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THE CONCEPT OF STATE IN ISLAM - A
REASSESSMENT

Dr. Javid Igbal

The Holy Prophet started preaching Islam in his ancestral home Mecca. But
he had to migrate from Mecca to Medina because the Meccans were not
willing to accept his faith and made it difficult for him to preach his religion.
The Medinans, on the other hand, accepted him as the Messenger of God
invited him to Medina, and with their help and support, he founded a city-
state at Medina.

THE PROPHETIC ERA

In the person of the Holy Prophet, as ImNm or Head of this new state,
were combined a legislator (mujtahjgla statesman, an administrator, a judge,
and a military commander. He also led the congregational prayers and was
the supreme authority in matters connected with religion and Revealed Law.
Therefore he had different capacities. Nevertheless, although he had the last
word in political and military affairs, and as the Messenger of God (peace be
upon him) was not obliged to consult others, he consulted his Companions
in all matters other than those concerning revelation in accordance with the
command addr es s o thhe effectthatiie sHoudd cohshite  Q
them in affairs and when he had taken a decision, he should put his trust in
God (sNah 3: verse 159). The command to the Holy Prophet (peace be upon
him) in this respect is for no other purpose except to emphasise the
significance and i mport anc siNHoim t
managing the affairs of the state, otherwise as has been pointed out above,
the Holy Prophet (peace be upon him) didnotr e qui r e anyonebd
personal capacity he usually accepted the advice of others and did not impose
his own decision. In sNah 42: verse 38 it is laid down that the Muslims
should conduct their affairs by mutual consultation. The verse is descriptive
of the nature of the Muslim community that is expected to conduct all its
wortldly affairs by mutual consultation. The Holy Prophet (peace be upon

hi m) I's reported to have sai d: o |
(the manifestation of Divine) Me r c y 0 ; and: 0 My ¢ omil
agree on an errorbod



Whi | e interpreting t he ver ses
important question arises as to whether the body to be created for this
purpose is a consultative body or an advisory body. According to the Practice
(Sunnah) of the Holy Prophet who always consulted a body of eminent
members of the Muslim community, namely his Companions, in the conduct
of the affairs of the state, it was an advisory body, and the four Rightly
Guided Caliphs subsequently followed this practice. The generally accepted
principle is that the person in authority must consult others but he is not
bound by the advice and can overrule it. However, as it will be seen later, the
Khiwar i j did not agree to it. nNéiccco
injunction a consultative body and not a single head of the state advised by
the advisory body (which advice he could over-rule) was required to conduct
the affairs of the Muslim community. They maintained that after the death of
the Holy Prophet (peace be upon him) there was no obligation to render
obedience to a Khaltfah or Imfm as the Head of the State, because the
Muslim community could govern itself by constituting a Consultative
Assembly from amongst themselves. However if a need arose the Assembly
could appoint a Head of the State for its own convenience. Be that as it may,
the principle that those who command authority ought in all matters of
importance consult the Muslims is undisputed.

InsNah 4: ver 9Y€each9d e@rf Mutlih i€ enjéddreod
obey God, to obey the Holy Prophet (peace be upon him) and those having
authority over Muslims, who are from amongst them. From this verse four
principles of Islamic political ethics have been deduced. The first principle is
that since all authority in the universe vests in God, who is the Omnipotent
and Omnipresent Creator of the universe, He alone must be obeyed to the
exclusion of all other smin@Gofdmdfas
what is good and what is evil. These commands have been sent as revelation
from time to time to the prophets for the guidance of mankind, the last being
the Holy Prophet Muhammad (peace be upon him). God has already placed
in the nature of man the knowledge of good and evil and has further clarified
the distinction bet weleif cthgallyopdaking n d
on this basis that every Muslim is commanded to promote good and to
suppress evil.

The second principle is that obedience may be rendered to man, but
only under Godoés command, gener al



where rendering obedience is in fact to God and not to human beings. The
Holy Prophet is to be obeyed because he was the last and the final one

through whom the faith hasrnbveiddn

for a Muslim, is the pure word of God, whereas the Sunnah (Practice) of the
Holy Prophet is the aummhoritat:

In the course of the evolution of Muslim polity, the state through a
speci al d e p Aisbabme nd¢ o ncsaildleerde do i t

(S
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impose on the people Islamic religio-mo r a | obligatioms d

and Sunnah, besides the strict enforcement of Islamic law pertaining to
certain crimes (e.g., theft, adultery, drunkenness etc.) Through the
department of Justice (Qaf). Thus the functions of the MuAtasiliReligious
Censor) included compelling the Muslims to do what was ethico-legally
reputable or right (MmaN) ind to detect, restrain and punish what was
disreputable or wrong (MuUNKar But as is evident from Muslim history this
practice was not consistently followed. As for the contemporary Muslim

nation-St at e s, t he Adbatp ahtamencteastd 0t

traditional form in almost all such states. Similarly the specific provisions of
Islamic criminal law are not being enforced in all the Muslim nation-states.

The third principle is that obedience may be rendered after God and the
Holy Prophet to those who command authority over the Muslims.
Theoretically, this form of obedience is subject to their acting in execution of
the commands of God and the Holy Prophet. But if they are not acting as is
expected of them, then, according to the interpretation advanced by eminent
Sunni jurists, they must still be obeyed as God alone can punish them. The
fourth principle is that obedience can only be rendered to those who
command authority over the Muslims who are from amongst them, in the
sense that they are themselves members of the Muslim community.
Obviously these leaders of the Muslim community have to be Muslims
themselves as they are expected to act, at least in theory, in execution of the
commands of God and the Holy Prophet, although they can further employ
or delegate their powers to non-Muslims who should likewise be obeyed.

Thus general |l y nsdgoe@kdf lifegs, prestribed féra € (

subjugated Muslim community. The mode of life which a Muslim is
commanded to follow can only be followed if he is member of a politically
free community. Consequently the Muslim community must strive for
establishing a state of its own wherever it is possible to establish a viable



state. This is one of the constitutional principles, which can be deduced from
the Sunnah of the Holy Prophet, who migrated from his ancestral home
Mecca to found a separate state at Medina.

A state which is managed and administered in accordance with the laws
of Islam is called DY aHskm (Abode of Peace). Its independence has to be
preserved under all circumstances and therefore its first priority must be
defence. But effective defence is only possible if equality is maintained
among its citizens and they are all united to help one another in defending
their common territory. This is also a constitutional principle deduced from
the Sunnah of the Holy Prophet as is apparent from Mtthig atMadnal) the
first written constitution of the world, which was promulgated by the Holy
Prophet in the city-state of Medina.

This ancient document contains in all forty-seven articles. The first part,
consisting of twenty-three articles, deals with the mutual relations, rights and
duties of Muslims. It is under these articles that the Emigrants from Mecca
(Muhfjirtn) were united with the Helpers from Medina (ANA) in a fraternal
bond of a Community of Faith, thus laying down the principle that according
to Islam, nation-hood (Millahor Ummahis to be founded on a common
spiritual aspiration, rather than on common race, language and territory. The
second part of the document, consisting of twenty four articles, is concerned
with the relations of Muslims with the Jews and other non-Muslim
inhabitants of Medina or the valley of Yathrib, and confirming them in their
religion as well as possessions, enumerates their duties and rights. The
interesting features of this part of the document are that non-Muslims are
included o0indé or owithdé the Musli
hood of Muslims is founded on a common spiritual aspiration, their unity
with non-Muslim minorities in the state, is based on the defense of a

common tertitory. The Muslims and non-Mu s | i ms , describ
communityé, are to help one anoth
the people of Yathrib for, as st at
exists sincere friendship, honour

expected to contribute or bear expenses equally so long as the war continues,
and they are to collectively defend the valley of Yathrib which is described as:

osacred for the people of this
whenever among the people of this document there occurs any serious
di spute or quarrel: o0it i adtheo b



Messenger of God (God bless and preserve him). God is the most
scrupul ous and truest Fulfil*ler

It may be pointed out here that if a Muslim state (Dt aHskm) is conquered
or subjugated by a non-Muslim power, it will be transformed into an Abode
of War (Drr-akAarb), and theoretically the Muslims therein shall be left with
two alternatives: either to conduct militant struggle (jind) in order to regain
their independent status or to migrate (hijralto some Muslim country. It was
to avoid this possibility that the Holy Prophet laid full emphasis on the
defence of Medina. Hence it is evident that the Muslim concepts of
patriotism and nationalism are not solely based on an attachment to a
particular land or territory but these are founded on an attachment to the
ideals and aspirations which have been realised or are being realised or may
be realised through institutions established in such land or territory, and that
l and or territory is Osacredo6 onl

The Holy Prophet had founded a confederal state as the non-Muslim
tribes governed themselves in accordance with their own laws and were fully
autonomous in their own regions. It was only in accordance with the terms
of Mtthig alMedinalthat they were one with the Muslim community. The
Holy Prophet as the Head of the first Muslim state, was indeed concerned
with the formation and maintenance of unity among the Muslim community
(MillalyUmmah) and its governance in accordance with Islamic law
(Shatd @ But, generally speaking, since the broad principles of law had
already been | ai dndhe Moy Prdplyet asGhe chiefi n
executive authority, interpreted those laws and implemented them, thus
laying down the constitutional principle that in the sphere of legislation, the
Head of the State has to be a Mujtahidone who himself exerts to interpret
law) and not a Mugallidone who follows interpretations of others). The basis
of this primevepde: iAndc et cQutrlbos e
Our p aNath28: Gerse 69§. S

The principle is further illustrated in the light of a Tradition of the Holy

Prophet. At t h é&lha fhepddmnbrbffii@nant the bidly Ma
Prophet is reported to have asked him as to how he would decide matters

coming up bidhorephimd: Madé will ju
Book of Godod. OBut if the Book of

you?06 0Then | wi || act in aceadr da



Godo. oBut i f the precedents al so
opiniono.

From this principle one inference can clearly be drawn: that the worldly
affairs (M undaifit), as distinguished from the religious obligations (0 i),
being subject to the law of change, such situations are bound to arise where
t h e nQaudrte Sunnah may not provide sufficient guidance, and the
Muslims would be expected to exert to advance their own solutions in
interpreting Islamic law and implementing it in accordance with the needs or
requirements of their r e s p Btionddi vae
mechanism is provided within the polity in order tomake the Shad anbbile
and to proceed along with the community rather than becoming static or
lagging behind. The other inference which can be drawn is that the Judiciary
(Qai) is to be separated from the Executive. Because according to the
Q U Mid injunction laid down in sNah 4: verse 59 if any dispute arises
between the citizens or as against the state, the matter is to be referred to the
Judiciary for adjudication in accordance with the Book of God and
precedents of the Holy Prophet, and the judgement of the court is binding
on the disputing parties.

Next in importance from the constitutional standpoint is the document
called the Treaty of Al—Audaybiya, which was made between the Holy
Prophet as Head of t he St at e of
representative of the pagans of Mecca. The treaty was a pact of non-
aggression for ten years between the Muslims and the Quraysh. Apart from
the stipulations in the agreement, which were favourable to the long-term
strategy of the Holy Prophet, it is interesting to note the manner in which the
treaty was recorded. According to the version provided by the historians, the

Holy Pr ophteat wvarsikteed tohAd t reaty wit'l

Al |l ah, the Beneficent, the Mercif
objected asserting that t he Qur ay
Beneficent, t he Mer cidcundménee withnhd t |
pagan invocation: oln Thy name, |

di r e cttee Wite theAvords as desired by the representative of the

Meccans. Then t het dHowryi tPeophEBHi 4 0
Muhammad, the Messe n g e r of God made with
Suhayl bin ©6Amr agai nt witdthdldeHsrpdahp t e
addressed the Holy Prophet thus:



of God, there would have been no war between us. Therefore, let only your

name and parentage be writtenod. A
Prophet and despite the protests of ADNBa k r 06 Umartd Al
reluctantly wrote: O0This i sthrhafte t

with Suha¥yl bin 86Amro.

The contents of the treaty as well as the manner in which it was
recorded indicate that it is an embodiment of the political sagacity, far-
sightedness and pragmatic approach of the Holy Prophet as a statesman.
According to Montgomery Watt, it was motivated by supreme importance of

the Holy Prophet ds belrhn, &ifbelief infhe t h ¢

future of Islam as a religious and political system, and his unflinching
devotion to the task to whi ¢The
treaty raises some very important constitutional questions. These are: Was
the act of forsaking his designation as the Prophet of God (despite having
been so appointed by God), a sovereign act on the part of the Holy Prophet
as the Head of the State, performed in the interest of the state or the
community, and as such was neither repugnant to nor in conflict with the
overall sovereignty of God or supremacy of His Law? The next question is:
If the act was sovereign, then would it be correct to say that the overall
sovereignty of God does not impose any restrictions on the sovereignty of
the state or the Head of the State as legislator (Mujtahigso long as the action
taken, functions performed or laws of God interpreted are in the interest of
the state or the community?In SN a h 3 8 ; Ver s whle/
appoi nt i ngKhdbeddv ifedérerd) & thaland) God commanded
unt o hi m: oVer il yKh#&hin thaland themijaddee

between men with truth, and follow not thy desires lest they cause thee to err

a

(0]

t

from the Path of God. o6 |t iGsdlagsher

emphasis mainly on the adoption of a course of justice, honesty and
truthfulness on the part of the Head of the State for this, generally speaking,
leads to the Path of God; and not to allow his personal interest to influence
his official conduct or decisions.

The traditional Figh (Islamic jurisprudence) acknowledges the powers of
the Head of the State as legislator to suspend (T at@ W a miQ tul¢ od law,
or to restrict (TaAdd) or to expand (Taw its application if the conditions
so demand or the interests of the state or the community so require. The
exercise of these powers consti

tu



ljtihd) on the part of the Head of the State. If this is the position then the
overall sovereignty of God or the supremacy of His Law does not interfere
with or impose any limitations on the sovereignty of the state or the powers

of the legislator (Mujtdiid t o i mpl ement t ha thici

rule of law which suits the requirements of the state or the community.
Therefore it may not be correct to assert that the state in Islam is not fully
sovereign or that the legislator (Mujtahifdcan only exercise his powers in a
restricted manner.

Theoretically a Muslim state
but as for its interpretation
cannot be doubted when his act is sovereign or he exercises his power of
discretion by accepting/advancing a specific interpretation with due regard to
the interests of the state and the community. Besides that he is entirely free
in the spher emaodfe 6malkaiwsg aonnda ni
accordance with the requirements of the state or in order to benefit the
community, so long as these laws are technically not considered repugnant to
the i njunct i on s adSunhals are andifferenOtdwards

acl
an

mp |

h e

them. A wider i niiedogific®f a t0in@ M@ fs i t

is also available to the legislator where under what is forbidden (Aanmm
becomes lawful (Aall). The advancement of the theory during 661 A.D. that
the Caliphate and Prophethood must not be permitted to remain within the
same family established that spirituality was not relevant for the
administration of the state. On this basis there is some justification in the
claim that the state in Islam is not a theocracy. If the elimination of

spirituality had | edvet 0 makildae mé¢ r g
was argued that it did not matter

to enforce the Shatd a h

Every enlightened Muslim is aware that from 661 A. D. onwards the
republic in Islam was transformed into a monarchy due to the apprehension,
as it was claimed, of the breaking out of a civil war among the Muslims. A
vital change had taken place in the foundational principle of Muslim polity,
yet only passive or ineffective voices were raised by Sunni jurists against the
new political order on the ground that it amounted to subversion of the
political system evolved through the Practice (Sunnah) of the Rightly Guided
Caliphs. On the basis of this precedent one can say that if there is a threat to
the Muslim community of its destruction from within, and under that threat,



the persons in authority in the state completely alter the ideology of its
traditional constitutional structure, they would be justified to do so under the

Sha a h

Finally the Ser ma@&suChamwWiddg@iverddo u n

by the Holy Prophet during the Pilgrimage of Farewell in the tenth year of
the Hijrah, have also to be considered for deducing an extremely important
constitutional principle as these amounted to an illustration of human rights
from the Islamic viewpoint. It was for the first time in the history of

mankind that i N it ikjerctiohsisagnb df theohfimant h e

rights were enumerated and guaranteed by the Holy Prophet. Thus life and
property were maderibd nfusbuap) ep
was prohibited, vendetta as practiced in pagan days was to be left unevenged,
no Arab was to have any privilege over non-Arab except that based on piety,
Muslims were to consider themselves as brethren and it was not lawful for a
Muslim to take from the belongings of his brother except that which he
parted with willingly, the rights of the spouses were protected etc.

It may be pointed out at this stage that foundations of the Secretariat of
the Chief executive authority were laid by the Holy Prophet himself. Scribes
were appointed who drew up the state documents, and the only privilege
which the Holy Prophet had as Head of the State was that his seal conferred
legitimacy to all official documents.

To sum up, some of the important constitutional principles that can be
derived from the Sunnah (Practice) of the Holy Prophet are:

First; that the ultimate sovereignty vests in God. But the vesting of
overall sovereignty in God or supremacy of His Law does not in any sense
mean that the state has restricted sovereignty or is not fully sovereign in
conducting its worldly affairs (M un@aft) particularly when a supra-legal
action taken by the Head of the State is in the interest of the community or
the state.

Second; that since the Muslims are expected to be governed under their
own specific legal system called the Shatd aihall spiritual and temporal
matters, they must aspire to establish a state of their own wherever it is
possible to create a viable state.

Third; that the nation-hood of Muslims is to be founded on a2 common

ndn



spiritual aspiration and that commonness of race, language and territory is a
secondary consideration.

Fourth; that the non-Muslim citizens of the state (not of conquered
territories who were considered
in their religion and possessions. Their national unity with the Muslims is to
be based on sincere friendship, honourable dealing, mutual respect and the
defence of common territory.

Fifth; that the Muslims and non-Muslims ate jointly/collectively
expected to defend the territories of the state, and to bear expenses of the
same.

Sixth; that to frame and implement a written constitution for the state
and to strictly adhere to its terms is a Sunnah (Practice) of the Holy Prophet.

Seventh; that the grant of a constitution is not the task of a single
individual but a collective act of the representatives of the federating tribes
who are voluntary signatories of the socio-political contract. The constitution
not being sacrosanct has no spiritual or religious significance but essentially a
contract.

Eighth; that through the peaceful co-existence of differeng religions,
races and communities the ideal of human unity (@FUmmah aVrAidal is to
be realised.

Nint h; that the i mpEhyiheomdatg te f
worldly affairs of the state has to be emphasised, although the Head of the
State is not bound by any advice.

Tenth; that respecting interpretation of the Slakd a hnd its
implementation, the Chief executive authority in the state is expected to act

as Magjtahtd r at h eMugallidh a nTligad® &y -mdkeeis

a continuous and unending process.

Eleventh; that the Executive is to implement, execute and enforce the
Sha® aab interpreted by the Chief executive authority, and the Chief
executive authority while making laws is expected to have a pragmatic
approach, to act with political sagacity, and far-sightedness so far as the
interests of the state and citizens are concerned.

Twel fth; that human r ingltheSunmahs

a

0

e |



ractice) of the Holy Prophet have to be guaranteed and enforced in the
y P g
state.

Thirt eezktd, otrhatt heer si mil ar ict ax
welfare laws be meticulously collected by the state officials and disbursed
among the needy citizens under the supervision of the state.

Fourteenth; that the Judiciary (Qaid is to be separated from the
Executive so that it can decide matters before it independently and without
being influenced by the Executive.

~

Fifteent h; that the Muslimsd pr
God and the Holy Prophet, render obedience to those who command
authority from amongst them so that order is maintained in the state.

The era of the Holy Prophet as Head of the city-state of Medina has
always been considered as a model in the sense that a Muslim state had been
founded and was being managed and governed by the Prophet- Imfm
himself. This dispensation was unique in the history of Muslims and was
never to be repeated. Philosophically speaking, it was an ideal or a perfect
state in the sense that the Ruler was in direct communion with God. The
Holy Prophet was Head of the State in the tradition of the earlier Semitic
prophet-K i N gs me nt i onnBetdlthough thetfolindatiof} Wfrthd
state had been laid and it was being headed by the Prophet- Imfm, the state
itself was in the process of becoming or developing and was therefore
endeavouring to realise the objectives for which it had been created. In other
words, on the spiritual or religious side (0 foi) Islam had been perfected,
but on the mundane or worldly side (M un@afft) the state in Islam was not a
finished product, as the community was to keep on developing under a legal
order. This development was to be accomplished through a continuous

procelgigd of 0
THE RESULT OF DEMOCRATIZATION

The Holy Prophet died in 632 A.D. and the question of a successor
(Khatfeh) arose on his death because, pragmatically speaking, a young socio-
political organism like the early Muslim state required a directing head.
Therefore &hliagi aal Bp t hetotution
the conditions had so demanded. The possibility cannot be ruled out that it
came into being on the basis of Consensus of the Companions (IjM) in



response to the demand of times.

Did the Holy Prophet nominate or appoint any successor? Some of the
Sunni jurists argue that since the Holy Prophet, shortly before his death, had
directed AbNBakr to lead the congregational prayers, this indicated that he
desired AbN Bakr to be appointed as his successor. On the other hand

accordingtothe Sht0 i t € j ur i st s, tashissucchssrdln thisp p 0

connection reliance is placed on a Tradition whereunder the Holy Prophet is

reported to have said that tinhh 0 s
(master/ |l eader ), tahteiyMaslfbo u|lHbD wallve o

al-dtn SuyyNCt on the authority of Audayfah has pointed out that some of
the Companions of the Holy Prophet asked him as to whether or not he
would appoint a successor unto them. The Holy Prophet is reported to have
replied that if he did appoint such a successor over them and that if they
were to rebel against the successor appointed by him, then punishment could
come upon them. He also states on the authority of Imfm Bukhft, Imim
Muslim, Beyhagt, and Imm A ¢ mad t hat Cal it pabd
confirmed before their deaths that the Holy Prophet did not appoint any
successor.”

It is evident that had the Holy Prophet in fact nominated a successor or
prescribed a specific method for such appointment, then that mode alone
would have become the only way of appointing the Head of the State, and a
restrictive stipulation of this nature would have caused difficulty in the
further evolution of Muslim polity. Therefore the Holy Prophet by not
appointing his successor or suggesting any specific mode or laying down any
framework for constituting or deposing such a successor, had acted in
conf or mity fmwhid B silehtlorethis @aud: 16 may further be
pointed out that the political system in Islam is one of such matters that falls
i n the cMudaipo r(ywoafl dd y affairs)
subject to the law of change. Therefore the political system in itself has no
spiritual or religious significance.

In sNah 4: verse 58 Muslims ate commanded by God to hand over their
trusts to competent p ax hasdaged thdt
only competent person/persons be appointed for managing the affairs of the
Muslim community, though this is even logically the obligation of those who

w f

are expected to make nsiuntihly canderped i nt

with matters relating to right and wrong or good and evil, and is not



concerned with matters relating to planning (tadh). That the best person or
persons are to be appointed is a matter relating to right and wrong. But the
question as to how the appointment is to be made or whether a particular
process employed for determination of the best person will succeed or not,
involves planning and is a matter relating to efficiency and wisdom in the
light of prevailing conditions. Therefore the silence of the Holy Prophet in
the matters of nomination or appointment of any successor after him or
laying down any rule for constituting or deposing the successor, was
deliberate because such structures were to be evolved in the light of the good
sense of the community. These were not meant to be permanent but were
subject to the changing requirements of the Muslim community from time to
time. Thus the real object of Islam is to establish a Community of Faith
governed under the Shaid aMithough for the continuous interpretation and
enforcement of the Shald aHta establishment of a state or a political system
is necessary, the Muslim community is at liberty to determine any mode of
constitutional structure which suits its requirements.

The wkhafald o0i s d e r Khalag#h.l.ff )whiohnneats to
succeed, to be followed or to leave behind. That is the reason why some
Muslim jutists argue that Khafahcan only be that of the Holy Prophet who
was mortal, as only mortals leave successors behind. However, the term
oKhatfad al s 0 0 c C fhralshough Fheretis m@indiQtibd véhich
directly connects it with the political implications of the term i.e., the Head
of the State in Islam. In sNah 38: verse 27 God appointed David as a
oKhaffa®m i n hi & alharmd. viem se 166 it s
has ma Kbulafdo u( polf Khatfah on the Earth, and He raises
some of you above others by (various) grades in order that He may test you
by Hi s gi f t s Oric sddsd probablyn the twbrd is tQ ber 6

interpreted as man being vicegerent of God.

The womd @&l 80 ionc ctuhirel imfAies b 1Bader in a
general or comprehensive sense i.e., leader of the believers or of the infidels.
Godds prophets are mosneit h Meahothd QU €
times the term appears to mean an example, a model, or a revealed book.

Respecting the practice of the Holy Prophet in this context, the
chroniclers record that whenever he left Medina for some duration of time,
he appointed a deputy to look into the affairs of the town in his absence.’
But although the appointment of a deputy was the practice of the Holy



Prophet, he did not appoint a successor on his death. Nevertheless there is a
Tradition attributed to the Holy Prophet in which he is reported to have
said: 6 Leader s s h @b Aamtdueh rdmirle tme theh e
context of this direction is not known as the Sunnah (Practice) of the Holy
Prophet himself does not seem to confirm the obligatory character of this
qualification. He points out that the Holy Prophet left Medina at least twenty
five times for one reason or the other. On all such occasions he nominated a
successor in Medina, yet it was not the same person that he chose always for
cartying on the interim government. Among these successors (called Khatfat
were Medinans, Qurayshites, Kinanites and others; there was even a blind
person.”

During the period of the four Rightly Guided Caliphs (632 to 661 AD)
different modes were adopted for the appointment of the Head of the State
and in all the cases the appointment was confirmed by the Muslim
community through its consent which was formally obtained by means of
obaydahmGenerally speaking, the met
common feature i.e., the selection of the best person through initial election,
nomination, or election through an Electoral College, in most cases followed
by a private b @y fhd $ubsequently the appointment being confirmed
through a public b a y Tha@churse adopted in all the cases was democratic,
and the majority principle, although not specifically disapproved, was not
followed, as the need did not arise.

Ibn IsAfq in his biography of the Holy Prophet, provides an accurate
account as to how the first successor of the Holy Prophet, namely AbNBakr,
was elected. He states that on the death of the Holy Prophet, three distinct
political groups were formed among the Muslims of Medina, namely,
Muhfjirtn (Immigrants), AnAfx (Helpers) and BanN Hrshim (the supporters
of the family of the Holy Prophet). The Muhfjirtn were led by AbNBakr and
O6Umar , it heupPAmorted Sadd INHMBhimbvkid ay
solidly behind  © Al

Wh i | teind 6thd members of the family of the Holy Prophet were
busy in making arrangements for his funeral (according to fiabart’, the Holy
Prophet was buried on the day after his death), news arrived that the AnAry
were assembling in the Hall of BanNSf0adah in order t
6Ubaydah as the Head of theNBZkt at
along with some other Muhfirtn rushed to attend the proceedings.



The claim of the AnAfr for power was advanced on the ground that
they constituted the bulk of the armed forces of Islam and they even
suggested divisibility of the government in the alternative. Proposals like joint
rule with two Caliphs operating simultaneously or alternate succession, one
from the Muhfjirtn and the other from the AnAfy, were considered." The
Muhfjittn opposed such suggestions, stood for the unity of the Muslim
community and advanced their claim on the ground that the Arabs as a
whole would only accept | eadertshi
did not attend this session, the claim of BanN Hfshim was based on their
close connections with the family of the Holy Prophet. A political debate
took place between the groups assembled in the Hall of BanN Sfd a d a h .
Eventually, 0 Umar NBpkfaothp: dlaideoflthe Btdtlee N
when he asked him to extend his hand and AbN Bakr, a candidate for
succession, accepting such recommendation held out his hand. Thereafter
foll owi ng d&idoaawel,as the Anérr Widlwere present there
swore allegiance to him by way of b @ y SObaeduently, this private b a ywlsa h
followed by a public b a y"'8Tauk he was accepted as Khaffah by the
Muhfjirtn and the AnAf. (According to fiabart”?,  $@nA dther members of
BanNHrshim swore allegiance to Caliph AbNBakr sometime after his public
bayoah

Caliph AbNBakr ds speech, after the m
hi m, is significant. He procl ai me
your advice and all your help. If I do well, support me; if I mistake, counsel
me. To tell truth to a person commissioned to rule is faithful allegiance; to
conceal it is treason. In my sight, the powerful and the weak are alike; and to
both I wish to render justice. As I obey God and His Prophet, obey me: if I
neglect the laws of God and the Prophet, I have no more right to your
obedi®encebd

The second Khatfahn a me |l y o0 Umar , was NBami n
But since nomination had no legal precedent, it was merely a
recommendation. However, the Muslim community reposed confidence in
Caliph AbN Bakr; therefore his recommendation was accepted through the
sstbsequent referendum when the nomi
large and it was confirmed by a generalb a 'y 6 a h

Caliph 6Umar was assassinated.
Electoral College of the probable candidates in order to select one from



amongst them for being put up as the sole candidate for succession. A
council of si x watsUthinfor méd bdmons BRad
Zubayr and fialAah. (Qfit Sulaimfin ManANpN# in his R a ¢ m alit-6ug thfalm
vol. 2 p. 105 states that the name of the sister of the father of the Holy

Prophet, Umm Aaktm Bayild was al so included i
Cal i ph 6Umar appointed his own son
there was an equal di vision, but

standing as a candidate for succession. The council through a process of

el imination denpte maketh redmintendatioh as & &b m
out taddUbnMl should be the sorh®sid an
to have consulted as many people as he could in Medina including women as

well as students and those who had come from outside or happened to be
present in Medina as way-farers and majority of them expressed their view in
favour of Uthmm . Then Ombewre nR adtmng Wthmtnn e d
about the manner in which they would conduct themselves if any of them

was selected as the successor. Eventually 6 A b d u rfn spoéethUthmin

and finally Uthmfn was selected as the sole candidate. Later the rest of the
Muslim community swore allegiance to him in the form of a publicb ay 6 a h

CaliphUthmmm 06 s era devel oped its own
settlers in Egypt, Kufa and Basra complained against the administrators
appointed by him. They alleged that their grievances were not redressed, they
demonstrated and turned into insurgents, demanding resignation of Caliph
Uthmfn from his office. There was no garrison deputed in Medina for the
protection of the Caliph. Army assistance from outside was sought, but it did
not atrive in time. The insurgents stormed the house of Caliph Uthmf and
brutally murdered the old Caliph."*

After the assassination of Caliph Uthmih some eminent members of the
Musl im community in Medina dad her
requested him to agree to become the Khalfah The uncle of the Holy
Propherts ®&W@&pported him as ttefuedtos ol
accept a private b a yafidankisted that if the Muslim community wanted to
swear allegiance to him as the Head of the State, it should be openly done in
the Mosque of the Holy Prophet. This was accordingly done."

The ti mes twedk eve@ @dreitufblient ha those of Caliph
Uthmm . Fi fwiah refraibddl ffom swearing allegiance to him; and
second, Zubayr and fialAah, two eminent Companions of the Holy Prophet,



|l ef t Medina for Mecca in order

t o

respected widow,t 0 j oi n t hem fMoa ofe maanidd gnig

mur der f r @& TheirCeasdnihgvds thab the lculprits were identified
and therefore action should be taken against them. The problem as explained
by fabart ' was that there were conflicting opinions regarding this matter
and even the then living Companions of the Holy Prophet were divided. It
was therefor e ntaeotpunighahs Yleged calprits. Caliph
0 A While summing up the situation could not help lamenting that the
conditions which prevailed in his times were identical to those of the days of
Ol gnotanced.

The issue resulted into the Battles of the Camel (Jamaland of Siffn in
which many Muslims lost their lives at the hands of one another including
the Companions of the Holy Prophet. According to fiabart ten thousand
Muslims were killed on both sides in the Battle of the Camel alone." After

p h

the unsuccessful arthnd nfthdomaofthee t w

supporter s twhd hadGalikriingsted of Birh to submit to
arbitration, now turned against him maintaining that when he had already
been elected as Khalfahby the people of Medina then he should not have
conceded to refer this decided matter to arbitration. They formed a separate

group of their0 wn  c a | |-Seudn noaAth Awl da d drkf) drebatled

againstt Cdluisph adad awa gpihn @ Afwgah, hea g a

had also to fight against the Khawfr aj . Ev e nt utawadl
assassinated by a Khfiijite while he was proceeding to offer prayers in the
mosque at Kufa.

From this brief survey it is evident that during the period of the Rightly
Guided Caliphs, different modes were adopted for the appointment of the
Head of the State. These mohes
recommended by the Sunnah (Practice) of the Holy Prophet. It may further
be added that at no st ag ehnh ahdhte
Tradition in support of their individual political claims. The modes adopted
were founded purely on the Sunnah (Practice) of the Rightly Guided Caliphs.
The candidate for the Caliphate was selected through an initial election by a
restricted number of eminent persons, or by nomination, or through a small
electoral college, and thereafter, the approval of the general public was
obtained in the form of an acquiescence and by way of b a y Woenén were
not debarred from registering their consent. Furthermore, the hereditary rule,

W €
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although known to the Arabs, was specifically excluded in the case of
succession.

The Head of the State was considered successor of the Holy Prophet
(Khatfah, the interpreter and promulgator of Islamic law (Imfm/Mujtahid),
the leader of the congregational prayers, the defender of the religion of
Islam, the guardian of the Muslim community, the judge, the moral censor
(MuAtasify the administrator, the statesman, and the military commander
(Amtr atMu otmi n

It has already been mentioned that in the times of the Holy Prophet
there was only one acknowledged privilege of the Head of the State i.e., all
the state documents were expected to bear his seal. The seal of the Holy
Prophet was used by the succeeding Caliphs until the times of Caliph
Uthmfn, when it fell into a well and was lost. However an identical seal was
got prepared and was used for the same purpose. During the period of the
Rightly Guided Caliphs, par titdeeul a
fourth Khalfah a second privilege was introduced and that was if the Head of
the State himself was not leading the congregational prayers, then the leader
of the public worship mentioned his name in the Sermon (KhuCbghand
prayed for him.

It may be useful at this stage to briefly consider some of the views about
the institution of Caliphate, advanced during this period. The Shtd i t e S r €
the Khiffahe x c | usi vel y ttThet fijet thH ohsdaeof o f
election and hold that the leadership of Muslim community is an issue of
such vital importance that the Holy Prophet could have not died without
appointing someone as the Imfm. They maintain that the Holy Prophet had
no male issue to succeed him; therefore, he appointed his son-in-l a wtasd A |
Impm, and his descendants are to hold the office of Imfmate as of right. The
Shtoi t es consider the appoicctdedt 6d
and r ega rtg thiast Irhfp. Mccdddg to this view each Imfm
(the descendtamitfit omalCal t pa Baly Pr
possesses super-human powers and is in constant touch with God. Thus the
natureof ImMmmMA s aut hority i s spiritual i

The Khir i j ite (the term denotes o0O0T
unbelievers for Godos sak®@bomthet &
Muslim community) theoty is the extreme opposite to that of the Shiftes.



The Khfrijites represent the left wing of Muslim political opinion and in
modern terminology may be considered as strict social democrats. They
trequire only moral qualifications in a Khalfah) and restrict his authority by
retaining the right to depose him if he is found unfit to hold his office. The
Khrrijites maintain that the Khalfahshould be appointed with the agreement
of the entire Muslim community. Accordingly they reject the doctrine of the
restriction of the Khiffaht ot h e Hipod 6 the trihd of @uAykh.
They insist on a free election, and hold that even a non-Arab or a slave is
eligible for the office of the Khilfahprovided that he is a Muslim of upright
character and takes the responsibility of performing the duties assigned to his
office. Some of them maintain that even a woman could be appointed
Khatfal) the others among them reject the doctrine of the necessity of
Khatfald s appointment, and argue tha
mentioned by God (i.e, it is only recommended but not obligatory), the
Muslim community could rule itself by constituting a legitimate Consultative
Assembly and at the same time, fulfil their religious obligations. Nevertheless,
if the conditions so demanded, a Khalfahcould be elected."”

During this per1od the Executive was properly consolidated. Caliph
6Umar , in particular, encouraged
of Central Secretariat in the form of D&WMNSon the Persian model. In these
departments secretaries and clerks were employed in order to assist the Chief
executive authority in managing the affairs of the state. The department of
moral censorship (Aisbahwas also organised to enforce the Rights of God
(AugNy Allfh), the Rights of Human Beings (AugNy add mdhpand the Rights
which were common to both God and Human Beings (AugNy bayn A wa 6 |
0 M)Broadly speaking, the Rights of God were the holding of
congregational prayers, the observance of fasts in the month of Ramaifn, the
payment of Zakrh etc. The wrongs that infringed the Rights of Human
Beings included unlawful transactions, usury, false and defective scales,
weights and measures, non-payment of debt etc. The Rights which were
common to both God and Human Beings were violated when, for instance, a
divorced woman or a widow remartied without observing 0 | d(adpéribd of
time to ascertain pregnancy); or when the leader of public worship
lengthened the prayers unnecessarily so that the weak and old failed to stand
it or people were hindered or delayed from performing other jobs; or when a
judge made the people wait before holding his court etc.



It is interesting to note that besides AugN] ald d bs briefly defined
above, OHuman Rightsdé as we und

i n

t heand@he Prditice (Sunnah) of the Holy Prophet. The citizens

were familiar with them and these were meticulously enforced during this
phase of the seventh century republican Muslim State. Following are the
basic human rights which can be directly traced from the Qur@n and the
Sunnah (Practice) of the Holy Prophet:

1.

Equality of all citizens before law as well as equality of status

er

and opportunity. 6 O manki nd! Be careful

Lord Who created you from a single soul and from it created its

mate and spread  f rom t hese two nmMakRdgy me
verse 1).06Lo! Pharaoh exalted
people into castes. A group among them he oppressed, killing their

sons and sparing their women. Lo! He was of those who work

COr r upNah28:Reted). (S

Freedom of religion. 0 Ther e is no compul s
religvahdé2: (serse 256). 6And i f

who are in the earth would have believed all of them. Wilt thou

(Muhammad) then force men till they are b e | i e VNahr18:? 6

verse 100). oHad God willed,

have not set thee (Muhammad) as a keeper over them, nor art thou

responsi bl ¢ afhor6:t hearése (1s08) . 6

have appointed a law and a way. And if God had willed He would
have made you one (religious) community. But (He hath willed it
otherwise) that He may put you to the test in what He has given you.
So compete with one another in good works. Unto God will ye be
brought back, and He will inform you about that wherein ye
di ffeNeadch. 65:(sverse 48). ol f
(Muslims) to ward off the others from aggression, churches,
synagogues, oratories and mosques where God is worshipped most,

G

woul d have beéNeah d22trogede. 40)

religion anduntome  my  r eNahi 1@:iveasd6d . (S

Righttolife. 0 And sl ay not the |ife
for j uBHITere63). (S

W

4. Right to property. 0 An d eat not up you



yourselves in vanity, nor seek by it to gain the hearing of the judges
that ye may knowingly devour a portion of the property of others

wr on g f Nah2: wré 188).( s

No one is to suffer from the wrongs of another. 0 Ea c h
earneth on its own account,
(sNah 6: verse  165) . 6 That no | aden
anot hNel58: verse(385.

Freedom of person. Inferred from the practice of the Holy
Prophet, by Imfm KhaCCrbt and Imfm AbNYNsuf: A Tradition is
reported by AbN DAl to the effect that some persons were
arrested on suspicion in Medina in the times of the Holy Prophet. A
Companion inquired as to why and on what grounds had these
persons been arrested. The Holy Prophet maintained silence while
the question was repeated twice, thus giving an opportunity to the
prosecutor, who was present there, to explain the position. When
the question was put for the third time and it again failed to elicit a
reply from the prosecutor, the Holy Prophet ordered that those
persons should be released. On the basis of this Tradition Imfm
KhaCCrbt argues in his Mafldm alSunamhat Islam recognises only
two kinds of detention: (a) under the orders of the court, and (b) for
the purposes of investigation. There is no other ground on which a
person could be deptrived of his freedom. Imfm AbN YNuf
maintains in his Kitb alKhiri, on the authority of the same
Tradition that no one can be imprisoned on false or unproved
charges. Cal i ph fdnUNila ir MadnesCCag
having said that in Islam no one can be imprisoned without due
course of justice.

Freedom of opinion. 0 God | oveth not t
speech save by one {nidha: veRea48)h
0Those of the children of |
tongue of David, and of Jesus son of Mary. That was because they
rebell ed and wused to transg
from the wickedness they di
(sNiah 5: verses 7879 ) . 6 And when they f
been reminded. We rescued those who forbade wrong, and visited
those who did wrong with dreadful punishment because they were

uot

he
b «
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d.
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10.

11.

12.

13.

evill i veMah. 7(s verse 165). oYou
hath been raised up for [
(sNrah 3: verse 110).

Freedom of movement. O | t is He Who has
manageable for you, so travel ye through its tracts and enjoy of the
sustenance which He furnishes,;
(sNrah 67: verse 15).

Freedom of association. 0 An d leebt forrheth efryou a
community inviting to good, urging what is reputable and restraining
from what i sNaiddivaseledput abl eod. (s

Right of privacy.0 Il t i s not proper that
backs thereof...So enter houses by the doots the r e oNal02: verse S
189) 00 ye who believe! Enter
without first announcing your presence and invoking peace (salfim)

upon the folk thereof. That is better for you, that ye may be
heedful 6. 0OAnd i f Wild dhter fiok Wl N C
permission hath been given. And if it be said unto you: Go away

again, then go away, for it is purer for you. God knoweth what ye

d 0 O Nah Zd:sverses 27-28) . 0OAnd spy not, r
another. Would one of you love to eat the flesh of his dead brother?

Ye abhor that dNah4@erkeo2y t he ot h

Right to secure basic necessities of life. 0 And | et not
hoard up that which God has bestowed upon them of His bounty
think that it is better for them. Nay, it is worst for them. That which
they hoard will be theirNhal
verse 180). O0And in the weal
have-n 0 t g\N6h.51: vere 19).

Right to reputation. 0 Ne i t her def adnesutedte a

t e
t h

another by nicknames. Bad is t
ye who believe! Shun much suspicion; for lo! some suspicion is a
Cr i mpah 49: vdrsss 11-1 2 ) . OAnd those wh

men and believing women undeservedly, they bear the guilt of
sl ander andNiamd&Bndrsé5®)st sino. (s

Right to a hearing. Inferred from the Sunnah (Practice) of the



Hol y Prophet Wb €hg Yensere gnvd ihimh gthe 0 Al
foll owing direction: oYou are
heaf d t he second party in the seé

14. Right to decision in accordance with proper judicial procedure.
00 ye who b elifed biny U news, ferifyatflest @ow i |
smite some folk in ignorance and afterward repent of what ye
di ddbafphs49: verse 6). 00 man, f
no knowlINeadlgeb7: (serse 36). oL
that ye restore deposits to their owners, and, if ye judge between
manki nd, thatNaydeverged8)dge j ustl yo

The extent to which the citizens were aware of human rights laid down
i n t he canQaicited by an example. It is stated that one night Caliph
O0Umar, while crossing a street 1in
drunkard coming from inside a house. Losing his temper, he attempted to
enter the house. But no one answered his knock or opened the door. Still
annoyed, he climbed on the roof, and from it shouted down to the owner in
his courtyard thus: oOWhy are you
abusivedtunkard i n your housed? The oV
right to speak like that to another Muslim. May be I have committed one
violation, but see how many you have committed. For instance: (1) spying,
despite Godd®Fhacw msiaaldNah 49: Gerse 123);p2y 6 |
breaking and entering -y ou came in over the r
OEnt er hous e PNahlR:wersd 1898 (3) drBeng Githot she
owner 0s piemmidedi amce of Godds <co
without phembDsMule2s: BeBe 2§); 8) omitting the Salaam

-though God order s, OEnter not h
presence and invoking peace (salim) on t h oS 24wérst 2V)i n O
Feeling embarrassed, ({&wdybupvivlatiéndfma r
Lawo. The owner of the house ret
claim to be the executor of Il sl ar

that you forgive what God has <con

Everyone was free to express his own opinion concerning the execution
of Islamic injunctions about human rights and even the Caliph was
accountable for his conduct and actions. Sometimes the attitude of the
citizens towards the Caliph was uncouth and aggressive, and at other times it
was improper and insulting; nevertheless it was tolerated. On numerous



occasions Caliph 6 Umar had t o f
explanations. Caliph Uthmfn was eventually assassinated since he could not
satisfy his criticslwasOdlverghSermo® C C &
(KhuCbah) in the Mosque of Kufa when some Khfiijites interrupted him
with insulting | angua gegedhihlogunicho mp
them or at | east to expel tdécdhedm fr
takesuchaCct i on on the ground that the
must not be imperilled.”

Although the Caliph could over-rule the advice of the Council (SHNG),
during this period, it played a very vital part in the management of the affairs
of the state. According to Shiblf, whenever an important matter came up, the
Council was summoned and no decision was taken without consultation.
Some decisions were taken on the basis of majority opinion. The members of
the Council were mainly from the two major political groups namely, the
Muhfjirtn and the AnAr . I n the times of Cali
treating | and in the <congqGhammald t
(spoils of war) but considering it as state land (according to the text of the
Q U In Bne fifth of the said land should have been trusted for the welfare of
the public and the rest was to be distributed among the soldiers), the fixation
of salaries of the members of the armed forces and other personnel, the
appointment of governors and tax-collectors, the matters involving trade
relations with other countries etc., were disposed of according to the advice
of the Council. Cal i ph 6 Uma ISINa i
(consultation) there could be no Khilfah'

7]

As interpreter and promulgator (Mujtahid/ Imfm) of Islamic law, Caliph
O0Umar is considered as the founde
( 0| 1AgAY aBDtn). In his view all S h B(tklifio-legal) ordinances were
based on rational considerations, although it was generally held that Reason
had nothing to do wit Malsdbsldngadmitle 1 n
same school of thought and made significant contribution to the science of
interpreting Revelation in the light of Reason during his times. According to
Shibl, Caliph 6 Umar was t he first
0i ndependedyy forifornGlatihg b l¢etl opipion. Before him in
the times of Caliph AbNBakr, legal decisions were taken either in the light of
t h e nQdtih dfecordance with the precedents set by the Holy Prophet, or
on the basis of Consensus of the Companions (jnd.”



Caliph 6Umar had even beenbicddal

in the course of his interpretation of Islamic law. But his explanation always
was that innovation was of two

K i

bi d&aly)ya®dmh 0c o mme n doaibd éeashnghdnl@hvra t i
words, in his approach, he, notonl 'y adher ed t o miche

injunctions but at the same time attempted to reach the spirit underlying
23
them.

Two examples of the ljtimkdo f  Cal i ph o6 Umar may

show as to how he approached and resolved some of the problems of
Islamic law. During an year of fami ne i n Medi na, rhie
penalty (Aaddl of cutting of hands of thieves for the reason that if he, as the
Head of the State, could not provide basic necessities of life to the citizen, he

S |

had no right mi6 pudishmend Heeexertisbdithg po&et r 6

under the doctrine of necessity (iTCINT) as laid down in sNah 2: verse 173,
sNrah 5: verse 3, sNah 6: verse 120, and SN a h 1 6 : ver sre
which transforms that what is forbidden (Aamm into lawful (Aalf) under
certain conditions of compulsion. In sNah 16: verse 106, a believer under
compulsion or if forced by necessity, has been permitted even to the extent
of a verbal denial of his belief or making a sacrilegious utterance in order to
save his skin. There are also some Traditions of the Holy Prophet which
support nichess. &or iQtancedhe is reported to have said that
harm or damage to the community must be avoided at all costs. On one
occasion in the course of war he prohibited the cutting of hand of an
established thief.

Thus the principle deduced is that in a state of necessity (iiCinT))
unlawful can become lawful, or necessity makes permissible acts otherwise
prohibited. | N fnid fixéd pedalty 8ah e Wuspdnded
The later Muslim jurists, however, highlighted numerous dimensions of the
concept of oOnecessityod and hsni
rule, besides being suspended (T at@),wan also be restricted in application
(TaAdd ) or extended (Tawl) as the conditions require. Eventually the
Q U 11i doctrine, apparently of individual necessity, was developed further
and applied with full force to the doctrine of collective or state necessity, and
in the wider interest of public order or for the prevention of chaos, even
usurpation (iSHAG / t a)gwasaatcdptible to Imrfm AbN Aantfah, Imfm
Ghazzft and other eminent Sunni jurists so long as the usurper (IMm al

11
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mutaghallillid not interfere in the orderly running of the government,
permitted people to perform their religious obligations, and if possible,
himself observed the limits of God.”

The other example is of a famous problem of Islamic law of inheritance
that arose in the case called abAimrriyahIn abAimiriyahthe position was that
a woman had died leaving behind a husband, a mother, two brothers from a
former husband of her mother (uterine brothers), and her full brothers and
sisters. In an identical case, Caliph AbN Bakr had given one half to the
husband, one sixth to the mother, one third to the two brothers from her
mot her s former husband, and as t
among tidic @cirsQuthing was left as residue to be given to the full
brothers and sisters of the deceased; therefore, they were excluded. When a
similar case came b ef or e Cal i ph O6Umar for
instance, decided the matter in accordance with the precedent set by Caliph
AbN Bakr. But when the same situation arose in a subsequent case, one of
the full brot hers pl smde df thbRaithfd!r e
Grant that our father was an ass (AiMI), still we had emerged from the same
womb and shared a common mother. Therefore why should we be
deprived?6 Upon this Caliph ©6Umar
should participate equally in the one third given to the uterine brothers of the
deceased. The first decisionodogflil C
strictly i n ac éibhwdiier@nceyiutthi seconth € (
decision which altered the shares fixed by t h e nQforr tlfe uterine
brothers, was based on something more than justice, ie. equity (Al-
QIisC/iAsT), as God loves the equitable (sNah 49: verse 9).%

Shibist at es that in the ti meMslingf C
was not banned in Mecca and Medina, and that they could stay in the holy
cities for as long as they liked.”” Stipends were fixed also for poor non-
Mus | i ms Aadasgfmakitoh e ulmd. One can ci't
of the existence of religious tolerance in those times. For instance, on one
occasion it was brought to the no
Syria had forcibly occupied a piece of land belonging to a Jew and
constructed a mosque thereon. Under his orders the mosque was demolished
and the land was restored to the Jew. This piece of land, generally known as

t he 0J e whag alaljobudl i in(Syria.
Caliph ©6Umar al so kept an eye



the Muslim armed forces, which consisted of different nationalities including
Jews, Greeks, Byzantinians, Persians and even Jrits of Sind, besides Arabs and
other converts to Islam.”” He reduced the rank of two eminent generals
namely KhAid bin Waltd in Syria, and Muthann Shaybfnt in Iraq, to
ordinary soldiers on account of their insubordination and in order to
establish the supremacy of the central executive authority.”

Caliph O6AIlI had been a $hNapdmingn e n
the preceding three administrations, and during his own Caliphate, he not
only strengthened this institution, but usually acted under its advice and
guidance. It was in accordance with the advice of the Council and his army
of ficers that he drmwsiyathdéd ffmreoami de
Siftn  when they played t hem b thdir nkes O f
and seeking quarter, although he wanted to pursue them and finish the
rebellion completely. Again it was on the advice of the Council that he agreed
to refer the di s pwyihe aritedonwe en hi m

Despite the fact t hat tfhadeSignifichtnme S
contribution to the sphere of Islamic law and jurisprudence. He was, like his
three predecessors, Mujtahidn regard to the interpretation of law. Although
the Judiciary had been separated from the Executive, there were instances of
the poor citi z endsHfOmp&tanfsthteoffitiaB ghdthea t
courts failed to provide adequate relief to them due to the influence of such
of ficials. Il n order t dfouddeld poeesfis t |
new centr al NaaroaMuitind c @ Ree d e wer of
hi msel f sat Najab i(Reas$ ewle ) f tiastwsilbss & o
Cal i ph Mujthmdssurageosly interpreted and promulgated Islamic
law, enforced Human Rights, and took care that the independence of the
Judiciary was maintained.

Cal i p¥Was vbryAdemocratic, humane and lenient. According to
Ameet ®&Ald he possessed the stern
have been more successful in governing an unruly people like the Arabs.
0OBut hi s forbearance and magnani
humanity and love of truth was turned by his enemies to their own
advantageb6.

During the period of the Rightly Guided Caliphs, generally speaking, the
constitutional principles deduced from the Sunnah (Practice) of the Holy



Prophet were followed. But the most significant constitutional principle
added to Muslim polity through the Sunnah of the Rightly Guided Caliphs
was the multiplicity of methods of appointment of the Head of the State
(Khatfal). The principle in essence was that the appointment must be made
with the approval of the Muslim community, and the concept of hereditary
succession was specifically excluded. The adoption of different modes of
appointment, indicated that any mode could be adopted to suit the prevailing
conditions so long as it was democratic, efficient and based on wisdom.
However it was not generally realised that owing to the expansion of Islamic
territories it had become necessary to obtain the approval of the entire
Muslim community settled in numerous big cities other than Medina (the
Capital). If this modification had been made in the basic principle of
appoint ment, t we yalhj ecetsipeendtsd fred MIC

might have not been raised.

It is abundantly clear that the real emphasis of Islam is on the
establishment of a Community of Faith being governed exclusively by the
Shat® aBut the republican political order introduced as a political system in
the state under the Sunnah (Practice) of the Rightly Guided Caliphs had no
spiritual or religious significance. It had its importance only because it
followed immediately after the death of the Holy Prophet and was evolved
by his closest Companions. However, it collapsed owing to numerous
reasons. Some of these are:

1 First, the republican political system contained in itself the possibility
of its transformation into a hereditary/dynastic monarchy.

1 Second, the Khalfahwas presumably appointed for life, but no legal
methodology was evolved for his impeachment or deposition in case
such a need arose.

1 Third, as the ancient tribal rivalries disseminated suspicion and
hatred, the differences of opinion among the various political groups
took the form of militant confrontation and the struggle for power
led to a civil war.

f Fourt h, three out of the four
Uthmm antdwed & assassinat e dt.wereCal
murdered in the mosque - an exposed place for any populatly



elected Muslim Head of the State, making him extremely vulnerable,
particularly when no arrangements had been made for his security.
There was neither any garrison present in Medina nor guards had
been deputed for the protection of the house and person of Caliph
Uthmm . C a k wap dasassifadd in accordance with a well-
planned conspiracy of the Khawf¥ij, the political group which
adopted terrorist methods for accomplishing their objectives.

It is a generally accepted principle that great men make history. The four
Rightly Guided Caliphs, who laid down the foundations of republican Islam,
were certainly the greatest men Islam has produced after the Holy Prophet.
But great men make history only if they have the support and co-operation
of the people united behind them. The efforts of the Rightly Guided Caliphs
for the permanent democratisation of Islam failed, not because of any lapse
on their part, but owing to the failure of the Muslim peoples of those times
to realise that democracy had its own discipline. If they had understood this
political message, very ably projected by the Rightly Guided Caliphs, the
oSN coul d have developed into a
pr oc e §tbrdoo fmi @ ht have been i -mdkihgi at
t hr o Jmgdh Co@sensus of the Community). But the Muslims divided
themselves into numerous intolerant and fanatical religio-political groups and
under the gener al policy of oif 'y
groups actually fought against and ruthlessly slaughtered one another. Ameer
OArli ghtl y obser v eesdedthirgpiblic ofilslhrf)and@a | i |
closes the chapter of his book with a quotation of Oelsner to the following
ef fect: 0OThus vanished the popul
patriarchal simplicity, neveragain t 0 appear among”any

THE SUBVERSION OF POLITICAL MESSAGE

In the historical process of transformation from 661 AD to 1258 AD,
and then from 1261 AD to 1517 AD, the interaction of numerous forces and
events led to changes in the Caliphate in substance as well as form.
M un@iyah was proclaimed Khatfahin 661 AD, and four years before his
death he nominated his son Yaztd as his Successor (Waltal-0 Ahd) . Th
of allegiance was secured for Yaztd despite the protests of some jurists who
maintained that it was illegal to swear allegiance to two persons at one and
t he s a menhwifahi nofrenated I WGn son as the succeeding Caliph,
because, as he himself explained, that if he had nominated anyone outside his



own family, or if he had appointed an electoral council as Caliph 6 Uma r
done, or if he had left the matter to be decided by the Muslim community, it
would have led to a civil war among Muslims. His reasoning was that the
precedent of nominating the succeeding Khatfahalready existed. Accordingly

i, his Governorof Medi na, said to the peopl
Faithful hath seen it fit to appoint his son Yaztd as the successor over ye

according to the institutions of ADNBa kr and o6 Uma fbi® . (
AbNBakr interrupted: ngitRiank éf BHusroand c O r

Caesar, for AbBNBakr and o6Umar did not do
anyone of the people of theirmhou
0OThere was n{NBakgaanthaoUmar Abo n
or anyone of the people of their house if they had found them competent.
But in the present case the Commander of the Faithful is nominating his son
Yatd as successor over ye becatse |

Thus the republican political system evolved had the seed which could
transform it into a hereditary or dynastic monarchy. The example so set was
followed throughout the later history of Islam. The reigning Caliph
nominated one of his sons or kinsmen as his successor and the oath of
allegiancewass ecur ed for him. During the
were often made, the two successors to hold the office of Khafahone after
the other. This arrangement frequently led to wars of succession. The
Millha/lUmmakvas made to accept monarchy because first, the events of
Muslim history brought home that the instability engendered by the
republican order may eventually lead to the destruction of the Muslim
communi ty,; an drm §a€ o0 dvethe or dppbed tdQtHer 0
institution of monarchy as some of the earlier prophets mentioned in the
Q U fin &rere also kings. As a result the original political message, reflected in
the teachings of the Holy Prophet and the Sunnah (Practice) of the Rightly
Guided Caliphs was quietly discarded, the citizens were reduced to subjects
and the republican order was replaced by an autocratic monarchy.

The later jurists and historians regard the Umayyads as usurpers or kings
by right of power and Caliphs only in name. It was during this period that
more emphasis was laid on sceptre and seal. The Umayyads ruled as an Arab
aristocracy at Damascus instead of Medina, and the Caliph had come to
acquire kingly prerogatives. Besides the two earlier privileges, namely the Seal
(khatmy and the Sermon (KhuCbah three more were introduced by



M un@iyah himself on apparently valid grounds. For instance, the Throne
(Safr) was introduced for the reason tha t  MWiahOwas too fat and when
he sat on the floor like the rest of the Arabs in accordance with the Arab
custom, two persons were required to assist him to stand up. But if he were
to sit on a higher place like a chair or a throne, then he could get up without
anyoneds hel pMagiNahGoote fdsqaeefod the Rxalusite
us e  aiyah Mas fhtroduced for secutity reasons, as an unsuccessful
assassination attempt had been made on him by a Khfrijite while he was
offering prayers in the mosque. Finally, although the Muslim coinage

(Sikkah was struck since the times

name was carved on the coinage as a prerogative of the reigning monarch.
Then Arabic was made the court language, and the eatlier simplicity gradually
gave way to luxury and splendour.

The executive and judicial institutions of Islam were also effected along
with the vital transformation of the political order. In other words the
political change led to the development of these institutions in such a manner
that it should not come into conflict with the order established by the
Umayyads. During this period, particularly after the tragedy of Karbala,
disillusioned by the political conditions, the best minds in the world of Islam
turned to mysticism (Sufism) or to the other-worldliness. There developed a

school of determinist philosophy

that only that happens in this world what is willed by God. The Umayyads
supported this school and encouraged its development because it helped in
the dissemination of the viewpoint that the tragedy of Karbala or whatever
happened there had actually been willed by God.

The Battle of Zab (750 AD) brought about the replacement of the

Umayyad rul e by t hagingdofAhb®lplatt fbm theu | e

second to the third phase of its development as an institution. It may be
noted that under the Umayyad rule (661-750) the unity of the Muslim world
had remained a political reality. But within six years of the accession of AbN
60 A By b-SaffiA, who was acknowledged as Khafahin 749 AD, the unity
of the Caliphate was shattered by the establishment of an independent
Umayyad kingdom in Spain. The
RaAmfn 1, a descendant of Marwrn II, the last Umayyad Caliph defeated at
the Battle of Zab. However the Umayyads in Spain did not assume the title
oKhatfatd but adopted the title 0AmMi

r 6



Under the OAbbasids the capital

and the Caliphate was further transformed into a monarchy on the Persian

mod el through the i ntr odWazkraldo net ccf
Meanwhile the Amirs (hereditary Governors) of the dominions of Islam,

who were kept in check by the Umayyads, came to acquire enormous power
underthe O Abbasids as the centre gra
Amirs secured deeds of investiture from the Caliph, and were completely
independent in their own dominions. Some of them paid tribute to the
Caliph while the others did not, but most of them fought against one
another.

During the tenth and eleventh centuries the world of Islam was divided
into a number of petty principalities and a state of constant warfare prevailed
among the Amirs.”” North Africa was completely cut off first by the
establishment of the Adrisid dynasty at Fez (in 785 AD), then the Aghlabite
dynasty (in 801 A.D.)*, and finally the FACimid dynasty (in 909 AD). The
Fi¢i mi ds (tracing t héehand Fi@nals ccapied  f |
Egypt and gradually built up an empire extending over the territories of
North Africa and including Syria, Yemen and even the Hedjaz.

The position of the O6Abbasid Ca
cleventh centuries was very weak. The Buwayhid troops had entered
Baghdad (in 946 AD), and the administration of the seat of the Caliphate had
passed into the hands of the Buwayhid Amir. (The Buwayhid dynasty which
held sway over Baghdad was a Sht0 i t e dynasty). The
appeared with that of the Caliph on the coinage, and was mentioned with
that of the Caliph in the KhuCbalhe Caliph could not issue the patent of
sovereignty to anyone without the consent of the Amir. The function of the
Caliph was only to bestow titles or honours. Nevertheless in theory he was
considered as the religious as well as the temporal head of the Muslim
community, and orders were issued in his name.

The O6Abbasid Caliphate wasThRot
was the empire of the FCimids who regarded themselves as Imfm s. When
the Holy Cities passed into the hands of the FAi¢ i mi d, 0 AbId,ur
t he Umayyad rul er of Kitsifald i nandd ow
acknowledged as such in his own dominions. So in the tenth century three
separate, independent and antagonistic Caliphates were established in the
wortld of Islam (i.e., Cordoba, Cairo and Baghdad). Although the Ummayad



power was declining in Spain by 1037 (the Muslims were finally expelled
from Spain in 1610), and the FACimid empire was recovered for the

OAbbasi dBMbpPin Sahahl171, the O6Abbas

Baghdad until 1258.

Between the tenth and eleventh centuries the Baghdad Caliphate was at
its lowest ebb. The Buwayhids controlled the administration of the capital,
and the rise of numerous dynasties (e.g., the firhirid, the Tafffrid, the Sfmrnid
etc.), or the breaking up of Eastern Islam into a number of independent
political units, had reduced the Caliphate to a constitutional fiction.
However, as shall be discussed later, it was during this period of weakness
and impotence that a systematic exposition of Islamic constitutional theory
was advanced by AbNG-@ a s a hbin 80lhmmad al-Mrfwardt (991-1058
AD). Unlike Al-Btr[\at (973-1048 AD) who recorded that the Caliphate had
ceased to command authority over temporal affairs and had been reduced to
merely a religious office”, Al-Mrwardt ignored the dependent position of the
Caliphate. His account of the state in Islam, like the other Sunni jurists of
different Schools of Figh (jurisprudence), is far removed from the conditions
that actually prevailed.

Since the importance of the Caliphate was reduced by the establishment
of independent dynasties in the territories of Islam, Al-Mfwardt insisted that
those who had usurped the authority of the Caliph must secure the deed of
investiture from him so that their rule could be validated as legal and
constitutional. But the struggle for political supremacy between the Caliph
and the politically independent Amirs continued and ultimately resulted in
the devel opment of o0Sultanateo

The wol@d o0ccur s fmiad meank a@thot@yuspirfiual
or magical power (i.e., good or evil power) etc. In the literature of Traditions
the term appears to imply o0the
Il n the ear | y sul@nos t et nehpdral pbwerl oft the

Khatfah However under t he O0Abbasid

lost to the Baghdad Caliphate, the Umayyad rulers of Spain were sometime
addr eslibneSdl§ga s( wn t he ground that
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the UmayyadCal i phs of Damascus) . nmMAMIBGBnNQ

reported to haveSugeefn Gadd.essed

Under the | ater OAbbasids when
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the curtail ment or usurpati omm of
osultandé came to imply o6the secul
who remained, at least in theory, the supreme religio-political head of the
Muslim community. Nevertheless when the Buwayhids dominated Baghdad,

they received from the Caliph such titles as the Amir al-0 U m a Sul@raal
Dawlah, gh, Shhm i shh, Malike t ¢ . |, and the prece
given as a title by the Caliph had not been set. The independent sovereigns
received the patent of sovereignty from the Caliph, under the advice of the
Buwayhid Amir, for religious or political considerations, and they kept up the
semblance of the unity of the Caliphate by mentioning the name of the
Caliph in the KhuCbahr by putting it on the coinage; but within their own
dominions they were completely independent. In other words the Sultanate

had been established, though it had not reached the stage of complete
emancipation from the Caliphate. It existed as an authority devoid of legal
sanction and its use in official documents, correspondence, or on coinage

had not yet become common.

The Caliph stripped of his temporal power retained such religious
prerogatives as the appointment of the QMiitS (judges), and the Imfm s of the
mosques. He symbolised the unity of Islam, and was unaffected by the rise
and fall of dynasties.

The Buwayhids were superseded by the Ghaznavids, and yet the title
oSul@nod although in use, remai ned
the Seljuqid forces entered Baghdad and the influence of the Ghaznavids
came t o an SWd@nd, r & deeialodfiemdtiaf tidhral Beg
received this title from the Caliph in 1055 AD™, and it appeared on his
coinage. Thus it can be assumed that it was not before the eleventh century
that the Sultanate came to acquire a completely independent place for itself
and stood side by side with the Caliphate. The Sultan became the sole
possessor of the temporal power of the Caliph. His power depended on the
sword and could not be set aside by any means other than the sword.
Consequently the confirmation of the SulCrn by the Caliph meant no more
than the acknowledgement of an already established authority. Yet the
Sultanate could not displace the Caliphate owing to the religious implications
of the institution, the influence of the tradition, and the respect that the
60 Abbasids commanded in the eyes o

The moralists (writers on political morality) of the eleventh, twelfth and



thirteenth centuries either found a place for the Sultanate within the
Caliphate, or justified the existence of the Sultanate in its own right. For
instance, according to Niifimti N i\was difficult for the Caliph to manage
the affairs of the vast dominions of Islam singly, therefore it was necessary
that he should have deputies who ruled over different territories of Islam™.
Niifm al-Mulk (1017-1091 AD) does not appear to suppott the idea that the
Caliphate was the source of the temporal authority of the Sultan. In his
opinion the Sultanate was a divinely ordained institution and that therefore
the Sultan should rule according to the Sha® aNiifim al-Mulk accepted the
Caliphate only as a religious institution and regarded the QMits (judges) as the
deputies/representatives of the Caliph.™

The Caliphds acknowledgement of

a dual government at Baghdad which was bound to result in a conflict
between the authority of the Sultan and that of the Caliph. The Caliph had
occupied a dependent position, but when the wars of succession broke out
among the rival Seljuqgid claimants, the Caliph re-asserted his independence
and Caliph Muktaft managed to re-establish his temporal power at least in
Baghdad and the surrounding territories to the exclusion of the Seljuqids. But
since the Caliph had delegated his temporal power to the Sultan of his own
free will, the Sultan re-asserted his claim to temporal power. In the later half
of the twelfth century the renewal of the deed of investiture to individual
rulers from the Caliph fell into disuse, and the supporters of the Sultanate
contended that it was beneath the dignity of the Caliph to control temporal
affairs. In this connection Barthold quotes an Atabeg of the last of the
Seljugid Sultans as having said that the Caliph in the capacity of the Imfm
should occupy himself with the performance of prayers (Nam®) and
religious leadership as it was the foundation of the Faith and the best of
deeds. As regards temporal affairs, these should be delegated to the Sultan.”

On the decline of the Seljugids when the Khwarazm Shahs claimed the
privileges formerly enjoyed by the Seljugid Sultans, a new series of struggle
started between them and the Caliph. The Khwarazm Shahs were Shtd i t € a
they never approached the Caliph for the confirmation of their Sultanate, the
power of which depended originally on their military strength. The Ghorids
too, although a Sunni dynasty and on good terms with the Caliph, assumed
t he t it leferetieySvird atkibwiledgedhs such by the Caliph.

The Khwarazm Shahs claimed Baghdad as their territory; they insisted



on being acknowledged as Sultans, and their name being mentioned with that

of the Caliph in the KhuCbaim Baghdad. MuAammad bin Takash aspired to

the restoration of the Universal Sultanate in his favour and accordingly
carved on his seal the words: 0Th
Decision (Fatw) fromthe Sht0 i t e j ur i st s of his dc
and marched towards Baghdad, but failed to capture it. Thus the stage had
arrived that the Sultan could retaliate by omitting the name of the Caliph

from the KhuCbat his dominion if the Caliph was not willing to permit the
Sultands name t &hu®bah Bapedadt Mo@oRee vehile i N
the Caliph could not depose the Sultan, the Sultan could depose the Caliph

by securing a Decision (Fatwi) from the jurists."’

The conflict for political supremacy between the Sultanate and the
Caliphate (which at that stage of the history of Islam was also a Sht0 aStinni
conflict) eventually resulted in the collective ruin of Muslims. In the middle
of the thirteenth century the Mongols not only inflicted a severe defeat on
the Khwarazm Shah but also sacked
was mercilessly put to death, and for the three years that followed (1258 to
1261 AD) the Muslim wotld remained without a Khatfah

On its revival in Cairo in 1261 A D, the O6Abbasid Ca
the protection of the MamlINk Sultans of Egypt, and was completely
transformed into a religious office. According to Barthold, Sultan Baybars
worked for its revival so that it could give a show of legitimacy to the
MamlINk rule in Egypt; and that the aim of the Sunni jurists like Zuhri and
JalAl al-Dtn SuyyNCt, who supported the Cairo Caliphate, was to extol the
Egyptian Sultanate as the only legally valid Sultanate.” Thus the Caliph
became part 0 fndHesbbeed dBedsloftin@estithrSon thosea i n
rulers whom the Sultan approved. He had nothing to do with temporal
af fairs. Al t hough such practices
KhuCbahnd striking it on the coinage had ceased, the Caliph was still
regarded as the sole authority for validating the rule of the Sultans, and the
fiction that sovereignty without the confirmation of the Caliph remained
illegal according to the Shad awhs kept up by the Sunni jurists of the
fourteenth and fifteenth centuries. It was maintained by them that the
6 Abbasid Caliph at Cairo was the
Sultan who possessed no deed of investiture from the Caliph was not
authorised to appoint QritS (judges) according to Islamic law; if he did so, all



the marriage contracts in his dominion became invalid.*” The jurists of Mecca
(like QuCb al-Dtn), however, were of the opinion that the Caliphate had
ceased to exist in 1258 AD, and that it had since been substituted by the
Sultanate.

The Mongol rulers having embraced Islam during the fourteenth and
fifteenth centuries a-#&ormpd))ed They t
acknowledge the Cairo Caliphate, because their ancestors had fought against
the OAbbasi ds, and al so, t heyW we
Sultans.* In this background a new religious motivation was devised for the
Sultanate in Eastern Islam. The Sultanate came to be regarded as founded on
0 PowPBPhu&haykph and derived its streng
According to this theory, only the first four Rightly Guided Caliphs were the
real successors of the Holy Prophet and under the Shaid awhre the proper
Caliphs; but the Umayyads as wellast he O Abbasi ds wer e
P o w eDhudShawkalFurthermore since God was the source of all powert,
any Sultan could claim himself as Khatfah(i.e. the Successor of God). Shrh
Rukh, the son of Témur, proclaimed himself as Khalfahin the fifteenth
century probably on these grounds.

In this way the Caliphate merged into the Sultanate, and the practice of
mentioning the names of the Rightly Guided Caliphs with that of the ruling
Sultan in the KhuCbahs well as the striking of the names of the Rightly
Guided Caliphs with that of the ruling Sultan on the coinage became
common from the fifteenth century onwards in Eastern Islam.*

In 1517 AD the Ottoman Sultan Salim I conquered Egypt and annexed
it into the Ottoman Empire. It is reported that Caliph Mutawakkil III was
taken to Istanbul (Constantinople) where he transferred the office of the
Caliphate to SulCrn Saltm 1.

During the course of roughly nine hundred years (632-1517 AD) the
Caliphate, initially a republican institution (632-661 AD), was transformed
into a hereditary/dynastic monarchy and which once included the Sultanate
as its part (632-1055 AD), first emancipated the Sultanate which came to
occupy a rival position against the Caliphate (1055-1258 AD), then it came
under the protection of the Sultanate (1261-1517 AD), and eventually was
absorbed into the Sultanate (1517 AD).

The claim of the Ottoman Sultans to the Caliphate rested on the



following grounds: (a) By Right of Power (Dhu ShawKgalb) Nomination (on

the basis of the same argument which was advanced at the appointment of
Yaztd as t he s Owiab)easdsl@tdon (§ fi limMdidimber of

high officials forming an electoral college in accordance with the precedent

set at the time of the election of Caliph Uthmmn); and finally (c) The
Guardianship of the Holy Cities. In respect of the last ground, Barthold is of

the view that although the Umayyad rulers of Spain did not adopt the title of
oKhatfa®d because the Holy Cities wer
Caliphate, no eminent jurist has regarded the possession of the Holy Cities as

a necessary condition for holding the office of the Caliphate.®

The Ottomans did not belong to the tribe of Quraysh. They were not
Arabs but Turks. Accordingly the jurists of the sixteenth and seventeenth
centuries (following Ibn Khald and AbNBakr Brqillfin$) did not attach any
importance to the Qurayshite lineage as a qualification for holding the office
of the Caliphate. It was under the rule of the Ottoman Sultan-Caliph that the
office of the Sheikh-al-Islam gradually developed and the department of
religion was separated from the other departments of the state. The Ottoman
Caliphate was acknowledged throughout the Ottoman Empire. The Shtd i t e
Iran and Mughal India however, did not recognise the Ottoman Caliphate
owing to religious and dynastic rivalries.

The Ottoman Caliphate declined during the eighteenth and nineteenth
centuries due to its autocratic nature and inflexibility to adopt itself to the
requirements of the changing times. Owing to the consistent emphasis of the
Ulema and jurists over the past numerous centuries on remaining loyal to the
rulers after God and the Holy Prophet, the Muslim masses (Sunnis in
particular) had been conditioned to accept tyranny in order to avoid anarchy,
and as a result, had submitted to absolute autocracy, or suffered under the
despotic regime of one Sultan after the other. Throughout this period, with a
few rare exceptions, the ruling elite appears to have remained above the law
and if the Shatd avhs strictly enforced, it was to control or subdue the poor
masses who had been reduced from citizens to subjects. Eventually the Arab
subjects of the Ottoman Sultan-Caliph were attracted to the puritanic
Wahhrbt movement which asserted by violence the supremacy of Islamic
law. On the other hand, the impact of the West let loose such forces as
individual freedom, nationalism, patriotism, secularism, constitutionalism and
radicalism in the world of Islam. The Ottoman Sultanate, Caliphate as well as



the office of Sheikh-al-Islam were finally abolished by the Turkish
nationalists under the leadership of Mustafa Kemal in 1923/1924 and Turkey

as a 9nhateonwas decl ared a secul

THE OPINIONS OF JURISTS, MORALISTS AND
PHILOSOPHERS

On the subject of Islamic constitutional theory, political ethics and
philosophy, literature started appearing in the world of Islam, generally
speaking, from the ninth century onwards. The writings can be broadly
divided into three categories: (a) of jurists, (b) moralists, and (c) philosophers.

JURISTS

The first and the most eminent among the jurists who wrote on this

subject is Al-Mfwardt (991-1 03 1 AD) . Hi s f AAkonak

a

t

Sul@niyyah ( The Ordinances of Governn

impress upon the Buwayhid Amirs the significance and importance of the
O0Abbasid Caliph as the 35 wghdgie b
interesting to note that from this period onwards, in the history of Islam, the
role of the Sunni jurists had been to bridge the gulf between the ideal and the
real, or theory and practice, by attempting to provide an Islamic rationale to
every change in order to maintain the continuity of the Islamic character of
the community.

Al-Mnwardt maintains that the establishment of the Caliphate/ Imfm ate
is a religious obligation for the Muslims, because its main object is the
defence of the Faith and the preservation of order in the world through the
implementation of Revealed Law. In support of his argument he quotes that
ver se orhinwhitteDavid was fppointed Khalfahon Earth by God
(sNrah 38: verse 27). He is of the view that a secular state is based on the
principles derived through human reasoning, and therefore it promotes only
the material advancement of its citizens. But since the Caliphate is based on
Revealed Law, it promotes the material as well as the spiritual advancement
of the people.*

Al-Mnwardt divides the community that appoints the Caliph into three
groups. In the first group come the candidates for the Caliphate. A candidate
for the Caliphate apart from being an adult Muslim of upright character,
must be of Qurayshite lineage, physically and mentally sound, possesses

S P



courage and determination, is well-versed in the arts of war, is just,
knowledgeable, and able to make independent decisions or pass judgements
as a Mujtahid.

In the second group are placed the eminent members of the community
who have acquired the author itbfy
electing the Caliph. Then follows the third group that consists of the masses
of Islam who should swear allegiance when the Caliph had been elected by
the eminent few."

Al-Mnwardt regards both the election of the Caliph by the eminent
members of the community or the nomination of the Caliph by the
preceding Caliph as perfectly valid methods of appointment. According to
him the reigning Caliph could appoint his son or kinsman as successor
during his lifetime or even make more than one nomination at one and the
same time.*

Al-Mnwardt was obviously rationalising the actual historical situation. In
other words he was trying to justify the changes in the eatlier republican
methods of constituting the Caliph to suit the conditions of later times. The
reigning Caliph usually nominated his son or kinsman as his successor during
his life-time, and the leading Amirs, the eminent state officials etc., who were
in most cases created by the Caliph himself, gave their approval. This
approval after nomination constituted the election of the succeeding Caliph.
Thus although the Caliphate had been transformed into a hereditary/dynastic
monarchy, the fiction that the Caliph held his office on the basis of the
established practice of the Rightly Guided Caliphs (i.e., nomination as well as
election) was maintained.

It is strange that Al-MNAwardt attempts to find support for his argument
by citing examples from the early history of Islam. Caliph AbN Bakr was
clected by the people who were not the creation or instruments of the
preceding Caliph and his nomination of Cal
recommendation which was accepted by the Muslim community. As for
Caliph Uhmm 8 s appoi nt ment it was el
not a designat i dwas popSBatlymlectedalf hny caseC
these examples have been used by Al-Mnwardt as precedents to legalise the
hereditary/dynastic transfer of
family, whose employee he was. He even justifies three successive
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designations on the basis of the precedent that when H\ al-Rashtd made a
threefold designation of his sons as his possible successors, the jurists
considered it as valid on the ground that on one occasion the Holy Prophet
had made a successive designation of generals in the battle-field. According
to Al-Mwardt, such a method of designation can be adopted in the public
interest (Al-MaAriA akd @ mnBathhe does not seem to realise that the
example of successive designation in the battle-field may not be applicable
because on the death of a Caliph when one of his heirs has succeeded him,
the new Caliph, being the supreme authority, is entitled to designate his own
successor and is not bound by the designation made by his predecessor.

According to Al-MNwardt, the duties of the Caliph are, that he should
guard the religion of Islam and suppress the growth of heresy; that he should
interpret Islamic law as Mujtahithnd promulgate it; that he should keep
armies on the frontiers in order to defend Islamic territories from aggression
by an enemy; that he should champion the cause of Islam either by offering
Islam to the non-Muslims of the adjoining countries or by waging war against
them until they accepted the status of protected people; that he should
execute and preserve justice; that he should implement a sound financial
system; that he should appoint only competent ministers, governors, tax-
collectors, judges and other state officials and fix their salaries from the state
treasury; and lastly, that he should supervise all the departments of the state.

As it is apparent the duties of the Caliph were spiritual as well as
temporal in nature, clearly indicating the unity of religion and politics, or
church and state. Thus the model of state advanced by Al-MAwardt was
based on an amalgam of religious and secular aspects of life of the Muslim
community. But whether such a situation existed in reality, was a different
matter.

Finally, Al-Mrwardt speculates on the conditions under which the office
of the Caliph can be forfeited. These are, when he fails to interpret the Faith
correctly, becomes physically or mentally unfit, is arrested or overpowered or
restrictions are imposed on his movements. But he, at the same time argues
that if the Caliph was under the influence of a powerful Amir, so long as the
Amir ruled according to the Shatd atlhe need of either releasing or deposing
the Caliph should not arise.” Obviously the existing political conditions were
responsible for this thesis of Al-MMfwardt.



At this stage, in the light of the exposition provided by Al-Mfwardt, the
legislative, executive and judicial aspects of his version of the state of his
times can be briefly examined:

Theoretically speaking no one is empowered to legislate in a Muslim
state, for God as the only true Law-giver has laid down His laws in the
Q U .8These laws however, are in the form of broad principles which
require interpretation in the light of the Tradition (Aadith), the Consensus of
the community (IjrM), and the use of Analogical Reasoning (QiyS. There
was also a very large field of legislation of such laws which were not
repugnant to the i nj umaadtSinml),snd ia f I
respect of those laws legislation had always been made by the Muslim rulers
in the form of royal ordinances (Farmf).

The jurists i moiceléspfiavewhiehdveretsdantingle Q
obscure, or on the interpretation of which the preceding authorities
disagreed. They did not object to the implementation of those man-made
l aws t owar d ghawdbinethwerd ifdi€fere® Ule Galiph as
monarch was technically only an agent through whom the Sha® acduld be
implemented. But sometimes he legislated even in this field on the basis of
his sovereign act. He also had the power to appoint jurists and to authorise
them to give decisions or legal rulings (Fatw) in matters concerning
legislation, either by choosing the interpretation of a particular school which
suited his needs, or by suppressing the decisions (Fat\n) of the jurists on the
ground that they were inexpedient or against public interest, or by
authorising only a few individual jurists to give decisions who agreed with
him. This arrangement suited the interests of the autocratic and absolute
monarchy that had emerged from the early republic. Thus the authority to
interpret the Shad awhs usually granted to individual jutists who were the
creation of the Caliph himself, and the formation of an assembly composed
of various sections of the jurists (M) was discouraged lest it became strong
enough to restrict or curtail the arbitrary power of the sovereign.

In the light of AlLMfwardtd S e xposi tion, theor e
was a unitary form of government, highly centralised under a single supreme
head, who was the Chief executive authority. The Caliph in that capacity
appointed the ministers (Wa#rg, governors (Amirs), judges (Qrit9, tax
collectors (Ymilsetc., and supervised all the departments (DBNS of the state.



The of f iWa#é o(f Mitrhiesdt er ) was i ntr
the OAbbasi ds, w h e nthetinfluence €faht Periadh a t e
ideas of sovereignty. There existed no precedent for the establishment of this
office. But justifying the appointment, Al-Mfwardt advances the argument
that t We#owdrsd dce rw.zwe dw hfircdhm noe anes 0

Wazrs hares the | oad of the soverei
the jurists had already sanctioned the appointment of one or more Wa#rsby
the sovereign. He f tarPioghe NMoseaissgtdd e S

to have asked God about the appointment of a Wazr (sharer of burden)

from his family (i.e., Aaron, his brother). He also maintains that the Holy
Prophet consulted his Companions who shared the burden of his temporal
responsibilities. Ibn Khafsh likewise justifies the existence of this office on

the ground that AbNBakr was the Wazrof t he Holy Proph
Wair of Caliph AbNBakr, and Uthmm a s w evlerk the AN@#rs6£fA |
Caliph” 6Umar .

't is interest iihgndSuthah fWeee used byhttle w  t
subsequent jurists in support of any change that took place in the Muslim
polity. It has already been noted that in order to emphasise the importance of
the office of Caliph on the headstrong Amirs and Sultans, Al-MMwardt
advanced the argument that the establishment of the Caliphate was a
religious obligation and God had set a precedent in the by appointing David
as the Caliph on Earth. But the institution of the Caliphate was not regarded
as divinely ordained in the times of the Rightly Guided Caliphs. Similarly no
precedent existed for the appointment of a Wazr or Wa#rs Nevertheless Al-
Mrwardt took pains in providing justification for this office through the
Q U ffn @nd Sunnah. This cleatly establishes that jutists of every age could
adjust the interpretation of the Shad airhaccordance with the needs and
requirements of their times.

Al-Mnwardt discusses three kinds of Governorship (Amrray appointed
or acknowledged by the Caliph. These are Governorship with General
Powers (Al-amrah afimmah), Governorship with Specific Powers (Al-
anfrah akhiAAah), and Governorship by Usurpation (Al-amfrah alstnd.
The Governorship with general powers was like sovereignty, and with
specific powers amounted to command over a specific department.

The Governorship by usurpation came into being when a Muslim
usurper occupied Muslim territory by force of arms (either by defeating the



armies of the Caliph or by dethroning the reigning Amir). In such
circumstances the Caliph had no choice but to confirm the usurping Amir in
his dominion. Therefore, Al-Mfwardt under the doctrine of necessity,
introduces the concept that the confirmation should not be declined if the
usurping Amir gives the undertaking that he would rule in accordance with
the Shad a fnd maintain the unity of the Muslim community
(Ummah/Millghby owing allegiance to the Caliph. The usurping Amirs on
the other hand, solicited the confirmation of the Caliph because it gave an air
of legitimacy to their rule. Some of them paid tribute to the Caliph, others
did not.

The practice of appointing Amirs (governors) for outlying provinces is
very old in Islam. The Holy Prophet appointed such Amirs, similarly the
Rightly Guided Caliphs as well as the Umayyads appointed Amirs and kept a
strict watch over their activities. However under the Umayyads the practice
of hereditary governorship had been introduced and was maintained by the
O0Abbasi ds. Consequently on the d
confirmed his son or kinsman who succeeded him. But the Governorship by
usurpation that transformed the unity of the Muslim world into a loose
confederation and virtually made the Caliph impotent, was a much later
development. It had no precedent in the early history of Islam. Al-Mhwardt
included it in his interpretation of the State in Islam® because his aim was, as
it has already been pointed out, to impress upon the usurping Amirs the
i mportance of the O6Abbasid Caliph

Dealing with the executive responsibilities of the Caliph, Al-Mfwardt
also talks about the Judiciary (Qaf) which had always been regarded as one
of the most important organs (Waiifghof the state. As the Muslim Empire
expanded four major courts with varying jurisdiction came into existence.
These were the Court of the Reviewer of Wrongs (Naiar aMarlim, the
Court of the Qfit with criminal/civil jurisdiction, the Court of the Moral
Censor (MUAtasif and the Court of the Police Magistrate (TWAib akShurCah
According to Al-Mrwardt it was the exclusive responsibility of the Caliph to
appoint the Qrit at all levels, although he himself should preside over the
MailimCourt.

In the light of AlLMfwardtd S exposi tion the s
monarchy, restricted to the members particul ar 'y of t he hou
generally of the tribe of Quraysh. The Caliph as the supreme head of the



state was (at least theoretically) empowered to appoint or dismiss his agents
at will, and if sovereignty existed within the world of Islam it could only exist
with the sanction of the Caliph, otherwise it was illegal.

The executive and judicial institutions that had been evolved during the
course of centuries were maintained with some modifications and the
administrative system of numerous independent dynasties that held sway
over different territories of Islam was modelled on them.

Briefly the peculiarities of the state in Islam as set out in Al-MAwardtd S
exposition are: That the object of the state was to achieve the well-being of
the Muslims not only in this world but also in the Hereafter; that the state
stood for the unity of the Muslim community and the oneness of the Muslim
wortld, therefore there should be appointed a single Caliph and if the Muslim
wotld were to be fragmented into a number of independent political units,
these units should exist only with the sanction of the Caliph; that the state
drew a line between Muslims and non-Muslims; that only those taxes which
had been r ec o mmeonldbe leviediinrthe stata; ehat Quuyr 0
was forbidden; that the Muslim subjects were to be governed under the civil
law of Islam but Muslim and non-Muslim subjects came under the criminal
law of Islam; and finally, that the state in Islam had a special department
called Hisba (religious censorship) to enforce the religious discipline of Islam
on its Muslim subjects.

Generally speaking, Al-Mfwardtd s mo d e | was foll
jurists, and as the condition of the Caliph at Baghdad deteriorated further,
more adjustments or rather compromises were made in order to cope with
the political reality. For instance, in the times of Al-Ghazzfit (1058 AD -
1111 AD) the Caliph was completely dominated by the Seljuq Sultan.
Therefore Al-GhazzAt, like Al-Mrfwardt, advanced the argument that the
establishment of the institution of Caliphate was a religious obligation for the
Muslims under the Shat® aahd not merely a rational necessity. He argued
that after the death of the Holy Prophet the Caliphate was acknowledged as
an indispensable institution according to the Consensus of the Community
(Ijm).”* Therefore the appointment of a Caliph was imperative for the
maintenance of a proper religio-political order, which could only be
established by an Imfm to whom obedience must be rendered. This line of
reasoning was adopted to emphasi s
Al-Mustihar on the Seljuq Sultan who wielded effective power, and also on



the adherents of the BNCiniyyah sect who acknowledged his FACimid rival at
Cairo as the legitimate Imm.

It is interesting to note that while repeating the qualifications of a Caliph
as enumerated by Al-MAwardt, Al-Ghazzft modified some of them to suit
the case of Caliph Al-Mustihar. For instance, the ability to wage war (Jilig)
was no more considered an important qualification when force and prowess
(Shawkgh f or wagi ng war was possessed
it in place of the Caliph. Similarly the duty of the administration of the state
could be delegated to the competent and conscientious Sultan as sharer of
the Caliphd6s burden. EVéd)ybralichdekofdef
ability of Ijtinfd on the part of the Caliph was to be ignored, as the Caliph
could rely on the Ulema (Islamic scholars) who might be consulted and their
advice followed. In other words Al-Ghazzfit held the view that the Caliph
should be a2 Muqallichnd depend on Tagld (following the legal opinions of
the Ulema) rather than trying to be a Mujtahid himself if he was incapable of
ljtihAd >

Being conscious of the political situation that the Caliph was merely a
ruler in name whereas the real authority vested in the Seljuq Sultan, Al-
Ghazzt had no hesitation in maintaining that the Caliph should delegate
authority to the one who was wielder of effective power (Shawkahnd who
swore allegiance to him. Al-Ghazzft wanted the Caliph to lead a religious life
and always to seek guidance from the Ulema. The Caliph was entitled to the
obedience and loyalty of all the eminent personalities of the empire by virtue
of his religious conviction (i.e., Sunni Islam).

During the times of Al-Ghazzfitt he 06 Abbasi d Cal i p
weak and impotent that at times the Sultan appointed or designated the new
Caliph. Consequently on the grounds of existing practice as well as the
designation having been made by the one who was backed by military force,
Al-Ghazzftac knowl edged this new met hod
valid under the Sha® aAtcording to Al-Ghazzfit so long as the wielder of
effective power ie., the Sultan, acknowledged or swore allegiance to the
Caliph, his government was lawful according to the Sha® aThe principle on
which Al-GhazzAt seems to have based his thesis is that tyranny of a cruel
Sultan should be accepted, but chaos and lawlessness must be avoided at all
costs. The main argument of Al-Ghazzfit is that since an attempt to get rid
of a tyrannous Sultan, who had the support of the army, was likely to lead to



confusion and disorder, such an attempt must not be made in order to
safeguard the welfare of the state and the Muslim community. Without citing
t h e MQUNBhGE verse 59), but placing reliance on some Traditions, he
insists that besides the Caliph obedience must also be rendered to such
Amirs and Sultans who were usurpers of political power.”

In the thirteenth and fourteenth centuries, there are the views of two
very eminent jurists namely, Ibn Jam a h (1 23831AD)AaBd Ibn
Taymiyya (1263 AD -1328 AD) on this subject which may also be examined.

In the writings of Ibn JamM ah one notices the sal
in the writings of Al-Ghazzflt i.e. that tyranny to be considered preferable to
anarchy. In other words, bad rule should be accepted in order to avoid
disorder. Since the times of the Rightly Guided Caliphs the established
interpretation of sNah 4; verse 59 was that the obedience to the Caliph as
Head of the State was qualified and depended on his following the laws laid
down by God and the Holy Prophet, and that if his actions were in conflict
with the Shaid aHe was liable to be deposed. But in the light of political
reality, this interpretation was forsaken by jurists like Ibn Jamfd a h . He
that every constituted authority must be obeyed and the constituted authority
included a usurper who was in effective control of the administration of the
state and who, for his own convenience, had sworn allegiance to the
figurehead Caliph.

WhatIbnJam ah added to the methods |
Caliph was: the legitimisation of self-appointed Imfm through forceful
seizure. It has already been noted that Al-GhazzAt went a step further than
Al-Mnhwardt in including the designation/appointment of a Caliph by the
Sultan as one of the methods for appointing a new Caliph. But Ibn Jamnd a h
went even further by permitting a usurper of the supreme authority to
appoint himself as the Imfm. According to Ibn Jamrd a h , obedi
authority was an absolute religious obligation on the Muslim community
under s\ a h 4 V er s, as b 9as iderftical tvith @bedindertod
God and to the Holy Prophet. Therefore self-appointment by a military
commander to the office of Imfm was lawful under the Sha® aahd
obedience should be rendered to such a ruler in order to maintain the unity
of the Muslim community. Not only that, Ibn Jammd ah expect s
community to render obedience even to the subsequent usurper who
defeated the earlier one and after deposing him, became the effective Imfm



himself.”

Al-Mnfwardt, Al-GhazzAt, and Ibn Jamnd a H of thén belonged to the
ShIf tisdhool, and as it has been demonstrated, they, during their respective
eras, went on compromising the Shaid dnkerpretation with the detetiorating
political reality, until the wheel had turned full circle and the delegation of all
the powers and functions of the Caliph to the Sultan or to any usurper was
completely legalised under the Shatd alh other words these eminent jurists
of Sunni Islam cleatly laid down that the Shaid aishcapable of numerous
interpretations and it is perfectly legal to make the Sha® adjust to any set
of prevalent circumstances.

The voice of Tbn Taymiyya (1263 AD -1328 AD), an eminent Aanbalt
jurist, strikes a somewhat different note. Disillusioned with the attitude of the
conventional jurists towards the state in Islam, he claimed the freedom of
ttda nd  went back to t henahdaSsnnalein
order to make a fresh start. He did not concern himself with the Caliphate.
He even denied the necessity of this institution. He was mainly concerned
with the supremacy of the Shaid adal as to how the Muslim community (the
rulers as well as the ruled) could regulate their lives by it. He did indeed lay
emphasis on the close connection between the Imfm and the Muslim

0L

community, buftméolamcording to him was

authority, irrespective of the fact as to whether he had acquired it legally or
illegally.

While interpreting sNah 4; verse 59, he advanced the argument that only
those orders of the wielder of authority should be obeyed which were in

conf or mity rfwhdtSdnnaht Buteit is @teréstthg to note that
although he absolved the Muslim community from obeying those orders

which were i N cinmdd ISinmah, he wiraihel frotn h e

preaching rebellion owing to his fear of anarchy or disorder in the state.

He expected the wielder of power and his agents to act in accordance
with the Sha® aahd if the Head of the State was unfamiliar with it, then like
Al-GhazzNt, Ibn Taymiyya advocated that he should seek the guidance of the
Ulema. In other words, Ibn Taymiyya too was of the view that the quality of
being 2 Mujtahi@vas not essential in the Head of the State and that he should
practice TaqlidThus Ibn Taymiyya and Al-Ghazali desired that the influence
of the Ulema in the governance of the state should increase as they both



believed that the Ulema were the real successors of the Holy Prophet after
the end of the era of the Rightly Guided Caliphs.

Ibn Taymiyya did not attach any importance to the struggle for power
between the Caliph and the Sultan. He accepted the political situation as it
existed in his times. His main concern was restoration of the Rule of the
Shad airhthe state so that the Muslims, for their collective survival as a
community, could lead their lives in accordance with an authoritative and
strictly enforced law.” Thus he stood for a puritanical or rather an idealistic
Shad a fyovernment, and spent his entire life strugeling for the
implementation of his ideals. But since his interpretation of the Shad awhs
narrow, rigid, inflexible and unsuited to the prevailing political conditions, it
was, generally speaking, ignored.

MORALISTS

The Moralists were a group of writers of books on political ethics. These
books were in the form of counsel for kings (also called Adab, Akhtg, or
Mirror literature). These moralists were neither concerned with Islamic
constitutional theories as propounded by the jurists nor were they interested
in the political thought of the philosophers. They isolated the Caliph and
preached that he should devote himself completely to religious matters e.g.,
offering prayers, observing fast, defending Faith, punishing heretics etc. As
for the Sultan, he was to be considered as the real sovereign over his realm
and the citizens, although theoretically constituting the Muslim Ummah,
were his subjects. The teachings of these writers were based mainly on
political considerations. They did not bother to raise or answer the question
as to whether a king held his office legitimately or illegitimately. They
accepted the political reality as it existed and at the same time they tried to
present the model of an Excellent King (Malik adFfiil) or a Just Sultan (Malik
ald @.dlih brder to realise their objective they imitated the style and
methodology of the Persian writers of pre-Islamic times. This literature is
obviously the product of an age when the Caliphate had gradually given way
to the Sultanate.

Although the moralists projected the universal concept of ethics, they
remained, generally speaking, attached to the Shaid a'They were mainly
concerned with the visualisation, in an already established absolute
monarchy, of an ideal political order based on universal ethical values like



justice and equity, the importance of which is also acknowledged by the
Shad a therefore they freely used the examples and anecdotes of the
former infidel (KIfir) kings in order to establish how virtuous they were as
models. Their works were usually in the form of guides to be read by the
Sultans or Maliks - some of whom, although able to read and write, were in
many respects tyrants or savages with little respect for ethical or human
values. Advice could only be tendered to them through the adoption of the
art of flattery, about the qualities and duties required in a ruler, his servants
and functionaries, or his relations with his subjects and as to how best to
manage the affairs of state.

Some of the famous authors of such works are Ibn al-Mugqaffn (Kitb ai
Adab afagh), Jrhiz (Kitb afTrj and Kitb Istindg allmimal Kaykijh
(QrbNs N, Niifm al-Mulk (Siylsat NinT), and Al-Ghazzrit (NaA¥Aat at

MUR).

Ibn al-Muqafff (724 AD -757 AD), following the tradition of the eatlier
Sunni jurists, expects the Caliph/ruler to be a Mujtahidnd to practice ljtihid
while implementing the Sha® aJffihiz on the other hand, refers to numerous
manners, customs and anecdotes of ancient Persian kings, and in his Kitrb
Istihdg allmmahmaintains that the Shatd atanges with the changing times
whereas the ruler and the government are permanent requirements. Kaykghs
as a ruling prince, wrote his book (compiled in 1082 AD) based on his own
experiences, for the guidance of his son. In his view the ruler must be a
practicing Muslim, wise, just, truthful and in effective control of his kingdom.
Niifim al-Mulk (1018 AD-1092 AD) had served as Chief Minister of two
Seljuq Sultans namely, Alp Arslfin and Malik Shrh. He, like Kaykid\s, also
enumerates the essential requirements in a Muslim king and expects him to
conduct himself as an absolute monarch but within the boundaries of the
Shad aSihce he lays emphasis on justice, Niifim al-Mulk wants the ruler to
pay special attention to the establishment of a pious and unapproachable
judiciary. He advises against women having any influence in the court, is
against employing non-Muslims on key posts particularly when educated
Muslims were unemployed, and finally desires that the ruler must maintain an
intelligence service in order to know as to what was happening in the

kingdom although spying has rheen

Al-GhazzAt, who is essentially a religious thinker, discusses in his book
(compiled in 1111 AD) as to what spiritual beliefs a Muslim ruler must hold



and on what ethical principles he should act. He was making an effort to
reconcile his ideals with the existing political reality, but his attempt made
him land into numerous inconsistencies. For instance, according to his
conviction the Caliphate is an indispensable institution on the basis of a
generally accepted Consensus of the Community (IjM), and its
establishment is imperative for the maintenance of a proper religio-political
order. But in NaAtAat atMUN he preaches that kings are appointed by God
who sends them to protect men from one another just as He sent prophets

to guide men aright. Therefore he has no hesitation in maintaining that the
Sultan is Goddés shadow on earth.
improper, and to hate them is wrong; for God on high has commanded:
Obey God and obey the Prophet and those among you who hold authority -
which means obey God and the prophets and your princes. Everybody to
whom God has given religiofil must

It is interesting to note that
of Goddé, he ref ustehde troe ascacre pttdod th i
had specifically called David as His Successor (Khalfah on Earth. However
with the passage of time a stage had arrived when a theologian of the stature
of Al-GhazzAt would regard every king having been appointed by God to
protect mankind and therefore he
on Eartho.

Again Al-Ghazzflt who attaches so much importance to the established
0 Abbasid Caliphat e, does not <care
terms of contractual relationship (b @ y Ge@wvben the Caliph and the
Muslims. He avoids discussing the main problem whether the Sultan should
or should not obey the Caliph. On the contrary he wants the Sultan to fulfil
the functions of the ancient Persian or Sasanid kings besides following the
practice of the old caliphs. But for the subjects, Al-Ghazzflt considers that
abject obedience to the ruler is a form of worship of God.

To sum up, although the moralists attempted to keep the absolute
monarchy within the confines of the Shaid @idreality their counsel, as men
of affairs, was based on political expediency, and this is the only criterion
with which the entire mirror literature can be judged.

PHILOSOPHERS.

Generally speaking the Muslim thinkers endeavoured to interpret Islam



in the light of Greek philosophy. Therefore their political thought was greatly
influenced by the teachings of Plato and Aristotle. They agreed with Plato
that Law was the only real foundation of a state. Accordingly they maintained
that if a state was based exclusively on the Sha® add upheld its supremacy,

it was truly ol sl amico. Sk ahshee ot
enforced or it was made to compete with man-made laws, then it would not
be an I slamic state bubMulKaThes ilsat e

believed that the deeper meanings of the Shad acduld only be understood
through philosophy.

It may be useful to discuss here the views of at least three Muslim
philosophers, namely Al-Frefbt (868 AD -950 AD), Ibn Stnn (980 AD -1037
AD), and Ibn Rushd (1126 AD -1198 AD), before making an assessment of
the ideas of Ibn KhaldM (1332 AD -1406 AD), who can neither be
considered as a jurist, nor a moralist, nor a philosopher, but who as a political
scientist with his empirical approach, forms a category of his own.”®

AL-Frefbt has been generally accepted as the first Muslim political
thinker. Although his thought was influenced by the ideas of Plato and
Aristotle, he made his own interesting additions to them. Al-Frerbt, like his
Greek masters, was concerned with the question as to what was the ultimate
aim of man and his conclusi on

according to him, complete Ohappi

led his life in accordance with the dictates of the Shal® aMext, man in

i solation could not attain OHappi

political association with other men for realising these ideals. Therefore the
establishment of a state was necessary for man could only achieve

Ohappinessod i nghhalping @hdmfdthdd. Botinyhis viewt theo U

ideal state was that which provided facilities to its citizens for realising the

twof ol d concept of Ohappinessdé as

wortld and preparation for achieving happiness in the hereafter.

According to Al-Frxrbt, the ideal state was ideal only if it was governed
initially by the Prophet-Lawgiver-Philosopher-Imfm. In other words the
perfect state was the one which was ruled by the Holy Prophet himself as
Imfm, as he was in direct communion with God, Whose Law was revealed
upon him, and he had the capability of understanding its deeper meanings as
a philosopher. This theory of Al-Frxfbt can only be understood if we accept

his views respecting O0Pr ephtoévadyno .



the state of Medina ruled by the Holy Prophet attained happiness and
excellence or realised their true destiny. Since the Holy Prophet was the
oUl ti mat e | n tinetm @gMu@ldyéecrwas ehd ideal rélewod the (
0l de alAl-Nadnalt akridlah. (

Since it was virtually impossible to realise the ideal or perfect state in the
absence of the Prophetic-Lawgiver- Imfm, Al-Frefbt enumerates different
types of imperfect states which were contrary to his concept of a perfect
state. Some of these imperfect states have been picked up from the writings
of Plato, but the other varieties are the product of his own speculation. These
states include: One concentrating only on providing basic necessities (ak
TaNiyt); Vile/Despicable state (aFShawaj Tyrannical state (akTaghalligb
Democratic state (@kJamd i ) Boagdy Hypocritical state (akFrsiqal) Failed
state (@MMubaddalgltrroneous state (@akgilalh) etc. However, he regards all
i mper f ec thiligytha t( ead sa@& N ¢ @nowtedge tonfollevdhe m/ Kk
right path), and therefore the inhabitants of such states could never achieve
authentic Ohappinesséoé.

According to Al-Frrfbt, all imperfect states emerge out of a false
perception of religion or due to corrupt convictions. But it is interesting to
note that he r eg ®aduab aland e yripsashrtahisi ¢ 0
perception of the ideal or perfect state. Perhaps he had in his mind the
republican era of the Rightly Guided Caliphs which immediately followed the
ideal leadership of the Prophet-Imfm. But again when he maintains that it is
from a democratic Miygahe st htae s mom
cannot help deducing that at the back of his mind was the transformation of
the republican order into an absolute monarchy of different forms.
Obviously Al-Frxfbt had a very deep perception of Islamic history, and in the
course of the evolution of his political thought, whatever be the nature of the
influence of Greek philosophy, he kept an eye on the historical experience of
the Muslim community.

InlbnStnds pol i ti cal phil osophy one
elements i.e., the Greek ideas, the improvements made thereon by Al-Frrrbt,
and the orthodox theories of the Caliphate as advanced by the jurists. Ibn
Stan, like ALl-Frerbt and the Greek thinkers, believes that the ultimate object
of man is to realise Ohappinesso.
the Shad ardvealed to the Prophetic-Lawgiver was superior to the one
founded oMulko Power 6 (



As for the institution of Caliphate, Ibn Staf holds the opinion that the
Caliph, who is expected to be well-versed in the Shaid adiust be obeyed
because he is the successor of the Prophetic-Lawgiver. He describes the same
qualifications and duties of the Caliph as enumerated by the jurists. However
he adds that the Caliph should be elected by the Muslim community, and if
the electors made a wrong choice, then they would cease to be Muslims and
become Krfirs(unbelievers).

There takes place a major departure on the patt of Ibn Staf from the
jurists when he advances the view that the usurper (Mmutaghallibust be
fought against and if possible put to death. He maintains that those citizens
who, despite having means, decline to act in this manner, must be punished.
According to Ibn Staf the act of slaying a usurper is most pleasing to God.
In this respect Ibn Snfd s posi ti on is rather
an inconsistency in his thought. He argues that if a weak and incompetent
Caliph is replaced by a strong and intelligent rebel, then the citizens should
acknowledge the claim of the rebel if he was otherwise fit to hold the office.
Evidently Ibn StnN is prepared to alter his earlier rigid stand in favour of an
authority based on power plus intelligence. What he is trying to drive at is
that a powerful and intelligent but less virtuous usurper should be preferred
to a weak and incompetent but pious Caliph.

Ibn Stan also draws a line between religious obligations (0 fdi#) and
wortldly affairs (Murnafft). He contends that it is necessary to petform
religious obligations (0 hdi) because these are of general benefit to each
member of the Muslim community. But he emphasises that the Imfm must
be ptrimarily concerned with the worldly affairs (M un@aft) of the citizens.
He should regulate the inter-human relations through such legislation that
protects life, property and transactions of the citizens. In this connection Ibn
StnN recommends that the Shad astbuld be enforced and its opponents
should be eliminated from the state. According to Ibn Stnf the two-fold
concept of oOhappinesso i.e., t
prepare him for realising bliss in the hereafter, is guaranteed by adherence to

the Shatd® a h

In Ibn Rushd one comes across the same idea again that man cannot
attain Ohappinessoé or perfecti
relationship with others, as he cannot survive without a state. Furthermore
since a just state has to be based on Law, the ideal state is the one that is

h e

on



founded on the Divinely Revealed Law, and that it is only in such a state that
man can realise authentic oOhappin
of the ideal state is the Shad aaad since the philosopher alone has the
capability of understanding its hidden meanings and interpreting it, he has to

play a very important role in the politics of the ideal state. It is interesting to

note that although Ibn Rushd himself was a theologian as well as a jurist of

the MAikt school who held office as Qfit of Cordoba, he considered the
philosophers as more competent than the theologians (Ulema) as well as the
jurists to understand and interpret the Shatd a h

Ibn Rushd maintains that with the end of the era of the Rightly Guided
Caliphs, the state in Islam ceased to be the ideal state and was transformed
int dMulkhk ¢ Power StateMulkdto THef tafeert
imperfect states had been emerging in the history of Islam. In his view the
Shatd a f3 perfectly capable of providing an opportunity for the
establishment of the ideal state. But the weaknesses in human character
always lead to the creation of imperfections in the states. Hence it has
become virtually impossible to realise the ideal of a state based purely on the

Shatd a h

|l bn Rushd considers the Cadlkigph

But he does not agree with Al-Frrfbt that the ideal ruler could only be the
Prophet- Imrfm, and that real Ohappianes:
citizens who lived in the ideal state governed by the Prophetic-Lawgiver-

Impm. Since he believed in the extinction of prophecy after the death of the

Holy Prophet, he argued that the ideal state which existed during the times of

the Holy Prophet could not be recreated. However the imperfect states could
endeavour to come as close to that ideal as possible.

Ibn Khald\h™ draws a line between the state founded exclusively on the
Shad a($iylsah wiyyahand the state founded on rational laws (Siysah
ogiyyah. Hi s view of history 0iAs arbaiyry
whi ch means: a groupods (or dynas
acquired through collective achievement, strength of will, and striking power.
According to this theory, sol ong &% aeyywaha gr oup
tribe of Quraysh) or a dynasty (e.g., the Seljug) does not show signs of
decline, it retains its power over the state. But with its fall, the group or
dynasty is eliminated and some other group or dynasty with a fresh

N A

00 A ali wyw&kles over.



Inlbn KhaldMi 6 s ti mes most of the exi
states which in his ter mardel dgaywsw
argues that the Holy Prophet was the Lawgiver- Imm who knitted the
Muslim community together under the Shad athe supremacy of which was
acknowledged throughout the era of the Rightly Guided Caliphs. But
thereafter owing to the decline of religious motivation, the Caliphate was
transformed into MUlK (power-state) which was governed mainly through the
laws formulated by human reason (Siys @ h 0 altholgh iy wasaclhimed
that their original source was the Shaid a h

Ibn KhaldM also discussed the significance and importance of the
Caliphate as a religio-political institution, and in this respect he agreed with
Al-Mnfwardt that the Caliph should protect the religion of Islam and
administer the state. But in his times the Caliphate had only survived as a
purely religious institution at Cairo and the Caliph had long ceased to have
any say in the administrative or political matters.

However, as a pragmatist, Ibn KhaldM was convinced that even Mulk
(power-state) through its man-made laws could work for the welfare of its
citizens, although he recommended that Mulk should not break its links with
the Shat® ahMulk had originally emerged from the Caliphate. Thus while
acknowledging the Shatb &8 8 t heor et i cal N ageged t a
the state as it was and held tha
partly in accordance with the Shad aahn d par t 10ya qwii ty ynatml
made) laws could serve its citizens. In other words even a Muslim state
administered exclusively through laws formulated by human reason could
work for the well being of its citizens. This position is different from that of
the jurists and philosophers who laid emphasis on maintaining the purity of
the Shat® dnhhe state.

CONCLUSION

In the light of what has been discussed above, it is evident that what
makes a Muslim st at @onorlths polaidilisy@eth i S
it adopts, but the implementation of those laws which are derived exclusively
from the Shaid alkiam is indifferent to or unconcerned with the political
otder so long as the wielder of power (legitimate or illegitimate) maintains the
supremacy of the Shatid dnhthe state. Mtthfg al-Madtnah and the republican
political systems introduced by the Rightly Guided Caliphs, had no spiritual



or religious significance but were social contracts of different varieties.
However, some jurists like Shfh Walt Ullrh include political system also as
part of the Shald @add maintain that under the Shad aohly three modes
have been approved whereby the Caliphate (Head of the State) can be
constituted and these are: election, nomination, and usurpation.”” The
conventional Figh grants legitimacy even to usurpation as one of the modes
but with the condition that the usurper undertakes to enforce the Shad a h
Therefore according to a majority of the jurists, moralists and philosophers
the real Islamic state is only that which is administered under the pure
Shad dalvs, and if in a Muslim state the Shad dalvs are made to compete

or stand side by side with the man-made laws (or it is administered
exclusively under the man-made laws), then it is not an Islamic state, but
would be categorised as power-state (MulK). According to this criterion, only
the state governed by the Prophetic-Lawgiver-Imfm and subsequently by the
Rightly Guided Caliphs (who were themselves Mujtahigswas truly Islamic.
Ther eafter the state in | sl anmullkbas
(Power-state as opposed to Islamic state), brought into being through
hereditary/dynastic succession, coercion or conquest or through any other
lawful or unlawful means, and the claim was advanced that a power-state was
perfectly competent to enforce the Shald aMost of the power states in the
Musl ims world had been goS8hetaesd b
and other man-made laws). Man-made laws were usually enforced through a
royal decree or ordinance (Farnfn), and possibly as sovereign acts on the part

of the wielder of power.

Another important feature which should be noted is that the jurists
while maintaining the supremacy of the Shad @idterpreted it, particulatly in

respect of the wortldly matters (M un@ait) , t hrough tlfied me
o, i n accordance with the needs

They kept the Shad anbbile by providing various innovative interpretations
and did not permit it to become static. The Shald adntinued to remain one
but its numerous interpretations led to the formation of different schools of
Figh in the Muslim world.

During the republican phlaayoatd:!
meant a contract between every individual citizen and a candidate for e office
of the Caliphate the candidate when appointed Caliph shall govern in
accordance with the laws of the Sha® a h



The Muslim succeeded in building a great empire and a magnificent
civilisation. But the cultural, philosophic and scientific progress achieved
through centuries of labour was arrested due to the growth of irrational
orthodoxy and fanaticism. While Arabic literature on philosophy and
empirical sciences was being translated into Latin and Europe was moving
out of the dark ages to an age of enlightenment, Muslims were burning their
books of knowledge in the cross-roads of Cordoba and Baghdad. Their
civilisation collapsed also owing to the sectarian differences between the
Shtoi te and the Sunni when both
the hands of the Mongols. Muhammad Iqgbal has correctly observed:

ol consi der it a great | oss
Faith stultified the growth of those germs of an economic and
democratic organisation of society which I find scattered up and down

the pagesn odnd hteheQuTrdad it i on

The modern Muslim, effected and stimulated by the new Western ideas
like individual freedom, nationalism, patriotism, secularism,
constitutionalism, humanism, social justice etc. disseminated in the Muslim
world, is determined to reinterpret and rediscover the dynamic, progressive
and forward-looking spirit of Islam. However the question that arises in his
mind is as to whether the writings of the jurists and philosophers of the past
can provide any guidance to the Muslims of today in the community to
realise the humanistic, socialistic or egalitarian ideals of Islam.

According to Al-Frefbt the adoption of democracy (akmathah al
Jamd i yayadgdilitical system in a state can equip it with such qualities that
would bring it closest to his concept of the ideal or perfect state, provided it
does not degenerate into autocracy or despotism. On the other hand, Ibn

of

Khald\h i n  Mbgadsanmad whi | e acknowl edg

supremacy of the Shad aplcaches that a Muslim power-state, administered

under omi xedd | aws ( O-hadeéwsedan werlk C | L

for the betterment of its citizens because all man-made laws), can work for
the betterment of its citizens because all man-made laws which are enforced
for the well being of the citizens are of have to be derived from the fountain-
head of the Sha® a h

This implies that there is no distinction between the spiritual and the
secular in Islam, because all man-made laws implemented in the state with



the intention to benefit the community should be deemed to emerge from
the Shatid aof) to put it in another way, the Shad avhuld not or could not
be opposed to them. It is interesting to mote that almost five centuries after
Ibn KhaldN, Muhammad Igbal arrived at the same conclusion when he
proclaimed:

0The Ultimate Realfhn,tsypiritualaaadcitolifed i n
consists in its temporal activity. The spirit finds its opportunities in the
natural, the material, and the secular. All that is secular is therefore
sacred in theée& roots of its being
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SOME BASIC CHARACTERISTICS OF
ISLAMIC EDUCATION- WITH
REFERENCE TO THE MESSAGE OF

JALNLDAN RWMT

Seyyed Hossein Nasr
Yaki kA o yaki ga o yaki d

Badh khatmma d a #nmao f ar 60 i
(See but the One, say but the One, know but the One,
For in this is sealed the root and branches of faith.)
(Shabistar

slam is the religion of unity (@HawAd) which is both the principle and goal
Tof all things essentially Islamic. This truth is most evident in the case of
education that in its widest sense is the goal of the religion itself. Islam sees
the human being as being comprised of many faculties and possessing levels
of existences from the physical to the spiritual. Nevertheless, he possesses a
unity and wholeness that all authentic manifestations of the principle of
Islamic education have sought to address. In other words the subject of
Islamic education must be the whole of man.

It must then be asked who is man in the Islamic perspective. At once
Godds $ eAllahaandtvicegerent (khatfatAllrh) on earth, man was
created upon the ANah of God according to the famous Aad#t h Khalga
Allth u-g & & mANabhaGod created man upon His image) which means
that man reflects all/l of Godds N
ANahor form in the technical sense of the term. By virtue of this reality man
can reach the highest perfection of becoming the mirror in which God
reflects Himself and 0k nahlwshakihili ms
or Universal Man and it might be said that the ultimate goal of Islamic
education, especially as envisages by Sufi masters such as RN, is to enable
man to become what he is in reality, that is, the Universal Man.



Man is also the sum of the |
cosmos which for that reason is called microcosm. As such, he contains all
the levels of existence within himself including body, soul and intellect or
spirit (@Hism, ahafsand akd a NV oath use the Persian terminology of
RNmt (tan, fn and khiradifH jinm). A complete educational program must
therefore cater to the needs to all these realities within man as in fact one
sees in traditional Islamic education when it possessed wholeness and was
not bereft of any of its major aspects, this being particularly true of Sufi
education when it included the formal as well as the purely spiritual aspects
of the training and education of the disciple.

ook

We need not concern ourselves here with physical education except to
recall the fact that traditional living itself caused the body to exercise and that
in addition there were such traditional sports as horseback riding, archery,
wrestling, etc. Formal education dealt most of all with what today is called

eve

the omindo, although t hiisan tsl@icm i

context and the mind was always considered in conjunction with its relation
to the Spirit. And so RNnt states:

Ay birdar Nhama atstha
nmbad tNustukin o tsha
O brother thou art all thought,

The rest of thee is but sinew and bones*

One must remember that from the point of view of Islamic metaphysics
man is essentially what he knows and we become existentially transformed by
our knowledge and become identified ultimately with what we know
principially. This knowledge is often identified with vision in Sufi literature
and the Sufis speak of that organ with which we are able to know the
Invisible World as the eye of the heart (0 a ygalb/chishm i)dilther than ear
or some other organ. Vision symbolises knowledge and is in fact knowledge
as we call a wise man a seer or visionary in English. RNnt refers to this
relationship and ultimate significance of knowledge when he says.



wirah az jism, ganjddat

rdarhckd ast,riof gasht o past

har che chasimtila asti ctz ast
(Thou art not this body, thou art that vision,
Thou shalt escape from the body, if thou seest the soul.
Man is vision, the rest is flesh and skin,

Whatever his eye sees, that is what he is.)

No clearer statement can be made of thei dent i ty of man
principial knowledge. But such knowledge can only be attained if mental
education is accompanied and complemented by spiritual education. Our
mental activity and meditation (fikrf) must be illuminated and elevated by the
remembrance of God (dhiky

Fikr kun fiwarahi az fikr i khud

Dhikr kun i fikr garear jasad

Dhikr gartfikr i fNbAnkunad

Dhikr guftan fikhwAnkunad
(Meditate until thou becomest free of thought of thyself,
Invoke (remember God) until thy body becomes meditation
Invoke until thy thought is elevated,

For i nvocation el evates oneods

kkk

Any education implies, however, before anything preparation and
readiness in the being of the person who is to undergo the process of
education. There must be before anything else an acceptance
ignorance and the yearning to know. The person who is ignorant and is no
aware of his ignorance is in the state of what is traditionally called



ocompound jald morakkabwhich Gs a fhortal disease of the
mind. One who is infected by it is not in a state that is conducive to being
educated. Since Islam places the goal of education not on its worldly results,
which are nevertheless legitimate on their own level, but on the soteriological
character of knowledge, it places the greatest value in that yearning (Calap
which qualifies a person for becoming educated. That is why a student in a
traditional Islamic school (madrasahs still called a Crlib (pl. Culf). The
Sufis extend this yearning to the realm of spiritual perfection and consider it
as one of the most important qualities of a seeker after inner perfection. In a
famous poem RNnt goes so far as to say.

yb kanjN tishnagwar ba dast
Ta bishadbat azno past

(Seek less water, rather become thirsty,

For then water will gush forth from above and below.)

Rk

Precisely because the goal of Islamic education is ultimately perfection
of the human soul and salvation (fabA), this type of education is never
separated from ethical and moral considerations along with the formal and
logical, totally in contrast to modern Western education. This truth can be
seen in the curricula of traditional madrasaRshere students study after the
Q U ffn @nd related subjects 0 i |-akhiqad ethics before embarking upon
other subjects. As for Sufism, ethical training is at the heart of all Sufi
education as demonstrated by the writings of such masters as Imfim A b-u 0
Qrsim al-Qushayrt and Imfm AbN Afimid MuAammad al-Ghazzfit. For the
Sufis this ethical education means also spiritual discipline and the cleansing of

oneods hear-t and mind in addition
heart is cleansed the eye of the heart opens and is then able to gain
knowl edge of t hat which i s @éxter

symbol of the expansion of the breast,

Har ke mbrshad zirsa fatA i b
U ze har dharrahtfadfirb

(Whoever has had the door of his breast opened,



He will be able to see the sun in every atom.)

Education cannot therefore be limited to the training of the rational
faculty separated from the Intellect which is its principle and revelation
which alone can make accessible the light of the Intellect for it in an
operative way and also provide the ethical framework within which the
training of reason must take place. Without accepting revelation and its
injunctions one ends up with hedonism or a rampant rationalism whose dire
consequences for humanity are evident today wherever modernism, which is
inseparable from rationalism even if seems to negate it in certain of its
manifestations as irrationalism, has spread. Islamic education cannot seek to
educate the mind outside of the wotld of faith.

FalsatkkNmunkar i Aarinah** ast
Az Aawsi anbifgbighna ast
(The rationalist philosopher being in denial of prophecy

Is devoid of the inner sense of the prophets.)

The training of the mind or reason (0 & | §) undsOalways be in
relation to revelation (WaAy on the one hand and the Universal Intellect
(6 ai fulk), which is ultimately none other than the instrument of revelation,
on the other. The Mathnawt is replete with references to 0 a #hd the
distinction between 0 & ( ltjanid @ @ ulk The latter is in fact the source of
all the knowledge attainable by reason, and when RNmt criticises 6 aif |
favour of love 0 i , $ethq§ always in mind 6 & q |fwhich €cording to him
should be sacrificed before the Blessed Prophet.

0 A aikun Mfidii muACaf
(Sacrifice thy reason before Mustafa)
As for 6 ai gulk it is the source of both knowledge of the cosmos
and attachment to it, the goal of all veritable education of 0 @ g |§ u z 0

¥ajam® vyak fi kkulet ast az ©O6aql
0 A-igklll shh ast o fat i subul

(This wortld is but a thought of the Universal Intellect,



The Universal Intellect is king and forms its messengers.)

This awareness of the subordinate role of reason VisaViSthe Intellect
and placing them in a hierarchy is part and parcel of the reality of the
hierarchy of all the elements of the human being according to which each
lower level must be educated to submit to the higher level in accordance with
the natural order of things. The senses must be subordinated to reason and
reason to intellect/Spirit.

Aissas i rshadayfal b
6 A gtli fNlabsshad ham bad
Sense is the prisoner of reason, o man!

And reason prisoner of the Spirit, know this truth.

It is the reality of this hierarchy that an authentic Islamic education must
respect and has always respected. It is only the presence of 6 @ q |t wed to |
0 ai dkdlk through the gift of faith (M) that can prevent our rebellious
passions from bringing ruin upon us and creating an obstacle to the
realisation of that perfection for whose attainment we were created.

6 Agl dilanritmn buwadc¢

Ke zatmash nafs darmnobwad
6agql is the ruler of faith i

From whose fear the passionate ego remains imprisoned.

Ultimately all real education and instruction comes from the 0 ai ¢gulk
and WaAyfor in Islam revelation is based primarily upon knowledge and its
transmission. Lest one forgets, the most famous names by which the Sacred
Book of Islam is known, such as akQ urn, @Furgin, Umm &itrb and al
Hidryahare all related to the category of knowledge. It is in the light of this
truth that RNmt goes so far as to say.

¥n nujn o Cib waAy i angliy
Aql naNi ENmb leujstr
Aqltéiaqjluiatsti st i khr
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u z



Juz padfla i fan o mutst

Qrb i |tn o fahe adtkhirad

Luk ArAib  w a émash dahad |

Jumlah Airfat hatpaag waAyNd

AwwaNIl ¢ k @i bagfd

Hich Airfatitbiin kn 6 aigl i m
Trina dd Aimkht s hchNsth

This astronomy and medicine is (knowledge given by) Divine
inspiration to the prophets: where is the way for intellect and sense
(to advance) towards that which is without (spatial) direction.

The particular (individual) intellect is not the intellect (capable) of
production: it is only the receiver of science and is in need (of
teaching).

This intellect is capable of being taught and of apprehending, but
(only) the man possessed of Divine inspiration gives it the teaching
(which it requires). Assuredly, in their beginning, all trades (crafts and
professions) were (derived) from Divine inspiration, but the intellect
adds (something) to them.

Consider whether this intellect of ours can learn any trade without a
master.

Although it (the intellect) was hair-splitting (subtle and ingenious) in
contrivance, no trade was subdued (brought under command)
without a master.

If knowledge of trade were (derived) from this intellect, any trade
would be acquired without a master.

(Nicholson Translation, Book IV, v. 1294-1300)

Without reliance upon 0 @ ¢ | t anil walyrehsdn usurps the position
of centrality in the soul while being unable to attain to authentic knowledge
and certitude. It is this version of O aliéhiked to its ratiocinative powers call



instidl to which RNnt refers as the wooden leg which cannot attain firm
knowledge.

Pii istadliyn cpbin buwad
The leg of the rationalists is a wooden one.
Islamic education must train this rational faculty but always in light of

the tenets of faith and the inalienable link which exists between 6 a q |
] Uaadd a qlt | kul |

kkok

Furthermore, Islamic education must include not only a formal aspect
represented in formal learning which a master such as RNnt possessed to the
highest degree, but also intuition, creativity, and the possibility of response to
that divinely given intellectual power to which RNmt subordinates formal
learning. Such an intuitive power cannot be cultivated in all people, but in
any case it should not be stifled through formal education by excessive
outward regimentation and blind imitation (tacld which as far as the
experience of the truth is concerned, and certainly not imitation of models
establ i shed b ¥adith iné the Nrenthridi@onalfigufeshwas
strongly opposed by RNnt.

6 Agl d” 06 aqtl ast awwal mu Kk s
Keh dam\t chu dar maktab Aab

Az kitrb oN\std o fikr o dhikr

Az rme & zNn dkiNJ o bikr

0 A gNaffNi shawad bagaiin

Luk tNbish za Aifirn gain

LawA Arfii bstandar dawr o gasht

LawA maAf ast Nzin dar guzasht

0 A gtbar bakhsishi yazowad



Chasmi m darmin i jn buwad

Ch\h zawarb i dnishjféh kard
Ne shawad gandadrima cha zard

Intelligence consists of two intelligences; the former is the acquired
one which you learn, like a boy at school, From book and teacher and
reflection and (committing to) memory, and from concepts, and from
excellent and virgin (hitherto unstudied) sciences.

(By this means) your intelligence becomes superior to (that of)
others; but through preserving (retaining in your mind) that
(knowledge) you are heavily burdened.

You, (occupied) in wandering and going about (in search of
knowledge), are a preserving (recording) tablet; the preserved tablet is
he that has passed beyond this.

The other intelligence is the gift of God: its fountain is in the midst
of the soul.

Went the water of (God-given) knowledge gushes from the breast, it
does not become fetid or old or yellow (impure); And if its way issue
(to outside) be stopped, what harm? for it gushes continually from
the house (of the heart). The acquired intelligence is like the conduits
that run into a house from the streets:

(1rf) i1its (the houseds) water wa

water). Seek the fountain from within yourself!

(Nicholson Translation, Book IV, v. 1960-1968)

kkok

Since Islamice ducati on embraces the
physical to the mental to the spiritual, it must include of necessity not only an
ethical dimension but also an aesthetic one. The role and significance of
aesthetic education is vast and its discussion would necessitate a separate
treatment. Nevertheless, it is important to mention it here and also to add
that of all the Muslim authorities, none has dealt with the philosophy of
beauty and the importance of art and aesthetics with the same depth and
thoroughness as RNmt. Suffice it to say that this incompatable sage/poet

wh



whose life was enundated with manifestations of beauty considered God
Hi msel f as mands teachred in the a

Manrshigaz kafm i Nin\eam

Bayt o ghazal amljja tNrm\tam
Dar parda i dil khayfNrieigA kunad

Man ragA ham az kfiayNrmf\zam
I'learn love from Thy Word,

I'learn poems and ghazals from Thy Beauty.
The imagining of Thee dances through the veil of the heart,

I'learn the sacred dance from imagining Thee.

kkok

The highest goal of an Islamic education must correspond of necessity
to the highest aim and purpose of the human state and in fact of creation
which is to know God according t
treasure; I wanted to be known; therefore I created the wotld so that I would
be known, 6 a hadith k kaozawmakhijre ne@h iad
treasureod. No w, this supreme knoc
attraction and love which RNmt calls 6 i .s hlgqn f act the ve
above hadith is the rendition of the Arabic verb aAbal¥lwhich means in
real ity ol oved t oo . Love i s t he
knowledge, this love not being simple human emotion but a divine reality
about which RNt said:

Shid bash ay rimmshqg i khush sa
Ay Calbh i i jwimhah 6ill at h

Ay davti nakhwat admM\s i mi

Ay NAFINCNh 0 AtN\s | m

Hail O Love that bringest us good gain-thou that art the physician of
all our ills.



The remedy of our pride and vain glory, our Plato and our Galen!
(Nicholson Translation, Book 1, v.23-24)

No wonder that for RNnt the person who does not possess this fire of
love is unworthy to exist as a human being.

ytash at bing i nay éshliod
Har kehn rtash naxhdest Iod
This sound of the reed is fire, not wind,

Whose does not possess this fire, may be he naught!

True education must turn the spark of that fire which lies somewhere
under the cinder of our hardened heart and forgetful mind into a burning
flame without which we live beneath the veritable human state.

kkok

Islamic education is thus based upon a gradation ranging from the
physical to the mental and rational to the spiritual in accordance with the
structure of the human state. It is also an educational system permeated on
all these levels by the light of faith and combined with ethical and aesthetic
components at every stage. The crowning achievement of this education is to
make possible the knowledge of God through the illumination of our being
by the Universal Intellect with the help of that fire of love or 0 | Shittgwas
kneaded into the very clay of our existence when God created us. This love
must therefore permeate all aspects of education from the love of knowledge
to the love between teacher and student that on the higher level becomes the
love between spiritual master and disciple. As the Persian poet Naitrt has
said,

Dars i fah ar buwad zamzama i maAabbatii
Jumob ah nwvaad Qifhilguragiinm

Were the lessons of the teacher be a chant of love, It would bring the
fleeting child to school on Friday.

Note and References

*All translations of Persian poetry unless otherwise stated are by us. The



poems of RNmt are from his Mathnatvexcept where stated.

+*Aanminahis the tree against which the Blessed Prophet of Islam leaned
whil e preaching and a nmdioetlationi Hinge t h
RNt uses it poetically as the equivalent of prophecy itself.



THE SUFI TROBAR CLUS AND SPANISH
MYSTICISM: A SHARED SYMBOLISM

(Part IT)
Luce Lopez-Baralt
Translated by Andrew Hurley

First part of this study appeared in Igbal Review
October 1997. Dr Baralt argued that the degree to
which the mystical literature of Spain came under
the influence of Islam is much greater than had been
studied. Focusing on such great figures of Christian
mysticism as St John of the Cross and St Teresa of
Avila she presented her thesis with reference to the
key concepts, symbols and recurrent motifs that are
found in these works. Part I was devoted to
preliminary observations and studied the imagery of
OWine and Mystical Drunkénnessn d o0 Dar k Ni ght
the Soul 0 i fohoftte CrdoIn ks of St
part II she continues to investigate further and
draws our attention toward the close parallels
between the two traditions.
The process of assimilating the aesthetics, the mysticism, and
the narrative and metaphoric symblbét dekegces t
present in the literature of their Moorish neighbours went on
among the Christians of Castille for hundreds of years; some
day [the-poesence of that literature in Spanish letters] will
be talked about with the same naturalness as we say today
that Virgil and Ovid were present in the literature of the
sixteenth century.

Américo Castro

(Part IT)

(c) I nward /1 umination. The [ 17
fire. o



Let us now turn our attention t
important sy mbol s: i nward il | urhlamaade i o
amorvivab or oO0The Living Fl ame of Lo
deal of attention from scholars, that St John celebrates light, the flames in
which his ecstatic soul burns, and th e mysterious ol a
illuminate his soul at the instant of its transformation into God. As a symbol
light is, of course, universal; we see it in the Pseudo-Di 0 n yCelestiad 0
Hierarchiegyd Mircea Eliade calls our attention to the many cultures that
have adopted it as their own: Judaism, Hellenism, gnosticism, syncretism,
Christianity in general.1 But in St John of the Cross many of the details of
the symbol seem, once again, to be Sufi.

From its earliest beginnings Islamic mysticism was obsessed with the
trope of illuminationfi perhaps, as Edward Jabra Jutji (12) and Annemarie
Schimmel suggest, because Islam frequently merged the ideas of Plotinus and
Pl ato with those of Zoroaster an
called atma §§(ttNhn e mur der ed or 0 e x e Shetkle d ,
aH shwngnaster or teacher of the p
many writings on the subject: some fifty treatises in Arabic and Persian
(showing influences from Avicenna, Hellenism, and important ancient Irani
and Eastern elements), among which one might mention his Aikmatal s h r i
(0The Philosophy Hday nlkh Nuondhneat Alot:

C

Lighto). His foll owers insisted s
they earned for themselves the epithet i S hr AgityeyrNan , | y 0 |
oenlightenedo6 (in the r adiaumbdrajose n

precisely like that persecuted sect in sixteenth-century Spain.2 For St John of
the Cross, the accusation that he was an alumbradas very dangerous, and
indeed weighed heavily against him with the Inquisition, but among his

! Cf.also the study of the symbolism of illumination in Western religious figures (Dante,
Jacopone di Todi , St Augustine, St Cat h
I['l'Tumination of t heélysBesmh.f 6 in Evelyn Unde

2 Curiously, this parallel escaped Asin and Antonio Marquez (LOS alumbrados. Origenes y

filosofia: 152559) The alwmbradb 61 | | umi natus, 6 oenl i
study. In Spanish the term is now applied to a drunk (perhaps as a vague reminder of this
often delirious sect of Spirittnaemployd dr u

oOrientalizingdéd terms for drunkenness:



Islamic counterparts the epithet was neither dangerous nor pejorative nor at

al l uncommon. | bn 0 Ao anb df histwgherisies: i t ,
00One dluminatihoel d medé (TAA 84). We fir
the epithetin AkGhazznl t, who, referrilggynt
Iv,176-197) : OA man, one of those whc

i t s s pl echAdig Espiritualiddd363). ®he rhotif of illumination is
common throughout Islamic mysticism, which gave it several technical
names, among them Z a W (ex8ebs @df light or spiritual illumination in the

heart [AILHU ] Wt r E€ritics h3v8 adwhy9 acknowledged the importance of
illumination in Sufi literature: Domingo de Santa Teresa saw among the
Shndhilites oO0Oan exaggerated depe:
divine brightnessdé (17) whelyhledess Ann
to the ohighly devel-GlpadNichietoffiLightsm e
(Mystical Dimensioins

Highly developed and highly detailed: in his | ¢ yAMiGh az z n | t :
illumination to the third degree of t aw®¥ d oneness wit

troisi me [ degr ®] on. . . cont e
intrieureod6 (381) -éwahsidne alorShnhdeh alla
degree of spiritual ascensi on, ir
light of original intellectint he mi dst of t he I13Bught s
the eleventh-c e nt ury mystic Hujwtrt, ever
subtle distinction between the light of illumination and the fire that may cast

that | ight: OTher e whoB8 buted 6 iHif ¥agstye n ¢

in the fire of love and one who is illuminated by His beauty in the light of
cont e mpKaaht &la 8 pifNEhimmel, Mystical Dimensi®ns\nd
although in many passages St John of the Cross spoke of the interior light
with which the o0Fat h¥0 836piflumilBtesihig ht r
spirit, he insisted a great deal
soul at the moment of its transformation into God. This is the same
metaphor the impassioned Sufis employed throughout the Middle Ages,
hundreds of years before the emblem of the Sacred Heart of Jesus and Mary
burning with flames of love became popularii a phenomenon which

3 Mafajir97, 199, in Asin, § n d 2594208, efslso the case of Aémadal-Khar r nz i n
Sufi Path21-122.



occurred, according to the Dictionnaire de Spirit¢edit®, Paris, 1953) in the
seventeenth and eighteenth centuries.

This distinction, and St Johnos:s
detailed commentaries on that poem, perceived within the context of the
European Renaissance as so0o origin
to us within the contexts of literary Islam. Avicenna, for example, was able to
recognize the fifth AR bf the ecstatic state because of the brilliant flamegot
light of direct knowledge of Allah (Cf.Pareja 378)ia f i re that
soul at its very deepest centero
oqalb 40lnvariably precise in histr e at ment of sy mbol s,
difference between the fire of the devil or demon and the spiritual fire of
dhikr (tepeated prayer, memory of God, withdrawal inward), which the
mystic will surely recogni zm® oa ®@un
mouvement ascendarntd hemsmelalp i dkeudb r ("¢
6A¢CC¢NAr celebrates that waddemtesy ftb a me
become fire without t heMypticaBirenswes
48-49).

While Fr Criségonof i nds t hat St Johnoés oL
gl osses on that poem remind him o
whil e Demaso Alonso woul ala dividaro fe
Sebastin of Cérdoba, my own view is that we can find parallels in Sufi
mysticism that are perhaps even more significant. Nor are they hard to
document. The most noteworthy of the tropes found in Sufism is
undoubtedly that of the lamps of firefi an image that Baruzi, perhaps seeing
as excessivelassenzi goreauvrce 6 c(@3d 68 &)
which, with few exceptions, mystically illuminates the center of the soul of
t hat Suf i who has begun to follo

4 In Sufism, the precise conception of the galbor deepest centre of the heart is quite
complex. Some Sufis conceive it to be an organ which is at once physical and spiritual and
which is able to know God. This view also frequently subdivides the organ of spiritual
communion into distinct degrees or profound centres in which distinct moments of the

mystical process are experienced. NNr © c
this ecstatic process) into four degrees, which culminate in the lubbo r 0Odeepest

Annemarie Schimmel comments th a t , however, OSuf i simteef t er
i nner most hear't i n which tMystical Dimensimegcf.r e v

also Nicholson 97).



ohaving w in oneself the elhaimp oc

i th
Shtrnz (1209) notes the oOonombreus
within his soul (Cotbin, L & h o79ymeGh az z nl i nsists
and brightness of othe 1ight of
Espiritualidagii1); whil e | bn 6 Ar abt teaches t}
place of God and that the gnostic
celestial and divine virtues unt.i

(Asin, El Islami23). The mystical lamps become (one must use the word) a
commonplace of Sufism, reappearing over and over again among religious
writers, thinkers, and teachers of Islam in many lands and many periods. This
tradition would appear to have had its origin in the many commentaries on
thefamous NQumrcd sNrah of the [ amp (24:

God is the LIGHT of the Heavens and of the Earth. His Light is like
a niche in which [there] is a lampfi the lamp encased in glassii the
glass, as it were, a glistening star. From a blessed tree is it lighted,
the olive neither of the East nor of the West, whose oil would well
nigh shine out, even though fire touched it not! It is light upon
light. God guideth whom He will to His light, and God setteth

forth parables to men, for God

translation).

In his work entitled FaAl fi_maAabbah 0 Tr eat i se Upor
MuAnsi bt, born in Basra in 781, ir

God lights an inextinguishable lamp that illuminates the most secret
ocavernso or orifices of the gnos
the heart of His servant, it burns fiercely in the crevices of his heart [and] he

i s |ighted SbfignsOi Anéher (wio ragpliedr this ura to his
private spiritual experiences was AI-Gh a z z n | t The Nicheoof lLights
underscored, as St John of the Cross did also, the autonomous nature of this

interiorl dnmimpousoseend with no exter

These symbolic lamps, tended for such a long time by the Muslims,5
would seem somehow to be mirrored in the image St John lifts from the

5There is a poem by RNmO© (transl atedd by
night that we have been dealing with here are glimpsed; these were doubtlessly recurrent

i mages in the mystical literature of 1|s
Lampbés glow; [/ Then see that noOdrlopesesf ¢



Song of Songsfi 0 q Ui a stf ud rmbrd &lecti® dura sicut infernus
Pmul ati o, | ampades ej us ,6thdughBiolnd € S
drains away the Iliteral Bi bl ical
flames of blazing fire in terms very similar to those we have just looked at.

And there is yet another surprise: St John of the Cross coincides detail for

detail with several of the Muslim mystics in his interpretation of these
spiritual lamps: for AlGhazznl ¢t they signify the
and Qualitiesd Ni¢he for Lightf, Ba k ht i ar 20) , and
through | bn 0 Brhaf ifdkano(fl , Ro6n9d)a, 6 sot he
[ di vine] a tgtnrdi hd$a). tFleesOprecisehh ghd vy, St John
understands his own lamps of fire. And further still: as chronologically and
geographically distant from St Jo
the ninth century,inhisMagnmnt (aDw®Uul Nbgs of tI
clear what the divine att reish Wti eng ¢
the lamps of fire:

[God] has suspended from the main door [of the house of the
heart] one lamp from among the lamps of His grace. . . and has
lighted it with the oil of His justice and makes it to shine with the
light of His mercy.7

for the Sunlight, from which the Lamp did shine; / The Light from it kindles, still feeds its

flame below; / But when the sun hath risen, both Night and Lamp go out; / And Unbelief

and Faith then, the higher Vision know, / O Night! Why art thou dreaming? O Lamp! Why
flickerest so? / The swift Sunhorses panting, from East theit fire-foam throw, / "Tis Night
still in the shadow,; the village Lamp b
Peaks Heavends GMory showé (Smith 93

6Inthe Spani sh Bible this verse (Song of S
como la muerte el amor; / Duros como el Seol los celos; / Sus brasas, brasas de fuego,

fuerte ||l amaéd; the King James vVver Suelasn r €
the grave: the coals thereof are coal s

New Catholic Bible reads as foll ows: of
world is devotion; its flames are a bl az

7 Our translation into Spanish (translated here into English) is to be published soon in its
entirety; it i s based oTexte®iaédits, pNy.\Cl.asd s e
Exégeser.



These attributes of the lamp (or the light it produces) are virtually the
same as in St Johnoés glosses to h

[The] splendor that this lamp of God gives [to the soul] insofar as it
is goodness. . ., [and,] neither more nor less, it is the lamp of justice,
and of strength, and of mercy, and of all the other attributes which
together are represented to the soul in God (L, 3:3; VO, 872).

The words of Laleh Bakhtiar in her analysis of the Sufi symbol of the
lamp of fire would appear to apply equally to St John of the Cross. For
Bakhtiar, the Il amp of fire is O0Ore
which recognizes the Archetypes
John, however, and as usual, supports his explanation of the symbol with

that Biblicalpass age referred to above: 0Kn
said by the Spouse in the Song of Songs, when he said that the lampsals] of
love were lamps of fire ar{d 8lani& 3}36vO @8 7 3 ) . Her e, St

of the literal words of the Bible is somewhat forced; the result is to give

them, as on so many other occasions, an interpretation concordant with the
Symbolism of Islamic mysticism. Might this sincere yet culturally hybrid
Christian be, at | east prair d ii ail i g/ ¢
Scriptures?

He does islamicize at least his own literature, for the many detailed
parallels continue. One of these parallels is the lamp as certain knowledge of
God. For the Sufis, the spiritual lamps or lights are the dwelling-place of
consciousness: mystical certainty, the fourth stage in AbNI-Aasan al
ShAadHalbta@st 11, 10Slhla)dé ranmndt f odSSuAb pAwéad
degtee f ANWyraa@tin ol i ghts of certainty

too, the knowledge of Godds attri
0 Oh  wh Btd in vehiehlitiis @ such a degree knowa L §:17; VO 880).

The process ends, i n St Johnds wc
into God], whi ch] I s I, 6:4 ©QA, $7¢. Fou n s [
Suhrawar dt t oo, indtidn ®f the $ul ihtd1@od, thd n a |
Aaqg ay aptrn opoi nt at which the | ove
contemplation. . . and is transformed, and this is the Supreme degree of

oneness (Pareja 3906). In order for this wonder to occur, the fire and the
lamps have purified the soul of all that is not God: St John, if one is to judge
by his own commentaries, would fully agree with the vivid interpretation that
Kubrn gives the pur idh¥rirdngnbraace bfi 0 n



God/withdrawal inward): it flame s up i n the anayl ,wa
ghayr(tol , and nothing el sed) and
kindled hearnoNramdoéa@aKabmn@r thkeh: 4)
as the Qurdnn says. ofchnatt riasn s fooBrrme

In both St John of the Cross and the Sufis, the soul has been prepared
for this transformative union because it has been purified or cleansed
beforehand of all its impurities. St John alludes metaphorically to these
impurities again and agai n, though schemati cal
purpose of the ugly, dirty figure which the appetites present to the soul, we
would find no thing, however covered with cobwebs and vermin it may be, .
.. nor any other filthy, dirty thing that might exist or that one might imagine
in this |ife, t o Wh93cVO 388)eBut mbpgebft C
the avowed impossibility of comparison, more than once St John, like St
Theresa, compares this Ip73NV0,Ddll.al
And once again it i's the 1 maginat
the allegorical motif, giving the impression that he is amplifying upon the
more sober St John yet without deviating from his line of thought. The light
from the lamp of fireill umi nates his soul and K
animals that the soul is full of8 and needs to expel in order to reach
oqui etude. 0

Dhikr (withdrawal inwatd) is like a lamp that is lighted within a dark
house. . . . By its light, [the soul] understands that the house is filled
with impurities[:]9 such as the impurity of the dog, of a panther, of
a leopard, of an ass, of a bull, of an elephant, and of every
objectionable creature in existence (chapter 54, p. 25).

8 We should recall the special impact for a Muslim, accustomed to rites of purification such

as ablutions, t hat the idea of Oi mpurit
ocontaminatedé or opollutedéd a place, one
close to this acute sensitivity to corruption or pO | | Ut i on as mani fest e

overmin, 6 which produce a repugnance tha
the emotional tradition of those impure animals described by the Muslim mystic.

9 The Arabic contains the conjunctionwio and, 6 whi ch renders t#h
clear; we have substituted a colon for greater understanding.



Union with God is manifested for both St John and the Muslim
il luminists or l shrngts by one f
separate the Divinity from the my
Palacios and W. H. T. Gairdner (44) point out, this symbol of the veil of the
phenomenological and human which separates us from God is given only
sketchy portrayal by the neoplatonists (the Pseudo-Dionysius, for example, in
The Celestial Hierayahiesuch writers as Gatcilaso and Fray Luis de Ledn.
But the Musli mgmbohsi asmhene¢deonsymb
elaborate employment in poems and treatises, allow us to associate it here
with Islam, especially because of the specific context in which it appears: as
part of the most widespread symbol of spiritual illumination. At least one

| sl ami ci st seems to consi der it ks
phenomenal existence is conceived by a veil, which conceals the truth from
manods view, 6 comments T. H. Weir

how much awareness of the distant antecedents in Alexandria. For
Alexandrian antecedents there are: the symbol of the veil, which is admittedly
ancient in 1 sl am, appears in the
formulation that follows:

Allah hath Seventy Thousand Veils of Light and Darkness: were He
to withdraw the curtain, then would the splendours of His Face

surely consume everyone who apprehended Him with his sight
(Gairdner 44).

Mystics as diverse as SemnniAnnt _
dwelling number 81 of the ninth stage of the mystical path (Bakhtiar 90),
Kubrn (pp. 20, Suf2PajhAllHoinp wkr aq# 203
Al | Aikam90) , Jnamt ( SmTAAWS, 55)29d AémddBln O /
Gh a z ZTAA t108)fi(all employ the symbol, each adding his own
complexity to it. We are reminded by Maria Teresa Narvaez (85) that AAmad
Al-Ghazznl t+ds brother, t h@hanormd tf a
close to St John of the Cross: G
[pulls back] the veils which hide Him, so that He may be seen in the heart as
though one were gazing upon Him with the eyes (qtd. in Asin, Espiritualidad
515-516) . oBreak through the cloth
in the oLiving FIl ame. 0 ribAfindetail, id a hi ¢
mostSufi-l i ke manner, what this o0cloth



Take away from before [the soul] some of the many veils and
curtains that the soul has before it, so that it may see what He looks
like, and then there shines through and is glimpsed, somewhat
darkly (because not all the veils are taken away) that face of His that
is filled with grace (L 4:8; VO 920).

Not only veils but curtaing h a t prevent the sou
God: St John parallels the Muslims very closely: in Arabic ®1 | 1 lb d ve o
ocurt ai n 6ArdbiEEagtish Pietion8p®) And poets such as Ibn al-
Fnri”~ allude to this |atter meani
.. but in the veils of occultation wrapt: When he removes / the curtain, thou
beholdest none b ut SulPathip). If sSawade fpopular version,
curtains and veils also separate Muhammad from God in the legend of the
mi rxaxg 31).

The parallels continue: in the process of purification that culminates in
illumination, both St John and the Sufis polish the mirror of their soul to the
point where it is so burnished th
[of the] heart has been so polished with divers classes of mortification. . .
whose effect is the polishing that must be accomplished so that the forms of
mystical realities can manifest themselves with all their brightness in the

heart. 6 These woMawn haiiSDé naln @ Imt Ad

( abaghhatd,r n nt | 1, 70), but the i
| bn 6A_ﬁ5 Al |Ghha,z zInd t , 6 Aarnab te,v eAl t
874), éaktm Tirmidht (d. 898), an
t hem aII, and his soul, ot hrough
becomes a OMIM:RIg;,NO45Mmi rr or 6

In another view of the symbol, ALSh adr nnt explore
depths of the soul which is enkindled with love: it is subdivided into seven
concentric states, each deeper than the one before (Schimmel, Mystical
Dimension34). St John of the Cross echoes this figure by declaring in his
oLiving Flamed that his Diwaydiushids ¢
used such a figure even eatrlier, but St John and the Sufis coincide in the
smaller details of the figure. In the glossest 0 t he 0Spiri tual
remar ks that there are precisely
concentricity:



This wine-cellar that here the soul speaks of is the last and
narrowest degree of love in which the soul can reside in this life;
and it is for that reason that it is called the inward wine&ellaghat is,
the most inward. From which it follows that there are others which
are not so inward, which are the degrees of love from which one
ascends unto this last, and we may say that these degrees or wine-
cellars of love are seven [in number] (CB26:4; VO 700).

While for St Theresa, as we all know, it is the intetior castles of the soul
that are seven in number, for St John of the Cross it is cellars, with the most
inward quite specifically a wine-cellar. Would his imagination have been
under the influence of some recollection of the symbol of the ecstatic winef
whi ch i S al so, apparently, Suf i
concentricities of the soul take the form of seven wells which the intetior
soul, inflamed with love, must climb out of until it reaches the ultimate light
of truth. Here is the passage in which he describes this ascent:

Thou shouldst know that existence is not limited to a single act.
There is no act of being [or of existence]| that is not underlain by
another act of being [or of existence] which is more important and
more sublime than the preceding one, until we come to the divine
Being. For each of these acts or levels of existence, which we see
throughout the mystical path, there is a well. These acts of being or
levels of existence are seven [in number]. ... [Once] thou hast
ascended through the seven wells of the divers categories of
existence, behold, thou arrivest at the Heaven of the Deity and the
Power of God. . . and His light is so bright that human spirits may
only barely stand it, while yet they become enamoured of it with
mystical love (8: 7)

The soul as an interior well [
however cutious it may seem to us. It has a long Muslim genealogyfi we
should recall, for e xcentip $ue who dd@ j m

used it (Cf.Corbin, L 0 h Ol BG416€). But few get as much mileage out of the
simile as the late-Persian treatisewr i t er Kubr n do elsis. |
Fawn-d a mniHFaa wnal & @haplerl 17, p. 8), we come upon a very
interesting and highly significant play on words with the Arabic root ¢H-b
D000 whose multiple meanings Kubra fully and explicitly exploits: qalaba
(0t o turn aiiteptd fafldcs sometldng, to bearinsformed, to



changabpdt r ans ngalbiant iiothsdé ) mor e usual
heart, center, mi dgdal( ebda, e | dAmdbicEnglistd d t,
Dictionayy. Kubrn poi nt $umimtedtheart of theenfstic, f 0
the shifting possibilities: it can reflect God, it can become transmuted or
transformed in Him, it can be the most profound essence and centre of the

soul, and it can be (at least metaphorically) a well. The wit or ingenuity of this

master of style is doubly important because it coincides in a surprisingly
precise way with St John of the Cross. For as though he were aware of the

possibilities of the Arabic root,
the deepest centre of his soul, which is able to reflect God and transform

itself into Him, with a wheWwdloflivih@®
waters. Li ke Kubrn, St John is insi:s
more than once and supporting it witht he Bi bl i cal pas s
of ountain OoL378iVOBHAE; waeer 8018) . K

his own conceit with the-19UhediNni
another very interesting, and rather strange, parallel: in employing the image

of the soul as a well or cistern in the midst of a process of illumination, both
mysticsfi like so many previous Sufisil i nk and i nter mi
waters of t hat spiritual wel | Wi
Kubr hdasawe bél m®t amorphose en puit
L'nommeé21). In St John of the Cross, water and fire are equated to a
miracle, one which is mirrored in the miraculous transformation of
Bridegroom into Bride:

Thus these lamps of fire are living waters of the spirit. . . . [For
although| they were lamps of fire, they were also pure and limpid
waters. . . . And thus, although it is fire, it is also water; for this fire
is figured forth by the fire of the sacrifice which Jeremiah hid at the
cistern, which when hidden was water, and when pulled from the
well for the sacrifice was fire (2 March 1, 20-22; 2:1-22)10. . . called

10 Here, reference is to the Apocryphal book of Machabees (book 2), whose verse reads as
follows (New Catholic BiabsddeanitpletsdB Gdd thwh e n
Nehemias should be sent by the king of Persia, he sent some of the posterity of those
priests that had hid it, to seek for the fire; and as thy told us, they found no fire, but thick
water, Then he bade them draw it up, and bring it to him. And the priest Nehemias
commanded the sacrifices that were laid on, to be sprinkled with the same water, both the
wood and the things that were laid upon it. And when this was done, and the time came that
the sun shone out, which before was in a cloud, there was a great fire kindled, so that all



flamegther than watersaying O lamps of firgl that which can in
that song be said, is less than that which is, because the
transformation of the soul into God is ineffable (L, 3:8; VO, p. 875-
876).

Another trope for the process of illumination that both St John and the
Sufis insist on is the metaphor of the sudden stroke of lightning or lightning-
bolt which indicates the abrupt and fleeting manifestation of God. Although
in this case the parallel seems quite widespread (Mircea Eliade remarks that

othe rapidity of mystical il 1l umin
| i g h tThe Twg.ap, 2P]), among Muslims, including the alchemists (Cf.
Jung 317), it becomes an obliga

t o
of the stability of his image, in Arabic| NBi ®er al |y ol i ght
of these poems always uses the
manifestaio n of t he DT.AAB28) Esdgatcap §Gen
precise numerical location along the mystical path: strokes of lightning
occupy number 69 of the ninth stage along the road (Bakhtiar 96). Many
other Muslims employ the term, but we shall only look closely at the case of
AlGhazznl t | @Wearks: i n hi s

[The] lights of truth shall shine brightly in his heart. . . . In the
beginning they shall be as fleeting bolts of lightning, which flash
and flash again and remain a short while or a longer . .. and there
shall be divers illuminations, or always the same one (in Pareja 294).

In words remarkably resembling those of AllGhaz z nl t St
Cross also presents the sudden flash of mystical experience under the
metaphor of a flash of lightning:

And it is, sometimes, as though an extraordinarily bright door
had opened, and through it [the soul] should see [a light] like a flash
of lightning, when upon a dark night things suddenly become bright
and clear and one can see them clearly and distinctly and then they
are once again in darkness (N IL: 24:5; VO 459).

And that is the figure of the mystical stroke of lightning. We will not
insist overmuch on a similar image that St John shares with the Muslimsfi

wonder ed. 6 Th e22) s edclagtdquoie @ #ts Snérety(hc?e. 1



t he 0str ok éarloNightd:5;VOm.esB®)8 bBecase here the
antecedent common to both (possibly the Pseudo-Dionysius) is quite clear. It

is, however, wusefulbotld mdt e atrtkate s
metaphysics of light and darkness which, while already quite complex in the

early Fathers of the Church, took on unexpected dimensions of complication

and wit among the Sufis (and especially Persian Sufis), as Toshihiko Izutzu

has demonstrated in his essay O0THh
Garden of Mystery of Shabast ar i . 6 Even the arch
played with the alternations of light and shadow, and we will discover in St

John of the Crossfi at a much later date than the Pseudo-Dionysiusil that

same play of chiaroscuro, for which St John even invents a term:
ocobumbracidnesdacimi@nto de sonmbe@l 2; VO p. 878). St John's curious
elaboration of this kaleidoscopic spiritual phenomenon would appear to

locate him quite close to Muslim mysticism and Arabic aesthetics, which, in

patent defiance of Aristotelian logic, delights in the impossible union of
contraries:

But although these virtues and attributes of God may be lighted
lamps that are burning brightly, being so near the soul. . . they yet
cannot fail to touch [the soul] with their shadows, which are also
brightly lighted and burning bright, in the figure of the lamps which
create them, and there these shadows shall be splendours. (L 3:14;
VO 878).

The oLiving Fl ame of Loved (whi
glosses on that poem), in which St John describes the process of his final
illumination, has always been one of the poet's most enigmatic works, and
one of those least addressed by literary criticism. Reference to Muslim
illuminationist literature, however, helps us decipher its mystery and
recognise some of its possible sourcesfl Sufisources to which St John of the
Cross would appear, in one way or another, directly or indirectly, to have had
some access. While we do not question the Christian orthodoxy or intentions
of St John, we must recognise that even though he was an undeniable child
of the West, in paralleling the Sufis so closely, and even in so frequently
realigning his Biblical citations
Symbolism of Islam, he also was, in more than one sense, a cultural child of
the East. Or better, a child of genius of that Spain of three bloodlines that
Américo Castro exploredfi the poet sings his Christian sentiments with



Musl im metaphors. And his oOLivin
orthodox yet culturally hybrid poem, would appear to celebrate the moradar
odwel |l ingdé of il 1l uminati vei simdrroaqt
Muslim Illuminationists. Or further yet: from the point of view of a very
erudite i S h welliversed,in the matter and Symbolism of Illumination.

d. Water, or the inner spring or fountain of mystical life.

Yet this oinitiatedo of | sl amic
appear to have been holds yet further surprises for us. Another of his
favourite symbols is water as the inner spring or fountain of the soul, a
symbol he i ncorporates into his
Canticl ed (fuede)h en@sbsits terdbladted fateados, /
formases de repente / los ojos deseados, / que tengo en mis entrafias
di bujados! 0) and in the poem tit
conocer a Dios por f e, dontetue mana yocerrg
/| aungque es de noche. 6 The wuniver
clear, from the Bible (John 4:14) to alchemical terminology (Jung 104), as is
the spring or fountain, the O0i mm
Rosa Lida calls it. In exploring the particular modalities that the symbol
assumes in St John of the Cross, once again we find traits that would appear
to be clearly Muslim. Some of them have already been pointed out by Asin
Palacios: both St John and St Teresa, for instance, employ the Islamic (and
especi al Nlymags f dilgehtiand fabbrdul prayer or meditation
seen in terms of the arduous transport of spiritual water through channels
and aqueducts, an effort that contrasts with the spontancity of the
autonomous bubbling-forth of the spring of a higher degree of
contempl ati on: O[ When iidnpwlikcione ® s i
whom water has been brought, so that he drinks peacefully, without labour,
and is no |l onger forced to draw |
buckets of a water wheel d) of pas
John said in The Ascefil: 14:2, VO 4 2 1) . (This i s ver.
water-figure in the Autobiograpf¥l) and the Interior Casfle': 2:3).

11 Cfalso AllGhaz,t 6§261-2 12, and RNm©, who al so sp
transported by canals (Schimmel, Triumphal Sae, 85).



The symbol of the spring or fountain in St John of the Cross has been
the object of numerous critical studies, though critics have had difficulty
tracing its sources. David Rubio does not think the sources are Biblical:

None of the 56 metaphors of thi
Vulgate, and none of the numerous metaphors of the same object
in Western mysticism can in any way be tied to the concept of the

ospringdé or ofountaindé in St Jol
Ludwi g Pfandl associates St Johi
spring odella prouva dei Platigibg). ar

Damaso Alonso, on the other hand, rejects, for reasons mainly
bibliographical in nature, any possible influence by the Caballero Platitd

favor s i nstead Garcil asods Ecl o
odivinificationd of Sebadgdtido8§n ree
Al onsods book minimizes the i mpo
emphasi zes instead St Johno latic | o

(despite the problematic nature of its possible influence) and the spring of
Primaleén. Lida takes an essential element of the symbol to be the fact that

St Johnds spring or fountain ref]l
these chivalric romances, Arc@@aind i | ¢
even an epigram by Paulo el Silenciario.

But without rejecting these possible Greco-Latin and European
antecedents (which might to some degree have left their mark on St John),
we must insist that they do not |
particular spring. Sebastidn de Coérdoba does take Garc i | aso0ods p-
recastitaladivine,0 t hat the spring takes o
but he does not give it the details that would bring it into congruence with
the symbol as found in St John. Although other authors (Garcilaso himself,
for instance) are closer in some essential aspects of the spring (the fact that it
reflects anotherodos face), their i
obvious in St John of the Cross. And besidesi St Johnds spri
eyest the Bridegroom, not his face.

The mystical literature of Islam will not solve all the thorny problems of
St Johnés spring or fountain, but
to be fundamental. First of all, the spring in Islamic literature is conceived of
from the beginning a la divin®amon Lull, so cleatly grounded in things



Arabic, speaks of a crystalline mirror that reflects the degree of
contemplation which the soul has of God (cfHat zf el d) and i
Fut (M®4V)the spring is a mirage (S ) fhid the thirsty mystic thinks he
sees but, realizing his error, discovers instead to be God and himself (Cf.Asin,

Islam cristianizdd® 7 ) . We should recall t ha
osilvery sembl ances [ odyeswhicheSdhty o f
the female narrator/ the Bride |
entrails. 6 That is: the eyes refl

Let us pause for a moment to |
fonte. . compoed itviisontGntloledoacs 1577-1578 and is one
of the most shatteringly beautiful poems of St John's 0Oeuvré this poem, the
poet explains his ofonted or four
these details with Bakd Certantydeshatc 0 m
St John of the Cross and the anonymous Sufi author coincide virtually phrase
for phrase. Below, we offer a side-by-side reading of the two figures:

Bakhtiar: St John of the Cross:

The mystic enters the
Garden of the Spirit and

OFont e u e

finds a fountain, water L. a N

. correo: (o}
which gushes forth. . . .

. . . i ssues for'
[ of | owi Bapld
Certainty. . .
[The] fountain is the O QuU® bi en
Fountain of wel | li sk ntoh
Knowledge. . . constant refrain.

Which is illuminated by St John said of his
the Spirit. It is the fountain or spring, which

contemplative Truth of 1 S al so cu/
Certainty, the knowledge t h a't oi ts
of lllumination, . . . never dimmed, and 1

know that all light from it
is come. 0

Knowledge of the St John insists on
Oneness of all Divine  Oneness, although he



Qualities. . . . refers to the unity that
underlies the mystery of
the Trinit:"
that three in one single
living water / live, and
one from the other is
derived. O

The Fountain of I n t he
Knowledge appears like s e mbl ances:
veils  of light; not i n t he

darkness, behind eachof Cant i cl e, 6
which shines the Light under st and:
of Essence Itself  one may glimpse God
(Bakhtiar 27). oeven t hr «
Obeneath t|
substance of faith,
stripped of the veil of this
silver. . . . So that faith is
given us and joins us to
God Himself, but
covered with a silvering

of fMWAGTHO |

OAl t hough it is night, 6 St John
feels in the presence of this spring or fountain. He repeats the verb to know
no fewer than eleven times in the poem, and almost invariably emphatically:
Ogu® bien s® yo,6 ohow well I my ¢
principal semantic referent of the Sufi symbol of the spring or fountain. Al-
Ghazznl t, to take | usNichedonlaght® x a mp |
comment ar¥3:0In9 SA\Nfr at he Qur 6nn, ot h
NNr ¢t of Baghdad had the same i ns
Treatise VII of his Magn mnt (&%), inQuhith b gives long

descriptions of the mystical water of the soul, he declares that the water that

flows in the gnosti 60pBJdNtaeardstof an mp |
eternal God (and here we should
VO930]) . For NNr ¢t the divine wat

God, but the cedintyf that knowledge.



But St John dds yet anot hséo el
porfel a fontv®@9BA)dadhe ocrystalline
Canticleo6 thus signifies faith as
poem (CB 12:3; VO 657). That most delicate conjunction of faith and
certainty occurs also among the Sufis. The author of the Book of Certainty
describes the oOFountain of the Lc
0This degree ofothaéanfaiceitmnm beéeunby.
passage states that I n Sufism th
Cer t ad anydnyuddoh) This terminology might seem very abstruse and
strange, and yet we see that it takes us closer to that complex spring or
fountain of St John of the Cross than do the European sources quoted by
critics to date..

a
)

Within the fountain of the 0Sp
reinforces in some criticsd mind
coaSabmse queéetaste, fuente clara [/
that you have taken from me, brig

sees mirrored Ot he dB& sufiotsle thystigusdy,s O
theeyes, ot t he ffacal Cant ihelir@&ddretkiidzd ul
immediately precedes the moment at which the lovers are joined. The same
thing occurs in Kubrhnh: 0l e doubl e
final de p | eri nddoidmessShabasgrtl e 6 e MCa
us, these eyes can wound the mystic who is about to enter absolute union:
othe eye has no power to stand th
the sun as reflected in the wate
reason that St John asks first to contemplate those allegorical eyes in his
ocrystalifldnlfp éus, anp kchothg s Sufi colleagues in the
mystical experience, can he bear the experience. In the light of these close

parall el s, t hen, t he todd giadusdlyaclnsng My ¢
clear. When in the next stanza th
hardly receive Hi @B13n2 VYh6o0uahd the wes/i n g
Bride excl ai ms: OTurn them [the e

0 Ar abt , who in

theCross is to | bn
theTar j,unmnSrhe kil l s with her gl ance
station of passi nfga mmuadsyh @fna ccaomt em

The unbearable pain of ecstasy prefigured in a pair of divine eyes whose
glance can hardly be borne brings St John yet once again into parallel with his



religious counterparts in the East. Both cases ask for the eyes of God in
order to be able to see God: m& Wh

your eyes impressed / . .. / and at that, my own eyes / became worthy of
adoring what VOIB28)yexcléng $¢ Jolin,fechopn®stl hany (
Musl ims such as I bn O6Arabt: o0When

upon him with? With his, not my own, because no one sees him save
Hi msel f aloned (in Nicholson 198)

But there is a powerful reason for the recurrence of the figure of the
ot her personds eyes reflected in
beginning of the alchemy of Union through Love. The unquestionable
reason for the fact that we find in the mystical literature of Islam (and not of
Europe) so many examples in which at the precise moment of mystical
transformation the fount of ultimate spiritual knowledge reflects a pair of
mysterious eyes, is that in Arabic the word 0 a Waf the simultaneous
meani ngs of ountaino or ospring, 6
Oi ndi vi dual i t1¥(6h}re a@ dthdr ménrdinfs s wedl.)gAihde. O
Sufis seem to have done is translate the various SimultaneostSnantic
meanings of the three-letter word-root into linearpoetry, in a way that is
extraordinarily profound in its mystical implications and at the same time
constant throughout Arabic contemplative literature. What is astonishing is
that St John of the Cross should parallel the Sufi masters so closelyfi indeed,
perfectly. Although practitioners of the dolce stil nuemh as Petrarch and
Achilini had suggested that the intermingling of souls that occurred at the
moment of love (and lovemaking) was achieved through the eyes, which are
the windows of the soul, they had never set these eyes within a fountain,

12 Cf.J. M. Cowan, ArabieEnglish Diction&y3), which offers some of the main meanings

of the root 0 a ¥ floted in the text above. Michael Sells notes the extraordinary richness of

the word in the: 9d&Afigitne dhthesntosedifficult artms intlPof Tanb ©
0Arab©ds writingso6 ( Poodiyss head nMilrarterd -1b3/7 )

limitation, or unification of the undetermined, unlimited, non-e nt i f i ed r e al 0
whichisequi val ent , as we know, to Ospringo
concept of indeterminacy that we see in
gue suelo en ella no se halla, [/ y que

also translates the multivalent conceptof 6 alyyn 0t he same, 6 &% INn ,t
119: 0But i n theseap@ @y ya sL darhdes hSepl fios ( Gar den
emphasis added). Sells has incorporated the two essays we have just quoted in his book
Mystical Languages of Ungayinge the first journal publications.



spring, or pool, and especially not one with mystical overtones. The Arabic
root O a¢ftablishes an equation (i.€. between the fount or spring, the eyes,
and oidentityd) which is inescapa

seems eccentri c, ocoodd, 6 to a West
that the root brings into association.13

As though he were an initiate into the secrets of the Arabic languge and
had direct knowledge of this semantic field (or as though he had
omiracul ouslyd6 stumbled upon it f
reader to understand that the fount which reveals to the Bride the eyes of the
Bridegroom symbolizes the total transformation of one into the other. Thus,
St John says in his commentary t
Bridegroom lives in the Bride, and the Bride in the Bridegroom, and such
likeness does love bring about in the transformation of the Lovers that one
can say that each is the other and that both are one. . . . Each ceases to be
each and changes into the other; and thus, each one lives in the other, and
the one lives in the other, and the one is the other, and both are one, by the
transf or maCB10:1VO06$8). To eignak the abgolute unity of
the transformed essence of these lovers, St John could apparently think of
nothing so apt as that the Bride see the eyesf the Bridegroom reflected in

13 We should recall, in addition, that in speaking in this section of the poem about the
beginnings of transformative ecstasy, St John of the Cross might also being pointing toward
the ancient i mage of the o6eye of the so
into the West, has been employed as a symbol by countless Western religious writers: St
Augustine (in his ConfessignOrigen, Meister Eckhardt, St Bonaventure, Ramon Lull
Ludwig Schrader has written an admirable essay on this subject (q.V). J. Garcia Palacios (220)
adds yet other Spanish authors who use the symbol: Laredo, Estella, Gémez Garcia. But the
figure of the eye is alsofi in the singularfi an organ of spiritual knowledge for the Muslims.
Inhis| ¢F nd udanArfGhaalz 2 @ | 1©9s  t dyre afjadbyheeye bffthe headr or of
the soul), and the anonymous author of the Book of Certaiatywe have noted eatlier, calls it

t hayn4agnor eye of certainty. 1bn 06AbbnAnd of
his Aikam( 2 4 3) . Popular Hindu literature ref
eye. 6 Later we wild/l have occasi onledthe se

detailed elaboration of the trope among the Sufis more than he does his counterparts in
religious writing and poetry in the West.

Finally, we should recall, as a curious coincidence perhaps, that Spanish still
0Oremember sé timeuganaissotci Atabncof Oeyed
still spring issuing from the ground is still called an 0jode agaan O ey e of wat er



the pool, and not his facelf St John, like his Sufi counterparts, understands
that the €yese semantically equated with the po0into which the Bride gazes,
and that this fountind these eyesre in turn equated with identitythen we
should find it strange that he NOfelaborate the literary trope within these lines
of close, mysterious transformative equivalence. All are made perfectly equal
in this verbal alchemy: the eyeshe founbr springhe unityor onenessidentity
of the lovers who are transformed into one another in the silvery surface of
the water of the pool that serves as mirror. What is astonishing, as we say, is
that this stanza written by St John of the Cross, the most enigmatic of
Spanish poets, ceases to be eccentric or unnecessarily mysterious when we
read it with the knowledge of that three-letter Arabic root. I myself am
astounded to admit that a Sufi would understand this odd mystical narcissism

of the oO0Spiritual Canticled 06s sy
however religious he or she might be.
e) The heart as the mirror of God: the qalb, translucid and ever-
changing vessel.
Immediately after seeing the eyes of the Bridegroom reflected in the
spring of silvery mien, the f esmal

joyfully, in lines that are possibly the finest love poetry in the Spanish
language, of having found the ineffable Lovefi and the delicious union that is
intrinsic to itfi that she had been seeking:

Mi Amado, las montafias, My Beloved, the mountains,

los valles solitarios nemorosos, the bosky solitary valleys,

las insulas extrafas, the strange isles,

los tios sonorosos, the sounding rivers,

el silbo de los aires amorosos, the whisper of the loving breezes,
la noche sosegada the night as serene

en par de los levantes del aurora,  as the rising light of dawn,

la musica callada, the hushed music,

la soledad sonora, the sounding solitude,



la cena que recrea y enamora. the feast that recreates and invites to
love.

Once again the poetry, in lines of immense profundity, seems to want to
reveal secretsh suggestions of St John of
infinite, an experience terribly difficult to put into words because it is outside
language and human reason. But once again we find in Islamic mysticism the

symbolic coordinates that wild.l h e
mystical thoughts and feelings. At the point of rnystlcal union, when the
poemd6s symbolic pool is revealed

and Bridegroom, and thus the locus of divine manifestation, the Bride who at

the beginning of the poem had sought her Bridegroom through a hazy

| andscape that her swift foot rece
scene), now suddenly discovers that the Bridegroom is not in that landscape,

but rather iSit: the mountains, valleys, rivers, breezes. And unexpectedly the
angui shed question OWhere?6 with
you hidden, Bel oved, and | eft me
with a myriad of spaces in glorious, kaleidoscopic succession. The
Bridegroom, curiously, does not have a face, as those traditional lovers of
European love poetry would have had (we should recall Petrarch and
Ronsard), but is conceived rather in the metaphoric terms of a vertiginous
cascade of spaces and even unexpected times and situations (night, music,
solitude, a feast or dinner) which suggest the collapsing of the contraries
height and depth, sound and silence, the solid and the ethereal.

I n t he poe mbdSBrideaadsBtidagtodmgevetytiing @ems
to merge: 0 Mi Amado | as monta€fas
2nsul as extrafas. : : .0 The me
Bridegroom has been linkedfi in fact verblessly equatedfi with those spaces
is completely unknown in the European poetry of the Renaissance; indeed,
so strange is this mode of imaging that the Spanish critic Catlos Bousofio, in
a mo st fortunate essay for our
ocontemporary. 0 lisassodativedy bronght t@dphbr & r
the sensations or impressions that are produced by the two linked elements:
in the Brideds perception, St Jot
oli ked the mountains becausennt he
(height, majesty, pleasant fragrance) is similar to the impression produced by
the Bridegroom: 0The mountains ar



with flowers and scents. ThEéEBle¢ mo
15:7; VO 665). Likewise, the valleys are associated with the sensations of
delight, coolness, and rest; the
sounding rivers, with the sensation of being washed over by them and
hearing that profound roar that blots out all external sound; and so on,
through the celebratory stanzas.

These equations are achieved not by means of parallel elements that are
recognizable by logic, but rather through non-rational, non-logical
associations, just as in such Semitic poems as the Song of Songs and such
drunk-with-l ove Suf i t eTlxars] uwnsnhniihacntedpleteraodh ¢
Desirgsr Ibn al-F N r Khanbiyy/&@Vine Song).

And St John the Ovisionaryo rev:
Bride asked at the beginning of the poem about wherefl in what spadethe
Bridegroom had hidden himself from her. Now she has discovered that He IS
those spaces that she wandered through in search of Him, and discovers also

t hat this wunexpected i defityattype of
prodigy of love and wondrous literary insightfl in her realisation this fact: in

a word, i n her h eresyaBtlofed foramé,h ¢ e ma
comment at or i nsists in the gl oss

obscuri ties: (moufand, rivetshvelsseis htr Bdloted is
him/itself and is so for hé& CE14-15:5; VO 664, emphasis ours).14 The act
of intuition is indeed wondrous: in the high intermingling of love, God has
transformed her into Himself, yet it is she who in employing the
metaphorical mirror gives the Bridegroom a new identity: He is that whole
myriad of marvellous spaces and music and nights and times because He is
so in her realisation or perception of Him; she contains, so to speak, within
herself all that delicious, extraordinarily free and changing identity. Times and
spaces are not simply cancelled or collapsed, as they are in all ecstatic
moments, but converge in the unified identity of the two Lovers. The once-
perplexed Bride at last knows where her Bridegroom had hidden Himself.
The answer i's repeated yet agai n,

14 The Spanish syntax corresponds to the English given here: the apparently plural subject
with a singular verb and singular predicate pronoun. Even the syntax, then, speaks of
identity.



mel5&dnd the seeking, agoni sing Bri
t hat she, l' i ke 6A¢C¢cnrdos thirty b
throughout t he worl d, was herself the

the sheepfolds, through the hillside, and through the woods and
undergrowth that are journeyed through in the first stanzas of the poem. She
could not find her Beloved there because she was seeking Him where she
would never find him: outside herself.

Of course God is, or contains within Himself, all of these elements with
which the Bride identifies Himf mountains, valleys, rivers. In this
transformative state the soul understands the secret concatenation of causes
that articulate the harmony of the Universefl an understanding that far
transcends simple pantheism, into which St John of the Cross never falls.

God transforms the soul into His virtues and attributes. He isfi or
manifestsfi His attributes in the soul, which acts as a mirror of Him.

Al t hough the poemds protagoni st s
mirror of herself, now the Beloved is reflected in the pool or mirror of the

soul, which is also Him: both are the mirror of the other, and reflect back

and forth its/their ipsiety in an unending succession of unendingly self-
reflecting mirrors, as though one were set before the other. Or to say this in
another way: God observes Himself in His Bride, while she contemplates

Him in herself because she iS, or perfectly reflects, all these simultaneous
transformations of ineffable attributes that come together in her own
substance. It is no coincidence, given what we have been discussing thus far,
that the consummati on toufalt hCea nunicd
began in a metaphorical mirrorfi the water of the spring. God shall be
reflected in the mirror of the soul as though in pure translucid water which at

this moment of supreme identification is able to reflect Him in His glory.

15 St John of the Cross apparently was very given to the use of this figure, a symbolic space,
to communicate the transformative ecstat
unéxtasis de harta contemplaci-n,éd he ins
the o0thered6 of the dadépsddudet/ WgaeémeGa@stbiendoc/| e 6 :
toda ciencia trascendiendo. //  Ya no supe dondestaba, / pero, cuando allime vi, / sin
saber dondene estaba, / grandes cosas entendi. // . . . . El que allillega de vero / de si
mi smo desfallece. . . .0 (emphasis added



This mirror is a well polished one: St John of the Cross (and St Teresa,
who used the trope in her own work) adopted an ancient leitmotifvhich the
Sufis of the Middle Ages had been using and refining for centuries. The soul,
loosed of its bonds and given up wholly to God, is, metaphorically, a spotless
mirror which can reflect the Godhead. Henti Corbin saw this in the case of

|l bn 6Arabt, who felt that he knew
Names and Attributes of Gosddéchtad t
nous-mémes par nous-m° me s ; 6 eoympathedaé att eal i se
reci proque fond®e en | a c¢ dmagoatoa u t

créatrics, 88). The soul, whose powers are filled only with the infinite,
becomes, as we have seen, a polished mirror, transparent water, in order to
be able to reflect, as though in a glowing kaleidoscope, all these divine
attributes. The swift succession of attributes in this wonderfully pure mirror
of the soul is only apparent, however, since in God, free of time and space,
the manifestation occurs simultaneously and instantaneously.

St John of the Cross makes clear that this spring or fount in which the
uni on begins to be celebrated 1is
(CA, 12:7; VO, p. 658). In Western mysticism this trope of a heart as the
symbolic vessel or receptacle of crystalline waters that reflect the changing
and visionary images of the divine manifestations within the soul, is a strange
one. But once again, the Sufis come to the aid of our understanding of the
apparently enigmatic symbols of S
very profoundly understood, and would have seconded, what St John wants
to say at this point in the poem, for he knew a great deal about this inner
heart that was also the mitror of changing images: in Arabic, the word qalb,
as we have noted, simultaneously
change, 6 among other things. As o
advantage of this coincidence in the multivalent roots of Arabic, and put
them to work in their poetry. Thus, in the most famous and most complex

linesofhisTar j vAvsnhndagh, 6 Ar abt says the f

My heart is capable of any form: it is a pasture for gazelles and a
convent for Christian monks,

And the i1idolsd temple and the p
the Torah and the book of t he



I follow the religion of love: where so ever the camels of love go,
that is my religion and my faith.

It is Michael Sells who has seen, with extraordinarily keen sight, that Ibn
0Arabtds odrunkendé | ines speak n
tolerance for all revealed religionsfi for God may be found in all of themfi
but also, and much more profoundly, of the hlgh dwelling-place of the

ecstatic heart that is receptive
311, n. 37). Or, to say it another way, receptive of any divine manifestation
t hat may occur in it. These are S

The heart that is receptive of every form is in a state of perpetual
transformation (taqalluly play on the two meanings of the root 00
I8b, heart and change). The heart moulds itself to, receives, and
becomes each form of the perpetually changing forms in which the
Truth reveals itself to itself. . . . [To] achieve a heart that is receptive
of every form requires a continual process of effacement of the
individual self in the universal (293).

|l bn 6Arabt i s quite conscious o0
of his poem, t hale[br habecomed feyvessH]@fardy t i
form, 6 the poet is playigabg wi t:h t

his heart (i.€.the mirror of his soul) is in a state of perpetual transformation

as it oOsuccessivel yyd rGeofdl:e cotFsakt hle
Aaqq(the Truth) manifests itself to itself through every form or image but is
confined to none. The forms of- ma
291). St John of the Cross tells us exactly the same thing when he makes
explicit t hat the &kaleidoscopic
Bel oved, the mountains. . .0) rep

the mirror of the soul. This heart-mirror should obviously be capable of
reflecting any divine form, without fixing any one within itself, since (and we
guote St John himself here) oOnot
ever will .6 It always oObrings new
(CB, 14-15:8). Thus the soul of the true contemplative, as Sells once more
not es, 0i's not Sso much an entity
perspective shift, of f an m&, pol i shing of the di
then, no reason to seize upon any one of these states or manifestations, even

the highest of them, because, as St John tells us, only God can finally know

them truly and infinitely.



I believe that this is the reason the poet lavished such indeterminate joy
on his poetic kaleidoscope: God is spaces, times, music, sounding solitude,
and not simply one of these things, but all, and infinite numbers more,
because surely from St Johnds f ev
that the joy of the reception of these attributes never ends. Once again
Mi chael Sell s: 0F rthe ¢ernd thagifeststibn\alivajs e p
has occurred and always is occurring. From the human perspective it is
eternal but also 2 moment in time, an eternal moment that cannot be held on

to but must be continuallyre-e nact edo6 (132) . | tse wo L
words Sells is explaining not only the T a r jousmnsnt anzas of
uni on, but those of the O0Spiritue

would appear so: both mystics have a heartfl a qallfi which is coloutless and

of utter purity, like water,16 and endowed, for that very reason, with a
protean ability to reflect in its
continuous manifestations which the Deity makes of its own Essence to

Itself in the fortunate soul that is able to assume any form.

) The ascent of the mount.

One of St Joh if dbsSmosmfallg daborhtadims@nibds
is the ascent of the mount (Mount Carmel in his case), which signifies the
soul 6s ascent to the mystical pe
cosmic mountain whose echoes reverberate in St John: from the ziggurats of
Mesopotamia to the temple of Borobudur in Java (Eliade, Patterm/6), what
we have is a symbolic architecture that makes possible a ritual and yet
concrete ascent of profound spiritual significance. As one might expect,
mystical literature has adopted this symbolic motif, which can be
documented over and over in European literature: in the Neunfelsenb@Biok
of the Nine RQcaksthe fourteenth-century German mystic Rulman Merwin;
in Jean Gerson; i N Di e go MeditaciEred ael dmar&lén Dies
Bl essed Nichol as Fac tTercer, abecadarid-easpritus
(60Third Spiritual Pri mer o) ; and,

16 We will see in a moment that St John of the Cross attributes a similar and, once again,
recognisably Sufinat ur e to the symbolic oO0solitary
The bird ohas no determined colouro but
mystic the strange quality of the colourless bird symbolically signifies the loosing of the soul

from the bonds of all that is created.



Laredo, whose Subida del Monte S\&cenof Mount Zipryould seem to
serve as a prelude to the Ascenif St John of the Cross (Cf.Santiago Barroso).

It should come as no surprise that for several reasons, the symbol also
receives considerable attention in Muslim mysticism. The mountain at whose
summit the mystic struggles to arrive is part of a visionary geography of
impossible but highly articulated maps that Henri Corbin has discussed in
profound detaR®ciirnd&Sukx@wph gt, 04 I
est cell e dwiumieo nga®oger apdharei ent ant
(Cotbin, L & h o TmEom the Libro de la escala de MaflBwuok of
Mu h a mma d B(d.MuBotz $eddinoyasy? 2 6) t o Thanj 6 AR
we find the theoretical elaboration of the spiritual mountain. KNbr a i nsi
great deal on it, and gave it an often-employed technical name: it was the
mountain K A f .

We turn our attention to this universal symbol in order to note that in
some details of his own particular use of it, St John of the Cross reminds us
once again of his Sufi pr e dAscests s 0
to Mount Zion, which is one of the mounts that St John also names (S,I1I:
42:5, VO 533), and so it might at first appear to be a Christian elaboration of
the allegory, but we are surprised to find that hundreds of years earlier,
Muslim mysticism had employed the image of an ascent to that same Mount
Zion or Sinai (we should recall t
Scriptures and that Mount Zion/Sinai is also sacred to Islam).

In a work titted Ba 6 z € @ Golsh&aRd\gi NntCor bi nds
Quelgueses des exégeses spirituelles de la RoseTaigli@Mystécs is
a comment ar y RosenGa®dn aftile Myatenesodbss c ur e
treatise-writer speaks particularly of his ascent to Mount Zion or Sinai. More
i mportant yet is the case of Suhr

Le symbol du Sinai, nous le recontrons deja. . . dans
Sohrawardi  R®c i t d e ].Ila fhéenX I flgure@qe le pelekie n t a |
découvre au sommet du Sinai mystique, typifie a la fois sa propre

Nature patfaite (al-T i b @ menl : L) . . . . Av.
0oSinapy de son °treod, | e mysti
escathol ogie personelle du pr ®s
sommet de l a montagne, cbest I

volatilisé (Corbin, L & h ol thirie).



For us, the most interesting parallel between St John of the Cross and
the Muslim mystics who elaborated this cosmic ascent in their works over
the course of centuries is that both cases have recourse to drawings, etchings,
or paintings that help provide the reader with doctrinal illustration and
explanation of how this arduous ascent may be achieved. Julian Rivera
associates the graphic representations of the mystical path, quite common in
Ramon Lull, more with Lullds
emblematic tradition:

That didactic method which is taken to be an innovation
introduced [by Lull] and by which everything is vulgarised . . . with
graphic representations, schemata, concentric circles. . ., squares, so
that it might enter through the eyes into the intelligence of the
masses, was a method peculiar to and characteristic of the Muslim
Sufis contemporaneous with Lull (170-171).

If we compare the two traditions, we find that it is true that Lull, who
did not read Latin and who wrote in Arabic, seems to derive more from the

Suf

OSufi hermitsd héi i e e dBdaynfiof th&@t eac

European emblemists that Frances Yates has studied. Bakhtiar reproduces a
concrete example of that long Muslim tradition, a Persian rendering of the
cosmic mountain K N fhat forms part of a manuscript containing an
anthology of fourteenth-century Persian poems. (See Fig. 1.) Although it is
polychrome, and much more highly decorated than the famous illustration of
the Ascent of Mount Carmel that was drawn first by St John (VO p. 362) and
thenre-e | abor ated more oOartistical

fundamental idea shared by the two illustrations is not hard to see. In the
Persian case, the rendering, covered with explanations (especially in the top
part of the drawing), serves as illustration for mystical poems dealing with the
ascent of the spiritual mountain. Is this linking of a graphic representation, a
poem, and a prose gloss a di st
speaks of his own mystical ascent? Both St John of the Cross and the Sufis

y 0

ant

empl oy this tripartite technique.
mountainareq Ui t e similar to St Johnds.

ascent to his own soul in these terms:

What separates man from divine Reality is the slightest of barriers.
God is infinitely close to man, but man is infinitely far from God.
The bartier, for man, is a mountain. . . which he must remove with



his own hand. He digs away the earth, but in vain, the mountain
remains; man goes on digging in the Name of God. And the
mountain vanishes. It was never there (Stations of Wisdam,
Bakhtiar 57).

StJoonof the Cross says of the sul
place there is no |l onger any path
the depths of his soul is God: St John has performed a circular and non-
existent journey: ofrom God to Go

Butthe path is no | ess arduous for
a guide to climb: one can climb a mountain by many paths, but one needs to
foll ow one made by experienced p:
obsession with the spiritual teacher, who should be that person that is right
for each soulfl an obsession that Asin traced to the Muslims. We should also
note that they are plurabaths, some twisting and therefore leading nowhere:

these also appear i n St J 0 Bakh@as s
continues: O0The higher one moves
[ One] passes from f oGmazaonlftorimd is
s ame process: 0The fourth stage
comprehensive, all-absotbing On e, |l osing sight ev
own sel f. Thi s is the highest S

insistence on this Nothingvhich is the pathway to atrive at the all at the
summit of the mountain, St John once again shows himself to be a brother

of the mystics of the East: ot o c
nothing,éd says the poem that acec.
annihilation (that oft-mentioned f a df the Sufis) as necessary in the process

of a s C eidplt thing © edded; which is to know how to truly negate
onesel f : : : a n N IlMale1pMOMd5)| at e ones

The ascent to the mountain of ol
annihilation, is, we must acknowledge, a universal motif of mysticism, and yet
St John of the Cross and the Sufis (and even Bernardino de Laredo) precisely
parallel one another in their metaphorical ascent of the Sinai of the soul,
taking their direction in this si

g) The solitary bird.

St John of the Cross conceives
the Opasser solitariusdé of Davi di



endows it with enigmatic properties that transform it into a symbol which
has baffled critics such as Fr. Eulogio Pacho because of its total lack of
Western antecedents. And indeed such antecedents are virtually impossible to
discover in Europe. Authors who in one way or another use the symbol of
the soul as a bird (which is, of course, a trope so long-used that it has been
documented even in ancient Egypt)ii St Bonaventure, St Bernard, Hugh of
St-Victor, Ramon Lull, the blessed Orozco, Laredo, and even such
anonymous medieval texts as the Portuguese Book of the Bitidd the Ancren
RiwleT h e N u)nbd & unkhuwln @nglish anchorite of the thirteenth
centuryfl are not really very helpful when we attempt to penetrate the trope
as presented by St John of the Cross. Nor are we particularly enlightened in
this regard by such studies on the subject of literary birds as that by Maria
Rosa Lida: the nightingale and the swallow of the Renaissance, with their
clear Greco-L at i n l'ineage, mak e St Joh
mysterious and singular.

All St John tells us of this mysterious bird is contained in two brief and
almost identical portraits, one in the Dichos de luz y Amae, VO 967) and
the other in the gl o€Blexs;VO ¢/0).tTtHee 0
Treatise on the Properties of the SolitafichBirduld have been so
illuminating, is so far lost. We will, nonetheless, make an attempt to throw
some | ight on St Johnds schemati ¢
fertile fields in which to search seem to be Eastern and not Western.
Muslims, like Christians, have for centuries employed the symbol, which we

clearly see to have mystical con
exclaims: 00O men, we have been ta
with everything. This is indeed a clear boon from Gadl. ( 27 : 16) L
suchasKubr n, adapting the verse, excl
(60praise to God, Who has given
othe | anguage of self [which] ¢

beingdé (Bakhtiar 3, 7).

Throughout the Middle Ages, Muslim authorsh SannoéiAr ,6 ABn \
al-Bt s A Allrbduced treatises on the mystical bird. Particularly important
are those that SuhGhaawazrndtt, eAavcihc ecn
the title Ri s a-fiaifl, br tha Treatise upon the Bitithugh, as Seyyed
Hossein Nasr notes (51), Suhrawar dt Vi
Arabic treatise written by Avicenna.



To decipher or put into perspec
St John of the Crossds particul ar
Johnd s par al | el $7 StWdhd doselyt eth@sStlee PeSianhfAl- s .
Bt s A mt (d. 877), who described
Oneness, 6 and who f Muskrs.noipn )gilng u
bird is oOsol i tfaerry 60tahned cwoiniplanryoto f
(Dichosl20; VO 967). The wings of allBt s nmt 6s bird a
(Schimmel, Mystical Dimens#rss) ; RNmt 6s symbolic
all things materi al and persdalsotea b |
al |l t hi n gbDichos20).a\lBstist carmg @ s( bi rd rai s
Lord [[(Attar, ibid) ] ] ; St Johnds oOputs its b
(Dichod 2 0) . éall nj excl ai ms, offawhgi
34;in St Johnds flight, othe spiri.H
(VO 670). And both finally acquire a knowledge that transcends all reason;
éallnjdés soul , l' i ke that met aphor
and was drowere®&éd (gBd383HNnhOswhibecause
as in Psalm 102: 7, rises so high
t hings, for it knows GAsdentiolf:l;WO wi
424).

Perhaps the most interesting parallel is between St John of the Cross and
the contemplative bird of Suhr awa
guality or property of St Johnods
Dichgs t hat i s most pr obl e mRidchosxm;, VOt he
9%67). St John explains thi sVOy) s ay
whi ch has no s pMO®67f Thieis agewtiend i t
i mage, a bird of no <colour. To
attributed this same propertyfi in identical wordsfi to his own bird, four

17There are other parallels between St J
Sufis. St John speaks of the falcon or hunting bird which is his soul in the poem whose
refrain i s Oaded/ay S0 dtleBperaBzmfaltd Ovelotan hito / que le di a la
caza alcance6 (OAfter a Il oving pass [ a
overtook the hunto). This same equation

RNmM© Manéj biiaisSchimmel, Mystical Dimens&nTs It would appear that St John
interprets the hunting motif of poems s
Floresta de varia poelsieh Damaso Alonso has quite rightly associated with St John, not

only & la divingut also a la Soufi.



hundred years before St John of t
c ol o u MHree Freabifes( The congruence here is so perfect and so
curious that it will be worth our while to quote the text in its Persian original:

e (Persian verse)

In both cases, the absence of colour implies exactly the same thing: the
letting-go of all things material, the absence of material things in the soul.
This is a most remarkable parallel. We should recall, however, that this image
of the spirit as a coloutless entity or process is far from foreign to Islamic
mystics. Seyyed Hossein Nasr , on
|l sl amic mysticism i n PeMaeéigadairalsot e |
makes indirect allusion to this coloutlessness in the bird known as the
Simurg. When the thirty birdsfi each of a different colourfl discover that

they themselves are the Stmurg, t
must of necessity be erased, so that they, too, in a moment of transformative

ecstasy, become oOof no determine
Persian mystici sm: i n one of hi s

t he s pi-poitotth® feeeddmérdnt chlonrg
***************(Persian Verse)

(Nasr translates this into Eng

who under the azurds sphere ha
possesses caltonrkKath)r nNarjenpead s t

variation, in his F a & nNn-® a @ fA a wwial & Briglaihg that the most
profound centre of his soul (his qalpis as colourless and fluctuating as water,
and able precisely for that reason to reflect the infinite, always changing
attributes of God.

h i s
0 s b
hi s

h) Ascetic war.



Themy sti c0s progress along the s
of a struggle or combat against the forces of evilfi the devil, sensual
appetites, vicesfl has a long history as a moral or mystical allegory. In his
Ecclesiastical Hierarchies, Pscudo-Dionysius gives an early (but
fundamentally different) outline of the detailed and even picturesque
owarfare of the spirit, 6 in the d
Peninsula seem to have excelled (Loutenzo Justiniano [Cf.Martins 175], Fray
Luis de Granada, Fray Alonso de Madrid, Osuna), although there are also
cases in other areas of Europe, such as Suso. St John of the Cross and St
Teresa employed the trope of spiritual battle as few others ever did; it seems
to have culminated (though by now with other nuances) in the work of St
Ignatius Loyola.

Islam employed the trope of ascetic warfare or battle during the Middle
Ages, and in virtually the same t
says Fr F®l i x Parej ag &@aordd enhaodd ¢
ardently for us, we shall guide them along our path; for surely Allah is with

those who do gooddodo (229). And

Qu r 0 N n iaed hadithsr sradions of the Prophet are easy enough to

find AlHuj wt r t 8s summary is perfect:
The Apostle said: oWe haval retu
j 1 h-#@Adhare khe greatest war (@ i h-akloay. . a.\What is the
greatest war ? He replied, ol t
(mu j n hrafdaeshfala ®F00\ b
Thi s, t hen, i jsa vtnhnendaerchdtér pee doef Oac

spirituel |l e, 8 d dahcotmpredbde Ibrilfiant indchtsGrerr b i

the trope include his suggestion that the initial Lam-Alif of the famous

Musimdi ctum ol n illAaha illa AIlIl Aho
of a swordfi  fi and therefore both heralds and participates in that ascetic
war . Through ti me, the i mage grew

followers into a sort of religious militia, in a fortified convent (or rapitfin

Silves (Pareja 381), hundreds of years before the birth of St Ignatius Loyola.
Almost all the most important Sufis appear to be aware of the theory: Al-
Ghazznl € yorunl fhejafigackja 293-4 and Nwyia, | b n 0A n
225), Kuwhnwali @ aminhbak)vadciiiBieiayind h ocomme

| bn 06 ArTadbrtj udansnhriwinas|



The metaphor of spiritual combat is developed into what one might
al most calll sdaamcondbei 0&pimitual K
siege on the castle of his soul, which is turreted and equipped with
battlements and walled about by allegorical walls. It would appear sometimes
almost to be a chivalric romance (such as those that St Teresa so delighted in
reading) though a la divin@xcept that the knightly romances had not yet
been written, in the ninth century if not before, when the Sufis were
allegorising the intetior castle of their soul. In the Ascengt John of the Cross

speak s of the owalls and battl ement
wal | ] o f SIiL:I2(el; VO 608)btit ¢he ehigmatic final lira of the
oOSpiritual Canticled6 is actually

against the devilinthei mpr egnabl e fortress of

lo miraba / Aminadab tampoco parecia / y el cetco sosegaba / y la caballetia

/ a vista de | as aguas descend?2ad
one looked upon / and the siege abated / and the cavalry / in sight of the

7

waters descended. 0) .

In his glosses, St John clears up, at least somewhat, the mystery of the
wor ds of t he poembds endi ng, wh i
anticlimactic: O[Aminnadib] soglho
adver GBxui:3y\D 7%8). This is an odd equation; St John quotes a
verse from the Song of Songs ent.

my soul made | i ke the chariots ¢
Sul livan t hi noaScomk fioth anGexgadsi® iy &ttGiegpri. O
The gloss gives the details of tl

always disturbed the soul with the innumerable armament of his artillery, so

that the soul might not enter into this fortress, and hiding-place of the
i nward withdr awGBh3;WOd. t he Spouse

But the soul i's now in contempl
arrive, but with great t eribid.Thatf | e
is why the siegefi clearly an addition to the castlell 0 ab at es 6: 0By
[ or o0fenced] i s understood here.

which[,] when they are not vanquished and muzzled closely[,] surround [the
soul ] and battle with CB40:4jMO 78)n e
Here, clearly, the passions and appetites (and the devil) have been
vanqui shed. A M dinothdr hwarlike OirBagefV @hichr yh 6
descending o0in view of t he water



signifies simply thenoicbilCB&®sspal t &
738) which descend and grow tranquil in view of the waters that are the good
things or delights of the soul in the state of absolute union.

However detailed St Johnds expl
not familiar with the allegory of the ascetic war, it may still remain quite
mysterious and seem somewhat forced or strained. But the Islamic context
begins to bring the battle-imagery into a more familiar perspective. Let us
look for a moment at a passage from the Ki @i B nwt r f t by s g
|l bn 6A nd All Anh of Alexandria (d.

[The] dwellings of mystical certainty and the light that floods them
all resemble the walls or battlements that encircle the city and its
castles. The walls are the lights and the castles are the dwelling-
places of mystical certainty, which surround the city of the heart.
For him whose heart is surrounded by the wall of certainty and
whose dwelling-places, which are the walls of lights in the manner
of castles, are whole and firm, Satan has no path by which to arrive
at him nor in his house does Satan find habitation in which to rest

(Asing h a diToi. | es

Al t hough the parallels do not a
the fundamental elements recur: the heart as a fortress or walled city, the
walls. And above all, at this precise spiritual moment, Satan has no way of
getting at the soul.

We insist on that pointfl the safety of the soulfl because the flight of
Satan at the end of the O0Spirmitu
earlier stanzas of the poem the ecstatic union had already been consummated
and the devil could not possibly have been present at that time. However,
and, as we noted earlier, almost anticlimactically, St John announces just at
the end of his poem that Satan has been vanquished. If we look at Sufi
referents, that oanticlimaxd of t
absolute absence from the soul of its fierce enemy the Devil marks for
Muslim mystics the last and highest degree of ecstasy; it is the absolute
guarantee of the spiritual heights to which the soul has climbed. The final lira
of the poem would imply, then, a true poetic and mystiealmination. Let us
|l ook at how close St John oShard¢dhe
Aikam(I1:78):



[The] subject has lost the consciousness of his own being and
preserves only the consciousness of his presence with his Lord; and
he who finds himself in that state is now one of those who are free
of all evil and danger, because over them the accursed enemy no
longer has any power whatsoever, and he who during his prayer is
free of the power of the enemy need not work to combat him and
reject him, and so his prayer is accompanied by the presence of
God. . . . So that, the devout man having lost consciousness of
himself and being now free of the temptation of his enemy, must
feel the height of well-being and the apex of delight, bringing to
realisation within himself with all truth that which is signified by the
word consolation. . . . That is why the contemplative master Abu
Muhammad -A@Alzd odl Mahdijja woul d
consolation does not exist for him who struggles with his passions,
nor for him who battles Satan, but exists only for him who is free

and serene from bl h sam der 204 2( .

We should note the emphasis on final tranquillity, serenity, consolation,
andwelkbei ng, which St John repeats
Canticled and theiGhaaezneés panddiong
sate0f serenity: o0Satan shall fl ee
hope of perturbi ng. espiritualitaBlyl). nthei t a
ninth century, and once more employing the metaphor of ascetic warfare or
combat that the soul wages from the battlements of its interior castles or
fortresses, NNrt of Baghdad al so
and cannot find a way in: o0Satan.

bar Ma g n\n g 136):

St John of the Cross, a valiant knight of the spirit, struggles more fiercely
yet. He reminds us of some spiritual St George battling against an infernal
beast, a seven-headed dragon:

Happy the soul that is able to do battle against that beast of the
Apocalypse (12:3) with its seven heads, the opposite of these seven
grades of love, against each one of which [heads] he wages war, and
against each one of which he fights with his soul [as ally or weapon
or protagonist] in each one of these mansions in which the soul is
struggling and gaining each grade of love of God. Which, without
doubt, if the soul faithfully do battle in each one and triumph, it



shall merit going onward from grade to grade and from mansion to
mansion until the | ast, Iliiavi
did fierce battle, cut off. . . . And thus the pain is great in many men
who enter into spiritual battle against the beast yet are not yet ripe
to cut off even its first head by denying the sensual things of the
world; and once some men master themselves and do cut it off; still
they cannot cut off the second, which is the visions of the sense
that we have been speaking of. But what hurts even more is that
some, having cut off not only the second and the first, but even the
thirdi which is that which concerns the sensitive inward senses,
passing from the state of meditation, and even farther onfi , just as
they enter into the purity of spirit they are vanquished by this
spiritual beast, and it once again rises up against them and even the
first head takes on life again, and thus makes the last years of them
worse than the first in their falling-back, taking another seven spirits
with it worse than he (N II: 11:10; VO 416).18

But once again, t he& laSlivibei $§ @ c 0
figure of a mystical valiant knight who does battle precisely against a
dragonfi sometimes, precisely a seven-headed onefi whose graphic
representation (with commentaries in Persian) we see in a miniature
contained in a Persian manu san¢
manuscript we see another illustration (Fig. 5), in which the spiritual knight,
with a handsome steed and luxurious clothing, is presented in the midst of
battle against malign spirits that block his mystical path. These aljinesr genii
( of  Q lnkage)releintle monstrous animals or vermin that elude easy
description: against such creatures, we might recall, St John and St Teresa
also heroically battled.

1) The soul as a garden.

Another image that is quite extensively employed in European mysticism
but that St John of the Cross and the Sufis employ in amazingly exact parallel
and detail, is a park like place or flower-garden in representation of the soul

18Her e, St John (s 2:11:10, VO 416) i
him seven other spirits more wicked than himself; and they enter in, and sell there; and the
last state of that manisworsethan t he first, & which is

ng

c & ¢

why



in a st

of oneness . alhh g &myyail & e

at e
| bn O0AAMBS5) , is explored and <cod

Baghdad than any other aut hor .
Ma g n mnu ltoMaldlescription of the wonders of the garden: its flowers,
rain showers, fragrances, breezes.19 St John of the Cross also finds these

del icate all egor i c ahuerte CE2tme VVQ &7), i

which is at the same time his
ecstatic spirit, inherited as it is no doubt from the Spanish versions of the
Song of Songs, in the glosses takes on a mystical cast that is often
recognisably Islamic. The south wind or Zephyr, which helps to open the

fl owers and spread their fragran

divine air strikes the soul, inflames it all . . . and enlivens and awakes the will
and raises the appetites which erstwhile were drooping and asleep to the love
of GCERI6:2; YO 676). This is very much like the wind that blows

N

c

through the soul of Saddt : OHet 0 s

morning breeze, whereas minerals and dead bodies are not susceptible to the

Zephyros influence. (The meaning

the meaning of spiritual love, can be quickened by the breath of Divine
| nspi r at iSuiPathl 13 cBaldvi S¢hithmel, Triumphal San3). For
St John of the Cross, the fragrances that these divine winds raise from the
flowers are God and soul in uni
of softness to the Bridegroom that in that soul | i.v.e s®dt he
fragr anc eGB180;VO &8.d\fler défining this same equation

on

d

bet ween the perfume of the garde

over the indescr i bablfebleskedhbage Banac
garden upon the face of the earth. He who breathes the perfume of this
garden no longer desires Paradise. And these gardens are the hearts of the
g n o s tMia@ AW M3f). In the garden we also find flowing water; the

e

thirst of the Arab poet would haveitnootherwa y : 0 The Gar de |

: contains a fountain, fl owi
NNr ¢t gives such attention to i
water was of course in much more plentiful supply than for the Arab poet,
also includes flowing water in his garden, and explains it in divine terms: he

ng
n

f

191 n RNmMO, the breeze is-galvimgoadrfiat thi rod

(Schimmel, Triumphal Sa6). Cf.also Macdougal and Ettinghausen, The Islamic Garden.



di scovers that his soul h als3:70®e c o
873-4).

Nor of course can flowers themselves be lacking in this garden. St John,
recalling fragrant passages from the Song of Songs, says that the Bridegroom
comes to the soul (in the biblica
of t hes eCB18l10pWDew78s th a fhore detailed passage in the
gl osses to the 0S peisdreindmed ant thele @uatitiesi ¢ |
enumerated: the lily, the jasmine, rosesfl each flower lends a different
dimension of knowledge of God, and under the tutelage of each in turn, the
soul i's gradually transf or maedwe FO
are speaking of is easy to defi ne
Re v el alAA o0m).0Likefise, for St John of the Cross, roses are
specifically ot hGB24s;VO@Mmge news of

Here, then, all that is missing is the nightingale, which sips at the rose
which is one of the most famous Sufi symbols, the manifestation of the glory
of God which the mystical bird unceasingly sips at (Schimmel, Mystical
Dimensionss). But in fact we continue to follow close upon the mystical
Symbolism of Islam, since for St John, too, the nightingalei 0t he s w
Phi | diniggd écOglorious melody of transformative union in the
oSpiritual Canticle. o

) Fanndé. The -gbily of [etting

There is a flower that St John praises in another poem, and which merits
a few additional words. The g@barl
ol eaving my <care [/ forgotten amo
referents among Islamic poetry, we find that the grand finale of the poem is
explained (imagistically, at least) in that tradition, and the selection of that
specific (perhaps apparently clichéd) flower comes to seem to us to have

been more oOartistico and intenti
letting-go for Sufis who have attained the last stage of the mystical voyage, at
which all | anguage fail s. Il n thos

the words of Annemarie Schimmel (Mystical DimensBiss, glorifies God in
silence with the ten necessarily mute tongues of its petals.

k) Thefoxes of senswvality, the hair as:



Lastly, some other symbols in common. St John of the Cross, as we
have noted several times, obtains a good deal of his poetic vocabulary from
the Scriptures (and especially from the Song of Songs), but when he raises
that vocabulary to a symbolic and mystical level he does so quite often from
a standpoint that is recognisable as within the trobar clust Sufism. For
i nstance, St John equates the fo
sensual appetites of the soul (CB 16:5; VO 673), Islamicizing the biblical
animal that the Bride of the Song of Songs asks be huntedii because for
Sufis such as Mohamed ibn Ulyan, the little foxes or vixens are their Nafsr
carnal appetites, which they must repress throughout their spiritual journey:

In my novitiate, when I had become aware of the corruption of
the lower soul and acquainted with its places of ambush, I always
felt a violent hatred of it in my heart. One day something like a
young fox came forth from my throat, and God caused me to
understand that it was my lower soul (Al- Hu j wkashf #la ® ] Nb
206).20

Perhaps more curious yet is the
neckdé of the Bride in the o0Spirit
her Beloved. Here St John, as Francisco Garcia Lorca has noted, seems to be

foll owing the Vulgate version of
uno c¢rine tui,o6 4:9; Ot hou hast
rather than the Spanish translation by Fray L ui s (Or obast e
uno de | os tus o0ojos, Yy con sartal
of your =eyes, and with a sftheKimg |
James version: OThou hast rthawhists h e

ravi shed my heart with one of t h
However, Fray Luis, commenting on another passage of the epithalamion

(7:5: O0Tu cabeza como el Car mel o:
de Rey at ad aurled [isclilee Kaanleleasd he hai® Of your

head | i ke King0s cr ichis&fgjahe wrbiogh: 1 n
0Thine head upon thee is I|ike Car

20 For nafscompared with an animal, Cf.also Nicholson 67, and Schimmel, Mystical
Dimension$2, Triumphal Stf7 & 70. St John of the Cross also interprets his sensuality as

0Ol ivestocko6 or sheep: ol no |ISoamrgenrj , k enehpo
Kih b-L a manfpatesthenafsvi t h | i vestock or sheep tha



the king is held inokheggallserhied.
Brideds hair as though in a bond:

. says that [the hair] is a Snareand like a chainn which by her
inestimable beauty, the king, which is Solomon her Spouse, IS
prisonéGarcia Lorca 183).

The image of tkepBriiveeegrbogom heh e
unknown to other traditions that St John might have been familiar with.
Damaso Alonso documents the figure in popular poetry and Emilio Orozco

(203) finds it in TheocritusuwlngFi f
along the necko) . Fr Cris-gono vy
|l overs also employ the motif: w e
though somewhat generalized: o0De
fabric6 mi sentimie Nt O . . . . Pues soy por
golden hair was woven / the net which my emotions made. . .. For I am by

the hair dragged alongdé). And Pet
odico | e chi ome bi osindvementeéed t striga /e S p
| 6al mado (07?27?27?26) (Sonnet 198) ; 0e
ondd i o son presoo6 (0??2?206) (Sonne

of years earlier had turned to religio-mystical purposes the poetic motif of the
curls or locks of hair that seduce and entrap and imprison, and which
Europeans like Petrarch and Garcilaso only employed at the profane level.
Would St John of the Cross, once again, be treading Islamic ground,
receiving the image ready-worked to his purposes from Muslim poets and
writers, who would appear to be much closer to his uses than were the
writers and poets of the Renaissance and the Classics? St John gives some
evidence of knowledge of the secret equivalence of the zulfo r 0 | oicrkd c

(cf. Atberry, Sufisni 1 3) t hat is the ohookod ¢
Sufis, such as I bn 6Arabt and Sha
I f you ask me the | ong story |/

answer, for it contains a mystery / Which only true lovers
understand, / And they, maddened by its beauty, / Are held captive
as by a golden chain (Lederer 20).

The Sufis, with their characteristic verbal imagination, metaphorically
transfigure this curl into the | ﬁ(ﬂm: letter L), which has the same shape: _.



Thus far we have been exploring the parallels between the mystical
Symbolism of St John of the Cross and the Sufis: the abundance of these
parallels and their exact correspondence allow us to see how seminal (and to
a degree prescient) those eatly essays were in which Asin Palacios linked St
John of the Cross to literary and mystical contexts within Islam. Asin was
laying the groundwork for research that is still in a sense only beginning, and
which has thrown and is still throwing new light on the works of St John of
the Crossfi a body of work which has traditionally been seen as so filled with
mysteries. Let us now look at the case of St Teresa de Jesus.

(To be Continued)



ISLAM AND DEVELOPMENT?21

Maryam Jameelah

Technological backwardness is considered as the foremost problemin DA r  u |
| stk®omwhi ch the remedy of o0devel o}

industrialisation and more industrialisation 8 the more the better @ regardless

of consequent environmental and aesthetic degradation. The question is no

| onger o if 6 or owhich but onl

sl ogans and clich®s. The aim of 0o

mould of the West & a goal nearly attained by Japan, Taiwan, South Korea,

Hong-Kong and Singapore with Malaysia and Indonesia, despite recent

economic collapse, avidly aspiring to membership into the exclusive club of

thesoocal | ed oOadvancedo countries.

The question posed by so many modernists and secularist Muslim
intellectuals is why DN r | 8 laflemtwo centuries of such intensive
westernization, still remains so backward? They find that answer in the
Muslim mentality of the last five centuries of decline and decadence. For
them the prime culprit is t @ Cpd the deverence and authority of the past
which they assume must be relegated to history and not allowed and decisive
role in the present or future. The remedy they propose is to discard twelve
centuries of theso-c al | ed o medi eval 6 peri od
on the pristine Islam of the Holy Prophet upon who be peace and the

a € N b &dmpanions. If we could only be good Muslims in that sense,
following closely in the fod®$ter
and Muftt Shai kh Mu®admhdrdodénAthd u h
revivalist successors, they suppose all our problems of backwardness would
automatically vanish.

Unfortunately, our situation is much more complicated than that. The
whole concept of unlimited development, meaning unrestricted economic
growth and industrialisation, based on progtressive evolutionism, is goring to
Islam and never attempted in pre-colonial days, not withstanding notable
public works and charitable institutions constructed by benevolent monarchs.

21 Thi s essay is an unpublished rejoinde
0OBackwardness and Rat i d&mcauhtérs. yournanofClritrad M
Pengectiv@sicester, UK. March 1996.



Charles Darwin, later applied by Herbert Spencer, are the founders of
progressive evolutionism without which the entire edifice would collapse to
the ground. The question is neve
much less if we need it at all? The unquestioned acceptance of these criteria

for passing judgement upon Muslim lands and peoples is tantamount to
submitting Islam to alien values and ideals.

Of course, it is common knowledge that the technological weakness and
vulnerability of Muslim lands and peoples caused Muslim submission to
colonialism and imperialism. It must not be forgotten, however, that we were
far from unique but shared the identical plight with ALL the indigenous
peoples of Asia, Africa, America and Australia as the entire world was
systemically plundered for the exclusive profit of the white-man. Of course,
it is correct that only with the industrial revolution and consequent
technological and military might, was this global subjection possible. The big
question is when faced with the dire calamity, what should the Muslims have
done? Sir Sayyid888madndhiMnof (48S5E¢
0Abduh and their followers preach
and Muslims would make t hBtmn effuah
(1839-1897) was the first to propose the adoption of modern science and
technology as the panacea. But today, all the industrialised areas of the East
without exception are merely cultural extensions of the West. The price they
had to pay was the virtual annihilation of their traditional civilisation and
culture. Mentally they are complete occidentals located only geographically in
the East. Are we Muslims prepared to pay such and excessive price for this
costly venture? Even supposing development is entirely successful and every
single Muslim achieves wealth and luxurious up-to-date living standards, this
is no guarantee that the white-man will ever accept us as his equals. The
events of recent history are eloquent testimony to the contrary.22

Nor does any proof exist that development necessarily makes for
national strength and independence. During the Gulf War in the winter of
1991, the financial giants of Kuwait and Saudi Arabia, despite all their
sophisticated weaponty, proved so utterly incapable of defending themselves

22 Despite all their westernization, seculatization, and persecution of Islam by those in
power , and their pretensions to being
membership into the European Union unanimously rejected Muslim Turkey!



that they had to call in thousands of American troops, making them virtually
occupied countries by the American military, while a poor and backward
country like Afghanistan (lacking even a single factory no airforce, navy or
even a railroad) successfully resisted the full technological might of the
Russian invaders for more than thirteen years (1979-1992) resulting in the
break-up of the Soviet Union and the downfall of Communism. Chechniya
could be cited as still another outstanding example.

Decadence, stagnation and decline as inevitable stages in a natural ageing
process, are not the very worst that can happen to us. Decadence is merely
weariness, lassitude and weakness while deviation is outright self-betrayal and
collective suicide. For this reason, decadence is far to be preferred to
deviation. Pre-colonial Muslims never fell victim to self-betrayal of Islam
from within by any industrial or technological revolution while the much-
prai sed ORenaissancedé meant the d
it had flourished in Europe for more than a thousand years. Spiritually,
morally, artistically and socially, the West has been declining ever since, the
only major difference being that the decline of the West has expressed itself
in frantic over-activity and aimless change while the decline of the East has
been passive. The former process is infinitely more harmful and destructive
than the latter. The disintegration of modern western culture and society
sincethemid6 0 6s has become so0 0baoheoan s t
a shock when western-style development is upheld as the only viable model
for Muslims.

Modernists in the Arab world habitually castigate the Ottoman Empire
for prolonging the era of 0Omed.i
contrary, Muslim historians should feel grateful that the Ottoman Empire at
the height of its power and influence carefully preserved traditional Islamic
civilisation for more than an additional four hundred years. Had there been
no Ottoman Empite, the Muslim/Arab heartland would certainly have been
overrun by western influences during the 16" instead of the 20" century and
hardly anything would remain of Islam today.

The sole effective remedy this writer can advise is to follow the wise
counsel given in the writings of Dr. Seyyed Hossein Nasr (1933-) as the only
way out of our dilemma & that is, a thorough mastery of all western
disciplines, afterwards subjecting them to rigorous scrutiny and criticism
according to traditional orthodox Islam and the experience of its historic



civilisation. Only by upholding absolute, transcendental spiritual and moral
values can objective standards be maintained as to what should be accepted
or rejected from the West. This can only be achieved if we shed all traces of
inferiority complexes and recover self-confidence and intellectual
independence. Idolatry does not only mean worship of wooden or stone
images. Ideas and even words can also become objects of idolatrous worship.

Certainly we modern Muslims have
an idol, thus being guilty of no less than Shirk We can repent to Almighty
Al |l ah, not by mor e --anmotlerdodemf tiee saied € V

poison--but by judging societies cultures and ourselves by entirely different
criteria. We get ourselves unduly upset and disturbed whenever the western
media portrays us as Oback-walsod. 6
was religious. What i s wrong with
the socal | ed oOoadvancedo6 countriefs a
destruction?



HARMONIES OF HEAVEN AND EARTH

Jocelyn Godwin
Reviewed by:
Daud Rahbar

Harmonies of Heaven andbEgsthlyn Godwin. Rochester, Vermont, Inner
Traditions International, 1995, 200 pages. $ 12.95.

The Subtitle of this book is: Mysticisim Music from Antiquity to the-Avant
GardeOn the 181 pages of its text neatly 200 works are cited, and ideas of
nearly 150 artists and thinkers collected, idea relating to music and mysticism.

The author is a Professor of Music at Colgate University, in Hamilton, a
little town near New York City. This University is known for its Ecumenical
Chapel House and its interest in exotic cultures.

There is no clue in the book as to whether the author himself is a mystic
or not. It is quite possible to be a historian of mysticism without being a
mystic. The author has cerebrated a lot about mysticism in this book.

He seems to have knowledge in depth only of Western classical music.
And from all evidence in the book he really feels at home only when listening
to operas, sonatas, concertos and symphonies. His acquaintance with non-
western music is casual. His interest in it seems only academic.

Let us be realistic: a book on music should be a manual accompanied by
a series of recordings to bring alive the observations offered by it. In such a
book a discography would have been more of an aid than a bibliography.

Somewhere in India, on one occasion, a musicologist pundit sat in the
audience, listening to the singing of Ustd (Maestro) Fayyfi Khfn. He
interrupted the singil ng, telling the Maestr o,
rendition of the Mg is not according to the specifications written in the
Granth 6 The maestro said. oLet me [}
Grabbing the Granthhe pressed it first against his right ear and then his left
ear, and said, o0l hé&amhho sound c

A critique of this book, if it is to be of any benefit, should be attempted
in a classroom situation, equipped with a sound system and illustrative



recordings. Reading it in solitude, without the help of recordings, will be as
eventless and tasteless as the reading of a cook-book far away from a kitchen
and a pantry.

In this book there is much alternation between discourses on mysticism
(Yoga, Sufism, Kabbala), and discourses on music. It gives the reader a jolty
experience of ongoing digressions between mysticism and music.

The message of the book is that listening to, and performing, any kind
of vocal or instrumental music, is a mystical happening. Who will take
exception to this message? What is left unexplored by the author is the
variety of mystical experience offered by this or that system of music.

Even though any musical event is unique, the performers necessarily
belong to a particular tradition of folk music or classical music. When we talk
about Sufi music, we must first talk about Sufism in some depth. When we
talk about the rMymusic of India, we must first talk about the culture of its
Hindu performers and its Muslim performers. When we talk about the songs
sung by the Hasidim, we should keep in mind the Kabbalistic psyche,
conditioned by the collective of the Jewish history.

It is observed in this book (p. 95) that writing down of music became
necessary toward the beginning of the Seventeenth century when Opera was
born, bringing together poetry, music, song and instrumental
accompaniment. Within a century after this, Professor Godwin tells us,

instrument al music O gained comp
dance and background ah$secad@l@ed that tHe p .
invention of polyphony in 0its ¢

among the wvery greatest achi eve me
Elsewhere the Professor says that symphonies represent the musical
counterpart of Gothic architecture. But he stops short of asking the question:

How comes it that polyphonic music and Gothic architecture materialised
only in Christian Europe. The que
something Trinitarian about these forms of art?

More often than not operatic singing ends on high C, the note
registering distance from home. Biblical nomadism seems in evidence here.
From the story-based operas symphonies acquired the trait of journey. These
are conjectures by the writer of this review who is able to look at Western
music from without, being devoted to the classical music of India and



Pakistan.

The music of symphony, bound by the principle of perfect pitch, is
sheet-music, performed by way of rigid adherence. Its utter meticulousness
and precision match the efficiency and precision of sophisticated machinery
of superior quality, reminding one of Rolls Royce. Europeans to whom this
music is native, are slow to admit the militancy of its format: all its
performers dressed in tuxedo uniform, kept from transgression by the sheet
in front of them, and by the commanding superintendence of the conductor.
Piano being the father of symphony orchestra, slides between notes are alien
to symphonies. The upright piano is the most Christian of musical
instruments; like Christian belief it is inflexible and unbending. The spirit of
the New Testameiims at work in the symphonies also in that they have
plenty of rhythm but minimal percussion.

The boom of symphonies owes itself to the Industrial Revolution, along
with expansionism of the nations of Europe.

It is fascinating to realise that the experience of Sufi music offers the
Muslim listener a very different kind of transport. Flute solo performed by
the flutists at the shrine of Rumi in Qonya takes us on a exotic trip to a
spiritual space far removed from what is familiar to lovers of symphonies.

In India flute music has graduated to the status of chamber-music. It is
now performed to the accompaniment of the drone-instrument (tampir) and
the Cabhhdrums. In that setting it is no mote the haunting outdoor
instrument of the solitary shepherd.

The Sufi music of the qawWs of Turkey is performed unaccompanied
by drums. The gawwhlof India and Pakistan is accompanied by Cablah
drums, the harmonium, and clapping. Turkish qawwhlis solemn. Indo-
Pakistani awwals saucy. Both are Sufi music but the spititual trips offered
by them are different.

Professor Godwin does not display awareness of the following elemental
features of the Classical music of India and Pakistan:
1. Itis not bound by the principle of perfect pitch.

2. Countless classical songs sung in the Mg contain girl-talk (-milk-
maid talk-), derived from sacred Hindu folk-lore, sing alike by Hindu
and Muslim singers, both male and female.



3. All classical vocal and instrumental music of India and Pakistan is
performed accompanied, from beginning to end, by the inevitable
drone instrument called tampn It is tuned as follows:

1* string (made of copper) @ tuned to the 4™ or the 5.
2" string (made of steel) & tuned to high tonic.

3" string (made of steel) 8 tuned to high tonic.

4" string (made of copper) --- tuned to low tonic.

4. All forms of Indo-Pakistani classical music are set to strong and
sophisticated rhythms, delicately played on the Cablaklrums or the
two-sided mridang@rum. This music is music of strong percussion.
The drums in it are to be tuned to the tonic. Melody in it gets
bejewelled by delicate drumming, using hands, not sticks.

5. The performance of IMgBin any form is a stroll around on
and not a take-off to some distant place. It is music of the stay-put
inhabitants of India who perform seated bare-footed on the floor.

6. Last, but not least, is the liquid character of melodic activity in it,
sustained by incessant slides between notes.

Professor Godwin has this comment on the Muslim and Jewish
experience of music:

oln the public worship of 1sl a
the simple chanting of the Qur
Muslim esoteric orders O the Sufis @ have made music one of

the strongest features of their own religious practices. The
general term for it (Sam) dauditiond, stre
nature of this musical way: whereas the Hasidim are
transported by their oww song,
path of the concentrated listener. Perhaps in this one can see

a reflection of the earth--embracing mysticism of the Jew Vis
avistheearthi f or saking flight of the

Professor Godwin has jumped to a conclusion from the literal meaning
of the word samQ getting the impression that only the listeners at a session
of samDare transported by music, and not the performers. He has conveyed



this impression to us without getting it verified by Muslim musicians.

He finds éwertbfeamrcealoifngtf | i ghto

dance of the Whirling Dervishes of the Mevlevi Order. This conclusion is
hasty too. The dance of these Dervishes is not the only genre of Sufi music.
Who can fail to feel the very down-to-earth quality of gawwdakinging?

Thorough enquiry into Muslim music would have made Professor
Godwin acquainted with the Arabic word of singing: ghind the literal
meaning of which is O0producing
is in service of Oriental tranquilism. Operatic voice is not nasal. It comes
straight from the thorax. It serves the Christian value of vigilance, like coffee.

The forte of Professor Godwin is his grasp of the character and history
of Western Classical music. He points out (pp. 92-102) four stages of its
evolution:

1. The polyphonic era (9™ century to 6™ century). Polyphony, he tells
us, was born and bred in service of the church and its Brahmins,
reflecting their values.

(The Professor does not spell out those values. We have to attempt
our own guesses in this matter).

2. The operatic era (9" and 18" centuries). Opera, which combined
drama and music, came with reformation and the rise of Secularism.
It was not only for nobility but still it was the royal and titled patrons
who first owned the theatres and dictated the style. Socially speaking,
Operatic singing asserted and promoted the voice of the individual
in society.

3. The boom of symphonies. It happened after the French Revolution
(1789). The great symphonies were composed in a world of
collective evolution, rising above caste. In them is experienced the
holiness of the priest, the bravery and mercy of the warrior, the
honesty and generosity of the merchant, and diligence of the
peasant.

4. 'The present Age of Rock & Roll. Rock & Roll, the author tells us, is
music of the fourth caste, the labourers.

This book is packed with such a host of ideas and quotations that
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we can go on forever with comments on them, sentence by sentence,
paragraph by paragraph, and page by page. For critique in this review
only a few of the ideas were picked up.



THE ONLY TRADITION

William W. Quinn
Reviewed by
Alvin Moore Jr.
THE ONLY TRADITION, by William W Quinn, Jr; xviii, 384pp 19606,
State University of New York Press, Albany, New York.
In 1991 an extraordinary and long awaited book, The Unanimous Tradlitian
published 1 n Sri Lanka wunder t he
Traditional Studies. Edited by Ranjit Fernando, the volume includes
contributions from almost all the major contemporary traditionalist writers
of the Anglophone world. The excellence of the book and the similarity of its
title to that of the book under review aroused hopeful interest and
anticipation on the part of this writer. Unfortunately the similarity in titles is
misleading, for the content of the Quinn book cannot be compared with that
of the first named. The Only Traditi®also meretricious in that it purpotts to
offer something it does not deliver, namely an adequate account of the first
principles of the philosophiargmisind how an effective return to these
principles could offer a 0 6sol ut
of the last chapter). On the other hand, the book delivers something that is
not announced: namely, an ongoing apologia for the Theosophical Society.
The author endeavors not only to co opt Coomaraswamy and Guénon for
this and other purposes, but also to identify this heterodox movement with
othe only traditiono. From the st
is not only a nullity, it is sinister.

Quinn states in his O0OAcknowl edg:
revised and updated dissertation submitted in candidacy for the Ph.D. at the
University of Chicago i n 19m8Quy, t
Tradit [ on: OPhil osophia Perenni so a
Ananda Coomaraswamy and Rene Guénon. Given the dissertation title, a
focus on Coomaraswamy and Guénon naturally follows; but there is actually
very little attention given to the properly metaphysical element in the writings
of these two, and it is this element that sets them apart from other writers
who have had the same or similar
level and he is largely an innocent, metaphysically speaking. Moreover, very
little attention is given to the work of Frithjof Schuon, a sage outstanding not



only for his functioning at the level of the transpersonal Intellect but notable
also for his practical wisdom: namely, the application of principles to the
realm of contingencies.

Quinn also mentions his indebtedness to several distinguished scholars
who served on his dissertation committee, chief among whom was Mircea
Eliade; and it was Eliade who introduced Quinn to the works of
Coomaraswamy and Guénon. Not surprisingly, QUi nn 0 s Hectomes e r t
book is dedicated to Mircea Eliade, the doyen of religionswissenschaft
during much of his long cateer. Throughout The Only Traditid@re is only
one relatively minor point on which Quinn states his disagreement with the
learned Roumanian. So it is appropriate to not that Eliade was a scholar for
whom all the worldds Traditions,
became so much grist for the mills of academe -- which is to say that all
mankindds tradi teiluedta hattet for Acedémictardl N C €
secular ratiocination, to sterile programs demanding no personal
commitment and yielding little if any spiritual gain. As Schuon has observed:
it is possible to exhaust the potential of traditional ideas on the level of
mental exercises. And Guénon remarked somewhere, with more perspicacity
than we then gave him credit for, that one of the purposes of the history of
religions, considered as a secular discipline, is to empty traditional forms of
their qualitative content; a statement that takes on new meaning precisely in
the | ight of El i adeds (and ot he

content.

Permit us an aside, but it is one that is necessary to clarify remarks that
foll ow: I'n  Qui nnos ditidthothkh albnb eén bPr i n
considered o0the only traditiond)
recognition on the part of our author that the Primordial Tradition has been
out spread, l' i ke the fingers exte
Heavend S maj or i nitiatives towards |
Heavenly initiatives form the great orthodox traditions, and it is only within
the parameters they establish that man can return to his Fatherland. For the
Christian, nemo venit ad Patrem nisi per me, Ono one corm
Fat her bdthe Me ywho Méniltanecously Way, Truth, and Life.

Strict parallels exist in all orthodox traditions. As Schuon has glossed this
idea for other traditions: no one returns to God except through the human
manifestation of the Logos and by all that this manifestation represents --



whether it be Christ, the Buddha, Muhammad, etc. This obviously assumes,
in the words of the Ho | ym: Qutrhdat oOosurely we ar
we shall r e tnd theAnd sure tBitlbtir authdr recbgSizes khiy
absolutely indispensable principle, for he writes from the Theosophist
perspective; and to say the least, it is not certain that Theosophists are
creationists or, speaking more broadly, that they recognize the entire
dependence of contingent existence on a creating or manifesting Principle. In
any case, the dispensations mentioned above: namely, the orthodox
Traditions ordained by Heaven, will hold until the consummation f this
world, that is, until the end of the present cycle. The present humanity
generally will not see the restoration of effective traditional unity this side the
grave, or the hither side of extraordinary spiritual realization. To hold
otherwise is to ally oneself with parodies and caricatures, with the counter-
tradition, with the ephemerality of evil, with the Anti-Christ or what Muslims
call al-MastA ad-Dajjril, the false or lying Messiah. Some foretaste of
primordial tradition unity, however, is intrinsic to esoterism; but this is not
something that can be approached or achieved on the human and
sociological level. We know, sadly, that esoterism, too, can be and is
caricatured, especially in these last times,.

To return briefly to Mircea Eliade: in spite of promising beginnings and
career-longpr oxi mity to the worl dds gre
was a secul ar humani st and a r
contemporary sense) who had not found a home in any of the Traditions.
Instead, a laTei | har d de Chardiba) i ha&t iaodn
opl anetizationd6 of consciousness
spirituality, could only be horizontal, this-worldly, and ultimately downward
l eadi ng. |t may be objected that
The Oy Tradition n o't of Eli ade. But we m
where he is coming from; for no man ploughs an entirely virgin field,
intellectually speaking. It is the perspective personified in Eliade and his work
that has shaped the thinking that has gone into The Only Traditi@nwell as
the manner in which Quinn utilizes his major sources, Ananda
Coomaraswamy and Rene Guénon. Though Quinn speaks here and there of
metaphysics, of the philosophia perennis, even of the sophia perennis
and of theosophia, the rasa, the overriding taste of his writing is cerebral
and sociological in character. There is nothing of that innascible quality



which one-rightly expects in the utterances of the better traditionalist writers.
He cites Coomaraswamy and Guénon primarily where they speak of social
applications of metaphysical principles, not where metaphysical or even
cosmological realization is in question -- which is the fundamental raison
doecteet ai nly oedvre {ad ®hitlo B Gully implicit in
Coomaraswa my 6 S nor mati ve writing.

Quinn seems beholden to certain well known persons who on any
serious reckoning would have to be considered of the most doubtful
traditional pedigree: to wit Helena Petrovna Blavatsky, co-founder f the
Theosophical Society; and Carl Gustav Jung, founder of the analytic
psychology movement. One illustrative episode each from both lives must
suffice to range them among the gurus of darkness, for these episodes are
not untypical. When Blavatsky was residing at Adyar (a suburb of Madras, in
South India), certain persons associated with the Adyar office (then
international headquarters of the Theosophical Society) charged that alleged
psychic phenomena produced by Blavatsky were fraudulent. The Society for
Psychical Research (London) was invited to investigate. On completing its
inquiry, the SPR stated that Blavatsky was not a mere vulgar adventuress, she
was a highly skilled impostor. It is noteworthy that she made no serious
effort to defend herself, and soon afterwards left India never to return. As
for Jung, spiritism and occultism were elements in his family inheritance. He
characterized his own mother as normal by day but uncanny by night; and
Jung himself spent a career exhuming the subconscious prolongation of the
human psyche, thus greatly abetting the growing topsy-turvy conviction of
the modern world that, as Arnold Toynbee said (in A Study of History

.. the Subconscious, not the Intellect, is the organ through
which man lives his spiritual life....the fount of poetry, music and
the visual arts and the channel through which the Soul is in
communion with God.

It is unconscionable that an intelligent writer -- which Quinn cleatly is --
should implicitly place the doctrine of these two, Blavatsky and Jung, on an
equal footing with the doctrine expounded by Coomaraswamy and Guénon.
One can only conclude that, intelligence notwithstanding, the author has not
informed himself of the real thru
or that he is seriously lacking in discernment and disctimination; or, quod
absijtthat there is an intention to deceive.



Quinn is patently sympathetic to Theosophy though he does not identify
himself personally with the Society (which was born with fissiparous
tendencies, and there are several). In fact he asserts that the several societies
must be distinguished from the movement; but the several societies are the
most direct expression of the
obvious sympathy one must wonder if he is not trying to advance and
agenda. Unfortunately, the modern Theosophical movement has been
heavily colored by very questionable characters, claims, and initiatives. There
is, for example, the effort by the Society under Annie Besant to put forward a
n e wVortd Teacher i n e faltay evttich id the mauw of things
could only have had beehad the efforf
succeeded. There were numerous charges of fraud against Blavatsky (not
only those at Adyar) and much of this she only half denied, saying in effect
that it was all necessary to win followers. But what is one to think of a leader
who has to resort to such tactics and what is one to think of those thus
engaged as disciples? And there is the eclectic hodgepodge of disparate
elements offered as doctrine, the f i cti ons passed
from the Masters, and numerous other fantasies that do nothing to
command respect for those who lend them credence. But that was earlier.
What about the contemporary Theosophical Society? According to Joscelyn
Godwin in his The Theosophical Enlightenm@nt o g et her
occult tradition, the Theosophists have provided almost all the
underpinnings of the O0New Agebo
passing, we must aslentowhat iki
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The path of deception extends back much further than Quinn and his

book, and includes the hijacking of the word theosophy. Theosotitgosophia

in itself thoroughly honorable and venerable, is a combined form of the

Greek words theos, and sophjand according to the Oxford English Dictionary

means wisdom concerning God or
the word to St Dionysius the Aeropagite through John Scotus Erigena. Other
sources carty it back even to Ammonius Saccus (175-242 AD), the reputed
founder of Neo-Platonism and teacher of Plotinus, and still others say it
originated during the Renaissance. Whatever the case regarding the origin
and early use of the word, the reality thus denominated is obviously a
permanent possibility; but it appears that it is to be distinguished from

t



spiritual realization itself as expounded in the Vedanta, the Buddhists
schools, Sufism, and in Hesychasm. What is to be remarked here, however, is
that Quinn seeks to identify modern Theosophy, blemished as it is, with this
per manent owi sdom concerning God
distinguishes between the Society (or societies) and the movement, he
nevertheless seeks in this way to authenticate something that is intrinsically
heterodox. He suggests that there is continuity between theosophia antigida
theosophia regem®dernéhough these adjectives are not used). In an effort
to associate modern heterodox Theosophy with ancient and medieval figures
of unquestioned honor and integrity, Quinn lists as theosophers Pythagoras,
Heraclitus, Plato, Clement of Alexandria, St Augustine, St Dionysius, and
Boethius; then continuing with the the medieval and modern periods, Quinn
mentions AV i c® mdkary, Fictho) ICusanGs,A Boéhine,
Nostradamus, Law, Swedenborg, Balvatsky, Mead, Steiner, Waite,
Coomaraswamy and Guénon. This is plainly duplicitous; Nostradamus,
Blavatsky, Mead, Steiner, and Waite have no intrinsic right to be considered
of the same quality as the others named in the list, and grouping them with
Pl at o, St A U gt uasdt Hckhaer ,can &nlp mstablBbAfalsa b

associations and lead astray the unwary.

Quinn seems ashamed of some of the things that have characterized the
Theosophical Society. Nevertheless, as we stated above, the Society or
societies are the direct expression of the movement; and a fructibus eorum
cognoscetis-aoby t heir fruits shaltlheye I
only traditiondé and to try and in
to obfuscate if not to deceive.

Chapters 13 and 14 of The Only Traditon o Losses and
Western Worl dviewd and 0 Cul tithowt a |
i nterest and some diagnostic mer
6Solutiond6 to the vicissitudes of
secular treatment to the end times, the examination of which traditionally lies
within the scope of eschatology, whether Christian, Muslim or Jewish (and
even Zoroastrian). This field of great doctrinal importance and richness is
passed over in silence as if it did not exist. Quinn writes of an historical
continuity between our present cycle, accelerating to its dénouememnd he
conceives this even as a physical continuity with a coming new Golden Age
even though he allows this transition may be accompanied by great



catastrophes. But according to traditional doctrine a pralayaif not a
mahapralayaust intervene between the Kaliyugand the next katayugar
Golden Age. This means that whatever continuity may exist will not be of
the corporeal order, but of the subtle, formless or principial realms,
according to the nature of the cycle or sub-cycle in question. The further
implication is that thisSworld will be dissolved and teintegrated into its
immediately superior principle and thence into still superior levels. Dies irae,
dies illa, Solvet saeclum in favilla, Teste David cum Sibylla.

The diversity of the great Traditions is willed by Heaven, and it is
Luciferian pride to think man can upset this order, achieve anything against
it, or enter in by a gateway other than that of Him who said of Himself, EgO
sum ostium. Per me si quis introierit; sthrapredietur et egredietur et pas
invenied. | am the Door. By Me i f any m
shall go i n and -oaudt mutatis dhutahéisrotler p a
orthodox Traditions.

On the face of it, in The Only Traditio@iare presented with an attempt
to clear the way for the counter-tradition, for a tradition in reverse. We have
seen that at least one abortive attempt has already been made, under the
auspices of the Theosophical Society, to foist on the world a false avat@in
the Krishnamurti affair. Quinn speaks of the possibility of a new avatara
though in words which leave no doubt that he is not thinking in terms of the
eschatology of Semitic monotheism. In this period of narrowing possibilities
a new divine descent is not to be expected. But we may expect attempts to
mimic an avatatave may expect caricatures and parodies. And no doubt the
counter-initiation will learn from its earlier ineptitudes and make more and
mor e s u b tdeceiving if jossibleesetrthdo As f or t he
Society itself, it is now somewhat numerically reduced from its heyday and
has become but one among many occult groups. But it has not grown less
sinister for all that and, indeed, in becoming less popular it may have become
more influential as the intelligence of its adherents has grown. We see the
name and/or influence cropping up in all sorts of unexpected places: in the
arts, especially painting, literature and music, in extremist sectors of the
environmentalist movement, and as noted above in the guise of the
oesoteric6 inspiration of the New

|t IS relatively easy to see t
doubtless achieve its purpose of confusing and then deceiving many,



especially in this period of diminishing discernment and discrimination.
Meanwhile as Yeasts (who was himself influenced by Blavatsky and
Theosophism) wrote:

Turning and turning in widening gyre

The falcon cannot hear the falconet;

Things fall apart; the centre cannot hold;

Mere anarchy is loosed upon the world...

The best lack all conviction while the worst

Are full of passionate intensity.

Surely some revelation is at hand;

Surely the Second coming is at hand...

And what rough beast its hour come round at last,
Slouches towards Bethelem to be born?

In the interim we must do all we can to affirm and to defend the Good,
the True, and the Beautiful -- first of all within ourselves, and then in the
wotld about us -- in the certainty that they can never be really but only
apparently defeated.

There ate other points in The Only Traditiohich can be challenged: for
example the claim that Ananda Coomareswamy was influenced by
Theosophy; which is tantamount to saying that all contact implies
endorsement or identification. Then there is the claim of great similarity
between the philosophia perennighanebphy; but in the presence of such
pretensions, one must a s k :philasdpluiav
perenisd And there is the claim that
really one among many other expressions of the philosophia perennis
Theosophy is, in fact, a caricature, a hodgepodge of ill assembled elements
from diverse quarters, an unworth
origin, nature, and destiny. (And we must not forget that man shares the
nature of the what he worships.) But having identified and treated at some
length more immediately pivotal errors in this book, it would be overkill to
dwell further on each fallacy. We will close with an invitation to the author to
reconsider his personal orientation and employ his very considerable talents
in ways more positive and more profitable both for himself and for his
fellows. Hodie si vocem audieritis, nolite obdurare corda vestra secu
tentationis....



Note: This controversial book has aroused considerable interest among the
traditionally minded. Though all the errors and shortcomings in this
review are strictly our own, we wish nevertheless to acknowledge
helpful comment, useful suggestions, and material provided, and to
thank Rama Coomaraswamy, James Cutsinger, Whitall Perry, Charles
Upton, Brice Warnick and James Wetmore.
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