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ly decision to write on Ixzz Ideolosical Foundations

of rakistan was primarily based on my desirz to exzlore in

e

Fuslim community of pre-partitioned India and later of
Fakistan, those who strugsled for and were responsible for
the creation of rakistan and latsr were engulfed
structuring its political institutions, the epistemolozical
sources, the metaphysical concents, their view of man,

society, state, etc. =Zven Though some intsrest waz shown

J)

in the West on the efforts mzde in ralkistan to reconstruct

its political institutions on Ths "iceal zrincirles of
Islam," yet a systematic and comnrehensive wors, as is

undertaken in this dissertation, remained on the whole

unexplored.
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Ily knowledge o and zZnglish was &
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great asset to me in unlerstanding the subject and
undertaking this study and, these are the languages in which
almost all of the research material is to be found., I must
adnit that the completicn of this work was celayed dus to

ial in the United
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the non-availability of tae
States. Utili Jg an oprurtunity I was offered, I stayed
in Fakistan for more than a year examining several original
works, panmphlets, newstasers, stc.

I would 1likxe to thank Ir., John Faul funcan,

David Ross Eoyd Professor in rolitical Science, for his
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n tas writings of thz iIntellectual and toliticel elite of <he
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rainsteking effceris irn zurervising an irecting this

work from ithe beginning covsring a period of several years.
The introductions to chapters 2, 3, 4, 5, ané 6, were
written by him and I have incordorated many valuatle
suggestions made by him without proper acknowledgement in
this work. I ows a great cett of gratitude to Zr. Cliver

~

~. Benson, Gescrge Lyan Jross Frrofessor of Folitical
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Science, who offered hsl: and encouragement wnen I needed
most andé also alloweéd me tc make full use of his library.
I wish I had followel nis adwvise all the way. It was a

sl

o
{1

At

letter written by Sr. Schsifer ch trougnt me to the

o
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University of Cklahoma and, onm Tthe culnination oI tais
orogram, I would like to thank him. I would also like

to acknowledge the helr anl encouragenent given ty Ir. Hush
G. ltacNiven and Dr. Rufus G. Hall Jr., rrofessors in
Political Science at the Tniversity. Cn several occasions
the late Mrs. Duncan read the manuscript, made corrections

and offered valuable s .ggestions. I shall always recall

on

-

with a great sense of otligation the hels given by her.
If I could dedicate this work it wcoculd be to my

father, the late Hasan khan "Girdish" a poet of rervute

and scholar in Urdu. ané who served as a teacher in Urdu

at the University of Zysore in India.
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Introduction

o

To understand ths zoliticzl theory of the modern
founders of Fairistan and inceed the rolitical theory
expressed in tThe constitution axné <The government ol the
so called "newly developecd nation" it is necessary to
survey, even though succintly and somewhat generally, the
political history. In cdoing this it will become obvious
that even a2 superficial account shows that what is
sometimes called a "newly ceveloped state" is but an
extension of the political movement which has been
externding backweard, in the case of TFakistar nuch more than
a thousané years. .hat will not avpear here but will be
portrayed in our latter examination is that the superficial
politiczl activities also rest on belief systems and
econonlc~aoc1a1 arrangements which also extend backward
in history and form the foundation of the so called
"newly developed nation."™ In fact as any cultural
anthrorologist knows the latter is a misnomer.

1
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Cececraphy And the reounle

The Indian sub-continent &z it was Cesiznzted
before the sDartition of 1347 which led to the creation and
independence of ralkistan, now enbraces within its .eographicel
fold four indevendent states, viz., India, Fakistan, Fepal
and Eangla Tesh. The sub-continent lias lonz been a well
marked geosrarhical area toundec on the north by the great
Zimalayan range o:f mountains extending in the northwest
to a series of micshty ranges knovm 25 the arakorun and
Ziincdukush. To the northezst it hes some of the world's
highesi peslzs such as -verest and Xinchinjansa., To the
north of the Himalayas extenc the desolate Tibetan rlateau
and north of that agein is the Goti Tesert. To the
northwest is a2 plateau of Afghanistan lezding into Iran
and the plains of Turxestan. There are ssveral mountain
passes here, <ine most famous of which is the Fhyter FPass
throuzh which many of the foreigners, ancient and modern
entered Indie.

To tre south of the Himalayas is the great
northern plzin watered by two great river systems which
originate in the Himelayas, viz., the Indus and the Gan.es.
The Indus with its tributaries forms the lifeline of
Fakistan. The river Ganges and its mein tributary Jamuna,
irrigate the rest of the plain. To the east of this the
Ganges forms a deltz with another river, viz., the

Erahamputra which flows for the nost part through the
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Himalayas, and partly throu:sk the Indian province of
Assan., This deltic region 2t one time constituted the
united province of Eengzal, then (1947) it was partitioned
into west Zengal and what later became the province of
Tast Pakistan., Iiow the Indian province of west Bengal and
Eangla Desh (formerly East Fakistan) form this region.

South India is a great plateau. There are also
great deservs in the sub-continent such as the desert of
Baluchistan in Fakistan and that of Rajasthan in India.
ost of the sub-continent hes an average rainfall of
twventy-five inches per year. i.ost of the rains come in
rarticular perioés and are called Xonsoons.

The oldest inhabitants of India are aboriginies
now considered as non-aAryans. They have left no written
records, znd, in fact the use of letters or of simrtle
hieroglyphics was not knovn to them. Their descendants
still dwell in remote hills and mountains., The Dravidians
who live in the southern most parts of India are possibly
the descendants of these people driven out of their
northern atode.

The earliest invaders of India were the Aryans
with their orizins in Central Asia. They settled dowvm
in India from 1,500 to 1,000 2.C., and they have left a
record of their conquests, life, etc, in the form of
hymns which are called the Vedas. There are four Vedas

the oldest of which is the Rig Veda. 1In course of time other



werks were addsd to the four Velzs znd scruired sacred
status. There were the IZrzhmas which were the vlanations
of the Vedic hymne. Later czme the Upnishads. ZFinelly
there developed the Sutras, the leszl and rituzl

treatise out of which a collection of customary law grew.
The net outcome of all this is the Hindu rslizion, in

essence a relijio-social system, 7The other religions

t'ri

which took birth in India wesre, Jainism and Eudr

[y
I.J

sm.
Teinism has a small following in India even todzy, whereas,

Fuchism spread to the southezsic

2]

n ovart of asia.

Yet another wave of invasion came from the Grsels.
rven thouzsh some indirect contzct otetween the (reeks, the

Fediterraneans, and the Indizn vzovlies scems to have

o

xisted from very ancient times, 1t was however, in 327
£.C that Alexander the Great invaded India. Le crossed
the Indus and came down toward the south of the river.
During his stay of two years .ilexander subjuzated an area
which roughly corresponds to the present day Pakistan.
Alexancer's successor to indizn conzuests, Seleukes, surrendered
the Greek conguests in India to Chardragunta kaurya, 2 new
king who had risen to comizate the whole of northern India.
Still later a new set of invaders attacked India.
from 100 B.C to 5C0 A.D. They have been called Scythians
and they were mostly from Central Asia., The last great
invasion was that of the iuslims followed by the

tritishers. However, there is a difference tetween the
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Yuslim and Zritisnh contuerors, viz., wnereas the :.u
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settled down in Indie permenently, the -ritish never

intended to and never did.

zarly Muslim consuest of india, its
rise IO IOWETr anc decay

The Muslims cane to India primerily as conzuerors.
Through a period extendinz over centuries, they settled
there ard a succession of uslim rulers ruled India from
Delhi, on whose outskirts India has its present capital,
Ilew Delhi. The .uslim control of India largely extended
over the nortnern part zs far as sengal and its authority
over South India was btrief and uneven. uslim conguerors
had different racial origins; they were Arabs, Afghsans,
Turko~ifghans, etc., and there was often deadly rivealry
among themselves. Ionetheless, with all the internecine
conflicts these conquerors had one socizlly integrative
factor in common, viz., they were all :‘uslims.

The first [uslim conguest of Indim occured under
Muharmed ibtn Jasim, who was sent by Hajjaj (A.D 661-714)
the powerful viceroy of the eastern wing of the Muslim
Umayyad zZmpire as an act of reprisal against the Hindu
ruler of Sind in India. The Arabs haé¢ teen carrying on
trade with Sri Lznka, and when one of their ships capsized
on its return journey near 3ebal,2 the port of Sindé;
some Hindu pirates plundered the ship and took prisoners.
The ruler of 3ind, Raja Lahir, was evasive wnen compensation

was demanded by Hajjaj. Subsequently Zzjjaj despatched
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Muhammed ibn Casim, who attacxsc¢ and captured Ierzl in
A.n 711, and decisively cefeated Zaja Lehir in the Taiile
of Erzhmanabad in A.D 712. He extenced his conquests to
the vhole ol 3ind, whichk is a part of Fakistan now, ané
the southern part of runjab. However, he was recalled in
A.L 714.3 The Arab rule, notwithnstzndirng uhammed ibn

Jasim's recall continued until 1.1 828, when Hindlus

"regained possession of that province."ar

The second wave of conquest was undertz ken Ty

~Y

¥ahmud of Ghagni, ruler of the nmountain kingdem Ghazni

in Afghenistan. . alsuld, an sigiazan of Tur<ish origin led

vitions into Indiz, the most famcus of

[S7)

seventesn =xoe
wnich was against Somnath. Scmnatn, the Hindu temple and
city famous for its riches, was situated in Gujrat on the
West coast of India, end foliowing & bloody conflict,
Muhammed ceptured it in 4.I 1024, Hcwever, most of
Mahmud'~ invasions were directed at reducing the "iestern
districts of the Punjab to the control of his Afghan
kingdom of Ghezni" znd he never '"set un as a resicent

: .
sovereign in India."” Ionetheless, he ruled from Ghazni

an area in India which rocughly corresponds with the
present-dzy bounderies of Faxistan, to the exclusion of the
province of Sind.

while Mahmud of Ghazni had limited his conquests to
the northwestern part of India, another ruler of an

Afghan kingdom, Sulten iuhammel of Ghor, commonly referred
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t0 as :uharmed Ghori, first subJugated the xingdom of
Ghazni in A.D 1173, and then plarned to extend his xinglom
into India. In this he encountered fierce resistance by
Irithivi Raj, the Hindu Rajprut ruler of Delni ané Ajmer.
Frithivi Raj defeated iiuhammed Ghori in their first encounter
at Tarain in A,D 1191, but was himself decisively beaten
in a2 following battle at the same place in A.D 11%2. 1In
the following year, Zelhi, the future seat of lMuslim vower
in India was thus occupied. Later Ghori generals branched
out in all parts of northern India and ruslinm power
extended as far as rfengal covering the Indo-CGangetic plain.

Muhammed CGhori ruled India th

5]

ough nis viceroys Trom Chor

O]

in Afghanistan until his assassination in i.D 1026.6
Following his assassination the control of his
Indian possessions passed on to his viceroy in India, a
slave who had risen to that high rank, Sutb-ud-din Aidak,
Aibak had himself crowned at lLahore, the present provincial
capital of Punjabd in Fakistan, and although he acknowledged
"the supremacy of the new ruler at Ghor, he was virtually
independent."7 The rule of Aibak marks a nomentous
beginning in the luslim history of India. Until then the
tfuslims governed such parts of India as they had conquered
from their seat of power located outside of India. But
from then on until the extinction of Muslim power in India
in 1857, Delhi remained their capital, although sometimes

the nearby city of igra acted as an alternate. Aibak
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begen to consclidete his power but died prematurely of a
fall from & horse in 1210. He was succeeded ty his own
slave Iltutmish., The slaves, of course, were in fact
rrinces of ncble birth caztured in the course of wars ané
assigned high positions, and thus a succession of slaves
ruled India until 1290. Eetween 1204 and 1526, when the
fughal dynasty was estzblished, Indiz witnessed the rise
ana fall of five liuslim dynasties whose chrcnology is
giver. below. This period has generally been referred to as

the Sulatanate period

The Slaves 1206-1220
The rhaljis 1230-1320C
The TughlaXks 1320-1413
The 3Sayyics 1414-1451
The Lodhis 1451-1526

During the Sultanate the control exercizesd by the
various kings and dynasties was not even. The Oxford
History of India, for instance, says about the Slave

dynasty:

Tolitically they accuired a tolerably firm hold
on the regions now called the Punjab, the
"United Frovince of agra and Cuch, with Zihar,
Gawalior, Sind and some parts of Zajputana ana
Central India.3

However, ruhammed Adil ibn Tughlak (1321-1%51;, during the

early part of his reign, controlled more or less the whole

3

of India although with some exceptions.
Towards the beginning of the sixteenth century the

Lodhi dynasty, last of the dynasties in the Sultanate

veriod was bteset ty intermal feuds amon; the notles and

was decaying. Teking advantage of this situation, Rabur,
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13

a Turk, invaded Indiz axd laid the “oundz2tion of itne
Kughal Empire. ZIabur was the ruler of a vetiy principality
called Farghana in Turkestan., He was a descendant of
Ghenziz rhan. Cn the eve of his invasion of Indiz he

had made himself master of rzabul. In 1526, he entered
India as a new conqueror after decisively defeating the
ruler at Delhi in the battle of ranipat on Adril 26, 1526.
In the following year hs a2lso defeated the Hindu Zajput
ruler of liewar at Khenva, a village near &Agra. Eabur
died in 1530 when he was only forty-six years old, but
"begueathed to his son, Humavun, Afghanistan, Tunjab, the

n10 in short, the whole of Horth

fertile Gangetic plzin,
India except for Zengal and Bihar.

Humayun, who succeeded *abur, had a storny career.
An Afghan named Sher Khan sur had establisned his power
in Eihar and Eengal and defied Humayun. Subsequent efforis
of Humayun to subjugate him proved unsuccessful; in fact,
Humayun in turn was defeated in 1540 in the batile of
Kanauj and driven out of India, whereupon he sought refuge
with the kxing of Tersia. 3her rhan Sur then established
himself as the ruler of North India but died in 1545.
However, it was not until 1555, when taking advantage
of the weaknesses of the successors to Sher Khan 3ur,
that Humayun could conguer Delhi again with the help
given to him by the King of Persia. Humayun's triumph

was shortlived as he died in the following ye_ar.l1
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skbar (1556-1605) wnho succecded Humayun was only
thirteen years old when his father cied. The affzirs of
the state were thus in the nands of a Turkoman chief,
Bairam rhan, who consolidated uslim power in Yorth India,
beating off challenges until Akbar could come of age.12
Akbar has been almost unanimously acclaimed as a great
king. Frobatly the most sagacious act of Akbar in
establishing his empire was to win over the confidence of
the Rajputs, tie Hindu clan which had been the main source
of oppozition to tae iuslim conauerors. e married a
Rajput princess, which ensured Rzjout influence in his
court. e also appointed Rajputs te influential zositions
such as governors of provinces.13

Apart from associating the Rajputs with him,
Akbar also took other steprs to secure the confidence of
the Hindu community in his rule. Xe atolished "Jizya" in
1579. "Jizya" was a poll tax levied on a non-iuslin
"in theory in lieu of military service, a sort of fee
for'protection."14 However, it was despised as a symbol
of servitude and its abolition was a welcome step.15
He also gave greater rprotection to the Hindu places of
worship, viz., the temples.16

Akbar was succseded by Jehangir (1605-1627),
who carried on his father's policies and is also known

for his patronage of art and literature as well as

painting. Shah Jehan, the successor to Jehangir is well
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known &s the builder of the Taj Mahal, the magnificent
mausoleun near Agra. In 165%, Sheh Jehan fell ill, Ee
had four sons, and since succession to the throne was

not decided on any accepted principle such as age, rivalry
for power broke out aemong nis ovn sons during his lifetime,
Ultimately, one son Aurangzep, "after a2 treacherous
conflict with his bretheren, deposed his father and

proclaimed himself emperor in 1658,"1'7

Subsequently, he
had his brotihers exiled or put to death.

Aurangzed then extended his empire once zgain
to South India. :However, he failed to suppress the
resistance put up by the laratazs who were the indigencus
inhabitants, as they are now, of a geographicael area
which constitutes a2 linguistic state in India, namely
Maharasntra. The territory is largely hilly with scanty
rainfall and a not very vroductive soil. They were thus
a2 hardy and austere people in their habvits. The
confrontation between iarathas and liughals actually dates
from the rise of Shiveji, a petiy chieftan who rose to
power by capturing Fforts in the hilly terrain and welding
them into a kingdom with its capital at Taragarh (1646).
Aurangzeﬁ marched his forces into the area in 1655 to
crush them and also some other small kingdoms in the
south of India. while he succeeded in the latter, he

failed in his efforts against the Farathas even though

he spent a considerable part of his reizn there and
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ultimctely cied in 1787, an 0lé and frustrated warrior
15

-

without actually subduing tae =area.
It was curing the lifetime of Aurangzeb that the
decay of the :ughal Zmpire bvegan, 2nd this was vartially
evident from the fzilure of Aurangzeb to subjugate the
Marathas. The Fughal army was no longer a2s strong a force

as it previously had been. 1t was slow and cunbersone

4

n its movements. 7 Iloreover, zalthougznh Akbzr had won

e

(0]
0
W)

uprort of the Zejouts in carficular a2nd Hindus in general
throush his tolerant policies, ithis influence wzs alienated

Ty Aurangzeb through nis anti-liindu policies. Aurangzeb,

Q)]
t

an orthodox luslim, rezstored the much nated "Jizya" in

1672 and iz other weys was less tolerant towards the {incus.
Since the luslims were in 2 mirority in India, Hindu
support if not acquiescence was essentizl to successiul
rule, ané Aurangedb bty his policies lost this influence.

In fact, one of the fazctors atirivtuted ©o the success

of the liarathas was this 3Solicy of oppression directed

c

towérds all non-:uslins.
The successors to Aurangzeb also were weak and
their energies were sapped in "wars of succession" the
pattern for which was set by Aurangzed himself. In fact,
this was a characteristic feature of the lughal dynasty
and within a decade of Aurangrzeb's death "two wars of

21

succession'" had killed the =2blest princes. This

obviously meant that the king was left without the support
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of those who were related to zaim by vlood, anéd he had

"

1y

to rely upon the counsel of those who did rot place tke

+

[O)]

interestis of the ¢ynzsty as paramount. Furthernore, the

m

ifughal Zmpire was not =z sez power and it had made little

or no progress in the new developments in military strategy

or that of armaments. 7They had become pleasure lovers

witn little desire for military action.22
Eence, after the dezth of Auranzzeb, the lughal

Tmpire was first cheallenged by the iarathas in 1732, and

the Yughals fared so vadly "that they had to cede the

w23 S 33 a

province of lMalwa. In 17%3, Kedir 3hzh, a Fersian

"adventurer" also attacxed ielrni, zluncdered the czapitel

24 ts a result

and removed the famed "peacock throne.™
Zengal became independent in 1740, and Sind followed suit
in 1750. Qudh became independent in 1754 and although
the l‘ughal ruler, now a shadow of his famed predecessor,
continued to rule Ielhi he was unsure of himself and his
power.25

The weaksning of the Iughal Zmpire obtviously
invited other foreign interference, the usual page in the
history of India. The interference this time came,

however, from an unexpected source, viz., the Eritish from

Burope.

The rise of Eritish power in India and
its consequences ifor the ruslin authority

The Fritish first came to India as traders



14
operating through the Zast fndia Compzany rformed in Londcn
in 1599.26 Later a new Company was formed in 1632 uncer
a Charter given by the Critish FParlizment. However, the
two companies finally merged in 170£-9 as "The United
Company of the rerchants of EIngland." The "United Company"
received a shorter name in 1833, viz., "The Zast India
Company" by which it is familiearly known.27 fermission
to trade in India was given by the 1ughel rulers. Zowever,
with the decay of the Xughal Zmpire, the Comvany bteczame
virtually independent in its dezlings with the people of
India., Th= ZEritish "factories" or "warehouses" situated
on the coasts of India were gradually foritified as anarchy
spread in India, and those fortified factories were given
such names as rort St. George, Fort Williams, etc.28
The Company mainatined its own arny, hzd its own volitical
+ s 29
system in these areas.””
In London the Company's affairs were managed by
2 Board of Directors which controlled its trade and commerce,
its political policies, directed its military expeditions,
and as the Company acguired territorial possessions, it
also appointed governors.BC
In 1772, the Company's financizl affairs became
weak and it approached the Zritish Government with a
request for loan. The government thus took this occasion

to exercise some political control over the Company and

its affairs. It passed ar Act known as the Regulating Act
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of 1773, through whicnh warren Z“astings was appointed as
Governor General of Zengal with ill-cefined authority over
the governors of adras and Zompey. Le was also tc be
assisted by a Council of Four. +l1l1 the aprointments were
subject to the approval of the British government. Also,
the Board of Directors in ILoncdon was asked to submit to
the Farliament copies of all their corresvondéence and
half-yezarly accounts. "Thus the foundations of Eritish
rule in India were 1aid."31

By yet another zct, tne 7itt's Indiz Act of 1784,
the Governor Gexneral's zautaority over proviacial
governors became well cefinec. e 2lzo made the decisions
concerning the armsed forces. In 1333 a Law Member was
added to the Governor General's Council. This systenm
continued until 1857.°°2

The Zritish ascendancy to power in North India,
largely at the exvense of the ifuslim rulers, and its
effects on the iuslims as & whole have to be observed
against this background. =However, it must be noted that
the Dritish were not alone in India in this period; there
were French, Dutch and other Zuropeans. The decay of the
Fughal Zmpire propmted all of these Zuroveans to
territorial, as wéil as economic and trading ambitions.
This naturally brought atout a rivalry and conflict, which
ultimately "set the Zuropeans in India at each others'

throats, and impelled rivel traders tc seek allies among
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Indian princes.“’ The other factors were also there.
There was rivalry among these Dowers in turops itself.

Cnce interferernce began, it 4id not sto

‘g
*

The decay of

the iTughal Impire, a2d the tid for indepsndence made by

the feudatories hastened such interference. =Zventually,
Robert Clive, Commander of the Zritish military forces,
defeated the liawab of Zengal, a2 uslim, at Flassey. It
was victory at Flaszey which established the real volitical
power of the Tritish in India.35
Y¥ominally Zengal wss still & feudatory of the
rughal Emperor at Delhi. TFollowing the defeat of the
¥awab, the Tcompany asked ancd was sranted the "Ziwani of

the provinces of Eengal, Zlher and Crissa.”36
& e

Diwani
meant the rizht tc the collection of revenues and the
exercise of civil jurisdictiocn. 1In 1772, Warren Hastings
removed the Nawab, and the Company became the wielder of
actual power displacing the Nawab of Eengal.37

Following the acquisition of the vrovinces of
Bengal, ZBihar and Orissa, trne Company next fought an
engagement with the ruler of the neighboring state of
Cudh. The Company's forces defeated the army oé Nawab
Shuja-ud-Daulah, the Fuslim ruler of Cudh, at Buxar in
1764, and ultimately annexed the state in 1856.-°° Zarlier
in 1843% the liuslim province of Sind was also annexed
by the Eritish.39

In 1857, the great Indian iutiny flared.

.
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Recently, 1t has teen fashionable tc c2ll it the "first

war of indepencécnce." Irrescective of whetrer it was a
iutiny or war of incependence, the Zritish soon quelled
it. »elhi fell on September 2U, 1857, arnd later, following
a brief trial, the Fughal Emperor was exiled.4o

The end of this ruler marked the end of official

+

suslim political authority in India. 7Thus during a period
extending over a century, the [luslims Jound themselves
gradually deprived of authority by the zZritish and the
bernefits that went with them. Thus, too, politicalily,
militarily ard economically the [uslims soon found
themselves at the bottom of the ladler of power. =aS systen
analysts voint out, they were no lonier the eiite.

Having been the cocnauerors and rulers of India,
the Muslims had of course monopolized the army and high
positions in the defense forces. The events of 1857 and
the fact that much of the Indian territory had been
conguered bty the Zrivish from uslim princes caused the
muslims at first to be looked on with suspicion ty the
Eritish who realized unconsciously that an elite does not
like to relinjuish power. ZIZeing a martial power the men
had customarily aspired to high positions in the arny
of which they were deprived now. Sir ¥W. W. Hunter, who
wrote the classic work on the conditions of the iuslims
during the period says:

Three distinctive streams of wealth ran perennially
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into the coffers of =z rovle :sussalman ilouse -
the militazy comniand, tne coliection of revsnue
arné judiciel or political emtloymexnt. lhey
were its legitimeie scurces of _reatness.

“he first of them, the army is now comrletely
closed. . . . No commissioned officer now-a-days
expects to m2ke a2 fortuane ty serving the ueen,

. Fut they covet the honours and descent
erioluments of a milizary career,

we shut the lLussalman aristocracy out of the

army, because we telieved thet their exclusion

was necessaryv to our own safety. We deprived them
of their nonoply of the most lucrative Ffunctions
in the administration, beczuse their deprivztion
was essentiel to the welfare and just government
of ths peorple.tl

ish at first debated atout

<l

Iioreover, the ZzZri

=

introducing ~nzlish as the medium of instruction, and of
imparting western knowledge in the same languzge.
Consecuently, an =ducation Corimission was created with
Lord Macaulay as the Chairman. 1In the ! inutes of Zducatiicn,
lfacaulay observed, "that neither as the language of law
nor as the language of religion have the Sanskrit and
Arabic any peculiar clzim to encouragement,"42 and he
expressed the opinion that Indians could attain scholarship
through the use of Znglish language.a’—5 Tater the
governnent implemented the recommencations of I--Zacaulay.44
Cf course the real motives of imperialism were not
stated.

Irrespeétive of the merits or demerits of the
English language a&s such, the iuslims naturally did not

take kindly to it. They had come to India as conquerors

and considered it below their dignity to learn the local
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languages. ‘‘hey themselves were hauz;hty anéd pzid dearly
now in confronting tais new coniueror and his imposition
of a new lancuage. The net effect was that the Hindu
community, which began to learn the new languzge with
greater grace and less resistance, made substantial progress
in securing positions and influences and left the Huslims
behind.45 Logically too, the :uslims shunned the new
system of ecducation and as a consequence increasingly found
every avenue of public life closed in their face."46
when Warren Eastings took over as Governor General
he found the administrative system chaotic. VYet, he deemed
it expedient to retain the legal policy tnat prevailed
under the lughals. The “uslim rulers had introduced Islamic
law, ard it wes particularly well cocified in the criminal
field. hastings paid tribute to this law when he szid
that it was, "as comprehensive, and as well defined as
that of most states of Europe."47
In each administrative district, therefore, Warren
Eastings provided for two courts to try the civil and
criminel cases. The civil ccurts designated as the
ofussil Dewani Adwalut were presided over by the Znglish
administrative officers known as Collectors, and applied
laws with the assistance of Cazees (judges;. The courts
which applied Criminal Law were entirely manned by Muslims,

viz., the Cazees and Muftis (canon or religious law jurists)

of the districts. They applied only the liuhammedan ILaw.



“he higher courts were zlso rmenned bty ruslim judges designated
as the Chief CTazees and Thief [uftees. Thus in the natter

of the zdministration of criminal law, a priviliged position
was at first occupied by the uslims. Tne Kuslim jurists
expdunded the laws and the i.uslim Cazees sat as judges.

This monopoly was broken, however, when the Indian zovernnmnent
passed the Act of 1864 which abolished the appointment of
Cazees. The [Fuslims, learned in the legal profession, were

thus deprived of even this livelihood.*"

The Conciliation of tre iuslims to the Zritish
Supremacy and Jormution of the iuslim lezzue

The British ascendancy tc tower was comztlete when
the Great Futiny was crushed in 1257. Political authorizy
in India, through the Government of India Act of 1c57 was
transferred to the Crown. Its administration became the
direct responsibility of Westminister. The Zast India
Company was abolished. India was to be goverred in the
name of the Queen of England through one of her principal
Secretaries of State, designated as the Secretary of State
for India, assisted by a Council of fifteen, who in turn °
was responsible to the Parliament.

In India itself a Governor Generzl, the immediate
executive head, was assisted by a council of his own, but
ultimately responsible to the Secretary of State for
India in England. The Chief exscutive in each province
was a governor, who was also assisted by a council. He

functioned under the overall supervision of the Governor
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Muslims suffersé neavily due to the rise of the EBritish
pover in India. Iowever, there was a gradual change in
ruslim attituce towards the last quarter of the nineteenth
century. They beczme nore conciliatory. They rezlized the

futility of continued hostility. This change was brouzht

(14

avout to some degree by 3Sved Ahmad nnen, vhose ideas will.
be discussed later. <n tneir part the Iritish zlso vegan
gradually to treat the Muslims with .reater respect by
recognizing their separate idsntity. 3yed ihmad Khan,

to te referred nersaficr cs ‘hanmad Xhan, more fazmiliar

as Sir Syed, was borr of a noble family at Zelhi in 1817,
Ee was well educated in Zersien clessics and Urdu wiilh

a good knowledge of irabic too. VWhen the Creat iutiny
occurred he held a2 minor judicizl post, as tne iuslims wvere
barred from high posts, and he remained loyal to the
British,

Tollowing the end of the iutiny he wrcte voluminously
to allay the fritish misgivings atout the iuslims axd
carried on arn incessant propoganca zaimong nis owm peodle
to convince them of the futility of any attempt to overthrow
the Iritish tule.A From the beginning he realized that it
was not in the interest of the Muslims to remain aloof

from the educational system introducedé by the EBritish or

to refuse Lo learn the :nglish langusze. Xe also felt the
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necessity for popularizing. the validity of scientific
k¥nowledze. <Joncequently, he directed his efforts toward
founding a: institution where 'estern knowledge along with
Huslim religious training could be imparted. He also
undertook a journey to Zngland and there studied the
functioning of Cambridse University in particular. His
efforts bore fruit when, with the cooperztion of the
Zritish, he founded the "inzlo-Criental MNuharmedan College"
in 1875, which was raised to the status of 2 university
in 121 and decsignated as the [uslim University of 4iligarh.
In 1870 he a2lso started a2 periodical entitled Tahzeeb-al-
A¥hlacue on the pattern of tie Inglish maggazines of the

eighteentn century such as The Tatler and Svpectator.

Ahmad Fhan's journal, whose title can be roughly translated
as the "preachor of morals" tried to bring about a partial
transformatior in kuslim society through the introduction
of contemporary ‘iestern ideas and methods of thought.
Ahmad Zhan himself became the chief contributor with
articles on religion, rhilosophy and politiecs, ete. As
a result of all of these efforts he was eventually
knighted by the British government. e died in 1898,°°

' Toward the close of the nineteenth century,
therefore, many Muslims had reconciled themselves to the
British rule. However, 2 new element began to overshadow
their attitude, the fear of Hindu domination, and this

was zccentuated when the Indian ¥ational Congress was
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formed in 1&35. Ahmad than wés the first to draw attention
to this new factor, specifically tThe domination of —indus
in terms of sheer numbers. For example, when the Indian
Netional Congress, following its foundation in 1385,
demanded that a section of the Governor General's Council
be elected rather than appointed, he opposed the demand
on the ground that Muslims would be outnumbered by a ratio
of four to one.51

onetheless, it was not until the beginning of
the twentieth century that the iuslims finally rezlized
the grave necessity to organize themselves politically.
The first action was taken by certzin of their lezders
in 1506 when the Government of India was considering the
expansion of the Governor General's Legislative Council
with the "extension of the native element.”sz

This provposed exvansion of the Governor General's
Council caused the lluslims real alarm. They realized at
once the need for a2 united action, and under the leadership
of 5. H. the iga Khan, the leacder of the Ismaill sect of
uslims, & leader trusted Tty the Eritish, a deputation
waited on the CGovernor General, Lord lMMinto, on October 1,
1906, The deputation stressed that the Huslims of India
formed a separste comrmunity and, the devutaiion expressed
the fear that the voice of this community, if not treated

as a unit, might be supgtressed by the majority community,

viz., the Hindus. Hence the deputation demanded separate



rectresentation for trne .uslimsz of India ard reco:snized

"y

trivilices in the repressniativ: bouries 2nd governmantal
services.’3
Loréd Norley, the then Secretary of State for Inclia,

that the imuslims did form a secraratz co *unlty. This

was a significant concession zs it formed the basis of
Faxistan.

IZnboldened by this success, the "uslims decided

14

that it was 2n opourtun= time for them to form a sevarate

roliticz2l organisation. Thus, Vaszzar-ul-ulk, one of the
by H P ’

o

leading '"ihussalmans of India, cecided to convene a

meeting of the leading i“ussalnens and other representative

no3

organisations &t DTacca. The meeting was presided over

by Vagar-ul-Mulk himself, and the following resolution was
passed:

Resolved that this mesting of Fussalmans from all
parts of India assembled at Dacca decide that

a Political Associztion te formed, styled the

All India Fuslim League, for the furtherance of
the following objects:

1, To promote, among the I ussalmens of India,
feeling of loyalty to the zritish Government and
remove the misconception that may arise as to
the intention of Governmznt with regard to any
of the measures:

2. To protect and advance the political rights
and interecsts of the Iusszalmans of India and
respectfully to represent their needs and
aspirations to the Governmznt:

5. To vrevent the rise among the iussalmans of
India of any feeling of hOotlllty towards other
comrunities.56
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The 1912 ‘ct znd the Ehilafet iovement’ !

Juring the Pirst orld Viar, the rritish Government,
anxious to win cover Indizn public opinion, issued a
statzment on sugust 20, 1517, which stzted:
Tre volicy of His lIajesty's Covernment, with which
the Government of India zre in 2omnlete acccrd,

is that of the increasinz zssociction of Indians
in every branch of the ziminstrotion and the

cracuzsl develorment of self-governing institutions
with o view to the vrogressive realization
of restonsible government in Indiz 2s aa integral

part of the Zritish Inpire.53
Following the 2irst World var, the Zritish Goverament, in
keeping with the promise it hadé mace, viz., Tthe gradue
development of self-governing institutions' for Indians,
announced a set of reforms popularly known as the
“ontasue~Chemsford Heforms of 1351¢, ir. llontague being
the Secretary of sState, and Lord Chemsford the Governor
Generzl of India. The 1219 Reforms stipulated complete
popular control in local bodies. at the provincial level,
the Reforms introduced "dyarchy' or dual government.
According to this plan, certain subjects such as ecucation,
hezalth, stc., were designated as "transferred subjects",
and they were to be administered by the CGovernor of a

province with the help of his ministers who were “"appointed

O

by him from the elected members of the provincial legislature."’

The ministers held office az the plezsure of the Governor,
and were accountable to but not removatle by the provincial

legislature (which meant in effect that they were
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not effectively accountable;. ~Cthexr subjocts were to be
dirsctly administered ty tne .overnor with assistance
from the members of the executive council who usually were
selected from the Indien Civil Service. 1Ine ct zlso
stipulated legislatures elected on a vasis of z limited

_ . 0
francnise for the provmces.6J

Eowever, at this time the attention of thae uslims
wz8 not focussed on the xeforms as such. They were engulfed
in a moverent known &as tne ¥hilafat liovenernt. It is
difficult to give a rational explanation for the enthusiasm
smown towarcs it. Issentially the move .ent was designed

Eal

to permit the Cslizn {or rhalifa) of Turkey to retain

control of nis pre-vorld %War possessions, including the
custody of Holy Flaces. The sympathy of the uslims for

the Caliph of Turkey arose from two fectors: Firstly, the
uslims sought to derive some psychological satisfaction

from the rule of a uslim Caliph as a throwback to the

rule of the ancient Muslim Caliphates over vast territories.61
Secondly, the <¢=zliph was looked upon as an ermbodiment of

Muslim unity, even though the Iuslims of India themselves
knew they were a dependent people.62
Irobatly because the guestion of the Holy Flaces
was involved, a leading part was taken by the Ulema or
ruslim divines. They organized themselves into Jam'iyat-

ul-Ulema-i-Xind {The Organization of the luslim Divines

of India), a=nd largely due to their leadership an All India
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-

»hilafat Conference was constituted in tne riddle of 119

-4

with 2 view to launchinz 2 campzign of support for the

movement.63

Its first public seszion wes held at Telhi

in the month of iovember, 1515, arnd il. ¥. Gandhi, popularly
known as Mahatma Gandhi was made the president of the
Conference.64 Ilo plausible explanation can be given to
this move. In all probatlity, the Muslims, a minority,
hoped to bolster their cause bty enlisting the help of
Gandhi, 2 leader of thes Hindu community in its demand for
greater independence from Creat Eritain. [Hahatma Zandhi

on his part might nave thought of

0

apturing Muslinm as well
as Hindu leadership taus layirg claim to undisputed
leaderchip of the entire "Indian" people. It is also 1likely
that thought of it as an oppurtunity of uniting Iindus

65

and Muslims towards indepesndence. Zowever, nothing came

of all this enthusiasm, since the Turks themselves

unilaterally atolished the Caliphate in 1924.66

Demand for an Independent Fakistan and
1ts Realization

Pollowing the failure of the Xhilafat Movement
disillusionment set in for the luslim communitiy concerning
the possibility of achieving political identity through
Indian independence. 1In the practical sphere of politics
there was a distinct shift of interest among the fuslims.
They showed a keenness to promote simply their own

interests. Thus in 13530 iiuhammed Igbal began reflecting
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in his literary and intellectual efforts a cultural identity
and, even homeland for the Xuslims of Indie and in doing

-

s0 begen to change the whole course of luslim history in
Indiz.t' iuhawned Iqbal was born at Sizlkot in Punjzab
in 1873. e was given customary religious education and
later studied =t the Government College, Izhore, from

He

where he grzduated in 1899, majoring in vhilosophy.
also studied at Cantrisge University, Zungland, aznd in
Germany, where he took his Ph.D. During his stay in
Zurope he was influenced by the writings of Fietzsche and
Zergson, and throuzl his teacher at Canbridge, cTaggart,
he was zlso influenced by Herel. e returned to India
in 1¢08.

Eis knowled:ze of Islamic thought and literature
especially of the Persian classics was profound. Ee
chose poetry as a vehicle to express his thouskt and.is
considered a great poet of both the Persian and Urdu
languages. He has left a collection of essays in the
English language too; In 1922, he accezted a knighthood
"conferred upon him in recognition of his greatness as

a poe‘c."68

Ire took some pert in practical politics but
probatly his greatest contribution to it was the building
of the cultural unity idea as z prelude to political
identification. Eowever, he specifically called for the
latter in the famous address he delivered as fresident

of the A1l India ‘uslim Lezgue at its annual session
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held at sllahatad in 1830, whercin he said:

I would lie to sez the runjab, Zorthweztern
Frontier Irovince, 3ind and raluchistan zwzlramated
into a state. Self governrent within the Lritish
Empire, or without the Zritish “nrire, thre
formztion of & consclidzted Iorthwest Indian
iuslinm state aprears to me tc ve tre finzl de

P - iny
of tnhe iuslims, at least of llorthwest Indis.

+
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Zlzborzting this idea a few yezrs later, bal

t-1
K

then argued that the Muslims of Zengal had z richt to

self-det

[()]

jord

rmination, too. 2 letter he wrote to Jinnah
on Fay 23, 1

Y37, he asiked, "why snould not thz luslims
of liorthwest India and Xergal be considzred as nestions
and entitled +to self-determination‘?”69 Igbal, thus
tezen to envision the creztion of actual Islomic State
separatle from India. He particularly argued thet in
such a state Islamic Law could be developed and applied
in its prover context.©

Practical shape to this idea was soon given by
Jinnah, whose full name is Huharmed ili Jinnah, and is
also popularly ¥nown as Jaid-e-Azam (the great leader).
Jinnah was Tborn in Karachi in 1875, His father was a
merchant of modest means yet affluent enouzh to send his
son to EZngland for training as barrister. rollowing the
completion of his studies he returned to India in 1836
but set up his practice at Zomaby where he remained until
the crestion of Fakistan. =Ze began his early career
as a member of the Indian National Congress and came under

the influence of the Farsi liberal, Dadabhai Xaoroji who



2lzo served as Tne :rrezident of the Indicn Ilationzl Congsress
In 18135 he joined the usliyr Le2a:ue. .0 satisfactory
explanation has besn #iven for this shift. ruring the
rnilafat ovenent he xept hinsels aloof and criticized its
emotionalism, he himself being known for belief in s
more rationzl apurocan tc volitics. In fact, he retired
to Zngland and settled dowm there shortly afterwardis.

In 1933, Lizquat :1i Yhar, wio later bvecame the
first Trime Iiinister of raxzistzn, visited Iaglané and

-

apvezled to him to return tc Indie
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Jinnah hesitated at first, tut finz
In the subsequent nistory of India and of the ..uslins in
varticulzar, ne became such a significant figcure thet he
is trected now as the Father of medern raxistan., e
died thirteen monins after the crsaition of

<
T

The British government issued a new set of Reforms
¥novm as the Government of Indizs ict, 1955. The chief
feature of the Act was to provide for a federation. The
Indian Federation was tc consist of the provinces in India
end the Indizan Princely States {their status will be
discussed shortly). The ict implemented the srinciple

of division of powers and threes lists of powers dravn

viz., the federa1~list, provincial list, =nd the concurrent
list. There were fifity-nine sudjects on the federal list

including defense, external affairs, etc., on the

provinecial list there were fifty-four subjects such as



21
education, rvublic health, etc., 2 d on the concurrent
list were subjects such as labvor, civil and crimineal
procedure code, cte.

as far as federal authority was concerned the
Governor Generzl continued to be the executive head
responsible to the Secretary of State for India. =e had
exclusive authority with regard to extzrnal affairs,
defense, etc., ror other federsl subjects he was to act
in consultation with 2 Council of iinisters who were
arpointed with the consent of the lezader of the majority
group in tahe Xouse oi Assenmtly.

The federal legislature was bi-cameral z2:d the
two Houses were cesignated as the House of the issembly
and the Council of States. Ioth the Houses were to include
roninees of the Indizn Princely Stetes, some members
nominated by the british Government, but otherwise the
members were elected on the basis of limited franchise,
The Council of Ministers selected from among the members
of ‘the House of Aissemtly was accountadle to bota the
Governor Generzl and the Assembly, but wacs subject to
dismissal by the Governor General,

| With regard to provinces tnis ict was an
improvement on the 1919 Act in so far as it stipulated
an executive responsible to the legislature in each
province. Xonetheless, there were limitations on the

powers of the legislature, too. Certain kinds of legislation
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sucn as those which would dsicrimincte a;sainst Iritish
commercial intsrests was ceclared ulira vires,

In addition, the Zritish government maintzined
relations with the princely stztes on a separate basis.,
altnough they were welcome to join the federaiion, too.
Tollowing the decay of the Ilughal “mpire the vassals and
princes who oweé allegiance to thae iughal Fing acted
independently or had proclaimed iadependence. Zuring the
period of anarchy that zrevailed in India until the

Eritish authoritiy was fully established many local chiefs

had rissn to power and proclaimed their authority over
the areas under their control. 4ilso some xingdoms renzined

outside the ughal orvit. Thus there were severzl kingdlons
wnose rulers were cslled Xajas, iiaharajas, Fawabs, Amirs,
thans, etc. The Company haéd no uniform policy witn these
rulers. Some were conguered ané their territories
annexed as in the case of Zengal, Cudh, Jnransi, etc., In
other cases the Company concluded Treaties. Some states
were big ard nany were vetty principalities. 'Yet,
"under the Company's resime no meticulous regard nad
ever been paid to treaties. Xany states had none; only
some forty states now possess such compacts i.e., in
1935 .10

7ollowing the suppression of the Great iutiny,
the authority of the Crown replaced that of the Company,
and the Pritish government through its proclamation

guaranteed the security of -the states from annexation
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ty tne Crowvm or any other stzats., 3Since xma-y of the stztes

hac remainedé loyal to the _ritisn :overnnznt during the
‘utiny their rulers were given titles, some were knighted
Until the graant of indevecndence to India, tre policy of
tne Zritish government towarcs the princely siates could
ve summed up a2s Tollows:

1. Their foreign relctions were entirsly in
zritisn aends:

2. The Zritish zovernment reserved the rig
interfzre in the internal afifairs if it
f2lt necescary for whztever resson:

3. IDach state was def finitely Touncd to facilitate
cefense Tty ;f?oraln" ©0 the Zriftish govsesrnmeat
a71 necessary facilities in rezexd Lo the Indiean

4, In a few states, oy virtue of treaties concluded,
the rulers rad pesn re-uired definitely to
2ié economic schemes For tne welfare of tn

country. 74

zowever, the Eritish governnmznt, '"made no efiort
to 2lter the constitutioas of the states or tc enforce
the adoption of princirles such as the separation cf
state and personal revenues, independence of judiciary
organization of civil scrvice, etc.“75

Under e 1535 ict, the lritish government promised
to hold gountry-wide elections on the basis of limited
franchise. The Igslim League decided to participate in
the elections ans established a central parliamentary
board with branches to contest the elections. The whole

organizational responsibility for iluslims was given to

Jinmah., Jinnah was also made the life-president of the
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musiim Leasues Taus tae viuzlims of India showed once
o

agzin sigms of politiecal activity, '’
Even though Igqbal had demanced the creation of

2 ‘uslim state, the iuslims were still not sure of the
final form their political destiny snould take. ZHowever,
by the year 1S40, this ambivalert azttitude had come to an
end. IThe Muslim Iezgzue held its annuzl session at Lancre
in 1540, Jinnah presiced over ths session, ard Fazlul
Zague, a prominent leacer from Zengal, intrcduced a
resolution which has come to be lmown as the rakistan

Zesolution. T“he IZesolution did not meike nention of

the creation

jo7]

Fzkistan as suca. levertheless, it demance

Indiz where the

[
3

of separate states out of provinces

v

¥uslims were in a majority. The Resolution was still
vague in certain regards, but it became the goal of tae
tuslims of India. It reads as follows:

Resolved that it is the considered view of this
session of the 4l1l1-India luslim Leasgue that no
constitutional plan would be workable in this
country or acceptable to the Huslims unless it

is desizned on the following basic »2rinciples,
viz., that geogravhically contiguous zones are
demarcated into regions which should be so
constituted with such territorisl readjustments as
may be necessary that the areas in which the
Jusltims are nunericelly in a majority, as ian the
northwestern and eastern zones of India, would

be grouped to constitute independent states in
which the constituents united shall be autonomous
and sovereign.77

eanwhile Wworld war 11 had sterted, Japan had
conguered much of Southeast isia and was threatening

India. Under these conditions the 3ritish gZovernment
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decided to send sSir 3tafford Crippc, & Lzbor rarty
nerber of the war cabinet, to win over the supoort of
Indian leaders for the war and reach an asrcement on the

future of Indiz.

Sir Staffor arrived in Iew Delhi on warch 22, 1642,

iy

"to conduct negotiations with the leaders of the Indian

3 —al o
n behalf of the

()

political parties and communities.
British government he promised setting up of a constitution-
naking ovody for India on the cessztion of hostilities.
fie also promised tazt India would be free to detsrmine
its political future. The proposals mede by Sir Stafford
came very neer to accepting the Fakistan Resolution in
so far as they gave the provinces choice to opt out of
the proposed constitution as independent or autonomous
states. Ain excerpt from his announcement is as follows:
With such non-acceding provinces, should they so
desire, ris ¥ajesty's Government will be prevared
to agree upon a new Constitution giving tanem the
same full status as the Indian union.79
The Indian National Congress dominated by Hindus
rejected the proposals on the basis that nothing chort
of independence woulé be accsprtable to it. It also
took excepntion to the vrinciple of "non-accession of

provinces.”80

The ruslim League on its part affirmed its
demand for the creation of an independent state to be
called Pakistan and expressed its dissatisfaction with the
illogicz2l besis on which the non-accession of provinces

. 2 81 .. . .
had been provided. 1 %with such cdivergence of views
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between the two narties it wa:

192]

not & zurnrise thzat the

sion feiled,

6]

Cripps L1
As the war drew to an ené the Zritish Government
agein tried to rezch 2 cettlerent with Indian leaders. In
1945 the Governor Senerzl, Lord wavell, czlled a conference
at Simla between the representatives of the I. li. Congress

the uslim League ané the Indian Government officials.

1—

n the Conference there was general zzreement on the
Gesirability of Forming a constitusnt assemtly to draw

up a constitution for India and to have = cabinet as a

o

central feature. Zowever, while the I. II. Congress
calimed to represent 211 of the Incian veorles without
communal distinctions, the Muslim Ileague clzimed to bde
the sole representziive of the ruslims, and talxs broke
down on this issue.82
Tollowving the failure of the Simle Conference
the Viceroy, as the Zritish Government representative,
announced on August 21, 1345, that elections to central
and provincial legislatures would be held. In December
1345, the central legislative zessembly was elected on
the basis of communal representation. The Fuslim League
captured all of the thirty (30, seats allotted to the
luslims in a house of one hundred and two (102}, the
I. N. Congressvrepresentatives were otherwise dominant.

In the provincial elections held in the early part of

1946, the Huslim League captured four hundred and twenty-
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25) of four hundred and ninety-two (432, seais

4
U

ight

()

gllotted to the Ifuslims. “Thus, it bolstered its clzim

to represent the I'-Zusff_ims.':}3
iieanwhile the Labor »sriy had come to power in

Britain, r. Attlee, the Frime linister of EBritain,

announcel on behalf of his government his decision o

send out to India a special mission of three Cabinet “inisters

to seek, in associstion with the Viceroy, an agreement

7ith thoce lezders of India on the vrincinles and procedures

relatinz to the constitutional issues.‘:4 The Cabinet

o

Mission, as it wes called, corsisted of Lord Fethick

n

Lawrence, Secretary of s5tatve for India, Sir 3tafford Crivps
and Mr, 4. V. Alexander. The liission arrived in Iew Delhi

4, 1946, and extensive deliberztions “ollowed

o
s
)
3
0
oy
o

with the I. N. Congress and the Lezzsue leaders. 1In the
end, the Cabinet l:ission rejected the demand for the
creation of Pakistan on the ground that a substantial
population of the minority communities, i.e., Hindus and
Sikhs, would be atsorbed in the provosed tounaaries of
Pakistan against their will, apart from the fact that a
large iuslim population would be left in India. Zowever,
in order to allay the fear of iuslims, as well as to show
a desire to satisfy their demands within the context of an
undivided India, the Mission proposed the reorganization
of the whole of India into three groups. The Muslim

-

majority provinces of Ffunjab, Sind, §. ¥W. F. Province
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and Ezluchiztan formed Croup "E," Eengal and Assam Group
"C" the rest of Indie constituted lroup "4&.Y The “roups
were given the option to "call for = reconsideration of

Kad

the constitution after an initial period of ten years

(€8}
i

and ten year intervals thereafter."~ The federal authority
was to possess a minimum of powers. This wz2s called +the
"Long Term Flan." As a2 short term measure an Interim
Government was to be formed.86

Both zarties accepted the "Long Term rlan" subject
to their own interpretations: Tre I. X. Congress hoped to
construct a united Indiz out ¢f it, =z2nd the iuslim Lezgue
an independent Fakistan. However, both perties diszzreed
on the issue of the formation of an Interim Government.
The League clzaimed the right to revpresent &ll of the luslims
of India and the Congress refused 1o accede to such claims,
On June 25, 1946, the Congress rejected the Interim Government
proposal but decided to jocin the Constituent assembly.

The Lezgue tcok a contrary position and offered to form

2 government To the exclusion of the Congress., The

o

-0

Viceroy, possibly fearing that such a government would be

ineffective, refused the regquest., Zut Jinnah, zlleging

"Anglo-Congress" collusion, called for "direct action" to
achieve Fakistan., He fixed the date for "direct action"
-on August 16, 1946, This started a frenzy of comnmunal

slaughter, first in Calcutta, which rapidly spread

throuchout much of India, varticularly the northern part.



In the same rnonth tie CTongress chanzed its 2tzitude and

fered <o forn the Interin Covernment to the exclusion

(o]
Hy

of the League, and the Vieceroy accepted. ZIut bty Cctober,
1946, Jinnah beczme zusrpicious that Conzress would vecome

too powerful =nd z2llowed the League To join the Interim
)

(¥)]

Government, vhich led to a stalemzte and deadlock.
The situztion in Indiz in terms.of "law and

order" had been getting out of control with anarchy and

2ivil strife widespread. Thus on February 20, 1247,

..r. Attlee declzred thet Zritain would ccmpletely withiéraw

fron Incia "not later than June 1948,"38 and he replaced

Lord Wavell with Lorc :‘ountbattien &s the new Vicerov.

<

The latter arrived in India on arcn 4, 13547, and realized

at once the nesé for speedy action. On June 3, 1947, he

announcecd & plan for the partition of India and Zritish

withdrawzal on August 14, 1S47. Thus Paxistan was allowed
to come into being. The plan according to which partition
of Indiz took place was briefly as follows:

The new state of Fakistan was recognized
with two wings in norihwest India andéd eastern
Fengal., The decisions for this purgose were
tzken by the provincial zssexblies voting, where
divisions were sherp, by community areas. In
this weay the Funjeb and Zengal bteth were divided
between India and rakistan. The Tfate of the
Prontier province was decided by a plebiscite, =2s
was that of the districts of Sylhet in Assam.

The detailed voundary in disputed areas was to
be drawvm by a commission Tresided over by the
British Judge Radcliffe. There was a division
of assets between the states, and the government
could opt for either. Pinally, the princely
states were released from their allegiance to the
Crowvn and stronzgly urgedé to join one or the
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other states. ZThe whole settlement was ratified
in lesal form by an act of rarliament wihich
conferred Zominion status on botn countrizs =zs
from Ausust 14, 1947. Fountbatten was the first

: - = - _ - 53
Governor Cfeneral of India, znd Jinnah of Pakistan,®

incis

2

an under the Zovernnant
5 Aet and Easic Lemocrac

>

The latter part of this study will go into some
details not only concerning the theory of the State of
Pakistan but how well the stiructure, etc., fits the
theory. Thus only a sketch of politiceal developments are
given from here on to summarize this introductory history.

Tne new Dominion of Fakistan which came into
being on August 14, 1S%47, consisted of two geogravhical
areas separated by more tnan a thousand miles of Indian

territory, viz., West rakistan and East Eengal, later
0

0

designated as Zast Pakistan, and presently as bangla Tesh,
West Pakistan, which 1s presently FPakistan, is
approximately 1,000 miles from north to south, and an
average 300 miles from east to west. Its area is estimated
to be 308,273 square miles, with a density of 109 per
square mile at the time of partition. The northern part
of Pakistan and part of Kashmir under Pakistan's control
are characterized by high altitudes, There are two main
mountain ranges, viz., (1) the Karakorum which runs through
Kashmir into Tibet, and (2) Eindu Xush which runs into
Afghanistan. Some of the mountain peaks are imposing, for
example, Nanga Parbat (25,860 ft), Tirich Mir (25,263 ft).

Otherwise most of the area is irrigated by the River
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Indus and its tributaries.

ast Pakistan, now »nangla Desh, is a fertile
delta of India's two biggest rivers, viz., Ganges and
Brahamputra. It has an area of 54,015 square miles and,
at the time of partition, a density of S50 trer square mile.91

At the time of partition wWest Fakxistan consisted
of the Governor's provinces of West Punjab, 3ind, Korth
West Frontier Frovince (. #. 7. F), and Ealuchistan
governed by an igent of the Governor Generzl. The vrincely
states which were released by tae Xritish Government and
eacceded to Fakistan were Eahawalpur acjoining Punjab,
Fhairpur in Sind, the states of Lir, Amb, Swat and Chitral
adjoining the H. W. F. Province, and Kalat, Las Bela,
Makran and Kharan adjoining Baluchistan.

East Fekxistan consisted of the eastern anéd larger
part of the old Eengal province, bulkx of Sylhet district
in the province of Assam, some other parts of the Assam
province and Chittagong Hill tracts.92

Strategically vwest Pakistan, presently Fakistan,
is more important. Across the . W. ¥. Province lies
Afghanistan and the rough boundary sevarating the two
was unilaterally drawn by Col. Duran in 1823, The Durand
line deliberately avoided any contiguity between India
and Russia. "Thus Pakistan has a six-hundred-mile border
with Afghanistan, it nowhere touches Soviet territory."93

To the southwest of Fakistan, Baluchistan has a boundary
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with Iran.gA

Yashmir is 2 speciel case, Thls vrincely stzte
with a majority population of uslins but ruled by &
Hindu Raja acceded to India on Cctod»er 26, 1947, which
led to conflict between India andéd Pakistan. Subsequently,
the northern part of Xashmir, mostly hilly, came under
Pakistan's control aznd through this area Fakistan has a
comrion border with the Sinkiang province of China.95

Last Pakistan, now Zangla Iesh, except for the
extreme southeastern corner wnere it borders on RBurma is
surrounded on land oty the Indian territo:‘y.g6

The M. W. ¥. Frovince lying between Afghanistan
and Punjat is mainly hilly. Cnly two of its districts,
Feshawar and liardan, are fertile,.

Baluchistan is barren and a desert. Cnly the
Quetta valley is fertile.

Funjab, carved out of the old province of Punjab
in India is the heart of Faxistan now. Its land is
irrigated by a canal system radiating from the river
Indus and its tributaries and is considered to be the most
extensive in the world.

Sind is entirely dependent upon the river Indus.
It has a deep seanharbor, Karachi, and a coastline on the
Arabian Sea.

Bast rakistan, now Bangla Desh, is a fertile area

through which the Ganges and Zrahamputra flow into the
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sea.97
Following the partition of India, under section

"8" of the Indian Independence Act of 13947 "the Governnent
of India sct of 1835 became, with certain adaptations, the
working constitution of Pakistan."98 Under the arrangement
rakistan continued to be Lominion of the Zritish
Commonwesalth but nad the right to secede from it.
Domestically Fakistan also remained a federation (federal
system) and the principle of idivision of powers between
the center and federating units was implemented. The
chief executive continued to be the (overnor General who
was Tformally apgointed by the Crown, but in practice
nominated by the catinet.
At the center a Constituent Assemvtly was set up
which functioned in a dual capacity, viz., as a constitution-
meking body and as a federal legislative assembly. The
Constituent Assembly had the right to amend the 13935 Act
and the 1947 Act without any intervention by the British
Parliament and also, no act of the Iritish Parliament
extended to l-akistan.99
The form of government according to the new
arrangement was parliamentary, with the cabinet responsible
to the legislature. The leader of the majority party
formed the government and was designated as Prime lMinister.

At the center the chief executive was the Governor General.

The provinces were also established in terms of
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parliamentary form of government and the executive head
in the provinces was designated as a Governor who worked
under the overall supervision of the Governor General.
The first Governor teneral of raxistan was Jinnah, also
popularly known as Qaid-e-Azam (the great leader).

Jinnah, however, ¢id not live long and died on
September 11, 1948. TFollowing his death, Xhwaja
Nazimuddin, a tengali, became the Governor General and,
Liaquat Ali Xhan became the frime Hinister. Kazimuddin
acted as a constitutional head while the substance of
power passed into the hands of Lisquat Ali, the Frinm
Minister, who preserved the parliamentzry traditions. But
Liaquat Ali's assassination in October, 1851, brought to
an end that phase of political life. Nazimuddin stecrped
down to become the Prime IHinister and Ghulam Muhammed, a
Funjatvi, took over as Governor Cenerzl. The following
three years witnessed an escalating struggle for power
between the Punjabi Governor General and the Bengali-
dcminated Constituent Assemtly. Ultimately the Governor
General dismissed the Constituent Assemtly and the Cabinet
in Gctoter 1954.100

A new Constituent Assembly was called in 1955 and
a constitutional draft sponsored by the government was
introduced in January 1956, approved in the month of
February of the same year and put into operation in

March 1956. Cn the 23rd of larch, 1956, the country

-
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ceased to be a Tominion of Grezt =ritain and was proclained
the Islamic HRevublic of rekistan. Under the new
constitution rakistan remained z federation with a President

k)

navred had die

bl

and

2

and a Parlizment. . ecxnwnile Shulam Tu

f

the Assembly had elected as rresident, Iskander i.irza, who,
many believed, had long snown '"contempt for dermocracy”
and now proceeded to behave in what is conceiveé as the
menrer of a '"typical bureaucrat."” IThe 13956 Constitution
was parliamentary in nature and on paper assursd the
sunremacy of the legislature. =zut I.irza as President
manipulazted the members of the Assemtlv. He had nis own
"king's party" and throush a szilliul use of patronzge
actually could '"make and unmake" Prime kKinisters. Thus
a very unstable ané undemocratic atmosvhere prevailed.101
Consequently, a political atmosphere existed of
which the General of the army, Ayub Xhan, who was also
Commander-in-Chief of all the armed forces, decided to
take advantage. Hence, in the month of Cctober, 1958,
Ayub Khan staged a coup in collaborzation with the

Fresident of the country. 4As Ayub rhan nimsell said:

ba-t

I said to the rresident: 'Are you <oing to act or
are you not going to act? It is your responsibility
to bring avout change and if you Go not, which
heavens forbid, we shall force a change.1l0?
“hus, on Cctober 8, 1958, Ayub Ihan abrogated the
constitution, and the centrzl and provincial assemblies
along with their cabinets were dismissed. DMartial Iaw

was declared in the whole country. Under the new
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arrangenerts iIskander Lirza beczne tne Chief Martial
Law idministrator and Fresicdent, while ~Ayub Fazn acted
as nis deputy. Eut this arrangement dic not last for more
than three weekxs, .irza was then sent into exile. 4ayub
Khan assumed Fresidency of the country in addition to
retaining his position as Kertial iaw administrztor. Cne
of the most important acts of Ayub Xhan was to remove
the former voliticians from office and to ensure that they
remain out of the political scene for a2 period that would

give him time to consolidate his rule ard zlso ensure his

contrived authority. .lence, he decreed the Zlective

3

Iy

zodies (Disguali

S

ication; Crder, 1$53, under wrich alnost
all politiecisns were disqualified from holding an elective
office until December 31, 1966.-°0°
Following this '"coup" Ayub Xaan also introcduced a
scheme known as "Easic Democrzcy." Under this scheme the
two territorizl divisions of the country, viz., Dast and
Viest Pakistan, were divided into forty thousand (40,000)
constituencies and each constituency hac an average
population of one thousand (1,000). ZXach constituency
elected one representative on the basis of "universal
franchisé”; the 30,000 so elected formed an electoral
college for the purpose of selecting the President and
ijational Assemtly, as well as the provincial assemblies.104
In 1962, Ayub Xhan announced a new constitution

based on the Tasic Lemocracy scheme. Under this constitution

the bulk of the power was ,placed in the hands of the
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rresident, whno was as mi.ht te exvpscied none other than
Ayub Fhan, and it would not be wrong to say that a "one
man institutionalization of power" had come about.lo5
dowever, by 1263, dissatisfaction with the "Zasic Democracy"
fouhd its expression in country-wide protests, and the
constitutional machinery had broken cown. In whkat can be
called governmenty by a succession of generais, the
Comnander-in-Chief of the army, General Yzhya Khan was
handed over power by Ayub Xhan. Thus Yahya beczame the

fresident znd nhs also imposed iartial Law besices avrogating

the 1962 Constitution a2long with the national and provincial

assemblies and cabinets.loo ¢
Bvents leading to the Secession of Zast Pakistan,
end tne :rresent rolizical ostiructure oI raxistan

Tollowing the overthrow of iyubdb Thzan the new regime
pronised that vthere would be 2 return to constitutionalisn
and democracy in Fakistan., Yahya XKnan in his address of
March 26, 1969, had this to say:

I wish to make it absolutely clear to you that
1 have no ambition other than the creation of
conéitions conducive to the establishment of a
central govermment. It is ny firm belief that a
sound, clean 2né honest administration is a
pre-reguisite for sane and constructive pvolitical
life ané for the smooth transfer of power to the
representatives of the people elected freely and
impartizally on the basis of adult franchise. It
will be the task of these elected representatives
to give the country & workable constitution.l07

On March 28, of the same year ne said that elections to
a National Assembly, which would serve as a constitution-

naking bvody, too, would be held on December 7, 1S70.
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The rresicent also outlined the guidelines or the minimum
requirenents which the lLationzl issemtly was supposed
to fulfil in an Créer tne legal Framework Orier. The
suidelines were uvriefly:
1. That the constitutional framework of Fakistan
woS To be pesed upon 2:d not violaete Islaric
ideolozy:
2. That Fekistan was to be a federztion:

y maximum regionel

3. The provinces were to enjo
7 national integrity

autonony ir consonance wit!
ané interests:

4, It was to be assumed thet the country would
be a caemocracy:

hundred and tweniy days
ution.10c

The Presidsnt kxept his promise by holding the first
ever general elections on Decemter 7, 1970. The XNational
Assembly had a total strength of three nundred (3C0)
members. The resuits in Zast Zzliistan went overwhelnmingly
in favor of the Awami League headed bty Sheikh mujibur
Rehman, his party having won 161 of the 162 seats allotted
to that trovince. In VWest Paiiistan, the Pakistan Feoples'

Farty heaced by zulfigar aAli Eautto won & major victory,

~

having garnered 22 of the 135 seats allotied. There

were several splinter parties from West Fskistan, too.109
Zulfiqar Ali Bhutt, who emerged as the dominating

figure from West Pakistan was born in January, 1928, at

Larkana, 3ind, a province of ¥West Pakistan. His father

Sir Shahnawaz Thutto was a2 landed aristocrat and a loyal
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servant of tae Eritish sovernmsnt, who was knignted for
the cervices rencdered.

Eautto studied at the University of California,
cerkeley, where he obtained the Zachelor's Jegree in
Political Science in 1950. lLater, he joirned Christ Church
College, Cxford University, obtaining his laster's degree
in Jurisprudence in 1952, 1In the same year he was czlled
to the rar from Lincoln's Inn, London. Oxn completing his
education, he was arpointed a lecturer in Internztional
Law a2t the University of Southampion, nngland.

Cn nis return to Zakistan, he practiced law ané
also served as lecturer in coastvitutional law at a
college in Karachi.

In 1958, when Ayub Fhan staged a coup ard became
the Fresident, Zhutto was appointec as a inister in the
Cabinet and a2llotvted the Commerce portfolio. Later he
became the iinister of Foreign Affairs in Ayub Xhan's
Cabinet. He was the linister of Foreign Affairs when
Fakistan had a conflict with Indiz in 1963. e took part
in tne delitereztions which led to the conclusion of the
warfare in the Tashikhent Teclaration. However, he denounced
the Declaration as a sell-out to India and resigned from
the Cabinet in 1966. In 1967 he laid the foundations of
Pakistan Peoples Farty, which as we have seen emerged as
the majority party from the elections held in West Fakistan

in 1970.110
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Foliowing elections to the l'ational assently, “ahya
Khan kept himself in the btackeground leavings the newly
emerged political leaders to reach a consiitutional
settlement amons themselves. The strategy of Yahya Xhan
appeared to be that an agreement arrived at tetween the
political leaders outside the l:ational issembly bty mutual
consultation would facilitate the passage of a new
constitution in the Kational issembly. Iowever, it soon
beccme apparent that there were wide differences between
the iwami Leazue leaGer iujib represeniing rast fakistan
and Zhutto as the overall majority leader from West
Pakistan.

mujib and his party demanded complete autonomy for
the federating units, that is the provinces, in fiscal
matters. In essence, he said that the Centrzal Government
was to be entrusted only with the responsibility over
foreign affairs, defense and the regulation of currency.
Also the federal government was deprived of the power of
taxation. it

Fhutto, following the elsctions had a couple of
meetings with Hujib and, following these meetings decalred
that a "two-subject center" {defense and external affairs;
would be unacceptadble to him and his party. Furthermore,
he asserted that the iwami League intended to pass a
constitution already prepared through the llational Assembly
by virtue of the majority that Awami League possessed.112

Later Fhutito in a press conference said that his
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party was willing to coogeraie with the Awami Leszue an
its leeder, iujiv, in framing the constitution, but
denanded substantive 2djustments on the provisions relating
to currency, foreign trede and taxation. Zowever, he
did not elavorate on what changes he deemed necessary.113
Mujib, refuting Zhutto, contended that, "colonial
exploitation of the people of Zanglz Sesh had been done
rrimarily through the control of foreign trade, foreign

p 114 ard he refused

aid ard foreign exchanze by the center,
to yield on this issue.

Feanwhile, the National Assemtly session was
scheduled to be held oxn .arch 3, 1371. (n February 283,
1971, Bhutto demanded postponerent of the Assembly in
order to enable him to continue his political dialogue with
Awami League lezdership. 4s an alternative he suggested
waiving of the 120 days restriction on the constitution-
maxing so that there could be more discussion inside the
Assemtly. CEthutto threatened to launch a movement
throuzhout .set Takistan if the issembly session was to
be held without his demands being met. t?

Turing this period Vehya ¥han had kept himself
more or less in the backzround. However, in the face of
this impasse, he as rresident, in a proclamation of
March 1, 1971, postponed the Assembly session. The
postponenent of the issembly session led to widespread

protests throushout “ast Fakistan. ujib himself reacted
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to the postponement of the session by calling a civil
disobedisnce movement, vhich was completely successful in

Zast Pakistan. The situation appeared to the political

]

le

"

Gers in West rakistan to be getting out of control, and
Yahya Khan decided to enter into negotiations with ¥ujib
1 . .- A 116
which began on Xarch 15, 1971.
This period wherein talks were nesld between the
President and ujib, lasted for ten days and was narked ty
hopes and frustrations. =y the time the talks had been
concluded :iujit presented the Iresident with three
conditions for cellinz oof tThe civil disotbedience movement,
viz., (1) the withirawal of rartial ZLaw, {2, immedizte
transfer of power to the Awami Iezzue, (3) a Kational
Assennly session to be held in each of the two areeas,
that is, members from zast and West Fakistan to sit separzately.
»ujit's condéitions were unacceptable to the Fresident
as well as to Bhutto and other leaders from West Pakistan.
Conseaquently, the President in a statement of March 26,
1571, declared that:
In view of the grave situation that exists in the
country today, I have cdecided to ban all political
activities tharoughout the country. As for the
Awani Leazue, it is comletely tanned as a political
party.117
Yahya's actions resulted in a civil war. The army
crackdown in Zast Palkisten was massive and the cruel

suppression of the local populace brought charges of

genocide against the Yahya regime. L' Zxpress, ror
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example, in its issue of April Z7, 13271, szid, "what
is heppening in :tengal, bacxed by the rakistani Arm;
which systematically assassinates the entire intellectual
elite, the entire tourzoisie, is the beginning of a
tloody genocide." There was an influx of hundreds of
thousands of refugees across the bordsr in India.

Resistance to the Fakistani Army stiffened in

&3]

ast Pzkistan
At this point India intervened on vehalf of the Awami
League and defeated the army of Fakistan. Zast Fakistan
seceded and clzimed its incepsndence as the 3tate of
Rangla Desh.118
“ollowing the defeat oF rFexkistan at the hands of

India in Tecember 1971, Yehya Knhen decided to relinjuisn

Fh

office and traasfer power to zhutto by virtue of the

latter being the leader of the majority partiy in wvhat
remained c¢f Paxistan. This occured on Zecember 20, 1971.119
At the time =hutto assumed power the whole country was
under the same ..artial Law whicn had been impvosed on
Marean 23, 1969. Upon assuming power, rthutto promised
the restoration of democracy and to put this into effect,
he also promised to call a session of the liational .L.ssembly.120
The Pakistan Peovles Farty, whose chairmanship and
leadership in the lational issembly was held by Bhutto
presented 2 draft of an Interim Constitution to the Assenbly
on April 14, 1972. 4s Zhutto presented the draft, he

also adopted tactics which would ensure quick passage of

the new draft. Cn the opening of the Kational Assembly
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he offerec to withéraw :artizcl Law on the ccniition tha*t the
Assemtly approve the Jonztitution in three days, which it
dig 121 _ . s -
id. Later constitutional developments are trzced in

chapter 9 along with 2

(@]

ritical aprraisal.
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CHAPTER 11

EFISTENCIOGY

Introduction

Epistemology in general deals with the question:
Zow ¢o we lknow that we claim to xnow about troth facts and
values? That is, how dc we secure knowledge? While there

is no coubt atout the significance of the question raised,

o

]
€

the answers given are vearied., Different philosorthers
have made zn effort to arswer the troblem, but there is no
unaninously agreed-upon answer. Nost of the historic
religiously based philosophies, for example, rely to some
extent upon the idea of a surernatural crigin as the
ultimate source of knowledge- at least about values or
"oughts." Cn the other hand scientific-secular theories
usually arzue that emriricism ané¢/or "human" rationalisnm
are rore valid origins. rowever, a2 close examinztion of
any theory will show that "authoritative sources™" (such
as but not necessarily including religion as supernatural)
are usually suppofted by some empirical and rationalistic
evidence and vice versa empirical and rational systems

usually rely at certain points upon non-rational and

non-enpirical "authority" if not "divine" revelation.

60
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we will see that these conclusions are true below in the
case of trne political philosophy of Pakistani thinxers

and the epistemological process on which it is based.

The Authoritative Dogmatic Sources
ana Interpretors

As we have just said and as the chapter on metaphysics
also will show, the rak Islamic thinkers begin with the

idea of going to a revealeé truth- the "Eook" zs the first

step in the epistemological process vis-a-vis all the
meaning of life including politics. Here we see the
authoritative source to be the Zuran, Sunna, and Ijma.
The Quran: It contairs the collective "revelations of
Yuhammed in definitive written form.”l The Juran was
supposedly given by Gocd in instalments so that the people
be progressively instructed:

ind We have parcelled out the Quran into sections
that thou mightest recite unto men oy slow degrees.

The revelations are roughly classified into the pre-dejira
and post-Hejira period. The pre-Hejira period is also
called as the Meccan and the post-fejira period as the
i.edina period. The Quran containes 114 3Suras or chapters.
Sunna: ILiterally it means customs, usages. IHowever,
Sunna has come to mean "Muhemmed's deeds, utterances,
unspoken approvalu(fi'l, kawl, takrir)."3 Hadith is a
vehicle of Sunna, an account of wnhat the Prophet said

or did.4

Ijma: In theory, it is the unanimous agreement of the
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community of :uslims {Um.a) on a regulation imposed by
God. Technicelly it is the "unanimous coctrine and
opinion of the religious authorities at any given times."5
Clocely allied to Ijma is lgtwhad Ijtirad literslly
means "exerting oneself. nowever, it is used for
oringing atout modifications in relizious law through

7

individual reesoning.

The Interpreters (Eiographical sketches)

Abul Kalam Azad: Atul Kalam Azad, to be referred hereafter

as Azad, was born in Mecca to Indian parents who had
migrated to the Holy City foliowing the .reat ‘'utiny.

In 1838, Agzed's family returned to India ard settled in
Calcutta. He was educated at home by his father and by
teachers gualified in such branches of learning as were
given in a treditionally conservative Muslim family, i.e.,
knowledge of Aravic and Persian, theolozy and the
philosorhy of Islam, Islamic jurisprudence, etc. As late
as thne nineteenth century Azad was deprived of the
benefits of Inglish education, altho he later taught
himself that language.

Azad appears to have been a child prodigy. He was
only fourteen years 0ld when he contributed to the Urdu8
magazine "lakhzen." 1In the year 1904-5 he met Shibly
Naumani. Shibli was a famous histriographer of his day

and an enthusiastic Pan-Islamist. Shibli was a great

admirer of tne Prophet iuharmed and the period known in
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Islznic history as the psrfect period, viz., the rule of
the rthulafa-e-Zasnidin or the ruls of the four Caliphs
wao succeeded .uhamned on his death in 4.D 252, azad
was considerably influence by him,

Adzad came to prominence with the publication of
a daily called the "al-Hilal® (crescent moon, in 1812,
It was immensely popular with tae uslim public of India,
dere Azad attacked the Zritish government and a2fter two
years of publication the newspaper was suppressed.
rollowing the end of the First World Var, tue whole [uslim
community was in agitetion in support of the Turkish
Caliphate as that agency might unify ané rule a uslim
state. Azad became one of the foremost leaders of this
movemnent known as Xhilafat Movement and was jailed by the
British. However, he appears to have been disillusioned
when the Turxs abolished the Caliphate anéd his enthusiasn
for pan-Islamism or tiae political unity of all Muslims
waned. He joined the Indian National Congress and from
1937 onwards he was the adviser of Mahatma Tandhi in
Fuslim affairs. Ze was also Tresident of the Indian
National Congress during World War II years. When India
gained independence he was made Kinister of Zducation
(though not immediately) and retained this position until
his death in 1958.°

Abul Ala Maududi: Abul Ala iauédudi, to be referred

hereafter as iaududi, was born in 1903 at Aurangabad in

-
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tne formerly princely state of Eyderatad, South India, of
a Cisplaced family that claims descent from Xaudud, a
relator of the traditions of the Frophet. He left school
in the tenth class to suprort himself following the

death of his father. e weas only sixteen when he took to
journalism. During this period he educated himsels in

the traditional branches of learning in which the
conservative vouth excelled such as Islanic jurisoprudence,
theology, logic, uslim philosophy, etc. "As a journalist
he showed an acumen in interpreting Islam and its relative
problems in a way that common mar could understand.”lo

This endeared hinm to the learned '"Ulema" or theologians

of his day, ard he was only sevsnteen wnen he was appointed
as sub-editor of "al-Jazni'at" a journal publisned by the
Jam-i'at-al-Ulama-i-Hind (Organization of the theologians

of India). =Ze remained at his work until 1927. 3etween
1927 and 1932 he worked as a journalist and in 1232 he
decided to edit a2 monthly of his own called the
"Parjuman-al-.uran."

In 1928, uhamned Igbal invited him to head a
religious institution which was attached to a mosque in
Punjab, which he accepted. 1In 1941, he laid the foundations
of a political party called the Jamaat-i-Islami. In 1947
when the partition of India took place he migrated to
Pakistan, even thouzh he had kxept himself aloof from the

movement.11 During the recent elections, his party was
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avle to win only four seats tc the National Assembly which
nad a total strength of 320 {rrior to the creation of
Pangla Desh, which was z settack to him. KNonetheless, he

ard his party have a strong following among the college

educated youth and the middle class.

The Dogmatic works ILescribed

The Guran and Muhammed: The message of God is supposedly

contained in the Juran. According to traditional sources
the Quran was first revealed to luhammed when he was
spending some time, as he often dié, in meditattion in a
cave in the mountain of Zira near llecca. 3Suddenly, as Gibb
a noted scholar of Islam, Cescrites the Islamic belief,
"the human conscience was rent asunder bty the archangel,
Gabriel, whose function in Islam is in many ways like

12

that of the Zoly Ghost in Christianity.™ The passage

in the juran whicn is accounted as the first to be
revealed is as follows:

Recite

In the rame of thy Lord, wio created-

Created man from a clot of blood

Redite, for thy Lord is the most tounteous

who teacheth by the pen, 13

Teadeth man what he did not know.
The messaze was delivered in further instalments from time
to time. ZIven then the Quran, like the sayings of Jesus,
was not actually compiled in written form during iuhammed's
lifetime, but in the year A.D 651, nearly twenty years

after Muhammed's death.l4
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~uha med was tvorn in i'ecca, the vrincipal city of
what is now Szudi Arabiz, in the year A.. 570. Ilils father
was already dezd when he was born and his mother féied waen
he was six. The leccan trzded with 3yrians and other
peoples; MNuhammed also went on these journeys and was
commissioned Ty & woman of some means, Xhadija, to tzke
charge of her goods on a trading nission. ILater she
married him. ile was twenty five =z=nd she was forty.

tuharmed wes forty when he received the first
message from God. At first he communicated the message
to his close friends incluling his wife. ILater he canme
out in the open and was persecuted vy the i“eccans. In A.D
622, tired of +this persecution he migrated to the
neighboring city of ledina. The Islamic era tegins with
A.D 622, the year of the Hejira or Znigration. At Fedina
he established himself as the undisputed chief and, by
the time of his death in A.D 632, he was ruler of most
of Arabia and zlmost the whole of the populace was
converted to Islan, the religion he preached.l5

The Fak Islamic thinkers, as we have seer, holc
that the will of God has been transmitted throuzh the
person of uhammed and that it is as a messenger of God
that he acts. The Quran in various verses has used the
word '"messenger” for Muhammed. Tor example, it says

even though on Muhammed's behalf:

0, my people, but I am a messenger from
the Lord of the worlds.lo

-
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I tring to you the message of my Lord, an

I give you friendly counsel; Zor I krow from

God what ye know not. 17
In some verses the word used is "apostle":

And *e sent to you an apostle from among

yourselves to rehearse our signs unto, and to

purify you, and to instruct you in the "Book", and

in the wisdom, and to teach you that which

ye know not.18
In some Quranic verses i.unhammed is referred to as "nabi®
. , 12
meaning "oprophet."™~

It is also the Islemic belief that messengers of

God nave been sent in 211 countries znd at all times
as the conditions and times demanded. Thus, no peovle
have been left without zuidence. In the Quran in a direct
address to the uslims the names of some are enumerated:

We have revealed to thee as e revealed to Noah

and the prophets after him, and e revealed to

Abraham, Ishmeel, Issac, Jacob, and the Tribves,

Jesus and Job, Jonah and Aaron and Solomon,

and We gave to Deavid Psalms and liessengers Ye

have already told thee of before, ancé liessengers

we have not told thee of; And unto Iloses God

spoke directly. 20
Sunna: As we have said, next in importance to the QJuran
itself is the "Sunna." Sunna, broadly speaking implies
social customs and legal usages practiced by the Iuslim
community when Muhammed was 2live 2nd which were approved
by him in the light of the teachings of “uran. The
Sunna, is considered by Muslims essentially to supplement
the Quran and it is not considered to be a part of the
Quran as a revealed word. Through the passage of time,

however, the term of Sunna came to be treated as the



68

"usage set by Muhammed himself, eitner in the form of
definite prescription or srohitition or by example."21
Or, as i.aucudi says, "Sunna . . . clarifies, explains
and exemplifies the meaning of the Quran."22
It should be addecd here that the Sunna of the

Prophet was supvosedly handed in the form of short
narratives told later by one of the comanions of the
rrophet. 3Such a narrative is called "Hadith" or
"tradition." The usual form taken by a "Hadith" is that
the relator says;

It was told by A, who had it from Z,

who had it from C, wio hed it from I, who

was a conpanion of the Fropnet. 23
The Hadith were not collected and compiled during the
lifetime of uhammed, and in fact a suspicion grew early
in the history of Islam that "authentic sayings were
slightly altered in order to make a legal point," while
at the same time "much of the inherited wisdom of the

24 dence an effort was

Middle East was fathered on him."
made early to establish the genuineness of Hadith. The
tasic method emvloyed was to scrutinize the character of
the narrators who came to be called as "Isnads" or
"chain of authorities." It became important to xnow at
what possible date an authority could have heard an
anecdote from his predecessor tracing this all the way

back to a "companion'" of the Prophet. It also became

necessary to consider whether all the "Isnads" or '"chain
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of authorities" were men of:sound views. If there were
one or more "Isnads" wno telonged to a heretical sect the
avthority of the Hadith became weak. The inclusion of
& ran wno was xnown to te careless arnd inexact in his
methods also weakened a "tradition." If a "tradition" met
the atcve reguirement it was designated as "sound =adith."

Two great collections of reportedly "sound Zadith" were

~

made by al-Tukhari {d. A.L 870) and “uslim (d. A.T 875).
The compilation of Traditions came to an end in the ninth

century for the simple reascn that it became increasingly
2

I

difficult to authenticate the "Isnads."

Interpreters analysis

The Zuran: In connection with the problem of tre sources
of values, £zad justifies the need for "édivine guidance,
wnich is contained in the Quran, because of man's inherent
limitations. To bezin with, he says that man possesses
"instinct" or that "inward force which actuates a thing

to be drawn by its own inward urge to its means of

sustenance."26

Thus, it does not need any external
assistance or direction. He gives the example of thae
offspring of man and animals which seek their own
sustenance by suckling their mother's breasts.27

Azad, like St. Thomas admits that although the
capacities of man are important yet they are limited
(In fact, this idea is distantly analogous to the

automaticity idea of Edigius Colonna in connection with
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the spiritual). That is, according to Azad, man along
with the lower animals is bound ty his need for habitation
and possesses a "talent to the extent to which, he, as
they can, satisfy and regulate his wants of life."
"But in man" says Azad, "there exista a third type of
Hidayath (guidance from God)} and that is the Eidayath of

reason."2C

He alone among living things has been given
this faculty. Azad presumes that mind is provided with
a number of ready made faculties and, in order to obtain
knowledge, man only needs t©o reason in accordance with
these faculties. Thefact is that Lzad's views about the
"reasonin:" or ratiornal faculty of man are in accordance
with Plato's epistemological rationalism and Xant's
"categories," whereby Flato asserts belief in a system of
eternal necessary truths accessible to human reason.
Azad and other Fak Islamic thinkers like western '"natural
law" theorists, including Greek philosophers, rely upon
observation of the outside wofld from which to draw
conclusions applying this rational faculty. Naududi, for
example, argues that there is the law of God, "an all-
pervasive law, wnich governs all that comprises the
universe,"29 from the following observation:

Everyone can see that the universe we live in

is an orderly universe. ZEverytiing is assigned a

place in a grand scheme which is working in

magnificent and superd way. The sun, the moon,

the stars and in fact all the heavenly btodies are

knit together in a splendid system. 30

Igbal also speaks of the "rational foundations
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of Islam" and juotes the following verses froii the Juran
. . . R - . 1l
as laying emphasis on the "observable aspect of F’.eallty."3
Assuredly in the creation of the Heavens and tne
earth; and in the 2lternation of nizht and day;
and in the ships which pass throush the sea with
what is useful to man; 2nd in the rzin which God
sendeth down from Heaven, giving life to tiie earth,
after its death and scattering over it all kinds
of cattle; and in the change of winds and in the

clouds that zre made to service between tne Hdeavens
and the earth, are signs for those who understand.

32
However, Agzad admits simulteneously in a somewhat

Flatonic vein that there is almost continuous conflict

between reason and desire (the feelinz or animal aspect

of man; with desire tending continuously to nislead man

from using his reason. Hence to guide man where man's

reason proves ineffective cdue to "animal pressure," God

has revealed His message. Azad states this in a rhetorical

Question answer format thus:

Is there no further directive force or Hidayath
to help us where reason proves ineffective?

The Juran points out that there is such a force and
that is the Hideyath of Revelation. The Quran
repeatedly asserts: 'Truly it is for us to show man
and truly ours the future and truly the past.’' 33
Ahmad ¥Xhan's zapproach is somewhat different. He
holds the view that God has revealed Eimself in nature
and nature operates according to a set of principles
or rules, which are also the "laws of nature." Thus,
nature is the work of God. Also, God affirms the

above through His "word" which is contained in the Quran

ard he szys, "there cannot be any contradiction between

-
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Further, he says '"man by arplying his

34

the two."

rationality, with which e has been giftsd can discern

5

N

the relationship between the two." -e tries to validate
his contention by citing references in the Zuran tc the
tiological ard physical laws. Zollowing are some of
the verses he quotes from the Juran:

Verily, 211 things

Have We created in proportion and

measure.

It is not permitted

To the sun to catch up

The moon, nor can

The night outstrip the deay

Zach {just) swims along
In (its own orbit (according to law),

36

The Fax Islamic thinxers on tre whole assert,
therefore, that the revelatory itruths contained in the
.uran can ve better understood and appreciated by virtue
of the rationality that man possesses. In this context,
the Pak Islamic thinkers may have been influenced by a
school of thought in Islam known as Mu'tagzilites. The
Tounders of this school were u'ammar Abul-'l-Hudhayl and
an-Nazzam at Zasra, &nd Zishr ibn-al-u'tamir at Zaghdad.
The dates of their deaths are given as 4.D., 8%0, 541 (or
later), 846 and 825 respectively.37 They argued that God
by an appeal to our reason, "has urged upon us the necessity
and propreity of felieving in His existence and following

His commands."38

It is by the help of reason that man
can recognizge the divine character of the Quran. They

also hold the opinion that the Quran represents a rational
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schexe of the universe as well as life and that man by
using his rationality can pursue and fcllow the Trinciples
contained in the QJuran. wnraet made the ‘u'tazilites
unpopular, however, was the fact that they asserted that
Quran was created in a specific period of time, hence they
denied its eternality.39

Cn the other hand a2 greater influence uvon the
Fak Islamic thinkers may possibly have been al-ish'ari
whose full nare is Abu-'l-Eassan Ali ibn-Ismail. He was
born in EFasra in A.D €72 and studied under a ¥u'tazilite
al-Jubai. After the cdeath of his msster in A4.D 315, he
began to preach z doctrine which in essence said that
"revelation was superior to reason as & guide to life.”4o
He 2id not see any contradiction between the two and
also held the opinion that Juran is eternal, so also are
the principles contained in it.41

In addition the Pak Islamic thinkers may possibly
have been influenced to some extent by the prevalence of
rationalism in Zurope and thus through British scholars
who worked in the educational institutions of India
following the introduction of English as a medium of
instruction to which reference has been made earlier.

In any case the Muslim theorists of Pakistan claim
the Quran to be the embodiment of God's word and the
basic "document" from which to proceed as a priori "truth."
taududi, for example, says:

The Quran exists exactly as it had been revealed
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to the Zroghet; not a2 wcré-nay, not a dot of it

has teen chenged. It is evailable in its orisinegl

text ané the word of Gold nhas now been preserved

for all times to come. 42
Furthermore, he adds:

.The languzze of the zurzn is a living lenguasie;

millions of people speak, and millions nore

know and understand it. It is being taught and

learnt nearly in every university of the world;

every man can learn it.43

In order to eomprenend still further the significance

of the message embodied in the Quran, it is necessary,
however, to naxe a reference to tnhe metaphysical
assumptions that Fak Islamic thinkers make, which are both
derived from it but in turn suvnort the belief in its
values. An "Crniscient" znd "Cmnipotent" God hes not
only created tut directs the universe, too. Igbal, as
we have said, one of the foremost Fak Islamic thinkers,
conveys his idea in the use of two Arabic words, viz.,

. ‘s . 4
"khalq" (creation) and "amr" (a1rect10n.4'

This foregoing
conception in turn envisages a set of universal principles
inherent in the "God-head'" according to which the universe

is governed (analogous +to the Flatonic forms) as

unchanging and eternal. From this argument the Fak

Islzmic thirkers then explain not only the physical, Ttiological
and moral, but in fact every aspect of life as emanating

from God. It is this fact which shows them to be like
believers in the traditional religious natural law in

the West derived from Hebrew and Christian tradition as

they move from the biological laws of reproduction, the



75
planetary systern zand its operation to prove the autheniticity,
universal and eterral cheracter of moral and political
rules given by a Divine Creator who arranged life so
and thus whose leaws zare to be locked upon as supreme.
Obviously, there is little difference except in personal
terminological reference (i.e., the Arabs using Allah
instead of Jenovah or God) between the western religious
concepts zbout a "Divine" lawgiver end the ideas of the
uslim Pakistani theorists.
This means that the huslim theorists of Pakistan

as do western reli:ious thinkers, Ffor the most part bvelieve
tnat man as vart of the cosmic order is, inspite of his
own rztionality, subject to the authority of the "Omniscient™
and "Omnipotent" God, whether he "sees" the sense in God's
will or not. It is God, they argue, who wills and directs
man's individual, social and political conduct and through
the revealed word commands, whicn in turn zre the
embodiments of universal and eternal principles, perfect
and fit. Thus, Ahmad Khan cites the correctness of thne
latter argumert in terms of the authentic language of
the Quran itself:

And thus (it is) that Ve

Have sent down the Zook

To these, So the people

0f the Fook believe therein

As also do some of these

(Pagan Arabs): and none

But nonbelievers reject our signs.

Tor there are glad tidings,
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In the life of ths present
And in the hereafter
No chzange can there Ttz
In trhe words of Allah.
This is indeed
The Supreme Felicity.45
In fact there are many pessages in ire Juran governing
the individual and social conduct of the Muslims presumably
to be obeyed everywhere. IThese verses supposedly revealed
to 'uhammed during his stay in liedina from A.D 622 onwards
have great importance beczuse they are suprosed to regulate
the conduct of a comnmunity newly formed, and which is %o
te looked upon as an ideal one.l+6
Following are some examples although outlined
very briefly which are covered by the Quran:

Marriage and Divorce: There are several passages in the

Juran dealing with marriage and divorce. It clearly
specifies forbidden relationships such as between father
and daughter, brother and sister, step~father and step-
daughter, step-mother and step-son, etc. This factor,
as aududi says, "strengthens the bonds of family, makes
relations between these relatives absolutely pure and
unalloyed, and they can mingle with each other without

47

any restraint and with sincere affection.” There is

also permission given to a male to have four wives. Yet
the Quran says:

If ye fear that ye may not act with ecuity in
regard to the orpnans, narry such of the women
as seem good to you, two or three or four- out
if ye fear that ye may not be fair to them, then
one only.48
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The Juran zlso deals with divorce in general, the
actual procecure to be followed &nd with tihe husband's
financial and other responsibilities towards the divorced
wornian and her children than with the grounds of divorce.
Thus, the Quran says:

They who intend to abstain from their wives
(with intentions of divorce, shzll wait four
months; but if they go vack from their purpose,
then verily God is gracious.

And, if they resolve on a2 divorce, then verily
God is He who Heareth, rnowetn.

The divorced shall wait the result, until they
have had their courses thrice, nor ought tney
to concezl what Goéd hath crezsted in their wombs,
if they believe in Sod and the last day; anéd iz
will ©be nore just in their hustands to bring
them back when in this state, if they desire
what is riznt., 4nd it is for the women to act
as tney (the husbvanés; act ty thes, in all
fairress; but the men are a step avove then.

Ye may divorce your wives twice; lleep then
honoradbly, or put them away with xindness.,

But it is not a2llowed you to aprrorriate to
yourself ought of what ye have given to then.
No blame shall attach to either of you for what
the wife shall herself give for her redemption.

Put if the husband divorce her 2 third time,

it is not lawful for him to take over her azain,
until she shall have married another husbvand;
and if he also divorce her, then shall no blane
attach to them if they return to each other. 48

Nonetheless, there is a2 great flaw in the .Juran,
No justification is demanded of the husband for divorcing
his wife. ZEut no such privilige is given to the wi:t‘e.‘IE

Inheritance: There are verses in the Quran clearly

stating the rules which govern the division of property.

In this context, it must te stated that the Juran assumes
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that property beloxn;s to individuals, botr to men as well
as women. "The main aim of tie quranic rules was T0 ensure
that no relative towards whom a man had come obligations
was defrauded of his fair share of the inheritance."so
It prescribes that before the irheritance is handed over
to normal heirs, fixed shares are to be given to certain
persons in certain circumstances. The main "sharers'" are
the widower or widow(s), the parents, the daughters and

in certain cases a son's daughters, and the man's sisters

51

and uterine brotrers. sfter the vrescribed shares have

been paid, the meain part of tre estate goes to the somns,
father, and ovrotrers, in that order. The essential part
of the Quranic rules are as follows:

In regard to wvour children God charges you (as
follows,: The male receives the portion of two
females; if they bte women, nore than two, then
they receive two-thirds of what a2 man has left,
but if they be only one she receives a half, His
parents receive, cach of them, a sixth of what
ne has left, if ne have children; tut if he have
no children and his parents heir him, then his
mother receives a tnird; if, however, he have
brothers, his mother receives a sixth-(this)
after any becuests he may nave made or debts hav
been paid. 52

A half of what your wives leave telongs to you
if they havs no children; if they nave children,
a fourth of what they leave velongs to you.

To them belongs a fourth of what ye leave, if ye
have no chiléren; if ve have children, an eighth.

If a man or a woman whose property falls to be
inherited have no direct heirs, but have brother or
sister, each of the two receives a sixth; if '53
there be mora than that, they share in the third.

Zakat: It was a kind of tax levied on property owners.

-



19

Its purpose was primarily to offer relief to the needy.
Yet trere is no verse whicn srtecifies, in any exectness

as to how, to whom or in what zmount the rate is to te
paid. The only verse wnere there is some exactness is the
one which says that of the booty taken in war one fifth

is to g0 "to God and his zapostle, to near of kin and
orphans, and to the poor and wayfarer."54

Usury: The prohibition was first made in the early years

-

=
of the Frovhet's stay at Medina.”’

The Quran reprimands
those who teke usury and says that they '"shall arise in
the resurrection only &s he zriseth whom Sztan hath
infected by his touch."56 It is probable that iuhammed
only tried to stop lending for the purpose of consumption
than for productive purposes. The prohibition on taking
the interest, in the modern azge has "nindered the
financing of productive commercial and industrial

57

enterprises."

Wine-drinking: The evil effects of wine-drinking and

garbling were realized and finrally forbiddzn altogether.58

vebts and ortgazes: The Juran recognizes that lending

and borrowing are a necessary condition in human
transactions, nence the rules relating to them are laid
down. Every such transaction should be written down and
the writing should be dictated by the person who owes the
debt. The Juran exhorts:

C, believers, te faithful to your engagements.59
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¢, ye who believe, when ye contract a debt (vayable)
at a fixed rate, write it <own, and let the
notary faithfully note between vou: and let hin
wro oweth the dett dictcte, and let aim fear

God his Lord, and not diminish augnt thereof.

Fut if he who ovweth the debt be foolish or weak
or pe not able to dictate himself, let his friend
dictate form with fairness; z2nd call to witness
two witnesses of your people: out if tnere te

not two msn let there be 2 man, and two women of
those whom ye shall judge it for witness: if the
one of them should mistake, the other may czuse
her to recollect.6C

Also, slavery which had been common in Arabia, was
accepted as an instituvtion. Lowever, it wzs laid down
that slaves should be treated xindly, that they should
te given a share of wezalth at the discretion of the owner.'51
The Quran forbids an owner to tzke advantase of the female
slaves and even suggests that they be freed.62

The Quran also contains regulations regarding the

performance of certain rituals in Islam., Thus, it meptions
that uslims should pray et éaybreak, sunset and night,63
however, the prevalent practice among the Muslims is to
pray five times a day. It has not been determined how this
came a2bout. In order to bring about uslim unity, special
emphasis is placed on the midday prayers on Fridays.64
Sunna: The significance of the Sunna as governing the
lives of the Iuslims, along with the injunctions of the
Quran, in a professedly Muslim state such as Pakistan,
rests on the gfound that Juran and Sunna lay down the

norms which an Islamic State, as Pakistan has declared

itself to be, must implement in its own legal form and
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functions, Ihis means that religion znd politics are
- - S o €5
insevpareble in Islan.

Jurthermore, there is a conception held that by
imolementing the conmanés of the Juran along with the
Sunna, the iuslim state and society would be modeling
itself upon the society organized and led by none other
than uhamnmed himself. It will be following in letter
and spirit the first ideal society tc observe Quranic
injunctions made by Muha.med., That is, the iuslims of
Fakistan are in fact loocking Ttack to the classical
period, the golden zze in Islan.,

Elavorating tne atove point, ilaucdudi says that
Iluhammed's vbligations c¢id not come to an end with the
mere transmission of the Quran., EIut the Provhet zave a
practical shape to the norms which he had communicated from
none other than God Himself. 1In order to lay Zfurther
emphasis he asks a rhetorical question:

In what capacity did the Frophet perform these
functions whicii were in addition to the
transmission of the QJuran? %Vere these tasks
performed in his Frophetic capacity in which he
represented the will of God in the same manner
as it is represented in the form of the Holy
Book.66
And he asserts that since the Fropret performed acts in
his capacity as the representative of God, the lNuslims
have no option but to follow Sunna "as possessing legal
. . - 6
authority along with the Quran." T

Also, according to Maududi, the continuity of

the community as a unit rests on its following the
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dictates of tne Quran and Sunna. The cohesiveness, which

there is in the luslin community, according to nim,

je

S
there because the followers of Islam shzre "their beliefs,
nodes of thinking, ethical stazndards and values, acts of
worship and mundane affairs."68 Thie in itself offers
positive 2roof that this "society has continued without
interruptions throughout these long centuries."69
Furthermore, Maududi says, in every age, following
the death of !‘uhammed, there has been z2n endeavor to
ascertain the exact nature of Sunna, This endeavor begun
immediately after the dezth of [ vhammed has continued to
tnis day, "right up to our times, and the labors of each

generation have been fully preserved."7o

Here NMaududi
implies that by a systeratic study one can ascertain
"sound hadith" and make it a way of life since that is the
righteous way and the exemplary one. uch in the same vein
Igbzl says:

A further intelligent study of the literature

of the traditions, if used a2s indicative of the

spirit in which the Prorhet himself interpreted

his Revelation may be of great help in understanding

the life-value of the legal principles enunciated

in the Quran.T7l
Ijma: The need for Ijma and the emphasis laid upon Ijma
by Igbal and Maududi reflect the needs of the changing
times. In order to fulfil the contemporary needs and
interpret Islamic principles in the modern context the
principle of Ijma gained significance. The basic issue

as Gibb pointed out is not simply arriving at the consensus
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©f the community on any principle ~hich is not "formally
or explicitly authorized ty the  uran or the tradition,”
but of invoking the "authority of the cornunity and the
means emploved to co so in mztters where the Quran is

wl?2

not clear. In this context, the lMuslim theorists of

Fakistan could look to views propounded by “uslim scholars

in the early history of Islam. Ibn Hazm,73

for example,
argued that z2n issue should be resolved in accordance

with the dictates of God as contained in the Quran, failing
which resort should be made to "Hadith," That is, he

expressed his belief in the tracditional view. e also

ct

said that if doubts persist the issue Thnould be solvesd by

resort to the unanimity of opinion prevalent among the

companions of the Prophet.74

Iaqtal, cognizent of the views
of Ibn Hazm refused to concur with him. According to
Igbal, where the issue was one of fact, as for instance
where the gquestion was whether certain verses were revealed
to Prophet in ledina oe blecca or, "whether the two small
Suras known as [‘uavazatin formed part of the QJuran or not,"
the unanimous decision of the "companions of the Frophet
could be accepted as final."75 However, he did not see

any reason why, on other matters, the later generation
should be bound by "the decisions taken by the companions."76
Maududi on his part refused to give nis opinion except

to show deference to the views expressed by the companions

to the Prophet.
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Al—Shafii77 expressed the view thet a decision
reached unanimously ty uslim scholars should be accepted
ty the luslim community.78 Zlowever, al-Ghazzali, the
most famous theologian of Islam, argued that Ijma means
the agreement of the community of luhamied, that is the
believers in general. Eut, z2l-Ghazzali, also said that
the decision meking power should rest with those who are
qualified to take decisions, viz., the Ulema or the learned,
subject to the approval o7 the community. The question
involved, according to al-Ghazzali, could be religious or
otherwise, but neither the community or the Uleme could
transgress the Quran.79

Maududi, in his views is a follower of al-Chazzali.
rfaududi, shows an awareness of the need to nake the legal
systern of Islam dynamic, and is confident that "its
development and evolution in the changing circumstances

is possible."80

However, he feels that the revealed
passages, which are clear, such as "the prohibition of
alconolic drinks, or the directive principles laid down
in the Holy Quran, and authentic traditions" cannot be
issues at all.81 Thus, as he sees it, the clear dictates
of Quran are not to be tampered with and for that matter
sound Hadith.A However, a change and innovation can be
brought about {ijtihzd) without violating the Quran or
the Quranic spirit. And the people who can bring about

this chansge must be ecuipped with the following
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qualifications. The qualificatiéns that Maududi rezuires
these scholars to Fulfil also reflect iaududi's opinions
eand they are summed up as Ffollows:

They must have faith in Shari'ah, show & =sincere
desire tc follow it, and show a desires not to
act independently of it:

They mucst possess a gcod knowledse of the Arabic
languaze, its grammar and literature because the
uran nas besn revealed in this languaze and the
means of ascertaining the Sunna also depend upon
this media.

They must have such knowledge and insight in the
teachings of the Juran anda the cunna as would

enable them not only to te conversant witn the
details of Islamic injunctions and their application
in a2ctual practice but fully to apprecicte the

bzsic orincicles o7 the Snari'ash and its objectives.
Taz2at is, such xnowlecCgse or the Juran and Sunnan

is the sine gua non of Ijtinad zs would enable then
to grasp the essence of Shari'ah,

They must have acquaintance with the contributions
of the early jurists end thinkers of Islam.

They must show an acquaintance with the problems
and conditions of our times, the new rroblems of
life to which an answer is sougnt, anéd the new
conditions in which the principles and injunctions
of the Shari'ah are to be applied. A correct
appreciation of the current problems is extremely
essential for the proper exercise of Ijtihad.

They must 2lso possess comnendable character and
conduct according to the Islamic ethical standards.

82
Igbal, as we have secen rejected the view of Ibn
Hazm, viz., that the unanimous decisions reached by the
companions of the Prophet should be accepted by the [fuslim
community. However, there is an element of self-

contradiction in Iqbal. On the one hand he said that the

present generation need not be bound by the decisions
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teken in the past, yet he also asserted that "no people

can afford to reject their nast entirely.”°3

In spite
of this ambivalent attitude, his rejection of Ibtn Hazm is
aprarent. rfut Igbal certsinly faced difficulty in
accepting or rejecting al-Ghazzali's views. Ze certainly
had respect for the Ulema as teing conversant -7ith the
subtelities of Islamic Law. However, Igbal felt that
Ijtihad, that is bringing ztout innovative ideas which do
not contradict Juran but are in accordance with its teachings,
should be left to the assemblies representing the peotle.
Igbal accerting the classical norm of democrzcy that people's
revresentatives should have the decision-making vower
believed that people's assemblies alone can do the needful,
as in his view they 2lone represent what he calls as the
"collective will of the people.”54

There is no doubt that in reaching this decision he
was influenced by what he called as the "growth of republican

85

spirit" in his day. Nonetheless, he also showed awareness

of the fact that most of the menbers of a legislative

assenbly may not possess "knowledge <f the subtelities of

Muhammedan Law."80 Bence, to solve this dilemma, the

solution he offered was that:

The Ulema shoulé form a vital part of the Muslim
legislaetive assembly helping and guiding free
discussions on guestions relating to law. The
only effective remedy for the possibilities of
erroneous interpretation is to reform the present
system of legal education in iluhaxrmedan countries,
to extend its srhere, and to comtine it with an
intelligent stucdy of modern jurisprudence.87
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Criticue

In the criticism of the epistemolozsy of the luslim
theorists of Pakistan, it should be xevt irn mind that the
problem of how msn know has in the modsrn a2ge dezenerated
largely into a study of the "psychological'" processes
from a highly subjective point of view. That is, the
legitimate field of philosophy known as epistemology has
become largely a study of physio-msntal process of a

"human" being defined in a nighly atomistic-materialistic

iy

uc

(12

menner. assumptions abtout personality and thus about
how nen know were not made untii the age of so-called
"science." The early western religious-classical assumptions
about man and nature and thence about how men know were
cuite different from the modesrn ones. Ian was viewed-even
if at times unconsciously-as an integral part of nature |
and thus knowledge was considered as rmucn objective in
form and substance as subjective. In fact, an objective
body of knowledge was considered as the very ground of
teing, even when this was, as just indicated, assumed to
exist without conscicus thought about it.

The atove classical religious assumptions lay at
the very heart of the "matural law" philosophy both in its
secular )Greco-Roman) form and in its religious, broadly
Hebraic-Christian and Islamic. It is, however, 2 fact
that the subjective psychology of the modern age did

undercut not only the theory of natural law but the
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assumprticn of 2n objective boéy.of knowledge on which it
rested., It thus became releatively e=zsy for mocern
skeptical thought to criticize natural law (and objective
xnowledge of theory} in its relicious form beczuse the
latter rested upon certain assumptions which the modern
rmind has found difficult tc accept: (1) that some
knowledse is beyond empirical or sensory methocs of knowing;
it exists in a "divine" supernatural or spiritual form;
(2) the process of knowing such knowledge or learning
of it rmust therefore be by "revelation," or in a mystical
manner, a breaking in upon tne knower in a way that he
cannot communicate in & sensitive way to others; that is;
the "knower" cannot provide others with an explanation
of the process in such a way that others may proceed to
secure the same knowledge. Thus both the knowledge
itself and the method of learning of it cannot be made
matters of common knowledge and use but must be taken on
"faith.,"

It is the above "facts" which complicate an argument
for validity of political philosorhies which are thus
religiously based. First, the epistemological
description seems inaccurate and unscholarly because of
being nynscientific." It appears simply authoritarian to
the humanistic skeptical scholar and the practical
implication in terms of a valid ethical foundation for a

political system seems disasterous. Second, as we will
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note later the metaphysical basis of the political
philosorhy seems similarly to many humnanists fto te, as a
consequence, equally invalid. In fact, it is often argued
that the metaphysics is not even necessary tecause most
metéphysics or views of the nature of the universe and
being are non-essential clap-trap secured anly by a
"boogie-woogie" process of Xnowledge.

There are, however, some nore cifficulties with
the above criticisms.

First, almost all political vhilosophies, even the
nost secular and skeptical sooner or later do come to
terms with the quesfions o the nature of being and of the
universe even if they do so negatively in trying to deny
the validity of the question itself. Sometimes they do
this consciously and sometimes they do this unconsciously
or by indirection. When they do so consciously they do
not often provide answers that are at least analogously
as ambivalent, ambiguous, paradoxical and dowvnright
inconsistent as are the frank statements of the classical
and religious thinkers. JSometimes they are even more
invalid because they are not conscious of the predicament
into wnich they argue themselves.

In addition to this value judgment it is a fact
that even thouzh the regularly based political philosophies
mey be criticized for not being grounded in a communicable

process of knowing the same is sometimes true of the
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raterialistic-skeptical systems of thousht and ensuing
political philosornies. It is of ccurse true that the
inaccuracy or incconsistent character of one system may not
be used legitimately to Justify the same faults in another
but neither can the inaccuracies anéd invalidity o one be
used as a basis for valid criticism of the same faults in
another.

As a result of the foregoing situztion in the realn
of thousht and "fact" the best that a scholar can ¢o who
would be honest and accurate is to deccrive the
epistemological sources and process of a system citing the
respective criticisms that ere made by other positions
wnich themselves are subject to criticism and to suggest
that a2 reader may take nis choice. This is what is
intended both in the foregoing survey of the sources of
the knowledge of Faxistani thinkers and their beliefs zabout
the process of knowing them znd the critigue of them
which follows.

Logically there are the usual religious natural
law contrzdictions in the positions taken by the Pak Islamic
thinkers as there are in those of the similar Western
thinkers and, these have plagued both the theoretical and
practical aspects of life for the Fak Islamic thinxers,
whether they éee them or not. Tor example, on the one hand
the Pak Islamic thinkers assert that God has revealed His

message so that men can understand Him. Thus, Iqbal
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speaxing of the Juran szys, "that it awakens in man the
higher concciousness of his manifold relations with God

a
and universe.""8

On the other hand, the recurrent emphasis
on man's desires shows that these thinkers are actually
skeptical of man's ability to understand and act in a
rational way. In fact, he is at times treated as so low

in intelligence that he is seen as a creature whose cuty

is simply to believe and obey. Thus when they cannot explain
man's failure to zct rationally they treat him as a stupid
animal., Driven to a logical conclusion the implication is
that men and his institutions, the political one included,
should simply atrictly 2bide by that which ne is told to
ovey even though it is not clear as to how he should
understand, especially in terms of political ideals., Yet
the doctrine of blind belief runs counter to the argument
thet it is beczuse man is of "higher intelligence" than the
animals that he can Ffollow the rationale of God's rational
system.

In addition this theologically based epistemology
wherein there is believed to bte a divine creator of the
universe who has laid down eternal laws for everything has
also beeﬁ subjected like similar systems in the west and,
found by some to be unconvincing in logic. Auguste Comte,
for example, held that man's efforts to explain events by
referring them to some divine power represents simply the

earliest amd most elemental stage of man's thinking. Zeing
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elementary it is not only incorrect {incomplete, but not
in accord with facts. It gives us a false view of things
and thus tends to bind us in =z state of ignorance
especially in terms of human relations.
Cf course, hume has teen crecited with having
destroyed all the pretensions of natural law to scientific

validity. For example, with regzrd to natural law

M

mbodying universal truths, Hume arzues that no agtion can
be proved to te intrinsically, empirically, erd logically
right or wrong. It is simply the generzl aziroval of the
vecrle that maxes an act valid or invalid. Thus an act
is good or tad on this latter besis not tecause of any
inherent logic in the facts. What is called "reason" is
only & comparison of ideas "in the mind" of the observer-
thinker. Seening connections bvetween facts Go not give
us immutable values.

Eowever, accordaing to the Pak Islemic thinkers,
it is the very nature of divine law, as all-encompassing
of life, including the mind of the thinker, which gives
universal truths for the individual, znd then social and
political life. In fact, divine laws as in the Platonic-
Hegelian tradition incorporate the whole and are thus
presumed to be the road to man's salvation. That is, the
Pak Islanic thinkers assert that by man seeing through
to accepting and practicing divine precepts he may find

and attain the highest good.
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It shoulc te emphesized here agzin that this iz not
& "mew" position adopted cimrly by modern Fak Islamic
thinkers. The Hebrew Orthodox thinke:s and the
fundamentalist Christian thinkers {(toth Catholic and
Frotestant) take the same view. In Juéaism, For example,
it is only througn a general tzlief in anéd action uvon the
revealed truths of the "Torah" that ultimate perfection is
to be reached individually and collectively.

Furthermore, the aprrozch of the Fak Islamic thinkers
regarding the value znd utility of the "Hadith" contains
contradictions. %hile there is general agreement thet
the "Haditn!" is a valuable guide to individuel and social
conduct, there is consiceratle doubt rezarding the
genuineness of many a '"nadith." Also, since the "Hadith®"
were not collected and compiled during the lifetime of
iuhammed, a controversy over the authenticity of the "Hadith"
has continuously persisted. I[loreover, when the iuslim
conquests extended during the early history of Islam a
legal interpretation of the Shari'ah including the "Hadith"
was made, and where they failed to meet demands of local
conditions maxims were freely invented and attributed to
Muhammed's daily life and practices. As Igbal himself
says, "these certainly go far beyond the limits of
39

credibility." aududi also admits the fact when he says

There is no éoubt that there nave been numerous
differences in the matter of ascertaining and

establishing the Sunna and such differences can also
arise in the future.S
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Fut he thinks that the sound tfaditions of the Suanz can

-~

te chalked out by the learned men of the Muslim community
or at least a large section of them.91
In conclusion it must be re-emphasized that the

Pak Islamic thinkers bind themselves to a position wherein
the Quran along with Sunna are locked uvon as the basic
scurces of all moral knowledge but fall short of contemporary
challenges. Hence, recourse is advocated to "Ijma," but
as we have noted there is a difference of opinion in this
regard. There cannot te greater testimony to the fzilure
of this yposition than the fact that in the twenty-five year
history of Fakistan success nas not been achieved even
in codifying Shari'ah. And, while there is general
agreement among the Muslims of Pakistan that all laws
shoulc be brought in conformiiy with the Quran and Sunna
there is 1little hope at present that this can be done.
Maududi himself says:

When those endowed with penetrating insight and legal

acumen ponder over tne injunctions of the Juran

and Sunna, they find that many of them are open to

different fruitiul and valid interpretations,

Consequently, every one of them accepts some

particular interpretations according to his views

on the merits of the case. In this way, the doors

of differences of opinion have always been open in

the past, are open even today, azd will continue

to remain so in the future.g92
Also, in the modsrn western scholarship, especially that
of social science which influences an increasingly large

number of educated Fakistanis, belief is not expressed in

sources of this type or any "supernatural" epistemology.
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CHAXTER III

DPAFISTANT ISLAMIC THINKSRS MZTAPHYSICS

Introduction

Ivery political ideology is grounded upon or has
to comes to terms with what is called in pnilosozthy

metapnysics or the problem of being or the nature of things

in generzl, or the nature of the universe. In some cases
this is not <one directly. Thet is, the politics has to
be inferred from the metaphysics or what is more usually
the case vice versa is true. In some otier cases there
are political thinkers who deny the value of dealing with
metaphysics at all but these usually deal with it anyhow,
at least if they are sophisticated enough to "cover"
themselves in their political argument

The atove judgment i1s true even though it is
generally argued by political scientists today that the
subject of politics has only to do with "power" (Catlin),
"incluence" (Lasswell), or the "authoritative allocation
of values influenced by the distribution of power" (Easton),
and that the state is mersly an institution pertaining

to positive law, govermment, the temporal order.

Yet even these latter scholars admit that power
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or the state or positive law'may be grounded on this or

that area of rhilosophy which will orovidec a particular

set of values., Catlin, for example, suggests that it is
prcvable, that when political scientists do seek
conscientiously for a vlaue system relative to the exercise
of power they will find it in <he realm of zesthetics. In
any case, ordinarily the historical theories have ultimately
been grounded in values found in the field of philosophy
known as metaphysics and this is especially true of a
religiously based political theory.

The usual questions which are dealt with in
metaphysics have to do with the nature, form, and function
of the universe or being or with life seen as a totality.
Here the guestions are: 1Is the universe a unity and
monistic or is it pluralistic, or is it a duality: 1Is it
harmonious as a whole or does it contain as pert and parcel
of itself the characteristic of the conflict and discord?
Does it have a structure and order or is it unstructured,
and if it is unstructured what is the major element
such as purpose running through the order and holding it
together? That is, is it a2 teleological universe? Or on
the other hand is it haphzard and without meaning or
purpose? Furthermore, if a purpose be apparent, are both
the order and purpose rationally characterized or is the
totality an eternal feeling situff merely seeking

continuous reproduction of itself, And if there be a
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plan, purpose ard ratiorality, what also of the moral
question? Ioes the universe reflect a moral character with
a purpose or is it a-moral? And if moral does it reflect
what man's rmiind can determine as '"good" or positive and
beneficial and creative or evil, i.e., negative and
destructive.

Although answers to the above questions may vary
as a ground of a metaphysical politics or in their
implication for political thought, yet the answers
emphatically are important especially in connection with
such further questions in cornection with politics as the
nature of rnian, of scciety, and of the stzte and politics
itself. In certain of these latter areas such problems,
for example, arise as that of "freecom" for man, or the
existence of "evil" in man, a=zd the answers given in terms
of metaphysics have implicit andé explicit relevance to
the possible political answers. The "fact" of '"evil" for
example may not be ccnsidered a wholly "moral" question
for the individual alone but ocne concerning also the
feasibility or practicability for human life in general
because it may seem that human beings as such must
continuously face as 2 part of "nature,” earthquaeke, fire
and flood as well as humen ignorance or passion. In any
case whatever épecific answers may be given and no matter
how incorrect the answers may be in terms of "facts" or

how illogical in terms of thought, it is out of such
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questions (and answsrs; in metaphysics that a well
organized, knowledgable political philcscrhy is developed,
an¢ this 1s as true relative to s=curely based political
theories as for those religiously based. OCn the other
hand, the religiously based ones such as that of Fakistan
are often more explicit, even though they cannot be
characterized as scientific.

Thus the Fakistani roliticel thought as is true of
Eebrew Orthodox political theory (such as exists) and
fundamentalist Christian political theory (both Catholic
and Frotestant, is considered as vart of an all-embracing
philosophy or metaphysics as based on a particular religion.
In fact, this is particularly {true in the case of Fakistan
wherein because oI the nature of Islam there is not a
vrofessed demarcation of religion ané society or more
broadly speaking the religious and secular as in the case
of much of Christianity today.

That is, since Fakistan is an avowedly religiously
based state identified as Islamic, its theorists in
general not only profess a belief in "Islamic values" in
general but, also believe that it should be fundamental
policy of the state to promote them. The state is supposed
to faithfully implement the "dictates of God" "both
individually and collectively and in respect of the largest
as well as the smallest task."1 Thus, the preamble to the

Interim Constitution of Fakistan, 1972, expressly states
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fhat authority ir Fakistan is to ve exercized "within the
limits prescribed bty EHim," (meaning Allah) and is to be
operated as a "sacred trust" from Him.2 Furthermore, it
says that the "unity and the observance of Islamic and
moral standards should be promoted among the Muslims of

3 and this is to be the constitutionszl

Pakistan,"
framework and policy of the state.

In addition, according to Pak Islamic thinkers,
who are in agreement with many other luslim thinkers, the
ideal state is one which is governed by Shari'ah or tne
supposedly divinely revezled law, whcse nature and origin
we have discussed in the preceding chapter. Since Islam
knows no distinction between the spirituzl and temporal
realm, between the religious and secular activities, both
form a unity under the all-embracing authority under the
Shari'ah. The state is only an azgent of God on earth
charged with the implementation of the Shari'ah in order
to promote the well being of the Muslims in this world
as well as guarantee, therety, their salvation in the
world to come. This is so because a uslim's life,
ideally speaking, is governed in its entirety by the Shari'ah.
Thus the-legal and political structure of Pakistan is
supposed to be based primarily on Islamic values. In fact,
the Roard of Taalimat-e-Islamia, an agency waich was
composed of the leading theologians of Islam during the

formative years of Pakistan defined an Islamic State
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as:

A state ruled in accordance with trhe tenets of

Islam, or more correctly, a2 state whers the

Divine Crder as contzined in the Holy Juran

and Sunna, reigns supreme and the entire bucsiness

in its various spheres is conducteld with a view

-0f executing the will of Allah as lzid cown in

the Shari'ah.4

dowever, it is tecause of the entaniled character

of Islam and politics in Fakistani theorists' ideas that
we are going to attempt in some degree tc explicate these
in the following pages by representing first, in so far
as possible, the metaphysical relizious ideas and then
present the implications as example' of these relative
to certain politiczl problsms. Yet it must te xept in mind
that most of the implications will appear in otaer parts

of the work as we deal also with such subjects as tae

nature of man, society and state.

Monism
The basic belief of Islam, as we have seen, like

that of Judaism and Christianity begins with the idea of
a Godhead who is one. Thus the ‘uren speaks of Cod as
the "sole divinity":

I, I am God, there is no divinity save Me.s
The Sura CXII says:

Say: He is Zod alone;

God the eternal

He begetteth not, and He is not begotien;

And there is none like unto Him.6

Every Muslim is also expected to recite the Xalima of Islam
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vinich is ar exprezcion of fezith, '"IZa ilaha illalleh' waich
as translated by l.aududi means that "there is no deity but
Allah."7 He is also to rescite as basic to Islamic faith
the following prayer zlong with t.e above five tires a day:

In the name of God, tie Compassionate, the Merciful.
Praise to Cod, Lord of trhe worlés

The Compassionate, the Yerciful

Xing or the dey of recroning

Thee only ¢o we worsnip, and to Thee Co we cry

for helpo.

Cuide thou us on the straigat path,

The path of those to whom Thou hast teen

gracious; with vhom thou zrt not angry, and who

do not go estray.Z

T

In the early history of Islam, belief was expressed
in the atove principle. The }Iu'tazilites,9 for example,
nad proclaimed their faith in the "oneness" and "unity of
God" to sucn an extent that they were called as the people

10

of "unity." Ashari, who followed the iu'tezilites was

even more emphatic in this regard. The chief attribute

of God as the creator of this world according to Kindi,ll

is the '"oneness" and "unity."12
The monotheistic creedé of Islam, as interpreted by
the tuslim theorists of Fakistan, not only asserts that
God is one, but also eguates ultimate reality and then the
universe with CGod. This is expressed in the terminology
of "Tauhid" which is interpreted by :laududi to mean the
oneness and the "unity of God.":"—5 Although the element
of "Tauhid" has been subject to many interpretations, the

foremost is the organic unity of the whole universe as

a creation of the "oneness" of God of which this earth
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is simply a part.l4

In fact, this element of Tauhid, a2s shown in the
suran; "And We have created you 211 from one breath,"lD
accoraing to Igbal, is manifest even in our human origins

by virtue of man being the creation of God.l6

It is also
true that all cf the parts are consicdered s unities in
themselves tut as lesser ones with the whole as one. It
follows very obviously that the oneness presumatly pervades
and marnifests itself in even lesser unities and the latter
are supposed to exhibit in practical life the character

of the oneness of the whole. As Iagbal says, "they all

17

possess a central point of reference." In this resvpect,

the Muslim theorists of FPakistan may have been influenced

18

by Ibn Sina, known in the West as Avicenna, who held

that God is one, "the necessarily existent (Wajib-al-wujud)
from whom everything emanates."19
Furthermore, the Pak Islamic thinkers assert that
God, the single Being, the creator and sustainer of this
monistic universe has not created the universe to abondon
it. The order there is in the universe is but an expression
of this will of Allah. That is, God is continuously the
governiné influence. The creative mind of God and His
energy are not only continuously reflected in the working
of the universe but presumably again flow out influencing

all things including men, Thus, Azad says, that to

visualize God as "Rabvtul-Alamin or the Rabb of all
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creations is to conceive of Him as not onl;, the creator
of everything in the universe but its nourisher and

sustainer as well,"20

including tre giver of values.

Igbal further expresses the view that God can ve understood
onl& in relation to the universe as its director, a kind
of outside force. That is, he does not agree with the
view that the universe and mar can be treated as an object
sormehow coeternal and separate from God, tecause he says,
such a belief would make the universe and God two separate
entities and place the universe as an independent reality
possibly in opposition to God. In other worés, Igbal
insists not only uvon the idea of Cod a2nd the universzal as
"All-Enowing," "Cmniscient'" and "Omnipotent," but as

"Omnipresent"Zl

enetring into man's life at every point.
These views of Igbal are of course similar to certain
Hebrew and Christian theology of immanence, as can be seen
from the following:

The mechanical movement of what we call the

atom of the matter to the free movement of

thought in the human ego, is the self-revelation

of the Great I-Am.22
It is then this all encompassing individuality that is
given to God, which is presumed to relate the luslims to
Islam as a way of life, wherein, says HMaududi, the
necessity cf God, "transforms itself from an abstract idea
into a practical system and the whole edifice of the Islamic
way of life is raised upon this foundation.”23

Order and Harmony in the Universe




108
3till arother idea explicit in the netaphysics of
these thin:sers is the notion of order anéd rarmony in the
universe, The Juran itself says:

No defect carst thou sce in the creztion of the
Zod of liercy; Repeat thy zaze, seest thou a
single flaw~

Then twice more repeat thy gaze: thy gaze shall
return to thee culled and wary.z24

In fact, so wonderful are the "unfziling order and harmony

of the world that man is in danger of worshipping ‘them."23

As the . uran says:

Ariong His signs are the nizht and day, and the
sun, and tne moon. ZIZend not in zdoration tTo the
sun or the moon, but btend in sdoration bvefore

God who created them both, if ye would serve Zim.

[Ke]
(63

The same sense 1s conveyed Ty .aucudi, who somewhat
like Flato and 5t. Thomas, enviszged that tiie nany otjectis
that compose the universe possezs diverse a.id proportionate
elements vhich bring atout a bzlance of 1ife. 4nd that(
there is an unfailing order and harmony in the universe.
Everything, according to [aududi, is assigned a place in
the grand scheme which is working in a magnificent and
superb way. The sun, the moon, the stars and in fact,

"all the heavenly bodies are Init together in a splendid
system. They follow an unalterzble law and do not make

the slightest deviation from their ordained course."27
Purther, Maududi cites the earth rotating on its own axis
and its revolution around the sun, as an exanple of the

planetary bodies scrupulously following a rath laid out

for them. -
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Also. .aucudi says, everythiang in the werld "from
2

\O

the 1little whirlin: electron to the mizhty nebulze,”
follows a srecific course. Thnis factor is also apparent
in the manner in which matter, energy, 2and life, in their
action and reaction, follow a definite course. The
biological law accorcding to which the life of man is
controlled, is another exenple given by him.30
Azad, elaborating this point further says that

everything has been assigned by God a particular role,
however low or mizhty it mizht be (western Catholic
principle of subsidiary) and this applies to the plant life
as well as the world of animals, “and the world of planets
as much as tne life on them.”31 Hence Azad concludes:

We, therefore, notice that every objecet is ovound

both in its inward and outward aspect by concéitions

warranted and fixed by its very nature and thav

these conditions are in perfect consonance with the

variegated demands of its growth and development.32
Azad cites the Juran in this context which says that
"Everything hath He created and measured out to each its
measure."33

Further, Azad cites the exzample of the distribution

of water on earth, which, according to him is proportionately
spread oﬁt. On the rain-making process, in a rather
rhetorical manner he speaks of the way in which the rays
of sun arise from the ocean "sheets after sheets of

water into air," and the winds which shake them and let

them come down to earth in drops and that, too, in
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particular season. &igain, says Azad, the element of
harmony arnd proportion is kept up as the rain falls, tecause
only a portion soaks the earth and that, too, to a particular
depth, the rest flows out, thus contributing to the
frtility of the soil. And Azad draws the conclusion from
the above cuoted example that this happening is cdue to the
fact that "providence of God is at work in nature; and its
purpose is to produce water in this particular fashion and
arrange its distribution in this particular way."34 He
cites the j;uran itself in this context:

And of His sizns is that ie sendeth winds with

glad ticdings of rzin, that Ze may cause you to

taste His mercy, and that ships nzy sail at His

Command, and that out of His bounties ye nay seck

wealth and thet haply ye may render thanks.35
Apparently Azad ignores the fact that if rainfall is
deficient and fails, famine is the result, and if excessive
it brings nothing but devastation, flood, havoc, rendering

people homeless and their crops destroyed.

Purpose and Rationality

Closely related to the foregoing is also the idea
that the "orderly and harmonious universe” has a purpose
and rationality. 1In this context, first the juran asserts
that the universe and all things under it are under Divine
control, and thaf'everything in the heavens and earth is
constrained in obedience to God. He guards, watches and
regulates the working of the universe:

And of His signs also one is that the Heavens
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ané the earth stand firm at His Lidding.

Secondly, as we have seen, God is the Creator, the
repeator of the creation, accocrding to the iuran. There
is an element of Tivine purpose tehind the very creation.
And all things in the universe carry orn in obedience to
God's will towards the fulfilment of that purpose in
harmony and orderliness. The Quran says:

We created not the neavens and the earth, and all
that is between them in play. If We had to find
a pastime, wWe would surely have found it in what
is with Us if a2t all /e :ad been so inclined.37

The Quranic verse wnich is often quoted by the luslinm

theorists of rakistan as inciczting thne purvosefulness o

(=0

the universe is:
Verily in the creation of the heavens and the
earth, and in tne succession of the night and
of the day, are signs for nen of understanding;
who, standing and sitting and reclining, bear God
in mind ané reflect on the creztion of the heavens

and of the earth, and say: 0. our Lord Thou hast
not crezsted this in vain.33

Further, the Juran implicitly asserts that the
universe and its creation cannot te considered due to an
accident, and from the above zuoted verses it is aprarent
that neither is it an act of purposelessness., =rut it is
the act of God who is "All-Wise."

we have not created the heavens and the earth and
2ll that is between them but in accordance with
the requirements of wisdom.33

The FMu'tazilites in the early history of Islam

inferred that God who is the God of wisdom cannot but act
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rationally. In fact, it is impéssible for God to act
otherwise, Thsy also hold the view that since God is the
very incarnation of purity and wisdom, "the very essence
of all that is holy and great, it cannot be imagined that
he can ever act in a way which does not tally with reason."40

The Asharites, who followed the Ilu'tazilites,
differ with them only in semantics. According to the
Asharites, God will never act against reason, btut that He
can if He so wills.41 rfflowever, the ‘u'tazilites deny even
the possibility of the Zivine Zeing acting irrationally or
undesirably on the ground that such sort of possivility,
"tends to atiribute lack of sense or responsibility to
Godhead, the essence of perfec‘cion.”42 In fact, the Quran
itself has said, "Verily, your Lord is Cmniscient, '.'{ise,"43

Meanwhile in agreement with the above and possibly
influenced by them, as also in agreement with Stoicism,
Catholicism and Hegelianism, the Pak Islamic thinkers
likewise argue that the universe is rational in its order
and- growth. This is true in turn tecause the universe
owes its very origin and operation to the "rationally
created will of God, Takhlique-bil-Allah."44 That is, as
in westerﬁ thought God is believed both to have created
the universe with a purpose and is also Himself a rational
Being guiding and directing the universe accordingly toward
the fulfilment of His rational purpose. The following

verse, for example, in the Quran says:
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And it is e who hath orccined the stars for you
that ye may te guided trereby in the darliness of

— Teed

the lard and sea, clear have e nade our signs to
men of knowledge.45

In fact, the Fak Islzmic thinkers are not only
insistent in asserting the rational purposefulness of the
universe, but they also szell out specifically what is
sensible znd rational, much like the Aisharites, according to
the will of Allah. They are in this respect also in
agreement with the ru'tazilites who view Joé as the God
of justice. ZITractically all of the ethical aims of Islanm
are supposedly established tc refleet the rationality of
God.46

Cn the other hand, s pointed out earlier, Islamic
thought aémits that man has been gifted with "free will®
again as in the Hebraic-Christian sense of being able to
turn awey from God, which means that man can even create
a state towards the fulfilment of his own ends, although
the penalty for such is punishment in hell and hereafter.?’

However, as is well known in Platonism and much of
Christian thought, "free will" is generally associated with
the opposite of rationalism, that is to say, the feeling
or emotional factors in life. In Islam this is not true.
Except for alcohol and drunkenness, the sensual aspectis
of life are not decried, but are to be enjoyed in moderation
and within certain limits. The universe is not treated
as a cold machine, but a2 glorious place, and heaven

itself is filled with earthly delights. Thus leading to
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2 paradoxical situaticn.

Politic=zl Imzlications of the lMetaphysics

Although we will sce certzin of the political
implications of the metephysics later, it is well to note
certain outstaniing features at this point.

Tnus from the political point of view the iuslim
theorists of Palkistan arzue that a stzte tased on the
rslision of Islam must incorporate in it the universzal
principles of unity ard practice the principles. This
characteristic implies that a :uslim state should function
as part of a cohesive unity on the pattern of the universs
to transform the totality of metadhysical ideas into
"space-time" categories. It is for this reason that Iqbal
rejects the "nationalist-pluralist" theory of the state
as erroneous one.48

It was this idea which was important as an
ideological rallying cry and the theoretical justification
for Pakistan as separate from znd indepesndent of India.

It has played the same part in the efforts to build an
Islanic value system within Fakistan, that is, the idea of
an Islamic State of Pakistan for the Muslims in the sub-
continent as the theory of Dialectical lMaterialism and
Proletarian Revolution. Further, it has been argued
because of the very nature of the universe created by God,

etc., Huslims ought not to be submerged into national
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states excert for creating a ﬁuslim "national state" under
the will of Allsh, The state should te a union of all
Muslims. Interestingly this seems of course to be the
same position that has induced some Christians to urge
the creation of a "Christian State" or the Jews a "Jewish
State." 1If carried to the logical conclusion only these
states would exist in the modern world; a Muslim State.
a Jewish State, a Christian State (perhaps several types)
and a Marxist State. The territorial pluralist state
would disappear--except possibly a state for all of the
unbe ievers,
4As a logical corollary of the concept of monism
the luslim theorists of Pakistan assert also the idea of
sovereignty of God very rmuch in a Calvinistic manner.
Since God is the sovereign of the universe, it is argued
that He is sovereign of Fakistan, too. As presents it:
The Quranic concept of sovereignty is clear, God
is the Creator of the universe. He is its real
Sustainer and Ruler. It is His Will that prevails
in cosmos all around. As all creation is His,
" His command should also be established and obeyed
in man's society. He is the real sovereign and
His will should reign supreme as the Law.4S
Thus as we noted in Chapter 2, in the Interim
Constitution of Fakistan, 1972, as indeed in all of the
constitutions that Fakistan has had there has been this
express declaration that "Sovereignty over the entire

universe belongs to Almighty alone," and that it is to

be exercized as a sacred trust. Hence, it is argued that
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all power that is exercized by the state nust be presumed
to be in the name of God (defined in Islamic terms)
theoretically reducing the position of the state to
subservience. It is this idea which hes made it difficult
for the Pak Islamic thinkers to face and adjust to the
democratic concepts prevailing in the twentieth century,
and the result at which they have arrived avpears to be

a paradox. “while every constitution that Fzkistan has had
acknowlcdged the sovereignty of God over the universe and
Fakistan according to the above theory, each constitution,
including the Interim Constitution of 1872 in its prezmble,
also refers to the "sovereign independent Stzate of Fakistan
.« « « Wherein the state should exercise its power and

authority through the chosen representatives of the people."Bo

If indeed the State of Pakistan is sovereign through
the "will" of the people as sovereign, as the above mentioned
constitution specifies, a contradictory position occurs
wherein, in terms of Western thought such as that introduced
by lMarsilio of Fadua, the sovereignty of the peorle (perhaps
inclucing people not wholly Godly) is asserted along with
the notion of sovereignty of God. Yet it is obvious that
logically in terms of the basic notion, either God is
sovereign, or the people, and it cannot be both. Of course

on a2 basis of the interpretations of some Pak Islamic
thinkers, particularly Haududi, it has been argued that

there is no conflict between the "will" of a Muslim people
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ard that of God, since an Islemic State according to

raududi is a state "run and operzied by the Juslins in

5

(S

=

accordance with the Zoly Dook and Sunna.’
zut Maududi admits simultaneously as we noted above

that man is endowed with "free will" much as Christian
thinkers believe he has, which means that the will of God
and the will of even Muslims may not always coincide.
According to :zududi man cen follow the guicdance of God,
attain salvation, "ronder over the secrets of the universe,
try to fathom the mysteries of nature. . . and not loose
his way."52 But contra, nman cah also defy God, follow a
different attitude in earthly affairs ancé be demned
religiously. Hence Maududi speaks of a man who can defy
Cod as follows:

There is a man who does not exercise his faculties

of reason, intellect and intuition for recognising

God and creator and misuses his freedom of choice

by denying Him. Such a man becomes an unbeliever,

in the language of Islam, Xafir.53
This is the same dilemma or paradox with which the thinkers
such as Augustine, Luther and Calvin sitruggled and for which
none gave & logical answver.

In any case in terms of this interpretation it is
logical to infer that the people of FPakistan do have the
option to defy God and deviate from His teachings {even
if condemned spiritually, and in that case a paradox
between the sovereignty of God and of the people exists.

Tn addition we will note later Pakistan "pretends" at least
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to recognize tne "rights" of the minorities relative to

certzin civil liberties such as reliizious belief.

Order and Harmony

In the early history of uslim political thought
the Muslim thinkers favored political institutions closely
patterned on the way the universe functioned with God as
the sovereign, Thus, al-Ghazgzali, for example, favored
the estzblishment of kingship and argued that "it would be
impossible to have a permanent organization of worldly
affairs without a ruler or a sultan, anéd without such an
organization it would be impossible to act according to
thz Divine Commandnients with peace and order.”54

Further, 2l-Chazzali, a2lso held the opinion that
only under a strong ruler could the society which is so
diverse and with such mental contrasts and varieties of
individual opinions, as well as talents, could be brought
together. There is indeed a close resemblance between
the universe made up of so many diverse elements and held
together by God, rather kept together by God under Eis
conmand, ard the ruler who holds a diverse scciety on 2
similar ‘pasis.55

Yore clearly, Al-Farabi says, that only when the
supreme head givéé everyone the position he merits in a
state, can a state sa2id to be properly ordered and
organized. He also says, "the supreme head ought to feel

himself more or less as the likeness of the Tirst Cause,
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i.e., God Almighty, 2:d take a lesson from His work in
that He has put everyone and everything in the place best
fitted.n?®

Al-Farabi, also expressed the opinion that the

whole state organization is to be organized on a basis

in which "each man becomes master and servant at the

same time, taking orders from one superior in rank ané
authority and giving orders to one inferior."57 However,
Al-Farabi also felt that there is a ladder of superiority
until we reach the supreme head, who does not take orders
from anyone, but who is subject to enforce the commandments
of God.2%

The luslim thecrists of rakistan lay equal emphasis
on the maintenance of order and harmony in worldly affairs.
In fact, in the tradition of the early iuslim thinkers,
Azad so accepted the institution of Yhilafat, wherein the
ruler is supposed to act as the agent of God on earth, that
he considered it indispensable for the survival of the
Muslim nation. 7Wwhile championing the Xhilafa (rulership)
to whom the luslims should render obedience, Azad did
not fail to draw analogy from nature. He szid:

God has created the universe and maintains it

on the basis of a definite plan and according to g
law. And that law is the law of Markaziat.

That is, everything has a center, be it the
planetary system or a tree. The center of universe

is God, so is the center of the Fuslim nation the
Ehalifa.59

Only after the institution of ¥hilafat was abrogated bty

thé Turkish people did iAzad give up nis championship
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)

that institution. -

In fact,

O]

o sirong was the noition of a ruler acting
as the agent of God on earth that when in the early history
of Pakistan the RBoaréd of Taalinat-e-Islamia, constituted
of the leading theologians of fzkistan, was asked to give
its opinion on the form of political institutions that
snould prevail in Fskisten it clearly favored presidential
form anéd gave the Following reason:

Throuzhout the thirteen-znd-sz-half-centuries-long

history of Islam it has always been ar individual

and not a group of pversons who neld the reins of

ultimate authority and has been considered as

accountable vefore the !lillat Muslim community 50

and such individual has always enjoyed ef ective power.®
Following the creation of Izkistan the notion has

prevailed that the state should act as an agent of God on
earth, Thus, the acknowledges sovereign as referred to
in the preceding section, in 2l1ll the constitutions that
Fakistan has had, is none other than God. Thus >aududi says:

The entire universe is one organic system which

is being controlled by one Authority. Thus, whoever

else claims particl or total sovereignty, whether

for himself or for any group or organization,

is latoring under & delusion., The only reasonable

course for man is to acknowledge the Creator and

the Lord as the Leity ard the otject of worship

in the reli.-ious sense of the word, and as the

only Sovereign Ruler aand ¥ing in the political

and social meaning of it.61l

The iuslim- theorists of Falistan are also of the

opinion that men are possessors of diverse and multifarious
talents. That is, as iaududi says more clearly, all men

are provided with certezin physical, mental, and moral
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faculties waich are necessary for their survival. Yet,
the other capacities of man are distributed unequzlly.
AS he puts it:

Some possess physical strength and vrowess, others
distinguish themselves for their nental talents
Some are born with sreater aptitude for arts,
voetry, philosorhy, and some »nossess sharpness of
tongue, some other military acumen, etc.t2

Ahmad Khan also conveys the same sense:

When we reflect upon 2 grouv of men, we Find

that they possess several qualities., They are
strong and weak, sunerior and inferior. They

are created bty their ilaker in such a way that
they can perform different funcitions differently.
Eence, we Iind that one is suitable for one

task while the other shows a liking for the other.
Sach incividuzl possesses seperate but limited
qualities.c3

The coordination of these multifarious talents is brought
atout by the state. The object of the state, according
to ¥aududi, is not simply to mzintain order, but to bring
about the excellence in men. "It is for this purpose,"
he says, that "political power will be made use of as

.
and when the occasion demands."%4

Rationzalisn

As we have seen, the Quran presents a view of the
universe which is an entity, one which has been created
for the fulfilment of a purpose. It has a coherence and
order which gives form and stability to all aspects of
life. This means that out of this coherence and order

a "meaningfulness" develops.

Turther, the Muslim thinkers, by and large, much
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lize St. Thomas accent the view thaf the universe is
governed by God, who is also the emboéiment of highest
reason. He controls and governs the universe according
to a rational plan. As pointed out in the preceding chapter,
the.universe is also regulated by certain eternal laws
called the "laws of nature" whose author is none else than
God. Consequently, the theorists of Islam have held the
view that the state chould be governed ty the laws of God
given to man, which are an embodiment of God's raitional
guidance to man, viz,, the Shari'ah. Xy obeying Shari'ah
man who himself is a rational creature, particirates in
divine reason, Therefore, the very premise of Shari'ah
is the suvposedly Divine rationality.
The Quran itself says:

We verily sent our iessengers with clear proofs

and revealed them the Scripitures that mankind

may observe right measure.65
Hence, in this context, the Muslim theorists, almost all
of them, looked upon the implementation of Shari'ah as
the ideal norm, "as the vindication anrnd upholding of the
divine purpose of the Huslim State."66

Thus, Al-Mawardi, the first important political

theorist of Islam, says that a government based on Sharifah
implies a higher form of government, since it is based
on revealad law. It prepares man for the hereafter, besides
guaranteeing the enforcement of positive law and justice.

In this context, he enjoins the Caliph to supervise and
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direct rublic af’airs, ap:ly hinmself to the conduct of the
government, cdefend the faith, and he also exhoris the Calioh

to follow the Quran wherein God says:

G. Tavid, verily e nave made thes Cur vicegerent
on earuh. Juage therefore Tetween men with
truth, and follow not thy passions, lest they
cause thee to err from the way of od. For they
who err from the way of God shall mest with a
grievous chastisement, for they nave forgotten
the way of God.&7

Accoréing to Ibn Taimiyyah, power siaould b

(&

so
exercized that man is brought nezrer to God an¢ the rrovhet.
In fact it is the duty of every ruslin to abiée by the
dictates of God ané the tracitions of Iuhammed. He also

thinks by viritue of reason that man

o)

os3esses as well as

n

by the fact that the injunctions of the Shari'ah have been
revealed, "obedience to Shari'ah ensures the good order of

w68

religion anéd the world. Ibn Khaldun, considered to be

the most original of the thinkers, also speaks oi a state
which implements the Shari'ah as the ideal state.69
Maududi, on his part argues that every man, who of
course is also presumed to be rational, can pursue that
not only the universe, but a very large tart of man's life
is controlled by a higher rower (God). This higher power
(God) controls the universe and man's life, particularly
in its physical éépect, witn such direct absoluteness,
that man is "practically helpless.“7o

From the above he concludes that to faithfully

follow "the law of God is the truest and most ccnsistent
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attitude for mankind."71

Cbviously it sets the standard
for the orderly behaviour of man both individuzlly and
collectively. The inference that laududi mekes from the
metaphysical conception of the universe that he has, and
wnich has been referred tr elsewnere, is dbut apparent.
further, lfaududi says that having once accepted the

philosophy of life enunciated in the "Book" and by the
Frophet of God, one has no justification for not obeying
Cod's revealed guidance in the sphere of man's individual
and collective life. And he concludes:

Indeed it is but retional that we should admit

God's sovereignty in this sphere as well just

as we are verforce Going in the cdomzain of

pnysical life.72

Igbal on his part asserts that man's rationality

helps him to take a "logically consistent view of the
world,“73 Lut he goes on to say that tnis world is in
itself a unit, a reflection of the principle o "Tauhid"
(which we have discussed earlier with God as the Omnivpotent
and Omniscient Zeing,;. Trrom the presumption that the |
universe is governed by certain eternal principles, Igbal
draws the inference that any society which believes in
God (as conceived by Islam, and the principles which govern
the universe, must also possess eternal princivles to

regulate its collective life. 1In fact, he goes on to

agsert that an Islamic State can be called a theocratic

state because it aims "at the realization of these ideal

principles."73
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The HMorzal Question

This is more pertinent to polities than the previous
chzracteristics of the universe. The iuslim theorists of
Fakistan pay stecial attention to its '"moral" character.

As would be logical in terms of the religiously based
metaphysics they affirm, again much like the Hebrews and
Christians, that the universe is not a-moral, but like the
creator, God is moral-- z Eeing s0 ethical that His etnics
must be the moral characteristic of all things, bindirg all
human creatures and their institutions ultimately. Thus,
Iabal quotes the Quran to the effect that God holds
"goodness in His Hands. " T4 iz a consequence orX the moral
character of the very nature of things there is emphasis
then that good must bes done because it is God's will and
that doing evil will bring punishment. In fact, severe
punishment waits for the sinner in hell while sweet rewards
await the good, a compensation for strictly ordering one's
life in accordance with the dictates of God with the
difference that it is God who rewards or punishes in
heaven or hell.

Whosoever believes in God, and does righteousness,

He will admit him to gardens underneath which

rivers flow; therein they shall dwell for ever,

God has made for him a goodly provision.T75
Yet the morality is not to be denied or at least degradecd.
Rather the fullness of God's tounty in a material sense
is insisted. Thus the Quran says:

And the earth-ive stretched it forth, and cast on
it firm mountains,
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and Ye caused t¢ grow theresin of every joyous kind
Tor an insight and a reminder to every penitent
servant.

And We sent cowr out of heaven water tlessed,

and caused to grow thereby sardens ané grein

of harvest

and tall palm-trees with snpathes comzact 2 provision
for the servants,

and thereby YWe revived a land that was dead. 76

In a sense it is in man's actions that evil is found
and this is his lack of reason--not in dealing with the
use and distribution of the delights of material things
or the pleasures of the "flesh" themselves. Islam ic not
puritanism in its view of the '"nature of Cod" and the universe
save in its condemnation of evil., Rather its affinity is
e spirituelized utilitarizrnism--a universe where good
and evil rest as pleasures ard pains of the flesh, and
immorality and punishment come teczuse some Go not
permit others to enjoy life, as for God He is good and
bountiful.

Furthermore, as we have noted, Islam argues that the
universe is moral, not a-moral, and that the essence of God
is goodness with evil appearing only because of the "freedom
of man." On the other hand, the importznce of the moral
character of the universe lies in the possibility which does
exist for man to follow God's will. That is, if God indeed
is the embodiment of the noblest, the highest and the best,
the Fak Islamic thinkers argue that the ideal for man must

be none other than this "good" and "moral" God. So too

must be men's institutions. The Shari'ah or divine law
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is, in this context, a guide, =2 fight code of living, which
also gives the meaning and purpose of life to man. Through
the Shari'ah God is presumed to have imparted true knowledge
of FEis attritutes to man so thezt man can mold himself in
the image of God.

Shari'ah then (as metaphysically based) lays down
ethical standards to govern the practical conduct of man,
maxes a distinction between right and wrong, good and bad.

4 statement of this fact is found in the teachings of Azad
and ¥auduéi. The Quran, says izad, enjoins wnat is
universally regarded as "rizhit" (ma'ruf) and forbids "wrong"
(munkarat). TFurthermore, 211 agree, he says that such
rules also form a part of Shari'ah as "service to varents,
kinéliness towards neighbours, love for the poor and

aiding of the oppressed are things good in themselves."77

Zlaborating further, lMaududi says that these ethical
standards of behaviour, derived from God, have been set
forth for the individual, the society and the state. They
have 2 political value and significance in that the state
is not above the Shari'ah obut vound by it and is expected
to implement it. The Shari'ah in this context, thus, acts
as a check on the political authority.78 The Interim
Constiution in ité preamtle very clearly states, as
referred to earlier. not only that no law should be
repugnant to juran and Sunna, but all laws should be brought

in conformity with both.
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This =mphasis on Shari'ah as a rmoralizer of life
ic connectec integrelly with the apparent aim of doing so
through the order of positive law. 7This is, as we have
seen, a logical result also of the conception of an
orgenized universe held by the .uslim theorists of Pakistan.
That is, Shari'ah, based on the analogy of the law of
nature is supposed to maintein order among individuals as
order is maintained in the universe through the law of
nature.

There is 2 similarity here also with Stoicisnm as
gradually institutionalized in Roman Law and in medieval
Christianity to be enforced both as the canon and state
law. The aim of the state law is supposed to be to pursue
eternal and unchangeable values expressed by God as a
moral Being to be crystalized specifically in state law.

To the Pak Islamic thinkers tTheir concepiion of
law has some advantages: Law is not dependent upon the
temporal state or an individual thinker, but exists prior
to both. There is also the conviction that the state
is charged with the responsibility to realize the idea of
law as such (the Xantian concept), in this case the moral
law of God defined in some specificity lilze the ideas
of a temporal constitution.

It implies too, by the same token that the high and
low, the wielders of temporal power as well as others are

bound by this law. It is the criteria for judging.
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Tnerefore, theoretically it is supposed to act as a curbd

on the temvdoral authority.

Evil in the Universe and the FPolitics

The zbove description of the metaphysics of morality
and politics invokes the age-0ld problem of "evil." The
rax Islamic thinkers, like most political metaphysicians,
do not satisfactorily explain the presence of "evil" in
an otherwise stiritual, rational and moral universe. To
thoughtful critics a vroblem is obvious., TFor example, the

Darwinian theory brought into sharp focus the continuous
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ch other ard survival on eartr in which hideous pzin
and cruelty seems to be part of the natural order of life.
Another western philosopher who is otherwise arn "idealist"
admits to a gap running through the nature of 21l things
which sets the stage for what '"ouzht-to-be." Cbviously
the atruggle for "gap" or "evil" is brutal and there appears
no end to it, only that the odds are constant.

Obviously the world of man aud politics is beset
with conflicts, wars, famines, floods, poverty and a
cezseless human struggle for power not tc mention dishonesty
and adherence to "bad ideals." Interestingly, lMuslim history
itself shows the éxtent to which Kuslims also, while
believing on the one hand in a benevolent and moral univrse

according to which plan they are to live, so accept evil

as part of the natural order that they have torn their lives

(Y
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apart by fratricidal warfare, cdrnastic conflicts, and a
relentless pursuit for power as individuals and zrouuvs,
In Pakistan itself, politics has been constantly brutal
with regional strife that has desiroyed the original

state and led to secession and independence of half of

e
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v

the country, causing suffering to hundreds of thousands of

human beings. Structurally, Fakistan has had three

constitutions wnich all bear a testimony to the inability

of those who profess an ideal Islamic ideology.

netaphysically, the Fak Islamic thinkers, like the

Christian and Judaic religionists, simply try in 2

child-like manner to grapple with the prcblem of evil in

nature by using a fundamentalist religious apprcach and

the nature of man as the central device. Thus Azad argues

that a man's soul is indestructible but that God who has

C.

given man freedom of choice between "good" and "evil" holds

man responsible in the "hereafter" for bad zcts which are

a result of his own "wrongdoing.”79

problem from a more critical although still medieval
"Christian" standpoint. 4As he says:

How is it then possible to reconcile the goodness

Igbal approaches the

and Cmnipotence of God with the immense volune of evil

in His creation? ‘e cannot understand the full
import of the great cosmic forces which work havoc,
and at the same time sustain and amplify life.
The teaching of the Juran, which believs in the
possibility of improvement in the behaviour of man
and his control of natural forces, is neither
optimism nor pessimism. It is meliorism which
recognizes a growing universe and is animated _ gg
by the hope of man's eventual victory over evil.
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is he sees 1t, finally, the fall of idam becane zrn
awareness on tiie pazrt of man of his own "self', i.e., nan
thus realized that he possessed a "self," became conscious
of it. zut at the same time man confronted nature, and
in his confrontation not only showed =2 capcity for
adjustment, but also the capability to conzuer znd moléd the
elements of nature. In a groving universe, says Igbal,
there is an element of "evil," the presence of which cannot
be explained now, but it is there to be conouered by man.
It should not be allowed to persist and pervade hunmen life
for 211 time to come. Hopefully, he suggests man's
"eventual victory over evil,"8l

Obviously such an answer does little more than a
"Jonathan Livingston Seagull" to prevent the tragedy of
"Bangladesh" any more than western thesologians or secular
nationalists solve the problen of evil. The holocausts of
nature and human history defy explanation in terms of
metaphysical theories of the political ideologists of
Pakistan just as western metaphysics (both religious and
secular; leave almost everything to be desired in terms of
providing a logical explanation ard practical base for
law and politics, and they, like the Pak Islamic thinkers,
fail to face honestly the problem of "evil."

In summary it can be said that the religiously based
netaphysics of the lfuslim theorists of Fakistan lends

itself to the concept of a divinely ordained state wherein
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the state is To serve as an instrument of God on ezrth znd

to opercte on the same level as the universe doss with God

()

as its head. The stste is supvosed to fulfil the commands
0f God on earth since the sovereign for toth thie universe
and the state is none other than God. This view which is
an outcone of ths monotheistic view of universe :that the
rak Islamic thinkers have, however, brings them in conflict
with. the assertion of people's scovereignty, as incorporated
in the various constitutions that Fekistan nas had, and

to which they could not find a solution.

The second ard equally important concent they have
is that order and harmony snould prevail in the state,
since there is order and harmony in the universe., And the
Muslim theorists of Pekistan expect the stzte to work on
the same basis as the one on which <the universe operaties.
Related to this concert is the notion of purmvose’ulness
and rationality in the state, which can be realized through
the implementation of Shari'ah. This notion is based on
the belief thzt there is an element of rationality znd
purpose in the universe, a2s much of it is linked, like that
of other relizious based theorists in the vest, to the
infinity of Godhead and his program. Eut the [Muslim
theorists of Pakistan have nowhere pointed out specifically

the inherent purpose underlying the universe or the state
except to point out that it leads to a better life in the

"hereafter." However, this emphasis on the "hereafter" leads
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to the championship of moral princivles, rather Islamic
morality, whose inherent goocness can be perceived
through the rationality of man. BEut they lend themszlves
to contradictions by sayirng that man is endowed with the
element of "free will" and can defy that which his
"rationality" asks him to follow.

Further, these theorists have failed, as have other
religiously based theorists in the West, to account for
the presence of "evil" in the universs. They have not

come forward with any satisfactory explanztion,.

Nonetheless, in the metaphysical visw of the universse

and nature that Pak Islamic theorists hold, man occupies
an important place. He is seen as possessor of "soul"
and "rationality," suverior to all other cresatures, hence
the "trustee" of God on earth. Ard "man" warrants a

closer loox which is being cdone in the following chavter.

Notes

1. Syed Abu 'Ala izududi, Islamic naw anc Constitution.
trans. Khurshid Ahmaé (Izahore: Islaric rublications,
1867, ». 49.

2. The Interin Constitution of the Islamic Revublic of

s

Takistan (iarachi: raxistan rublisning House, 1972), p. 2.

3. Ibid., p. 9.

4, Leonard Binder, Religion and Politics in Pakistan
(Eerkley: University rress, 19€l), p. 385

5. Quran., 12:1
6. Ibid., 20:14

7. Syed Abu ‘'Ala Maududi, Towards Understanding of Islam




10.

11.

12.

130
14.
15.

16.
17'
lg.

19.
2C.

21.
22.
23.
24.
25.
26.

(Ga‘c::/., Indiana: Ic I. D So C’, 1970: ’ p' 1550
sJuran., 1.

A brief desscription of this school of thought is giwen
in chapter 2.

sshari, wnose full name is Abu-'l-Fassarn Ali ibn-Ismail
vas born in 4. L., 873 and situdied uncder a uttazilizte
al-Jubtai. He was a famous theologian.

Little is known z%out his life. He died in S63. e
was a great exponent of Arabt philescrhy and theology
as well z2s science and mathematics.

Fajid rakhry, A History of Islanic Fhilosovhy (¥ew York:
Columbia University rress, 197G,, p. <4.

o~

Faududéi, Understanding of Islam, p. 86.

ibid., p. &7.

tion cf Relizious Thoucht
= = =
X P 19031, po 14\-'.

~uhammec Igbal, Th
in Islam (Lahore:

e JZecons
=" -
ol 28

tr
Ll
nelxn ! SflI‘

9’0

Ibid.
Ibid., p. 141.

Itn Sina (4.1 279-1837. was born in Xharmaithen, in
Iran. Xe was a physician ty profession and his
principal work "¥itap-al-Shifa" (Fook of Healing) is
a discourse on logic, metaphysics, pnllosophj and
medicine.

ajid Fakhry, Islamic rhilosopay, . 175.

Abul Kalzanm Azad, “ardjunanul Juran. vel. 1. trans.
3heikh %“dul Iatif (Xew Zork: asia rublishing House,
1962), p. 24.

Iatal, Religious Thought in Islam, p. 78.

Ibid., p. 79.

“aududi, Islamic Law and Constitution, p. 76.

Quran., 67:3/4.
Zncyclopaedia of Islam, 1269 ed., s.v. "Allah."

guran.,



27.
26.
30.
31.

32.

Al.
42.
43.

44,

45.
46,

47.
48.
49,

maududi, dnderstandéing of Islam, p. 3.

Ibid.

Ibid.

Azad, Tardjmarnul Juran, p. 20.

ibid., p. 27.

Ipid., 21:17/18.
Ttid., 3:191/192.
Ttid., 15:26.

tuzaffarudain, "Some Aspects of uslim Thought,"
Tslamic Culture 4 (July 1330, :461.

Ibhid.
Ibid., p. 463.
Quran., 12:6.

Igbal, Zelizious Thought in Islam, p. &0.

Juran., 1l2:¢.

. Montgomery watt, Islamic Fnilosophy anc¢ Theology
{(Edinburgh: University of zéinturyh rress, 1Z64), p. 80.

1
W

fuzafaruédin, "Some Aspects of Muslim Thought" p. 462,

Iqbal, Religious Thought in Islam, p. 156.

Syed Abu Als ¥zududi, The Islamic Lazw and Constitution
(Lahore: Islamic Fublications, 1567,, p. 1718.

Pakistan, Irterim Constitution (1972).

andudi, The Islamic Law and Constitution. p. 153.




wm Ut wn
B W N
. . .

6l.
62.
630

64.
65.
66.
67.
8.

69.
70.
T1.

2.
3.

74.

Jaududi, Towarcc Understending of Islem, ©. 6.

Ibid.

G. ¥. Srerweni, "El-Ghazali on the Theory and Fractice
of rolitics" Islamlc Culture § (July 1935) :461-462.

Ibid,

H. ¥. Sherwani, "Al-Farabi's Folitical Theories"
Islamic Culture 12 (July 1933; :300,

Ibic., p. 303.
Icid., p. 305.

Abul Xalam Azad, fasa'zla-e-hilafat aur Zaziratul
Arsb {(Lahore: Xnalid EoOOK »eTot, 1963), D.

Leonard ZEinder, Religion and Politics in Faiii
(Eerkley: University of cCalifornia rress, 19

Paududi, The Islamic law &and Constitutiion, ©. 181,

taududi, Towaris Understending of Islan . 33,
- b

aududi, The Islamic Law and Ceonstitution, p. 150,

Juran,, 2:146.

Mauduci, The Islamic law &and Constitution, p. 155.

Juran., 4:62,

E. I. J. Rosenthal, Ioliticzl Thought in Medieval
Islam (Carbridége: Canmbridge University Fress, 1502),

P. 52.
Ibié., p. 99.

¥Maududi, The Islamic Law and Constitution, p. 48.

Itid.
Ibia., p. 49.
Igbal, Religious Zhousht in Islam, Dp. 54.

Ibid., p. 155.



75.
76.

137
Juran., Ixv:1ll,
Itié., 1:2-12.

Azad, Tercjumanul Juran vel., 1. p.

rauduci, The Islemic iaw and Constiitution, b.

Azad, Tarcjumanul guran, vol. i, p.

Ictal, Religzious Thought in Islam, p. 81.

IToid.



CHAFTER IV

THE HATDURS C> XAW

introduction

Although rolitical ideologies csometimes deazal with
the foregoing metaphysical subjects only by inferance,
indirection or criticism, thney almost always come to terms
directly with the question of the nature of man in
relation to the "political.™ nere tne avproach is guite
varied. rIiost are rather explicit, discussing the relation
of man's nature to sucn subjects as the nature of politics,
the nature of society, the state, government, who or how
many shall be political decision maxers, how nuch the
state shall do axnd how--the questions of practical volicy.
The following are some of the major positions from which
they lead off in relating the nature of man to these
subjects.

Atomism and Subjectivism vs. a Social or Corvorate

View. This question involves the argument that men should
be defined in a highly individualistic way versus the belief
that men are part and parcel of physical nature and of a

culture. That is, there are those who argue that each

138
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"incdividual" has a peculiar core of personality--sone
irreduceable "simple" which mekes him so unigue that he
ought not to te interfered with in cervain ways by the
political instrument and that he ought instead to be the
determiner of '"his" life and of public policy. Tamiliar
apologists for the irreducezbvle simple of the individualist
position are; the relizionists who stress the idea of the
soul as the center; the laissez-faire conservatives who

stress the economic man as measurcsé by each person's "utils™"

(economic wa:ts) or his "free enterprise spirit." Other
examvles are anerchists such as Stirner, who stress the
"ego'" and its "owness," and the "culturazl liberals" who
insist upon the intellsctual and artistic creativity
within each person or a certain "humaness” which ought to
unrestricted. A4All these positions face the problem of
how each can have the same essential "center" and yet be
"unique."

Gn the other hand, there is the "natural-corporate"
viéw of the so called "socialist" or "communist" view or
now the "ecological" view which insists upon defining man
in terms-of an interdependence of certain or all possible
imaginable elements of life, including the lives of "others"
as the basis of the personality of each and insists that
such a definition is important for politics since it
sees man as a series of objective as well as subjective

relationships which must be considered institutionally and
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for public policy mekinz.

Man as Rational ard as a TFeeling Animal: 35till another

question abtout man's nature in relevance to politics turas
on the belief by some persons in the primacy of man's
rational capacity versus the argument that man is
basically an emotional-feeling creature, or finally the
view of still others that he is a variable mixture of both
emotions and reason and the one or the other factor is
developed by social conditioning. 1In each case it is argued
by the provonents of zach view that the varticular one
espoused by them has ideological and practical relevance.
Flato, of course, is an example of one who so fezared the
eriotional character which he admitted existed that he
attempted to build a state which would be so rationally
organized and guided by those who were themselves developed
so rationally that the emotions which seemed to dominate
the life of most men, certainly the common man, would be
channelized, subdued, restrained toward the "good" life.
It is also true that Aristotle never zuite overcame the
spell of Flato in this view (despite his so-called
"realism"). Eowever, as Hobtes and the Mazi Rosenburg
stated, the opposing notion that man's emotional nature

is dominnant degéherated into the practical philosophy
that since each man is an animal in his feeling-character
and since each animal is destined to end in the belly of

every other animal (at least theoretically, the politics

-
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of men cannot (Hobbes) and siiould not (Rosesnburg) depsrt
from this reality but rather reflect it--with an absolute
leader controlling within the staze.

ian's Moral Tature: Zut 2 third inportant question is often

raised by political philosovhers, the question of man's
rnorzl nature, i.e., whether altruism and benevolence znd

the cooperzative tendencies dcminate versus those tendencies
towards destruction, competition, negativity, self-interest,
etc. There is even the argurment that man is not a moral
creature at all but a-rioral, as Hobbes and Eentham infer,

a nere creature of fear or of a2 demand for »leasure over

o]

ai

'g

Pakistani Theorists: Of course the important gquestion for

this dissertation is not the ahove outline of issues in
general but the answers given by Zak Islamic theorists

tc the questions noted and othsrs and the fact that when
looked at with some objectivity and scholarsaip, it appears
not only that their answers are again close to those
traditionally zZiven by other reli:zionists oX the "ILook" but
thet there exist in them the same cifficulties, and
inconsistencies, end paradoxes.

In general, Pak Islamic theorists view the nature of
man in a fashion similar to the ideas of western
Fundamentalist Christians (both Catholic arnd Protestant;,
and Hebrew Orthodox thinkers. Thus they view him as the

creation of a supernatural first cause, God or the Allsh,
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or Jenovah, who made 211l creatures on earth and everything

in the universe, Ierived from this idea, however, i

m

the
further one that man is part ard varcel of nature, which is
crezted and sustained by this Creator, hence although
naving a spirit he is dependent upon the Creator. Also,
this is supposedly basically true even in the physical and
biological areas of life as well as the syirituszl.

This dependence of man upon nature and nature's "God"
whereby he is subjected to the same natural forces which
control the other order of things, begins it is believed
even in the Yre-embryonic stage of ment's individual
conception continues during his lifetime and remeins until
his physical death even when his spirit lives on, although
his bocdy returns to dust. The mechanism of the body of man,
the air he brezthes, the croms he grows and eats, and other
methods man enmploys to sustain himself, indicate that man
cannot escape the mechanism of nature, a nature which as
just indicated is also dependent upon the Creator. A4is
Ifaududi sezys, "man is subject tc the will of God as any
vlant, tree, sun, or moon."1

Thus Fak Islanmic thinkers view man as bound to
nature in'this veculiar way. This concept is also in
keeping with the metaphysical-legal concept of God's
sovereignty over the universe aend the earth, wherein He has
supreme control over His creations, and man being one of

His creatures is expected to abide by the commandments
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written into nature and be subservient to them, and in
addition to commandments of a moral nature given by God
through the Frogphets.

Atormistic View of Ilan ws. Social-ilatutal
or Corvorats View

The Fakx Islamic thinkers, as do the Hebraic-Christian
thinkers, begin by characterizing man as the possessor of
a "soul," as a special core of personality. TFor examyple
the Curan says:
zvery soul shall taste of death.2

i1t is this idea which al-Chazzali, a theologian,
gives expression to when he views "soul" as a unit, sim»nle
and indivisible.3 Rumi, a rersian iuslim nystic poet does
the sane thing.4

Now it is precisely ideas such as these which, as we
have said, have special significance for the socio-political
and even economic orier, sugsgesting an extreme form of
indivicdualism as based on a simrle core of personality, in
this case the "scul." It is this "core" it is often argued
by conservatives everywnere, which must not be interfered
with "socially" to any extent ty means of the staze.

On the other nand, in contrast with muchn of Western
religiously-founded political conservatism, there runs
through Islam rotions of the "soul" not just as a core
"self-created"” and independent of the remainder of life

and therefore independent of life in the usual individualistic

sense, but rather the notion that the soul is at the very
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least created bty God z2rnd not devendent upon IHim. For

example the Juran szrs:
oul day the soul

And they ask thee of S .
s inr {comnznd).5

€
proceedeth from the ILor

hy
é!
mowever, the usuzl basic contradictions based on the
"core" of personality appear even in Islam and both from the
philosophic and the vpractical standpoints. Cne of these
as we have indicated, is that the scul is the core and
comes from a conmon substance. Yet the Juran, like the
western thousht, implicitly suggests the fact that man's
souls differ from one another. For examrple:
Ané if God hac vlezsed He had uurely nade you 2ll
one people, but Ze would test you ty what Ze
hath ziven to each. Ze emulous, then in good
deeds, to God shell ye all return, and He will
tell you concerning the subjects of vour disputes.
Certainly the Fakx Islznmic thinkers, at least in part,
assert that there are qualitative differences between the
souls of men., Igbal, for example, says that each man has
been given an individuality ard a unigueness and thus
possesses a "unique individuality."7 Alsc Iqbal says that

man is conscious of his "destiny", rather, he has a

=
~

"definite view of his destiny." The center of hunan

personality is this consciousneés, which is also

characterized the "ego of man."9
Turther, accorling to Iagbal, there are two sides to

this "egohood"; one, of course, is the physical. That is

human consciousness is bound by the physical orszanism of

the body, which in itself is bound by space or, as he calls
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10

it "space-tound." ot only is tihe human cnsciousness

"space-vound," but bound by time also. Ivery physical
event discloses that it has passed throuzh a time duration.11
However, the "ezo" of man also takes a very broaé ranze
view of man, involving the past, the present, and the Future.
It has a multiplicity of views which he calls "mentzal
states" and:

Mental states do not exist in mutual isolation.

They involve one another, They exist =s phases of

a complex whole, called mind. The organic unity,

however, of these inter-relzted states, or, let

us say, events is a special xind of unity.l2

This "ego" of man, which is 2 unity in itself, zcts

ard reects to its environment, in so far as it tries td
perceive, judge and act. BEut behind it all there is a
singularity of purpose, a "directive energy." Therefore, he
says that, "my experience is only a series of acts,
mutually referring to one another, and held togelther by the
unity of a directive pu.rpose."]"5 It is in this context
he also says that the "soul" of man is "individual,"
possessing 2 "unity" and "directiveness" acting in

4 .
14 The overall

"varietions," but also balancing such acts.
consequence is that, "it makes it impossible for one
individual to bear the bturden of another, and entitles hin
only to what is due to his own versonal effort."15

It is this notion of qualitative differences within
a common stuff which has plagued all individualism, at least

(as we have said) in terns of practical political significance
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aside from the ophiloscrhic cuestion. (n the one hand man
has a comnon stuff as the core of himself and yet when it
is thouzht desirable by this or that socizl position, this
common core, the soul, suddernly beccnmes uncomizon without
an accounting of how it derived its peculiar individuality
or difference except by ar automatic, original intent and
creation, something like man once believed that flies sprang
by spontaneous combustion out of a manrure pile. For if
the comrion is uncommon it :must secure its uncommonness in
some way other than from its commonness 224 this could only
seenz to come from a2 source whaich is not common. It is
at this point that rai Islzmic thinkers tzake refuze as do
western religious indivicdualists in the connection with
Alnighty God, rather than with an "inrer'" sustaining self.
Yet they éo not say that God males souls different.
In addition to this dichotemy, which as we will

see also inevitable falls Tack ultimately on "social
environment" as well as God to explain differences--
the Fak Islamic theorists also use the term "self" to indicate
man's consciousness of the aims, goals, and objectives of
life which used to be perceived. "Self" is thus portrayed
as that part of persorality which encompasses the
perception of life and its objectives. 1Iqbal, for example
says:

when the self awakens to consciousness,

It reveals the universe of thought.
Subject, object, means and causes-

-
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All these are ° s which it 1
taxes for the purpcse of action.

On

“his is zlmost identical with the western conscious
theory of individualism. Furtiher, Ahmad ¥Fhan says, "man
nzs a self which is conscious of svsry bveginninz ané end."17
This idea, too, leads to the notion that =211 individuals
are cdependent units, to be regarded as "atoms," somsthing
having its own nature, complete in itself, autonomous.

Cf course, if individuzls are conceived to be of
esuzl worth, and equally autononmous throush soul or
consciousness, it Ffollows of necessity that no individual
can svbmit to the other individual. That is, if each
incividual is able tc realize nis owmn pofentialities in
isolation, it would meanr the anarchy of atoms. Therefore
the iluslim theorists of Pakistan, like western individualists
define man in both individual ard communzl terms. Some
sort of unity and harmonization between the individual and
society becomes important to them. Thus the Pak Islamic
thinkers recognize the mutual dependence of indédividual and
society. This trend is particularly apparent in the viorks
of Iobal. His first mejor work published in 1913, visz.,
the "israr-e-Zhudi" {Secrets of the 3elf) is representative
of the "atomictic trend." However, in his "Zumuz-e-Bekhudi!
(3ysteries of Selflessness) published afterwards, he
advocates the view that only as a member of the community can
an individual by the *"twin principles of conflict and

o

concord" express himself fully and ideally.10 ~lso, it

-
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el
v

it is only as an assoclction of self-affirming incdividuals

that the society can come into being and perfect itself.

For exambple, he says:

Eis man's imrmaturity is wazrmed to ripene
il o

s
iewvc€shirp's flame, 1
ones one with the commonwealth.

[Ne I O]

Ané Ahmad Khar says:

A comrunity is a component whole made of individuals
ard incividual values., Irogress comes Fron within
and not without. self-perfection Found in the

bulk oF & conmunity is the sign of the community's
progress, 20

Furthermore, it is argued that btecause man cannot
exist as a self-contained indiwvidual, he actuelly feels the

-~

necessity of establishing comnmunion with o

ct

uezl

£,

ners, Indivi
personality has the highest value, but it does not exist
as a value apart from its relation not only to Cod, tut
to other humanrn persons. Thus a person both by virtue of
his needs but also propelled by a desire to contribute to
the well being of the society achieves a certain fulfilment.
It is this idea which is further reflected in the
following view of Ahmad ¥han:

Tillers of the soil, miners, inveators, noets

technicians, philosorhers and administrators

have contributed towszrds the welfare of mankind

that ‘you may contriouts your own.Z21l

Kowever, most particularly a society based on

Islamic values is suprosed to tring 2Tout not only a

harmonization tetween the incdividuals and the society but

the fulfilment of the individual through a strong emphasis
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on the prohitition of evils, ﬁy placing limits anc
reztrictions upon a men o that ne coes not encroach uton
the right of others. Thus a man is not sucrvosed to be so

selfish ané celi centered as to violate the noral standards
2

(AN

and "crucify the interests of others," for the

satisfaction of his own vleasure. In fact it is szid to be
required of luslims that they cooperate vositively with
each other to establish relationships aznd institutions
which lead to the formation of arn ideazl society. Thus
Meududi presents an "inverntory" of evils whose eradication
the relision of Islem calls for in the hope of forming an
idezl relationship between individuzls as follows:

Islam has strongly forbidden the telling of 1lies

in every form and snzpe, .or it zullies the lier,

causes harm to other peorle, and becomes a source

of menace to society. It hes totally forbiddien

theft, robtbery, bribery, forgery, cheating, interest,

usury, for whatever mar gains by these means is 23

really obtained by causing loss and injury to others.

In sumnmary, then, it can be seen that the Fak Islemic

thinkers presert a view herein, althouzgh the individual
is expected tc preczerve his individuality (and there zare
paradoxss and dichotemies in this view), yet he is to
work in harmony with others. That is, they are finally
led from the stance of individualism resting on the '"soul"
as a core of personality to realize that there is little
-chance or hope of this working out. Therefore, as can be
seen later while discussing the implications of this idea

in the context of "freedom," there is a cry even for the
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imzlementation of s2l1f througﬁ law Tty which they mean Tivins
Law. As Iqtal says:
The beirng of :uslim rests

alone, 5
Cn law.”™"

)

Ilan as a Zationzl znd Irrational Creature

In addition to the idea of "soul" of man as a core
of personality, "scmehow" in harmony with other =zuch "souls,"
the Fak Islamic thinkers also present men in = paradoxical
nanner in terms of his rationality and irrationality with
the ensuing practical social=-political significance. Thus,
on the one nand as incicated theyv tresat man as a somewhat
rational crezture. The QJuran infers that this is so in its
apoeals on several occesions:

Thus does Allah make plain to you
His signs that you may think.25

Certainly, ‘e hzve exrlained to you
the signs only if you understand.2¢c

Have you then no intelligence 07
Are you not, therefore, Fully reminded?

Furthernore, several iuslim thinkers hold the view
that rationality is the highest quality that man possesses.
Itn Arabi,28 for exemple, divides man's "soul" into three
categories, viz., (4a) rational, (b) vegetative and (c)
animal, and argues that it is only the "rational" aspect of
soul which helps man comprehend ideas and form judgments.Zg

Al-Kindi, another Iiuslim thinker, also speaxs of "soul"

as being (a) rational (b) passionate and (c) appetative,

.
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and believes that only through rationalism can ran achieve
perfection, ty the rational controlling the other elementsgc
(shades of Flzto).
The P2k Islamic thinkers, on the one hand, treat

nan as 2 highly rational creature, and in this case there is
a great similarity to the Stoic idea of man or of later
Western rationalists in so far as they hold that however
humbtle a man may be he is gifted with the capacity to reason.
Also in a broad sense, as we %ill see later, they are also
led to the ensuing practical western conclusions, i.e.,
the equality of man and of a universal brotherhood of all
men as based on man's rational capacity. iaududi, for
example, speaks of man in the Thomistic manner as follows:

Man is so constituted that there are two aspects

of his life, two distinct spheres of his esctivity

One is the spanere in which he finds himself

totally regulated by the Divine Law. He cannot

budge an inch or move a step from it. Eut there

is another sphere of his activity as well. He

has been endowed with reason and intellect.31l
And Ahmad Khan more elaborately says:

When we lcok &t man, we see similarities tetween

nman and the animals. Ee eats, drinks, sleeps and

performns many functions similar to animals.

However, there is a difference between animals and

man. The essential difference is that man can

think and reason, the animals cannot.32

On the other hand, the Fak Islamic thinkers, again

along with the western Fundamentalist Christian thinxers
(both Catholic and Protestant) obviously aémit also to

the serious irrationality of man., Here they emphasize

the role that "passions and desire play." The juran
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also sneaxs o men swayed by passions:
Wnat thinkest thou? e who hath taken his passions
as a god-
Thinkest thou that the greater part of them hear
or understand? They are just lixe brutes. 7Yes
They stray even farther from the rigat way.33
lrfaududi, accepting this idea, says for example:
It is the natural weskness of man that. . . his
judgnerts are usually one-sided and he is
swayed by ermotions and desires to suca an extent
that rarely, if ever, can he judge important matters
with the impartiality a1d objectiviiy of scientific
reason. Juite often he rejects the plea of reason
simply because it conflicts with his passions
and desires.34

The solution offered in this accepted conflict of
desire or feeling vs. rationzlity is, first the simple
religious notion we will describe later in this chatter
that men are pa tially "free" in relation to "God" out
ought to obey Him and not be a "slave" to their passions.
It is the arzument that men are intimately related to their
Creator and are bound upon pain of punishment to do His
Will, althouzh on earth they are free to disobey Him at
this point.

In terms of politics it is argued that men have
rationality with which they can understand the message of
God, and that it is their responsibility to contribute
towards the contsruction of a temporal state which will
iteslf be rational (Godly), i.e., built on God's rational
plan which will in turn help them bring out their rationality.

laududi, while referring to the Quranic verse, "Thy Lord

said unto Angels: Lo, I am about to place a viceroy on
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earth," infers that '"mea should realise his real status

of vicegerency, and as zuch, his duty to obey his Lord,

follow His instructions znd establish His will on earth.”j

This view of man and politics as based on the
problem of the rational and irrational, can be seen even
vetter in Igbal, who outlines z vplan wherein man should
establish a "kingéom of Zod on earth” but sonewhat in a
”Tolétoyan” manner. irst, Igobzal sees marn as such as a

repvres-ntative of God on earth, Here he lays exrhasis on
man's duty ard responsibility to comprehend the purpose
with wnich God hes created the earth ard the universe.
.an 1s expected <tc contribute towards <the fulfilment of
that purpose because he is especially equipped to do so.

Thus man as the representative of Goé on ezrth is the

bearer of a "trust." EHe cites in dz=fense of his position

famous verses in the Quran wherein God first proposed this

trust to the heavens, earth and mountains but they
rejected it and man alone accepted it:
Verily ‘e proposed to the Feavsns and the earth
and to the nountains %o receive the trust {(of
personality), but they refused the burdsn and
they feared to receive it. Ilan alone undertook
to bear it.36
Turther Iabal says with reference to the Quranic verses:
Three things are clear from the Quran:

(1) That man is chosen of God:
'Afterwards his Iord chose him (Adam) (20:14)

(2) That man, with all his faults is meant to
be the representative of God on earth.

4

5
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'And it is He vho hath made you His representative
on eartn' (c:l15)

(3) That man is the trustee of a freec personality
wnich ne accepted at his peril.37

Fowever, like the other Fak Islamic thinkers, Icbal at
the same time admits the défect in man's own nature.
That is, he admits man accepted the trust but due to his
weakness in comparison with God he tends to fail.38

Yet acdmitting this probler of maa's nature, Iabal
outlines a plan, basically "individualistic" as
relicionists' views so often are, the essence of which is
thet the ultimate 2im and goal of man must be to achieve

vproximity to God by creating in one's self the attritutes

of God in order to overcome human weaknesses.

Igbal developed this idea of individuality in the
"Asrare-Xhudi," wnhich was later translated by Dr. R. A.
Nicholson, a scholar of Fersian language and literature
at Cambridge University, Zngland, under the title "Secrets
of the Self." As Igbal sees it, life for man is a "forward
assimilative movement,"39 by wnich he means that through
senses and intellect, etc., that man possesses he may set
upon himself certain ideals and be governed by them.
Objectivé physical nature is the greatest obstacle to the
realization of man's ideals but nature also may help man
in the development of his capacities. Thus the main

purpose of life for man according to Igqbal, "is the

creation of values and ideals and the endeavour to realize



-~

L o
them."”™ These are, o7 cou

]
0
®
H
]
l_l
'_l
‘—J
o}
<
[
Y
s
o
w1
o
1
0
'—l
'»-l.
o
o
[
}_l
)

Turther, Igbal szrz that tefore man can attein his

ck

goals, he has to pass through two stares to attain a

final one; the first one being obedience to law {this of
course brings him closer to seeing the nature of law).

The second stage is "self control," and when man hes
attained "self control,"” he nas also attained the third or

w4l

the "highest form of seli-consciousness or crohood.

(@]

Therefore, the man who is self-disciplined and has subjected

S Shari'ah

42

himself to law, who observes the principl

[¢))
o
-ty

scrupulously, already lives in the kingcom of God.
“his, of course, is alnost nrecisely the usual Christian
notion of becoming pure in heart in order to build a
better social order, rather than creating a better social
order in order to become '"pure in heart." However, this
idea, which is the product of the early life of Ighal,
also led to some retninking, ard later he realiged that
if pushed to its extreme form it will lead to nothing but
excellent anzrchism. CJcnsecuently, in his later work,
"The Rumuz-e-2Zekhudi" traansleted as "The
Selflessness," the ervhesis is on the nesd for man to live
in society ard obey law. Still later in the "Lectures

on the Reconsiruction of Zeligious Thought in Islem," he
came out for the enforcement of discipline and the

implementation of law through the organization of state.

It is in this context that he sces the state as a media



wiich transforms the "idezl principles of Islanm into
Thus lie incdivicduzlizts in the Jest who

tegin with the individuzl as "soul!" ané "clutch'" onto {od

M

nd the "rfook" as a Foundation for the soul aréd more to
man as rational and the need for individual "rational"

Fad

development as 2 base of society, =o does Iabzl begins

with nan as “soul" and child of God znd then 2s a rational

creature recuiring tne pversonzl develormant of the same.

Han as loral, a-moral, Good or Ivil
Pak Islzmic thiniers claim unhesitatinasly that men
iz 2 moral creature, taus cderyinz the Joovtesien Fenthamite
a-noral character of man., furthsrrore, they insist uron
a basic goocness in man, That ic based, they telieve, in

the fact he wz:z created with somethinzg of God in him as
based on the Juren:

Then Ee made him and breathed into him of Eis
Spirit. -

Speaking of the "soul" with which they belive man, as we
have seen, has been endowed by God, Ahmad XKhan says, "it
is 2 gift of God so noble, so pure end so divine.“44
Igbal in turn speaks of the man having been made of the
"goodliest fabric."4> #gududi, meanwhile sees man as
possessing "intellect and wisdom,"” and he also says that
the moral lifé of man is filled with "godliness, piety,

righteousness, and truthfulness,"*®

However, while admitting, even esvousing, the fact

that man is moral and good, these thinkers also point out
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thet man can succumd to "=2vil." Thus the Juran itself
acmits:

But the wicked, devoid of knowledge, follow their
own desires.47

f:auduci, speaxs of nan as svreading "confusion and disorder
on the earth."48

dowever, these thinksrs cdo believe that following
the guidance of Zod man can achieve good life. Ile need
only follow the rules and regulations set forth in the
Quran ard avoid that which is prohibited. The Quran itself
says:

God it is Who has sent dowvm the Rook with truth
and slso the Zalance.AS

Also they urge that not only this goodness be achieved in
the individual sphere but it has to be cdone so in the
communal sphere £00.29 The duty of striving constantly for
the good of mankind and for the spread of benefits is
recommended by the QJuran itself when it says, "you are
the best people raised for the good of mankind,"2t

Also, the Quran, it is pointed out, encourages
cooperation between men in projects involving "welfare,"
"charity," but strongly condemns that which can lead %o

the spread of "ewvil" or which is based on "evil," "assist

A%

not one another in sin and transgression znd fear God,"”
says the Quran,
The Quran also, they add characteristically, seeks

to promote moral and spiritual evolution through the
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regulation and adjustment of naturél desires and instincts.
For instance, it is a comnon cesire = ong mer to outstrip
each other, that is to compete. This desire lezcés to
vanity, nollow pride, bitterness, althoush it may also
layvthe groundwork for healthy competition. The stress in
the Quran is to promote nezalthy competition so that it can
in turn lead to progress. As the Quran says:

Vie then, with one another in righteous action.53

The greater emphasis is, however, as alrezdy
stressed on joint effort. It is not on individual effort
alone, beczuse that would not lead fo collective benefit.
It is therefore nececsszary that the rightecus et together
and the state as we will see is thus argued simply (as the
Greeks urged) as the most desirable institution for
communal effort and the development of goodness that men
knov, 54
In short, as is true of other guestions noted before

about the nature of man, the Pak Islamic theorists in
dealing with man's moral character thus follow the usual
arguments of ‘estern relizious theorists, with the same
inconsistencies leading to a curious parzdox involving the
individual as free on the one hand but requiring political

ard state control on the other.

Freedom
In the concept of man that the Pak Islamic thinkers

develop, they also use the term "self" apart from "soul"
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tc portray that part of the psrsonality vhick encompasses
the perceptive cepacity of life by man and the rssulting
objectives. This capacity is of ccurse a way of dealing
with what westerners call man's capacity for freedom. Tnis
perception begins with man's consciousness. Igbal, for

exzmple says:

vWhen the self aweksns to consciousne
It reveals the universe of taou:sht.s

S

s
>

Trom this bsse of consciousness (perception) the
Pakx Islamic thinkers champion tze czuse of human frezcdom
{although in z paradoxical way which will be dealt with
later;. ZFut what is imvortant is that the vrinciple of
nfreedom" so upaneld is conceived To Tte subjected To and
certainly closely ellied with the rationality that we have
seen they believe that man possesses. This is clear when
Ahmad Xhan says in uneguivocal terms:

an is born free, equal and he is rational. 56
He alons possesses the capacity to reason and act.

And Maududi says:

¥an has been erndowed with reason and intellect,

the power to think and form judgmeat, to choose

and szurn.57
tesides endowing man with the capacity to z2cquire
xnowledge, the faculty to think and ponder, iaududi, in
addition adds that, "God has granted him a certain freedom
of will,n>®

This of course is not a new position in the history

of liuslim thoucht. Mu'tazilites held that every man has



160

tne freedom to will a:d act and fhat he is restonsible
for his ovm =ctions before God.59 Ibn Sina said that
every living creature is endowed with the freedom of action
in proportion to the faculties that it Dossesses, but man
is the possessor of the highest faculties, therefore ne
has the greatest freech.6O
Cbviously there is a similarity between the above
Islamic thinkers and Stoic thinkesrs like Cicero, or even
natural rignts theorists like Locke, who often sounds
mechanistic in his psychology. As Cicero says:
Thet animal which we call man, . . . endowed with
foresignt =zad quick intelligence, “ull of reason
. . has been given a csrtzin distinguizhed status

by the supreme God who nas created him; for he is

.
the only one who has a shere in reason and thought.°1

-
jn
(o )]

Locke in turn says:
wWe are born free as we are born rational, the
freedom of man and liberty of acting according to
his own will, is grounded on his having reason.62
The similarity between these western thinkers and
the more immediate Pakx Islamic thinkers is equally close.
Thus it can be seen that in Locke the freedom of action
is partially based on "will" (as it was for Marsilio
garlier) as the consequence of the rational capacity that
an individual possesses. So also Ahmad Xhan argues that
the individual has "control" over his '"self" and can act
with "freedom."63 In fact Ahmed xXhen's statement that
man is born free, equal and rational, is as eloguent of

the western notion of the "free self" as can be found in
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the annals of the hiztory of political theory.

However, just as in the "muddle heacedness" of
wvestern pnilosophers of "freedom" the Falz Islamic thinkers
alsc subordinate this "rational freedom of man" to some
authority, in this case to relizious dictates, as 3t.
Augustine and S5t. Thomas do. Thus they assert the ultimate
supremacy and superiority of an unseen znd unheard of "God,"
whose laws rust be obeyed. sAhmad Khan, for example, like
Thomas, does not claim as Calvin did that man's actions
are predetermind, but he coes assert that although man is
free to be a2 virtuous creature or a vicicus one, or can be
"good" or "bad" he is expected to perform such acts as
kindness, love, goodness, etc. This means that he can
commit sins such as adultery, theft, murder, etec., too.
"But" says Ahmad Khan, "God always expects man to be
moderate and not waste the gifts so bountifully given."64
In other words, like Thomas, Ahmad Xhan thinks thaet God
expects man to exercize his "freedom" within the limits
of the divine nature given to him and as a "good" Muslin,

Maududi, rieanwhile contends that to be a Iuslim
implies that man voluntarily has asreed to abide by the
will of God. Thus the "righteousness'" of a man's conduct
is determind to the extent to which man follows the Islanic
code of life, and according to Maududi, should man choose
to "follow and obey God" and "follow His Dictates," he is

a I»'Iuslim."65 Otherwise, he is a "Xafir," a non-believer.,
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one who comnmits "iulr." ”qur;" according to laucdudi,
iz nothing vut "ignorance purs and szimpls’; it is
ignorance orf God, the lreator and Lord of the universe.6,
Thus "freecdom" for ‘zududi is likxe Christizn freedom
for many in the West or "literty undsr law." Tor the
secularist, it is the "freeiom" to choose to do "right"
with "right" already well defined by God or "law."

To an otjective "rational mind" it is obvious that
there is confusion here as there is in much westeran political
thouzht based on traditional reli:sious thouzht in general,
both in inferences for ethics and for positive law and
politics. what the Fak Islanic thinksrs feil to de2al with
is how this creature, who is bound %o his Creator with
the very spark of the latter within him, can really
depart "on his own" {by disobeying the Commandnments) from
"his own nature" as he obviously can--even by their
definition of that nature, especially relative to the
question of human relations--znd get by with it in terms
of earthly consequences. The primitive and child-like
answer of 211 of the "children of the Eook," Jewish,
Christian and Muslim as we have seen (and their counter
parts in secular life who ¢o not know where they got the
ideas), is simply the o0ld story of "E=den" wherein nan
presumably seéured "freedom" to know and do "evil" as well
as "good" (with the question of evil being passed over

glibly as noted in the chapter on metaphysiecs). The lack
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of logic of this position vhilocophicallw and nolitically
never seems to bother these zimvle-minded religionists
(or their secular counter parts) in the west or Zast.
Of course, it provides a rhztoric anéd rationalization for
men having a "soul" as a core of personzlity and thus
"free will," and thus teing left to act as he chooses
because he is divine ard rationzl and free--exceépt as he
is supposed to obey God--bound only by a pelief in other-
worlcly sanctions. That is, he can do actually what he
pleases here (on earth) tecause he is free. The practical
iliogic of this position cesused +the Frotestant reformers
in the 7est (such zas Iuther) znd later EZitler, etc., to
declare the need for absolute otvedicsnce of man Lo the
State (made into a God)--after they had "released" man
from "bondage'" to the Church as custodizn of the "divine"
law., In fact the "quietism" of German ILutherism has often
been cited a2s one of the major reasons for the lack of
opposition of German Lutherans to the non-democratic
German political tradition resulting finally in the statist
Kazim. On the other hand, ccuntries dominated by
Catholicism have also shown in the modern world little
opposition to statism. In a "democrzcy" it is called
"consensus," "liberty under law," “"we have decided," or
the "good" of the institution reguires it--meaning
usually not even [iill's "tyranny" of the majority but the

dictates of this or that "elite."
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In any case, reizistan {as almost all other Iuslin
countries,; arrears to have subnitted ezsily tc the
resulting dictatorial political traditions as religion
defines the rerson acting as a "free soul" who then ezsily
shows himself to be so self interested that there arises
2 "backlash'" demand for state zction and law and order

under this or that rmilitary ruler.

Zguality

The last judgment raises neturally this question
of the Fak Islamic view oI "equality" in man's life as a
basis of equality. ilere ths zak Islamic thinkers'
concepiion of man is paradoxically an emphasis on "equality."
This arises from their definition of man whom they see as
a creature of God., First, as in the cese of western
relizious thinkers the argument is that men are equal
because, arain, gified with 2 "soul," they have axn aspect
of divinity and rationality, although both may be limited.
Although there is a subjectivist element in this soul
concevt--and each person, it is argued, has his own
personality, yet because everyone has a "soul" which is
also rational, everyone is =z member of the universal
human community with this equal spark of divinity (similar
to Zeno's Stoicism). Thus they cite the Quran which speaks
of mankind as one. Or Azad asserts that "equality is not
a term applicable to the residents of Mecca and Hedjaz

67

but to the whole world." It is this fzct the Pak Islamic
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thinkers claim that shoulé provide the basis of an
egalitarian rather then a tyrannical, elitist state, a
state wherein there is in terms of ultimate "spiritual"
vorth no distinction between individuals who compose the
state. However, as in the VWest it is obvious that the
theoretical and practical "slivps" in logic and attempted
rationalization of inequelity appear almost at once.

The fact is that the rair Islamic thinkers like
western thinkers apply this universal principle in a
narrow sense and claim that it is the religion of Islam
which unites peoples of diverse backgrounds as children
of God or of different racial and ethnic affilistions with
resulting political conditions. Thus, the distinction
of mankind based on race, color, etc., is abolished but one
on the basis of religion is established because in the
"inner cohesion" of such a people, as Igbal sees it, "lies
the unity of religious and political 1ife."68

An immediate question which emerges at once from
this argument is the same as one that has arisen in
connection with the relizion of Judaism and Christianity
viz., what is the status of non-ruslims (like the question
of non-Christians or of non-Jews, of those who either
(1) never heard the appeal of Islam or (2) did not accept
it. Are such persons unequal? How are they to be treated

in an Islamic State? Do such persons lack a "soul" and

the divine spark of the universal? Is the human nature
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of such non-believers less human ané to be treated as less
than human? Zere the Fak Islamic thinkers, with the
excevtion of Xaucudi, have shown a lacx of interest in
defining the status of a non-kuslim in an Islamic State.
[laucudi, clesarly marks out non-believers in Allah as the
"Camned," the "kafirs," those who have deviated from the
rignteous path.69

Actually, when considered as a group, the Fak Islamic
thinkers, explicitly or by inference, and inspite of their
vocal pretensions about eguality that Islam has trought

about, even bifurcate humanity and the uslims themselves

between the "gifted" end the "rest." Ilaududi, for examrle

asserts that "those extraorcdinary talents which are
required only to a limited extent, are given only to a

W10 &

small nunber of reople. rom this he draws the inference

that the "higher capacity" of thcught and acumen is given

only to a few.7l

In fact the conservative thinkers, viz.,
Azad and Maududi, on the basis of the famous Turanic verse,
"Among you he is preferred who is pious," bifurcate the
Fuslims between thr "pious" and the '"rest," ané they follow
up this distinction in the political sphere, too, to which
referencé will ©ve made shortly giving a preferred political
position to the "professionally" pious. That is, from
their writings, it can ve inferrec that ty "pious" they
mean those who are learned and have shown proficiency in

the religion of Islam and are commonly known as "Ulema,"
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Thus, they are of the opinién that preference be given to
the the "relisiously intellectual eiite® (to which both
of them belonged) which bears 2 close resemblance in
Christianity to the '"clericels® who dominated medieval
stétes at one time.

Obviously, these thinkers (like the conservatives
in the West) do not seem to understand that the qualities
they mention are deternined not simrly by innate, inborn
genetic transmissions or by acceptance of a "faith" but by
social, cultural and physical circumstances., It is egually
obvious that a chiléd who is brought up undéernourished in
terms of food (unbalanced diet), lives in miserable health
conditions ard with no informel or formal education in
nind and character is not zoing to have the leadership
capacities and perhaps not even have the sense to accept
the faith. Such children as they grow up are unlikely
to constitute the so-called "elitist" group. It is the
lack of understanding of this factor which is apparent in
the conservative thinkers of Fakistan, even as it was of
Aristotle wnhen he sought to justify "slavery."

In fact, arplying the above distinction in the
political sphere Dboth Azad and Maududi speak of an
elitist group called the "Ashabul-Rai" or "men gifted with
sound judgment," and "Arbab-e-Hal-o-iqd" or "those who

PR .
can tie and untie the affairs of state.,” Very obviously

these should constitute a well organized vpower elite, whose

»
4
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sourcs of strexgith is its knowled:se in terns of religion.

4]

Since an Islamic Zt~te is aviwedly based on Islamic values
the justification for this elite is the proficiency in
znowlecze it shows oF Islam azd its doctrine. Yet neither
Azad, nor HMaududi, for that natter, seys how this group
is formed. Apparently, it is suvrosed to find recoznition
and form itself srontaneously.

Igbal, on the other nand, <oes not sihow ary
inclination ©o uphold this distinction. In fact, in ais
last major werk, viz., '"The Reconstruction of RXeligious

Thought ir Islam," he favors simply a suvremacy of the

b )

"peoples' assemblies.” Tor exzmple, ne showed enthusiasx

]

for the "formation of the legislative assemblies in Iuslin

lands" in his own day ané eguated their formation with

(]

the growth of "republican sypirit." Here it 1s important
to note that by expressing confidence in the supremacy of
the assemblies, Iqbal is also upholding the principle of
volitical equality, at least of all luslims. Eut it must
not te forgoiten that these assemblies, zs they are

favored by Iqbal, are supposed to function within the limits
imposed by Islam, not outside of it. They are expected to
implement and act accordéing to Shari'ah or the divine law,
the latter often defined by the religious professionals.,
Therefore, on the one hand, the distinction between Huslinm

"souls" and non-tuslim "souls"” remains. That is, for all

of his republiczn stirit, Igbal could not avoid the
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distinction bvetwsen the two &Ld he fails to accord the

same status to btoth. Also, he overlooxed the possitility

-

(l)

that those elected to the assemblies, who might be reacuired
to show & proficiency in Islam and its jurisprudence,
mizht well become an elitist assembly like those of the

elect under western Calvinism.
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CHAPTER V

FAK ISLAMIC THAIREZZSY VIZW G

Faf

TdE NATURZ CF 3S0CIETY

Introduction

Folitical thought at least from the days of
Aristotle has in the West generally acknowledged a close
relationship vetween the nature snt character of the state

and that of tne remainder of <h

M
O]

ocievy. iocderm
sociological rolitical science theory simply recognizes
more Cefinitely the close affinity between the politics

of a people and other social factors ané institutions. Eut
here one of the mecst impcrtant questions which arises at
once is--what is society itself as the ground of politics?
What elements or factors make up a society? Wwhat holds
these factors of society togsther? Wnat comzrises the
"social substance?" How does social change--esvecially

as this has a bearing on politics--tzake place.

These questions and their answers are, as we have
seen in the previous chapter, integrally related to the
different viewpoints concerning the nature of man, are in
a sense simply another side of that although with
complications. Certainly the political theory which
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emerges Iirom any of the viewpoints, not only ziout The
nature of man but of socilety, varies in terms of these views.
Thus, first a:d in general azain, ve have seen there is the
viewpoint which defines man in rather incdividuvualistic, or
atomistically, or subjectively, to use a2 pvhilosophic ternm.
This view identifies men as consisting of a ‘*core' of
personality (such as soul) or in the case of materizlism, a
bundle of states of mind or feelinsgs, or "drives." Now it
is this view which vasically Iforns one answer to the guestion
of the nature of constitution of the society in that this
view holéds that this so called psych-biological rversonaliiy
of each individual is the essential factor comprising
society. That is, it holds that scciety is held together
or constituted bty the states of mind and feelings, (or
urges and drives) of individuals so defined. This is the
factor which is also held to comprise the "interest"
groups which some arzue are simply a mediary device
constituting the society. Here politics is conceived as a
conpetition for power or goods, =tc., Dbetween the
inéividuals or interest zroups or a compromise or
adjustment or accomodation between them. In turn the state
is considered to be a particular social device securing
adjustment of theée atomistic factors by the use of
centralized violence power belonging to it which is the
chief characteristic of the state as an institution. That

is, the state to exist must have the force to force the
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the states of nind 2rnd actions {cr behavior. of
incividuals and groups onto some xind of "oréder.™

There is, however, as we have scen, a different view
of man and as we shall zlso of society which holés that nan
is part ané parcel of the physical-natural conditions of
life and of the institutions he creates but which form his
personality. 7That is, nmarn is according to this latter view
conzidered to te the fool he eats, the water ne drinks, the
air he breaths, the lané on which he lirves and walks ard of
the comrlex ccrporeity of his human institutions.

Such a view 2s the latier has be=n expressed well by

Cooley1 and Aeadez and Jordan.”’ It was Georce ..e2de, Tor
example, who pointed out that it is not what people think
individually which defines them but how they behave or act
or do in relation to each other and to physical nature,.
It is humen actions wnich constitute the social order or
soclety. 1%t remained for I. Jordan to go & step further
and emnphasize that it is the natural aspects of life and
of institutions-—-inter-ralted-~waich defines man not only
nentally but in terms of his actions thus actually
constitujing man's personality and his society. Society
here is not composed of states of mind of "individuals®
but is itself theucomplex of the institutional and natural
fabric of life.

In any case it should be clear that the view that

society is helé together on a basis of the states of mind
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of separaie individuals or interest .rcuds versus that of
society constituted of social institutions and the totality
of the physical conditions of life create rezl differences
in view of politics a=2d of the state., its nature and
funétions.

However, aiother major question which exists
concerning tine nature of society also has political
importance. This is the question of the narticular source
of values of the scciety as these in fturan influence the
norms of action, either directly or indirectly. That is,
are the norms of society and thus of volitics derived from
simple mores cnd folkways eitirer secularly or religiously
developed? Are they derived from institutional reservoirs
either secular or religious? DJo they come from the
speculative rationalistic conscious thinking of human
persons acting in some form of elitist capacity but through
the various media of communications? Are they derived
from the positive laws of the society? This is a more
practical cuestion as a social problem than the
evistermological guestion which we earlier discussed but it
is eqgually important in that system of folkways and mores,
some believe, tend to stultify life where the rationalistic
systern teands to be creative, but reaching toward the
solution of developing problems.

Still a third guestion wnhich emerges (even if the

society is considered to be held together oy the states of



mind of individuals is that of the nature ard condition of
the respective insztitutions throusn which these states of
mind wcrk in influsncing voliticel action. That is, what is
the character and condition of fanily life in its bvearing

on fhe state? Or what is the character and condition of

the educational institutions, etc., or of the social classes
in cultural stratification including the ethnic
characteristics such as those btased on language, or religion
etc., or what is the charzacter a:d condition of the

economic institution of & scciety in its influence on <he
political norms and structure arnd actions?

The final question wiich emerges--cooner or later--
but wnich depends 1o some degree upon the answers given
atove is that of the character of social change. Does
social change take place significenily through gradual
evolution or may it occur only by revolution? Does social
change occur through ideologicel dressures on social
relations or through chenges in technology or natural
environment.

The foregoing is simply a sussestive "rougn"
framework of the questions bearing on the nature of a
society as the latter effects the normative thought and
action atout the substantive aspects of society, but which
affects what is more narrowly considered to be the politiqal
institution, as such is defined in the positive law sense.

W2 will follow this outline in dealing with the ideas
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apout the society the Fax Islanic thinkers envisioned as

those bear on political thought.

The Nature of Society

Superficially znd on the one hand fealr Islanic
thinkers view man as a social animal or as Ahmad XKhan says,
"it is natural for man to associate himself with others."4

That is, society is considered to be a form of associztion

“

from which man cannot live apart. They think as did

Aristotle that, "a social instinct is implanted in all

men by nature."”

Thus a motivating force in the formation of society
accorcing to Igqbal, is the fact that an individuel

despises anarchy anrd, it is in the very nature of man to

.seekx an organization wnhich can guarantee "security and

6

preservation.,” Here Igval and Ibn Khaldun argue

similarly as when the latter said:
Basicelly, however, man is an animal, and human
organization starts from the realization

that, if left to nis own aninal instincts, man
would ezt man.7

Turther, in the tradition of Zlato, who advocated

the principle of division of labor, the Pak Islamic thinkers

believe'that it is the function of the society to bring
together individuals with disproportionate talents and
ailot them proper functions, admitting at the same time
differences of men from both physical and mental point of
view in the performance of their functions. As Ahmad Khan

says, "men are created by their Maker in such a way
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that they can perforn édifferent functions dif‘ferently.”O
That is, men rossess multifarious quslitiss and ¢iverse
capacities, but this very fact sliowis that they need a social
organization to coordirate anéd harmonize them.

In the above it is not certzin tc what extent Ahmad
¥han and other Fak Islamic thinkers were influencec by
Greek thought, but it is probably true thet they were
influenced by Ibn Khaldun, wno has been generally
considered zs not only a crest iuslim historian out also an

ticel thinker znd to whom reference has been

=

original pol

made., Tnus Ibn rhaldun says:

(8]

There must exist a srcud the memters of waich
cooperate to accuire many different crafits axnd
(technicel, skills. In this way eacnh incivicdual
accomrlishes scmething from whicn his fellow men
can profit. 7Full co-operation will (in this way)
naterialize, and tre life of the huwian stecies 9
and of other animal species will reach perfection.

0
i

Furthermore, Ahmad Xhan attributes the progress that
a society makes and the strength it derives, to the
individual. Thus he writes, "society is the sum total of
individual labor, individual strivings whersin men are
motivated by a desirs to contribute to the wellbsing of

others on the principle of mutual help."lo

Hence, he infers
that a society is a fraternal organization, although a
voluntary associztion of individuals wherein all are

united in a2 natural pursuance of a common goal, which in
turn leads to a growtn of culture and civilization.

The sarie point is made by Igbal, who malkes a
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departure from the stand n: had taken in "Asrar-e-lnudi"
wherein hi:z emphzsis was on the develoypment o "self-hood."
Thus, in his “Rumuz—e—Eekhﬁdi” (The lysteries of Selflessness;

-

as Arberry says, he realized that if selfhood is developed

in isolation from scciety it ends in "unnitigated egoism

11

and anrarchisn.™ ays irtcerry:

Zut he was not intzrested merely in the individual
and kis self-realization, he wzs ezually concerned

with the evolution of an idezl society, or comruniiy
a2s he called it.12

Igbal thus argues that it is only as a member of the
comnmunity that the individual, "Ly tke twin principles of

. .13
conflict and concord, g

{0

nd it is only es an association

of "self affirming individuals" thet the comrmunity can

come into being ard practice itself.l* Idbal further says:
He individual wins respvect 2s being one of

them,

Ané the society is organized 15

AS by comprising many such as he,

The Role of Religion and the
incdividual

In contrast with the above view--emxphasizing the
importance of the social nature of man and its effect
upon the nature of society-- the Xuslim theorists of
Pakistan are very much in the tradition of “estern
political thinlers who "slip" from such a view as the
above to the concept of the "person" in more
individualistic terms via the route of "religion." And

this is true even though superficially it avvears that
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religion is itself a social factor for them both in the
substance of its thousht z2rnd its vrocedurs throusa numan
action.

In orief, the luslim theorists of Falristan, believe
that the individual is defined ultinetely as a "soul" which
is a procduct of "God." As a result of this notion arise the
dichotimies, varadoxes andé inconsistencies atout the "social"®
views of their religion waich complicate the use of this
"social" factor as a "socisl glue in that the glue of the
"soul" is not very "sticky" out tendés to draw men apart.
Tnis is tc be scen in the following discussion wherein
Islam appezrs =5 "universal" on the one hand and
"pzrticularistic!” and "exclusive" in its social effect on
the other.

In any case there is often arn atrupt change from
the more secularist based and more social view ol the
society noted atove to a religious and more
individualistic conception without sophisticated
interconnection indicated between the two by the Fak Islamic
thinkers except that the idea previously noted that Cod
made men "social" and that "good" souls will not harm others.
The lack of 2 more substantizl and thoughtful connection
can only be attriﬁuted to a lack of thought prevalent in
most religiously based political thought.

It is true, however, that to the Pzk Islamic

thinkers the concept of society as an organization whose
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unifying force is Islam has greaet significance for them as
a method for sccial scliderity. Thus, First they arzue,
as we have said, much like Hebrews axnéd Christian thinkers,
that society is & spyiritual uniiy caterizgz around the
concent of God although at once the concept appears
parochial as it binds men only into anAIslamic society.
"All those verscas who surrencder themselves to the will of
God" says saududi "are welded into a community and that is

how the “uslim scciety cones into being."16

Cr as Igbal
says:
There is no God out one God, this

s the soul, 17
né boldy of our community.

:
A
On the other hand one consequence that follows such a view
is that the reli_.ion of Islam unites pecvles of otherwise
diverse ethnic, economic backgrounds and fuses then
together. That is, the Islamic religion claims to move
beyond racizl, geograpnical and other social differences
of peoples =z2nd to unite them into one community which is
spiritual ané, therefore, ultimately more substantial,
universal a=d lasting in nature, althou;h Igbal
characterizes this society as " xclusive in the sense of

having a creed znd well defined outline."18

Yet it neans that these thinkers believe that
somehow a "spiritual" force defines and characierizes
Islanic society in a way somewhat separate Irom

individuals who éo not "comprise" it. That is, the
















































































































































































































































































































































































































































































































































































































































