mould. “And surely will we test
you with somewhat of fear and hunger and loss of property and
lives and crops, but give good tidings to the steadfast in patience,
who, when 2 trouble befalleth them, say, *We are resigned to
God and to Him we are to return’. * (Q, 2:155-156). Thatis the
law of existence, His Sunnat, his habit or practice, and one has
to bear it or “*surrender to it.”” Thatisin man’s own interest.
It will elevate him  To question it is to deny oneself the oppor-
tunity of advance.

In the failure to invoke his sense of balance and view life’s
experience in proper perspective, lie the roots of what man calls-
‘misery’. This weakness is common to most people; for, deep
in the heart of man there dwells a restless thirst for bliss and he
expects the worid to quench it. Man makes his will the measure
of his rights; but the world takes its own course. Disappoint-
ment follows, and he ‘‘rails at God and Fate,”

The world’s course proves the terms
On which man wins content;
Reason the proof confirms—
We spurn it, and invent .
A false eourse for the world, and for ourselves, false powers.

Riches we wish to get,
Yet remain spendthrifts still ;
We would have health, and yet
Still use our bodies ill ;
Bafflers of our own prayers, from youth to life’s last
scenes.

We would have inward peace,
Yet will not look within ;
We would have misery cease,
Yet will not cease from sin ;
We wan: all pleasant endy, but will mdt use harsh means.
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We do not what we ought,
What we oughi not, we do,

And lean upon :he thought
That chance will bring us through ;
But our own acts, for good or ill, are mightier powers.?

—Bmpedocles on Brna.

The world’s course which Empedocles speaks of here
is the law of life, the way of God or His Sunnat as the Qur’an
styles it. It proves the termis on which man wins content. Rea-
son confirms the proof. But man spurns it and invents for
himself a false course. He makes a fool of himself—*'A fool of
his own woe”. Folly brings its own suffering, That is fate,
the law of life, poiots out the Qur’an it the decree of God,
tagdir. * Whatever mishap befalleth you”, points out the' Qur'an,
“is nothing but the result of what your own hands have wrought”,
(Q. 42:30)

Fate or taqdir is used in the Qur’an in three broad senses.
Firstly, there is the field of what we may term the Diviae
initiative or of the operation of the laws of Nature—Fisiai
Allah ot Khalg Allah or Sunnat Allah. They sre signs of a plan
of existence necessarily conceived in advance or pre-determined
even as every human planis pre-determined before itis put into
action, with this difference that whereas man’s knowledge of the
nature of things entering his plan being limited, he changes itas
experience warrants him, whereas God's knowledge of every-
thing being perfect, occasion cannot arise to alter the course he
adopts. God does not alter His ways or the laws of nature or
the fundamental bases of life, of its ebbs and flows. They form
the exclusive domain of divinity, and man as man has no valid
ground to question them, because he cannot grasp in right per-
spective the working of these laws or the reality about them. He
is simply to believe that they are but Khalg-ar-Rahinan or the
“laws devised by God, the Lord of Compassion”, and must
necessarily be good.  His responsibility lies only in the nature of
the use he makes of these laws. Every reaction to them is
tagdir.
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Secondly, there is the ficld of human initistive, Wheso-
ever goeth the right way, doth s0 for his own good; and
‘whosoever strayeth from the right path, doth so to his own
hurt. (Q. 17:15) *“Our own acts’ for good or ill, are mightier
powers. That too is tagdir. Man here is the maker of his own
fate. The balance setin the naturc of man or the semse of
discrimination ingrained in him must, in all circumstances, be
the final guide in distinguishing between what he ought and what
he ought not to do. The Qur’an has laid down certain definite
injunctions touching human conduct, as may easily be endorsed
by reason and experience. They denote certain principles of
life operating for peace and order, and indicate what one has to
avoid in life and what to observe. These directions or com-
mandments reflect the principles of harmony subsisting in the
world of nature and for that reason may be taken to signify the
Will of God, and one has to conform to them also. Conformity
with them and non-conformity produce oppsite results. Both
are styled raqdir.

And lastly, there is the reaction on our life of the deeds of
others. Sometimes they bring us joy. The joy may seem uncxpec-
ted. But the very talent to feel the joy procceding from the good
deeds of others is the result of a process of righteousness in our-
selves. Even that is taqdir. Sometimes the deeds of others
bring us pain and sufferiog:-

Though of ours no weakness spoil our lot,
Though thc non-human powers of nature harm us not,
The ill-deeds of other men make often our life dark. 8

—tmpedocles on Btna,

Tagdir in this context experesses itself in one or two ways. It
may be that those who have thus suffered had not in proper time
anticipated the ri.c of evil tendencies in others and exercised proper
check on them by every reasonable means open to them or to use
the Quranic phrase ““did not restrain wrong doing”, or it may be
that they knowingly abstained from interference. They have to
pay the penalty for the failure to do so. This holds good in do-
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mestic as well as national and international, life. Much of the
suffering in this world, including the suffering wrought by wars
is preventable by people who through indifference or a false
sense of tolerance which in certain situations amounts to criminal
unconcern with what is going on around them, allow evil to pros-
per. Suffering is the result not merely for the wrongdoer bat
also for those seemingly innocent, who have failed to prevent
wrongdoing. That is the law of life or tagdir. Neglect of duty
to check evil in time in othets is in-reality participation in
the evil.

Here comes in the injunction of the Qur®an the injunction
designated as jehad, another term which, as kufr already noticed,
has come to be an odium among non-muslim circles not fully
convetseant with its Quranic connotation. The term literally
means ‘exertion or striving against all chatis evil, whether in
though, or feeling or action. That is an essential condition of a
peaceful life; so much so, that the highest and the most trying from
of it is jehad against one’s owu evil ways. To fight evil desires
rising from within and let life run on lines which bring inward
peace, is by no means aneasy affair Fighting with arms those
who are out to disturb the peace of the world or bent on the des-~
truction of the good in life is jehdd, as commonly understood,
but the jehad with one’s own self in indced a hard task. Hence
it is called jehgde-e-akbar, the greatest of jehads. To abstain
from this jehad in one’s own personal casc is to let the ‘self
disintegrate. Likewi.c to abstain from remonstrating with the evil
around by thought or deed as the case. may demand or warrant, is
to oe a party to the disintegration of corporate happiness for man,
The ill-deeds of other men involve us in the result of their ill-
deeds whenever we abstain from putting a check on them. Thy
question of one’s life getting dark on that account shall not frise
as Empedocles fancies it does. It is on the other hand a penalty
one has to pay for letting others freely to indulge in evil deeds.

There is another side to this very problem, We remonstrate
against evil. We exert and do jehad against it. The utmost what
oue should do is done, and yet evil triumphs bringing suffering
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with it. Even that is raqdir. But that should not *‘datken our
life” as such a feeling would betray the sense of frustration and
defeatism in life. The'Qur’an warns us against the growth of that
fecling. One is to bear it and turn failure to moral vitory, That
is righteous action or amal-i-saleh.

By the time-
Surely, man is generally inclined to a way of life harmful
to himself (which he realisesinot in time).

This is not so with those who believe in God and do what
is right and enjoin on each other truth, and enjoin on each
other steadfastness (in moments of trial). (Q. 103:1-3)

And surely will we test you with somewhat of fear and
hunger and loss of property and lives-and crops, but give
good tidings to the steadfast in pattence. (0. 2:155)

The suffering involved in the upholding of truth is a test and
these who bear the ordeal elevate themselves in the scale, of life
and enter the ranks of the sabirin or those who endure. The
ordeal is implicit in the march onward from state to state towards
Reality.

It was in a situation like this, that Christ in the agony of
his soul on the night at Gethsemane cried out <O my Father! If it
be possible: let this cup pass from me. Nevertheless, notas I will
but as thou wilt.” (St. Matthew 26:39)—words worthy of a Princt
among the sabirin, those who endure steadfastly.

Lastly, when all is said on the subject that what is called
taqdir is in some from or other the mame for a stage inthe
process of human activaty, the Qur'an reserves to God a realm
of activity on which man as man has no meaning to enter—the
realm of ‘Divine Veto.” However, endowed with knowledge,
however circumspect, man cannot always be certain of the resule
he anticipates. A stage does come when all that is humanly
possible is done, and yet the result is not.as anticipated or to one’s
liking. In the world of morals and of moral justice, the good
intention is what matters and must bring its own satisfaction.
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That is one’s real reward. In the material sphere the result may
not be pleasing at first; but God kpows what its final form is
to be,

Perchance you dislike a thing though it be good for you
and perchance you like a thing which is bad for you. Allah
knows, ye know not. (Q. 2:216)

God alone knoweth the secrets of the heavens and the
earth: all things return to Him. Serve Him only and put
thy trust in Him; thy Lord is not regardless of what
yedo. (Q.11:123)

The task then before man is to do a thing that be right
and leave the rest to God.  He has but to conform his ways to
the ways of God, his will to the Divine will and to bear and
endure the ordeals of life with truth and steadfastness.
That is the cardinal message of the Qur’an.

After all, life on this side of the grave is not the whole
of it. The life beyond also matrers, Itis a continuation of
it, “Your crgation and resurrection are but a single soul”.
(Q. 31:28). The result of one’s good deeds may not be discernible
in this life; buc it will be crystal clear in the next. Only, man
has to do all that is possible for him to do to live in conformity
with the will and ways of God leaving the rest to Him, in fer-
vent love and trust and hope. That is the way to live in Islam.
No wonder Goethe exclaimed, ¢If .this be Islam, do we not all
livein Is]am*? and Carlyle asoul skin to Goethe echoed the

cry:

‘I say, this is the only true morality known. A man is right
and invincible, virtuous and on the road towards sure con-
quest, precisely while he joins to-the great Law of the
World, in spite of all superficial laws, temporary appear-
ances, profit-and-loss celculations. -And his first chance
of co-operating with it, or getting into the course of it,
is to know with his whole soul that it is, that it is good,
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and alone good ! This is the soul of Isiam, and it is pro-
bably the soul of Christianity®’.10

Asks the Qur’an:

Whither then (O, ye people of Mecca !) are ye going ?
Verily, this is nothing else than an admonition to all
sections of mankind,

~to everyone among you who willeth to walk in the straight
path.

But will it, ye shall not, unless as God Himself willeth,
the Lord of all domains of existence. (Q. 81:26-29)

How then is one to will as God willeth, or to join to the
great Law of the World:



CHAPTER—V

AMAL-I-SALEH

lT MUST be clear by now that human life, according to the
Qur’an, is to cxpress itself jn a system of activity promoting
peace and harmony in life, and that subject to that end in view
and in conformity with the principles underlying it, man has
every freedom to will and act. And there is the ‘assurance to
every individual :  God doth not lay a responsibility on any one
beyond his capacity (to beat it). (Q. 2:286)

Accordiag to the Qur’an, man has a dual responsibility
to discharge. One is in relation to himself, the other is in rela-
tion to his external world. The one is to acknowledge in thought
and action what is styled as huquq Allah or the rights of God;
the other is to acknowledgc equally well lmquq-al-tbad ot huquq-
an-nas, or the rights of the external world of creation. The
former has to express itsclf in a process of self-development—
physical, intellectual and spiritusl. In other words, man's
primary responsibility is to invite God, so to say, exercise His
right to dwell in the individual and urge him to usc properly the
balance setin his nature. The idea isin conformity with the
Quranic exhortation: “O you who believe ! If you help (the
cause of ) God, He will help you and will set your feet firm™.
(Q. 47:7). The other responsibility lies in developing social
conscience and in caring for the welfarc of others,  This is res-
pecting in one’s life and activity the rights of others. The two
terms may as well be stvled as *‘obligations to one’s sclf” and
‘““obligations to society’, The two types of responsibilities are
not to be regarded as exclusive, They are mercly two facets of
one and the same attitude towards life, of the same activity pro-
ceeding from it and sigoify the character of the mind one bas to
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develop. Itis this mind which matters in determining responsi-
bility for every buman action.  “‘Actions rest on motives”,
says the Prophet, because motive is the index to the miod or to
the manner in which the mind chooses to exercise the balance set
in the nature of man and expresses itself in acticn. It is why
every stress is laid on purity of motives. And tiis purity js
promoted by a proper exercise of the “balance’” aiming at a
harmonious blenling of the hugug Allah with he hnqug-al-ibad
or the obligations to self with the obligations to socicty, ot by
identifying one’s own interests- with the interests of the world at
large. Such is amal-i-saleh or righteors work.

The culture of Islam is but an expression of this process.
The directive inspiring the process is summed up in the words of
the Prophet: “Respect the ways of God and be affectionate to
the family of God'* 2 The obligations to one’s self and the
obligations to others are here placed side by side to form integral
aspects of onc’s activity in life.  Whatever one’s family circle,
or ia society at large, one has to be mindful of this dual respon-
sibility. To be so mindful is khair or good and not to be so
mindful is sharr or evil. The distinction is to be upheld in
every spbere of life‘s activity—physical, intellectual, spiritual,
social, economic and political. It is this distinction which under-
lies also the principle distinguishing the halal, the permissible or
the lawful from the sigram or unlawful, and which also forms the
basis of the injunction calling upon man to enjoin what is
recognised on all hands to be good and forbid what is considered
to be evil. The distinction applies to individual, as well as to
corporate life, and cuts across both hugug Allah and hugug-ai-
ibad. Righteous work in the context of the commandment
“Believe and work righteously” has no other meaning for man
except to bear thjs distinction in mind in all activity, whether it
concerns his own self or his relations with bis fellow beings or
his conduct towards dumb creatures. The personal virtues of
kindliness, purity, chastity, love, affection, truth, respect for
covenants, forbearance, forgivencss, trust-worthiness, justice,
mercy and the like are not mere luxuries to be indulged in at
convenience but are indispensable for a righteous living. And
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tne opposite qualities such as bate. cruelty, indecency, fornication
adoltery, dishonesty, falschood, treachery, spitc, defection,
unfaithfulncss, and exploitation of the weak which work for the
disintegration of socicty are not oply vices but positive sipsin

Islam, and arc therefore not mercly o be strenucusly avoided
but firmly discountenanced.

Such is the wide interpretation given by the Qur®an to emal-
i-saleh or righteous work—work that helps man 10 live in peace
with himseif and in prace with his feltow beingsand the rest of
creation, To so live is to live in Islam which itsclf means *Peace”
—peace realized in the devotion of all our faculties to the Wall
of God which as we have explained already, is nothing but the
law of lifc devised in His infinite goodness to work for barmony
expressive of the unity of existence.  The duty of every Muslim
is to Sec that every littlc act of his conforms to this law of har-
monious living.

Say, “My prayer and my sacrifi>e and my life and my
death are all for God, the Lord of all domains of existence.”*
10. 6:163)

Life thus vicwed, cvery action of man assames a  spiritual
sigmihcance. It is thissigoificince which disangaishes amal-i-saleh
from cvery other form of human activity. The spirit undedying
it, whatever ‘the ficid of expresssion, the hugqug Allzh ot huque-ai-
ihad, is the result of 3 harmomcus interaction of the twin spirit-
ual faculties In man—thic sense of God, and the sense of fellow-
feeling. 1t 15 this which supplics the cmotional background 10 the
display in cvery situarion of a third faculty, the sense of “balance
sct in Ris uawre’",— cssentrally an intellectual force—and gives w
the resultant acticn the guality of rightconsness which the Qur'an
spcaks of, To pursuc the path of rightcousness or of amal-i-saleh
is in reality 1o respect the ways of Aflah, and to show affertion
to the “family of Allah” or in the phrase of Carlyle to jour the
“Great Jaw of. the world®™. 1 isalong this path that we meet the
salekin, the muttagin, the sabirin, the wiuf absar 20d the wdul
albab and the rest of ihe noble 1vprs. of men aad women who
form the very salt of the carth. Whenever the devonr Meslim
raises his vaice in his praverto God te say, *“xad vs on to the
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straight path-the parh of those whom Thou hast blest-"(Q.1:5-6)
itis this path of true rightcouncss of amal-i-seleh thar be desites
to be shown, and puided thesein, The highest aim which a nation
or community may, on the analovy of the individual, aspire to is
not material or political supriineny «wver others as seems to have
ha.l 2 fascination for ambitions provke theonght uot history. The
evryidea of a distinction on this bam Lerween one community and
anasher i excluded from the concopt o intermational life favour.
ed by Telam, the concept of a el vere member of erhich shalj
e 3 shephered or keeper unta cvery <1/~ The crite ion of sup-
etiotiy rust bie in the character o0 v rorporate righteousness
displayzd. Prayed the Pronhet hoth fer mimaelt and his follwers:

“0 Allah! Meke us guides in e patk of Life. cnd keep
us guided cursefves therein-—rpelticr poing asiray nor lead.
ing asirgw,’t

An atiitude such ag this is possible when on= has blended his
sense of huquq Allah with that of huqug-an-nas ot huquq al ibad,
an attitude in the development of which every oae is recommend-
ed by the Prophet 1o seck divine help:

‘O Allah ! I seck Thy retuge from misleading others, and
Srom being misled by others; from betraying others into
error, and from being betrayed into error by others, from
doing any wrong to others; and from becing wronged by
others; and from drawing others into ignorance, and from
being drawn into ignorance by others ''$

‘O Allah! I'secek Thy refuge from any wrong that I may
do to others, and from any wrong that others may do to
me, from any harshness that I may show to others, and
from any harshness that ethers may show to me; and
Jrom any sin that Thou mayst not forgive.'’s

I have quoted from the prayers of the Prophet just to reach
by the quickest route the mind favoured of the Qur’an; for, a
prayer is the surest index to the mind of one who prays It affords
an insight into the working of hismind, his thoughts and feeltngs
and the very object ot his life. There isno prevarication, no hid-
ing er suppression of truth, of luxurious display of poetic fancy
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when man stands face to face with the Creator of kis being ¢o lay
bare before Him his heart, and give an account of his mundane
struggles, his achievements and disappoitmenrs, and to ask of him
the things that matser. His prayer, at such a moment, isan ex.
pression ofapressing feeling, and s for that reason paturaily timpla
and direct. The note that he strikes in his cutpouringe points o the
character of the mind that be bas developad,

In Islam, the paryer that eve offers whathes singly or in

a

copgregation, w'ae"wm at the appointed howrs &f :?c.vo*mn or at
any suﬂceq call ot urgs from wzt‘vn to tare {5 his Lord in the
roidst of his, uﬂ‘y wor's is 21l corched in the ohraseo! gy of the
Qur’an or that of the P: e,pfc*'s oV utieranges preszrved in the
haditk. Even whern the suppliznt expresses himself in his cwn
tongue, the form of prayer is dictated by the same source, The
same attitude toward his Master, the same conception behind the
words used, the same spiritual atmosphere generated by them are
revived in his mind, and nothing that he says is not covered by
the teachings of the Qur‘an and ths example of the Prophet.

<O Allah! Make Islam most pleasing to me,"6 is one of the
Prophet‘s prayers, It is a brief utterance; yet, how comprehensive!
The suppliant here asks for the path of Islam to be smoothed for
him, to be made most pleasing,— the path of Islam which is the
path of devotion, of strenuous struggle with evil and of bringing
our own will into accord with the Supreme Will, or of devoting
all our talents to the service of the highest in life, He asked for
a pfe disciplined in the ways of Allah or the laws intrinsic in ounr
nature working for peace, It is a daty in the discharge of whieh,
few there are, who can claim not to have faltered. Yet, a true

Muslim is to ask of God te make such a trying task most pleasing
to him,

It is towards this end that every prayer of Islam is directed.
Mark the character of the following two prayers which have found
their way into the regular daily worhip of 2 Muslim  One is the
common prayer of Islam and the most compulsory with which
every service begins, and the other is what enters into his vespers:

Absolute praise is for God only, the Lord of all domams of
existence,
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The Compassionate, the Merciful,

Master, on the Day of Recompense!

Thee only do we serve, and Thee only do we ask jor help.
Lead us on 1o the straight path -

The path of those whom Thou has blest -

(Of those) who have never incurred

Thy displeasure, and have never gone astray. (Q. 1:1-7)

This prayer repeated several items every day serves asa re-
current reminder to a Muslim of the character of life that he is to
pursuc—a life of righteous conducs. The same note is struck in
his vespers:

“O Allah! Guide me to *e of those whom Thou hast guided
and preserve me to be of those whom Thou hast preserved
and befriend me to be vf those whom Thou hast befriended,
and bless me in what Tiou both grant me, and protect me
Jrom the evil of everything that Thou may’st prescribe for
me; for surely, Thou alone canst prescribe what Thou
desireth, and none can over-rule Thee. Surely, he whom Thou
befriendeth is never disgraced. Blessed art Thou, our Lord,
and Exalted!™?

It muse be noted that every lIslamic prayer is a resolve to
conform with Divine aid to the ways of God sunnat allah in order
that one might discharge one’s obligations to one’s own sclf and
one’s obligations to others—the huqug Allah and the huqug-al-idab.

=l ask of thee the qualities whicn move 1hy grace and for-
giveness. I ask of thee protection from doing harm to any
one and I ask of thee the chance of doing good to every-
one”.8

“0 Allah! I ask of thee steadfastness in every pursuit. I
ask of Thee the intent for good action. and the power to
thank Thee for Thy benevolence and to render Thee devoted
service. I ask of Thee the tongue that speaketh truth, and
the mind that erreth not and the gift of true fellow-feeling.
1 seek Thy refuge from the evil of everything that Thou
knoweth; andl ask of Thee the good "that lieth in - every-
thing that Thou ».noweth; and I seek Thy refuge from every
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sin of which Thou hast knowledge. And verily Thou know-
eth all that we cannot know’’ 9

Note the spirit of the following prayer:

“0O Allah! Improve my spiritual life, for that is to-be my
refuge; and purify my material life for I have to live it,
and prepare me for the life to whick Ishall have to
return; and keep me alive till it is good for me to be alive,
and call me back when it is good for me to die. Lengthen
my life in every goodly state, and turn death into bliss
before any evil state supervemes“10

Deatl. should thus have no terror for man. What one should
fear is wickednesss or evil life; and it is against this that one has
to seek Divine protection. In whatever man may ask for, he is
never to forget his primary need for purity of life.

““O Allah! Bless me always with the joy of Thy Sight and
the pleasure of beholding Thy Countenance {unharmed by

anytking harmful and undisturbed by anything distur-
bing’’ . 11

“O Allah!'I ask of Thee a pure life, and a pure death, and
a returning unto Thee that shall not call for reprehension
or disgrace®’.12

The prayers given above, as all others contained in the
Qur’an and the hadith, reveal the yearning of a type of mind
every move of which is directed by an all - absorbing sense
of God on the one hand, and by an equally powcrful sense of
responsibility resting on it on the other, to render in & hfe here-
after an account of its activity in the present.

The thought of this life heieafter which according to the
Qur’an is “Life Indeed”,(Q,29:64) is to be kept so constantly ia
view that the present is to be regacded as but a prepration for it,
and for that reason raised, as already observed, to the position of
a cardinal belief in Islam as importans to the life of man s every
other cardinal belicf to be expressed in rightcous work or amal-i-

saleh,
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LIFE HEREAFTER

b

AN SCME form of other, the belief in the life hereafter is

common to ail Faiths, What that Life in reality is can be known
only when one enters upon it. It is certainly not a retura to earth
again or what is called a ‘rebirth’ in Hesh and blood Life accord-
ieg o3 the Quran 15 vota cycle. It is a linear line and is toexpress
iseift “BEvery moment He is in a fresh state of glory.”” (Q. 55:29):
The desoription of the ‘life to follow’ given in the stories which
have fovnd their way into the kadith literature and which have
exeraised a fascination for the mediaeval wind among Muslio:
has, excep: in « few cases, no parallel in the Qurian. The Quru-
nic methed s 1o convey just a vision of it, and that by means of
what are specifically called amthal and mutashabihat, parables
sisnilisudss and metaphors, essentially symbolic in import ; for,
the life beyond it somhbtbing which man in his present environ-
ment can scarcely comprehend or understand.

The vision conveyec by means of amthal and muta-
shavihet is intended to be sausfying to the intellect alike of men
of insight and of ¢he less gifted. The righteous shall have a life
of peace and the unrighteous of disquiet. Thart is the impression
wehich they are meant to convey. And as the similitudes offered
are necessarily to be drawn from the life of comfort known, ths
sicture of comfort provided is that of gatdens beneath which
givers Aow, of fountains of milk and honey, of pleasant society
snd 2o furth,  But there is always a correciive to the picture
clinching the vision. The gardens of Heaven are different
from those of this world, The fruits are not subject to seasons.
«Q. 13:35)  The water of rivers does not petrify @ it tastes.
diferensly. (. 47:15) The companions ate not set in corporal
&ame. They are made of purity. (Q. 2:25) They do not hold
wain discourse. (R, 19:62) The entice vision is rounded up by a
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Jfor him a record which he shall see spread opem before
him.

( We shall then say}, “Read thy record. Thy ownself
should suffice thee to make aut an account against they-
self this day.” (Q. 17:13-14)

In ways peculiar to the new staze of life will every ons
be made to realisc the beauty or the ugliness of the fife he has
pursucd in the past, but which through igaorance, perversity or
wilful disregard of the “Signs of God”, he had refused to sce
for himself while he had still the time and opportunity to make
amends guided by the “balauce sct in his wstare®.  The beaury
of his past life or its ugliness is brought face to fice with him
in the stage after death in a form which in his fresh set-up he will
behold with joy or look upon in helpless anguish.

In the Quranic view, the life beautiful is to march on-
ward towards perfection. Likewise, the life ugly has first its
own process of purification to go through. For the one, there
is freedom of movement, for the other, there is the handicap
of the self to overcome. The situation of the one is styled as
gurb, nearness to God : the other, bu'ad or distance from God.
It is this distance which is but a reflection of its unrighteous life
on carth, the distance so to say that he had assumed towards God
in his carthly life. ‘“And he who has been blind here (to Tiuth),
shall he blind in the Hereafter and far away from the right path.””
(Q. 17:72) It is the resultant distance from the very ‘Counte-
nance of God’ that will be galling to the soul of man. To use the
scriptural terms it would be “*Hell’” for him as “Heaven” for the
other. “The most favoured of men”, said the Prophet, “will be
he who shall sce his Lord’s Countenance and His Glory. pight
and day, a felicity which shall surpass all the pleasures of the
body as the ocean sutpasses a drop of perspiration™.?

In this connection let me observe that in the Quranic sense
Hell and Heaven begin for man in this life; for whatever good
be docs or evil. it at once becomes paut of him and begins to give
him a foretaste of Heaven or Hell to follow. The good deed
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At the gathering for judgment the Faithful will say, “O
Angel, is not Hell the comenon road,

Trodden by the believer and the infidel alike?

Yer we =aw not any smoke or fire on our way™.
Then the Angel will reply: “That garden which ye saw as
ye passed.

Was indeed Hell, but unto you it appeared a pleasance of
greenery.

Since ye strove against the fiesh and quenched the flames
of lust for God™s sake,

So that thay became verdant with holiness and lit the path
to salvation-

Since ye turned the fire of wrath to meekness, and murky
igrorance to radiant knowledge;

Since ye made the fiery soul(nmafs) om orchard where
nightingales of prayer and praise were ever singing,

So, hatk Hell-fire become for you greenery and roses and
riches withon! end®

Whatever the nature of Hell or Heaven, it is to be admiteed
that life in cither sphere must eventually subserve an ultimate
divine purposc common to all mankind who according to the
Qur’an mark a distinct stage in creative evolution. For itis clear
that Hell and Heaven whether they are mere states of the soul ot
otherwise cannot remain so for all times. That would be stag-
pation and stulifying the purpose of evolution. Hence itis
that the Qur’an takes care to disclose the purpose. ““(f affirm that)
from state ta state (from onc lower to onc higher) shall ye move
forward ** (Q. £4:19) It is 2 promise held out to the righteous and
the unrightecus altke. And how is this to be fulfilled ?

The Qur’sn makes it repeatedly clear that the righteouns
on earth and the untighteous will have to catry with him to the
next stage ir hife the reactions of his deeds indelibly impressed
on his soul. His action, his thought, his speech, his feeling, bis
imagination —uay, even his fancy will cling to his neck tema-
ciously and mark th¥ character of the life he bas lived.

And every man’s misdeeds have We fastened abous his
neck; and on the day of Resurrectiim will We bring out
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hadith-i-Qudsi, which emphasises that these amrhal or similitudes
cannot afford even a glimpse of reality: “God says: He has
prepared for his nightcous servants what a0 cyc bath seen and
no car hath heard and no mind of man hath conceived’’2, Likewise
the amthal touching the life in Hell all drawn from the field of
corporeal suffering, are meaint to symbolize the condition in which
the soul of the unrighteous will find itself in its new setting.
The Qur'an itself “affords clarification. “And who :hall make
thee understand  what the fierce Fire is 2= asks the Qur*an; and
itself furnishes the answer: It is God’s kindled fire, Which
riscth upto the hearts (of men, or the feeling of terror which
scizeth their hearts when they have committed a heinous crime
and are anxious to flee from its results.)” (Q. 104:5-7) The
verse likens Hell to a mind in spiritual distress.

The picturs of Heaven and Hell which the Qur’an conveys
through its amthal is that of two differe nt states of the human soul
set in an environment different from that in which its present life
is lived. A conversation of the Prophet with a messenger -from
Heracleus, recorded by lmam Fakhreddin Raziin his  Tafsir-i-
Kabir under verse 3.127 throws light on the view advanced. Ref-
erring to the verse. “And hasten for forgiveness from your Lord
and for a Paradise vast as the heavens and the carth prepared for
those who are mindful of' God™. (Q. 3:133) the Roman representa-
tive asked:  Where does Hell exist if Paradise extends over the
heavens and the earth?”’ Quietly the Prophet parried: «“Glory be
to Allab: Where is the night when the day comes:”’s

Imay proceed astep further. According to the Qur'an
every one will have to pass through Hell. (Q. 19:71) It is conten-
ded by the orthodox commentators that the text refers to a bridge
over Hell which, as stated in a hadith,4 one has to cross on the
Day of Judgment—an idea which curiously runs parallel to what
picvailed in early Zorastrianism.5 The Qur'an, may it be pointed
out, makes no mention of such a bridge whatsoever. Even so,
the contention that Hell and Heaven are but two different states
of the soul in the life hereafter is upheld by the very hadith
which provides a bridge across Hell: for, to the Faithful, Heil
will say: ““Cross the bridge, O true believer, for thy light hath
put cut my fire”. The issue is clarified by Jalaluddin Rumi, tbe
poct and mystic in his Mathnawi 11, 2554-2568;
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will promote spiritual elevation; the evil deed, its own down-
ward feeling. If man could but realise the ugliness of his deed
before bis death and feelsincercly.repentant, and retrace his steps,
there is always the grace of Ged to bring him peace of mind.

And surely, We shall let them have .a wild chestisement
(here in this world) before they are meted out a higher
Dunishment (in life to come) in the hope that they might
in the meanwhiie turn to Us penitently. (Q. 32:21 )

e it is who accepteth repentence from His servants and
forgiveth their sins and is full aware of what ye do

(Q. 42:25)

That is the way to burn out impurities or pass through

Hell in order to fit oneself to enter Heaven. Realisation of the
ugliness of sin is naturally painful. Itis mental and spiritual
torture, or, in the language of the Qur'an ‘Hellfire’. The pro-
cess of purification is needed not mercly for the babitual trans-
gressors but even for those essentially righteous who at times fall
off the righteous track; for, no human being is infallible. In
their case, while they are equipped in every other way to enjoy
freedom of movement towards perfection, they will have to drop
before their march begins that which would retard their progress.
In the imaagery cf the Qur’an, they have to enter heaven by
a passage through Hell, even as others. (Q. 19:71). The essen-
tially righteous finish this course in their present life by a pamnful
realisation of the nature of whatever error they might have
fallen into. It is a process of repentance in time and of forgive-
ness and of spiritual cleansing before death. Itis to them will the

words be addressed :

(The righteous will however be greeted on that day),
“O Soul ! which is at rest,

Return to thy Lord, well-pleased, well-pleasing !

Enter thou among My (honoured) servants,

And enter thou My Paradise!” (0. 89:27-30)

They will have vo further need to pass through this mil
of purification, for they have already gone through it in their
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present life. The process will certainly await those who have
deliberately neglected their opportunities while they had the
time to do so. ltis they who shall bave to pass in their next
stage through the ordeal and in the language of a hadith ““made
clean’” before they are allowed to enter Heaven to resume theip
march towards perfection 8

From ¢“state to state shall ye be carricd forward”, is then
the plan of life, as visualised by the Qur'an. The ‘life beautiful
will be carried form state to state till it reaches perfection or
‘be holds the very vision of God’. The ‘life ugly’ naturally will lag
belind, and have to make up a long leeway before it can emerge
into the life of free movement. How long the process of purifi-
cation will Jast is a matter with God. The term gbad, loosely
rendered into English as efernal on tne analogy of the Judaic and
Christian cotcept is in the Quranic sense just a period appropriate
to the sin requiring purgation as fixed by God according to His
own sense of time and His own sense of values. Else we shall
have to face the thought of ‘duality’, or a multiplicity of undy-
ing units possessing or claiming the quality of co-cxisterce im
eterinty with God, a thought running countgr to the Quranic con-
cept of tawhid as also to the assertion of the Qur’an that all crea-
ted objects shall have an end one day. Surely, Hell and Heaven
and man enter the list.

That such is the meaning implied by the term abad as used
by the Qur’an in respect of the process of purification in Hell is
manifest from the more cxplicit terms used to specify the dura-
tion, Verses 22 and 23 of chapter 78 speak of Hell as a “home
of transgressors to abide therein for years’’. Ahgab is the term here
used which is plural of Augub which according to the Arabic
English Lexicon by E. W, Lane means a p:riod which may range
from one year to cighty years, denoting at best a long time.
Again, verses 106-7 of chapter. 11 of the Qur’an discountenance
the idea of a life in Hell withoutend. Here, while the blessed shalf
abide in Paradise ¢,as long as the Heaven and the PEarth endure
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with whatever imperishable boon thy Lord may please to add=,
life in Hell ““shall last as long as the Heavenes and the Earth ene
dure unless thy Lord willeth otherwise : verily thy Lord doeth
what He chooseth”, Note that life in Hell and Paradise cannot
be eternal, siace it cannot survive the Heavens and the Earth
which have one day to disappear. Note also the phrase unless thy
Lard willeth otherwise, and view in the light of the interpretaion
given te the “Will of God’ in Chapter IV of this volume and it
will be clear that life in Hellis to be commensurate with one’s
transgressions in this life. For, indeed, such is the import of
the phrase, isiclear from the following verses:

(Say). ““He who brings a good deed shall have ten times
as muck. of goodness thereof, will he who brings an evil
deed, shall be recompensed exactly with a like of it, and
none shall be treated unjustly.'’ (Q. 6:161)

Every ordeal in Hell to be undergone in consequence of
an evil action has thus a limit set to it. For, to prelong the agony
beyond the limit warranted by the charaeter of the evil done or
for ever will clearly be injustice, and the verse promises that
“none shall be treated unjustly,” Adds the Qur’an:

God truly will not spoil any one even by a particle and if
there be any gooa done, he will requit it two-fold and of
His own accord will He -bestow a great zeward (Q.4:40)

The general attitude towards the problem of Hell, not-
withstanding the graphic symbolism employed to reveal the
hideousness of sin and its conscquences, is one of pity transfor-
med into an ultimate force for mercy. “My meray triumphs over
My displeasure, have 1 inseribed on my Throne,’” says God, accor-
ding to a hadith-i-qudsi of the Prophet® The Qur,an itself
records the divine affirmation: “My mercy encompasseth every-
thing.” And that should help one to reject once for all the theory
of an eternal Hell so strongly upheld even today by our orthodox
theologians. Let me quote a few hadith of the Prophet in support
of the contention,
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Iman Muslim records a hadith touching these for wl.om
none will come forward to intercede on the Day of Judgment
and for whom through His own infinte sense of mercy will God
declare Himself the ineercessor:

““Allah will then say ; The angels and the Prophet and
the faithful, they will have interceded for the sinners and
now there remains none-to intercede for them except the
most merciful ones. So, He will take out a handful
Jrom fire and bring out a people who never worked any
good”. 10

Kanz-ul-Ummal records two sayings of the Prophet:

‘¢ Surely a day will come over Hell, when it will be like
a field of corn that has dried up after flourishing for a
while’’. *“Surely a day will come over Hell when there
shall not be a single human being in it.»1

In the Sihah there atc on record the following sayings of
the Prophet :

1. “When a period will pass over the inmates of Hell,  the
Lord Compassionate will put his foot on it and Hell will
break down and disappear”’ .12

2. *“Hell will always desire more and more sinners to pour in
but a time will come when God the Almighty will thrust
his foot into it 1o see if that could not satisfy it. When
Lo ! Hell will cry out ‘Enough, enough ! I séek refuge.
in Thy Might and in Thy Compassion’ and will cease to
exist. Heaven will always have a vast unoccupied space.
God will. people it by a new type of people who will
thereafter dwell theren.’"13

The idea is to let the inmates of Hell pass on into Heaven
after they have gone through a process of purification.,

That the companions of the Prophet were aware of this
attitude of the Prophet towards the problem of Hell, may be
gathesed from a saying of Khalif Omar recorded in Farh-ul.
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Bayan, Fath-ul-Bari, Durri-Mansur and Had-il-Arwah of Ibna--
Quyyam which runs :

“‘Even though the dwellers in Hell -may be numberless as
the sands of the desert, a day will surely come when wher
they will be taken out of it."’14

The notes of warning in the Qur’an against sinfullif
2nd the description of the consequences to follow which form
pare of the Kitab have a hikma attached to them. This hikma or
murpose is obviQusly to create in man the sense of hotror for sin,
They are there to desist him from it, and to induce in him che
sense of repentence if he is already involved therein. Repene
tence is sure to meet with forgiveness; for, God is oft-forgiving,
oft-returning and gracious is He to those who return to himn
The idea is to ¢liminate from human life every form of resistence
which sin offers to spiritual development or purity of life. To
realise the nature of sin and to resolve to make amends is no
doubt a trying process. But it is better one goes through it here
rather than in the hereafter. where in the stage of tramsition
called barzakh, one will have to rcalise the hideousness of sin and
burn out all impurities attached to one’s soul on its account. This
process of purification is an expression of Divine mercy. The
sooner man repents whether here or there, the carlieris the dawn
of forgiveness on bim in cither sctting. The cverlasting con-
signment to Hell is repugnant to the hikma underlying all refere-
nces to sin and its consequences.  That will be arguing against
the principles of movement implicit in the verse: “From stage
to state shall ye be carried forward”. At the same time it will be
imposing a limit on the exercise of Divine merey. God defini-
tely refuses to agree to any limit :

Say (O Prophet | to thy people what God saith), “O My
servants who have indnlged in excesses, despair not of
the mercy of God ! for, all sins doth God forgive, He
indec.i is graciously Merciful ' (Q. 39:53)

) The principle of movement “from state to state onward”
is broogh' 0 mind repeatedly by the Qur'an to warn those who
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would mnot believe in death opening a new life. The Book
reminds man of the most obscure conditions in which his firss
life began and emphasises that as even from a lower stage to a
higher, man’s development has been marked, even so, after death
the movement upward will continue,

And (are ye not aware that) He hath created ye by
stages. (Q.71:14)

And God hath brought you forth, even as aplant is
&rought forth from the earth.

Thereafter will He return you to it; then He will bring
you out of it by a process of bringing out; (Q. 71:17-18)

From it (the earth) have we created you, and inio it will
we return you, and bring you forth out of it a second time.
{0Q.20:55)

And surely of an extract of clay, did we start the making
of man;

Then in the form of a moist-germ did we place him in a
safe abode;

Then We turned the moist-germ into a clot of blood: then
We developed the clotted blood into a piece of flesh; then
made We the piece of flesh into bones; then we clothed the
bones with flesh; and lastly did We bring him forth in his
final form. Blessed be God, the Most Excellent of
Makers!

Then, surely, in due course you shall have to die,
Thereafater you shall be raised up on the Day of Resur-
rection. (Q. 23:12-16)

This is He who started the creation of man with clay;
Then gave rise to his progeny from (as what may seem to
you) a despised fluid.

Then shaped him in proper form, and breated (life) into
him for His spirit; (Q. 32:6-4)

Thinkest man that he will be left to go his own way (and
avoid the Hour)?
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(Let him look back and reflect). Was he not ut first &
mere drop of sperm emitted into a womb?

Surely, was ke then made into clot; then He gave life to
him and gave him proper shape.

In this manner, He fashioned of it (the life grom), two
types, the male and the female.

Is not He (who gave life to alifeless thing) powerful
enongh to give life to the dead (On the Day of Ressurrec-
tion)? (Q. 75 36-40)

(I affirm that) from state to state (from .one lower to one
higher) shall ye move forward. (Q. 84:19)

The statements of the Qur‘an quoted above and similar
‘statements therein have stimulated the formulation of several
theories touching the cvolution of man and his destiny. But itis
the biological character of these statements which has attracted
special attention. Tracing the interst Muslim thinkers have evin-
ced in the subject, Sir Mohammad Iqbal concenterates on the
attitude assumed by the mystic poct, Jalaluddin Rumi and obser-
ves by way of endorsement.

It was only natural and perfectly consistent with the spirit
of the Qur’an, that Rumi regarded the question ef immor-
talityras: one of biological evolution, and not a problem
to be decided by arguments to a purely metaphysical
nature, as some philosophers of Islam had thought. The
theory, of evolution, however, has brought despair and
anxiety, instead of hope and enthusiasim for life to the
modern world. The reason is to be found in the un-
warranted modern assump!ion that man’s present structure,
mental as well as physiological, is the last word in biologi-
cal evolution, and that death, regarded as a biological
event, has no constructive meaning. The world of to-day
needs a Rumi to create an attitude of hope, and to kindle
the fire of enthusiasm for life. His inimitable lines may
be quoted here:

*First man appeared in the class of inorganic things,
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Next he passeditherefrom into thar ey piants

For years he lived as one of the plants,

Remembering naught of his inorganic stute so different;
And when he passed from the vegetive to the animal state,
He had no remembrance of his state as a plant,

Excep!? the inclination he felt to the werld of plants,
Especially at the time of spring and sweet flowers!

Like the inclination of infants towards their mothers,

Who know not the cause of their inclination to the breast.
Again the great Creator, as you knew,

Drew man out of the animal into the human state.

Thus man passed from one order of nature to another,

Till he became wise and knowing and strong as he is new,
Of his first souls he has now no remembrance,

And he will be again changed from his present soul~ 15

Interesting and attractive as js the vision of the evolution
of man prtsented to us by Rumi and endorsed inscientific termi-
nology by Sir Mohammed Igbal who claims to be the disciple of
Pir-e-Rumi the point should not be overlooked that the primary
purpose of the Qur’an is not to present to the world of man a
factual account of the rise and development of man as might be
endorsed by the discoveries of science. The statements of the
Qur’an touching the subject do- lend themselves to biological
interpretation; but they certainly do pot substantiate the view
advanced by Rumi that before man-assumed his present form be
had to live in succession as an inorganic substance, a plant, and
an animal, or that he would replace his present form by that of
an angel and so forth. Evidently he was influenced by Ibn-i-
Maskwaib (d. 421-A.H.) who in is Fawz-al-Akbar equally inspir-
ed by the same Quranic statements, has enunciated a theory of
the origin of man forestalling the modern scientific view. The
Qur’an does postulate that man is the result of an evolutionary
process apd that this process will continue even after whatis
called death butdoesnot specify any distinct progressive stages
therein such as specified by Rumi.
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The Qur*an divides the movement into two broad perisod.
tirstly, there is the period whep man is fashioned and receives
consciousaess, or to use the language of the Qur’an ““Breathed
{}ifc) into him from His spirit.’’ {Q. 32:9) This is the period which
the Qur’an refers to “And He bath created ye by stages” (Q.
71.14) The period beginning with this moment 2nd continu-
ing thereafter crossing the live of what istermed ‘death®is the
second period in the life of man. Itis that which the Qer’an has
in view when it asserts: “From state to state shall ye assuredly.
move forward™. (Q. 84: 19) The entire movement may have a
biclogica!l character. But the purpose of reference to it by the
Qaran ¥s essentially ethical and it is that which has to be kepe
Bere in view. It is to emphasise that even 2s from a lower stage
to 3 higher stage, man’s development has been marked in the
process of his making, even so, thenceforward the movement up-
ward has 0 continue. Oaly in this latter stage the upward motien
hasto assume the character of a conscious movement.

During the early period no responsibility is attached to
man in the making, because be is not conscious of the movement.
T'he question of responsibility arises the moment consciousness
begins to be at play. The first stage in this period which closes
with what is called ‘death’ is the basic stage of preparation for a’?
subsequent stages. It is the stage of freedom of will and action or
of willing co-operation with the laws of life <helped by the
balance set in the nature of man™, What follows is but a continu-
ation of it: “Your creation and resurrection are but like a single
soul’”. Even in this stage, the march onward is conditioned by 2

copscious effott appropriate to every pew move. This is implicis
in the urge one will feel there for Light and more and more of it.

“Qur Lord! perfect for us our light’ (Q. 66:8) will be the peren-
nial praver of the aspirant. Bvery fresh instaiment of light acqair-
ed or vouchsafed is thus new state of life accompanied by death,

that nccessary concomitant of life, the birth pang whering in a
new state of existente. it is We who have decreed thas death

should be ameng you.” (Q. 56:60). “Blessed is He who bath
created death and life that He might test you to find which of you
is truly righteous.”” (Q. 67:1~2). Through out the cthical purpose
persists,
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It is this aspect, the ethical, which the Qur’an desires to
emphasise for the guidance of man_ and not exactly the biological.
That this aspect has not been lost sight of by Rumi notwithstand-
ing his biological obsession as displayzd in his lines quoted by Sir
Mohammed Igbai, is clear from a re-statenient of the same biolo-
gical process in the following lines:

1 died as a mineral and becarne a piani,
¥ died as plant and rose to animal,
I died as animal end I was man.
Why should 1 fear? When was I less by dying ?
Yet once more I shall die as man, to soar,
With angels blesi; but even from angelkord
I must pass on: all except God both perish
When I have sacrificed my angel-soul,
I shall become with no mind @er conceived,
Oh, let me not exist! for Non-existence
Proclaims in organ tones: “To Him we shall return.™18

Here the biological process, even as Rumi conceives, is
vendered dependent upon a conscious cffort, upon the sacrifice of
a lower nature insearch of higher.

How to discard or sacrifice in this present life, the lower
nature, in search of a higher, or, to secure in this very life the
privilege of an casy movement in the next, is the question which
present itself for consideration. The answer s already given by
the Qur'an: *“Believe and work righteously’- But what is right-
cous work as warranted by a belief in the ‘life-hereafter’?.

It may be recalled that the Qur’an assigns toy man “the
vicegerency of God on earth’”.  Be it noted thacthe term isnot
sepeated or applied to him in relation to his life hereafter.  The
geason is obvious. The belief in the unity ‘of God and: in the
truth of the divine messsge delivered frgm time to time through
His massengers is to express itself in the unity of man, orina
peaceful order of existence for him. The function of,Vicege-
rency has a meaning only in relation to this specific purpose. It
has zo longer the same socialogical or ecomomic or political
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background for the display of its activity. There, God does not
need to speak to man through means of Revelation, or from
benind a veil, or (through) a messenger. (Q. 42:51) On the
ather hand, he comes face to face with Reality and finds his own:
way guided by whatever light his past existence might throw
before him, intensified by further light vouchsafed to him, as a
recompense, in his new surroundings. There, neither the wealth
sor the power of the past will avail  There will be there little
talk cither of democracies or parliaments, or elections or of any
schemes of world security. The most powerful and exalted in
this life who have lived unrighteous lives may have to step aside
to let their own erstwhile valets, who bave lived righteous lives,
pass by in their onward march. The blind in this world will carry
their blindness into the next, says the Qur'an will be further
away from the road. (Q. 17:72) Itis this road that matters.
The Que’an desires man to enter on this road in this world itself,
so that be may equip himself with the requisite talent to have a
freer passage thereon when he resumes or pursues it in the next.
“The life of this world is but a pastime and a spert and the life of
the Hereafter is life indeed’'. (Q. 29:64). This life indeed is to
" begin in this world itself.

Yhe life indeed is marked by an yearning on the part
of the traveller in the next for Isght and more of light. ‘“‘Perfect
for us, O Lord, our light”” will be according to the Que’an his
constant prayer—the light that must lead him en into the very
presence of Reality, “the Countenance of God”, the very <Light
of the Heayens and of the Earth’?, as the Qur’an terms it.

God is the Light of the heavens and of the earth. His
Light may be likened to a niche wherein there is a lamp-
the lamp encased in glass, the glass shining as a brilliant
star. The lamp is lighted from the olive of a blessed tree,
the olive tree, neither of the East nar of the West, the
oil of which shining out of itself even though fire
touched it not | Livht upon light ! God guldeth whom He
will to His Light. (Q. 24:35) '
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The yearning for light has to begin in this life; and this
is pomsible only for those who feel what is éalled Auzur-al-qalb
or the sense of God in every situation. Prayed the Prophetin a
moment of ecstacy : '

*O Allah pour light into my heart. Pour it into my eyes,
and into my ears. Pour it to my right and pour it to my
left. Pour it in front of me and behind me and give me
light. Pour light into my nerves and into my flesh, and
into ny blood, and into my hair and inte my skin, and
into my tongue and into my soul and increase my light,
and transform me into light, and surround me with light.
O Allah Bless me with light.”1?

Tbe injunction *believe and work righteously” has a
special meaning for one who feels the sense of God in all that
he feels er does. The sense of God marks the difference between
those who do a thing because it has to done, is a duty imposed,
becausc it brings them reward or because it has to be done
to avoid ~ discomfort in life, between these and those whe
do s thing not exact’y for the recompense that it may bring, but
because a good deed, however trying in its. accomplishment, is
good in itsclf and js pleasing to God, a thought in which he finds
comfort and pcace of mind. It is this sense that marked, though
in a restricted sphere, the life of the Negro boy introduced in
our opening chapter which one has to develop here, if oncisto
equip oneself for the onward march from state to state inr the
next sphere of cxistence. To such men or women Paradise has
no abiding attraction. Like that great sage of Baghdad, Shaikh
Abdul Qadir-al-Jilani, they aspire to leave Paradise behind once
they reach it and march onward beyond it towards greater light
and greater perfection.18

But few may possess or develop the talent so to live the
life hereafter or the /ife indeed even ir their earthly environment
But no life according to the Qur’an is worthy of the namé, if it
does not, in one form or another, partake of this aim in life, and
¢hat is not possible unless one develogs. in some degree or other,
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the sense of God that we have spoken of, a sense which develops
and thrives in inverse proportion to the elimination or subjuga-
tion of the sense of self with which man is usually obse-
seed.

Totzl elimination of the sense of self is not, however,
the standard of conduct recommended by. the Qur’an for the
generality of mankind. That is the urge of a certain type of
mind which secks for its bliss “absorption in Ged*’ or fana fillah, to
use 2. Sufi term.  No one may deny a person the privilege of such
&n urge.  But the experience, mystic as it must be, of the absor-
ptinn in Ged is of value to society only to the extent it transmutes
#tscl€ into an idea 2s we have ebserved in a previous ehapter, such
£3 rray have a social or spiritual value for mankind, What the
Qur’an desires man to achieve is not the total forgetfulness of his
sexsz of the self but a happy blending of it with the sense ot God
in him, or the keeping of an even balance between the two.
That is tagwa or balanced life. It is that which characterizes the
mind Al-Quran bailds, a mind which looks upon life as a gife
fiom gpd, as a tgust and asacred privilege to be lived in the
presence of the Divine Countenance, and guided by the light
emanating therefrom, indeed transformed into light, so that one
might be an cxample and guide to those struggling in
darkness,



CHAPTER VII

UMMATAN WASATA

IN THE preceding pages an attempt has been made to afford a
bird’s eye view of the type of mind which it is the purposc of
the Qur’an to evolve—a mind which gives to the world its salehin
and muttagin its mugsitin and muflehin, its sadeqin and siddigin, and
the rest of the order referred to already, who live and work in
full consciousness of the sense of God developed in them. It
is to a band of people with 2 mind so moulded—the comrades or
companions of the Prophet, and those who followed in their
foot-steps that the Quran addresscs the appellation ummatan
wasata, a community standing midway between two extremes,
or living a balanced life, and serving as a pattern unto others,
even as the Prophet hath been a pattern uator you. (Q. 2:143)
The term but denotes the character which this mind has to assume
on the organizational or corporate plare.

It was this ummaran wasara which the Prophet orgavized
into a state, the very first state in Islam, an organization which
was intended to scrve in the fullness of time as 2 nucleus of a
world order. When we say that the Prophet organized his people
into a state, we mean that he had time only to lay the foundation
of it by giving them the sense of unity which they needed, leaving
the task of raising the edifice thercon to posterity. His primary
or immediate concern was t develop the personality of the indi-
vidusl and equip him with the talent to live in peace with himself
and in peace with his external world of relations  And this,
he did in the sure confidence that with the creation of the right
type of men and women, 2 political structure appropriate to the
corporate living of such individuals would evolve itself on right
lincs as a matter of coutse,
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From the circumstances of its birth and its early noorish-
ment, it is by no means easy to designate this state by any one of
the terms applied to the different forms of government known to
history, It was certainly not theocracy; for here, there was no
saccrdotal caste to exercise, political autbority under the immedite
direction of God, a form of government which prevailed parti-
cularly among the Israclites till the time of Saul The Qur'an
cannot countenance sacerdotalism in any form. The nascent state
Ieft behind by the Prophet did undoubtedly develop during the
regimes of the first round of khalifs, the rashidin, certain distinct
qualitics foreshadawing in practice the leading aspects of a tho-
rough-going political and cconomic democracy, but in its theoretic
approach to its democratic method of government, it would not
accept the basic postulate of modern democracy that the savere-
ignty of a statc is vested in its people. The Qur'an proclaims
thae all sovereignty belongs to God and to God alone (Q. 2:107).
‘For that samc rcasen, the new seate could not be styled kingship
cither, much less a dictatorship; neirher. the Prophet nor the
khalifs (rashidin) would assume a title specifically reserved for.
God, or claim the right to dictate. The Prephet had simply to
follow, even as cvery other member. of the organization, the:
regulations revealed to him from to time, (Q 7:94, 101) or as
suggested themselves to him  in consulation with bis.companions,
(Q 3:159) The samc attitude was observed by the rashidin, al-
though in their attempt to deal with new situations not covered
specifically by cithcr the Quranic regulations or the practice of
the Prophet, they made a free use of the principle of consuliation
favoured of the Que’an of regulating their affairs by counsel
among themselves. The principle is styled ijtehad. The body of
people consulted by them, the shura, were men of known integ-
rity and experience enjoying the confidence of the people, the

ijma.

How then are we to designate a state whose fanction was
to maintsit: by democratic methods the supremacy of law, the
basic pait of which as laid down in the Qur‘an was regarded as
divively ordained: The answer is to be sought in the specific pur-
pose which this basic part of the Statc law has to serve. From it
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very naturoc, 1t was there essentially to supply a distinctive cul-
tural background or a spiritnal tone to the corporate life of the
ummat or the Muslim community. It was against this ideological
background that all secular afiairs were to be regulated not by
any theocratic machinery, but by counsel among its members,
The form given to the new state was no doubt that of a demo.
cracy distinguishable in its eutlook and responsibility from the
carlicr types, the Athenian and the Roman, designed primarily in
the interests of privileged classes. The voice of the ‘demos’ com-
posing the republic of Athens, for instance, bad its counterpart in
the ijma or consensus of opinien among thosc who formed the
Arabian republic. The difference lay in the sense of responsibilicy-
with which the voice of the people was exercised and the adminis
-tration of the state was carried on. The responsibility of the peo-
ple of the Arabian republic in giving theirassent to any act of cd-
ministration was in the first instance no doubt to themselves as
in Athens, but it was to be coloured and directed by their sense
of an ultimate responsibility to a higher power than themselves
viz., God, the true Sovercign of their state. That semse had to
govern the conduct of the shura or the body of the khalif’s coun-
scllors, and the conduct of the khalif himself, as of cvery officer

of the state appointed by him in every department cf adminis-
tration

Tbe new republic of Arabia was thus a republic of God-
fearing pcople and its administration was carried on, in accordance
with the Qurapic notions of justice and equity, by aband of
salehin, by men of known apright character affording the fullest
opportunity to every citizen to live sn upright life. The mere fact
that the background against which this republican life was sustain-
ed is traceable te the teachings of a religion cannot justify its being
designated as a religious state or theocracy. In fact, no state, how-
ever professedly secular, com endurc without some sort. of an
ethical or spiritual background toits activity. Only, ithas to
keep the distingtion clear between the principles which form the
background and the manner and method of putting them into
exceution. The latter is essentially a secular function, whereas

the former is there to give a particular cultural or moral tone
to it.
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The distinction is implicit in the Quranic view of life
which divides its function into huguq Allah and huguq an nas or
huquq al ibad, ‘obligatious to God,” and ‘obligations to society.’
The fosmer, the huqug Allah, such as belicfs, praysrs, and the need
for purity of mind and body are primarily personal concerns of
the individul, unlessa deliberate public disregard of them should
prove a source of nuisauce to others. 1he latter, the Augug an nas
or obligations to seciety, on the other hand, form the essential
jurisdiction of the state. These relate largely to secular affairs and
secular relationships between man and man and have naturally ro
be regulated by secular means or methods of administration. The
rashidin in view of the nascent stage through which the ummat
had to pass did keep a muld form of patriarchal watch on the ob-
servance of the hugug Allah and whencver neccessary even inter-
preted them in their application to new conditions of life in con-
sultation with their compeers. But this by no means constituted
their office into a spititual headship ot the community. The Auquq
Allah and huquq an nas were binding on the khalif as they were
on any other member of society, the approach to the one reflect-
ing itself in the approach to the other.

Mark the view which Abu Bakr took of his office as the
first khalif of the new state. Said he in his very first address to his
people:

“My fellowmen! I call Godto witness. I never had any
wish 1o hold Jhis office; never aspired to possess it. Neither
in secret nor tn the open did ever pray for it. I have
agreed to bear this burden lest mischief might raise its
head. Else, there is no pleasure in leadership. On the other
hand, the burder placed on my shoulders is suchas I feel
I have not the inherent strength to bear, and so caiuiot
Julfil my duties except with Divine help.”

“You have made me your leader, although I am in no way
superior to you. Co-operate with me when Igo right;
correct me when 1 err; obey me solong as I follow the
commandments of God and his Prophet; but turn away
Jfrom me when I deviate A
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It was an experiment in democracy which the first khalif
bere promises to embark upon, inspired by an ever present sense
of God in him, But he died within three years of his accassion to

. to the kbilafat. His work was taken up by Omar and cnergetically

pursued, But cven he had not many years to give to the experi-
ment, He was assassinated by a migrant from Persia in the 10th

year of his regime. After him came Usman followed by Ali both
of whom were assassinated in turn apparently as a sequence to

partizan rivalry. It is these first four khalifs who are styled the
rashidin the rightly guided. The period covered by their khilafat

does not occupy more then thirty years. It is this period which
may properly be called the period of democratic cxperiment in

Islamic polity, the spirit underlving it rising to a climax in the
time of Omar and reaching its final culmination in the assassina-
tion of Ali.

The state was regarded by the rashidin as the state of the
people, and was run for the benefit of the people as a whole. No
one had any special privilege attached to his person. The khalif
was at best the firstamong equals; so muth so, that when food
and cloth had to be rationed in Madina, he had but to receive his
share just as an ordinary citizen! Every man and cvery woman
bad the right to question him on any matter touchbing the state
affairs. No one wasabove the law. Omar had once to appear be-
fore a subordinate judge appointed by him to answer a .charge.
Similarly, Ali had to plead a case of his against a Jew, and it was
the Jew who was awarded the decree. The cconomic system of
life formulated by the Qur’an laying a special emphasis on the
uplift of the economically depressed under which a special levy
was to be collected from the rich for the relief of tke poor, was
rigidly enforced by the state. Tke exchequer of the state was
considered the treasury of the people, the sucplus, if any, accru-
ing at the end of a year going back to the people in the form of
annuities distributed on the basis of individual needs. The Quranic
injunctions governing the status of women as independent econo-
mic units, funetioning in their own individua) rights were scru-

pulously respected and gpheld.
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‘Security of life and of property, and freedom of consci-
ence were.guaranteed to noneMuslim minorities who were styled
dhimmi, “the protected of God and the Prophet’”. <Beware !
on the day of judgment’’ had the Prophet prochimed, I shall
myself be the complainant against him who wrongs a  dhimmi or
lays on him a responsibility greater than he can bear or deprives
him of anything that belongs to him *  Indeed s0 mindful was
he of their welfare that a few moments before he expired, the
thought of the dhimmi came to him. Hesaid: “Any Musim
who kills a dhimmi has not the slightest chance of catching evea
the' faintest smell of Heaven. Protect them. They are my
dhimmi.”$ In a moment of like remembrance, Omar, as he lay
assassinated, exclaimed: “Fohim who will be khalif after me,
I commend my wish and testament! The dhimmi are protected
of Ailah and the Prophet: Respect the covenants entered into
with them, and when necessary fight for their interests and do
not place on them a burdea or responsibility which they cannot

"‘ .

bear,

“When Jerusalem submitted to the Caliph Omar’, states
Sir Thomas Arnold in the Preaching of Islam, ‘“the following
coaditions were drawn up.
‘In the name of God, the merciful, the compassionate,
the following are the terms of capitulation, which I,
Omar, the servant of God, the Commander of the
Fait)rful, grant to the people of Jerusalem. ‘I grant them
security of lives, their posscsions, and their children,
their churches, their crosses, and all that appertains to
them in their integrity, and their lands and to all, of their
religion. Their churches therein shall not be impoverish-
ed, nor destroyed, nor injured from among them; neither
their endowments, nor their dignity, and not a thing of
their property; neither shall the inhabitants of Jerusalem
be exposed to violence in following their religion; nor
shall one of them be injured.™
Adds Arnold:
=In company with the Patriarch, Omar visited the holy
Dlaces, and it is said while they were in the Church of
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the Resurrection, as it was the appointed hour of prayer,
the Patriach bade the €aliph offer his prayers there,
but he thoughtfully refused, saying that if he were to do
50, his followers might afterwards claim it as place of
Muslim worship®’ ¢

In the conduct of war, even as in the other spheres of
activity, the rashidin never lost sight of humanitarian conside-
rations enjoined by the Qur'an.  “The self-restraint of the
conquerors and the humanity which they displayed in their
campaigns”, observes Aroold, “‘must have excited profound
respect and secured a welcome for an invading army that was
guided by such principles of justice and moderation 3s were laid
down by the Caliph Abu Bakr for the guidance of the first
expedition into Syria:

Be just; break not your plighted faith; mutilate rone;
slay neiyher children, old men nor women; injure not ihe
date palm nor burn it with fire, nor cut down any fruit-
bearing tree; sliy neither flocks nor herds nmor camels,
except for food; perchance you may ‘come across men
who have retired into monastries, leave them and their
works in peace”.?

The democracy of the rashidin which certainly displayed
in that dark period of human history qualities such as these of
a model state, ummantan wasata might have grown by now, had
it had a free life, into a veritable “fold” of the Prophet’s vision,
indeed developed iato a world-fedetation of autonomouns com-
munities, every constituent membsr whereof being a ““shepherd
or keeper unto every other™. Buatthat was not to be. The
tragedy af Islam isthat this tender plant was not allowed to
grow. It was cut down by the hands of its own followers with
-in a few ycars of the passing away of the Prophet, and replaced
in the very aame of that Faith by varying forms of despotism.
But while it lasted, however brief the pertod of its existence, it
functioned, at least during its brilliant moments, consciously as
an ummatan wasata.
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The slama-or doctors or religion of the present day refer
to the Prophetic regime as hukumat-i-Tlahi or djvine govermance
or theocracy. They extend its application ro the regime of the
rashidin khalifs as well, although the circumstances of the time
of the rashidin were not precisely the same as of that of the
Prophet. They goa step further. The rashidin had to follow
the commandments as laid down in the Qur’an in the light of
the practice or sunnat of the Propbet as personally or directly
known to them being themsclves the Prophet’s companions.
That was their approach to the basic law of &slam. But our
uloma will apply the term to what was devised after the
rashidin by the legists of the second and third centuries of the
hijra, on the basis, on the one hand, of the hearsay or oral
Prophetic tradition and of the practice of the rashidin, and on
the other of interpretations placed on the text of the Quranic
injunctions by the exigetists of the times. This form of lawis
called figh and is divided into several schools or madhahib, each
secure in its role as the infallible and umalterabe law of Islain.
The curioas feature of this out-put is that while itis itself in
many respects the result of jjtehad ou the part of its framers, it
is interpreted to deny the exercise of this privilege to those com-
ing after them, notwithstanding the fundamental directive of the
Qur’an to regulate their affairs by “counsel among themrelves”.
At least, thatis so in the major spheres of life. It is this law
called shariat, as formulated by the mecdiaeval legists, which is
the law of fslam for our wlama and which they desire every
Muslim State to revive and enforce ac the presenc day.

In its resuscitated condition, this kukumar-i-Ilahi ot divine:
governance is intended to take 2 form under which, since God
does not choose to appear before man in any visible form o
regulate buman affairs, the voice of the wama who assign to
themselves the sole right to interpret the divine law of shariat
shall finally prevail. Such a government clearly will be class-
dictatorship very much like the dictatorship of the sacerdotal
order under the Israclite form of theocracy and should be
gegarded as repugnant to the spirit and purpose of the Qur'an.
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As a concession, on the one hand, to the theocratic con-
cept of government sponsord by the wlama and, on the other,
as an yiclding to the pressurc of the democratic idea of the pre-
sent day, a tendency is asserting itself in several parts of the
Muslim wotld to resuscitate the form of democracy tried by the
rashidin,  But is that possible without reviving at the same time
the atmosphere of the time of the rashidin vanished long since,
wherein alone the rashidinian form might thrive. And even if
it were possible, could it comfortably fit into the world atmos-
phere of today : That would be pushing life 1300 years back and
and living in isolation which again is not possible. This apart,
be it remembered that the rashidin and their counsellors were
men who had lived with the Prophet and bad a divect or per-
sonal knowledge of the Propheiic tradition or of how and in
what ipirit he regulated the secular affzirs of his pecple and gave
them the character of an wmmaten wasata. But how to reach
that knowledge at this distant hour or have aclear vision of it
without hifting the mediaeval shroud that rests thercon? In other
words, arc we of the present times prepared to erase from our
memory zll that is un Qoranic which we have inherited from
our past with its carly civil wars, ies theological schizms, its auto
-cracy and feudalism and tlie rest of its blemished features and re-
discover for ourselves the Islam of the Prophet and the exact
rashidinian form which rested thercon? That will cali for a
bold investigation into the character and content of our tradi-
tional sources of theological knowledge, and of the early his-
tory of Islam.

The investigation is necessary whatever the purpore for
wkich it may he cmployed. The rashidinian form, when dis-
covered will have to be given ashape such as it might have
asumed today, had it had a natural development undisturped by
the disturbances to which it succambed before it could begin to
live a full lifc.  Else, wc shall be reverting to a state of life that
might not well fir into the present sct up of the world. We
shalt have to re-orientate the primary attitudes of Islam in the
context of the present day needs of the world; and this isnot
possible without clearing the debris that has blocked the view,
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The task is by no mecans easy. It is indeed a task con-
jointly to be undertaken by competent scholars drawn from
all over the world who may have the courage to apply the
historic and scientific methods to the exegesis of rhe Qur‘an
and the literature on hadith and figh and sift the purcly
sunnat-i-Argp or the customary lzw of the Arabs as has
found its way into figh from the Sunnat Allah as actually imple-
mented by the Prophet in the ciccumstances of his times, sift the
genuinely Prophetic tradition from the scemirgly so forged by
rival political parties and warring sects of the first two centuries.
of the hijra in defence of their jarring claims and conveniently
foisted on the Prophet, and at the same time sift the temporarily
expedicat from th= lasting or universal in application. It is only
then that we may have a full and clear pictuce of the organiza-
tional lifc of the ummatan wasata as raised by the Prophet.

The task will not end there. The restoration of the original
picture or of the re-discovery of the Islam of the Prophet will be
the right hour for a proper re-orientadon of the Islamic thought
in terms of the complex nceds of the modern world. For, without
this prior restoration, every attempt at re—orientation will be but
a patch-work as was the case with every attempt at jjtehad made
so far, whether in the distant past or in recent times. The stumb-
ling block in the way has always been the dross that has been
allowed to cling to the gold in the kadith literature, Much of this.
is Judaic, Magian, Nestorian, or Nco-platonic in origin, wilfully
attributed to the Prophet giving riscto belicfs and practices so
alicn to the essential spirit of the Qur‘an. Uatil the gold is sifted
from that which is foreign to it and a single authorized corpus of
hadith literature and an cqually authorized exegesis of the Qur'an
are preparcd by the joint efforts of competent scholars enjoying
the requisite confidence of at least the governments of independent
Muslim countdies, an attempt at re-orientation of the Islamic relig-
ious thought and codification of a commn basic figh for the entire
ummat is not likely to produce the d sired result.

Till such a concerted attempt is maae to rescue Islam from
its mediacval bondage and to re-order Muslim society everywhere
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on a unitary or common cultural basis, the last that may be ex-
pected of Muslims in cvery country, if they are to absorb the
shocks of today and survive, is to develop the sense of God or
the scosc of the humanity in all their thought and activity and
co-operate on that basis with all the progressive trends of the
present day world. Indeed if they are to be guided by the spirit
of the Qur’zn, they will have to seize these trends, and give them
the Quranic touch which they apparently lack. For it is the lack
of it that has converted these otherwise progressive trends into
engines cf destruction and brought and about two hidcous world
wars in our own life-time, and look like inflicting a deadlier
wound on mankind in no distant future, if that touch is not
restorcd to them in proper time. Afterall, these trends, what-
ever their immediate stimuli, or the purposes to which they are
employed by different nations in different regions of .the world,
are in consonance with the essential spirit of the Qur®an and in-
deed traceable for certain stages in their historic progress directly
to its teachings.

Let the Muslims reflect. The world is marching towards
a democratic order of life for all mankind—a ptrpose so dear to
the Qur’an. It has begun_notwithstanding the. impediments block-
ing the way, to socialize the good things of the earth—another
purpose sponsored by the Qur’an, The world of science is
unravelling for man the hiddcn forces of nature with sintensive
avidity and pressing them into his service—a crying call issuing
fortih and reverberating frem every corner of the Qur’an, There
should, therefore, be ne dificulty for Muslim countries in falling
into line with these leading trcnds of the, modern world. Should
they do so with little reference to their spiritual moorings or just
to advance their own interests unmindful of the world purpose
of the Qur’an, the well-being of all humauity, they will go the
way the rest of the world are going and share the consequences,
If, on the othe hand, they should cultivate on the group plane,
the sens¢ of God on the which the Qur’aa lays its supreme stress
as the mainspring of all life sustaining activity, even as they have
to do on the individual plane, in other words. lay even emphasis
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on the hugug Alloh and huguq-an-nas, or: the obligations to them.
selves and obligations to mankind, they may still develop into an
ummatan wasata, and setve as a balancing factor between the
exaggerated opposites of the world of today.
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THE TASK AHEAD

WHAT are the possibilities: How to seize the trends of the
modern world and fall into Yine? The Muslims ace not a small
community: they numbar between $50 to 660 million, com.
posed of different geographica’ nationalities and cultural groups
with varying political status attached to each. Their habitat
extends from the Atlantio to the Pacific, a gigantic belt stree
ching across two continents, Africa and Asia, with several off-
shoots running into the North and the Socth, 2 beli possessing
boih economically and pelitically an immensestestegic importance
dividing along a lengthy streich of it two rival worlds, the Anglo-
American and the Sivo.Soviet, and yet lying within the casy com-
pass of their rival influences Some of the countrizs covered by
this belt are alteady under the Russian zome, particularly the
Cearral Asian.  The rest, the vast majority, probably with the
exception of Turkey. are stili un-committed either wav. None
nf thete countrics may be said to be economicaily well off. The
prople in most of them live 2 mediaeval life steeped in ignorance
and poverty. The listle modernism or Westernism that has
crept into these countries 1s confined to certain classes of society,
Aod itis the seamy side of it that has attracted them in most
cases. The redceming feature of this situation is that 3 powerful
wave of political consciousness has now over-spread the entire
belt affecting every stratum of socicty and btought into the fore,
a new class of leaders with varying degree of earnestness and intel-
lectual cquipment, Itis on their shoulders falls the burden

and the responsibility of directing the new awakening inte
proper channels.
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The task before the Muslim countries is to develop their
natural resources, and fight the poverty, ignorance and mediae-
valism of their people and equip them to be a force for the
peace of thic world as expected by the UNO of which agood
many of these countries are members. But how to make this
possible without adequate technical and financial aid from outside?
Wilt this come forth with po strings attached to itz And then
what is the character of the peace to which the UNO aspires
and for which they bave to co-operate with the rest of its
mamber: 2

‘The UNO cime into being under a Charter adopted by
the United Nitions Conference and the International Organiza-
tion which met in San Prancisco in the year 1045,  Under this
Charter the member nations of the organization have pledged
themielves to promote universal responsibility for and observance
of human rights and fundamental freedoms for all without
distinction as to race, language or religion, and have through
their Genéral Assembly approved (1948) what is styled as “The
Universal Declaration of Human Rights” running into 30 articles
as a common standard of achievement for all peoples aud nations;
by enumerating the basic rights of man in detail, civil, political,
economic, social, religious, and cultural, calling upon every
individual and every organ of society to strive, by teaching and
education, to promote responsibility for thosc rights and freedoms
and by progressive measures, national and international, to secure
their universel and effective recognition and observance. In short,
the Declaration is stated to present the “‘sum total of human rights
as contributed in the course of history by all peoples, all nati s,
and all civlizations”?, The twin aim of this declaration is on the
one hand to equip the individual to live a free life considered
successively as (1) a physical organism (2) a moral personality,
(3) a worker, (4) an intelligent being, and (5) a member of a
commaunity and of a polity, and on the other, to help the indivi-
dual so cquipped 1o make his contribution to international amity

or the peaoe of the world.
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To the student of the Quran, not one word, in the
-preamble or in the objcctives of the Charter and not a single
article in the textof the Universal Declaration of Human Rights
will scem unfamiliar. Under a creed which places man next to
God, and brushes aside all distinctions of race, colour and birth.
and calls upon all mankind to live together as a family of God,
orasa “fold every memcber of which shall bea shepherd ot
keeper unto every other and be acccuntable for its welfare”, the
Universal Declaration of Human Rights must follow as a basic
coro'lary, or arn extension of the Quranic programme. But
a mere declaration of them will not carry humanity far. Secve-
ral questions call for attention from the Quranic standpoint,

Firstly, what is the impulse underlying the Charter of the
United Nations and the Universa} Declaration of Human Rights
adopted in pursuance thereof: In other words, is the scheme
conceived in the interests of, or for the good of humanity asa
whole, or is it in practice to subserve the interests of any country
or group of countries ?

Secondly, looking at the list of rights covered by the
Universal Declaration, is it possible for any country claiming
to be civilized at the present hour to say with confidence that ali
the rights are obscrved by it, so that it may serve as 2 pattern
for the rest 7 Itis obvious that the initiative for implementing
them must come from the Gevernment or legislature of each coun-
try. Is the system of political life in every country such as may
place in high offices the type of men who may have the urge and

the high mindedness to respect the Declaration, and implement
its provisions?

Lastly, 2 world which is the aim of the two documents
argues 2 common purpose acceptable to all the countries of the
world. As things stand, the world is divided, broadly speaking,
into two camps—the Sovict and the American. A world arrange-

ment, whatever its form, will be possible only on the basis of
some sort of a reconciliation at first between the two contending
idzologies or by building 2 half.way house for mutal co-opera-
tion. Is such a re-conciliation possible:
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Lez us laok into these questions.

What is the impulse or motivation underlying the Declar-
tion: We kuow that it is the U S A, which is largely responsible-

for the idea, That was the power which emerged the strongest,
as the result of the last world war, strong enough to influence the
policies of a .najont) of nations. The Dcc.arauon purportts to be
pare of a plan of achicving world peace. But what issthe nature:
of peace sought? The question is prompted by man’s sad experi-
enze of all high socundiug schzmes in the past of hclpmg mankind
wiich cventually dugcm-ratvu intc imperialisms 1 is therefore a
warural aucs’mnnm And where is cne to go for an answer except
ts <he US A for, it is clear that no peace formula has the chance
1 make headw ay uniess it fits into the policy of that cauntry

Let me guote from an important viterance made by a res-
ponsible member of the Foreign Office of the U.S A. a little after
the adetpiion of the Universal Declaration of Human Rights by
the General Ausembly, Addressing the National Convention of
the ‘-"oumr Democratic Club of America, Mr, George C. McGhee,
‘%c\ratary of Staie for the Near East and South Asian

said:

“If we are i0 ackieve the primary objectives of American
Joveisy molicy viz,, the preservation of our national secu-
7ity aad of the opportunity to maintain our way of life,

2 must conlinue fo help free nations to resist Soviet
expousion, seeking at all times te minimize the present
confiict and keep it out of the military phase. But such
& gogi s orly G minimum objective. It alone will not
raily she people of the world 1o our common purpose,
or cope with the complex of problems which face
the free werld to-day~the problem of emerging
indegendent states through the world which seek for
their peoglies the opportanity io live a freer and better
fife—ike problem of growing realisation among vast
perulasions that they are not playiug a role in inter-
national affairs commensurcte witht their material tesources
or sheir xreas humon end spiritual qualities,”
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e must meet the zhelenge of these dveamic factors,
When we do o we are facsd with the inevirable
necessity of assisting the pegples of the free world to
pramote their social, ecomomic, and political well being.
Only thus can we attain the voluniery assceiation of all
democratic peoples  for their progrestive developmenat
and self-defence. Only thus csn we achieve the degree
of collective security and internationa! co-vperation
upon which ouz j‘w’z.re existence asa free nation
depends.”’

The emphasis is on the natiosal security of U, S. A” and

-on het way of life. Al elie—collective security, international
co-operation, emergence of independent states through the World
with democratic constitudions, agid financial assistance to one and
all to promote their social, ccopomic and political well-being
are to subserve the two primary objectives of the American policy.
What is significant is that in the pursuiz o. its plan of assistance
to ther countrics, the U.S.A, adds Mr. McGlree, will not favour
neutrality of any kind whatsoever on their pare, but will “‘expect
them of their own free volition to Jom the American free world

in opposition to the Sovict expansion '

That the American policy ofaid to other coustries is
dictated even to.day by the same consideration  is manifest from
the observation made as recentlv as the 13th March 1952 by no
less a person than Mr. Dean Acheson, United States Secretary of
State, while addressing a joint meeting of the Foreign Affairs
" omnittee of the Sevate and House of Representatives engaged
on a consideration ot President ¥ ruman® 7,900 ouilion Dollars
Mutual Aid Prograamme. Referring to the results of the recent
general elections in India he said:

“The advice of all our observers on the ground is hat
unless the newly independent government under Prime
Minister Nehru can show substantial pregress in economi-
cal development over the nex: five years, the likelihood
is that in the next elcctions the democratic forces w.lt be
engaged either by the exiremists of the Right or by ihe
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Communists. I venture to say with considerable confi-
dence that, if India succeeds in this tremendous effort,
it will have won its fight against Communism" .t

The instinct for self-preservation is a nawral instinct and
there should be nothing repugnant to international interests in
the American urge to maintain her national security. In fact, in
so far  as it comprebends incidentally the weli-being of other
nations too, particularly of those who ate still undeviloped, the
policy may even be rcgarded as 2 distincely humanistic contri.
bution to the concept of self-preservation. It is only when one
realises and in fact made to realise, through official statements
such as those quoted above, that icis all dirccted 1o organise
oppotition to Soviet expansion that the question forces itself for
attention: Aré the countries which accept or are inclined to
accept economic aid under the different American plans to qualify
for no better task than to combat Soviet expansion and belp the
U.S:A, keep the world divided into two huge armed camps—one
the <‘Free world’’ subserving the nationa] security of the U.S.A.
and her standard of life, and the other dominated by the occupants
of the Kremlin? Let us hope that such rgally is not the aim of
the U.S.A,

There is another aspect of the problem which nceds to be
carcfully looked into, Communism, on¢ may combat in one's
own country, for diverse teasons with or without American co-
operotion.. But should co-vperation imply necessarily complete
identification with tke capitalist ideology of Americaz The
Islamic world for instance, is pressed on one side by Commu-
nism. and on the other by Capitalism. none of which in its
present form may be to its taste  Both may be evils in its eyes.
But does the nced to combat one of the two. cvils necessarily
arguc complete identification with the other evilz Looking at
the proceedings of the Fifth Annual Conference on Middle East
Affairs held in March 1951 sponsored by the Middle East Institute
of Washington, issued in the form of aseries of addresses pre-
sented st the Confereuce under the title of «’Islam in the Modern
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World”?, I am struck by the following passage which the preface
to the volume convains:

To the people of the United States the question is impor-
tant because the Islamic world—aside from the geographi-
cally strategic position it occupies-comprises one to the
most significant and potentially most powerful ‘bodies of
population still uncommitted in the struggle between the
Western democracies on the one hand, and Soviet Com-
munism and states under its domination on the other. The
Islamic world is inclined, for a variety of reason, to the
side of the democracies; at the same time there are potent

Jorces not only blocking its complete identification with
them but beckoning to the other camp. A direct attack

upon theé iow economic level which the vast majority of the

Islamic peoples live is not the complete answer; too ofien

the ideological conflict is forgotten. In the long run the

West can win only if it can convey a faith that the values

it holds to be true, point the way to a better life,

The writer of the’preface will not feel sarisfied if the
Islamic peoples simply repel the call of Communism by
raising their economic level. On the other band, a com-
plete alignment on the side of the West is demanded; and
this, not by retaining or developing their own individuality
but by total acceptance of the Western values of life. The
propos2l, however well intentioned, overlooks the psycho-
logy of the Muslim peoples and the character of thewr history-
Obe may be too ready to fight Commuaism by a direct atiack
on one’s own poverty. The West may take the Muslim casily so
far; but to aim at carrying him beyond and convecting him for
sl times to  Western values of life, unless they are in conformity
with the ideology of Islam, is to indulge in illusions. The Muslims,
I dace say, will be prepared zealously to work for dcmocracy
and world values of life such as have found expression in the
Universal Declaration of Human Rights and which in the contcxt
of the present day developments of life T have characterised as but
» corollary of the basic creed of Islam. But they are not likely



98 THE MIND AL-OURAN BUILDS

te swailow the Western values of life such as have so far
travelled into the East, The East knows these values mainly
through the several forms of colonialism and imperialism which
the West bas evolved, and no part of the world has had a better
taste of them than the countries of Norch Africaand the Middle
Fast, Observes Prof. Hitti:

Unfortunately during thelast dacade or two, in particular,
the impacr of the We has not been all for the good.
There is a swriking contrast between the humanitarian
ideas professed by Western missicnaries, teachers, and
ard preachers, and the disregard of humen values by
European and American politicians and warriors; a dis-
parity between word and deed; an overemphasis on
economic and nationalistic values, The behaviour af the
so-called advanced nations during the last two wars
waged on a scale unknown in history, the ability of Western
man to let loose these diabalic forces which are the pro-
ducr of his science and his machine and which now threaten
the world which destruction; and, with particular relation
to the Near East, the handling of the Paelestine problem
by America, England, France, and other nations—all
these have worked together to disillusion this man of the
Near East who has been trying to establish an intellectual
rapprochentent with the West. It is these actions of the
West- which alienate kit and shake nis belief in the
character of the Western man and his morality on both
the public levels.2

The right conrse fo make the Muslims of these countries
grow into a force for democracy and for world peace is therefore
to refer these purposes to their own values of life. For whatever
the evils to which the present day Muslim may be subject either
as the result of his inherited wedizevalism or of any newly
acumired Westernism, deep in his heart, he feels an innate attach-
ment to the Qurlan and to the memory of his Prophet, and
nothing is likely to succeed with him unless it has an ultimate
zeferance to them. That seuse of loyalty to his caltsral moor-
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ings is at the basis of his politics and no one has the chance of
winniog him except through that door.

Tarkey, be it remzmbered, went complctely West in a
smoment of incellectual strain brought about by a combination of
very adverse citcumstances, In 1924, ic aholised the Khilafas
which had for centuries served as some sort of a ncxus for the
Islamic wotld. The same year it dispensed with the Ministry of
Religious Affairs, and the religious courts, Soon after, it changed
its Jegal codes and closed its schools of theology. In 1925, it
aboiished the Fez, In 1926, it erccied the first statue of Ataturk,
Ip 1921, it amended the Coastitution by delering every reference
£o Islam as the religion of the State, The next year the teaching
of religion was abolished. In 1933, the faculty of cheology in its
Uuiversity was closed. In 1934 the wearing - of the clerical dress
was forbidden and in 1937 secularism was written'into the Con-
stitution.  Officially, the break with its established religion was
thus complete.3

-But did Islam leave Turkey ? Or did the Turks feel no
need for it any longer? Under the improviscd outward show it
did appear so to an oursider. But at the heart of the Turk, it pul-
sated as strong as ever betore, The new Turkish rulers in their
zeal to modernize  their State, desit-d to modernize their
religion as well. But their meithod was awkward. The Turkish
people could go and did in fact go the whole hog with their
leaders in democratizing their State, as the move, far from being
repugnant to their sentiment, was in the best traditions of Islam.
But they could not march forward equally well with them or
willingly in the field of religion. If the urge to modernize Islam
bhad taken the form of a plan to rescueit from its mediaeval
bondage, and release the Quranic value of life to function again,
Turkey would undoubtedly have led a revolutionary movement
of ijtehad throughout the Muslim world, and checkrhated the
further inroads into the Muslim countries of Western capitalism
and colonialism, and succeeded in. reviving for the modern world
the Quranic view of a stable economic order wherein Capita
shall not dev lop the sting to provoke Communism.
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All this was possibile for the Turkey of 1924 when it had
declared itsclf a republic. 1t was still 2 name to conjure with in
the Islamic world. But its rulers missed the opportunity. In their
eagernes to modernize their  religion, a task for which nonc of
them was cither intellectually or spiritually fitted, they but played
with its ritual, a5 if fslam was nothing o dhe ritval, by
attempting to Europeanize the form of Muslim worship. A
Committee appointed by them in 1930 was inspired to suggest
“*Turkish a3 a Janguage of worship; prayers written down so that
they could be read; the use of vocal and instrumental music,
moderan a3 well as traditional: preaching missions, pews, cloak-
rooms, wearing of clean shoes permirtted in Mosques”, and so on.a
But this commirtee quickly had to be abolished The reason was
that the Turkish mind with its inherent attachment to the Pro-
phetic tradition could not relish such an innovation or go that
way. The abolition of the Committee unmistakably pointed to
the coming reaction: and that has now set in, States Mr, John
Kingsley Birge, Director, Publications Department; American
Burcau of Commissioners for Foreign Missions, Istanbul,

Tu rkey.

Within the last few years, there has been a trend in quite
the opposite direction. Recently, certain concessions have
been made to the demands of the orthodox Muslim leaders.
The first of these is the instituting of concwrolled religious
education. The original idea wes that xeligious classes for
the fourth and fifth grades were to be voluntary, Only
those who brought letters from their parents asking that
they take these classes would be permitted to take them.
They would be. taught by the school teachers outside of
school hours. Through careful planning it was anticipated
that religious education would not get back into the hands
of fanaticial element, which might seek to restore the old
religious law and do away with the reforms of the republic.
This year the religious education has been made compul-
sory. Parents must now present letters asking their children
not to 1ake classes, if they are to be excused. A second
concession has been the establishing of a theological faculty
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at the University of Ankara. It is claimed that the facuny
is going to be thoroughly modern and scientific. If it is to
be that, comparitive religion must be taught. If it is to be
modern and scientific, both textual and historical criticism
must be permiited. And if they are, will not the theological
Jaculty be subjected to the same pressures the exponents
of liberal Christianity expereinced in tne last century?s

Adds Mr. Kingsley:

Until this past year, it was required by law that the call
of prayer also be given in Turkish. But this reform never
really took hold The call to prayer is now given in Ara-
bic. I don't remember having talked with a single Turk
who likes the Qur'an read in Turkish. The Qur’an is still
in Arabic, with no translation, no explanation. It is simply
words in a language uhat the Turks do not understand at
all. And yet the warmth of real emotion is conveyed by the
words intoned in Arabic.®

I have cited the example of Turkey just to emphasise that
<ven in a country the government of which bad deliberately
planned to go completely West, her people” would not allow
themselves to lose sight of their cultural woorings. The thought-
ful members of the community in almest cvary Muslim country
have been seriously thinking of dropping mediaevalism of their
own volition and of reorientating their social thought on the
basis of the Qur’an with a view to meeting the complex needs
of the modern world. And if in this attempt they have to apply
textual and historical criticism to the study of their sources of
theological knowledge, as Mr, Birge thinks the new theological
facvlty of the University of Ankara may have to do, the gain
will be all the greater for Islam, If this should take a concerted
form as suggested already, it may lead to a2 common basic figh
for all Muslims, and the return of Turkey to a reorientated
shariat. 1f once the gold is sifted from the dross, and the ‘Muslim
comes into his own, 1 dare say, the Islamic world will not hesitare
to accept whatsoever that is in consonance with the Qur’an from
he democratic life of the West and fecl ready to give some-
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thing to it in return which the West clearly lacks, something
which may spiritualize not merely its notions of democracy; but
its economic foundations as well. 1f the U.S:A. is anxious to
prevent communism from spreading Into the Muslim countries,
let her in good-will cu-operatc with them in developing their
ecopomic level. The rest may be left to themselves; for to go
beyond and try atthe same time to win them to Western values
of life, whatever they are, will prove a tedious and in the jong
run a thaokless task. The better course isto win the countries
of the free world to the world values implicit in the Universal
Declaration of Human Rights to which they are all pledged; and
this is possible not by a tircless scheming against a rival world but
by a process of self-purification.

Already twenty fiveyears have passed since the Charter of
the United Nations was signed, and over twenty two yesrs since
the Universal Declaration of Human Rights was subscribed to by
the nations of the World. And yet the task of implementing their
provisions and of bringing pkysical, moral and intellectual free-
dom to the common man has not made much headway. It is true
that a commisson of Human Rights was set up to devise ways
and meaus ot implementing the Declaration. . But for one reason,
or another, the efforts of the Commission have not been allowed
to bear fruit. The military opzrations in Korea and South East
Asia and the problems arising out of the affairsin the Middle
Easr and North Africa resulting-in international teusions and the
adoption of security measures in different countries are cited as a
ground for the restriction of liberty in several parts of the world
and the slow progress made in impleraenting the Declaration But
the actual reasons are deeper than that. Says M. Rene Cassin,
Vice-Chairman of the U.N. Commission on Humar Rights.

The primary difficulty is in converting the rights and free-
doms proclaimed into binding fegal obligations. The
second difficulty is to decide which international organi-
sation should be entrusted with supervising the progress
made by each state in the field of human rights and with
considering any complainis that may be made against one
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state by another on the ground that it has violated the
rights. A third difficulty consists in deciding who is enti-

tled to appeal 1o any committee of appeal that will need
to be appointed in the -event of any violation of human

rights in a given country. Should the appeal be made

only by another signatory State, or should the righté §
petitien be extended also to individuals {even against their

governments) and non-governmental organisations ? The

importance of the point at issue can be easily perceived.

Eiiher out-dated procedures should be maintained, or else

there must be juridicial revolution, enabling a private

individua! to appeal 1o an international body against any

administrative measure, verdict or law cf his own country,

which, in his view, violates any of the human rights 1

These and severai other difiiculties, though of 2 minor
character, are there bcfore the United Nations. To what
extent they could be tided over depends on a straight
answer to the question. To what extent will ¢ sovereign
states cousent to waive their *sovercignty” in the intercsts
of world-wide advancement of human rights such as might
form the basis of a stable world order? In the imagery
of the Qur'an, will they be prepared to hand back the
=sovereignty’’ of the “Earth” to God to whom alone it be-
lougs and live together like a “foid every member of which
shall function as a chepherd or keeper nnto cvery other?
Looking at the type of interests at work behind the govern-
ments of inodern democracies and at the type of men which
their system: of franchise place at the heim of affairs, it
is not easy to say that the right answer will come forth
from such governmeuts in right time,

What is the way out? So long as the Angio-American
bloc remains obsessed with the bogey of Communist ex-
pansion or finds it to its advantage to keep its ghost alive
and devotes all her energy and resources to  gathering
friends to fiight its battles, the confiict between the two
blocks will omly gather increasing intensity keeping the
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world divided against itself. The right method to ween
away the gommon man from Communism, if that is traly
the real purpose, is to offer him a suitable alternative to the
Sovict remedy which makes so powerful an appeal to the poverty
and distress of the common man. That is the way to stem the
tide of Communism. After all, the common man nowhere
requires a2 Rolls Royce to roll in to mark his conception f a
decent or human standard of living, He will not mind an over-
dose of the so-called good things of life to others. so lorg as he
is pot on that account denied his minimum human satisfaction.
And that minimum, God’s earth will easily provide everywhere,
if governments pledged to the Universal Declaration join hands
and earnestly undertake to afford requisite facility. It is by ¢he
so-called free world re-ordering its own life making it attractive
enough for the common man and Uy the sheer force of example
that it can not only stem communist expansion inthe Free
World, but reclaim the human mind in the Communist zone itse] €
to a better life than what Communism offers.

The Communist view inherently is a hunger creed-
Under the pressure of hunger and want, man may agree to any-
thing that promises to afford him immediate relief. But once
bunger is satisfied and physical wants cease to exercise theiy
pressure, human nature which does not always subsist on material
nourishment alone will ask for something _clse for its satisfaction.
That “something cise’”” will clearly be something spiritual in
cbaracter. There will be a call for it.  That will be the time for
the *“Free world” to renew old friendships and forge lasting links,
provided in the meantime it-has in its own turn reconstructed its
own life by giving to it the balance that it peeds between its
material needs and 1ts sublime, and furnish a pattern for the Soviet
world to copy. That is the way to ‘‘one world’”~ not the
policy of encirclement, nor any other. The Russian will one
day turn to the demands of the spirit fecling fagged by his thirst
for material comfort. Of that one may feel certain.  In what
way he will falter back to God is for the future alone to reveal.
But that he is growing mellowed with the advance of time is
evident from the freedom aliowed to the Eastern Units of the
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U. 5.5. R. pcopled by Muslim races to follow their own religion
without distrubing the Communist economic frame-work.
Indeed, whatever the State policy there, one does come across
in Russia men and women who are not entitely lost to God.

Take a leading instance furnished from the very life of
Marshal Stalin as recorded by Mr. Churchill on page 433 of
Volume IV of his work on the Sccond World War ent tled
“The Hinge of Fate’. Mr. Churchill during his visit to Moscow
in 1942 was explaining to Staiin what was styled as the “Torch
Plan® of allicd military operations. At a certain stage in the
exposition of the scheme, says Churchil, “Stalin whose interest
was now at a high pitch said: *May God prosper this underta-
king I"* That was the manmner of bis assent to the plan aud should
serve as an index to the inward state of the Russian'mind,

It may not be idle, therefore, to hope that one day the
present Communist of Russia may feel impelled to reconsider his
position in relatiou to the spiritual demands of life and fall into
line with the rest of the world in his own way, if only those
who today in self-interest are bent on rooting*out Commaunism
from the world, reconsider. their own position in relation to the
principles of Communism by toning down the angularities of
their own system of life and prepare themselves to méet the
Rustian Communist half way. As a step forward towards such
a consummation, proper consideration may be given to the
proposal-of Stalin to live and let live in the spirit of mutunal co-
operation. At least it will give a moment of peace and au
opportunity for introspection and self-reformation for both. The
proposal was made in reply to the question of a group of Ame-
rican newspapers and radio editors addressed to him in the begi-
oning of April 1952. The question was: “On what basisis
co-cxistence of capitalism and communism possible 2. The
reply ran:

“Peaceful co-existence of capitalism and communism is
quite possible if there is a mutual desire for co-operation,
if there is a readiness to fulfil the undertaken obligaticns,
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if there is observed the princible of equality and non-tnter-
ference in the internal affairs of other States™. *

The policy of “live and let live,” if agreed to, may as well
be pressed into the service of a higher purpose than 2 mere tem-
perary suspension of the existing tension hetween the two blocs
which apparently could be the iimediste objective of such a
proposal.  The respite to be so aimed may be employed by each
%o pe-orientate its own ideology with a view to effecting a lasting
corapromise between the two,

Iz may not be forgotten that communism is but 2 violent
protest against the type of capiiziisra such ss the indostrialised
West has developed. If the capitaiist countries are really anxious
o remeve he ground for the communize protest, they shall bave
o re-order their own economic lifz so as to make it satisfying o
the commmon man in both the blocs. Else, however harsh the
methods by which the communist way of lifc is being organised
todzy, or however trying they are to the present genmeration of
commanists, the generation to follgw will reap the reward and
come to place such an impliciz faith in the communist plan of life
that pothing is likely to shake it thereafter, Speaking of the
system of collective farming for instance, Mr. Churchill reflects:

I recerd as they come back to me these memories and the
strong impression [ susizined at the moment of millions of
men and wemen Seing blotted ou: or displaced for ever.
A generation would no doubt come io whom their miserics
were unknown, but it would be %are of having more to c0%
and bless Stalin’s name. I did mot repeat Burke's dictum,
*If I cannot have reforni without injustice, I will not have
reform. With the world war going all round us, it seemed
vain to moralise aloud . ™%

How will the capitalist desnocracies meet the challenge of
the coming geaeration of communists to whom the communise
way will scem but a patural order of life and worthy of being vp-
beld at all costs? I s now in the experimental stage, smd maay
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yet be replaced if a more agreeable sibstituie, a sometking which
may signify a compromise between capitalism aud. collectivism,
can be assured in time for the common man all over tha globe.
Else, the leaders of today in modern democracies will be leaving
for their children a crop of troubles too difficult for them to sur-
mount ip their own day:,

That a marerial modification of the Russian Communism

js possible is manifest from what has been attempted in China

which has defnitely leansd towatds the Russian bloc,  Cbserves
Alar, Wmn:ugton:

““In liberated China, ail basic and decisive irifusivies ave

state-owned, but private copitgiists are encouraged and
helped to enter and expand secondary and conswer indu-

stries, and are given every provection. Conditions of labeur
are fixed betwesn the trade unions and the owners of inds-

stry and the basiz of benefits to boik labour and capiial ;

and any worker whetker employed by publicly and privately

operated concerns, will joyfully tell you how much bettere
off he is and what he personally is doing to increase output,
Numerous capitalists also have told me that conditions are

better now than ever before and they are all ploughing back

as much capital into the industry as they can’ 10

When within the framework of the Russian ideal a ciear
departurc from it such as this is permissible, it should not be
difficult te admnit the possibility of Communism in its varied
form subsisting alongside of Capitalism with all its varied
growirg socialistic touches, It is for the UNO to bring together
the Jeaders of the rival groups to thrash out a plan of co-existence
on the basis of mutual ce-operation. So far as Russia is concer~
ped, signs are not wanting to encourage the thought that not-
withstanding the Iron curtain that she has raised for herseif-signs
such as the convening in April 1951 of an International Economic
Conference representing as many as forty-nine counntries—she is
incl toined seek some honourable way out. If the urge is genuine
and is ceciprocated, it may stimmnlate in due courte the need for
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some sort of a synthesis which in its turn may slowly pave the
way to one world, Whether such ahope will in fact ever be
realised, the future alonc will show. But if things ever move that
way, the countries comprising thc Islamic belt, provided they
return to the economic ideology of the Qur'an so
utterly neglecled at the present moment by the Musiims them.
selves, might feel.competent to make a ‘worthy contribution to
the process of the synthesis envisaged. For, that ideology in the
initial stages of its operation presented itsclf as-a synthesis of the
contending cconomic forces that were at work in the time of the
Prophet, forces which in the industrial atmosphere of today have
assumed the from of capitalisim and communism. At any rate,
they can maintain a balapce between the two, as isthe view ad-
vanced by that eminent scholar who has devoted his lifetime to
the study of Islam, Prof. Gibb of the University of Oxford:

Wihin the Western world Islam stiill maintains the balance
between exaggerated opposites. Opposed equally to the
anarchy of European nationalism and the regimentation of
Russian Communism, it has not yet .succumbed to that
obsession with the economic side of life which is charac-
teristic of present-day Europe and present-day Russia
alike. Its social ethic has been admirably summed up by
Professor Massignon: = Islam has the merit of standing for
a very equalitarian conception of the contribution of each
citizen by tithe to the resources of the community; it is
hostile to unrestricted exchange to-banking capital, to state
loans, to indirect taxes on objccts of prime necessity, but
it holds to the rights of th. father and the husband, to pri-
vate property and to commercial capital. Here again it
occupies an intermadiate position between the doctrines of
of bourgeois capitalism and Bolshevist communism’. 11

The social ethic of Islam is rooted in the Prophet’s concept
of mankind constituting but one community, a Family of God,
“‘a fold every member of which shall be a shepherd or keeper
unto every other’.12 Under such a concept, exploitation in cvery
form becomes impermissible, This is one of the basic postulates
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.on which rests the economic erder of life for mankind proposed
by the Quran

Another basic postulate is this : “God’s what-
soever is in the heavens and  whatsoever is in the
carth!” (Q. 2: 284). No plan of production and distribution
is valid in Islam unless it accords with this assumption. Man is
given the freedom to extract out of the earth all the good things
of life that he needs. But the stipulation is that all produce isto
be pooled and m:de available to one and all, to the entire man-
kind. Itshould be enjoyed not merely by those who have exer-
ted shemsel zes to extract the good things of life from the earth
but by those as well who, for one resson or another, are incapa-
ble of exertion. The condition is implicit in the Tslamic concept
of mankind as a single family.

The problem of the poor, of those who cannet carn their
living through infirmity or old age or for similar reason, has been
an cternal problem of human society. The utmost that could be
thought of prior to the advent of Islam was to leave them to
subsist on what is called ¢‘charity’”. But Islam would not leave
such helpless people to the wvagaries of charity. It gives them
the right to a share in the wealth of the community. Whatever
is produced or extracted from the earth is not the result entirely
of human labour, asserts the Qur’an repeatedly. God also has a
hand in the production. The very forces of nature which man
presses to his service are clear signs of divine co-operation. God
is thus a co-worker with man; in fact, the prime worker. *‘O you
who believe! If you help (the cause of) God, He wiil help you
and will set your feet firm’”. (Q. 47: 7) As co-worker, therefore,
a share of every produce must lie, at God's disposal. And this
the Qur’an assigns to those who canunot make an independent
living of their owfi—the orphans and the unprotected widows,
the infirm and the decrepit. the travellers in distress, 2nd people
who have been deprived of the means of sustenance or the oppor-
tunities of work through natural calamities over which they
have had no control, the slaves seeking frecdom and the debtors
who cannot afford to pay off their debts §Q. 9. 60): They areall
tegarded by the Qur’an as 2 “trust’” of God, in as much as the
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maintenance of every being brought into existence by God is dec-
lared to be & divine responsibility (Q. 2: 177). The Qur’an there-
fore makes it obligatory on those who earn or produce 0 pass on
fo tie state A specific portion of their savings as God’s share to
be diswribuied among the abeve category of the members of so-
ciety.  Yhe Quranic way of ¢xpressionis: And spend in the
wav of Ged {fi-sabi-lillab) (Q. 2: 195), and  ‘out of love for-
Cud, {272 bub-bibi®) (Q. 76: 8). So great is the stress laid on
whis levy csiied zakae, thst the compulsory injunction of prayer
iz stwa e clubbed together with the insistence on the payment of
izvy; o0 rauch so, thal wwhen in the time of the frst Khalif,
shs Sazr, some of the Muclim Arab tribes refused to pay zakat
= 112 state exchequer, he had to wage a jehad against them till

The care of the week and the economically depressed
members of society is thus & state responsibility in Islam. The
Cyueanic plan is to afferd to every member of the State at least a
mio’rzum of human comfort, for, in the words of the prophet,
ghe birth right of “avery humar being isa bhouse tolive in, a
gizce of cloth to hide his pakedness, 2 loaf of bread and a jug of
water'i4 words meant but to emphasise that the sconomy of 8.
s23te should b2 20 planped a5 to'allow evere citizen the oppor
tunity of living 2 iife free from want,

White thus guarantering adequate belp to those who could
»ot maxe a living of their own, the Quranic plan allows full free-
&ogn of initiafive awd epterorise to the rest to increase their wea-
Ieh, and raise their standard of comfort by all legitimate means-
Hasrding, in consequencs, is condemned, and frec circolation en-
joimed. (. 2: 27).  The only condition imposed is that no one
should take advantage of another’s weakness in monetary dealings
eith hiry. The Qur'an therefore prohibits all forms of exploit-
szion and specnlation in commercial transactions, but permits
evecy form of fres cutetpsise, large or small; individual or collec-
dive, winch has no upsocial strings astached toit. Further, asa
deservenz g0 ali nrges of exploitatian or aggrandisement, the
{ysranic plan, while assuring every citizen the fullest.opportunity



THE TASK ANEAD 1

of acquiring wealth, makes it impossible for wealth o accumu-
fate in buc few baads; snd this it dees by enfoicing a law of inhe-
citance which it makes impossible for a property lefe behind by a
decensed to go to any single of specific member of the deceased’y
family. It is distributed among 24 near relztioas-wife or husband,

sons znd daughters,mother 2ud father and failing these to coliateral
near refations. Indeed, if the propersy is large encugh to ke ep
every telation in law to live in comfort with the share accraing fo
him or to ber, a third of the preperty is recommended to be wiiled
away particulacly ““in the way of Allah”(fisabi-isiiah) as defined

already. (Q. 2 195).

In defining the refation that shogld subsist between the
employer and the empl«;yc& care was taken to uphold the digutty
of isbour, and protect its intercats, In the ime of the Prophet,
labour was of two kinds—the slave, and the frec, The formes
composed of captives 20d of those whe had sold or mortgaged
dheir freedom in moments of economi¢ distress, 2nd bad to live 2
life of great discomfort. The Prophet turned his first atiention to
them, This system of slavery was prevalenc throughout the theg
known world, and was such an mt:gral part of the cconomic life
of the Araus, that it could not be set  aside at one streke. Whae
the Prophet therefore atiempted was to humanize the system and
prepare che ground for its total abolitien.

To begin with, be made the bondsman a member of the
family of his master, acd gave him several privileges -includiug
the #ight te own property, and redeem himself.if he so 1 chose to.
“«Those who happen to be your bendsmen,* ran the Prophet’s
direetive, *‘arc your own brothers. God has pleaced them under
your authority. It is meet that he who is in authority over his
‘brother should feed him with the food that he himseit eats, and
dothe him with the stuff that he himself wears, Do not ask bim
to do a thing which is not physically possible for him to do; and
if such a thing is to be done, do you your self assist him in his
«ask.”15  Not mercly this, every mcans was devised to procure
s freedom. For every litcle moral lapse on the part of the rich
oc of those who maiatained slaves, or for every small detcliction
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of religions duty, the atonement preserbied was the redemption of
aslave. Ard where the .chances of lapses where few, the urge
for spiritual development was invoked to help the processof
redemption. *-What is spiritual ascent” asks the Qur®ap and ic-
sclf gives the answer, “Itis to redeem a slave.” (Q, 90: 13-14)
“Nothing pleases God,~ adds the Pzophet, “*better than to free a

slave.” 10

The cumulative effect of the Prophetic care for the slave
was so great that slavery had to lose its sting, and restore the
slave to a place of honour in society. The story of Islam furni-
shes examples of individuals diawn from the slave class rising
even to the headship of Muslim states, Indeed, one of the loved
companions of the Prophet, Bilal, who had the privilege to call
the Propbet, and the faithful five times a day from the Mosque at
Madina, to salat and falah, to the path of ‘prayer’ and of ‘pro-
gress’, and who was to add to his early morning call thesider,
«‘prayer is better than slecp’’, this first muazzin of Islam, wasa
redeemea Abyssinian slave.

The free labourer was a subject of equal concern to the
Prophet. +Pay the labourer his wages before his perspration
drics”, was his injunction.1? He regarded every worker as habib
Allah ox a friend of God.18  The story is told of a labourer who
happened to pay a visit to the prophet. His hands were deeply
darkened and scarred.  Asked as to the cause of disfiguration, the
man said that he worked for his living ina quarry and bad to
bhew down rocks for his employer, The Propbet looked at him
tenderly, and taking both his hands inwo his own, kissed them.1®
The entire trend of the Prophetic directions touching the subject
of labout is one of strict enjoining on the employer to be fair
and considerate in his dealings with the employed and never to-
be tempred to exploit his position.

The basic purpose underlying all these arrangements? is
o lct man use his earnings or his wealth with a steady eye on the
twin obligations enjoined on bim by the Qur’an viz, the hupug-
Allak and the huquq al ibad, ot obligations to scif, and obligations
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to socety  The standard of living recommended by the Qur'an
is not to be expressed in eviravagant material comfort or in sclf-
indulgence. On the other hand, it is to be an expression of satis-
faction of the normal material needs of life blending harmon-
iously with the spiritual, the latter arising out of one's desire to
fulfil one’s obligation to socicty or by foregoing extravagant
comfort* ‘in the way of Allah’’, or for the comfort of the com-
fort-less. Thatis righieous living in Islam the only human
standard of living acceptable to God. If Muslim countries of the
world are ever to maintain a balance at the present day between
the exaggerated opposites developed by Europe—Industrial capita-
lism and Russian communism— they will have to make an earnest
move to revive the Quranic economy and offer it to both the
the European idealogics to enter upon 2s 2 common ground or a
balf-way housc betwcen the two. If they could but do that, they
may have a further chance of service to the cause of humanity by
reconciling as  Prof Gibb suggests the apparently irreconcilable
elements of race and tradition, and bridging the gulf between the
East and the West:

““But Islam has yet a further service to render to the cause
of humanity. It stands after all nearer to the East than
Europe does, and it possesses a magnificent tradition of
inter-racial understanding and co-operdtion, No other
society, has such a record of success in uniting in an
equality of staius, of opportunity, and of endeavour so
many and so various races of mankind. The great
Moslem commumities of Africa, India and Indonesia
perhaps also the small Moslem communities in China and
the still smaller community in Japan show that Islam has
still the power te reconcile apparently irreconcilable
elements of race and tradition. If ever the apposition of
the great societies of the East and the West is to be repla-
ced by co-operation, the mediation of Islam is an indis-
pensable condition. In its hands lies very largely the
solution of the problem witli which Europe is faced in its
relation with the East. If they unite, the hope of peaceful
issute is immeasurably enhanced, but if Eurcpe. by rejec-
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ting the co-operatisn of Islem, throws it into the arms of
its rivals, the issue con anly Se disatrous for boik,’".

‘These words were written some forty twe years ago; but
they have the same significance in the worid situation even of
today. There is no doubt that if the ¥slamic world and the woeld
of Western democracies come cioss fogether, the gain will be
recipiocal. lndeed Prof. Gibb asseits that “for the fullest deve-
Jopment of its ewn cultural 2nd ecconomic life, Islam cannot do
without ibe ca-operation of Furopean society; for the, fullest
development of its calteral life, particularly of its spiritual jife,
Europe conpot de without the forces and capacities which lie
within the Islamic sociery.2t”” But will the Western democracies
prepare the ground for the type of co-operation cnvisaged herc?

At tize moment a large part of the Muslim world isin .
state of internal tension resuliing from causes which vary from
cuntry to country. Some of these causzs are of their own creatinna
But there are others which are traceable to their association with
the West. There is the problem of Palestine. Will the Western de-
mocracics,wherever and to the extent they are eoncerned, do all
that they can to case the prevailing tension and forge fresh rela-
tions with them in amity and good will? Will they at the same
time, in mutual isterest, offer to the Muslim countries requisite
economic and technical aid of which they stand in great need at
this hour, and allow them the opportunity to raise their econo-
mic level and be a force for the peace of the world?

In what maoner the Western democracies will respend tot
the demands of the situation in the Islamic world, the near future.
is bound to disclose, But whatever be that response or its chara-
cter, onc thing shoald be perfectly clear to the Muslims, They
will bave to mould their destiny themselves, guided by the light
their Faith affords them. That light will pever fail them ifthey
carnestly scek it. The present state of tenion, I regard, isa bles-
. sing in disguise, Itis a sign of a powerful awakening among
them and must cake them forward in the march of life. Aid or
eo aid fom outtide, an konest reversion to the Quranic economy
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will even within their limited resources, give them a stable eceno-
mic lifc and a human standard of living to one and ail.

But is a return  to the Quranic economy possible for the
present day Muslim without equipping himself beforehand with 2
mind acceptable to the Gur’an, a mind which could lay an equal
<emphasis on the huaug Alleh and  hugug al-ibad, obligations to
sclf and obligations to society; and work for an order of life
“cvery member of which shall be a shepherd unto every other?”
Ths shepherd mind is the imperative need of Muslims as of the
rest of mankind. It thrives, as the history of Islam has demons-
uated, more agrecably in the atmosphere of democracy than in
any other. But the democracy envisaged by the Qur’an is 2 de-
mocracy of salehin, of men who give poise to life and protect
it from cvery form of exploitation. Can the world of today re-
solve itself in to a net-work of such democracies, each function-
ing as a shepheed unto every other? That is the call of the Que’-
ap, the order of life that it favours, The world at large, may
not listen to it betimes and pay heed. But the Muslims cannot
afford to neglect it: they will only do so at their peril. If che
present generation of them everywhere could drop their inherited
mediacvalism, and display the sense of God in their individul and
group activity, by seriousy betaking themselves to a democratic
way of life in the spisit of the Qur'an, they may yet develop the
necessay talent to withstand the shocks of time, and make a wor-
thy contribution to the peace of the world.



CHAPTER IX

THE CALL OF THE QUR’AN

The subject is of significant value to mankind in the con-
text of the present.day world,torn as it is by internal tensions, both
pational and international, and is moving headlong towards the
brink of a preaipice from where onc false step will end ifh a
dreadful fall,

The call of the Qur‘an is summed up in but 2 few words—
aminuwa amil-us-salihati ot ‘Believe and work righteously.” It is-
round this brief utterance that the entire Qur’an revolves.

Of the doctrinal beliefs, which a follower of the Qur’an
has to profess and earnestly attempt to implemert in his acitivity,
the belief in the Unity of God oceupies a pivotal position in the
Quranic ideology. The idea that there is none worthy of wor-
ship except God, the Creator of all Being and its Sustainer sweeps.
off all distinctions of race and colour, and every hierarchi-
cal conception of life, and restores dignity to human nature by
placing man next :0 God and making righteous living the sole
test of superiority of one over another. It necessarily postulates
a programme of living for man which shall help him to be at
peace with bimseif and at peace with his world of external rela-
tions. In other words, the belief in the Upity of God has to
express itself in a sincere and sustained effort to promote the well
-being and unity of mankind as a whole.

So great is the importance attached by the Qur’an to the
promotion and maintenance of man that the prophet of lslam
looks upon all mankind, indeed all creation of God, as but a single
family of God. Says he, “ All creatures of God form
the Family of God, and he is the best loved of God
who loveth best his creatures.” (Baihaqi). In keeping with
this lofty vision, he exclaims; “O Lord! Lord of my
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life and of every thing.in the Universe! I affirm that all human
beings arc brothers unto one another.”” (Abmed: Abu Dawud).
With this firm conviction io his mind, the world order which
his soul aspired to sec establish on earth was,” to use his memo-
rable words, to take the form of "a fold, every member of
which shall be a shepherd or keeper unto every other and be
accountable for the welfare cf the entire fold.”” (Bukhari),

To promete the causc of a universal brotherhood of man
the Qur’an calls upon him first to develop the sense of catholi-
city in human relationship. Religion, was one of the most im-
portant ficlds, probably the most important in the days of the
Prophet, where confiict thrived. The concern of the Qur’an
was, thetefore, to climinate this confict. It proclaimed in clear
terms that the Faith ordained for the Prophet Muhammad
was but the very same faith as had been commended to all pro-
phets gone before him, and also that there was no section of
humanity among whom a prophet of God was not raised.

The Qur’an therefore makes it incumbent on all the
followers of the Qur"an to believe in all the prophets and also in
the scriptures delivered through them, and te make no distinction
between any of them (Q. 3:83), since these prophets were all of
but one order (Q. 23:55). The Qur’an therefore calls upon the
followers of the Scriptures severally delivered to all these Pro—
phets not to wrangle over the law and ritwal; the shar'a
and minhaj, given to cach of them according to the varying conds-
dons and nced of their people, but to concentrate on the basic
belief common to all, viz., the belief in the Unity of God, so asto
let it function as a fedcral link for all of them, and knit them al}
together into a single family, the Family of God, deyoted to
righteous living helpful t5 each other (Q. 3:57).

While building up this catholicity of mind, the Qur‘ap is
carcful encugh not 1o let the Arabic speaking people pride them.
sclves that the Arabic language in which the Quranic message
is delivered is by any means the exclusive language of God-
Says the Quran; “We never sent a messenger save with the speech
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of his people that he might make himself clear to them. (Q.
14 :4).

With this catholic attiude of mind stimulated in man, the
Qur‘an promises spiritual bliss not merely to the people of the
Quran, but to those also among whom other scriptures had been
delivered, and to every human being, who acknowledges the value
of Divine Unity in human life and recognises responsibility for
his actions and lives rightcously. (Q. 46: 13- 14).

As has been pomred out, the Qur’an expects one who
belicves in God to express that belief in an earnest endeavour to
promote the unity of man. It is by action that he has to prove his
belief in God. ““God doth notaccept faith,” says the Prophet,
«if it is not expressed in action; and doth not accept action if it
dose not conform to faith.” Says he further : “Nonec among you
is believer in God unless he wishes for brother-man what he
wishes for himself.” (Bukhari).

The human action which the Quran approves of is that,
which is inspired by or conforms to the harmonious interaction
of the twin forces at work in the life of the universe. Oneis what
I may style as the law of movement in life, and the other as the
law of unity in life. May it be noted that the Quran places no
restriction on man'‘s movement in life except what conflicts with
the law of unity in lif. It repeatedly asserts that all that there is
in the earth and the heavens and in between is harnessed to be of
use to man, and that it is up to hini to acquire a proper knowledge
of every thing so pressed to his service. The oaly condition atta-
ched to the acquisition of such a knowledge is that he should share
the benefits thereof equitably not merely with his fellow-beings,
the homo sapiens, but with God’s other creatures as well, since
they a). form together the Family of God.

The Quz'an enjoins on man to respect in bis day-to-day
activity two specific types of rights, one in relation to himself,
and the othber in relation to hls external world of relations. This is
to accept in thought and action Huguq Allah or the rights of God;
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and huqug al-ibad or the rights of ruan-kiwd and other creatures
of God.

The ficst of the two responsibilities has to expross itseifis
a process of self-development—ghysical, intellectual, moral anéd
spiritual. Man's primary respensibility is therefore, to. invite te
exercise His right to dwel! in bim 208 help him usc properly “the
balance set in bis nature. The other responsibility lies in develop
ing social conscience and working for the welfare of others, These
two be styled as ‘obligations to one’s sclf” and ‘obligation to se-
ciety’ at large. They are mot, exelusive to each other but are mesely
two facets of oue and the same attitade towards life, and signify
the character of ihe mind one has to develop.

*“Actions rest o= motives,” says the Prophet, and stressis
faid on purity of motives, and this purity is promoted by a proper
exeicise of the *halance” set in the matare of man aiming at a
harmonious blending of the obligations to self into the obligatien
to socicty, or by identifying one’s own interests with the interests
of the world at large. Sach is amal-i-salih or righteous work,
which should result from one’s faith in God. The culture of Islam
is but an expression of this process which is summed up in
the inspiring directve of the Prophet; ““Respect the Ways of God,
Sunnat Allah and be affectionate to the Family of God, Aya! Allah.”

This is amal-i-salih or righteous work work that belps
man 7. Hve at peace with bimself and at peace with his fellow
beings and the rest of creation, and thisis to live in Islam which
iticif meams *peace’ —peace realized in the devotion of all our
faculties to the Will of God or the laws of life devised in His in-
finite goodress to work for harmony in life expressive of the
vnity of existence.

The duty of every human being is to see that every little
act of his or hers conforms to this law of harmonious living, A
true believer in God is expected to say to himself :

Verily, my prayer and my sacrifice and my life and death
are ail for Allah. (. 6: 183).
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The Prophbet himself prayed -

“O Allah ! Improve my spiritual life, for that is to be my-
refuge; and purify my material life. for I have 10 live it,
and prepare me for the life to which I shall have to return;
and keep me alive till it is good for me to be alive, and
call me back when it is good for me to die. Lengthen my
life in every goodly state, and turn death into bliss before
any evil state supervenes.” (Hisn-al-flisin).

Every action of man thus assumes a spiritual aspect, Itis
this aspect which distinguishes amal-i-salik from cvery other
form of human activitv.

The ideal which a nation orz community may, on the
analogy of the individual, aspire to is not material or political
superiority over other, which scems to fascinate the ambitious
through out the ages.  This distinction between one community
and another is excluded from the concept of international life
favoured by the Prophet of Islam, the concept of ““a fold, every
mwember of which shall be a shephered or keeper unto every other
and be accountablie for the welfare of the entire fold,” to which
attention has already been drawn, and which the U. N. O. has
yet to conceive as a motto for its guidance.

In prescnting the id~a of amal-i-salih or rightcous activity

as warranted by the cardinal belicfs in Islam, I have not so drawn
attention to the significancc of the belief in the life-hercafier
which 2 Muslim has to entertain, as corollary to his belief in the
Unity of God- This belicf postulates that death is not the end of
.Jife but that it is a gateway toamew state of existence, where
according to the Qur’an, man will assuredly be carried forward
from state to state (from onc lower to one higher, (Q. 84:19), if

be has in the life-present equipped himself, through right acrivity,

for this march onward. The Qur’an, however,makes it clear that

to the extent onc has utilized aright the life-present, to that xtent

will he have acquired the talent to profit by the prospect held out

to him after death, of attaining a higher and yet a higher statc of
existence. From this stand-point, the fanction of belicf in the-
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life-hereafter is just to serve in the life-presentas 2 force for fn
ward disciplinic and righteous activity propelled by the sense of
Gad enc has to develop in him, if he truly believes in God.

The primary aim of the Qur’an is to stimulate and develop
this scnse of God in.man and to rest thereon a type of activity
which will help him to live at. peace with himself and4¢ peace
with his world of external relation. The sense of self is undoubs
tedly a hindrance to the acquisition of the sense of God; but that
will have to be kept in proper check. What the Qurean desires
man to achieve is mot the total forgetfuiness or negation of his
sense of the self but a happy blcnding, of it with the sente of God
in him or at lzast the keeping of an even halance hetween the two.
That is tagwa or halanced life, whick the Quran 1ecommends for
man. It is that which characterizes the amind which the Quran
desirea to build, a mind  which loaks upon life ay a gift ‘rom
Gud, indeed as atrust and a sacred privilege to live in the pre-
sence of what the Quran atyles the Countenance of God, guided by
the light emanating therefrom.  The first seep towards this conw
summation 15 the development in - oneself of an abiding sense of
God sn all i purity - truly a reward from God for believing in
Rlun, the Creator and Sustainer of Life! a '

May God help usall to move towards this goal 1 The
houwr calls for intenspection and a return to God. That is the
2l of the Quran for the world of today,
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