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granted. Differences existed only in such questions as pietistic
attitudes, emphasis upon secondary forms of worship, such as
pilgrimage to local shrines or certain supererogatory prayers, theo-
logical speculations, expresssons of sacred an, etc., which often
demonstrated as much bocal vanation as differences between van-
ous Islamac communities and ethnic groups and which at the same
time reflected the positive clements of the ethnic genius of the
people in question, elements which Islam did not destroy but
allowed to flower within the context of the Iskamic universe.

1n modern times, however, forces such as Western-style national-
ism, tribalism, and linguistic affinities, as well as the different ways
in which various parts of the Islamic world have experienced the
modern world and such forces as colonialism, secular nationalism,
racialism and Western lasy humanism have caused a significant
variation in the manner and degree of attachment of many Muslims
10 Islam. There are Muslims who never miss their daily prayers and
live as much as they can by the Shari’ah, who consider their manner
of following Islam 10 be the only manner. But in contrast to the days
of old, there are also others who do not follow all the injunctions of
the Shart'ah and do not even pray regularly, yet consider them-
sclves as being definitely Muslim. And there are even others who do
not do anything specifically Islamic except follow a kind of *human-
istic" ethics whach is vaguely Islamic and who yet call themselves
Muslims and would protest if called anything else. And again there
is another group which performs the [skamic rites meticulously and
yet breaks many of the moral injunctions of the Sharf"ak, including,
for example, honesty in business, while claiming to be devout.

From another point of view, there is the majority for whom Islam
is essentially an all-embracing ethical and social code: a way of hife
embodied in the Shari'ah and for those who wish to follow the
spiritual life in the Tarigah. and there are those for whom it is felt
more than anything else as a culture and now, &s a result of Western
influence and reaction against it, an ideology and poliuxal force
with which to combat other ideologies. There are authentsc as well
as antitraditional and moderistic interpretations, and there are, as
a result, many kinds of degrees of attachment to Islam, especially in
those parts of the Islamic workd which have been long exposed to
various types of modernistic influences. Those who speak of a
‘monolithic” 1slam or a uniform wave of ‘fundamentalism’ sweeping
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over the Islamic world. or who try 10 scare the West by depicting
Islam as a violent enemy unified 1o oppose the rest of the world -
these are all too unaware of the differences and nuances which exist
in the perception of Islam and attachment 1o it by contemporary
Muslims. If Islamic history has taught anything in this domain, it is
that. even in traditional times, no part of dir al-islam could speak
for the whole and that the reaction of the whole of the Islamic world
1o such major events and forces as the introduction of Graeco-
Hellenistic Jearning into the Islamic world, the Crusades or the
Mongol invasion was never uniform. How much more is this true
today when the degree of exposure of a college student in any
cosmopolitan center of the Middle East to non-Islamic elements is
totally different from the exposure of a villager from the same
country to these elements, not 1o speak of radical differences in the
degree and manner of modernization and secularization in, let us
say, the Yemen and Turkey.

Another point of central importance in the study of Islam in the
Istamic world today is the all-embracing nature of Isfam itself. This
still holds good despite the recent process of seculanzation which
has influcnced the degree and manner of attachment of many
Muslims 10 Islam, especially in the big cities, which are centers of
decision-making. For most Muslims, all of their other relations and
concerns are intertwined with their understanding of their religion
as a reality inscparable from these other relationships, For
example, a traditional Muslim has bonds to his family, city. nation.
business, friends, etc.. which be does not juxtapose to religion but
sces in the context of that totality which for him is, in one way or
another, Islam. He does not see Islam only as an ideal, although it is
of course an ideal, especially as far as the ethical norms exemplified
by the Blessed Prophet and the great figures of the religion are
concerned. But for the ordinary Muslim it is. more than anything
clse. a reality with which he lives day and night. Therefore, in many
cases he makes use of religious sentiments 10 solve family problems
or further his ecomomic or social goals or for the exercise of power,
if he feels that such sentiments will aid in reaching his aims. There
are, of course. many Muslims who practice their religion only out of
the fear and love of God. But it would be a dangerous idealization
of Islamic society and forgetful of human frailty to think that every
person who is ostentatious in his attachment to Islam has nothing
but the satisfaction of God in mind and that he would continue such
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ostentatious acts were the rest of his life, work, famly, etc., dis-
rupted or destroyed. For many people, all of these forces, bonds
and relationships are intertwined in a manner that can cause unex-
pected social and political upheavals in the name of religion but, at
the same time, rapid changes of direction and asm without the
religious elements appearing to be sacrificed or compromised.

Precisely because Islam is still a powerful force pervading the
lrves of its believers, the misuse of it to further various personal and
group interests is always a possibility, It has, in fact, been and is
being made use of, not only by some Mushms themselves, but also
by many forces origmnating outside the Islamic world, Obwvsously
this kind of recourse to religious sentiments and practice s very
different from the following of religion for the sake of God alone, a
difference which can have devastating effects upon the whole world
if there 1 a manipulation of Islam for pon-Islamic ends,

With these general traits of the Islamic world in mind. it 15 now
necessary 1o turn to the more particular types of reactions whichl
have arisen within that world as a result of its encounter with the
modern West: reactions which must be elucidated and fully under-
stood if we are to grasp the nature of Islam i the Islamic world
today. Duning the first twelve centuries of its historic existence,
Islam lived with full awareness of the truth and realization of God's
promise to Muslims that they would be victonous if they followed
His religron. Such verses as "There is no victor but God' (La ghdliba
illa’ Lidh, which adorns the walls of the Alhambra, also adorned the
soul and mind of Muslims. They were victomous in the world, the
Crusades and the short conquest of the Islamic world by the
Mongols notwithstanding. since the Crusaders were defeated and
the grandson of Hulagd, Uljayti, became a Muslim and in fact &
patron of Islamic learning and the arts, The authenticity of the
Quranic message was born out by the experience of history.

Then came the conquest of various parts of the Iskamic world by
the British, the French, the Dutch and the Russians, not 1o speak of
the more peripheral conquests of the Portuguese and the Spanish,
Although Muslims were at first somewhat indifferent to the long-
range significance of these events, the conquest of Egypt by
Napoleon caused a shock which made Muslim leaders aware of the
dimensson and meaning of the Western conquest of Islam. In the
carly 19th century, the Mushm intelligentsia realized that dearly
something had gone wrong which, as mentioned by W.C. Smith
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among other Western scholars of Islam, was of the dimension of a
cosmic crisis.” How was it that the Iskamic world was being defeated
by non-Islamic forces everywhere and in such an irreversible fash-
ion? Logacally one of three attitudes could be taken:

1. Something had gone wrong with the world, as God Himself
had mentioned in His Book concerning the end of the world and the
Blessed Prophet had described in his traditions. In such a case, the
eclipse of Islam was itself a proof of the validity of the Islamic
message which, however, also foretold the imminent appearance of
the Mahdi and the final eschatological events leading to the end of
the world,

2. Muslims had ceased to follow Islam properly and should return
1o the practice of their religion in its pure form and with-full vigor so
a3 10 defeat the non-Islamic forces and escape the punishment they
were receiving from the hands of God for their negligence of their
religion. Such a reaction resulted mostly in the Wahhibi and neo-
Wahhabi movements associated with the Deoband school in India,
the followers of Muhammad *Abduh and the Salafiyyah in Egypt
and Syria, the Mubammadiyyah movement in Indonesia, etc., but
was also connected with the much bess studied inner revivals within
Sufi orders or the establishment of mew ones. such as the Dar-
qiwiyyah and Tijamiyyah in Morocco and West Africa, the
Santsiyyah in Libya, the Yashrutiyyah in the Arab Near East, the
Ni‘matallahiyyah in Persia. the Chishtiyvah and Qadiriyyah in
India and many others.

3. The Islamic message had to be changed, modified, adapted or
reformed to suit modern conditions and to be able so to adapt itself
to the modern workd as 10 be able 1o overcome Western domina-
tion. Out of this attitude grew all the different 1ypes of modernism
influenced by the French Revolution and the rationalism of such
men as Descartes and Voltaire, in some quarters, Locke and Hume
and later Spencer and Bergson. in others. So-called Arab liberal
ism, as well as modernistic movements in Turkey, Persia and the
Indian subcontinent, were also results of this third possible reaction
to the subjugation of the Islamic world by the West,

In some cases these elements mixed with each other, Mahdiism,
puntanical or “fundamentalist’ tendencies and modern reformist
clements combining together in the thoughts and teachings of a
single figure or school. Sometimes even Sufi figures had a Mahdiist
aspect, as the study of the Iife of such figures as *Abd al-Qddir in
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Algeria, Usman dan Fadw in Nigeria and al-Hajj “Umar of Futa
Toro in East Africa reveals. In such cases, Sufism itself undertook
the 1ask of reviving the Iskamic community as a whole, a task which
has not received nearly as much attention from Western scholarship
as the fruit of the efforts of the neo-Wahhdbi and modernistic
reformers.’

These reactions continued to animate certain segments of Islamic
socicty for the next century down to the Sccond World War,
although the wave of Mahdiism gradually died down after giving
birth to such diverse phenomena as the Ahmadiyyah movement in
India and Pakistan. the Bibi-Bahi'i movement in Persia and the
Mahdiist state in the Sudan,

After the Second World War, certain events took place which
revived or altered the movements which had grown out of the
oniginal reaction of Islam to its domination by the West. First of all.
nearly the whole of the Islamic world became politically ‘indepen-
dent’, but as national states along the model of European states,
This apparent freedom brought with it the expectation of greater
cultural and social independence. especially as the less Westernized
clements of Islamic society began 10 gain political and economic
power. Secondly. the vast array of wealth pouring into much of the
Islamic workd brought with it the acceleration of the processes of
industrialization and modernization, and at the same time height-
ened the tensions already present between Islam and the cthos of
modern western civilization ~ tensions which had not been solved
cither intellectually or socially and which had been mostly glossed
over by well-known carlicr figures, usually known as “reformers’, as
well as by the ‘ulamd’. or religious scholars. who had hardly con-
cerned themselves with them.

These events within the Islamic world were complemented by
transformations within the Western world itself which were also 10
have profound consequences for movements within the Islamic
world. From the moment the West conquered the Islamic world
until the Second World War, the Islamic workd saw in the West
another model or philosophy for human existence which. although
rejected by many in that world, was accepted wholeheartedly by
many leaders within these movements,

Few. however, doubted the success of this model. at least from
the point of view of man’s life on earth, whatever the consequences
might have been for man's immortal soul. Before the Second World
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War, few Mushims were seriously affected by Spengler’s Decline of
the West, whach in fact had been translated into Arabic and Perssan,
and fewer still had read the gloomy descriptions of Western aviliza-
tion given by such literary figures as T.S. Eliot (although this poet
has exercised a great influence on cenain Arab poets during the past
few decades): And practically. no-one. save a small circle in Cairo
and Karachi, had read the “prophetsc’ works of R. Guénon, such as
The Crisis of the Modern World and The Reign of Quantity and the
Signs of the Times. predacting the collapse of the modern workd,
although Guénon had moved permanently to Cairo in 1931 % It was
only after the Second World War that the Islamic intelligentsia in
gencral became aware that within the Western world itself there
were profound criticisms of that civilization and that the Western
model which so many Muslims had tned to emulaté was itself
breaking down.

This movement in the West was combined with an attempt on the
part of many to seek their roots once agan, to rediscover tradition
and to regain access to the sacred. So. while much of what remained
of the Western tradition was floundering and giving place to despair
and nihilism, there was also a reassertion of traditional teachings, a
rediscovery of myth and symbols, a positive appreciation of non-
Western religions and even a reappraisal of the medseval Western
heritage, which ceased to appear as dark as its purblind Renais-
sance and 18th-century critics had made it out to be.* All these
developments were bound to, and in fact did, affect the few but
influential intellectual and religious leaders, critics, writers,
scholars, and other leaders within the Islamic world

Finally, a change began to appear in the sttuude of non-lslamic
powers, both Western and communist, toward the forces within the
Islamic world. After the Second World War, for some time Islam as
a religion was belittled as a force 1o be reckoned with by the outside
world, but various natsonalistic forces. which in most cases were in
fact combined with religious elements in one way or another, were
manipulated in every conceivable way to aid the causes and aims of
the powers in question to the largest extent possible. The history of
the vanous forms of Arab natsonalism duning the past decades is a
good example of the way these forces were at work. Then, as the
situation changed. the same policy of mampulation began to be
pursued in the case of religrous forces themselves through indirect
aid or by hindrance of a particular religrous school or organization
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or the sudden aggrandisement of a partiular foroe or movement
and the belittling of others which might not be of immediate polati-
cal or economic benefit to the interested powers. This external
manipulation, although relyving on existing movements, tendencies,
forces and personalities in the Islamic world, has played and con-
tinues to play an important role in the manncr in which these forces
and processes develop and change and also the way the person-
alities in question are able or not able to exerase influence and
leadership. This manipulation s not the only factor but is certainly
one 10 be reckoned with if one wishes to understand the present
state of Islam and specifically Islamic forces at work within the
Islamic world.

With the earhier reactions of the Islamic world to the West in
mind and with full consideration of the new forces and changes
brought upon the scene since the Second World War, it is now
possible 10 describe the present state of forces, movements and
tendencies within Islam as they affect and mold the contemporary
slamic world.

There are, first of all, a number of forces, differing in many basic
features among themselves, which are more or less heir to or related
10 the type of the carbicr Wahhabi reactions against the Western
world, and others which are of a counter-traditional nature, Yert,
both are usually termed “fundamentalist’, although ths term has
particular Christian and, in fact. Protestant connotations, which do
not apply exactly to the Islamse situation. Despite the basic dif-
ference between these two types of forces, however, they share in
common a disdain for the West, a distrust of foreign elements, a
strong activist tendency and usually opposstion or indifference 1o all
the inward aspects of Islam and the avilizaton and culture which it
created, aspects such as Sufism, Islamic philosophy, Islamic art.®
ctc. They are all outwardly onented in the sense that they wish to
reconstruct Iskamic society through the re-establishment of external
legal and social norms rather than by means of the revival of Islam
through nner punfication or by removing the philosophical and
intellectual impediments which have been obstacles on the path of
many contemporary Muslims. These movements, therefore, have
rarely dealt in detudl with the intellectual challenges posed by
Western science and philosophy, although thas trait is not by any
means the same among all of them, some being of a more intellec-
tual nature than others.
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Polstscally also there has not been a uniformity of program among
them, Some have sought to revive the caliphate; others have sup-
ported other traditional forms of government. such as the sultanate
or amirate; and yet others have opted for a Western type of democ-
racy in an Islamic context, The counter-traditional movements.
however, possess a violent and revolutionary political nature and in
some of these the most fanatical and volcanic clements of Western
republicanism and Marxist revolutionary theory and practice have
been set in what the followers of these groups consider to be an
Islamic context. There is only one political aim in which these
so-called “fundamentalist” forces are unied. and that is the unifi-
cation of the Islamic world., or what is called Panislamism_ In this
sense. they are all heirs to the campaign of Jamdl al-Din
Astarhbsdi, known as al-Afghani, whoin the 19th century called for
the reumfication of the Islamic world. But although Panislamism
has continued as an ideal espoused by nearly all Islamic leaders and
intellectual figures duning the past century and remains encrusted in
the traditional Islamic vision of the perfect state to be establshed by
the Mahdi before the end of time. the manner of its execution as
part of a practical political program has hardly been agreed upon by
the diverse groups who speak of it. Some preach the re-establish.
ment of & sngle caliphate or central political authority, as during
the time of the four ‘nightly-guided caliphs’ (khwlafit’ rishidin).
Others speak of a commonwealth of Muslim nations and yet others.
while using Panislamism as a slogan to arouse the religious Senti-
ments of the people. remain deliberately vague as 10 how it would
be carmed out i practice. The manipulation of these so-called
Tundamentalist” Islamic forces by external powers, to achieve ends
as diverse as creating a wall of defense agamst communism and
ensuring that what is commonly termed economic development
does not go beyond a certain stage. s particularly dangerous
because of the ambivalent and vague aspect of the political dimen-
sion of these forces, The effect that such manipulations are having
and will have upon the Islamic community is bound to be very
different from what so-called experts who provide the programs for
such manipulation have eavisaged.

Of the “fundamentalist’ forces, the oldest are without doubt those
which inherited the carlicr Wahhibi movement and have carried
that movement into our own day. These forces are centered mostly
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in Saudi Arabia, which follows offiaally the Wahhibi interpret.
ation of Iskam, and from the beginning they were associated with a
group of Islamic scholars in the Hejaz and especially Madinah,
They also include neo-Wahhabis in Egypt, Syria, Jordan and other
countries of the Arab Near East. many of whom were influenced by
the Salafiyyah movement. whose base was in Egypt and Syna unul
the Second World War and which withdrew later into the Hejaz. Its
mfuence s felt directly in many Muslim seats of learning such as
al-Azhar, but itis less of a dastinct political force of an activist nature
than it was in the |9th century,

In the subcontinent of India, this type of “fundamentalst’ move-
ment has had many expressions. of whach perhaps the most signifi-
cant 1oday = the Jamd‘at- islimi (Inerally. ‘Soaety of Islam’) of
Pakistan, founded by Mawlind Abu'l-" Ald" Mawdadi. Thas organ-
ization is closely knit and of a semi-secret nature, its purpose being
the revival of the Islamic way of life. It has direct polstical and social
goals and is of an activist nature, although it is milder than the
violent revolutionary movements and i more mterested in promot-
ing the consaderation of the more ntellectual dimensions of the
confrontation between Islam and modernism. There are organiza-
tions of a similar nature among Muslims of India itself as well as n
Indonesia, which have close links to the Pakistani socety”.

An organizaton with a somewhat longer history but of more
himited political power a1 the present moment is the famous Muslim
Brotherhood (al-1khwian al-Muslimin), founded in Egypt before
the Second World War but later extended to other Muslim coun-
tnes, especially those in the Perstan Gulf region. where many of its
members settled after the execution n Egypt of nis leader, Sayyud
Qutb. during the rule of Jamal ‘Abd al-Nasir. Thas organization,
which has also been involved in political plots of various kinds and
even accused of political assassinations, has ako produced a
religious literature which has had some influence among sections of
the young in the Arab world and even elsewhere, Adherents to its
cause arc also found in the Arab countres of North Africa.
although in much smaller numbers. and an organization called the
Fadd'iydn-1 sdlim (literally, “those who sacrifice themselves for
Islam™) was founded in Iran in the 19405 on the model of the [khwin
and clmming to follow the same programs, including the elimina-
tion of certain political figures.

In Turkey. the appearance of a remarkable politico-religious
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figure, Sayyid Sad Norsi, duning the tme of Alaturk and the
outward secularization of Turkey, made possible the founding of a
secretl organization whose aim was the protection of Islam from
secularssm, The members of this organization grew rapidly in num-
ber and represent today a very significant voice in Turkey. They are
usually given more to Islamic education and the rejuvenation of the
Islamic faith based on the Quranic commentary of their founder
than to political activism or direct violence, although they do have
their own specific programs for the founding of an Islamic state.
There are, however, Istamic movements in Turkey which have used
violence, especially when faced with Marxists, and who espouse the
cause of the re-establishment of the cabiphate abolished by Ataturk.

The nature of ‘fundamentalism’ in Iran is more complicated, both
because of the presence of certain elements which are the veritable
parody of traditional Islam and also because Iran is mostly Shitite
and traditionally Shi‘ism always dusdained political power. Until
just a short time ago, the majority of Sha'ite scholars followed the
traditional interpretation of Shi‘ism, leaving it to the Mahdi to
actually take the reins of power into his own hands, Moreover,
protest over modernism as a threat to Idamic values, the intrusion
of the so-called “Istamic Marxism® into the arena of Islamic action.,
the direct participation of non-Islamic powers, both communist and
Western-oriented, in the guise of Islam in events which have been
carried out in the name of Islam, together with many other com-
phcations, have created a remarkably complex mixture in which
genuine Islamic sentiments have become combined with all kinds of
extrancous forces. Only the passage of time will allow the sifting of
these elements and a correct judgement upon the nature of all the
forces at play to be made.

The types of ‘fundamentalism’ thus far described, can also be
found in other Muslim countries, such as Sudan and Nigena, or
among the Afghans before and even after the Soviet invasson. The
only part of the Islamic world where such forces have made no
headway at all, in contrast to the hope and expections of certain
clements in the West who have sought to manapulate these forces. is
among the Muslims of the Soviet Union and China. As far as the
former are concerned, the cause for the continued presence of
Islam and its vitality is in fact to be sought, not a1 all in some kind of
externalized, ‘fundamentalist’ revival, but i the Sufi orders which
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have kept the flame of faith burning within the hearts of men despate
adverse external circumstances.

‘Fundamentahst’ movements have also been related in many
wiays to the several international Islamic conferences. leagues and
the like which have their centers in such places as Saudi Arabsa.
Pakistan and even in Europe, and whose goal is the unity of the
Islamic world. Although the political perspectives of these organ-
izations are not the same, they share the goal of achieving some
form of unity and bringing the Islamic peoples closer together.
These therefore often attract people who are also attracted to one
form or another of the neo-Wahhibi, puritanical or ‘fundamental-
ist" movements, although there is no necessary ink between the two
and one can in fact remain a completely traditsonal Muslim and yet
strrve for the unity of the Islamsc peoples. as is i fact the case in
many instances. But there i also no doubt that many of the leaders
and administrators of these international Iskamsc organizations are
also the leaders of various kinds of "fundamentalist” movements.
This mexus scems in fact to be found most often in the Indo-
Pakistani world and in Southeast Asia.

The second reaction referred to earlier in thes chapter, namely
the espousal of one form or another of modernism, has also led 10
the creation of powerful forces within the Islamsc world today.
forces whose nature and degree of Islamicity has. however, been
open to debate. Since the Second World War. the very advent of
political independence to many Islamic countries once again
brought to the fore the question of the relationship between
nationalism and Islam. From this debate have grown several forms
of what might be called 'Islamic nationalism®: that is. a way of
thinking which, accepting both Islam and a particular nationhood.
secks to wed the wo together. Pakistan offers the most outstanding
example of such a wedding between the idea of a nation or state in
the modern sense and Islam. Because Pakistan was created for the
sake of Islam, obviously its nationalism could not be anti-Islamic. as
had been the case with certain carlicr forms of strong natsonalsm.
Iike that of Turkey. In fact, many Pakistanis. in giving a positive
connotation to their wedding of Islam and nationalistic sentiments.
consider this type of coupling of sentiments as positive both from an
Iskamic point of view and from that of the geo-political realities of
their century. The same attitude can be found among most
Bengladeshis, Malays, Sencgalese. etc. In fact, in many Islamic
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countries, such as Persia, where a sense of nationhood. or at least
separate existence as a distinct entity, preceded the intrusson of the
modern European concept of nationalism, Islamic and national
sentiments developed a modus vivends whach allowed Islam to
Boursh in a1s authemxc, traditional form within the state without
being abused for ends beyond itself.

As for Arab nationalism, since it is already based, not on an
actual political entity such as Egypt, Syna or Irag. but upon the
unification of various present-day states into a larger unit, tisof a
unique nature and has created a phemomenon which is differem
from other types of natsonalism within the [slamsc workd. But what
is interesting from the point of view of this study is that earhier Arab
nationalism was essentially a secular movement led often by
Chnstian rather than Muslim Arabs. It has left behind at least one
important political expression, which is the Ba'th party. Later Arab
nationalism, whether in the form of Nassernsm or Qadhafi’s version
or any other brand, has become more and more mixed with Islamac
elements. For most Arabs today, it 1s impossible to separate their
*Arabism” (‘urdbah) from Islam, and in fact among the masses,
when they use ‘wurdbah, the connotation in their minds is almost
completely Islamic. Arab nationalism has in a sense nationalized
Islam, with all the dangers that such an act implies for the universal
teachings of Islam, which are opposed 10 all forms of parochialsm,
espectally the fanatical and narrow form of nationalsm that grew
out of the French Revolution, in comrast to the natural love of a
man for his nation and country to which the Prophet of Islam Was
referning when he said, “The love of one’s nation comes from faith
[in religion].” Nevertheless, this process has caused most Arab
nationahistx sentiments and forces to possess also strong Islamac
elements, although the secular type of Arab nationalism is of course
stll also very much present, especially in the ecastern Arab
countries.

Another type of movement that has grown out of the moderniz-
ing quarters within the Islamic world and which has been in vogue
among many voung Mushms dunng the past two decades is
so-called 'Islamic Socialism’ and lately ‘Iskamic Marxism’, Many of
those who follow these movements have been influenced of course
by the Soviet and socialist worlds in their apparent espousal of pro-
Arabic and pro-Islamic causes in such matters as the Arab-lsracli
Question, while overlooking their disregard for the plight of
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Muslims within the socialist world itself, not to speak of those in
Afghanistan. Many people who accept the slogan of “Islamic Socsal-
sm’ understood by ‘socialism’, ‘social justice”, and in their desire 10
promulgate justice in their own societies adopt an ‘Islamic Socialst’
stance. In certain states, this ideological position is directly sup-
ported by the state and is made use of by existing political forces
more or less sympathetic to the Saviet world. Although the theor-
etical constructs upon which this movement is based have come
mostly out of leftist circles in France and the movement atself is
strongest among Islamic countnies which were culturally French
originally, such as Algena and more recently Iran (as far as a circle
educated in France 1 concerned). it can also be found in the Arab
Near East, where *Islamic Socialism” has come to replace the Arab
Socialism of two decades ago (whech still survives in Syria and lraq).
There are also defendants of this amalgamation of Islum and socsal-
ism in Pakistan, India and Southcast Asia,

As for "Islamic Marxism’. this thesis is of a much more recent
onigin, associated with certain extremast groups in the Middie East
which consider themselves as Muslims but which use an almost
completely Marxist political ideology and also Marxist means of
achieving their goals. In fact. the so-called ‘Islamic Marxists” inter-
pret Islam itself as a political revolutionary force in the sense that
revolution has been understood in the context of the Marxist and
post-Marxist schools in European thought. This movement has
naturally received much attention as well as support from the
so-called intellectually Marxist circles in France and other Euro-
pean countries and the figures whose works have been used by the
‘Islamic Socialist” and "Marxist™ groups have been in close contact
with leftist circles in the West. Today. thes type of modernism within
the Islamic world is an important force 1o contend with, not because
of the number of i1ts adherents or the degree of its populanity among
the mass of the people, but because of its being used as a means of
allowing totally un-lslamic. and in fact anti-Islamic, forces to gain
access 1o power within certain of the Islamic countries.

The cataclysmic events of recent years have also brought back to
life the movement of Mahdiism, which had been dormant for overa
century since the wave caused by the first encounter between Islam
and the modern world. The fact that much of the Islamic world is
under the cultural and economic domination of non-1slamic forces,
that the very attempt to free oneself from thas domination through
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industrialization and related processes brings with it & greater
destruction of Islamic values. that the world as a whole seems to be
confronted with so many apparently insoluble problems, such as the
ecological crisis, and that forces of destruction have become such
that all peoples are threatened with extinction at all times. have
helped to bring back a sense of the imminent appearance of the
Mahdi: the one who will destroy inequity and re-establish the rule
of God on carth, The fact that the Blessed Prophet had promised
that at the beginning of every century a renewer (mujaddid) would
come to revive Islam from within has only strengthened this feeling
of expectation for the Mahdi. Already in the fall of 1979, the holiest
site in Islam, namely the House of God i Makkah, was captured in
the name of the Mahdi, although the forces at work were far from
being those of simply pious Mushms belping to bring about the
parousia. During the Iranian Revolution also, many simple people
beheved that the coming of the Mahdi was imminent. Without
doubt, as the forces of destruction in the world increase, as the
natural system straans ever more under the burden of a technology
which is alien to the natural rhythms of the life of the cosmos, and as
movements which speak in the name of Iskam itself fail 1o create the
ideal Islamic order which they always promise, this sense of expec-
tation of the Mahdi and movements assocated with it will increase
among traditional and devout Muslims. This force is certainly a
reality among present-day Mushims and 1s bound to continue as a
powerful one in the future.

Finally, there 1s a fourth kind of force or presence in contem-
porary Islam which must be mentioned, especially since it has
receved practically no attention so far in Western analyses of the
Islamic world. This force is the revival of the Islamic tradition from
within by thase who have encountered the modern world fully and
who, with complete awareness of the nature of that workl and all
the problems of a philosophical, scientific and social nature which it
poses, have returned to the heart of the Islamic tradition to find
answers and 1o revive the Islamic world as a spiestual reality amiclst
the chaos and turmoil created throughout the world by what
called modernssm. The number of this group has of necessity been
small. Their theater of action has been not mass meetings or politi-
<al gathenings, but the hearts and mands of individuals gathered in
small circles. For this group. Islam is traditional Islam with its roots
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sunk in heaven and its branches spread through a vast world stretch-
ing in space from the Atlamc 10 the Pacfic and encompassing a
time-span of some fourteen centuries. They reject nothing of the
Islamic wadition, whether 1t be #ts art or its science or its phalos-
ophy, not to speak of Sufism, which they consider as the heart of the
whole body of Islam, whose limbs, governed by the Shari'ah. arc
animated by the blood flowing from this beart. To this group. it s
Islamic metaphysics which provides answers to problems posed by
such modern ideologics and “isms’ as rationalism, humanism,
materialism, evolutionism, psychologism and the like. For them the
revival of the Islamic world must come with a revival within the
Muslims themselves. Their idea of reform is not the modern one
which always begins with the outward: which wishes always to
reform the world but never man himself. They emphasize inner
reform of Islamic society as a whole. Their attitude to the world,
ncluding the modern world, is not that of passive acceptance. They
criticize the modern world in the light of immutable principles and
view it as a canvas, alluring from afar but shown to be of an illusory
nature when examined from close quarters. They stand at the
center of Islamic orthodoxy and consider all violent movements
which incorporate the worst clements of Western civilization in
order to combat that civilization to be a disservice to Islam and
below the dignity of God's last revelation.

This group behieves in inner revival (rajdid), whach is a traditional
Islamic concept, and not external reform (k). which is a modern
idea grafted upon the body of Islam. The model for this group is an
al-Ghazzili. an “Abd al-Qadir al-Jilini or a Shaykh Ahmad
Sirhindi, and not some 1%h-century or 2ith-century leftst revolu-
tiopary who would simply be given a Mushim name. This group acts
without acting, in the sense that its function is more that of know-
Jedge and presence than of action. But it is from this group that
there has flowed and continues to flow some of the most profound
and religiously significant Islamic responses to the modern world.
And it is this group that in the long run will keave the deepest effect
upon the Idamic community. as has ever been the case in the past.’

The four types of groups or movements within the Islamic world
today, mamely the “fundamentalist’, ‘modermist’, “Mahdist’ and
‘traditionalist’, are not of course always exclusive of each other,
although certain positions, such as that of the traditionalist, exclude
others, such as that of the modernast. For example, in the various
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groups usually gathered together under the category of ‘fundamen-
talst’, there are some who are attached to Sufism and close to the
traditionalist perspective, others who share certain affinities with
the modernists and yet others who are strongly attracted by the
Madhiist type of sentiment. And of course there are the counter-
traditional elements which talk of Islam but in fact represent the
very antithesis of traditional Islam. Finally, there are Mahdiists,
who really belong to the traditional world, while others have allied
themselves with the “fundamentalists’ of the counter-traditonal
type. If all the diverse forces present in the contemporary Iskamic
world have been divided into these four categornes, it has been to
facilitate discussion and also 10 pont to four fundamental types or
attitudes whch are discernible in the Islamic world today. More-
over, these four categories are in reality not at all opposed to the
division between  traditional, anti-traditional and  counter-
trachitional made carlier and can be analyzed just as well in those
terms. Of course it is essential to remember that, in many parts of
the Islamic world, the majority of Muslims continue their lives in
the traditional manner and are not involved in any of the theologs-
cal, religious or political reactions to the modern world already
mentioned. The vast number of Mushims, whose belonging to the
Islamx tradition s sull defined in terms of the traditional Iskamse
categorwes rather than of reactions to modern deologies and
thought patterns, must always be kept in mind.

Iskam s still very much alive in the Islamic world today: but there
are also so-called “Islamic forces’ within that worlkd which are often
manipulated and altered in such a manncr that, although they
remain forces, it s doubtful whether they are still Istamic, Not
everything that happens to occur in the Islamic woeld is Islamic, mor
does every barth in that part of the world herald an Islamic renais-
sance. After all, according to authentic Islamsc traditions, the anti-
Christ is also to be born in the Islamic world. Close attention must
be paid to the Islamic character of all that is chosen 10 be called
Islamic in & world in which the use and misuse of practically any-
thing can take place as long as it serves the aims of the powers that
be. In any full dscussion of Islam 1oday, one must ask in cvery
instance what s meant by ‘Islamic”. Islam s not a vague idea. [tisa
religron with its Sacred Book, the traditsons of its Blessed Prophet,
sacred law, theology, philosophy, mystical paths and a specific
manncr of looking at the world of nature and of creating arnt. There
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are certamnly such things as Islamic orthodoxy and orthopraxy. and
therefore their opposites exist as well, There are traditional. anti-
tradiional and counter-traditional forces, amd such basic dif-
ferences cannot be glossed over by the simple use of the term
Islamic’.

Today we are wilness o a vast religious community which is still
alive and whose teachings on all levels, from the most esoteric to
those concerned with daily laws, are kept intact, But we are also
wilness to the destruction of certain elements of this religious
world, not only through modernistic forces alien to its genius byt
akso through modernsstic forces which. in order not to appear alien.
put on the guise of Islamiaty so as to enter within the citadel of
Istam. It will serve neither the interests of the Islamic world. nor of
Christianity, nor even of the secularized West 1o remain oblivious
of fundamental differences between the forces at play here. Mass
media dominated by a new version of triumphalism in the Islamic
world itself and opportunism combined with ignorance in the West
should not be allowed to blind people to the difference between
Iskamic forces seeking genuine political and social expression and
totally anti-Islamic or at best non-Islamic political forces using the
guise of Islam to further their own ends. Nor is it wise to neglect the
more hidden forms of inner revival and rejuvenation whach have
always been and will always be at the heant of every authentic
religious regeneration.

It 35 the hope of every Muslim concerned with the future of Islam
that the energy and vitalty of Islam will react in a constructive
manner along with other religsons similarly faced with the withering
effects of modern secularism and that this vitality will not be chan-
nelled into volcanic eruptions and violent reactions that will. in the
long run. leave both the Islamic world and the world at large
impovenshed spiritually, whatever they might do in the short term
to serve the immediate aims of present-day powers. Let us hope
that Islamic movements and groups will channel and guide their
activities in a manner which is worthy before the sight of God and
not according to what might appear politically or ecomomically
opportune. Iskamic history stands as witness 1o the fact that oaly
those acts that have been performed in the light of eternity and
according to the Will of the One, the surrender 10 whose Will is the
raison d'étre of Islam itself, have had an enduning effect upon the
heart and soul of Mushims and upon the Islamsc workd at large.
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Notes

. We have also dealt with certasn aspects of this subject in our /slam and

the Piight of Modern Man, chapter 7.

. See W.C. Smith, Jsfam in Modern Mistory, Princetom. 1957
. Some atteation has been paid 1o the Sandsyyah in Western languages

but much more noeds to be done m this Geld in gencral On the
Sasisiyvah see N. Ziadeh, Sanusiya: a Study of a Revivalist Movermens
in Ivlam, London 1958, As for a gencral treatment of vanous move-
ments within the Islamic world, there exsts a vast hterature whach, until
a few years ago, possessed a gencral over-cmphasis upon the msodermsts
but more recently upon the ‘fundamentalists”. For a recent gescral
survey covering the whole of the Islamic world rather tham just the
Middie East see J. Voll, felam; Comtinuity and Change in the Modern
World, Boulder (Colorado), 1982,

. Again there were motable cxceptions. For example, “Abd al-Halim

Mahmid, who was later to become rector of al-Arhar University, was
wware of the works of Guénoe and other Western cnitics of the West.

. See our Knowledge and the Socred, chapter 3.

See the Prologue to this book.

. This grosp represents on the haghest intellectual level the vast number of

Muslums who remain traditional and who are neither modernist nos
‘fundamentalst’. This curcle is the voice of traditional [slam and those
traditional Mushms who remain more or Jess intellectually sdemt but
who live the traditsonal life of faith and share with this intellectual élite
(khawdts), i the time-honored meaning of the term, the same teadi-
tsonal world view.






Chapter Six

Reflections on Islam and Modern
Thought

Few subjects arouse more passion and debate among Muslims
today than the encounter between Islam and modern thought. The
subject is of course vast and embraces fields ranging from politics to
sacred art, subjects whose debate often causes volcanic eruptions of
emotions and passions and vituperation, which are hardly con-
ducive 10 an objective analysis of causes and a dlear vision of the
problems involved. The whole discussson is also paralysed by a
psychological sense of inferiority and a feeling of enfeeblement
before the modern world, a feeling which prevents most moderm-
zed Mushims from making a critical appraisal of the sstuation and of
stating the truth irrespective of whether it is fashionable and accept-
able 10 current opinion of not. Let us then begin by defining what
we mean by ‘modern thought',

It is amazing how many hues of meaning have been given 1o the



vs Tradivconal 1slam i the Modern World

term ‘'modern’, ranging from ‘contemporary” tosimply “innovative’,
‘creative’, or in tune with the march of time. The question of
ponciples, and in fact the truth itself, is hardly ever taken into
consideration when modernism 15 discussed. One hardly ever asks
whether this or that idea, form or institution conforms to some
aspect of the truth. The only question is whether it is modern or not.
The lack of clamy, preasion and sharpness of both mental and
artistic contours, which charactenzes the modern world itself,
seems to plague the contemporary Mushm's understanding of mod.
ernsm, whether he wishes to adopt its tenets or even 10 react
against it. The influence of modernism seems in fact 10 have dim-
med that luadity and blurred that crystalline transparency which
distinguish traditional Islam in both s intellectual and artistic
manifestations.’

When we use the term ‘modern’, we mean neither “contempor-
ary’ nor ‘up-to-date’; mor does it signify for us something that is
successful in the conquest and domination of the natural world,
Rather, for us ‘modern’ means that which is cut off from the
Transcendent, from the immutable principles which in reality
govern all things and which are made known to man through
revelation in its most universal sense. Modernism is thus contrasted
with tradition (al-din): the former, as already mentioned, implies
all that 1s merely human and now ever more increasingly subhuman,
and all that i1s divorced and cut off from the Divine source’
Obviously, tradition has always accompanied and in fact
charactenzed human existence, whereas modernism is a very recent
phenomenon. As long as man has lived on carth, he has buned his
dead and believed in the afterlife and the world of the Spinit. During
the "bundreds of thousands’ of years of human life on carth, he has
been traditional in outlook and has not ‘evolved” as far as his
relation with God and nature, seen as the creation and theophany of
God, are concerned.” Compared to this long history. during which
man has continvously celebrated the Divine and performed his
function as God's vice-gerent (khalifah) on earth, the period of the
domination of modernism stretching from the Renaissance in West-
ern Europe in the 15th century to the present day appears as no
more than the blinking of an eye.* Yet, it is during thas fleeting
moment that we live: hence the apparent dominance of the power
of modernism before which so many Muslims retreat in helpless-
ness, or which they join with that superficial sense of happiness that
often accompanies the seductions of the workl.
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A word must also be said about the term ‘thought™. as it appears
in the expression ‘modern thought’. The term “thought' as used in
this context & uself modern rather than tradibonal. The Arabic
term fikr, or the Persian andishah, which are used as its equivalents,
hardly appear with the same meaning in tradstional texts. In fact.
what would correspond to the traditional understanding of the term
would be more the French pensée as used by a Pascal: a term which
would be rendered better as ‘meditation’ rather than ‘thought'.
Both fikr and andishah are related 10 meditation and comemplation
rather than to the purely human. and therefore non-divine. mental
activity which the term ‘thought™ usually evokes.' If then we
nevertheless use the term “thought', it is because we are addressing
an audience nurtured on all that this term imphies and are using a
medium and language in which it is not possible, without being
somewhat contrite, to employ another term with the same range of
meaning, embracing many forms of mental activity but devoid of
the limitation, in the vertical sense. that the term ‘thought” pos-
sesses in contemporary parlance,

All these forms of memtal activity, which together comprise
modern thought and which range from science to philosophy. psy-
chology and even certain aspects of rebigion itself, POsSess certain
common characteristics and traits which mast be recognized and
studied before the Islamic answer to modern thought can be
provided. Perhaps the first basic trast of modern thought 10 be noted
15 its anthropomorphic nature. How can a form of thought which
negates any principle  higher than man be anything but
anthropomorphic? It might. of course. be objected that modern
science is certainly not anthropomorphic. but rather that it is the
pre-modern sciences which must be considered as man-centred.
Despite appearances, however. this assertion is mere illusion if one
examines closely the epistemological factor involved. It is true that
modern science depacts a universe in which man as spirit, mind and
even psyche has no place and the Universe thus appears as ‘in-
human® and not related 1o the human state. But it must not be
forgotten that, although modern man has created a science which
excludes the reality of man from the general picture of the
Universe®, the criteria and instruments of knowledge which deter-
mine this science are merely and purely human, It is human reason
and the human senses which determine modern science. The know-
ledge of even the farthest galaxies is beld in the human mind. This
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scientific world from which man has been abstracted is, therefore,
nevertheless based on anthropomorphic foundations as far as the
subjective pole of knowledge, the subject who knows and deter-
mines what science is, is concerned.

By contrast, the traditional sciences are profoundly non-
anthropomorphic in the sense that, for them. the locus and con-
tainer of knowledge is not the human mind but ultimately the
Divine Intellect. True science i not based on purely human reason
but on the Intellect whech belongs 1o the supra-human level of
reality yet illuminates the human mind.” If medieval cosmologies
plasced man at the centre of things, it is not because they were
humanistic in the Renaissance sense of the term, accordang to whach
terrestrial and fallen man was the measure of all things, but 1t was in
order to enable man to gain a vision of the cosmos as a heerarchy of
states, the lowest of which was occupied by man and was a crypt
through which he must travel and which be must transcend. Cer-
tainly one cannot begin a journey from anywhere except where one
i Jocated.*

If the characteristic of anthropomorphism is thus to be found in
modern science, it is to be seen in an even more obvious fashion in
other forms and aspects of modern thought, whether it be psychol-
ogy. anthropology or philosophy . Modern thought. of which philos-
ophy is in a sense the father and progenitor, became profoundly
anthropomorphic the moment man was made the criterion of
reality. When Descartes uttered, 1 think, therefore 1 am’ (cogito
ergo sum ), e placed his individual awareness of his own limited self
as the criterion of exsstence, for certainly the “1" in Descartes’
assertion was not the Dwvine *1' who, through Halks), exclaimed. *1
am the Truth’ (ama'l-Hagg): the Divine ‘1" which alone, according
to traditional doctrines, has the right to say ‘1°.* Until Descartes, it
was Pure Being, the Being of God, which determined human
cxistence and the vanous bevels of reality. But with Cartesian
rationalism, individual human existence became the criteron of
reality and also the truth, In the mamnstream of Western thought.
and excluding certain peripheral developments, ontology gave way
10 epistemology. epistemology 10 logic and finally, by way of reac-
tion. logic became confronted with those antirational philosophies’
so prevalent today, ™

What happened in the post-medieval period in the West was that
haghert kevels of reality became elimanated in both the subjective and
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the objective domains. There was nothing higher in man than his
reason and nothing higher in the objective world than what that
reason could comprebend with the help of the normal haman
senses. Thas was of course bound to happen if one remembers the
well-known principle of adeguation (the adegrario of $1. Thomas
Aguinas) according to which to know anything there must be an
mstrument of knowledge adequate and conforming to the nature of
that which is to be known. And since modern man refused 10 accept
a principle higher than himself, obviowsly all that sssued from his
mind and thought could not but be anthropomorphic.

A second trait of modernism dlosely related o anthropomor-
phism s the lack of principles which characterizes the modern
workl. Human nature 1s too unstable, changing and turbulent to be
able 1o serve as the pranciple for somethang. That s why a mode of
thinking which 15 not able to transcend the haman level and which
remains anthropomorphic cannot but be devosd of principles. Inthe
realm of the active hife, namely the domain of morality (although
morality cannot be reduced simply to the realm of action) and. from
another point of view, politics and economics, evervone senses this
lack of principles. But one might object as far as the soences are
concerned, Here again, however, it must be asserted that, neither
empiricism. nor the validification through induction, nor reliance
upon the data of the senses as confirmed by reason. can serve as
principles in the metaphysical sense. They are all valid on their own
level. as 1 the science created by them. But they are divorced from
immutable princaples. as is modern saience, which has discovered
many things on a certain level of reality but, because of this divorce
from higher pnnciples. has brought about disequilibrium through
its very discoveries and inventions. Only mathematics among the
modern sciences may be said to possess certain principles in the
metaphysical sense . the reason is that mathematics remains, despite
everything, a Platonic science and its laws., discovered by the human
mind, continue 1o reflect metaphysscal prnciples, as reason itself
cannot but display the fact that it & a reflection of the Intellect. The
discoveries of the other sciences. 10 the extent that they conform to
some aspect of the nature of reality, of course possess a symbolic
and metaphysical significance: but that does not mean that these
scienoes are attached to metaphysical principles and integrated into
a higher form of knowledge. Such an mtegration could take place
but, as a matter of fact. it has not. Modern science, therefore. and
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its generalizations, like the other fruits of that way of thinking and
acting which we have associated with modernism, suffer from the
lack of principles which characterize the modern world, a lack
which is felt 1o an even greater degree as the history of the modern
workd unfolds.

It might be asked what other means of knowledge were available
to other civilizations before the modern period. The answer is quite
clear. at least for those Mushms who know the intellectual life of
Islam: revelation and intellectual intuition or vision (dhawg. kashy
or shuhgd). "' The Mushim intellectual saw revelation as the primary
source of knowledge, not only as the means to learn the laws of
morality concerned with the active life. He was also aware of the
possibility of man purifying himself until the ‘eye of the heart’ (‘ayn
al-galb), residing at the centre of his being, would open and enable
him to gain direct vision of the supernal realives. Finally, he
accepted the power of reason to know, but this reason was alwavs
attached to and derived sustenance from revelation on the one
hand. and intellectual intuition on the other. The few in the Istamic
world who would cut this cord of reliance and declare the indepen-
dence of reason from both revelation and intuition were never
accepted into the masnstream of Islamic thought. They remained
marginal figures while, in a reverse fashion in the post-medicval
West. those who sought to sustain and uphold the reliance of reason
upon revelation and the Intellect remained on the margin, while the
mainstream of modern Western thought rejected both revelation
and intellectual intuition as means of knowledge. In modern times
even philosophers of religion and theologians rarely defend the
Bible as a source of sapiential knowledge which could determine
and integrate scientia in the manner espoused by a St. Bonaventure.
The few who look upon the Bible for intellectual guidance are
usually limited by such shallow literal interpretations of the Holy
Book that. in their feuds with the modern sciences, the devotees of
the rationalistic camp almost inevitably come out the victors,

When one ponders over these and other salient features of mod-
ernism, one comes 10 the conclusion that, in order to understand
modernism and its manifestations, it is essential to comprebend the
conception of man which underlines it, One must seek 10 discover
how modern man conceives of himself and his destiny, how be views
the anthropos vis-d-vis God and the world. Moreover, it is essential
to understand what constitutes the souls and minds of men and

T —
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women whose thoughts and ideas have molded and continue 10
mold the modern world. For surely, if such men as Ghazzihi and
RGmi, or for that matter an Erigena or Eckhart, were the occupants
of chairs of philosophy in Jeading universities in the West, another
kind of philosophy would issue forth in that world. A man thinks
according 10 what he is; or as Anstotle said, knowledge depends
upon the mode of the knower. A study of the modern concept of
man as being ‘free’ of Heaven, complete master of his own destiny,
carth-bound but also master of the earth, oblivious to all
eschatological realities which he has replaced with some future state
of perfection in profane historical time, indifferent if not totally
opposed 10 the world of the Spirit and its demands, and lacking a
sense of the sacred, will reveal how futile have been and are the
cfforts of those modernistic Mushim “reformers’ who have sought to
harmonize Islam and modernism in the sense that we have defined
it. If we turn even a cursory glance at the Istamic conception of man,
at homo islamicus, we shall discover the impossibility of harmonaz-
ing this conception with the modern concept of man. "

Homo islamicus s at once the slave of God (al-‘abd) and His vice-
gerent on earth (khalifaralléh fi'l-ard). " He is not an animal which
happens 10 speak and think but a being who possesses a soul and
spint created by God. Homo islamicus contains within himself the
plant and animal natures, as he is the crown of creation (ashraf
al-makhligdr); but he has not evolved from the lower forms of life.
Man has always beem man. The lIslamic conception of man
envisages that man is a being who lives on earth and has earthly
needs; but he is not carthly and his needs are not limited to the
terrestrial. He rules over the carth, but not in his own right; rather
be is God's vice-gerent before all creatures. He therefore also bears
responsibility for the created order before God and is the channel of
grace for God's creatures. Homo islamicus possesses the power of
reason, of ratie which divides and analyses, but his mental faculties
are not hmited 1o reason. He possesses the possability of inward
knowledge: the knowledge of his own inner being, which is in fact
the key 1o the knowledge of God according 10 the famous prophetic
hadith, "He who knows himself knoweth his Lord' (man ‘arafa
nafsah* faged ‘arafa rabbak*), He is aware of the fact that his
conscaousness does not have an external, material cause but that it
comes from God and is too profound 1o be affected by the accdent
of death."* Homo islamicus thus remains aware of the eschatologxal
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realities, of the fact that, although he lives on this earth, he is here as
a traveller far away from his onginal abode. He is aware that his
guide for this journey is the message which issues from his home of
origin, from the Ongin, and this message is pone other than the
revelation to which be remains bound, not only in its aspect of law
as embodied in the Skari"ak, but also in its aspect of truth and
knowledge (Hagigah). He is also aware that man's faculties are not
bound and limited to the senses and reason but that, to the extent
that he is able to regain the fullness of his being and bring to
actuality all the possibilities that God has placed within him, man's
mind and reason can become illuminated by the light of the spiritual
world and he is able to gain direct knowledge of that spiritual and
mtelligible world to which the Noble Quran refers as the Invisible
(“dlam-al-ghayb). "

Obviously such a conception of man differs profoundly from that
of modern man, who sees himself as a purely earthly creature,
master of nature, but responsibie to no one but himself: and no
amount of wishy-washy apologies can harmonize the two. The
Islamic conception of man removes the possibility of a Promethean
revolt against Heaven and brings God into the minutest aspect of
human life." Its effect is therefore the creation of a civilization, an
art, a philosophy or a whole manner of thinking and secing things
which are completely theocentric and which stand opposed to the
anthropomorphism that is such a salient feature of modernism,
Nothing can be more shocking to authentic Muslim sensibillities
than the Titanic and Promethean “religious’ art of the late Renais-
sance and the Baroque, which stand directly opposed 1o the com-
pletely nonanthropomorphic art of Islam. In Islam man thinks and
makes in his function of komo sapiens and homo faber as the ‘abd of
God. and not as a creature who has rebelled against Him. His
function remains, not the glorification of himself, but of his Lord,
and his greatest aim is to become ‘nothing’, to undergo the experi-
ence of fand’ which would enable him to become the mirror in which
God contemplates the reflections of His own Names and Qualities
and the channel through which the theophanies of His Names and
Qualities are reflected in the world,

Of course, what characterizes the Islamic conception of man has
profound similarities with the conception .of man in other tra-
ditions, including Christianity, and we would be the last to deny this
point. But modernism is no Christianity or any other tradition and
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it is the confrontation of Islam with modern thought that we have in
mind here. not its comparison with Christianity. Otherwise what
could be closer to the Islamic teaching that man is created 1o seek
perfection and final spiritual beatitude through intellectual and
spinitual growth, that man is man only when he seeks perfection
(talib al-kamal) and attempts to go beyond himself, than the schol-
astic saying Homo nron proprie humanus sed superhumanus est,
which means that 10 be properly human man must be more than
human.

The characteristics of modern thought discussed earlier, namely
its anthropomorphic and, by extension, secular nature, the lack of
principles in its various branches and the reductionism which is
related 10 it and which is more evident in the realm of the sciences,
are obviously in total opposition to the tenets of traditional Iskamse
thought, just as the modern conception of man from whch these
thought patterns issue is opposed 10 the tradsional Iskamic con-
ception of man. This opposition is clear enough not to need further
elucidation here.™ There is one charactenstic of modern thought,
however, which needs 10 be discussed in greater detail as a result of
its pervasive nature in the modern world and its lethal effect upon
the religious thought and hife of those Muslims who have been
affected by it, namely, the theory of evolution. ™

In the West, no modern theory or idea has been as detrimental to
religion as the theory of evolution, which instead of being con-
sidered as a hypothesis in biology, zoology, or paleontology, is
paraded around as if it were a proven scientific fact. Furthermore, it
has become a fashion of modern thought, embracing fiekds as far
apart as astrophysics and the history of art. Nor has the effect of this
manner of thinking been any less negative on Muslims influenced by
it than it has been on Chnistians. Usually modernized Muslims have
tried to come to terms with evolution through all kinds of unbeliev-
able interpretations of the Noble Quran, forgetting that there is no
possible way 1o harmonize the conception of man (Adam) as he to
whom God taught all the ‘names’ and whom He placed on carth as
His khalifak. and the evolutionist conception which sees man as
having “ascended” from the ape. It is strange that except for a
number of traditionalist and also ‘fundamentalist’ Muslim thinkers
who have rejected the theory of evolution mostly on purely
religious grounds without providing intellectual and rational argu-
ments for their rejection of the theory, few Muslims have bothered
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10 see its logical absurdity and to consader all the scientific evidence
brought against it by such men as L. Bounoure and D. Dewar”,
despite the costatic claims of its general acceptance by various
standard dxtionanies and encyclopedias. In fact, as has been stated
so justly by E.F. Schumacher, ‘evolutionism is not science; it is
science fiction, even a kind of hoax'.*' Some Western critics of
evolution have gone so far as to claim 1hat its proponents suffer
from psychological disequilibrium™, while recently a whole array of
arguments drawn from information theory have been brought
against it.9

It is not our aim in this study 10 analyse and refute in detail the
theory of evolution, although such a refutation by Mushm thinkers
is essential from the scientific as well as the metaphysical, philo-
sophical, logical and religious points of view, as has already been
carried out in the Occident. What is important to note here is that
the evolutionary point of view, which refuses 10 see permanence
anywhere, for which the greater somehow ‘evolves’ from the
‘lesser’ and which is totally blind to the higher states of being and
the archetypal realitics which determine the forms of this world, is
but a result of that loss of principles alluded to above. Evolutionssm
is but a desperate attempt to fill the vacuum created by modern
man's ‘cutting off of the Hands of God from His creation and
negating any principle above the merely human, which then falls of
necessity 10 the level of the subhuman. Once the Transcendent
Princaple is forgotten, the world becomes a circle without a centre
and this experience of the Joss of the centre remains an existential
reality for anyone who accepts the theses of modernism, whether he
be a Christian or a Muslim.

Closely allicd to the idea of evolution is that of progress ani
utopianism, which have both philosophically and politically shaken
the Western world o its roots during the past two centuries and are
now affecting the Iskamac world profoundly. The ideal of unilateral
progress has fortunately ceased 10 be taken senously by many noted
thinkers in the West today and is gradually being rejected in the
Istamic world as an “idol of the mind' before which the carlier
generation of modernized Muslims prostrated without any hess-
tation. ™ But the utopianism which is closely related 10 the idea of
progress bears further scrutiny and study as a result of the devastat-
ing effect it has had and continues 10 have on a large segment of the
modernized Mushim “intelligentsia’.

[
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‘Utopianism’ is defined by the Oxford English Dictionary as
‘Impossible ideal schemes for the amehoration or perfection of
social conditions”. Although the origin of ths term goes back to the
well-known treatise of Sir Thomas More, entitled Utopia and wnit-
ten in 1516 in Latin, the term "ulopianism’ as employed today has
certain implicatons antedating the 16th century, although the term
itself derives from More’s famous work. The Chnistian doctrine of
the incarnation, combined with a sense of idealism whach character-
izes Christianity, were of course present before modern times.
Utopianism grafted itself upon the caricature of these charactens-
tics and, whether in the form of the humanitarian socialism of such
figures as St. Simon, Charles Fourier or Robert Owen, or the
political socialism of Marx and Engels, Jed 10 a conception of
history that 1s a real parody of the Augustinian Ciry of God. The
utopsanism of the last centuries, which is one of the important
features of modernism, combined with various forms of Messia-
nism, bed and still leads to deep social and political upheavals whose
goals and methods cannot but remain completely alien to the ethos
an<d aims of traditional Islam.® Utopianism seeks to establish a
perfect social order through purely human means, It disregards the
presence of evil in the world in the theological sense and aims at
doing good without God, as if it were possible to create an order
based on goodness but removed from the source of all goodness.

Islam has also had its descriptions of the perfect state of socety in
works such as those of Farabi describing the ‘virtuous society” or
al-madiner al-fadidak, or the texts of Shaykh Shihdb akDin
Suhrawardi, which refer to the land of perfection called in Persian
na kuji-dbad, hiverally ‘the land of nowhere’: u-fopia. But then it
was always remembered that this land of perfection is rowhere;
that is, beyond the earthly abode and therefore identified with
the eighth clime above the seven geographic ones of this world. The
realism present in the Islamic perspective, combined with the
strong emphasis of the Noble Quran upon the gradual loss of
perfection of the Islamic community as it moves away from the
origin of revelation, until quite recently prevented the kind of
utopianism present in modern European philosophy from growing
upon the soil of Islamic thought. Moreover, the Muslim remained
always aware that, if there were to be a perfect state, it could only
come into being through Divine help. Hence, although the idea of
the cyclic renewal of Islam through a ‘renewer’ (mujaddid) has
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always been alive, as has the wave of Mahdusm which sees i the
Mahdi the force sent by God to return [slam to sts perfection, Islam
has never faced within itself that type of secular utopsanssm which
underlies so many of the socio-political aspects of modern thought,
It is therefore essential to be aware of the profound distinction
between modern utopianism and Islamic teachings concerning the
mujaddid, or renewer of Islamic society. of even the Mahdi himself.
It is also basic to distinguish between the traditonal figure of the
mufaddid and the modern reformer, who usually, as a result of hs
feeble reaction to modern thought, can hardly be said to have
brought about the renewal of Islam. One must also be aware of the
real nature of that revivalism, based on utopianism but wsing
Islamic images, that one finds in certan Hypes of Islamic
‘fundamentalism’,

There is. finally, one more characteristic of modern thought
which it & essential 1o meation and which is related to all that has
been stated above. This charactenstic is the loss of the sense of the
sacred. Modern man can practically be defined as that type of man
who has lost this sense, and his thought is conspcuous i s kack of
awarcncss of the sacred. Nor could it be otherwise, secing that
modern humanism 15 inseparable from secularism. But nothing
could be further from the [skamic perspective, in which there does
not even exist such a concept as the profane or secular™: for in
Islam, as already mentioned, the One penetrates into the very
depths of the world of multiplicity and excludes no domann from the
trachition. This s 10 be seen not only in the intellectual aspects of
Islam®, but also in an arresting fashion in Islamic art. The Islamic
tradition can never accept d thought pattern which is devoid of the
perfume of the sacred and which replaces the Divine Order by one
of purcly human origin and inspiration. The confrontation of Islam
with modern thought cannot take place on a serious level if the
praamacy of the sacred i the perspective of Islam and its lack in
modern thought 1s not take into consideration. Islam cannot even
carry out a dialogue with the secular by placing it in a position of
legitimacy. It can only take the secular for what it s, namcly the
negation and denial of the sacred. which may ultmately be saad to
be that which alone is, while the profane or secular only appears 10
be.
In conclusion. it is necessary to mention that the reductionism
which is one of the charactenstics of modern thought has itself




Reflections on Islam and Modern Thought 109

affected Islam in its confrontation with modernsm. One of the
effects of modernsm upon Islam has been to reduce 1slam in the
minds of many to only one of its dimensions, namely the Shari'ah,
and to divest it of those mtellectual weapons which alone can ward
off the assaults of modern thought upon its citadel. The Shariah
of course basic 1o the Islamic tradition. But the intellectual chal-
lenges posed by modernism in the form of evolutionism, rational-
ism, existentialisen, agnosticism and the like can only be answered
intellectually and not jundically, Nor can they be answered by
ignoring or dsregarding those issues and expecting some kind of
magical wedding between the Shasiah and modern science and
technology to take place. The successful encounter of Islam with
modern thought will not take place simply through the expression
of anger and the display of self-righteousness. It can only come
about when modern thought s fully understood in both its roots and
ramifications, and the whole of the Islamic tradition brought 1o bear
upon the solution of the enormous problems which modernism
poses for Islam. At the center of this undertaking lies the revival of
that wisdom, that hikmah or hagigak, which hies at the heart of the
Islamic revelation and which wall remain valid as Jong as men
remain men and bear witness to Him according to their theo-
morphic nature and in the state of servitude before the Lord
(‘ubddiyyah), the state which = the ruison dére of human
existence.

Notes

1. Islam is based on intelligence, and intelligence is hght as expressed in
the hadith, inma'l agh mdr= ("Verily mtclligemee is light’), The
charactenstic expresson of Islas s the courtyard of an Albambea,
whose forms are so many crystallzations of light and whone spaces are
defined by the rays of that light which im this world symbolees the
Dwine Intelhect

2. If we are forced to re-define such terms s ‘tradition’ and ‘modemism’
in this and other works, it is because, dospite the consderable amount
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of writing devoted to the subject by the outstanding traditonal writers
sach as Guénom, Schuon, A K. Coomaraswamy, T. Barckhardt,
M. Lings and others, there are still many readers, especally Mushim
ones. for whom the distisction between tradition and modemnisam is not
clear. They still identity tradition with customs and modernism with all
that is contemporary.

Many Western stodents of blam abo sdestify ‘'modermn’ with
‘advanced”, ‘developed” and the Bke, as if the march of time nself
guarantees betterment. For example. C. Lesden, 2 political scientist
and student of contemporary [slam. writes, 'Equally important is how
the 1erm modernisation can itself provide insight into these questions.
This is not the first tene in history that societies have undergone
confrontation with other “advanced™ socsetics and bave leamed to
accommodate 10 them, Every such coafrontation was, in a sense, a
clash or contact with modermisation.’ J.A. Bill and C. Leiden, The
Middle East - Politics and Power, Boston, 1974, pp. 4849 The author
£Oes 0n to e as examples the confrontation of the Romans with the
Greeks and the Arabs with the Byzantines and Persians, However,
despite the decadent nature of late Greek cultare, neither the Greeks
nor certainly the theocratic Byzantines and Persians were modern in
our definition of the word, according 1o which this is in fact the first time
that traditonal societies confront modermism,

. Despéte the totally anti-traditional character of the perspective which

dominates modern antheopology, even certain anthropologists bave
come 1o the conchasion that, from & metaphysscal and sparstual point of
view, man has not evolved one jona since the Stome Age, If in the early
decades of this century this view was chamgeoned by a few scholars,
such a3 A, Jeremnias and W. Schmide, in recent year i bas received
more powerful support based on extensive evadence reflected in the
studiies of such men as J, Servier and, from the posnt of view of religious
anthropology, M. Eliade.

. Tt must be remembered that even duning this refatively short penod of

five centuries, the Muslim world has remained for the most part tra-
ditional and did not feel the full mmpact of modernism until a century
ago. See S.H. Nasr, Isfam and the Plight of Modern Man.

. In the famous Persian poem -

Imvoke until thy isvocation gaves fise to mediation (fikz)

And gives birth to a bundred thousand virga ‘thoughes'

(andichah)
- the relation of mental activity in a traditional conteat 10 spantual
practice and contemplation s clearly stated.
There have been recent attempts to escape from the redectsonism of
classical physics and to introduce both life and even the psyche as
independent elements in the Universe. But the general view of modern
science remains the reductionsst one which would reduce spervt 10
mind, mind to the extermal aspects of the psyche, the external aspects
of the psyche 10 organic behaviour and organisms 10 malecular struc
tures. The man who kscrws and who has the certitade of his own
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conscionnmess 18 thus reduced 10 chemacal and physscal elements which
in reality are concepts of his own mind smposed upon the natural
domain. See A. Koestler and J.R. Smythies (eds.), SBeyond Reduc
woniem, London 1959, especially the article of V. E. Frankl, ‘Reduc-
tionism and Nihilism® where he wntes, “the present danger does not
lul!yhemthelonoludvemhtyont&panohbemm.burmr
im his pretence and clasm of totality . . . The true nibslism of today s
reductionism . Comenponq mabalism no Jonger brandishes the
word ‘ootm today nidalism is camosflaged as mothing-dur-
mess. Human phcno-zm are thus turned into more epsphenomena '
See alo the remarkable work of E F. Schumacher, A Guide for the

Perplexed, New York, 1977, especally chapter 1, where this geestson is
discussed.

. See F, Brumner, Science ef réaliné, Pars, 1956, where the awthor

displays clearly the non-anthropomorphic natare of the traditional
sciences based on their relisnce upoa the Divine Intellect rather than
upon mere reason

8. Coscerning the study of the cosmos as a crypt as far as Islam is

9
10.
1.

14,

15,

comcerned see S H. Nase, An Inrroduction o [sfamic Cosmaodogical
Doctrines, London, 1978, chapter 15.

See S.H. Nasr, ‘Self-awareness and Ultimate Selfhood’, Religiows
Stwdies, vol. 13, no. 3. Sept. 1977, pp. 319-325,

The classical study of E. Galson, The Unlty of Philosophical Experi.
ence, 1 still valuable in tracing this developeent in Western though,
It was especially Sade al-Din Shirdzi who elucidated. perhaps more
thas any other Muslim phalosopher, the relation between the three
paths of reason. intuitson and revelation open to man in bas quest for
the artainment of knowledge See S H. Nasr, Sadr al-Din Shirdzl and
his Transcendent Theosophy, London, 1978,

. 'We have dealt with this issue extensively in our Kmowledge and rhe
13,

Sacred, chapter 4.

There are of course many men and women living in the modemn Gorld
who would not accept this description of modera man as far as it
concerns themselves, But such people, whose number in fact grows
every day in the West, are really contempoeary rather than modern.
The characteristics which we have mentioned pertain 1o modermiso s
such and not to a particalar contemporary individual who may in fact
stand opposed to them,

On the [slamac conception of man see S H. Nass, ‘Who is Man? The
perennial answer of Islam’, in J. Needleman (ed.), The Sword of
Grosis, Peoguin Books Inc, 1974, pp. 203-17, and Knowledpe and the
Sacred, chapter 5.

Consciossness has n0 Onigin in time. No matter how we try to go back in
the examination of our comaciousness, we cannot obviously reach a
temporal beginning. At the heart of this comsciousness in fact resides
the Infimite Comsciousaess of God, who is at once the absolutely
transcendent Reality and the infinite Self residang at the center of our
being. In general, Sufism has emphasized more the objective and
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16,

17.

18,
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Hisduism the subjective pole of the One Reality, which is at once pure
Object and pure Subpect. but the conception of the Divinity as pure
Subject has also been always present in Islams, &s the reference in the
Noble Quran to God s the Inward (al-bdrin), the prophetss hadity
already cited and such classical Sufi treatses as 1he Conference of the
Birds (Manreg al-cayr) seveal See F, Schuon. Spirimual Perspectives and
Hurman Facis, trams, D.M. Matheson, Loadon, 1953, pp. 956
It is of interest to note that one of the outstanding treatises of Islamic
philosophy dealimg with metaphysics and eschatology is a work by Sade
al-Din Shirdzi entithed Mafauh af-ghayd, literally Keys ro rhe Invisihle
Waorld.
“In Islam. as we have seen, the Divine ray pierces directly through all
degrees of exsstence, ke an aus or central pivoe, which knks them
harmoniously and bestows upon cach degree what is suited to it; and
we have alsoseen how the straaght ray curves on its return and becomes
& cirche that brings everything back to its point of departure . .
L. Schaya, ‘Contemplation and Action in Judaism and Fslam’, in Y.
Ibash and [. Marculescu (eds.), Comtemplation amd Action in World
Religions, Seattle and Lomdon, 1978, p. 173,
Of counse. the ramification of thes opposition and the details as they
pertan 10 cach feld are such that they could be discussed indefinitely.
But here we have the princples rather than their applications in mind.
We have discussed somw of these issues in detail i our Judam and the
Plight of Modern Man.
" . - mthe modern world more cases of loss of religioss faith are 1o be
traced 10 the theory of evolution as their immediate cause than to
anythang clse . . . for the more Jogikally minded. there is no option but
10 choose between the two, that 15, between the doctrine of the fall of
man and the ‘doctrine” of the rise of man, and 1o repect aliogether the
one not chosen . . " M. Lings, review of D. Dewar, The Transformiésn
Hlusion; in Seudies in Comparative Religion, vol. 4, no. 1, 1970, p. 59.
Omne might also explaim the rapid spread of the theory of evolution as
a pscudo-religion im the West by saying that, to some extent at least, it
came 1o il & vacuum already created by a weakening of faith, But as far
as Islam s concerned., its effect bas been to corrode and weaken an
already existing faith, as it was for those Christians who still passessed
strong religious faith when the theory of evolution spread in the late
191h century, as it continues to do i fact up to the present day.

. See L. Bounoure, Determinisme of fimalied, double loi de ke vie, Pasis,

1957 ibid.. Recherche & une doctrime de ba vie. Vrai savames ef faux
prophétes. Pans, 1964, and D, Dewar, The Transformist Musion,
Newfreesboro (Temn. ). 1957. We have also dealt wath this question in
our Man and Namre, Loadon, 1977
Schumacher, Guide for the Perplexed, p. 114: It is far betver to believe
that the carth i a disc supporied by a tortoise and flanked by foer
clephants than 10 belicve, m the name of “evolutionss™, in the
comeng of some “seperbaman’’ monster.

F. Schuon., Spirial Perspectives and Human Foces. p. 112 °A literal
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interpretation of cosmological symbols is. if not positively useful, at
any rate harmiess, whereas the saentific error - such as evolutionism -
is neither literally nor symbolically true. the repercussions of its falsity
are beyood calculation '

. “If we present, for the sake of argument. the theory of evolution in a

most scientific formulatson. we have to say something like this: At a
certain moment of time the temperature of the Earth was swch that it
became more favourable for the aggregation of carbon atoms and
axygen with the nitrogen-hydrogen combination. and that from ran-
dom occurrences of large chesters molecules oocurred which were most
fxvorably structured for the comang about of kfe. and from that point it
went on through vast stretches of time, until through processes of
natural selection a being finally occurred whach is capable of choosng
lmcomhuwjut&comhjm.ﬂvﬁlinpoem'mlhuol
Dante, composing music like that of Mozart, and making drawings ke
thase of Leonardo.” Of coerse. such a view of cosmogenesis is crazy,
Andldoamaallmnmzyhlkumolﬂmimmwhl rather
in the technical meaning of psychotic, Indeed such & view has mvoch in
common with cestain aspects of schizophrenic thinking ' K. Stern, The
Flight from Woman, New York, 1965, p. 290. The author s a wellk
known psychiatrist who has reached thes conclusion not from tra-
itiomal foundations but from the premises of vanous contemporary
schools of thought.

. See especially the works of A E. Wilder Saséth. voch as Man's Ornigin,

Man's Destiny, Wheaton (111.), 1968, and has Herkunft und Zukunft
dex Menschen, Basel, 1966, We have assembled many references 1o
anti-evolutionary Western literature in Kmowfedge and the Sacred,
pp. 249-50,

- We have discussed the idea of progress and its refutation in oer fsfam

and the Plight of Modern Man, and in our "Progress and Evolation: A
Reappraisal from the Traditional Perspective’. Parabole, vol. V1,
mo. 2, Spring 1981, pp. 48-51. See abuo M. Jamechah, frkem and Mod-
ermizm, Lahore, 1965 For an cloquent refutation of the notion of
progress see M, Lings, Ancient Beliefs and Modern Superstivons,
London, 1967; also Lord Northbowrne, Looking Back owm Progress.,
London, 1968

- On the deeper roots of utopianism in the West see J. Servier, Histoire

de lwsopre, Pans, 1967

- This is proven by the lack of such a term in chassical Arabic or Persian.
« We have deslt with the sacred quality of all aspects of Islamic learming.

even science, in our Scaence and Civilization im Julem, Cambaidge
(US.A.), 1968 also Isfamic Science - An [lustrated Study. London,
1976.



