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Preface 

The Future of Muslim Civilization is the first volume in a trilogy on 

'Islamic futures'. It presents my own vision, and charts the 

possible development of a dynamic and thriving future civiliza· 

tion of Islam. 
Since the publication of the first edition of this book, two 

major events have shaken the Muslim World: the revolution in 

Iran and the demand for 'Islamization', with the resultant 

implementation of certain kinds of Islamization programmes in 

a number of Muslim countries. Both these events have strength· 

ened the thesis presented in this book. 
The Islamic revolution in Iran represents a major upturn in 

contemporary Muslim history. However, the events following 

the revolution have been far from satisfactory: the construction 

of an Islamic state on the basis of such essential notions of the 

world-view oflslam as tawheed (unity), khilafah (trusteeship), ad! 

Uustice), shura (consultation), ijma (consensus) and istislah 

(public interest) has proved to be beyond the scope and ability of 

revolutionary zeal. Similarly, almost total failure of the Islam

ization programmes in Pakistan and Sudan show that the con

ventional approach-both traditionalist and modernist-to 

understanding and implementing the dictates and principles of 

Islam in contemporary society is inadequate. 

Transforming the rediscovery of Islamic identity, which is the 

major characteristic of the present epoch of Muslim history, into 

something permanent and pragmatic is not an easy task. Indeed, 

as Iran and Islamization programmes demonstrate, and this 

book argues, it requires a fresh understanding of Islam, evolu

tion of new methodologies, and concrete and realistic long-range 

planning. For example, meeting the world-wide Muslim 

demand for Shan'ah, the echoes of which can be heard in Nigeria, 
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Sudan, Tunisia, Egypt, Saudi Arabia, Pakistan, Bangladesh 
and Malaysia, is not a simple matter. Shariah, as the Islamic 
way of knowing, doing and being-the core of the world-view 
of Islam-is not just 'law', it is also ethics and methodology. 
However, for the last five centuries, Shan.ah as ethics and 
methodology has been totally ignored. Moreover, Shan.ah as law 
has now become an ossified, rigid and static closed system of do' s 
and don'ts. Thus, imposing this ossified body of law on a con
temporary nation-state simply leads to the recreation of histo
rical societies, with little base in the present and the future. Only 
the rediscovery of the Shariah as ethics and contemporary 
problem-solving methodology can uplift and structurally and 
intellectually transform contemporary Muslim societies, 
thereby providing a basis for economic justice and equity, the 
politics of consultation and consensus, environmentally sound 
policies that reflect a deep respect for nature, an enlightened 
framework for the pursuit of knowledge and protection of public 
interest. However, given the centuries of decay and stagnation of 
Muslim thought, this reformulation of the Shariah is a formidable 
task, a task that requires systematic study in a futuristic 
perspective. 

What is true of the Shariah is also true of other aspects of the 
Muslim system. Indeed, almost every component of the Muslim 
civilization has to be re-examined and re-understood from the 
perspective of contemporary reality. This is a task that has to be 
performed by every generation of Muslims. The fact that pre
vious generations of Muslims have overlooked their responsibi
lities means that the task has now become even more urgent and 
even more complex and difficult. But all recent events indicate 
that Muslim intellectuals, scholars and thinkers will ignore this 
task in the certain knowledge that Muslim people will lose their 
basic identity and the Muslim civilization will become an exten
sion and servant of the dominant civilization of the West. 



Preface First Edition 

The completion of the fourteenth Hijra century provides a good 

opportunity for the community of believers in Islam to take stock 

of their past and the present and to plan for the future. Our 

recent past, that is the last four centuries, and our present, I 

submit, do little credit to the ideals of Islam; still less do they 

reflect the civilization that was once the pace-setter of humanity. 

Our future, if we are to reflect the essence oflslam, must mark a 

departure from our immediate past, as well as our present. The 

need for a new departure becomes painfully pressing when, 

indeed, a civilization has to be reconstructed and it becomes 

absolutely necessary that those who are to take part in discussion 

and planning should have a clear idea of what they want. 

Crystallized ideas and well articulated goals are basic require

ments in planning for the future. They serve as the architect's 

plan serves the mason. Orderly and constructive work only 

becomes possible when the planning is thorough and the workers 

labour towards recognized and accepted goals. This is, of course, 

the essence of all constructive work. Shall not we, then, who look 

forward to a revival of Islam as a dynamic, thriving operational 

civilization try to articulate our energies to the end we seek to 

accomplish? 
The answer is obvious, but it is surprising to discover that the 

vast majority of Muslims, and in particular many of those 

involved in contemporary 'Islamic movements', have over

looked what to most builders is obvious. They know they want to 

achieve something, but do not know quite what they want to 

achieve. They know they must go somewhere, but do not know 

exactly where to. 
My aim in writing this book is to initiate discussion on the 

----·--~-- . 
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future of Muslim civilization. The arguments, ideas and ideals 
presented in this book are meant to be discussed-not to be 
accepted passively as they stand. Many of them I hold tenta
tively, ready to reshape and re-articulate. The future is a 
function of the past as well as the present. T.S. Eliot has put this 
aptly. 

Time Present and Time Past 
are both present in Time Future 
and Time Future contained in Time Past. 

The future of Muslim civilization is much dependent on its past 
and its present. Planning for the future requires an analysis of 
past experiences, and taking stock of the present. I have devoted 
some considerable space to both these tasks and it is this part of 
the book which may generate controversy and criticism. All this 
will only bring the dire need for thorough analysis into sharper focus. 

May the new Hijra century reorientate the Muslim ummah 
tow~~ds the ~rue id.eals of Islam and usher in thereby a major 
pos1t1ve tummg pomt in the civilization of Islam. 



Introduction 

Exploring Future Alternatives 

For many decades to come the idea of a new international order 

will be on the world's agenda. The profound crises which have 

occurred over the past decade or so, and which have to a certain 

degree checked the dominance of the Occident in the developing 

world, have made it evident that rearrangements are necessary 

for the very survival of man; and only new patterns of mutual 

partnership and co-operation, interdependence and symbiosis 

can guide mankind safely to the paths of the future. Many recent 

studies, not least those conducted at the request of the Club of 

Rome, have contributed to a realization of these facts . Briefly 

this realization has brought three truths into sharper focus: 

(1) The Occident1-the capitalist West and the Communist 

East-can no longer consider growth to be the basic axiom of 

human activity. There are physical as well as natural restrictions 

to continuous growth and indefinite expansion. 

(2) The Third and the Fourth World will no longer accept 

the widening gap between themselves-the poor-and the 

Occident-the rich and powerful. The growing imbalance can 

lead to serious political turmoil and military conflagration. 

(3) To avert these dangers the international order must be 

reshaped, a new pattern of economic activity must emerge and a 

new balanced and diversified process of 'organic growth' must 

be nourished and brought to fruition. 
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The debate on the new international order has given rise to 
three concepts of world order, namely the nationalist order, the 
universalist order and the inter-community order. 2 

The first concept allows the situation to proceed more or less 
without any radical change. It is based on a world 'split' into 149 
nation-states, each fighting for absolute national independence . 
The new component of this order is the principle of absolute 
equality: all nations are equal, and have equal say in world 
matters. Thus Tunisia would equal the United States-both 
would be at par with each other in matters relating to economics, 
politics and international relations. In reality, however, this 
equality is a mirage. In fact, it is this very order that is crying out 
for change. 

The second concept asks the 149 nation-states to submit their 
(economic) autonomy to supranational world authority and 
laws. It is based on the assumption that mankind is evolving 
towards one mass culture and global civilization. This is the 
spirit of RIO-Reshaping the International Order, the Fifth Report 
submitted to the Club of Rome. This type of well-meaning but 
naive thinking overlooks the obvious dissonance between the 
major powers in their attitudes to the developing countries. 
Furthermore, it attributes to the Occident virtues it has clearly 
and repeatedly shown over the last centuries it does not possess. 

The third concept, the inter-community order, requires 
accords and pacts among big and small economic communities. 
This option is slightly more plausible. But there are difficulties 
here, too. How can nation-states with GNPs hundreds and 
thousands of times smaller compete with the USA or EEC, or 
even Comecon? One way out of the dilemma is for the 
developing countries to organize themselves into economic com
munities and commonwealths and drop the pursuit of bilateral 
policies. In organization and joint fronts, as OPEC to some 
extent has shown, there is strength, and there is power. 

The future of the developing countries, to our way of thinking, 
lies not in their own, individual nation-state policies based on the 
developmental models of the Occident, but in co-operation and 
co-ordination among themselves and in taking their destinies in 
their own hands. 
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In fact, one could go even further. The past attempts of the 

developing countries to engage in dialogue with the Occident in, 

for example, various UNCT AD (United Nat ions Conference on 

Trade and Development) and UNCSTAD (United Nations 

Conference on Science and Technology for Development) 

meetings and conferences held by the Group of 77, have failed 

rather spectacularly. The Occident has continued to pursue its 

own goals directed towards economic and technological mono

poly and exploitation, choosing to ignore the complaints of the 

developing nations. It is a civilization based on seeking its own 

self-actualization, regardless of consequences and side-effects. 

One civilization that still maintains its parameters-norms 

and value systems, epistemology and tradition, sense of history 

and brotherhood-is the civilization of Islam. This civilization, 

at present, exists largely in a non-operational form. It has had a 

glorious history which is a testimony to its strength. To exist in 

an operational, living, dynamic, thriving form, it must become a 

conscious steward of its future, and in some cases make genuine 

sacrifices of short-term, expedient opportunities. 

Future Alternatives and Future Studies 

We believe that Muslim civilization has two basic alternative 

futures. Many other alternatives can be considered, but here we 

are only concerned with the aimless future and the planned future. 

The first model represents the kind of future that Muslim 

society is moving towards on the basis of current trends. These 

trends are taking some Muslim countries towards technocratic, 

despotic urban dystopias (some of the oil-rich countries of the 

Middle East, for example) on the one hand, and some other 

Muslim countries towards poverty, degradation and dependency 

on the other (Mali, Bangladesh and Somalia, for example). A 

future based on these trends will be disastrous. The second alter

native, the planned future, is the future Muslim society might be 

able to achieve if we plan constructively and act with foresight. A 

planned future holds out the promise of the best possible future 

we can have, given our immediate history and present circum

stances. But it will certainly not happen automatically. 
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So far, we have used the term 'the future' without actually 
defining it. What then is 'the future'? The future is now. This 
instant. This second. And it extends for ever. As viewed from 
this moment, the future is made of possible alternative futures 
which a society can move towards-with or without planning or 
control. When thinking about possible future alternatives, many 
different possible developments, events and outcomes must be 
considered. Each separate possible outcome can have four basic 
relationships with one another: 

(1) mutually inclusive, if one event occurs the other must; 
(2) mutually exclusive, if one event occurs the other cannot; 
(3) dependent, the outcome of one event determines the outcome 
of the other; 

(4) independent, the outcome of one event is not determined by 
the outcome of the other. 

The possible alternative outcomes have to be considered seri
ously in planning. The alternative futures can be thought of 
as planning horizons from which we select particular horizons 
about which we can plan fruitfully. We can break the planning 
horizons down to five basic periods.3 

(1) The immediate future extends from now up to next year. As. a 
planning horizon it presents rather limited choice for it is largely 
dictated by the past. Present decisions or actions have little or no 
effect over this time frame; only major events cause perturba
tions in this range. 

(2) Near future extends from one to five years and is the time 
frame chosen for development plans of most developing coun
tries. Decisions and policy choices are available and can cause 
major shifts in this time frame; however, it is not really possible to 
bring about revolutionary change in such a short time span. It is 
possible to achieve some evolutionary advances. 

(3) One-generation future ranges from five to twenty years, the 
time required for one generation to grow and mature. In this 
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framework, decisions and policies undertaken today can affect 

the future of the next generation. With foresight and given the 

right circumstances, almost any vision can be solidified in this 

future time frame. 

(4) Multi-generation or long-range future extends over several gene

rations, extending up to fifty or sixty years. Although it is a 

largely uncontrollable (i.e. from today) open future, it is possible 

to see/trigger the opportunities/crises ahead. 

( 5) The far future ranges from fifty years and beyond. In this time 

frame it is possible only to speculate. 

The task of producing detailed conceptual maps and opera

tional plans of a Muslim civilization of the future cannot be 

accomplished by conventional planning methods and systems, 4 a 

good indication of which is the failure of the traditional ' Five 

Year Development Plan'. 5 We must go beyond such planning 

into the domain of futures studies. 
Futures planning requires an extension of our time frame 

for policy formulation. We will have to move away from the 

customary five- and seven-year planning horizons to frame

works of twenty and forty years. Within this time period, it is 

conceivable to work out a complete reorientation and to conceive 

and create social, economic and political systems which are 

fundamentally different from those now prevailing in Muslim 

societies throughout the world. 
At this point, it is reasonable to ask what futures studies are. 

And what distinguishes planning based on futures research from 

traditional attempts to influence tomorrow's events. 

The object offutures studies is not to predict the future, as one 

could easily be led to believe, but to explore various alternative 

futures which may arise as a result of the present decisions and 

actions which may be accessible to us. It concerns itself with two 

basic activities: long-range planning and forecasting. We can 

resolve the long-range planning element into an activity area, 

which can be further subdivided into the object to be planned 

and the body doing the planning (i.e. subject); an environment 

of the area, which can be broken down into sub-environments; 

and a structure of goals and values. 
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Future planning differs from conventional planning in four 
distinct ways: 

(1) Future planning is deliberately directed by the planner's 
examined values and is action-orientated. It emphasizes alter
native avenues rather than linear projections and concentrates 
on relationships among probabilities, their cross-impact upon 
one another, and the possible implication of such influences. 

(2) Future planning is designed to point to more alternative 
courses of action than does conventional planning; to keep good 
ideas from being overlooked. 

(3) Traditional planning has tended to be utopian, to see 
tomorrow merely as an improved model of the present. Future 
research recognizes the need to anticipate and to plan genuinely 
different concepts of the future. 

(4) It relies more heavily on the rational study of anticipated 
developments and their consequences and gives less heed to 
statistical analysis or projection per se. 

According to Roy Amara, futurists try to describe alternative 
futures, to characterize the state of knowledge and uncertainty, 
to provide early warning signs of change; to identify possible 
consequences of .developments and choices; to understand 
underlying change processes; and to gain a greater under
standing of one's time and risk preferences. 

Fu.turists are constantly identifying and evaluating possible conse
quences of present development and choices. The method is similar to 
that of an expert chess player, sizing up the situation, prior to his 
next move. He looks as many moves ahead as possible, paying parti
cular attention to those branches of the 'tree of alternatives' that con
tain the greatest potential opportunities or the greatest risks. He does 
so with full knowledge that the play of the game will almost certainly 
not proceed as he has visualized it in his mind's eye. Furthermore, 
he knows he must repeat the whole process each time his opponent 
makes his next move. 6 

Forecasting, the secondary activity of futures studies, relates to 
the study of global trends, shaping the data and improving the 
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process on the basis of which policy decisions can be made in 

such various fields of human endeavour as technology control, 

monitoring of environmental pollution and business manage

ment. The basic purpose of forecasting is to help policy-makers 

to take wise decisions. For long-range planning, the identifica
tion of possible future alternatives is insufficiept in itself. The 

social, economic and technological environment which would be 
produced by each alternative must be described, or forecast, 

in a coherent way. As our coherent appraisal of the present 
is relatively poor, our appraisals of the future could hardly 

be better. As such, forecasting is fraught with dangers and 

difficulties. 
The functional impact of forecasting in futures studies lies 

with: 

( 1) the particular method of forecasting (these range from trend 

exploitation, Delphi techniques, cross-impact analysis, tech

nology assessment to simulation and gaming); 

(2) the influence of the operative sector, whether it is tech

nological, economic, social or cultural, upon the choice and 

validity of forecasting method; 

(3) the range of future projection (here, one-generational or 
multi-generational) which also influences the choice and validity 

of method; 

( 4) the self-fulfilling effect of the forecast-it may function as 
self-fulfilling prophecy or as a desirable image which may 

influence attitudes, decisions and actions in some ways. 

The various tools used in futures research range from straight
forward trend extrapolation to computer simulations. 7 The 
futurists seek to break away from the coventional cognitive pro

cedures and engage in 'lateral reasoning' to produce 'systematic 
breaks' or weight 'counter-intuitive' possibilities. 

Perhaps the most widely known methodology of futures 
studies is the Delphi technique, which became a widely used 

method in the 1960s. It boils down to a series of anonymous 

questionnaires to a panel of experts. In each questionnaire the 
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experts are asked to estimate the date at which certain predic
tions will come to fruition. To guide these estimates, the experts 
have the median and interquartile range of the estimates 
from previous rounds of questionnaires and also anonymous 
comments from other panel members. At each stage the experts 
are free to alter their previous opinions. Unfortunately the per
sc.nal bias of the experts plays a large part in Delphi forecasting. 
Provided one chooses one's experts carefully, one can come up 
wit4 the prediction one desires. Of course, this is not to say that 
all Delphi predictions are biased in this way. 

A less widely known component of the methodology of future 
studies is simulation, a technique that involves setting up a 
model of a real situation and then performing experiments on the 
model. This model can be manipulated into situations that 
would be impossible, or too expensive or too impractical, to per
form on the real system it portrays. How the model behaves 
under manipulation and constraint can be studied, and from it 
properties of the actual system can be inferred. 

There are three types of simulation models: (a) computer
assisted gaming; (b) mathematical models in which equations 
describe a particular system; and (c) three-dimensional or 
pencil-and-paper models that, for instance, can be used in urban 
planning or to illustrate chemical relationships. 

A number of criteria can be used to judge the adequacy 
of a simulation technique. Specifically, simulation techniques 
should be reliable in that they provide stable, dependable and 
accurate estimates of performance, and valid in that they 
measure what it is that one desires should be measured. The 
technique should also be able to give clues as to how to change the 
system in order to improve performance. 

When it comes to simulating social situations, the analogy 
between the model and the real situation does not always work. 
In non-computer simulation techniques, decision-makers are 
represented by humans acting out significant roles. By acting out 
'what if?' situations, alternative futures can be explored. 

Among other techniques used in futures studies is the 
'scenario', a device to conjecture in written form about alterna
tive futures. Kahn and Wiener describe scenarios as 'hypotheti-
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cal sequences of events constructed for the purpose of focusing 

attention on causal processes and decision points'. Multiple 

correlation analysis and factor analysis are used sometimes in 

futures research just as they are used in educational research. 

An interesting tool for use in exploring systematically the prob

able interrelationships among future events is known as cross

impact analysis, which is based on quadratic equations. An 

analogous technique is trend-impact analysis-the correlation 

and appraisal of how anticipated events will exert an influence on 

one another. 
Yet another example of resources commonly used in futures 

studies is the experience compression technique, which may be 

linked to an intensive workshop based on futures planning and 

involving key or leadership personnel from, say, government or 

education. Participants from such fields engage in one to two 

weeks of intensive study. They project, or are confronted by, 

probabilistic developments that might occur in a braQch of 

government or education in a few years' time. As 'experience 

compression' suggests, the person involved must reach carefully 

reasoned decisions and choices in a few days-decisions that 

normally would be spread over much longer intervals. The 

personal quality of choices that are made among alternative pro

cedures are studied and evaluated on the last day or two of the 

compressed experience. 
A newly developing methodolgy for futures forecasting is 

termed 'technology assessment' (TA), 8 defined as the systematic 

study of the effects on society that may occur when a technology 

is introduced, extended or modified, with special emphasis on 

the impacts that are unintended, indirect and delayed. Ideally, 

the assessment of a technology should anticipate and evaluate 

theimpacts of a new technology on all sectors of society. So far, 

however, only a few such full-fledged technology assessments 

have been conducted. Instead, there is a long history of partial 

assessment, generally limited to impacts on the economy and, 

more recently, the environment. 
In general, TA emphasizes the secondary or tertiary effects of 

a new technology rather than the primary intended effects, 

mainly because the unintended and indirect effects may in the 
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long run be the most significant. In building a bridge, dredging a 
canal, introducing enzyme detergents or electrifying a rail road, 
the first-order effects-those intended as the primary goal of the 
effort-are generally explicitly planned for, and costed out in 
the initial stages. TA focuses on the question what else may 
happen when the technology is introduced. 

The emerging methodologies of futures studies are certainly of 
value. However, we should not rely on them exclusively. To the 
extent that they have evolved from Occidental concerns, they 
incorporate Occidental value judgements and bias. To be sur~, 
they have some value in our analytical framework, but we must 
also be aware that they may yield 'false futures'-that is, the 
future that such analysis will generate will not always meet 
Muslim needs and requirements, norms and values, hopes and 
aspirations, ideals and visions. As such, there is a real need for us 
to generate our own future methodologies based on the classical 
Muslim methodologies. One attempt to generate such a research 
approach is presented in Chapter 7, with the belief that only our 
own methods of studying the future can generate operational 
Muslim futures: alternative futures that reflect our needs, 
norms, hopes, values, ideals and visions. 

In this book the scenario method has been used occasionally, 
but the systems approach has been used extensively for two 
reasons. First, the systems concepts emphasize the notion of 
interdependence between subsystems, a notion that is vital for 
the study of Muslim civilization. Secondly, there is a tradition of 
systems analysis that involves bringing relevant knowledge to 
bear on the system of interest; this relevant knowledge can be 
derived from any discipline. Thus the Muslim world has been 
treated as a system-the 'Muslim system' with many sub
systems. And similarly, the systems approach has been used in 
the discussion on planning, methodology, contemporary aware
ness and goals. 

There are limitations in the systems approach to the study of 
Muslim civilization. The problems generated by the use of 
systems methodology for sociological and historical studies are 
well known and have been highlighted by Wolfran Eberhard,9 

among others. By reducing the diverse and the concrete to the 
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formal concept of system, what traditional methodologies bring 

to the fore may be obscured; moreover, old simplifications may 

be replaced by new ones, thereby not really breaking any 

new ground. While fully aware of this weakness of systems 

methodology, that it does not do complete justice to the complex 

and diverse world of Islam, that we must go beyond the systems 

approach, at this moment in history I believe a systems analysis 

of Muslim civilization can be of considerable significance. Here, 

then, is the first offering. It is hoped that the systems and futures 

jargon as well as the terminology developed for the analyses 

offered in this book do not deter the reader from the message of 

the book. This message is simple and, I hope, precise: the 

Muslim ummah cannot continue lying inactive and polluted like a 

stagnant lake-full only of potential resources. It must think 

about and plan for its future. And where necessary it must steel 

itself to grasp this future. But we cannot contemplate a harvest 

before we have sown the seed-and nourished it! 

Notes 

1. I have used the term Occident to designate 'the West' and the Com

munist bloc. There is little basic difference between the cultural and 

territorial origins of the capitalist West and the Communist East. This 

Occident is not restricted to Europe and outremers but has its outremers 

everywhere. Anything therefore which belongs to Europe-in ideas, 

mode of thought, behaviour, outlook-whether found in Asia or Africa, 

is Occidental. Any Muslim who aspires to what is Occidental is thus 

Occidentalizing or Occidentalized. The concept of the Occident is more 

fully discussed in my Science, Technology and Development in the Muslim 
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The Parameters of Muslim Civilization 

Islam is the primordial religion of man, the din alfitrah. It has 

perforce an eternal validity. The word Islam has the basic 

meaning of submission to God. As a way of life, it applies to all 

aspects of man's existence and performance.• No one aspect is 

given precedence over the other and there is a blending and a 

balance between the material, the rational and the spiritual 

aspects of man's quest. This realization is important for any dis

cussion on the future of Muslim and indeed human civilization 

as a whole. It is because of this equilibrium that Islam is often 

described as 'the middle way' and why Islam as a way of life is 

said to aim at moderation. The followers oflslam, the Muslims, 

are designated in the Qur'an as 'the Middle Community'. The 

philosophical outlook of this middle community is based on an 

Absolute Reference Frame and it is this philosophical outlook, 

and not considerations such as race, geography, even language, 

which has defined the parameters of Muslim civilization. 

Muslim civilization is unique in its sense of values, and its world

view. We shall discuss each of these parameters individually 

but first a discussion of Islam's Absolute Reference Frame is 

necessary. 

The Absolute Frame of Reference 

Man has learned to make some sense of the universe and his 

place in it by applying what one calls frames of references. 
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The civilization of Islam has a frame of reference based on Revelation-the Revelation brought by the last Prophet ofG~d, Muhammad, which is the pure and simple religion of the earber prophets-Adam, Ibrahim (Abraham), Musa (Moses) and Isa Uesus)-in its final form. It is a restoration, as well as comple
tion, of the message of God to mankind. 

In the terminology of Islam, the revelation brought by. the Prophet Muhammad is called the Qur' an-the Noble Reading. TheQur'an is the Book and the Word of God communciated to 
the Prophet through the process of revelation: 

This is the Book, wherein is no doubt, 
A guidance to the Godfearing 
Who believe in the Unseen, and perform the prayer, 
And expend of what We have provided them; 
Who believe in what has been sent down to thee 
And what has been sent down before thee, 
And have faith in the Hereafter. 
Those are upon guidance from their Lord. 
And those are the ones who prosper. 2• 3 

And the revealed Word of God, the Qur'an, is the embodiment of Truth, and the basis for an Islamic way of life. It is a book of guidance which aims at the development of the human personality and the social order on the basis of Unity of God. It achieves its aim by providing guidance from the absolute Knowledge and Wisdom of God and in the form of direct and categorical statements of the Truth. The Qur' an provides basic guidelines and principles for human transaction and a theoretical framework for the parameters of Muslim civilization. These guidelines and principles, as well as the theoretical framework, are given an operational framework by the Prophet. To put it differently: the Prophet translated the code of behaviour and the theoretical framework into practice. Thus the Sunnah, or the way of the Prophet, is Islam in action. 
Together, the Qur'an and the Sunnah are the Absolute Reference Frame (ARF) of Muslim civilization. Within their parameters there is a state of Islam; outside, there is a state of non-Islam. The ARF provides the criteria for differentiating 
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between Islam and non-Islam. 
Guidance of the Qur'an, on the individual level, covers the 

spiritual, the moral, the intellectual, the aesthetic and the 

physical dimensions of the human personality. On the collective 

level, Qur'anic guidance covers the social, the economic, the 

political and other aspects of societal behaviour. However, while 

there is a great deal in the Qur'an relating to personal and social 

purity, the principles of collective behaviour are provided only in 

outline form. In this aspect of the Qur'an there is a stirring 

dynamism of an eternal force. These setS' of unchangeable 

eternal principles acquire a particular manifestation in a par

ticular space/time setting: as the internal mapping of these 

eternal principles varies with space/time, Islam emerges as an 

open system with its own practicality and internal dynamics. 
The concept of religion projected by the Qur' an has at its 

foundation the worship of one God. However, man has to 

worship God not merely in a static sense, confined only to 
prayer, but in a dynamic, consequential and comprehensive 

form. This requires: development of a God-fearing personality 

in all dimensions; the establishment of a society which is the 

embodiment of Qur' anic values and virtues in which human 

beings can live a full and integrated life in love, justice and 

wisdom; and the pursuit of all knowledge and 'praiseworthy 

science' for comprehending the majesty of God. 
In this perspective, the pursuit of knowledge, the remem

brance of God, personal spiritual development, the struggle for 
the moral and spiritual emancipation of humanity and the estab

lishment of social, economic and political justice are all acts of 

worship. Perhaps the greatest act of worship is the continuous 

struggle to maintain the state of Islam and make it operational 

throughout society. 
In the operationalization of Qur' anic principles, the Sunnah 

plays a vital role. The word Sunnah originally meant 'a beaten 

track', to fashion something, or produce it as a model. The 

Sunnah of the Prophet is a 'model' of Islam in operation. 4 As 

such, the study of Sunnah is essential for the correct under

standing of the Qur'an. Situational as many of the revelations 

of the Qur' an are, their understanding involves the knowledge 
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of the actual life of the Prophet and the environment in which 
he moved. His teachings and his life are intertwined. The 
Sunnah therefore is commentary on the Qur'an and its 
amplification. The two cannot be divorced from one another, 
for the Sunnah is essentially an implementation of the Divine 
Will. 

The Sunnah consists of what the Prophet said, what he did and 
what he approved of or allowed. In its coverage, the Sunnah 
is comprehensive; no detail of importance to the worldly or 
spiritual life has been left out. Did the unbelievers not tell 
Salman the Persian: 'Verily, your Prophet has taught you 
everything!' 

What the Prophet said is referred to as the hadith. The science 
of hadith, which deals with the transmission and criticism of the 
sayings of the Prophet Muhammed, is one of the major achieve
ments of Muslim civilization. 5 In its essence, the science of hadith 
in its origin, formulation, development and methodology is 
purely an Islamic concern. Its vast fields of research contain 
elaborate methodological enquiries and objective studies bear
ing on ethics, morality, sociology, law, politics and economics . It 
is indeed a tragedy that hadith criticism has been viewed from a 
strict, religious standpoint, thereby depriving it of its due impor
tance in assessing the value of those factors which led to the estab
lishment of Dar al-Islam and its glorious rise. 

Efforts exerted in connection with hadith criticism are of 
Islam's own and are not found in any other system. Thus the 
concept of isnad (or attestation-the tracing of each link in the 
chain of narrators, investigating their qualities as regards 
memory, accuracy, truthfulness) and adalah (that he should be a 
competent witness whose testimony be accepted in the court of 
civil law) and tracing the chain of narrators right up to the 
Beloved Muhammad himself, have no non-Muslim parallels. 
lbn Hazm (d. 1064 CE) has said, 'the report of a thiqah [trust
worthy transmitter] going back to the Prophet in a continuous 
chain is a marked trait which specifically distinguishes Muslims 
from followers of other faiths.' We tend to overlook this impor
tant trait, so distinctive of Islam: the attesting of the Islamic 
tenets by authoritative tests and trustworthy transmitters. The 
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Muslims, in distinguishing between authentic and feeble tradi
tions,have endeavoured to base their practices on reliable texts, 

as well as adopting in their investigation a truly scientific 
methodology. It might be worthwhile to dwell on the process by 

which the ahadith were collected and classified to see how pain
stakingly scrupulous this methodology was. 

By following the chains of narrators, and by criticism of the 

men who reported the traditions of the Prophet, scholars of hadith 

sifted the weak from the authentic hadith. It is reported that when 
Malik lbn Anas compiled his al-Muwatta (The Paved Path), his 

collections consisted of some ten thousand hadiths. After 

research, sifting and selection, he accepted only one thousand as 

authentic . 
There are three main categories of hadith: sahih (sound), hasan 

(good) or daif (weak). A sahih hadith has unbroken isnad resting on 
solid authority. Hasan is a hadith whose isnad, though complete, 
has one weak link, but which is confirmed by another person. A 
daif hadith is one where either the chain is incomplete or the 

authority is weak. 
The hadith which suffer from a missing link or a weak narrator 

are classified as mursal and mudal. The mursal hadith has a missing 

link of a number of transmitters in the chain of isnad. It is 

replaced by a tabii-that is, a follower of Islam after the genera
tion of the Prophet's Companions-without the mention of a 
Companion. A mudal hadith has an isnad with a missing trans

mitter. A munkar hadith is related by a weak authority; con
tradicted by a weaker one. There are many other varieties, 

for example: mudraj which is interpolated, mudhtaria which is 

deranged by verbal inconsistencies, and maudu which is mere 
supposition or fabrication. The methodology derived to develop 
these categories of hadith is brilliant in its conception, and 

painstaking in its effort. 
Besides categorization of hadith, the Muhaddithun (scholars and 

collectors of hadith) laid down further that a hadith might not be 
accepted if: 

(1) it was against the teachings of the Qur'an; 

(2) it contained accusations against the Companions of the 



18 The Future of Muslim Civilization 

Beloved Prophet or members of his family, that is, if it contained 
partisan views; 

(3) it was against reason and recognized historical fact; 

(4) it contained warning of heavy punishment for ordinary 
lapses of conduct or mighty rewards for ordinary acts of piety; 
and 

(5) it contained evidence of fabrication and forgery at the time 
and circumstances of its narration. 

There were many other reasons for rejection. So minute and 
detailed was the criticism of hadith that out of 600 thousand that 
were collected, Imam Bukhari included only about seven 
thousand in his collection of sahih. The spirit of independent 
enquiry and critical insight, along with a grasp of the techniques 
developed by the collectors of hadith, were adopted by later 
Muslim historians and used to full advantage. 

The growth of the science of hadith, and indeed the study of the 
Qur'an also, has had a profound impact on the development of a 
strong sense of history in Muslim civilization. The rediscovery of 
this sense of history, and the regaining of the spirit of inde
pendent enquiry and critical insight that is implicit in the process 
constitutes, as we shall see in Chapter 8, one of the major 
challenges for the future of Muslim civilization. 

A Synthesis of Outlook 

We have seen that it is from the Qur'an and the Sunnah-the 
Absolute Reference Frame-that the value system of Islam is 
derived. In a sense it is possible to say that the basic aspects of 
what human civilization ought to be come to rest in this system. 
Much has been said about the things that distinguish man from 
other creations of the universe and about the attestation of what 
signifies the nobility of man. In Islam, the most significant 
indicator of man's nobility, besides righteousness, is the use of 
moderation and balance in his material dealings, reasoned pur
suits and spiritual quests. It is by virtue of moderation that 
order, proportion, refinement and beauty are created. These are 
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the sublime qualities of man, and they are the ingredients of 
permanence and value in any culture and civilization. These are 
the aspects that Islam seeks to propagate in its synthesis of the 
three basic aspects of civilization: materialism, rationalism and 
mysticism. By achieving an organic synthesis of these aspects of 
civilization, Islam presents a composite picture of what human 
civilization ought to be. 

Materialism is a social order founded solely on sensory 
perception and its cognition. It accepts only that which comes 
through the senses and denies everything that cannot be per
ceived through sensory organs. As such, materialism rejects all 
forms of higher knowledge, and prefers the immediate over the 
ultimate gain, as the former is closer to sensory cognition. A 
corollary of such an outlook is glorification of material gains over 
principles: ideologies, codes of ethics and morality-all are 
sacrificed at the altar of minutest profits and personal gains. 
Those who possess such an outlook will, for the sake of personal 
gains, compromise every principle, every ideology and every 
system. They may work for any cause, any movement, and 
right-but they will place their personal gain above everything. 

Time has witnessed many civilizations based on this outlook. 
They have achieved great dominance and material progress. 
But, in the final analysis, their one-dimensional nature led them 
to their one-dimensional end. 

Rationalism is an outlook that accepts nothing except that 
which fits the scale of reason and human intellect. As a term, 
rationality denotes thought and action which are in accord with 
the rules of logic and empirical knowledge. As a world-view, 
rationalism demands that an actor's objectives, available means 
and the limitation of his actions must be precisely specified. The 
aim is to achieve what is rational in an efficient manner that 
yields maximum returns. What is rational, in most cases, is what 
is materialist. 

If civilizations and systems of thought claiming to be rational 
and scientific are scrutinized, their basic material character 
comes to the fore. Rationality, the conviction that reason is the 
distinctive character of human beings, has been a central theme 
in Occidental philosophy for over two thousand years. This 
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over-emphasis has led to reason being raised to a level of an all
encompassing criterion-a criterion which is the sole judge of 
all human actions-and materialism to be a cornerstone of 
Occidental civilization. 

The Muslim scholar Abul Hasan Ali Nadwi states: 

the present civilisation of the West has been the most deceptive, 
thanks to its crafty propagandists; for it is regarded as the most 
scientific and intellectual civilisation man has ever known. It was, 
however, an offspring of the revolt of sensism and pragmatism 
against the intellectual movement, and its achievements com
prise a decisive victory of matter over intellect, senses over spirit 
and experience over faith. European philosphers, scholars, social 
scientists and ethicists began their crusade against intellectualism in 
the seventeenth century. They declared that anything which cannot 
be experimented, measured, weighed or counted is not acceptable, 
and abiding by the same standard, believed that nothing is moral ifit 
has no utility. They sought a rational elaboration of pure perception 
in order to propound a new theory of cosmology completely divorced 
of a transcendental, superhuman and metaphysical reality. They 
denied every power save matter and motion and dubbed the spiritual 
explanation of cosmic phenomena as essentially irrational and 
untenable. They propounded the theory of mechanical or natural 
causation which, in their view, was the only intelligible and scientific 
explanation of the cosmic order. Every other explanation, thought 
and discourse was rejected as irrational or unscientific with the result 
that gradually pragmatism, natural selection and utilitarianism 
came to have its way over the entire field of human life. The new 
doctrine thus animated the entire human existence, leaving not 
untouched its remotest corner-the recesses of mind and heart-and 
accepted utility and pragmatic experience as the corner-stone of 
social, ethical, economical and political life. 6 

Mysticism is an antithesis of materialism and rationalism. In 
contrast to materialism and rationalism, which deny higher 
forms for knowledge, mysticism seeks the annihilation of matter 
and mortification of the body. It prescribes asceticism, self
annihilation, celibacy and repression of sensual pleasures. It 
generates a wilful apathy towards the body and its needs. As 
such, mysticism is just as one-dimensional as materialism and 
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rationalism. They represent the opposite end of the spectrum, 

but as Nadwi has pointed out, there is a difference between the 

two: 'one can easily create and sustain a social order of its own 

but the other cannot bring forth any cultural pattern of civilised 

social existence even for a short while anywhere in the world. ' 7 

Islam places the three aspects of civilization under the control 

of a moderate, spiritual system. Thus a synthesis, in right doses, 

is achieved of materialism, rationalism and mysticism. 

First, Islam places a ,spiritual cordon around individuals and 

society. This cordon organizes the spiritual and moral life in 

such a way that it provides all the necessary spiritual nourish

ment a man may need. This is achieved by: 

(1) Sa/ah, usually translated as daily prayer. The word in fact 

denotes an ensemble of inner and outer actions carried out by 

Muslims when they offer their daily prayers. It includes the ablu

tions, the intention of reciting the prayer, the request for grace 

and pardon, the recitation of phrases and the appropriate bodily 

movements. Sa/ah is a form of refreshment of the faith in Allah, 

and His Divine Grace. 

(2) Zakat is often referred to as the 'poor due' or 'charity'. It is 

clearly distinct from what is known as 'alms-giving' for it is a 

form of purification of man's earnings, a tax payable to the 

government under penalty of sanctions, the amount and times of 

payment fixed by law. Zakat is levied on savings, agricultural 

crops, commercial capital, profits from industrial concerns, 

cattle, sheep and livestock, mineral production; in short, on 

everything which is subject to tax under Islam. 

(3) Sawm, or fasting during the month of Ramadan, is a sublime 

spiritual exercise; a prescription of self-reassurance and self

control, for the maintenance of human dignity and freedom, for 

realizing the physical pains and spiritual joys of hunger. The 

results manifest themselves in the hearts of those who fast: 'The 

universe could not contain Me, but the heart of the Believer was 

large enough for Me.' 

(4) Hajj, or the pilgrimage, at least once in one's lifetime, to the 

sacred city of Mecca. The Hajj is an exercise par excellence in 
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directing oneself towards God, in overcoming one's egoism to 
the point where one forgets oneself and surrenders one's whole 
being to God. The pilgrims break off all worldy ties and give 
themselves to God both in the active hours of the day and in the 
hours of rest and quietness. As such, the Hajj is a supreme 
spiritual experience that has no equal. 
(5) Taqwa, often loosely translated as 'God-fearing' or 'God
consciousness', is one value of Islam that outweighs and excels 
all other values. Those who have ltujwa use their tongue, heart, 
eyesight, hands, feet and belly in obedience to Allah and in 
service to the cause oflslam. Taqwa is not only a theoretical con
cept; it requires operationalization in work, movement and 
interaction. To have ltujwa it is not enough to declare one's belief 
and love for Allah-it is also necessary to recognize Allah 
through worship, service and care for other people, through 
truth, honesty and sincerity. 

Secondly, Islam gives full freedom of rational and intellectual 
enquiry within the circumference of its norms and values. 
Within these boundaries reason and intellect are not raised to the 
level of tyranny where they become the sole approach to know
ledge. Freedom, in the absolute sense, belongs only to the arena 
of pure idea. It cannot be operationalized in the sense that it is 
understood in Occidental philosophies. Islam has to deal with 
the interrelations of individuals important in themselves. As 
such, it has to adjust the necessity of freedom with the preserva
tion of norms and values shared by Muslims everywhere. The 
appreciation of freedom is based on the value of the individual 
and his free will. Practical freedom must therefore strike a 
balance between the value of the individual's free will and other 
values of equal necessity for harmony and growth of the Muslim 
society. Islam, therefore, in dealing with rationality strikes a 
medium between two extremes. Rationality is brought under the 
reins of norms and values. 

Such a system of rationality values truth for its own sake. It 
does not tum scientific enquiry into a quest for political power, 
or an instrument of ideological domination and repression. It is 
worth noting that under early Islam, no scientist or intellectual 
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faced any persecution for his theories or discoveries; and it is 

equally of value to indicate that Lysenko's genetics, Jungian 

psychology and Eysenck's theories of race and IQ have no 

parallel in Muslim civilization. By virtue of its parameters, 

rational enquiry under Islam could bring only benefits to the 

Muslim community. 
Thirdly, Islam allows materialism to go so far and no further. 

It enjoins Muslims to be self-supporting, to seek certain material 

benefits, and not to be a liability on someone else, or on the state. 

Individual entrepreneurship is allowed to proceed only up to the 

point where it does not infringe on the freedom of others or 

deprive them of their fair share by monopolization. Islam seeks 

to strike a balance between monopoly capitalism and state 

capitalism. The totalitarian, artificial supremacy of the com

munist state is replaced by the beneficial supremacy of God; 

class hatred and struggle is replaced by mutual responsibilities 

and co-operation, mutual respect and sound morals. Yet there is 

full state assurance against ugly capitalism and ruthless exploita

tion. Thus the individual has full opportunity to seek his material 

gains, but he cannot misuse or misdirect his opportunities. He 

cannot exploit his opportunities beyond a certain limit. 8 

Fourth, for those whose spiritual quest is not fulfilled by the 

basic spiritual cordon of Islam-salah, zalcat, sawm, hajj and 

taqwa-there is a whole system and tradition of pure knowledge, 

understanding and contemplation: of gnosis. One does not have 

to 'freak out' or 'drop out' to reach a mystical realization of 

Islam. 9 The Muslim gnostics, unlike the ascetics and mystics of 

other systems, live in the midst of society, and yet surrender their 

whole being to God. They fulfil their roles as fathers, brothers, 

husbands, workers, businessmen; yet they have no separate 

individual existence of their own. They reflect the Divine 

Intellect in all their activity, and in all their thoughts. Such is the 

gnosis oflslam. 
In a synthesis of the three aspects of civilization, Islam treats 

man as man, with all his strength and weaknesses, needs and 

desires. He is neither insignificant nor a demi-god. He can 

neither do without certain material goods, nor without certain 

spiritual enlightenment. He is neither absolutely rational nor 
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completely irrational. He is neither above nor out of the rest of 

the universe, but part of the whole system, an integral element of 
the entire cosmos. 

The Epistemology of Islam 

The synthesis of outlooks outlined above produces 'a way of 
knowing' that has access to experience, experiment and observa
tion; rational and intellectual enquiry, as well as meditation and 
inner reflection. 

A civilization is, of course, shaped by its theory of knowledge. 
Epistemology governs all aspects of human study, from philos
ophy and pure sciences to social sciences. It is the epistemology 
of a people that gives unity and coherence to the body of their 
sciences-a unity which is the result of critical examination of the 
sciences in the light of their beliefs, convictions and value 
system. There is no such thing as a non-aligned truth. 

For the Muslims, the traditional Occidental epistemologies of 
Berkeley, Hume, Russell and others are irrelevant, in a fairly 

strict sense of the word. It is a corollary of this that a large part 

of contemporary epistemology is irrelevant also. The basic 
approach of both the traditional and contemporary Occiden
tal epistemologies of studying knowledge is in a subjective 
sense-in the sense of (the ordinary usage of) the term 'I know' 
or 'I am thinking'. Notwithstanding Popper, there is no absolute 
objective way in which knowledge can be approached. As such, 
all theories of knowledge that are devoid of an Absolute 
Reference Frame can lead only to conflict and confusion: there 
are no objective truths that can be discovered by reason alone. 
And as philosophical theories cannot be tested by observation 
either, they need an Absolute Reference Frame in order to be 
judged. From the viewpoint of Islam this is the only solid 
approach to knowledge. 

In the development of early Muslim civilization, the influence 
of knowledge (ilm) was overpowering and all-pervasive. Jim is, in 
fact, one of the most fundamental and powerful concepts of 
lslam. 10 As a formative agent,it shaped the Muslim view of 
civilization. Early Muslim scholars gave it a tremendous amount 
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of thought at all levels of society, and all levels of education. 

Witness the vast array of definitions of knowledge that were 

developed. For them, a civilization of Islam without it was 

unimaginable; and, in retrospect, it is even more so today. 

In Islam, there exists an elaborate hierarchy of knowledge 

integrated by the principles of tawheed (unity of God), which runs 

on an axis through all branches of knowledge. 

Thus Hussein Nasr: 

There are judicial, social and theological sciences (branches of know

ledge) and there are gnostic and metaphysical ones all derived in 

their principles from the source of revelation which is the Qur'an. 

Then there have developed within Islamic civilisation elaborate 

philosophical, natural and mathematical sciences which became 

integrated into the Islamic view and were totally Muslimised. 

On each level of knowledge, nature is seen in a particular light. 

For the jurists and theologians (mutakallimum) it is the background 

for human action. For the philosopher and scientist, it is the domain 

to be analysed and understood . . . 11 

Within this framework, the traditional 'problem' of know

ledge-namely, definition, source and validity-does not really 

exist. What the Muslims firmly believe, on the basis of their 

Absolute Reference Frame or inference from intuition, is know

ledge. There is no 'problem' with the former; however, intuition 

cannot be infallible. This may lead to error. Moreover, anything 

in contradiction to the Absolute Reference Frame is error. Such 

errors may arise from basing arguments on non-Islamic 

concepts, faulty deduction, over-generalization, etc. What the 

Muslims believe, if it can be classified neither as knowledge nor 

as error, and also what they believe hesitantly, because it is, or is 

derived from, something which is not based on the Absolute 

Reference Frame, but is not in contradiction with it, or is not 

based on the highest degree of self-confidence, may be referred to 

as probable opinion. 
The very definition of what constitutes knowledge and error in 

Islam solves the problem of source and validity. The absolute 

source of knowledge and the absolute judge of validity is, of 

course, the Qur'an and the Sunnah. Here the word 'absolute' is 
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important. Knowledge diverges from the Qur'an and the 
Sunnah of the Prophet, and does not converge to the Absolute 
Reference Frame. 

In TheAkhemyofHappiness, al-Ghazali divides knowledge into 
four categories: 12 the knowledge of self; the knowledge of God; 
the knowledge of this world; and the knowledge of the next 
world. 

He also divides knowledge into two branches:fardu-l ayn and 
fardu-lkifayah. Fardu-l ayn is divinely ordained knowledge which is 

binding on every individual Muslim. 13 This includes the first, 
second and fourth categories. This knowledge can be obtained 
from the Qur'an and the Sunnah, in doses desirable for the 
followen oflslam. Fardu-l kifayah is divinely ordained knowledge 
which is binding on the Muslim community as a whole. There
fore, this collective obligation can be discharged for the com
munity by the action of some, and is not necessarily binding for 
each individual member. Science, jurisprudence, technology 
and social sciences come under this branch of knowledge. Here, 
the need for reason (rationalism) and experience (empiricism) 

becomes great, and these two agencies, which operate within the 
general framework applied by the Qur' an and the Sunnah, have 
to be used to gain a deeper understanding of this branch of 
knowledge. 

There are nine basic characteristics of the epistemology of 
Islam which we can now state: 

(1) It is based on an Absolute Frame of Reference. 

(2) Within this frame of reference, the epistemology of Islam is 
activist and not passivist. 

(3) It views objectivity as a public and not a private matter. 

(4) It is largely deductivist. 

(5) It integrates knowledge with the values of Islam. 

(6) It views knowledge as inclusive rather than exclusive, i.e. it 
considen subjective human experience to be just as valid as 
objective evaluation. 

(7) It seeks to systematize subjective experience and encourages 
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the pursuit of these experiences from which the Muslims derive 

their basic value commitments. 

(8) It incorporates concepts of levels of consciousness, or levels 

of subjective experience, such that concepts and metaphors 

appropriate to one level do not necessarily fit another. (This 

amounts to an extension of the range of recognized 'conscious' 

processes which are in the domains of creative imagination, 

mystical and spiritual experience.) 

(9) It allows a humane, unified and holistic view of human 

understanding and experience. As such, it permits a more 

unified view of personal development and intellectual growth. 

With such an enlightened framework of knowledge, it is no 

wonder that within the space of fifty years Muslim civilization 

engulfed the then known world. In all that expansion, assimila

tion and growth, Muslim scholars did not lose sight of their 

system of norms and values. 

The Framework of Muslim Values 

Values are those concepts and ideals which move individual and 

collective behaviour of man in the transactions of life. Islamic 

values are aligned with the nature of man, and are conducive to 

his moral and spiritual evolution. That which blocks this path or 

acts as a hurdle is considered to be an un-Islamic value: these are 

uncongenial to human nature-they originate in ignorance and 

ego; arrogance and caprice of man; and are the source of all 

transgressions of humanity. 
The central thesis of Islam is the concept of tawheed (unity of 

God): 

God is only One, has no partner or son, and neither gives birth nor is 

he born. He is eternally besought by all and has no beginning or end, 

and none is equal to him. 14 

The belief in the unity of the Creator is a prerequisite for 

entering Islam. The Muslim affirmation of faith, the shahadah, 
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declares: 'There is no god but God'; the faith is complete with 
the second shahadah: 'Muhammad is the messenger of God.' 

The Qur'anic word for God is Allah . Allah is Infinite, the 
possessor of all knowledge, the Wise, the just, All-powerful, the 
Beneficent, the Merciful, the First and the Last. It is not possible 
for a finite being to comprehend or imagine the Infinite, the 
Incomprehensible, the Unimaginable. Allah is Infinite, not just 
in a spm:e-time sense, but in the sense that he has infinite 
potentialities also. He reveals to man not his person, but some of 
his attributes. And it is from the attributes of Allah that the value 
system of Islam is derived. 

There are ninety-nine attributes of Allah: each attribute is a 
value which can raise man to the level of angels and the negation 
of which can mar his destiny. 

Man is the best of Allah's creation. He has been gifted with the 
capability to adorn himself with the divine attributes . But he has 
the choice to use his capability or to ignore it. He has his destiny 
in his own hands. 

In the first revelation to the Beloved Muhammad, on a bitterly 
cold Ramadan night in Cave Hira, Allah introduced Himself: 

Read! In the name of the Lord who created, 
Created Man of a blood clot. 
Read: And they Lord is the Most Generous who taught by the Pen; 
Taught Man that he knew not. 15 

Also, in the opening chapter of the Qur'an, al-Fatiha, we 
read: 

Praise belongs to God, the Lord of all Being. 
the All-Merciful, the All-Compassionate, 
the Master of the Day of Doom. 
Thee only we serve; to thee alone we pray for succour. 
Guide us in the straight path, 
the path of those whom Thou has blessed, 
not of those against whom Thou art wrathful, 
nor of those who stray. 16 

The word 'Lord' is a poor translation of al-Rabb: the basic 
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essence contains the attributes of creation, sustenance and evolu

tion of the universe. Al-Rabb is therefore the Creator, the 

Sustainer and the Evolver of the universe. Al-Rabb is the basic 

attribute of Allah: the remaining ninety-eight attributes are but 

necessary complements to it. 
The Divine way of sustenance and evolution of His creatures 

has five basic characteristics: 

( 1) Allah bestows on His creatures favours without expectation 

of any return from them. Whatever He enjoins upon man is in 

his own best interest. If he follows the enjoined path, he benefits; 

if he does not, he injures himself. 

(2) Allah gives His creatures as free gifts, that which is necessary 

for sustenance and well-being. 

(3) He anticipates the needs of His creatures and provides them 

before they actually need them. 

(4) Free gifts of Allah are universal. He makes no discrimina

tion between the good and the bad, the virtuous and the vicious, 

the believers and the unbelievers. 

These four characteristics of the Divine way of sustenance 

are the concepts of the Divine attribute of al-Rahman (the 

Beneficent). 

(5) As al-Rahim (the Merciful), Allah administers justice with 

mercy. Those who make good use of Allah's beneficence are 

rewarded and those who do not are punished. Reward is con

sidered as benefit to oneself and punishment as injury to oneself. 

Thus according to the attributes of al-Rabb, every individual 

receives what he earns. As the creative process of al-Rabb is 

perfect, man has the potential and capability to attain his highest 

destiny. The Divine process of creation, sustenance and evolu

tion is the substance of Khilafat. 

Khilafat §ignifies man's vicegerency of Allah's attributes. 

Man is charged with the responsibility of sustaining himself and 

other creatures of the globe faithfully according to the Divine 
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characteristics of al-Rabb. The faithful execution of this sublime 
responsibility i,$, in fact, the true nature of ibadat, or worship in 
Islam. This is exactly what is meant by the submission to the will 
of Allah. The greatness of man, as an individual and collectively, 
depends on how he executes his vicegerency. 

As a Khalij of Allah, man has two types of duty and obliga
tions. They are duty to oneself and duty to others. The former 
requires one to struggle for one's own and one's family's and 
relations' wants and needs, including spiritual needs, and trying 
to fulfil them to the best of one's capabilities. The latter concerns 
the needs and welfare of others. This is not a form of charity 
which is a luxury applicable only to the rich. It is a duty, a social 
contract. The needy, in their own right, have access to the 
resources of those who have too much: 

They ask thee, (0 Muhammad), 
What they shall spend. Say: 
that what you spend for good (must go) 
to parents and near kindred and orphans and 
the needy and the wayfarer. And whatsoever good 
ye do, lo! Allah is aware of it. 17 

The concept of Khilafat is a natural corollary of Allah's 
sovereignty of the ownership of material wealth. Allah is all
powerful, to Him belong the heavens and the earth. Man, as an 
individual or collectively, has neither power nor wealth. In 
Islam, the use of power or wealth to satisfy an individual's or a 
society's ego is a revolt against Allah. Those in political power 
are to be obeyed only as long as they obey the commands of 
Allah. Any deviation leads to a natural negation of obedience. 
The political theory oflslam starts from the sovereignty of Allah 
and the vicegerency of man. Two outcomes of the theory of 
Divine sovereignty are absolute equality before the law and the 
limitations of man's power oflegislation. 

In Islam, morality and law tend to overlap. Any act harmful to 
the doer or to others is immoral, and as such it is against the spirit 
oflslamic law. And, in front of the law, all are equal. None has 
immunity from the operation of the law in the name of dignity of 
state or public interest. The history oflslam is rich with incidents 
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where the ruler is treated by law in exactly the same manner as 

the ruled. 
If to Allah belong the earth and the heavens and all that is in 

between, man does not have absolute right over his material 

possessions. He possesses wealth, including land, as a trust for 

his own benefit and for the benefit of those around him. He may 

enjoy the benefits of his material possessions but without attach

ment to them. Islam does not recognize absolute ownership of 

property. While the role of the individual in the making of man is 

not minimized in Islam, a vigilant guard is maintained against 

the anti-social and anti-humanitarian use of freedom and 

efficiency. Islam values freedom but not licence to practise ugly 

capitalism. 'Islamic capitalism' is just as ruthless as Occidental 

capitalism. There may be a difference of kind, but not of degree. 

Islam gives freedom of economic enterprise, but checks the 

development of monopoly. 
The economic values of Islam are not drawn in the light of 

mathematical calculations and capacities of production. They 

are derived from the pragmatic value of Divine ownership and 

the universal brotherhood of man. As such, every creature of 

Allah has a natural right to draw its sustenance from the fruits of 

mother earth. The earth was not created for the sole enjoyment 

of a few to the exclusion of others, or for the enjoyment of man to 

the exclusion of Allah's other creatures. Neither does a nation 

have a right to appropriate its resources exclusively for its own 

benefit. An order of human existence based on peace and Divine 

ownership must open frontiers of all territories and give every 

man an equal opportunity to earn his keep. This is universalism. 

The universal brotherhood of Islam. 
Equality is one of the basic social concepts oflslam. In Marxist 

jargon, an Islamic society is a classless society. Here the social 

status of man is not determined by his inherited power or self

acquired wealth but by his taqwa, his piety, his personal qualities 

and his contribution to others and to society. Equality, however, 

does not mean equality of opportunity. In the framework of 

Islam, everyone has an equal opportunity to articulate his/her 

potential to the outermost limit. 

These then, in outline, are some of the more important 



32 The Future of Muslim Civilization 

values of Islam. They can bloom in full only in Dar al-Islam, or 
an environment which is congenial to their expression and 
realization. 

The value system of Islam is immutable, and does not accept 
change with time simply because the nature of man does not 
change. Whatever change time may bring, the values of Islam 
operate within the same given framework, regardless. 
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Permanence and Change in Islam 

A civilization must, of necessity, pass through various phases of 
change and a process of assimilation and diversification. Its 

strength and weakness will be judged by its ability or inability to 

adjust to a changing environment, yet preserve its original 

identity and parameters. 
In its early phases, Islamic civilization came into contact with 

Greek, Roman, Persian, Indian and Chinese civilizations. 1 At 

each contact Islamic civilization was able to filter the concepts 

and values of these civilizations, accepting and assimilating that 

which agreed with its fundamental characteristics and principles 

and rejecting that which was contradictory to its values and 

norms. It was thus able to derive benefits from these contacts and 

prosper. 
In contrast, the striking feature of contemporary Muslim 

society is that it has failed to keep up with the contemporary 

world. By this we do not mean that Muslims are 'backward' or 

'underdeveloped' or 'developing', but rather that the Muslims 

are behind in their understanding of Islam with reference to the 

contemporary world. Hence, Islam and all that the term implies 

socially and politically no longer functions efficaciously. This is 

largely due to the failure of Muslim society to adjust to change 

and to understand Islam with reference to the changed condi

tions of life. 
What do we mean by adjusting to change? After all, Islam is 

eternal. But the passage of time per se increases the knowledge of 
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mankind. The new knowledge may bring scientific and tech
nological changes in society; some have far-reaching effects on 
the very structure of society. Islam has to be re-understood in the 
light of new conditions of life; failure to adjust to this change 
results in progressive decline. This retrogression of Muslim 
society has resulted directly from the failure to transform the 
theoretical civilizational framework of Islam into an operational 
form. Yet, Islam not only recognizes change as real but also 
urges Muslims to adjust to it. 

Islam appeals to its followers to study the history of nations. 
This appeal has a dual purpose. First, it reinforces the belief in 
God, in His greatness ~d sovereignty and thus locates man's 
place in the universe. Secondly, by the study of the rise and fall of 
nations, historical and social growth and decay, we can derive 
lessons for our own survival as Muslims. The Qur'an says: 

And how many communities have we destroyed that were thankless 
for their means oflivelihood, and yonder their dwellings which have 
not been inhabited after them save a little. 2 

When the mode of production changes so does the 'means of 
livelihood'. In fact, the mode of production can change so much 
that it can lead us to a state of thanklessness for our means of 
livelihood. It could usher in the age mentioned by the Prophet 
when he said: 'You are in an age in which, if you abandon one
tenthofwhat is ordained, you will be ruined. After this, time will 
come when he who shall observe one-tenth of what is now will be 
saved.' Yet we have to be righteous. 'The best of provisions is the 
right conduct.' And what is right conduct? It is not merely to 
turn your face towards the East or the West, it is to opera
tionalize Islam in spheres of human activity. 

The problem then is how to separate the permanent from the 
temporary, the transient from the abiding. 3 For righteousness 
cannot just be practised by individuals in isolation. It has to be 
practised in a growing and expanding society, so that the 
message of Islam is spread to humanity at large and does not 
remain the preserve of a few nations and groups. 

We see Islam as a holistic system with a cardinal framework 
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-articles of faith, basic injunctions, patterns of norms and 

values-which do not admit any modification with time, and an 

underlying dynamic which requires understanding with the 

passage of time. 
The cardinal framework is eternal. Truth remains unchanged; 

but the human condition does not. It is the principles of Islam 

that are eternal; but not their space-time operationalization. The 

Beloved Prophet himself, as well as the Rightly Guided Caliphs, 

varied the application of the principles of Islam as the circum

stances changed, but always within the parameters of Islam. 

They had fully understood the spirit of Islam. 4 Technological 

progress, for example, changes the material involvement of 

man's life. The progress of man's thoughts direct his attention to 

new planes of understanding the nature of cosmos and pose new 

questions. Increased material involvement, heightened social 

intercourse, accelerated pace of living and the new development 

of thought subject the individual's personality to new strains and 

call for renewed adjustments. These changes call for readjust

ment in organizational and administrative, social and economic, 

national and international patterns of human activity. The 

underlying dynamics of Islam must be reunderstood with these 

changed physical conditions oflife. 5 · 

When Muslim society understood the underlying dynamics of 

Islam, we had progressive advance; when society's creativity 

and imagination gave way to rigid formalism and rituals, 

internal conflict and power struggle, we had progressive decline. 

If we consider the history of civilization to be continuous and 

coherent, it could be said that historically the problems of 

contemporary Muslim society are a product of its retrograde 

history. As Allama Muhammad Iqbal has said: 

The ultimate spiritual basis of life, as conceived by Islam, is eternal 

and reveals itself in variety ·and change. A society based on such a 

conception of reality must reconcile in its life, the categories of 

permanence and change. It must possess eternal principles to 

regulate its collective life, for the eternal gives us a foothold in the 

world of perpetual change. When eternal principles are understood 

to exclude all possibilities of change which, according to the Qur'an, 

is one of the greatest signs of God, they tend to immobilize what is 
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essentially mobile in its nature. The failure of Europe in political and 
social science illustrates the former principle; the immobility of 
Islam during the last 500 years illustrates the latter. 6 

The transformations that have occurred in recent decades are 
probably the biggest fundamental material changes human life 
has ever experienced.7 To what extent, if any, has the Muslim 
ummah readjusted to this change? This question has a practical as 
well as an intellectual aspect. Leaving aside the practical aspect, 
let us ask how far Muslims are intellectually capable of con
ceiving such a reorganization of political, economic and social 
life which fully incorporates the injunctions of Islam and 
ensures a socially healthy, politically coherent, vigorous and eco
nomically efficient and developing life in the world of the 1980s? 
Have we, intellectually speaking, been able to evolve the truly 
Muslim personality in the changed, and ever-changing, condi
tions of today? Finally, have we been able to understand and 
restate the truths revealed in the Qur' an, in terms more familiar 
to modem intellect and more fully comprehensible to con
temporary man? The answer to these questions is quite simple: 
we have not even realized that these challenges exist, let alone 
meet them. 

Let us illustrate by means of examples what would have been 
achieved had we appreciated these challenges. Consider, for 
example, the general Shariah instructions on warfare; these 
forbid killing women and children, the old and the religious 
functionaries, destroying property, burning crops, etc. Author 
after author has reiterated these injunctions, often repeating the 
writings of old jurists word for word, revealing a complete lack of 
comprehension of the changes which have taken place. These 
kinds of instructions are of no help to the administrators of 
modem warfare and make no sense to them. Modern mass
murder weapons have value systems alien to Islam: the values of 
those who have developed these weapons do not forbid the killing 
of the innocent. So now that we are forced to use some of these 
weapons, how do we comply with the dictates of the Shariah? 
Only in hand-to-hand combat do these instructions appear to 
have any meaning, or maybe in the case of guerrilla warfare. But 
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when it comes to the use of modern armoury, it becomes difficult 
to single out civilians. The general injunction on warfare must 

now be given a more specific operational form: which weapons 
should be used and which should not be used; and ifthe choice of 
kinds of weapon does not exist, we will have to specify exactly 
what would constitute 'over-killing', and therefore would not be 

allowed by the Shariah. 
Consider, now, the concepts of shura (co-operation for the 

good) and iJma (decision by mutual consultation) as applied to 
economics and politics respectively. 8 These values are laid down 
by the Qur' an and the Sunnah tells us how the Prophet 

formulated them, and how early Muslim society institution
alized them. The question is, how can we realize them in our life 

in the closing decades of the twentieth century? What is the 
pattern of human relationships which would best realize the 
values of co-operation and would lead to the most efficient 
system of economy? What institutiDnal arrangements would 
secure a distribution of wealth and income consistent with the 

value of co-operation for the good? Obviously it is not enough to 
ask Muslims to co-operate. This request has repeatedly been 

made; and the end product confronts us. This injunction must be 

given practical content, and its implication explained in concrete 

terms before it can become operational in the economic 
organization of Muslim countries. The large numbers of those 
involved in the process of production, the complex technicalities 

involved in production, of relevant knowledge of the actual 
needs of consumers, of the priorities of the state, of the intention 

as well as the circumstances of the other producers, and of the cir

cumstances of the labourers-all these factors have turned the 
simple question of how to co-operate into a highly complex one. 

Its solution now requires, if anything, a gigantic intellectual and 
imaginative effort involving deep insight into the objectives and 

scope of this injunction. It is only by solving the problems men
tioned above that we can know what co-operation is and how it 

can be adopted as a way of economic life in the contemporary 

situation. 
;> 

We reach a similar conclusion when we examine the prin-

ciple of ijma. Here the various levels of decision-making, the 
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corresponding area of mutual consultation, the appropriate 
techniques for its effective practice and the harmonization of 
demands of these principles with those of efficiency, speed, 
security and a multitude of other objectives would have to be 
considered. 

Examination of injunctions of Islam forces the same conclu
sions on us. One may ask, what significance does all this have? If 
we are unable to understand these injunctions of Islam with 
reference to contemporary reality, we have failed to understand 
Islam itself; we fail to understand the social conduct desired of us 
by Allah if we fail to operationalize the injunctions of Islam with 
reference to contemporary reality. 9 

This is a painful realization. And this is the root cause of the 
present predicament of Muslims. Not only have Muslims failed 
to live up to Islam, but they have also, to a large extent, failed to 
understand it. It follows, therefore, that to understand the 
underlying dynamic relevance of the injunctions oflslam in con
temporary society and to work out the process of their implica
tions in practice is an acute spiritual need of the Muslim ummah. 

Futures Discussions in the Past 

In the history of Islam, futures discussion took the form of a 
dialogue between the two most powerful philosophical schools: 
the Asharites and the Mutazilites. JO The aspect of the dialogue 
that concerns us here relates to free will and determinism. In its 
simplified form, the argument ran something like this: either a 
man's actions are the necessary result of the original nature of his 
constitution, after modification, by a whole series of physical and 
social influences from the moment of his birth up to the moment 
of action; and, given an adequate knowledge of all this, his future 
actions can be predicted; or voluntary acts are not determined by 
these conditions and consequently cannot be predicted. Those 
who supported the first option were the determinists; those who 
supported the second were the indeterminists. 

Of course the argument was not stated in quite these 
terms; instead it was carefully gauged with metaphysics. The 
rationalists, or the Mutazilah, were well established before the 
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Asharite philosophy came into being. They debated primarily 

the nature of God, free will and determinism. At times, their 

discourses stepped outside the philosophic arena into open 

futuristic speculation: the future of caliphate or the attributes of 

the patronymic (Imamat). Our aim is not to give an exposition of 

rationalist thought in Islam, but only to state that they brought 

the futuristic aspects of the Muslim community to the fore. 

If God commanded his creatures to be good and moral, they 

argued, He cannot at the same time predetermine their actions 

to be adverse to what He requested from them. Consequently 

good and evil, faith and unfaith, are committed by men and me·~ 

alone. They are the ones who bear full responsibility for their 

actions. There were some rationalists who argued that man com

mitted dispositive acts, that is, acts that they were in a position to 

commit at a given time. Others argued that man carries out his 

actions under the influence of various forces and circumstances. 

Underlying these arguments was an important assumption: man 

is free to choose and create his own future. 

The Asharites argued against this stand. They related every

thing to the Prime Course and argued from the basic sources of 

Islam, the Qur'an and the hadith, striving to explain the one by 

the other. Seyyed Hossein Nasr states the Asharite position thus: 

For them, everything is caused directly by God; every course is the 

Transcendent Course. A fire is hot, not because it is 'in its nature' to 

be so, but because God willed it so. The coherence of the world is 

due, not to the 'horizontal' relations between things, or between 

various causes and effects, but to the 'vertical' bond which connects 

each concrete entity or 'atom' with its ontological cause. Unlike 

some of the philosophers, and the schools of theology (including that 

of the Shia), the Asharites lay primary stress upon the discontinuity 

between the World and God, and the nothingness of everything in 

the universe before the Creator. 11 

The essence of the position is that man acts because it is the 

will of God. This argument gave less weight to freedom and 

encouraged a tendency towards fatalism amongst the Muslims. 

If everything is predetermined, why should one bother to act? 

The controversy over free will and determinism consumed 

"- - -- - - --- -
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Muslim intellectuals. The more acute needs of the ummah were 
sacrificed in this debate. Slowly the controversy moved from 
religious ground to the arena of politics. The rationalists' views 
were displaced by the Asharites, with a little help from the Sufis. 
The spirit of enquiry gave way to the straitjacket of scholastic 
theology and the decay of Muslim civilization; the passive 
dependence on authority (taqlid) found its parallels in literature. 
which suffered a loss of vitality and independence; in art, which 
placed a suffocating stress on form; and in scholarship, which 
lost almost all of its originality. 

But despite the dominance of taqlid and decay, there were still 
some great scholars around. The most original scholar of this age 
is al-Ghazali12 (1059-111 lCE), who asserted that the first duty 
of man is not to know God, but to doubt. He who has not 
doubted, argued al-Ghazali, has never obtained any certitude. 
He followed his own convictions to the letter: first he liberated 
himself from all the current opinions, then he meditated, evalu
ated, ordered his thoughts, compared, approached and retreated 
until he was able to put forward polished and analytical argu
ments. After this quest, he arrived at a firm belief in the truth of 
Islam. He did all this to avoid taqlid, and in order that his faith 
would rest on a solid foundation .13 Al-Ghazali tried to synthesize 
the extreme views of the Mutazilites and the Asharites and to 
accomplish 'the destruction of the philosophers'; and succeeded 
to a remarkable degree. He argued that the connection between 
what is usually believed to be a cause and what is believed to be 
an effect is not a necessary connection; each has its own individ
uality. Furthermore, neither the existence nor the non-existence 
of one is implied in the affirmation, negation, existence or the 
non-existence of the other. 14 By so arguing al-Ghazali found a 
third alternative between free will and determination: he attri
buted real freedom to the determined self, thus opting for self
determination. He made man responsible for his actions as well 
as for his future. We, after al-Ghazali, believe that basically 
Islam requires its followers to be self-determinists. We recognize 
the self as a unity capable of choice, capable of striving towards a 
goal-a unity always determining its own activity. The deter
minists do not recognize their unit or their choice. They believe, 
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as Sharif has argued, 15 only in ideas, emotions, feelings, images, 

desires of one man. The proof of the existence of this unity is in our 

direct consciousness of it, in our awareness of our individuality. I 

do not describe myself as a 'complex of atoms, molecules or 

cells', or as a 'conscious process'. I use the word 'I'. 
It is the recognition of this unity of the self and its capacity 

to choose between two alternatives which makes me a self

determinist; and makes the most powerful impact on my 

morality. In contrast to traditional determinists, then, self-deter

minists believe that though the self is determined, it is goal

orientated and determines its future actions. 
Against the indeterminists, self-determinism asserts that no 

undetermined factor influences the choice of the self. The self

determinist knows that the choice he has made is good or bad; 

and ifhe has chosen to do bad, and knows that his acts are due to 

the influence of his heredity, environment and past circum

stances, he regrets that he is the man his acts have shown him to 

be. Thus he regrets his actions and this very realization deter

mines his future actions for the better. On the grounds of 

indeterminism he cannot be made responsible for his actions, 

nor punished for them. However, reformative punishment is in 

accordance with self-determinism. 
One may argue that self-determinism is the same as fatalism .. 

This is not so. There is a world of difference between the Muslim 

belief in predestination (qada wal-qadar) and fatalism (al·Jabr). 

Qada-wal-qadar is a belief which strengthens the faculty of 

resolution in man, raises his moral energy, and incites him to 

courage and endurance. Al1abr is little more than an undesir

able innovation: it encourages man to seal his fate, to believe 

that he is pre-ordained to do certain acts, and certain events 

are pre-ordained to happen, no matter how much he struggles 

against them. As such, al1abr destroys the self. The self

determinist works out his course under particular circum

stances; though he does not hide the belief that his present self 

is determined by his past life. His actions harmonize the will 

of God with the will of the individual. For the fatalist his fate 

works independently of his self. For the self-determinist it 

works through his own conscious purpose. For the fatalist the 
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purpose itself is a non-entity; for the self-determinist it is a vital 
link in the chain of causality. 

The self has a power to distinguish good from bad and it can choose 
one or the other and strive towards it. The self projects itself into the 
future, it puts itself under conditions which are not yet present, 
makes a purpose and tries to realise it. This is the nature of the self
determined by various conditions. Herein it is different from a man 
of molecules. These have no reference to the future. The self is 
always teleological, always purposeful and consciously so. To say 
with the determinist that actions are not chosen by a self but they are 
the results of a mechanical fight between two motives, is to talk 
nonsense; to assert with the Libertarian, that the whole of the self is 
not determined, is extravagant. 16 

Muslim philosophers, as we stated earlier, spent a great deal 
of their intellectual energy debating free will and determinism, 
to such an extent that they neglected other equally vital arenas 
of thought and activity. As such, they failed to provide the 
intellectual leadership and direction that the ummah required. 
Left without intellectual leadership, the ummah slowly became 
lethargic and apparently stagnant. But a civilization, of course, 
cannot remain static: it must be either in a process of develop
ment or growth or of degeneration and decay. A cycle of decline 
was then set in motion. 

A Graphical Model of Muslim Decline 

By what standards or criteria can we evaluate the progressive 
decline of Muslims? A certain period in the history of a civiliza
tion, because of its achievements or failures, or combination of 
both, can be made into a standard or criteria for judging and 
evaluating other periods. In the history of Islam, this period 
comes in the lifetime of the Prophet Muhammad and the Rightly 
Guided Caliphs. The internal unification and moral and social 
cohesiveness of early Islamic society lasted well up to the end of 
the eleventh century when internal conflict, power struggles, 
rigid formalism in rituals and lack of creativity and imagination 
in the further cultural developments in philosophy, pure science 
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and technology and social sciences brought the expansion of 
Muslim civilization to a halt. From now on the Muslim caravan 
marched largely downhill. 

There is unanimity among scholars that the Medina State 

founded by the Beloved Prophet after the migration from Mecca 
is the ideal society as far as Muslims are concerned. This was the 
closest one could get to a perfect society; and this is the goal we 

strive for . It is our model and our paradigm. Deviation from 

perfection, from the model, can only be a decline. The present 
state of Muslim civilization is a result of this deviation. I7 

This progressive decline and the alternative future directions 

can be represented as a simplified, space-time type of graph (see 
Figure 2.1). On this graph the Medina State, the ideal path, is 
represented by a straight line. There can be no improvement on 
perfection. However, to maintain a state of perfection is no easy 
task! The point A is where the decline of Muslim civilization 
started. It is not important when the decay started; perhaps more 
important is the assertion than it was largely an exponential 

decay . All natural decays are exponentials, and we do not see 

why civilizations should be different from the norm. 
Point B shows the present state of the Muslim ummah in rela

tion to the Medina State . BI is where Muslim civilization would 

have been had it continued on the line of th_e Medina State. C 

and C 1 represent two alternative futures. 
The destiny of Muslim civilization lies on the ideal path. But 

we cannot 'go back' to A; time reversal exists only in the realm of 
science fiction. A return to BI involves instantaneous change 
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Figure 2.1. Progress Towards Perfection 
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which, too, is not possible. Besides the alternative of continuing 
along the present path towards almost certain oblivion, Muslim 
civilization can go forward to Islam-the Islam of the Medina 
State. 

There is no a priori reason for the present progressive decline of 
Muslim society to stop automatically. The Qur' an promises 
eternal survival of Islam; this promise does not extend to 
Muslims. And 'Allah does not change a people unless they 
change themselves.' History offers no support for the view that 
simply through the passage of time Muslims will undergo a 
revival, as it were, of their pervasive religious base. The Muslim 
ummah has to make a conscious decision whether it wishes to 
preserve itself in a constant state of tension between living in the 
past in a sense, and only superficially coming to terms with the 
contemporary society by outwardly adopting Occidental values 
and practices, or whether it will opt for a future Medina State, 
thereby redirecting itself to its original path. 

Of course, while one can never attain perfection, it is a goal 
one is always pursuing. As such, we may never reach the Medina 
State; we will always be striving towards it; and that is a perfectly 
acceptable goal. 

Th Future of Muslim Values 

Going forward to Medina State would require Muslim society to 
raise its levels of Islamic consciousness to a level that was 
achieved by the Companions of the Prophet. It is legitimate to 
ask: how is it possible for an individual or a society, now or in the 
future, to rise to higher levels in understanding and realization of 
Islamic values than that achieved by the Companions of the 
Prophet or their society? 

We think it is possible. 18 As an example, a person may exceed 
in salah. (prayer) or taqwa, ilm (knowledge) but will not exceed in 
every single value of Islam. Furthermore, it is possible both for 
an individual and a society, now or in the future, to work out a 
norm (pattern of ideal behaviour within the framework of Islam) 
or a set of norms, better than that worked out by the Companions 
of the Prophet in their society. It is also possible for us to realize 
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them in practice. Progress towards the Medina State is only pos

sible if we can achieve this level of realization of Islamic ideals. 

The history of Islam contains detailed accounts of the life of 

the Companions of the Prophet and of the society they lived in. 

Details are also available of the norms which they set before 

themselves and how they achieved them within the context 

of their Arab life, their social and political set-ups, and their 

material and economic conditions. Islamic history also contains 

information on their actual attainment, their successes and their 

failures. In examining their lives, we often overlook their dis

tinctively different styles and approaches to Islam, and consider 

observation of the Companions in their own norms as elucida

tion of Islamic values. We also commit an even more serious 

error: we take their actual pattern oflife as the ideal norm as well 

as the only possible exposition of Islamic values in all its details. 

Consider, for example, how Sayyidina Uthman, the third 

caliph of Islam, worked out his norms in a business-orientated 

society. He was a rich and successful businessman, and his 

norms in that society were the best possible. But suppose he had 

found himself in a changed environment, say in a rural rather 

than urban setting. How would his pattern of behaviour have 

changed? 
Consider further the situation of Sayyidah Fatimah in the 

house ofSayyidina Ali, the nephew of the Prophet and the fourth 

caliph of Islam. She worked out the norm of her life in 

the actual conditions she found herself and her husband in, and 

in the context of their financial means and the society in which 

they lived. Her norm represents an effort to live up to the values 

oflslam in her own situation; and in her own situation they were 

the best possible norms. They will remain the ideal of all women 

to come who find themselves in exactly the same situation; just as 

the norms of Sayyidina Uthman are an ideal for all who find 

themselves in conditions similar to his. 

However, if the situation changes the norm will not remain 

ideal to the extent of change in the situation: it is obvious that if 

Sayyidina Uthman and Sayyidah Fatimah had found themselves 

in a different situation they would have worked out quite 

different norms for themselves. And it is possible that their latter 
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norms could have been a better approximation of Islamic values 
than the former. 

Let us generalize. The norms which the Companions of the 
Prophet set themselves were the best possible norms in their own 
conditions. Anyone finding himself in exactly the same condi
tions cannot conceive of better norms. In this sense, their norms 
cannot be improved upon. But change is a reality. It is con
ceivable that some conditions may be more conducive to the 
realization oflslamic values than others. As such, the possibility 
of working out better norms than those worked out by the Com
panions of the Prophet is real. 

We stated earlier that many of the injunctions laid down in the 
Qur'an and the Sunnah provide only the general framework of 
Islamic concepts. The details have to be mapped by the believers 
themselves, according to their particular situation. Thus any 
society, in the light of these injunctions, can work out its own 
ideal norms in its own space-time setting. It follows that certain 
norms worked out by a particular society about a particular con
cept, value or injunction, may be different from that of another 
Islamic society in a different space-time setting. And one could 
be a better approximation of Islamic values than the other. 

Failures and Setbacks 

To think of, let alone produce, a future society that can achieve a 
state of Islam on a par with that of the Companions of the 
Prophet is quite bewildering. Yet this is the only road that leads 
to the Medina State. We have allowed the ummah to decline too 
far; the incline will undoubtedly be a painful process. 

An enterprise such as this risks setbacks. The use of the word 
'setback' is deliberate; it cannot be substituted for failure. Allah 
has promised that if we take one step towards Him, He will take 
two steps towards us. 

In our endeavour to create alternative futures for Muslim 
civilizations, our frame of reference-the Qur' an and the Sun
nah-will act like a colour filter which screens out many wave
lengths, and admits a selected few. If we use this filter carefully 
and to its full effect, cutting off all alien, un-lslamic assumptions 
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and concepts, the probability of our failure will be minimized. 

However, in the early stages, the assumptions, the sets of 

norms, the conceptual framework and hence the operational 

models we will produce will be primitive. The conceptual frame

work, however, will generate more theories and hypotheses 

which will be fed back into the models, thus knocking some of the 

rough edges off them. When a scientist wrestles long and 

earnestly with a problem, he learns by experience that some 

aspects of it are more important than others, and that some can 

be ignored altogether. If, for example, he studies the action of 

gravity on a freely falling body, he learns that the colour of the 

body is irrelevant. In subsequent experiments, he does not even 

bother to record its colour. In such a case, we say that the 

concepts of time and velocity are parts of the theoretical system, 

but the concept of colour is not. Similarly, the embryonic models 

we will produce will evolve in such a manner that the concepts 

themselves will mark out the parts of the system which need to be 

analysed, and will guide the analysis. 

The construction of an alternative future for the Muslim 

ummah and locking its bearing with the Absolute Frame of 

Reference require much more than just an operational model of 

a perfect Islamic socie•y. It requires goals and visions, dreamers 

and idealists, and practical human effort, including concerted 

political action. To sustain Islamic consciousness in the individ

ual demands resource and strength of will that puts the price 

of Islam very high. To sustain Islamic consciousness in a 

collectivity demands an effort that puts the price of the future 

Medina State even higher. Those who think that Islamic con

sciousness exacts no price, that social salvation will come in a 

metaphorical 'revival of Islam', are dupes of somnambulant 

wishfulness. One aspect of Islamic consciousness is order; it 

therefore seems legitimate to emphasize the need for a shared 

Islamic social orientation. Indivi°duals aware of their social 

responsibility may be necessary for the progress of Islam; but in 

today's world social conscience on the level of a society is 

indispensable for the maintenance of order. 

What is more, we can argue that creativity and order are inter

dependent. A philosopher, a scientist, a poet, an architect, an 
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artist, all need social roots if they are to develop. Their genius 
rarely bears any fruit unless they have opportunities for orderly 
growth. The Muslim people therefore have a great part to play in 
the reshaping and restructuring of existing social, economic and 
political orders in Muslim lands. The fate of the operational 
model of an Islamic society, if one is produced, and of the 
journey towards the Medina State, thus rests entirely with the 
common Muslim. 
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Dominant Paradigms and Dominant 

Trends 

The common Muslim is suffering. This suffering is largely 

physical; but it has other components of equal magnitude. The 

environment of a Muslim is the total reality of his world; it com

prises physical as well as socio-economic, cultural and political 

components. All these components of the Muslim environment 

are under strain. Muslims, like other 'groups' of the globe, live 

in a terrestrial home under complex natural, political, economic 

and cultural systems which are interrelated and interdependent, 

and not isolated. As a result, the Muslim ummah as a whole is 

subjected to acute agony. 
But before we present an analysis of Muslim agony, it is 

necessary to view some of the dominant paradigms that have 

brought Muslim civilization to the situation where it has one foot 

in the state of Islam, and the other in the state of non-Islam. 

Taqlid: the Dominant Paradigm 

The freedom of enquiry is a special privilege of man. A Muslim 

is expected to cultivate an enquiring mind to understand the 

world he lives in and to project the manifestations of the 

attributes of God. A Muslim is one who reconciles in peace with 

God, and the way he maintains that peace is by seeking harmony 

with the rest of nature. 

The Qur'an repeatedly asks the Muslim community to use 
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reason, to reflect, to speculate. 1 The flourishing of science in the 
early period oflslam was the result of the fact that early Muslims 
took this injunction seriously. Thus, inspired, they constructed 
within a short period of two hundred years a civilization whose 
achievements have been unmatched. However, with the rise of 
the conflict between the Asharites and Mu' tazali tes, and the con
sequent success of the Asharites a new paradigm enveloped the 
Muslim 'Scholars. 

This paradigm was taqlid: a tyrannical attitude of passive 
acceptance. Taqlid means blind and unquestioning following 
and obedience. Despite the fact that most of the early Muslim 
philosophers rejected taqlid, it became the dominant paradigm of 
kalam, Muslim speculative theology. Al-Forabi, Ibn Sina and 
lbn Rushd strove to synthesize revelation and reason and were 
convinced that both expressed the same truth. Ibn Hazm, lbn 
Arabi and Ibn Taymiyya also rejected taqlid. Al-Ghazali, as we 
noted earlier, went almost to the limit when he argued: 'He who 
has not doubted has never obtained any certitude. ' However, 
the victory of Asharite philosophy over that of Mu'tazilite 
allowed taqlid to be widely accepted. 

The antithesis of taqlid is ijtihad, to exert the utmost effort, to 
struggle, to do one's best to know something. 2 The way of ijtihad 
is an old way that goes back to the Absolute Reference Frame. 
ljtihad was practised up to fifty years after the end of the Abbasid 
dynasty in Baghdad, that is up to the year 700 AH/ 1300 CE. 
Unfortunately, the concept was largely enveloped by Muslim 
law and jurisprudence. According to Kamal Faruki, iJtihad in 
such fields as family and criminal law ceased around 1100 
AH/1700 CE; while its practice continued in constitutional law 
for another three hundred years. 3 

It is not clear why the gates of ijtihad were closed by the Muslim 
theologians. The most probable reason was the common abuse 
of ijtihadby many people who were not qualified, and so the pious 
scholars, fearing a massive misuse of iJtihad and aiming at 
stopping the unqualified, declared that the exercise of indepen
dent reasoning was prohibited. However, there is nothing in the 
Absolute Reference Frame to support the doctrine of taqlid. 
However, when taqlid was accepted as the dominant paradigm, 
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the dynamic phase of the Muslim civilization came to an end. 

The creed of taqlid consists of not enquiring how and with

out making comparison. It is diametrically opposed to the spirit 

of enquiry urged by the Qur'an and the Sunnah. It is a 

Weltanschauung marked by fatalism and predestinarianism. 

The stereotype of the traditional scholar, created by the 

overpowering influence of taqlid, is a perfect master of Islamic 

law and theology. He has at his fingertips every judgment issued 

by the great Imams, and is prepared to state hi,s opinion on any 

subject at a moment's notice. His over-drawn pronouncements 

spring from a complete conspectus of the whole of pre-taqlid 

Islamic law which he has committed to memory at great pains. 

No doubt these recognized masters of jurisprudence and 

theology include some creative minds, but on the whole, their 

manic preoccupation with memory and imitation does not really 

help creativity. Their ability is due to a particular kind of 

memory that can retain, word for word, entire judgment of par

ticular Imams, their utterances and the contents of their 

encyclopaedic writings. Their instant recall is also due to their 

memory type. As particular types of information systems, the 

traditional scholars are ideal. 4 

The traditional scholars have, to be sure, a useful role to play 

in contemporary Muslim societies. In almost any question 

relating to pre-taqlid Muslim civilization they are more com

petent to provide information than other scholars. They cancer

tainly give a more comprehensive analysis of the life of the 

Prophet, of the Rightly Guided Caliphs, of the great Imams, of 

the Qur' an and its exegesis to a young student than modern 

scholars. However, we cannot rely on memory-type scholars, 

immersed in their unquestioning imitation, only. A few speci

mens of minds of a different type are also necessary. 

The taq/id-orientated traditional scholars have violated some 

of the a pn·on· reasoning of the Qur' an in converting secondaries 

into fundamentals. By emphasizing the precision in the 

mechanics of prayer and ablution, length of beard and mode of 

dress, they have lost sight of individual freedom, the dynamic 

nature of many Islamic injunctions, and the creativity and 

innovation that Islam fosters within its framework. They have 
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founded intolerant, compulsive and tyrannical orders and have 
provided political legitimacy to despotic and nepotistic sys
tems of government. They have closed and constricted many 
enquiring minds by their insistence on barren and unobjec
tive parallels, unending quibbles over semantics. They have 
divorced themselves from human needs and conditions. No 
wonder then that the majority of Muslims today pay little atten
tion to them, and even foster open hostility towards them. 

However, we must be careful not to rest the blame for the 
decay of Muslim civilization entirely on the shoulders of tradi
tional scholars. Among them have been many scholars of 
perspicacity who saw the writing on the wall. They devoted their 
thoughts, energies and resources, however meagre, to the task of 
redirecting the Muslim caravan back to its original course, 
Imam al-Ghazali, Shah Walliallah, Sultan Abdul Hamid II, 
Said Halim Pasha and more recently Muhammad Iqbal, Hasan 
al-Banna, Beduizaman Said Nursi, Sayyid Kutb and Abul Ala 
Maududi have been among these men. They wrote books, laid 
plans and formed organizations with the aim of reuniting Islam. 
No one knows how much worse the matter might now be if it had 
not been for their efforts. Still, we cannot congratulate ourselves 
on our present situation. The hold of taqlid on Muslim society has 
been too strong for them to succeed. With the rise of modernism, 
it has simply shifted from the blind following on the part of early 
Muslims (who at least operated within the framework of Islam) 
to unquestioning imitation of the Occident. 

The Tyranny of Modernism 

Modernism in the Muslim world emerged as a synthesis of two 
Occidental ideologies: technicism and nationalism. Technicism 
emerged as a reaction against dogma; nationalism was invented 
in Europe and imposed upon the Muslim people. The modernist 
synthesis that emerged has been even more destructive than the 
narrow, rigid confinement of traditionalism. 5 

The initial appearance of technicism was a reaction to the 
superiority of Occidental military power, and Occidental science 
and technology which underpinned it. Historically, Muslim 
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societies had stood the crosscurrents of fivr: great civilizations, 

the Greek, the Semitic, the Persian, the Indian and the Chinese 

(through the Mongol invasions), and at each encounter they 

learnt, although with difficulty in some cases, to adopt and adapt 

without losing their own cultural identity. However, the 

Occidental domination brought an experience unparalleled in 

Muslim history, an altogether different historical phenomenon. 

While in the previous cases Muslim intellectual and cultural 

superiority had led speedily to the assimilation of the contact

ing civilization, Western civilization presented a different kind 

of picture. First, the Muslim societies themselves were both 

intellectually and culturally weak and degenerate . Second, the 

Occidental superiority, it soon became apparent, went far 

beyond military technology and organization. It presented a 

superior intellectual domination. Muslim societies had long con

sidered themselves intellectually superior to the Occident. The 

realization of their own intellectually weak position came as 

something of a shock. The immediate reaction called for a 

re-examination of the fundamental premises of traditionalism. 

The intellectual superiority of the Occident was largely seen in 

its science and technology. It was thus a natural reaction on the 

part of some to postulate technicism, the rationalist and the tech

nologist perspective on society, as an axiom of Muslim faith. 

Western civilization was and presented as the ideal type. In his 

study of The Reformers of Egypt, M.A. Zaki Badawi records two 

types of societal groups which presented the Occident as the ideal 

type, namely the 'Westernizing' and the secularists: 

The westernising reaction is ... for the total acceptance of Western 

culture along with the adoption of science and technology. This view 

is best expressed in the words of Taha Hussain; 'Let us adopt 

western civilization in its totality and all its aspects, the good with the 

bad and the bitter with the sweet.' Fundamental to this outlook is the 

conviction that 'progress' rather than religion is what matters. 

Religion is, therefore, relegated to the limited sphere of relation 

between man, the individual and his chosen diety. Thus Islam, in 

this view, is equated with all other religions and doctrines as one 

of the manifold forms of belief systems which may exist, but need 

not significantly influence the march to 'civilization'. Close to this 
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viewpoint .but somewhat different from it is that of the Muslirn 
secularists. They subscribe to the goals of the modernists, viz.• that 

the legitimate aspiration of the ummah is that of civilization and pro
gress. They differ, however, in claiming that their view is based not 
on the intrinsic value of 'civilization and progress' but on IslaJll 
itself. When the secularist Ali Abdul-Razik proclaimed that the 
Caliphate was a secular, not a religious, institution and that the 
political, judicial and economic activities of the Muslims should be 

guided by their worldly interests unfettered by religious considera· 
tions, he was applauded by every westerner. But he went further and 

bestowed on his opinion the authority of Islam itself. 6 

While the Westerners opted for a wholesale adaptation of 
Occidental ideology, the secularists tried to articulate the natu~e 
of technicism and the associated rationalism and empiricism in 

a traditionalist mould. Both, in essence, were attempting an 
Occidentalization of Muslim societies. 

The chief instruments of the process of Occidentalization were 
the various Occidental-type schools and technical colleges that 
were introduced.7 The colonial powers, of course, played ~ ~ey 
role in the establishment of these institutions. On the pohucal 
level, steps were taken to use the benefits of technicisrn to 
strengthen the policy of Muslim society and further diffuse the 
technicist thinking. Occidental law and administrative sty~e 
completely replaced Islamic law and administration in certain 
areas, and were appended to it in others. 8 Military reforms 
ensured the strong domination oftechnicism. 

Many of these changes took place under colonial rule. The 
various societal groups, the traditionalists, the Westernizers, the 
se~ularists, were all at loggerheads with each other. However, 
neither the secularists nor Westernizers had mass support from 
the ummah. That still belonged to the traditionalists, despite the 
fact that the political leadership was playing into the hands of the 
Westernizers and the secularists. Besides these three there was 
yet another group: the revivalists, or the reformers, who, 
although the party of the few, exercised a great hold on the minds 
of Muslims.' 

The only common denominator for a time able to unite the 
divergent elites of these warring groups was the struggle against 
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colonial · 
logy . rule . This struggle adopted its own ideology-an ideo-
the ;hich could not stem from traditionalism, for it had to unite 
obr esternizers as well as the secularists. The colonial powers 
d iged by inventing a tailor-made doctrine which the Muslims 

a opted w'th . . h f . al' N . i surpnsmg ease: t at o nation ism. 
al . a.ti0 nalism is a blanket term applied to a number of different 

re 1 ities. io Nationalism that has arisen from confrontation with a 
co on~a) occupying power and that of a country .that has never 
expe.rienced colonialism are distinctly different. Colonialism, 
:~ing a full frontal assault on the dignity of a society, leaves 
eh.ind a trauma that can be healed only with time. In Europe 

nationalistic values are associated with the rise of the middle 
class. Kings used nationalism to gain allies from the middle 
class against the nobles and the church. Even the totalitarian 
nationalisrn of Hitler and Mussolini and their cousin states made 
th~ir basic appeal to , and found their main response in, the 
middle class. 

In contrast nationalism in the Muslim world was a manipula
~ive tool which relied largely on the populace. In the Middle East 
it served a dual purpose: it was the main catalyst in the break-up 
of the Ottoman Empire and it rallied the masses to fight against 
the colonial powers.11 The aggressive pan-Arabism, so rampant 
in Abdul Nasser' s time is an expression of anti-colonial feel
ings. In the post-colonial period, this feeling is reserved for 
'imperialism', a result of 'ideological progress' under the influ
ence of Marxism. 

In Persia, Reza Shah Pahlavi propagated a Persian nationa
lism that based itself on ancient Persian culture with a tinge of 
Shiism to get the right mix. 12 • 

In the Indian subcontinent, nationalism emerged as the ~ust 
call for a separate homeland for the Muslims, and developed mto 
the nation-state of Pakistan. 13 It was here, more than any other 
place, that nationalism (as a projection into the social sphere of 
Kant' s idea of self-determination as the highest moral ~~ 
political good) found, for the want of a better word, 'Islamic 
expression. 

Originally, the Muslim League's call for Pakistan was not a 
nationalist call, but a call for the rights of the Muslims of the 
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Indian subcontinent to determine their own destiny. However, 
the creators of Pakistan identified the Party (Muslim League) 
with the State: 14 it was not surprising, therefore, that soon after 
the creation of Pakistan, Islam evaporated and nationalism took 
root. 

Kamal Ataturk's nationalism was an entirely different type: 
his point of departure was pride in being a Turk, and pride in 
imitating Europe. 15 'There is only one civilization,' he used to 
say, 'and Turkey must imitate it in all respects . ' He saw Islam as 
a clear hindrance to the civilizational path he wished to take. 
He desired no remnants of Islam in Turkey. The Caliphate 
must be abolished; schools, colleges and universities must be 
Occidentalized; the traditional scholars (exemplified by the 
hotlJ°a)16 must be humiliated; even Arabic script and headwear 
must be abolished; European policy and administration must be 
introduced. The zeal with which Kamal Ataturk persecuted 
Islam is hitherto unparalleled. His modernist reforms, however, 
did little for Turkey, except to develop a sense of misorientation 
in Turkish society. For the Turks, as recent trends have 
shown, there is certainly 'one civilization' only. But it is not the 
European one. 

Trends in Development 

In the fifties, when many Muslim countries had gained their 
independence, a series of problems emerged which were collec
tively seen as those of development. The colonial rulers had left 
the new nations in a state of economic and mental dependency .17 

The new Muslim nations, economically poor, technologically 
'backward', socially disorganized, were seen as underdevel
oped and in a situation of dependency with regard to the for
mer colonial rulers, the industrialized nations. The developed 
nations were seen to set the norm. They were to be imitated; 
Muslim nations aspired to become 'developed' , as they do 
today. 18 

The developed countries, in their turn, set up and applied 'aid 
programmes' for the developing countries in the form of tech
nical assistance, food relief, co-operation and transfer of capital, 
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expertise and technology. These programmes determined the 

objectives and policies of the first and second development 

decades (1960-70 and 1970-80). 
In actual practice the aid programmes were a new form of 

colonialism; the developed nations followed the old colonial 

policy of 'exchanging' manufactured goods and techniques, 

whose prices were constantly rising, for raw materials whose 

devaluation was also constant. 19 Many one-crop economies of 

developing countries based on jute, cocoa and other agricultu

ral and natural resources were virtually destroyed. The trans

fer of food surpluses from the developed nations disorganized 

the agriculture of the developing countries. The transfer of 

technology, always an expensive exercise, increased the depen

dency on the supply countries for spare parts, expertise and ope

rators, while the technology itself, in most cases, proved to be 

little more than a white elephant. 20 All these adverse processes of 

modernization led to the break-up, disintegration and disloca

tion of the economies, cultures and societies of the Muslim 

world, as well as countless Muslim minds. 
After two decades of these development patterns and exploita

tion of the developing countries' natural resources and ·raw 

material for the sole benefit of the developed world, planners and 

policy formulators in Muslim countries still refuse to see that 

dependency is the major source of underdevelopment.21 Here, 

one is referring not just to economic and technological depen

dency, but also to mental, educational and ideological depen

dency. The latter kind is the most destructive: once your mind 

comes under someone else's control, you have lost your identity, 

your very soul, your essence-your right to exist. 
The post-independence days are characterized by imitation, 

dependency, dissension and political despotism. There has been 

only one really original and successful movement in over two 

decades of development and that, of course, is OPEC. The oil

producing Muslim countries realized how they could use the 

exploitation mechanism of development to their own advantage. 

After acquiring power to reappropriate their natural resources, 

through unity and co-operation, they revalued their oil, thereby 

completely turning the tables against the developed world. 22 The 
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success of OPEC is actually earned, and therefore it is deserved. 
However, the situation of oil-producing Muslim countries is not 
that of the entire Muslim world. In some of these, exploitation 
has been so acute that natural resources have been depleted 
almost to a zero level. But there are still many Muslim countries 
with considerable natural resources and growing technical and 
manpower resources that, with a little originality and determina
tion, can lead them towards self-reliance, self-sufficiency and 
self-development. 23 The major hurdle towards the realization of 
this goal is the political dissension that dominates many of these 
countries. 

The success of the oil-producing Muslim countries has also 
had an adverse effect on many Muslim countries. Why so many 
Muslims believe that the Arabs owe them a living or that they 
will give up their right to handle their own wealth in favour of 
other (more pious? more self-righteous?) Muslims is beyond 
comprehension. True, the poor Muslim countries have a right, a 
divine right, over the wealthy Muslims. But Arab aid, although 
generous and without strings, is not going to be the magic potion 
that many Muslim countries believe it to be. There is no sub-
3titute to 'blood, sweat and tears', although, one hopes, Arab aid 
to the Muslim world could cushion some of the tears. 

Arguments against the Three 'Isms' 

Alongside the one-dimensional struggle for modernization 
and the associated development strategies, the Muslim ~orld 
has suffered also from various attempts at the imposition of 
socialism. The enforced experiments for a socialist society in 
Muslim countries have run parallel to the two great experi
ments carried out in Russia and China. The Muslim world too, 
has had its Stalins and Maos. And the Muslim Stalins and Maos 
were no different from the original models: the horrors of their 
actions and the consequences of their personality cults achieved, 
in the end, the same results. Tyranny. Bloodshed. Decimation. 
Famine. Destruction of property, culture and minds. Aliena
tion. Only the names were different. The Muslim brands are 
called Nasser, Nkrumah, Sukarno, Asad Bakr, Qaddafi, Barre 
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et al. But their ideology and actions are not very different from 

those of the 'great socialists'. 

Socialism, nationalism, capitalism, and by implication, much 

of modernism are all against the spirit of Islam. Terms such as 

'Islamic nationalism' and 'Islamic socialism' are self-contradic

tory and absurd. There have been a number of attempts to 

integrate the nationalist and socialist doctrine with Islam.Jamal 

al-Din Afghani, Muhammad Abduh and Rashid Rida tried to 

link Islam with technicism via the political vehicle of pan

Islamism. Ziya Gokalp sought to bridge pan-Islamism with 

Turkish nationalism and modernization. Reza Shah Pahlavi 

promoted Persian nationalism with Shiism. Boumedienne pre

sided over a socialist and Algerian nationalist form of Islam. 

And, of late, Colonel Muammar Qaddafi's Third International 

Theory has tried to integrate religion, nationalism and socia

lism- 'the three forces that moved history'. 

At the International Islamic Youth conference in Tripoli 

(2-12 July 1973) convened by the Call of Islam Society, the 

Third International Theory was presented to a select gathering 

of Muslim scholars and intellectuals. 24 The gathering was 

unanimous in its outright rejection of the Third International 

Theory. In particular the conference made it clear that Islam 

cannot be integrated with either nationalism or socialism. The 

arguments marshalled against these doctrines are worth quot

ing. 25 First, some of the arguments against nationalism. 

(1) Nationalism demands and secures, if necessary by force, the 

total and supreme loyalty of the people to a nation. It recognizes 

no superior to the national unit. Islam, on the other hand, 

demands loyalty, submission and dedication to the one and only 

God and recognizes no other loyalty. 

(2) Nationalism is a form of glorified tribalism, and Islam 

abolished tribalism. Indeed, the entire life-long struggle of the 

Prophet Muhammad was waged against the tribalism· that 

flourished in Arabia of his day. 

(3) Nationalism has given rise to the structure of the modern 

nation-state which demands the promotion of its own interests in 

preference to, and at the cost of, all others. It is the primary cause 
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of all modem conflicts and wars and the condition of mutual 
terror that exists between nation and nation and man and man. 
(4) Nationalism thrives on such diverse factors as territory, 
language, culture and racial superiority. Islam, on the other 
hand, recognizes no geographical, linguistic, cultural or racial 
barriers. 

(5) Nationalism is a peculiar product of the history of Christen
dom, of Europe and of Western civilization. Christendom had 
overcome tribalism and unified Europe under the Church. The 
transition from the Middle Ages to modern times is marked by 
the Renaissance and the Reformation in the wake of which 
emerged nationalism, secular and parochial, to install a number 
of emperors in place of the one Pope. Thus the historical role of 
nationalism was to destroy the universal idea of the Church. 
(6) Once nationalism and the nation-states had become consoli
dated in Europe, the idea of nationalism reached the Muslim 
areas of North Africa, the Middle and Near East. There the rise 
of nationalism signalled the final dismemberment of the world of 
Islam into nation-states. 

(7) It is a fact of history that the originators and early leaders of 
Arab nationalism were Christian and Jewish Arabs in whose 
interest it was to keep the world of Islam divided and at logger
heads with one another. This sums up the modern and con
temporary history of the Arab world. Arab nationalism has kept 
Arabs alienated from Islam and other parochial nationalisms 
such as those of Pakistan, Iran, Afghanistan and Indonesia have 
kept Muslims as a whole from coming together on the basis of 
Islam. 

(8) Nationalism in the Muslim world has kept the house oflslam 
divided, weak and at the mercy of imperialist capitalism, 
Zionism and Communism. 

Second, the arguments against socialism. 

(1) Socialism is a term used in Marxist philosophy which is as 
alien to Islam as the philosophy of capitalism. 
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(2) Islam waged war against capitalism and feudalism before 

socialism, which claims to do the same. 

(3) The socialist philosophy merely replaces tribalism with 

economic classes and is based on the assumption that man acts in 

his class interests. Islam, on the other hand, creates an economic 

and social order in which classes identified by their economic 

roles do not exist . 

( 4) The socialist philosophy is based on a continuing conflict 

between classes in which classes continuously change their 

dominant positions. Socialism implicitly acknowledges the phi

losophical view of man which regards man as by nature bad, 

cunning and selfish. This philosophical bias of socialism is 

derived from the Christian andjewish influences in which Mar

xist thought is deeply rooted. This, too, runs counter to the 

teachings of Islam. 

(5) Historically, socialism is a reaction against the harshnesses 

of the capitalist system, whereas Islam is a positive force which 

pre-empts the growth of capitalism. 

(6) Both capitalism and socialism have to be imposed and 

maintained by coercive power organized as state dictatorship 

by either the bourgeoisie, or after the so-called revolution, by 

the proletariat. In practice, socialism merely leads to state 

capitalism. 

(7) There is no qualitative difference between private capitalism 

under the bourgeois state or state capitalism under the so-called 

socialist state. Both systems are exploitative and coercive to an 

equal degree . 

(8) Islam, on the other hand, motivates man's social and 

economic conduct in such a way that no one pursues greed and 

acquisitiveness which characterize the capitalist system; Islam 

enjoins the pursuit of collective good in a collective framework in 

which the individual goals are attained without incurring social 

costs: Islam unifies the social order in a brotherhood of man 

which ensures more than any welfare state or socialist system 

that the weakest members of the society, if any, are fully 

protected. 
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The International Islamic Youth Conference was indeed a 
rare occasion in that the verdict of the Muslim intellectuals and 
scholars was unanimous. In general, this is not usually the case. 
Indeed, Muslim intellectuals have played an important role in 
increasing the agony of the Muslim societies. 

The Intellectuals and the 'Professional Muslims' 

What do we mean by a 'Muslim intellectual'? By intellectual we 
mean that segment of educated Muslims who have special access 
to cultural values, and who, therefore, can take positions of 
leadership. Educated persons by themselves are not intellec
tuals. Engineers, accountants and doctors are not intellectuals; 
often they are indifferent to everything but their engineering, 
accountancy and medicine. The mode of thought that character
izes intellectuals is neither science nor theology. It is ideology. 
An ideology expresses both their world-view and cultural values. 
The Muslim intelligentsia is that segment of the educated 
Muslim society where commitment to the ideology of Islam is 
unquestioned. Such individuals are rather few. 

As we see it, the Muslim intellectuals of this age have two types 
of knowledge: these may be called operational knowledge and 
non-operational knowledge. Their operational knowledge 
is one of Occidental sciences-physical, technological and 
social-acquired either in the Occident or in the Occidental type 
of educational establishments in their own countries. This 
Occidental knowledge makes sense to them because the socio
economic and political orders in which they live are products 
of Occidental influence. The economic theory they read is part 
of their daily experience because they can see it at work. 
Other-those with some social conscience-may not actually 
live in a socialist society, but they can go and see a socialist 
system at work, after a fashion, in the Soviet Union or in Com
munist China. In any case, Marxist socialist economics is a 
direct outgrowth of capitalist economics of the 'classical' school, 
and the actual contradictions of capitalism that produced the 
socialist philosophy are still all too obvious in existing capitalist 
systems. 
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As Muslims, however, they also have some knowledge of 

Islam. This is their non-operational knowledge. Islam is either 

entirely unoperational in their daily life, or Islam's operational 

forms with which they are familiar are confined to prayers, 

fasting and other rituals at birth, marriage and death. No opera

tional and functional social order of Islam exists in its entirety 

today or has existed in recent history. The model social, 

economic and political order of Islam in fact existed so long ago 

that, for minds immersed in modern Occidental disciplines and 

philosophies, it is difficult to comprehend how socio-economic 

and political problems of today could be solved along those lines. 

Yet, as committed Muslims, they feel the need to assert their 

identity and personality. This the Muslim intellectual tries to 

do by identifying himself as Muslim and by asserting the 

supremacy oflslam. He knows Islam is supreme, but he does not 

know why. He knows Islam can solve all his individual and 

collective problems but he does not know how. Islam can 

certainly solve all problems; but the Muslim intellectuals of 

today cannot. 
From this body of Muslim intellectuals has emerged a new 

type: the 'professional Muslim'. He has made some effort to 

understand Islam better, and by virtue of that effort he has 

turned the fact of his being a Muslim into a profession. In other 

words, he has made it his fulltime profession to assert his Mus

lim identity. Per se, there is nothing wrong with this activity. 

However, the professional Muslim has other peculiarities which 

make him a rather unsavoury character. 

The first characteristic of the professional Muslim is his self

appointed role as a contemporary bishop. The professional 

Muslim, as it were, has become an intellectual priest of Muslim 

society despite the clear injunctions against priesthood in 

Islam. Like the bishops, he delivers pronouncements on 

society-Muslim as well as Occidental-from the standpoint, 

as he sees it, of the ideology of Islam. He is a permanent 

life member of the Conference Concubine, and can be seen 

delivering his pronouncements at any one of the International 

Islamic Conferences. He is always there, wherever the con

ference, whatever the theme: whether it is 'Muslim Education' 
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in Mecca, 'Islam and the Challenge of New International 
Order' in London, 'The Third International Theory,. in Tripoli, 
or 'Muslim Youth' (this despite the fact that he is usually over 
forty-five) in Kuala Lumpur! 

The second characteristic is the membership of the profes
sional Muslim to the Muslim scribbling set. He contributes 
regular pronouncements to the handful of Muslim periodicals 
and magazines and is, invariably author of ' great works of 
reference', 'major works' and 'monumental treatises' (on aver
age, not longer than thirty-two or forty-eight pages) . 

The third characteristic of the professional Muslim relates to 
his method of work. He has friends with large bank accounts. He 
will keep no other friends, unless they make themselves the 
mirror of his purpose, or serve as his minions. He will smite and 
slay you, character-assassinate you with efficiency and expertise, 
if you take the first step with him and cannot take the second, and 
the third, and every other step of his terribly narrow and straight 
path. He is perfect, righteous, pious and does not tolerate human 
weaknesses. If you work with him he will suck your blood. If you 
are young and dynamic he will kill your spirit. He will use 
psychic bullets and kill you cell by cell. He is the saviour; others 
are the permanently damned. 

Finally, his membership of the Conference Concubine, the 
scribbling set and the high-finance beggars invariably leads the 
professional Muslim to an arrogance and pomposity that is 
unmatched. He alone knows.Islam; only his analysis is correct; 
his approach is the approach; he is an authority, an expert. His 
arrogance is matched only by his ignorance of contemporary 
reality: of the complexity of modern economics, of the politiciza
tion of science and technology, of the Occidental nature of con
temporary social sciences. He never suspects that the sublime 
ideals he works for are nowhere to be seen. There is only male
volence and self-love, hunger for power and intellectual leader
ship. All this is but a spectrum of the self-appointed priest 
himself, projected upon the surrounding darkness. 

These characteristics have emerged from the relatively privi
leged and greater mobility of the professional Muslims. Their 
most negative contribution has been domination of Muslim 
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youth, and the resultant sense of frustration and dissatisfaction 
they have generated. Perhaps we are being harsh in judging their 
motives. Allah knows best! 

Anatomy of Muslim Agony 

The upheaval caused by various 'Islamic' syntheses, and the. 
incompetence of Muslim intellectuals, has led Muslim societies 
into social disarray. The social order which operates most of the 
time in Muslim countries is continuously strained, frequently 
violated, occasionally disrupted. There are always a few individ
uals who fight against the enforced domination of various 'isms' 
and for what they consider to be Islamic values and norms. But 
the majority is uprooted and drifts in the ocean of social change 
and technological despotism, buffeted by Occidental moral 
storms, adopting wholesale alien social habits and outlooks, 
often sinking into crime and corruption, violence and vice. 

Feudalism and capitalism predominate in many countries, 
often legitimized by giving them an Islamic colour. The gulf 
between the least and most wealthy has been allowed to grow; 
and grow exponentially. Those who brought socialism to the 
Muslim lands and those of the 'revolutionary leaders' who 
survived the various power struggles and purges, together with 
their staff, formed the New Class: the new ruling class of the new 
'Islamic Socialist' society, thus creating a new aristocracy and a 
new bureaucracy. The rice in the bowl of the ordinary Muslim 
remained quasi-static: not enough for him to survive on, but just 
enough to slow down the rate of his degeneration. 

Economic inequality, of course, means much more than 
imperfect competition: it robs the economically deprived of their 
access to political influence and renders them vulnerable to 
exploitation through the manipulation of their needs by those 
who do have such access. It is indeed the politics as practised in 
the Muslim world of today which are the root cause of the 
physical, social and economic suffering of the Muslims. 

For the Muslim masses, politics has become a zero-sum game 
('heads I win, tails you lose') in which they stand to lose all and 
gain nothing, whatever the system. Under socialism, they face a 
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new type of aristocracy, operating a ruthless state bureaucracy. 
The leadership uses the revolutionary ideology for apologetic 
purposes; it serves them both as the vindication of the use they 
made of their power, and as a means of stabilizing it-in short as 
a new 'opium' of the people. Under parliamentary democracy, 
the Muslim masses find themselves dominated by hierarchically 
organized corporate bodies accountable only to themselves, yet 
capable of endless manipulation of the political environment to 
their own advantage. Those who have power in democracy are 
not those who make decisions but those who decide which 
decisions are to be made, not those who legislate but those who 
determine what is legislatable. Democracy, to the Muslims, is a 
disguise for a manipulative tyranny, and is worse for its covert
ness. The irony with which the poet Langston Hughes once 
portrayed his frustrations is shared by the Muslim people: 

I swear to the Lord 
I still can't see 
Why democracy means 
Everyone but me. 

Thus, since the day of their independence, the Muslims have 
been ruled by elite minorities, in the name of tradi~iona
lism, nationalism, socialism and democracy. These elites have 
acquired an unchallengeable sense of self-importance and omni
potence; they have transformed transient limited goals to univer· 
sal imperatives. The modest claim to the limited obedience of 
the overruled majority has become a despotic demand for its 
total compliance. Traditionalism, modernism, technological 
development, nationalism, socialism, democracy-all have 
made major contributions to the subjugation of the Muslim 
majority by an elitist minority. All have sustained a value 
network characterized by materialism and vulgarity; none have 
questioned the brutal priorities implicit in the societies they have 
created: societies which put blind imitation before critical 
enquiry, order before justice, obedience before responsibil· 
ity, elitism and class before humanity, regionalism before 
universality, packaging before contents, sex before love, 
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numbers before quality, efficiency before participation, 
expertise before wisdom, property before people, and economic 
and political gain before life. Such societies can either lead to 
totalitarian despotism or to anarchy. In either case they will 
relive a nightmarish perversion of perpetual violence, lynch law 
and regional warlordism. There are strong indications that some 
Muslim countries are drifting in one or the other of these 
directions. 

Where Now? 

Alienated from their ideology and world-view, the Muslim 
people have developed a sense of dispossession which has given 
rise to the belief that Muslim civilization will not make it. A civi
lizational upturn is not compatible with alienation and dis
possession. There is some truth in this assertion. 

For Muslim civilization to realize its destiny, and experience a 
second upturn, a balanced, moderate approach to Islam and a 
certain amount of self-criticism is a prerequisite. We must learn 
to be honest with ourselves. 

We need to have a balanced approach to this world and to the 
hereafter. The concept of the hereafter was given to man to 
broaden his outlook and not to make him blind to his immediate 
environment. We must seek rewards both in this world and in 
the hereafter. The traditional scholars should not convey the 
impression that they are not interested in this world. Likewise, 
modern scholars should not make it appear as though their sole 
concern was the affairs of this world. We must solve the problems 
of this world to acquire benefits both in this world and the next. 

The Muslim people accept, and to some extent take pride in, 
their ignorance with unbelievable satisfaction. They are in acute 
social, economic and political agony-yet they have developed a 
strangely false sense of security: reading the Qur'an will bring 
them thawab (blessings) even if they do not understand it, going 
out on tabligh (propagation) will secure a piece of paradise, 
writing pamphlets and propaganda sheets will win support for 
Islam. These castles on shifting sands are built on a narrow, out
of-context understanding of Islam. Unless we have a thriving, 
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dynamic society we have no business in asking others to join 
us in ourun-Qur'anic ways. We can entertain no hope of deliv
erance in the hereafter without developing a state of Islam in this 
world. As Naseem has said: 

[the) majority of our people have no love for Islam. They, in fact, 
hardly know it. They are more aware of their needs than they are of 
the presence of God. Today it is a wrong policy to call for Islam as we 
understand it. Like the Messengers of God we must look for the 
burning issues of our time and let people know what rights God has 
given them that they must fight for, what security God offers them 
that they must look for, what promise God has for them that they 
must work for. Let people first realize God in their immediate 
requirements and concerns and from this bond they will become 
more responsive to His further commands. But asking them to 
accept the whole set of beliefs and practices we make them run away 
because we do not seem to understand that that is the very picture 
they are afraid of. They do not know Islam and they run from the 
fear of the unknown. 26 

And this, perhaps, is the crux of the problem. We do not 
understand Islam. Our scholars, our religious leaders, our intel
lectuals, our people do not understand Islam. By understanding 
Islam we do not mean the capability to explain a hadith, or outline 
the mechanics of certain rituals or recite the verses of the Qur' an. 
We understand Islam only if we can operationalize its dynamic 
and vibrant concepts in contemporary society. And if we can do 
this, we can conceive and create entire social, economic and 
political orders for a Muslim civilization of the future . 
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World Systems and the Muslim System 

Over the last decade or so, we have come to an important real
ization: the world community is evolving into a system, the 
previously more or less independent parts are becoming more 
interlinked and interdependent. The interlocking, traditional 
global ties are now supplemented by new global problems such 
as world-wide dependence on limited sources of energy, raw 
material and food supply, and the sharing of a common physical 
environment that is rapidly shrinking with the increasing effici
ency and speed of transportation and communication. The 
emerging world system has the characteristics of wholeness: the 
whole is much more than the sum of the parts, and the parts 
acquire certain characteristics due to their existence in the 
whole. A consequence of the system's world character is that a 
disturbance in any one part of the world spreads quickly all over 
the system and, indeed, may trigger off a chain reaction. 

In the Second Report to the Club of Rome, Mankind at the 
Turning Point, Mihajlo Mesarovic and Edouard Pestel illustrate 
the increasing interdependence of the world with a graphic 
example: 

The winter 1971-72, with the prolonged' low temperatures and 
strong icy winds all over Eastern Europe, effectively destroyed one 
third of the Russian winter wheat crop. Surprisingly, the govern
ment bureaucracy ignored the situation, and the spring wheat 
acreage allocation remained unchanged. Since the direct per capita 
consumption of wheat in that region is rather high (three times 
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higher than in North America), it was urgent that the deficit be 

eliminated. In July 1972 the US government extended a $750 
million credit to the Soviet Union for the purchase of grain over a 
three-year period. Actually, the value of the purchase increased 
significantly before the delivery got underway since food prices 
soared all over the world. The price of wheat doubled in North 
America-hitherto a bastion of cheap food supply. Public resent
ment arose because people felt that in effect they were being made to 
pay for a transaction that did not involve the ordinary citizen. More 
important, and much more unfortunately, the same year a late 

monsoon heavily damaged the crops in the Indian sub-continent, 

resulting in a disastrous loss in food supply, which came in the after
math of a tragic war. Nowhere was wheat to be found, for most of the 
world's surplus had been sold. Then a drought hit China and Africa 
and while China was acquiring whatever foodstuffs were left on the 
market, hundreds of thousands of Africans faced starvation. In a 
similar situation several years earlier, millions of tons of wheat had 
been rushed from North America to avert disaster; but this time only 
two hundred thousand tons could be made available . 

The outstanding lesson which can be drawn from these events is a realisation 
of how strong the bonds among nations have become. A bureaucratic 

decision in one region, perhaps the action of just one indivi· 
dual-not to increase the spring wheat acreage-resulted in a house· 
wives' strike against soaring food prices in another part of the world 
and in tragic suffering in yet another part of the world. If the world is 
already interdependent to that extent, and interdependence is 
certain to increase, should regional and national decisions still be 
made in isolation, in total ignorance of their effects on other parts of 
the world system?1 

Mesarovic and Pestel argue that the world system is composed 
of subsystems representing different regions of the world. The 
regional analysis of each subsystem should include descriptions 
of multiple processes: physical and ecological, economic and 
technical, social and demographic, and so on. Furthermore, this 
analysis must take the subjective aspects of development into 
consideration. They divide the world system into ten sub· 
systems, the regionalization occurring in terms of tradition, 
history, life-style, levels of economic development, socio-politi
cal structure and the similarity of problems which these regions 
will utimately face. 
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The ten subsystems of the world system according to Mesaro
vic and Pestel are: North America, Western Europe, Japan, the 
other developed regions with market economics (Australasia and 
South Africa and Israel), Eastern Europe, Latin America, North 
Africa and the Middle East, main Africa, South and South-East 
Asia and centrally planed Asia. 2 North Africa and the Middle 
East (region 7) consists entirely of Muslim countries. Main 
Africa and South and South-East Asia (regions 8 and 9) support 
large Muslim populations. Turkey, placed at the end of Western 
Europe (region 2), hardly shares its tradition, history, lifestyle 
and even level of economic development wi'th the rest of Western 
Europe. In Mesarovic and Pestel's framework, the Muslim 
system would consist of all of region 7, parts of regions 8 and 9 
and Turkey. On the whole, this system shares a particular tradi
tion, a similar history and life-style; but more important, it 
shares a world-view based on a particular system of norms and 
values. It is this world-view that gives a structural cohesion and 
ordered wholeness to this global subsystem. And it is the norms 
and values of this system that are responsible for its adaptive self
regulation and, to some extent, self-organization. 

What are the relationships between the world system and the 

Muslim system? The interdependence of various global events 
and trends cause serious local perturbations in the Muslim 
system. Certain global trends are concentrated in particular 
segments of the system, others originate elsewhere and penetrate 
the system disturbing its stability; still others threaten the very 
survival of the Muslim system as a whole. It is therefore worth 
examining the so-called world problematique from the normative 
position of the Muslim system. 

World 'Problematique' 

That certain trends are threatening the world system was widely 
acknowledged in the early seventies after the Stockholm Con
ference on Human Environment, by the publication of The Eco
logist's 'A Blueprint for Survival', 3 and the First Report to the 
Club of Rome, The Limits to Growth. 4 Although concern over 
environmental degradation and other global trends goes far back 
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in time, 5 in its present form the credit for its initiation goes to The 
Ecologist and the Club of Rome. 

Most crises now faced by the world system have arisen from a 
number of interlinked, multidimensional trends. The main ones 
among these are: 

(1) the increasing environmental impact of human activities;6 

(2) the increasing rate of depletion of renewable resources;7 

(3) exponential increases in world population;8 

(4) problems of increasing agricultural production and meeting 
the food requirements of the world's population;9 

(5) increasing trends towards modernization and industrializa
tion of practically all human activities; 10 

(6) the increasing trend towards urbanization and growth of the 
megalopolis; 11 

(7) the increasing gap between the developed and the develop
ing countries;12 

(8) the increasing dependence on technology; 13 

(9) increasing trends towards what Herman Kahn has called 
sensate (i.e. empirical, this-worldly, secular, humanistic, prag
matic, utilitarian, hedonistic) cultures; 14 

(10) increasing unemployment and underemployment; 15 

( 11) innovation stimulated not by real needs but by growth and 
consumption inequalities; 16 

(12) increasing isolation from nature, and alienation of man 
from nature, from other men, from himself. 17 

Of these, population, food shortages, depletion of natural 
resources, including energy, environmental impact of human 
activities, and the increasing gap between the developed and 
developing countries have received the most attention. These 
have been studied from various angles and methodologies, and 
various forecasts and predictions have been produced. We shall 
consider the major components of world problematique individ
ually, albeit briefly. 
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Population and Food 

Currently the world population is increasing at about 2 per cent 
annually, doubling every thirty-five years. The Population Divi
sion of the United Nations Organization has prepared long
range speculative projections based on assumptions about the 
path that declining fertility might follow (see Figure 4 .1). 

In recent years, population growth rates have dropped sharply 

in the developed countries. Conservative estimates based on ihis 
development for the ultimate population of developed countries 

are 1. 5 billion. The picture for developing countries differs 

vastly. The medium estimates suggest that the population of the 
developing.countries would rise from the present 2.8 billion to 10 
billion before reaching stability. The maximum figures are 15 

billion by 2025. 18 

These figures assume a smooth transition from the present 
rates of growth to zero population growth. However, many 
authors argue that the transition to zero population growth will 
be far from the smooth. In general, three possibilities are 
presented. The first would be the most tragic: population would 

continue to grow at the current rate of increasing about three 
times a century until we overshoot the carrying capacity of the 

earth-including inhabiting the oceans and deserts. Many 
delayed adverse effects upon the environment would accumulate 
and culminate in a precipitous decline through extreme famine, 
excessive pollution, social chaos, high death rates from commu
nicable and chronic diseases, wars to hold or seize the ever
scarcer reserves of the earth, very low birth rates and other 
factors. The second possibility would be to reach a state of zero 
population growth . This possibility is based on several assump
tions: (a) that we have not already passed the population level at 
which the earth can continuously sustain mankind at a reason
able level of health and culture; (b) that man can and will slow 
down his rate of growth and level of population within a limit 
which is continuously sustainable by the earth's ecosystem; (c) 
that when world population does level off, there will be enough 
resources and political and management capability to achieve 

what has been called a 'steady state' in which births match but do 
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Figure 4 .1 . Long-range Projection of World Population Growth Rates 

Source: Cabinet Office, Future World Trends, HMSO, London, 1976. 
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not exceed deaths. The third possibility consists of a general con

sensus among the inhabitants of the globe to keep population 

down-perhaps this consensus would be more readily arrived at 

after a serious disaster or a number of disasters. 19 

The population problem always leads to the question of avail

able resources, in particular of food. For the majority of the 
world's population, grains consumed directly are the staple diet. 

An average person in a developing country consumes about 

4-00 lb of cereal grains a year. When a grain is consumed 

indirectly_..:...in the form of meat, eggs, milk, cheese, etc.-a 

person can consume much more. An average North American 

consumes nearly one ton of grain-although only 150 lb is 

consumed directly. • 
However, human beings are not the only claimants to the food 

supplies of the planet. Animals, domestic as well as wild, also 

have a right to world food resources. It has been estimated that 

the feed burden of the world's livestock is equivalent to that of 

14.6 billion people-that is, some five times more than human 

beings. 
The world's requirements for food must be matched by agri

cultural production. This is ultimately limited by two factors: 

(l) by natural resources-arable land, water and raw materials; 

and (2) by maldistribution of economic resources, including 

land, capital, technology and management. 
Of the total global surface of 197 million square miles, only 57 

million square miles is land. Of this only about 6 million square 
miles is now suitable for agricultral purposes. An estimated bil

lion acres of land can be made arable; but this will take three to 

four decades and some $520 billion to do. Further, this land must 

compete with increasing urbanization: property development, 

highways, airports, industrial installation, mining operations. 
However, it is not land but water which places the principal 

constraint on agriculture. Some 400-500 lb of water are needed 

to produce each dry plant. Desalination of sea water may provide 

a viable alternative in the future, but present costs in terms of 
finance and energy are so high that they preclude serious discus

sion, except on a local scale. For a few oil-rich nations desalina

tion is feasible; but it is not within the means of most developing · 

countries. 
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On purely physical considerations it may be possible to meet 
the future food needs of developing countries, provided the waste 
and consumption patterns of the developed countries are not 
adopted. However, there are three factors that operate against 
meeting the future food needs in practice. 

(1) In general, developing countries put more emphasis on 
industry than agriculture; the policies that promote industrial
ization, migration of rural masses towards urban centres, and 
elevate consumer goods over basic requirements form a formiqa
ble barrier against the development of rational agriculture. 20 

(2) Most methods of raising agricultural production rely heavily 
on fertilizers and pesticides. Their sharply increasing price, as 
well as the pollutant aspects of the latter, present a serious pro
blem that may not be solved. 21 

(3) The probability of a serious, widespread crop disease epide· 
mic in the developing countries cannot be ignored altogether. 
The possible effects of changes in climate are presently being 
debated.22 In many countries the beginning of the seventies 
produced climatic extremes that went beyond human recollec· 
~ion. The shock to the economic system caused by weather· 
induced crop failures and stock and fishery losses that have 
occurred over the last few years are likely to continue. Higher sea 
levels, more rain, more cyclones, drought and extremes of 
temperature can be expected. This will further expose communi
ties who live along the desert margin and in cyclone zones to risk; 
their economies can suffer further from renewed drought and 
floods. 

In view of these factors, the best efforts of the international 
community for food production will only buy time without really 
solving the problem. Without a brave volte-face in policies 
and world-view, the food crisis is likely to assume grander 
dimensions. 

From the Muslim point of view both population and food 
shortages are serious problems, although in the Muslim world 
itself they are seldom taken as such. The population problem in 
the Muslim system.is present in both extremes: certain coun· 
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tries, such as Bangladesh and Indonesia, are over-populated, 

while certain other countries, such as Saudi Arabia and Libya, 

are seriously underpopulated. While in the former there is acute 

unemployment, in the latter there is serious shortage of man

power. There have been some efforts to redress the balance, 

most notable being the various accords between the rich, under

populated nations of the Middle East and the poor, over

populated Muslim nations of Asia. 
However, in the long run, both problems of population and 

food shortage could become serious if viable solutions are not 

found. The conventional remedies of birth control23 and 'green 

revolution ' 24 have serious disadvantages. The problem has to be 

studied not so much in terms of numbers, but in a wide cultural 

context with a view to understanding and implementing tradi

tional checks on population and promoting traditional forms of 

rational agriculture. 

Energy and Natural Resources 

The 'limits' to natural resources are not usually clear-cut, 

neither are they predictable, discrete thresholds which can only 

be passed with catastrophic results. In most cases, limits are eco

nomic and technological and vary widely. They are set both by 

nature and by man: by the laws of nature and the quantity of 

existing resources; and by the way man conducts his affairs in 

relation to his environment. 
Natural resources are essentially of three types: renewable 

resources such as timber, cotton, wool and so on-these require 

a hospitable environment for regeneration; re-usable resources 

such as water and most metals which retain their primary 

characteristics after recycling; exhaustible resources such as 

oil, natural gas, salt, uranium, etc., which, once used, are gone 

forever. 
Those minerals which are in abundance in the earth's crust 

such as aluminium, iron, sodium, potassium and calcium are 

among the virtually inexhaustible minerals. However, this does 

not imply a certainty of their abundance. Availability of these 

minerals is related to their mode of occurrence and the economic 
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and technological considerations involved in their exploitation. 
They will continue to be available as long as we meet the cost in 
terms of capital, labour, technology and energy. The justifica
tion for their increasing consumption must be made at least in 
terms of these restraints. 

The main concern has been over the exhaustible resources, 
because their supply is finite. There is a theoretical point at 
which demand for these resources will exceed supply, even in a 
steady state of consumption. There is, therefore, real danger of 
the exhaustion of these resources and the collapse of industries 
based on them. With regard to exhaustible resources, there are 
three points that must be realized. 25 

(1) We have already consumed the 'cream' of non-renewable 
resources. There is more, but we are rapidly reaching a point 
where the energy input in obtaining these resources can be more 
than the energy obtained from the resources. When it takes more 
energy to mine a ton of coal than the energy contained in the coal 
itself, what sense is there in mining it in the first place? 

(2) The era of cheap mineral resources on which the industrial 
society was erected is largely over. The richest, most plentiful 
natural resources have been exploited beyond the critical point. 
Consumption, therefore, must give way to preservation. 
(3) The depletion of non-renewable natural resources is, of 
course, connected to the energy crisis that we face today. For the 
near future, fossil fuel will continue to be supplied, although the 
price will fluctuate; occasional glut of oil in the world market, 
and consequent drop in oil prices, does not mean that fossil fuel 
will not become scarce; and that prices will not rise again. From 
what is known about reserves and recovery rates, it will become 
rather scarce by the end of the twentieth century. Alternative 
energy sources must therefore be explored and developed: solar, 
bio-gas, gee-thermal, wind, wave and tides. 

Two major alternative sources of energy supplies ·are con
sidered to be nuclear energy26 and solar energy. 27 From the many 
published studies on these energy sources, it seems that they are 
unlikely to be clean, safe and low cost. 
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Source: Wilson Clark, Energy for Survival, Anchor/Doubleday, New 

York, 1974. 

For large-scale energy supplies in the future, nuclear fuels 

have been accepted by many industrialized countries as an 

operational alternative-while openly acknowledging that this 

poses unprecedented safety and environmental hazards. It is 

considered that fast breeder reactors will open up a new dimen

sion of fuel supplies: fast breeders can extract over a hundred 

times more energy from a given amount of natural uranium than 

the existing thermal reactors. Thus it would become economical 

to exploit deposits with very low uranium content. The economic 

viability of fast breeders is still to be proved; but this is not the 

major constraint on the transition to a breeder power economy. 

Other factors are more dominating-reactor safety, the diffi

culty of handling a large-scale fuel cycle based on plutonium or 

thorium, and, above all, the environmental .. and ecological 

hazards are points of concern. 2s 

The second nuclear alternative is controlled fusion. This is 
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technologically more difficult to achieve but promises to be 

that much more environmentally and ecologically acceptable. 
Nevertheless, fusion systems use tritium with formidable asso
ciated problems of containing the radioactive element: the struc

ture of the fusion reactor becomes highly radioactive because of 
high-energy neutron irradiation. The basic problems of safety 
and pollution are therefore still present. 

From the planners' point of view, the transition to a nuclear 
society is governed by four constraints: the limits on power 

reserves of oil and natural gas; the limits on reserves oflow-cost 

uranium; the industrial capacity for the construction of nuclear 

power stations; the drain on capital resources to the energy 
sector if this option is fully implemented. 

In reality, the choice of nuclear fuels-fusion or fission-is 
checked by associated environmental and ecological hazards, the 
seriousness of which cannot be over-emphasized. The economic 
and technological feasibility of the nuclear option is the planners' 
concern; the safety and environmental aspects should be 
appreciated by society as a whole. 

One alternative to nuclear energy that seems increasingly 
viable is solar energy. Discussion on the solar energy option has 
been concentrated on both small-scale installations (water 
heaters, central heating, etc.) and large-scale power plants. A 
considerable amount of work has been done on solar cookers, 
central heating systems, air conditioning and other domestic 
applications of solar energy. Even solar houses have been built 
and used; and it appears that as other sources of power become 
more expensive, and solar energy alternatives more economi
cally viable, it will become one of the major energy sources for 
individual households. 

There are two basic approaches to large solar power plants: an 
orbiting solar cell power plant beaming power back to earth and 

the more humble approach of building a solar power station in a 
terrestrial environment. Both approaches have their problems, 
technical as well as economic. However, most of these problems 
can be surmounted with major research programmes. 

The significance of solar energy for developing countries is not 
really appreciated. Trends in industrialized countries suggest 
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that a point of economic break-even for domestic use of solar 

energy is within sight. While the deployment of advanced solar 

technologies may not be directly related to the needs and require

ments of many Muslim countries, experience gained from the 

domestic use of solar energy, with appropriate modifications, 

can be used to tackle their energy problems. Some active 

research, after a fashion, is being pursued in Saudi Arabia, 

Kuwait, Egypt and Senegal, but a greater awareness of the solar 

energy alternative among the Muslim countries is needed. 29 

Pollution and Waste 

The exponential consumption of the earth's resources manifests 

itself in pollution and waste-the other side of the equation. The 

continuing demand for more energy and a better standard of 

living in the Occident has led to a parallel rise in pollution and 

waste. All the present sources of power pollute. 

Each of the major forms of power generation Q.oes its own kind of 

harm to the environment. Fossil fuels-coal and oil-produce 

smoke and sulphur dioxide at worst; even under ideal conditions 

they convert oxygen to carbon dioxide. Hydro-electric power 

requires dams and covers up land, spoils wild rivers, increases water 

loss by evaporation, and eventually produces valleys full of silt. 

Nuclear power stations produce thermal and radioactive pollution 

and introduce the probability of disaster. 30 

Pollution can be categorized in a number of ways. 

(1) Industrial wastes : being the by-products of heavy manufac

turing and production industries which are removed from the 

manufacturing sites because they have no value or are acci

dentally emitted into the atmosphere. When energy sources are 

converted to electricity in power plants or in the mega-furnances 

of industry; when solid wastes are combusted; when petrol is 

distilled from crude oil, environmental pollution occurs. The 

increase in the proportion of carbon dioxide in the atmosphere 

and chlorofluorocarbons in the stratosphere are results of indus

trial pollution. 
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(2) Engine pollution: cars, aeroplanes and other transit systems 
are responsible for much of the urban pollution we find in 
developed, as well as developing, countries. The effect of engine 
pollution is overwhelming in the densely populated urban 
centres of many developing countries, and their health hazards 
are well understood. Cars are the main cause of pollution, emit
ting as they do enormous volumes of noxious gases. In 1970 the 
pollutants amounted to over 111 million tons of sulphur dioxide, 
19.5 million tons of hydrocarbon residues and 11. 7 million tons 
~f nitrogen dioxide in the US alone. 
(3) Bulk wastes: these are the end products of many industrial 
processes; iron and steel work slag, colliery waste, power station 
ash and waste from china clay works are a few examples. These 
materials cause pollution when dumped in places where they are 
hazardous to animals or people or render arable land useless. 
( 4) Agricultural pollution: this is caused by the use of pesticides 
and the products of silage which are induced into plant and 
animal life cycles and are drained into water supplies. Trace 
quantities of DDT, for example, can now be found in wild life 
and oceans throughout the world. 
(5) Nuclear wastes: these are of particular concern as they 
remain active over long periods of time. It matters little whether 
nuclear reprocessing is 'clean' or not, for it is one stage in the 
nuclear cycle when radioactive substances are discharged into 
the environment even if the plant is working efficiently. The 
long-term active waste has, up to now, been stored in special 
stainless steel tanks such as those at Hamford in the US and 
Windscale in the United Kingdom. However, such tanks cannot 
be kept under supervision for ever. There is also the danger of 
leaks in tanks; indeed, this has already happened. The idea of 
dumping this dangerous waste into suitable geological sites has 
also produced problems. Oceans too do not have unlimited capa
city of receiving and diluting radioactive wastes. Whatever 
solution may be found for disposing of radioactive wastes, the 
potential dangers will continue. 

(6) Heat: an ultimate waste product of power stations, heat pol
lution is becoming a serious problem with the increase in energy 
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generation. Most power plants are notoriously inefficient. Fossil 

fuel plants release around 15 per cent waste heat to the atmo

sphere while nuclear power plants release some 70 per cent of 

uranium energy into the environment, which is waste heat. It 

has been suggested that discharge of such enormous quantities of 

heat waste in the atmosphere may lead to serious climatic 

changes. If the heat waste continues at the present rate, we can 

reasonably expect higher sea levels, more cyclones and more 

rams. 

Pollution and waste are natural by-products of the growth 

economy of the Occident. The world's most blatant pollutants 

are in fact the products of the consumer economy: the paper 

wedding-gowns, the non-returnable cola cans, the aluminium 

tray for take-away dinners, the toothbrush designed to be used 

only once and numerous other products with built-in premature 

obsolescence. This pollution is no less dangerous than the long

term radioactive wastes. The latter kills physically; the former 

kills physically and spiritually. The difference is not always 

appreciated. Islam emphasizes both the physical and spiritual 

degeneration that waste and excessive consumption can bring. 

Those elements within the Muslim system who encourage 

consumption and the accompanying waste are violating some of 

the basic tenets of Islam. Islam encourages simplicity; and 

condemns waste. One cannot act against these teachings and 

expect Allah's blessing: the laws of God have not been designed 

to favour the Muslim system above any other! 

The Gulf between the Developed and Developing Countries 

The last component of world problematique concerns the many 

differences between the developing countries and the developed 

world. Economically speaking, the world system has two sub

systems: one technologically advanced, one without the barest 

technology; one industrial and urban, one agrarian and largely 

rural; one over-fed and overweight, one hungry and under

nourished; one affluent and consumption-orientated, one pov

erty-stricken and survival-orientated. Inevitably, some have 
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seen the gap between the two subsystems in racial terms. Thus 
Peter Drucker suggests that 'the twentieth century will make 
true as Mao and Castro expect, the prophecy· of class war ... 
only the war would now be between races rather than classes. •st 

It is argued that the growing inequity in the distribution of the 
world's wealth can easily lead to violence and war, even global 
nuclear war. Leaders of many developing countries have now 
adopted a philosophy of action rather different from that of 
former leaders such as Nasser, Nkrumah and Sukarno. They 
have shifted the Marxist notion of class struggle within indus
trialized countries to a race struggle amongst states. It will not 
be surprising if they resort to desperate means to redress the 
imbalance of power and wealth. 

The gap between the two systems has been brought more into 
focus by the agents of change-rapidly improving transportation 
systems, advances in communication, the rapidly increasing 
domination of the world by the Western media; TV, radio, 
newspapers and magazines, which have created a global village. 
In this village distances have no meaning and information is 
transmitted almost instantaneously. Everyone knows how 
everyone else lives, and expectation, responses and behaviour 
are conditioned by the wealthy. Thus Kean warns: 

The great danger of the current rich/poor, North/South, Caucasian/ 
non-White gap is that the poor now realise they are poor. The pride 
of Western technology will deal a death blow to economic imperia
lism. The Western world had beamed the news of its material 
achievements around the world. Self-consciousness, expectations 
and a profound sense of cultural injustice have thus been heightened 
in 'have-not' countries; without proper relief, the conditions for 
revolution become intensified. 32 

Of course, such a situation need not arise if the developed 
countries meet the demands of the developing world. After the 
shake-up in the world economy in 1972/3, these demands have 
been crystallized and presented at various UNCT AD (United 
Nations Conference for Trade and Development) meetings: 

(1) free access to the markets of the developed countries; 
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(2) increased possibilities for transforming raw materials in the 

developing countries; 

(3) the exercise of the full availability of developing countries' 

mineral resources; 

(4) the stabilization of receipts derived from the exportation of 

raw materials towards the developing countries; and 

(5) the indexation of the prices of raw materials in relation to 

those of manufactured products. 

To date the developed countries have shown no real signs. of 

accepting these quite natural demands. 33 This, in fact, is the 

problem; and this is the major economic issue of the worldprob

lematique. Some Muslim countries have demonstrated that there 

are certain advantages in unity; any real impact in the discussion 

about the new international order can be made only by concerted 

action. In cohesiveness lies power, as OPEC has shown so 

convincingly. 

Studies on Global Futures 

The world problematique has been the subject of many serious 

studies over the last decade. Most of these plead for a reorienta

tion of contemporary development patterns and urge radical 

new thinking about the various alternative long-term futures. 

The basic connecting thread of all studies of the future, whatever 

the methodology, is their normative nature; all represent, and 

propagate, their particular world-views. 
The most celebrated study of the future is the Club of Rome

sponsored MIT study on 'The Predicament of Mankind'. This 

is an ongoing computer-based study of a simulation world 

model. The preliminary report by J. W. Forrester, World Dyna

mics, 34 described a model called World 2 and its 200-year projec

tions of the interactions among global population, pollution, 

natural resources, capital investment and food production. The 

system dynamics method used in the study characterizes any 

system as a structure composed of two kinds of variables, levels 

and rates. In the World 2 model, accumulated population and 
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pollution are levels. The population level is increased by the 
birth rate and decreased by death rate. 

World 3, presented in the First Report to the Club of Rome, 
The Limits to Growth, 35 took World 2 a step further and explicitly 
represents the growth forces as a function of the biological, 
political, economic, physical and social factors which influence 
them. 

One of the principal concepts in this characterization is the 
feedback loop which represents a situation in which a change in 
the value of a variable causes the system to reinforce or counte
ract that change. A feedback loop is positive with respect to a 
variable if it reinforces a change in the value of that variable and. 
negative ifit counteracts that change. Population and birth con
stitute a positive feedback loop. More people produce more 
births and more births result in more people. Whenever there is 
a dominant positive feedback loop of this form, exponential 
growth will be observed. 

A simulation of World 3 based on the present trends, shows 
that all five elements-population, pollution, food production, 
economic growth and resources depletion-are changing expo
nentially. By the year 2100, food per capita drops first; industrial 
output per capita also comes down at the same time. But popula
tion and pollution continue to increase. After some time the level 
of pollution also begins to drop; and then population. By 2100 
pollution is still declining, while the per capita food production 
falls below the 1900 level. 

The analysis of the World 3 model and results of the com
puter simulation lead the MIT research team to the following 
conclusions: 

( 1) There is no possibility of sufficient technological and cultural 
progress occurring in the next 100 years to sustain as many as 24 
billion people on our globe. Since the doubling time of popula
tion is currently 32 years and decreasing, this means that some
time within the next 60 years population growth will undergo a 
profound deceleration. 

(2) There is no possibility of bringing the vast majority of those 
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living in the developing countries up to the material standard of 

living enjoyed by the developed countries. 

(3) There is a strong probability that the Western nations will 

witness a marked decline in their material standard of living 

within the next three or four decades. 

( 4-) There is no one, optimal long-term population level. Rather 

there is an entire set of trade-offs between personal freedom, 

material and social standards ofliving, and the population level. 

Given the finite and the diminishing stock of resources on this 

globe, we are inevitably faced with the necessity of recognizing 

that more people implies a lower standard of living. 

(5) There is, in theory, no fundamental human value which 

could not be better achieved through a substantial lowering of 

the global population base. 

(6) There is a very strong probability that the transition to global 

equilibrium will involve a traumatic decline in population. The 

overwhelming task ahead is to identify and implement that set of 

policies which will permit us to negotiate an orderly transition to 

equilibrium. We must effect a transition which, though it will 

cause drastic changes, will leave us with most of the attributes 

which we value in our society and which will preserve options for 

those who must live on this globe a century or more from now. 

Whereas The Limits to Growth urged animmediate slowdown of 

economic growth, Mankind at the Turning Point: the Second Report to 

the Club of Rome36 recommends that a new, differentiated kind of 

growth is required. The concept of organic growth is put 

forward, growth similar to that in a healthy biological organism. 

The healthy organism grows within the bounds of a total system, 

and becomes a functionally differentiated part of that system, 

unlike a cancer cell, which grows in an undifferentiated fashion 

until it destroys the system and itself. 

The strongest reaction against the Club of Rome reports came 

from the Science Policy Research Unit (SPRU) of Sussex 

University in the form of Thinking About the Future: a Critique of the 

Limits to Growth.37 The SPRU study consists of thirteen essays 

examining various aspects of the MIT report. The basic 
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question asked by the SPRU team in relation to each subsystem 
and the model as a whole is: how far do the assumptions made 
correspond to what is known about the real world before 1970, 
and what might be plausibly assumed about the world's proba
ble future development from then onwards? Their examination 
of the MIT model suggests that the model is based on inadequate 
data and misleading assumptions which relatively neglect eco
nomics and sociology. 

Thus, Christopher Freeman writes: 

The nature of their assumptions is not a purely technical problem. It 
is essential to look at the political bias and the values implicitly or 
explicitly present in any study of the social systems. The apparent 
detached neutrality of a computer model is as illusory as it is persua
sive. Any model of any social system necessarily involves assump
tions about the working of that system, and these assumptions are 
necessarily coloured by· the attitudes and values of the individual or 
group concerned. For this reason, too, Cole and Curnow conclude 
that computer models should be regarded as an integral part of polit
ical debate, just because they may hide possible sources of bias. The 
model is the message. 38 

Herman Kahn represents the other Western establishment 
voice of the future. In contrast to the Club of Rome studies, 
Kahn's methodology is simple: trend exploitation and scenario 
generation. In his famous work Towards the Year 2000: a Frame
workfor Speculation39 Kahn presents probably the most technocra
tic and optimistic view of the future. Its analysis is based on 
thirteen basic multifold trends of Western society which, it is 
claimed, can be traced back hundreds of years. These trends 
are projected into the future in the forms of scenarios. The 
basic message is of world-wide industrialization, affluence and 
triumph of technology. By the end of this century, Kahn sees the 
nations of the world divided into five classes:40 

(1) pre-industrial, $50 to $200 per capita 
(2) partially industrialized or transitional, $200 to $600 per capita 
(3) industrial, $600 to $1,500 per capita 
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(4) mass-consumption or advanced industrial, perhaps $1,500 

to $4,000 per capita 

(5) post-industrial, $4,000 to $16,000 per capita 

The goal of all other societies is to pursue a path of development 

and progress towards the post-industrial society. 

The subtitle of Kahn's new book The Next Two Hundred Years41 

is particularly revealing. 'A Scenario for America and the 

World' simply assumes that America is the model and the rest of 

the world should strive to get as close to the model as possible. 

This has been the trend in the past; this will be the trend of the 

future. For Kahn American values are the ideal, and he argues 

for more of the same. Americans have a duty to be rich, to lead 

mankind, to serve as an ideal prototype. The more, the better: 

'the more man develops technologically and economically, the 

more there will be for all humanity.' The universe is vast: we 

should, by the twenty-first century, leave the confines of earth 

and vigorously pursue extra-terrestrial activities. 

For the developing countries, too, the future prospects are 

good and getting better. Although Kahn sees the gap between 

the developed and developing countries continuing far beyond 

the year 2000, the benefits of economic growth will eventually 

diffuse to the needy segments of the globe. This diffusion is a 

'natural and comfortable process'. 

One has to beware of Kahn's tendency towards complacency 

which he skilfully hides under his overall optimism for growth. 

The Leontief Study, 42 carried out under the auspices of 

the United Nations, makes a number of interesting basic 

assumptions. 43 

( 1) population is a dependent variable; its rates of growth can be 

reduced only through economic and social development; 

(2) radical land reforms are a necessity; 

(3) collective rather than individual consumption should be a 

high priority; 
(4) the distribution of income in developing countries must 

change considerably; 

(5) economic growth in developing countries should be based on 

industrialization; 
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(6) the gap between the developed and developing countries 
must be bridged; this cannot be achieved without improving the 
prices of raw materials exported by the developing countries. 

Confident of their assumptions, Leontief and his team pro
ceed to recommend an all-out scramble for one-dimensional eco
nomic growth with the postulated yearly rate of growth for 
developing countries of 7 to 10 per cent. Agriculture must 
increase by 30 per cent by the year 2000, while accumulation 
(gross fixed investments) is to gallop to 30 to 40 per cent of GNP; 
all good, solid pre-1950s development economics. 

The Barilocke model44 presents an Occidental Latin American 
outlook on the world future. It sets out to explore how and when 
the basic needs of humanity can be met . Although the Argentine 
team argues for self-sufficiency and indigenous development, 
most of its recommendations are to the contrary. Once again 
industrialization is seen as the magic potion that will lead to self
sufficiency, and great confidence is placed in technology to solve 
the problems of energy, pollution and environmental crises. So 
much for eco-development. It suggests that the basic needs of 
Latin America can be fulfilled by the 1990s, with a per capita GNP 
of $800. Africa and Asia could reach the same target in 2008 and 
2020, respectively. It advocates development of non-conven
tional food, policies for population control and curbs on conspi
cuous consumption. It predicts stabilization of world population 
with the satisfaction of basic human needs. In an attempt to do 
away with GNP, the Latin American model concentrates on 
income distribution and uses life expectancy at birth as a cri
terion for welfare. 

The major weakness of the Latin American model is its 
attempt to be global. Many of the omissions and deficiencies in 
the model are related to environmental consideration, many 
global, some local. If the model had concentrated solely on Latin 
America, even with its optimisti~ faith in the power of technology 
and industrializati9n, it might have achieved something real. 
But then it takes intellectual courage to argue for one's norma
tive position and construct local models based on this position. 

SPRU's own particular world model, outlined in World 
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Futures: The Great Debate,45 is set in a socio-political framework. 

The SPR U team examine sixteen well known studies of the 

future and divide them into three main categories: conservative, 

reformist and radical-and these include the views of the SPRU 

team itself. These 'rough' categories are interesting in that 

they not only represent the Occidental socio-political termi

nology-with its Marxist overtones-but set the entire futures 

debate into Occidental socio-political arenas. These three cate

gories represent 'world-views' which, the SPRU team claim, 

colour the analysis of the writers they have chosen to examine. 

The three world-views are then married to four possible future 

options: high growth coupled with inequalities between rich and 

poor, low growth accompanied by some inequalities; high 

growth coupled to a major and persistent narrowing of the rich

poor gap; and low growth also accompanied by major narrowing 

of the rich-poor gap. This matrix of three world-views multiplied 

by four future options is then married to seventeen characteris

tics contributing to the quality oflife to produce a sophisticated, 

formidable matrix that the SPR U team proceed to map in detail. 

The final outcome is a definite preference for .the high growth 

and more equality scenario: the conservatives will achieve this 

by creating more wealth so that the poor countries can share it; 

the reformists would hope for sacrifices from the Occident, 

under threat of world stability, to help the developing poor to 

catch up to appropriate states of industrialization; and the radi

cals, being radical, would do what radicals have always done: 

grab political power for the workers and then help out less fortu

nate members of their class in the developing countries. 

In the end the conclusions of World Futures are not particularly 

original: the rich-poor gap must be bridged, innovation is 

needed in political institutions; a future nuclear war is a definite 

possibilility. While comparative analysis of Occidental future 

studies may have some significance, we must not overlook that 

creation of world problematique is basically an Occidental achieve

ment. The division of futures debate into conservative, reformist 

and radical is not only rough, it is also largely naive, for it 

excludes the world-views of the entire non-Occidental world. 

The most favoured scenario of SPRU's analysis, although 
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exceedingly well argued, is slightly puzzling: has growth ever 
favoured equal distribution of world resources? Growth, 
colonial and neo-colonial history has taught us, can be achieved 
only at the expense of equality and justice: some must remain 
poor so that others can get rich. One is intrinsically dependent on 
the other. 

Despite the fact the SPRU analysis is throughly immersed in 
the Occidental socio-political framework, it provides the best 
perspective on the entire futures debate. Its persistent refusal to 
be specific is the basie source of its strength. 

There are a number of other world models which deserve a 
passing mention. Kosolapov46 offers what could be called a Com
munist model of world future which predicts the final eventuality 
of a global association of people, or, to put it another way, a 
world government under the dictatorship of the proletariat. 
Modrzhinskoya and Stephanyan47 offer a socialist outlook which 
strongly refutes the population doom theories and offers 
the diagnosis that prosperity is limited strictly by social struc
tures. Kaya48 offers a Japanese world model and suggests that 
developing countries could have a sticky end unless poverty is 
alleviated and a new division of industry is instituted. Tinber
gen49 takes up the call of the Group of '77 and produces an argu
ment for reducing the dependency of the Third World and 
reshaping the international economic order. 

In addition to the above world models there is a small number 
of enlightened, and not so enlightened, learned enquiries. The 
two most famous are Schumacher's Small is Beautiful,50 which 
argues for Buddhist economics and presents what one would call 
a mystic outlook, and Heilbroner's The Human Prospect, 51 which 
predicts a runaway population in the developing countries and 
suggests (in fact almost prays for) a major disaster to solve most 
problems! 

Thus one gets out of the future what one puts into it. 52 Ifyou 
are a technocrat your vision is based on the power of technology; 
if you are a Communist you foresee a world struggle for Commu
nism; if you are a mystic you predict the spread of meditation, 
mystical experience and small (mystical) communities. In the 
final analysis, the future is dominated by world-views. 53 
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Thus, the entire·field of futures studies is wrought with subjec
tivity: from problem identification to heroic assumptions and 
simplifications made by the model builders, to the analysis and 
finally the predictions and the message-all incorporate the 
biases and the prejudices of the researchers. And then, of course, 
the critics too have an axe to grind . One is trapped either by 
accepting the model, or the analysis based on it, or the criticism 
directed by it. The safest position is that of the sceptic! 

The central discussion in futures studies is, of course, not 
about modelling, or about predictions and forecasts; it is not 
even about analysis and visions. It is about values, which seldom 
enter the argument except in an Occidental mould. 54 It is 
generally assumed that the variables can be quantified without 

reference to values in some ideological manner or that immuta
ble factors inside the system can be disregarded. Thus, both the 
futurists and their critics are engaged in a dialogue that forces the 

attention of the concerned individuals away from the central 
issue. The former are busy constructing straw men, while the 
latter are busy demolishing them. The real issue stands aside 

waiting to be tackled seriously. 

What Causes the Aggro? 

The world problematique is largely a creation of the Occidental 
subsystem. On the Mesarovic and Pestel regionalization model 
the Occident is represented by North America, Western Europe, 
Japan, the other developed regions with market economies 
(Australasia, South Africa and Israel), and Eastern Europe. The 
inclusion of Eastern Europe within the Occident is explained by 
the fact that there is no real difference in the cultural and territo
rial origins of capitalism and Communism. In their rush for eco
nomic growth, both agree about the end and differ only in the 
means to achieve that end. 

The present predicament of mankind is a natural outcome of a 
world-view that dominates the globe. Behind that world-view is 
a history of exploitation, domination and imperialism; and a 
tradition of J udaeo-Christian heritage on the one hand and 
rationalism and scientism on the other. 55 The origin of this 
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world-view in its present form can be traced back to the thir

teenth century. 
The present features of the Occidental world-view first began 

to appear in the thirteenth century with the completion of the 

domination of the church over Occidental society and the 

replacement of Avicenna's (lbn Sina) philosophy with that of 

Averroes(lbn Rushd). Thus Aristotelian physics becamethepre

scientific way of knowing the world; and Occidental man was cut 

off from direct access to transcendental reality. This was the first 

of what Gilbert Durand calls 'metaphysical catastrophes' .56 

The second metaphysical catastrophe emerged in the form of 

objectivism in sixteenth-century reform movements, ranging 

from Galileo to Descartes. These movements took the alienation 

of Occidental man a step further by divorcing the sacred from the 

profane. Occidental man now found himself reduced to a mere 

epiphenomenon. 
The third metaphysical catastrophe occurred with the devel

opment of ni~eteenth-century historicism which meant that 

man, having sacrificed everything to 'history' , found himself 

more alienated that ever. Now he was either the plaything of 

blind fate or he was totally deprived of any props beyond himself 

to cope with his existence. After this third catastrophe, the hypo

thesizing of history, Western man.was presented with a diversity 

of chaotic ways, a rapid multiplication of existential formulae. 

Amongst these chaotic ways was the way of Occidental cul

ture. This culture promoted an outlook of autonomy and domi

nation, be it domination of other man, or domination of nature. 

Confined within this cultural boundary, Christianity changed 

from an enlightened cosmology to a religion of tyranny and 

vanity. Christians claimed a share, in great measure, of God's 

transcendence of nature. 'Christianity, in absolute contrast to 

ancient paganism and Asia's religions (except, perhaps, Zoroas

trianism), not only established a dualism of man and nature but 

also insisted that it is God's will that man exploit nature for his 
proper ends. •s7 

Even when the. forms of thinking and language of Occidental 

man ceased to be Christian, he continued to be immersed in the 

Judaeo-Christian outlook. His daily actions, as Lynn White has 
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pointed out, are dominated by implicit faith in perpetual growth 
and progress which was unknown either to antiquity or the 
Orient. 'It is rooted in, and is indispensable apart fromJudaeo
Christian teleology. •se 

Accompanying this chase for linear growth is Occidental 
man's pursuit of ultimate autonomy: he is absolutely free, above 
all, responsible to no one. The search forutlimate autonomy can 
lead to only three possible positions. Geoffrey Vickers: 

One is Nietzsche's superman, immoral by definition, 'free' from all 
the constraints which make human beings human. Another is 
Sartre's existential man, seeking in purely arbitrary action, sudt' as 
the killing of a total stranger, the evidence of 'freedom' which this 
concept of autonomy required. The third, perhaps a variant of the 
first, is the self-satisfied parasite in a human society which he has 
defined as worthless and meriting no loyalty of any kind . . . 59 

It is this view of man that is at the base of Occidental sciences 
(natural and social), technology and economics. 

The Occidental way of knowing, for example, is autonomous, 
morality-free and arrogant-the Scientific Method. Only that 
which meets the criteria of rationality has any meaning here. 
Personal experience and conventional wisdom are unwelcome. 
Objective Knowledge. It sacrifices all ethics at the altar of objec
tivity. Synthesis is dwarfed by clinical analysis. 

The Occidental way of making is not only technological but 
characterized by a particularly vain and amoral type of techno
logy: autonomous and runaway, high-energy and dominating, 
production-orientated and polluting, profit-motivated and 

alienating. The uniqueness of Occidental technology and 
science is explained, as Jerome Ravetz is forced to admit, by its 
uniquely disenchanted view of man. 60 What is true of Occidental 
science and technology is also true of Occidental economics and 
its theory of growth. 

Occidental theories of economics were develop~d in countries 
where the Industrial Revolution had an impact and where 
growth was pronounced. The beginning of growth first sparked 
off an interest among the classical economists: Smith, Ricardo, 

Malthus and others. The classical school was succeeded by the 
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'marginalist' analysis. This worked out a theory of prices and 
balance of demand which produced a suitable environment for 
growth. The foundation of this theoretical construction was con
sumption and individual consumer's choice. Land, labour and 
capital were considered as factors of production with equal 
status. Each awarded a v-alue according to the returns it could 
generate. 

John Maynard Keynes, seeking a solution to the economic 
crisis of the thirties, replaced the emphasis on the individual 
consumer with the big aggregate: consumption, investment, 
savings, etc. His 'macro-economics' appreciates instability and 
underemployment and the necessity of government intervention 
for stability. Thus he succeeded in shifting the emphasis to the 
evolution of the economy as a whole and the crisis connected to 
its growth. 61 

For the last few decades Occidental economics has been evolv
ing 'models' which seek to define the condition for maximum 
growth. Relying heavily on mathematical rigour and formula
tion, these models are derived from the two schools of economic 
thought that hold the contemporary arena: the neo-Keynesian 
and the neo-marginalist. Both schools propagate maximum 
growth and consumption patterns. These models are concerned 
only with working out the technicalities and mechanisms for 
maximum growth.62 

Thus growth and consumption are seen as the corner-stones of 
industrial society. Happiness is seen in terms of the number of 
objects we can possess: the whole make-believe in the consumer 
society concerns the derivation of 'comfort' and 'well-being' 
from the Object. Even Communist societies are motivated by 
consumer desires: the whole class struggle is waged to acquire 
real equality before the objects to be consumed.Jean Boudsillard 
summarize.s the whole process with the formula: growth is abun
dance; abundance is democracy. 

Both capitalist and Communist societies see abundance of 
goods as a basic societal goal. As such, all attempts are made to 
maximize throughput: maximum raw materials extracted for 
maximum production and subsequent consumption. In capital
ist countries throughput is roughly measured via gross national 
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product, which measures the net worth of goods and services 

produced in a country during a fiscal year and evaluated accord

ing to their prices. In communist countries, throughput is 

measured in terms of increases over a particular year or over .~ 

five-year development plan. 
An economy based on throughput generates a self-per

petuating consumerism. To sell the consumer goods pouring 

out of existing factories the system must simultaneously invest 

more capital and resources in new factories to make more goods. 

Alternatively, it must provide more purchasing power to the 

market by inflationary spending on non-marketable products 

such as national defence. Thus on the one hand we have produc

tion of goods and services, which, a~ industrialization continues, 

are produced more efficiently, productively and abundantly, 

and on the other hand, it is assumed that whatever the Occi

dental technological machine produces can and should be 

consumed. 
Thus, consumption is the major corner-stone of Occidental 

civilization. Yet it cannot consume what it already has unless it 

devotes increasing amounts of time and resources to differeht 

future desires. Thus Occidental civilization has a built-in feed

back loop which requires investment in future technical innova

tions to create new consumer goods to avoid a sudden collapse of 

the system. It must produce more, bigger and better consumer 

goods, or perish altogether. 
Consumption, therefore, has become a source of power in the 

Occidental system. Consumption is the sign that distinguishes 

the individual by setting him apart from his own group, or 

setting his group apart from other groups. This mechanism has 

two aspects. The first is ethical: consumption generates the 

morality of status, superiority and elitism. The second is beha

vioural: consumption generates its own code of conduct, its own 

ethics of behaviour. It is therefore socially selective. Social 

differentiation, in the final analysis, is the decisive intermediary 

between production and consumption. 
Elitism and power derived from consumption have a natural 

tendency to aggregate. Power is accumulated in fewer and fewer 

hands: in a consumer society those. with little power are less 
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able to acquire more, or even to protect what they have. The 
gap between those who can consume and those who cannot 
inevitably widens. This gap is inherent in the system; the survi
val of the 9ccident in its present form depends on the continued 
extension of this gap. The only way for the Occident to thrive 
and achieve more growth is by consuming more, aggregating 
more and more power and by alienating the developing 
countries from the resources of the world. What will achieve 
growth in the Occidental system will eventually prove disastrous 
for the world system as a whole. 

Before we proceed to outline the characteristics of the Muslim 
system it seems desirable to summarize the main features of the 
world system. 

(1) The world, a complex, interlinked, interactive system, is 
under serious threat from agents of catastrophe: environmental 
pollution, depletion of natural resources and the accompanying 
energy problems, population explosion and the widening gap 
between the rich, developed countries, and the largely poor, 
developing countries. These global agents have reduced 
mankind's margin of safety to a very narrow band; certain 
agents of change-urbanization, unemployment, transporta
tion and communication continue to decrease this margin of 
safety and increase threats to the system's survival and well
being. 

(2) The world system is dominated by the Occidental subsystem 
which is largely responsible for the creation of the world 
problematique. The Occident derives its strength from thejudaeo
Christian tradition and presents a very disenchanted view of 
man. The instability in the world system is the result of relations 
of domination which have been instituted on a world level by the 
Occident. The instability is further aggravated by explosive and 
dest~ctive over-consumption of the world's r~ources by the 
Occident. The mechanism for the survival of "the Occidental 
system, in its present form, requires the system to continue on its 
present course, or risk sudden collapse. 

With these points in mind, one can make a correct assessment 
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of the 'we are in the same boat' ideology. This axiom works and 

is correct to some extent, but it cannot be allowed to become a 

tool of Occidental intellectual totalitarianism. Because the Occi

dental and Muslim systems are interlinked and interdependent, 

survival of the world system cannot be ensured without collabo

rative actions and transactions. However, the Muslim perspec

tive on the world problematique must include economic, social and 

political components. In its turn, the Occident must be ready to 

review its economic and political stance. Nature has also placed 

limits to tolerance. 

The Muslim System 

What are the mai·n characteristics of the Muslim system? The 

Muslim system is a traditional system. 63 Its most basic principle 

is that it is goal-orientated. Traditionally, the goal of the Muslim 

system is to seek the pleasure of Ailah. That is, to create and 

maintain an environment in which Islam can be operationalized 

in all its manifestations for the pleasure of Allah; and this is 

gained by pursuing that which He allows, and shunning that 

which He forbids. 64 Thus, in contemporary terms, the goal is the 

maintenance and stability of the system itself. Stability, in terms 

of the Muslim system, is its ability to maintain its basic para

meters in the face of change-and hence ensure its operational 

continuity. This stability is not a fixed point in space/time but a 

course of trajectory which a system must adopt in order to ensure 

its continuity. · 

Like most traditional systems, the Muslim system is self

regulating. It achieves control (1) by creating a behavioural 

insulating space between itself and its environment, and (2) by 

its world-view in terms of which its policies are mediated and 

maintained. Both the insulating space and the world-view are 

vital for achieving stability. Whenever the self-regulation of the 

Muslim system has been impaired-during the Tartar invasion, 

in Spain at the end of thirteenth century, towards the end of the 

Ottoman Empire-it has crumbled and fallen into the hands of 

outside forces. Once this happens, there is no mechanism to keep 

the system on its course towards stability. 
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A~ self-regulating systems, Muslim societies show structural 
cohesion leading to an ordered wholeness. The Prophet of Islam 
has said that Muslims are like a human body. In other words the 
Muslim system is like a living, dynamic organism. Its sub
systems are not autonomous but differentiated to fulfil special
ized functions. The Qur'an says: 

Mankind! We created you from a single pair of male and female and 
made you into nations and tribes that you may know each other (not 
that you may despise each other). Indeed the most honourable of you 
in the sight of God is the most righteous of you. 65 

As such, the subsystems are co-ordinated and integrated to 
fulfil a vast array of functions required for their common survi
val. To put it differently, the various subsystems of the Muslim 
system must be integrated and achieve synthesis with each other 

THE MUSLIM SYSTEM 

Figure 4.3. The Muslim System and its Environment 
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and behave in a way that will satisfy the requirements of the 

system as a whole, and hence contribute to its stability. 

As it exists today, the complex, interactive, multidimensional 

Muslim system has six basic subsystems. Detailed descriptions 

of these subsystems can be found elsewhere; here we simply 

enumerate them. 

(1) The nation-state subsystem: this is an artificial, man-made 

political unit of the world system. There are some forty-six 

Muslim nation-states; ten are members of OPEC and most are 

in the Third World Group of '77. 

(2) Minorities subsystem: there are some 300 million Muslims, 

one-third of the total Muslim population, living as minorities 

throughout the world. The Muslim minorities in China, Russia, 

India and South Africa are substantial; Muslim minorities in 

Europe and North America, although relatively small, are 

increasing. 

(3) Ethnic subsystem: within the Muslim population there are 

people from all types of ethnic backgrounds. Ethnic minorities 

exist within nation-states and within Muslim minority groups. 

(4) Social subsystem: there are, within this subsystem, stable 

sub-assemblies in a hierarchical order, namely the individual 

Muslim (the element of the Muslim system), the Muslim family 

(which defines the relationship of individual Muslims and 

provides a cohesive bond for individuals), the Muslim neigh

bourhood (which provides cohesiveness for Muslim families), 

the Islamic city (which has a special form and structure to facili

tate interactions of individuals, families and neighbourhoods 

and to increase their interdependence and integration), and the 

ummah (which is the complete, holistic unit of the Muslim 

system). At each level of the social subsystem co-ordination and 

integration are achieved by a series of regular meeting points: 

the individuals meet regularly, five times a day, at the local 

mosque; families and neighbourhoods get together once a week 

at the Friday mosque; the city comes together twice a year at the 

city mosque for Eid prayers; and the ummah gathers at the Sacred 

Mosque in the Holy City of Mecca and in the plains of the valley 



Figure 4.4. The Hierarchy of the Social Subsystem 

of Arafat near Mecca, for the Ha.ij-the annual pilgrimage to 
Mecca. This is one level at which the system integrates its 
element and expresses its profound unity that is the Brotherhood 
oflslam.66 

(5) The politico-economic subsystem: this is a conceptual and 
behavioural subsystem that defines the political and economic 
relationships between the elements. It also regulates the techno
logical activity of Muslims and defines their relationship with 
nature.67 

(6) The spiritual subsystem: as the conceptual subsystem at 
the fulcrum of the Muslim system, the spiritual subsystem 
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ultimately shapes the values and the world-view of the Muslim 

system. It regulates the Muslim system, not just by placing con

straints on the system's values and goals, but also by defining the 

relationship of values and goals to the system's capacity and the 

laws of nature. As such, it guides Muslims towards the operatio

nal answers to the four basic questions the system repeatedly 

asks: What ought the Muslims to do? What do the Muslims want 

to do? What are they able to do as Muslims? What is feasible? 

This guidance is provided within a framework of basic Islamic 

concepts such as the concept of iman (faith), hi" (righteousness), 

taqwa (piety), life, equality, peace and morality, among many 

others. 68 With this conceptual framework, the spiritual sub

system provides an insulating space, or boundary, which largely 

provides stability to the Muslim system. 

Once the insulating space is removed, the boundary of the 

Muslim system is torn apart, and ceases to provide the sub

systems with the optimum environment in which they can 

adequately fulfil the functions they are designed for. Once the 

system's environment fails to satisfy the needs of its members, 

they will cease to believe in the way which will lead to the stability 

of the system. A degeneration is thus set in motion. 

The degeneration is checked by the self-regulating quality of 

the Muslim system. However, this quality is often under strain· 

from purely artificially created subsystems such as the nation

state subsystem and the introduction of foreign elements in the 

social subsystem and the politico-economic subsystem. 

In the ideal Muslim system, no part of the system can have 

unilateral control over the remainder or any other part. The 

characteristics of the system are inherent in the total ensemble. 

The Islamic consciousness of the Muslim world is immanent not 

in some part, but in the Muslim system as a whole. 69 

When we view the Muslim world as an interactive, holistic 

system, we see that there is no place in it for paternalism, let 

alone the domination of one nation-state over another. The 

system demands sharing of experience and information, co

operation in scientific, technical and commercial fields, and 

co-ordination of activities on the international level-in fact, the 

system needs the operational form of the concept of shura (co-
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operation for the common good). In a stable Muslim system, 
there is a common perception, a common vision, co-ordination 
and integration. 

Finally, the Muslim system has a unique quality of regenera
tion. As long as Muslim civilization does not venture out of its 
basic parameters, the. spiritual subsystem regenerates the 
insulating space, and the system regulates itself once again to 
stability. It is because of this quality of regeneration that the 
Muslim system has been compared, in Persian and Urdu poetry, 
to a tree or a rose garden. Indeed, for an ever-renewing civiliza
tion the image of a total garden is an appropriate one. Some 
seeds are germinating, some plants are flowering, some trees are 
shedding leaves, and some are dying-but the system lives on. 
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that it is already too late. Others believe that science and technology 

can still find ways out. However robust, the faith of yesterday in the 

power of science and technology is today misplaced and therefore 

misleading. In fact the reductionist, triumphalist, manipulative 

approach of science and technology has itself been in large part res

ponsible for our predicament. 

Reason and benevolence, together with the application of 

resources and power cannot save us. We have for too long tinkered 

with the problems of justice and development, with the best of wills 
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and most generous programmes of aid and education, to now be able 
to believe that more tinkering will do the trick. We live in a sdf
destructive social order in which only radical solutions can be 
effective. 

Christians can neither panic in the face of possible catastrophe nor 
retreat to a pious position of do-nothing apocalypticism. Can they, 
on the other hand, be confident that catastrophe can be avoided 
through radical action? Our faith gives us no such guarantee. 
However, the confidence of faith, that whether we live or whether we 
die we are in Christ, gives us the liberty to do what we must without 
panic or despair, but also without any false optimism about the final 

outcome. 
We believe that time is not infinite, that history will end, that the 

present heaven and earth will pass away, that the new heaven and 
the new earth will come, that the Kingdom of God is not something 
that happens in linear continuity with history. In this sense, 
Christians are not naive utopians or simple optimists who identify 
this just and sustainable society with the Kingdom of God. We know 
that the way to the resurrection leads through the Cross, that the way 
to life leads through death. 

Yet we also believe that the Kingdom has already broken forth 
into history, that human beings are stewards of nature and history, 
that we are answerable to God for the way we manage the planet, 
that the way society is organized should not be self-destructive or 
unjust, and that we will not escape condemnation if we bury our 
talent and do nothing. It is this context that we dare to strive for ajust 
and sustainable society. It is not the fear of catastrophe but the joy of 
love that motivates our action in the present crisis (pp. 5-6). 

The report proceeds to propose not just a rethink of Christian theology 
but a complete reformation (p. 21 ). So there is a chance that we may see 
Christianity return to its orginal purity! 

The second religious view is provided by Hossain Nasr who makes 
an attempt at presenting an Islamic/Shi'ite/Sufi perspective on the 
predicament of mankind in his Islam and the Plight of Modem Man 
(Longman, London, 1975). He produces some unbelievably convo
luted and turgid arguments to show the supremacy of Shi'ism and the 
Swiss variety of Sufism. Surely this type of virulent and poorly sub
stantiated diatribe does not reflect well on other followers of Rene 
Guenon (such as F. Shuon, A. K. Coomaraswamy, M. Lings, 
T. Burckhard! and Lord Northbourne) for whom the book is largely 
written. Nothmg really emerges at the end of the book, thus further 
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strengthening the suspicion that Nasr is reaching the end of his intellec

tual tether! Nasr's new book, Knowledge and the Sacred, Edinburgh 

University Press, 1982, confirms this assertion. There is so much one 

can say about Sufism before one runs out of steam. 
The third perspective is provided by Abul-Qadir as-Sufi who in his 

s~ort workjihad: a Groundplan (Diwan Press, Ipswich, 1978) sets out to 

give an Islamic/English Sufi (based on the Moroccan original) perspec

tive on the future. His approach is direct, powerful and hard-hitting: 

'the Islamic Shariat enfolds the biological principle oflidw society func

tions as long as the society remains with the Shariat clearly defined 

parameters, and these are laid down in the generous Qur'an' (p. 12); 

'imperial bureaucracy is not ordained in the Qur'anic model-the goal 

is a fluid governance without tyranny and with the mutual moral co

operation of the members towards the fulfillment of social obligations'; 

and so on. But what is the future to be? Some of the goals outlined 

on page 44 are enlightened, others have a strong underpinning of 

racialism: 

1. People freely choose to be governed under a set of simple and 

outer legal parameters. 
2. There is not statist structure. No bureaucratic infra-structul"C 

and no power elite . 
3. Everything has to work from the small group nexus up to the 

complex pattern by consultation and mutual acceptance. Governing 

each situation is an emir whose final decision-an interpretation 

based on counsel-is binding. 
4. The life of the emir is inviolable as long as he does not offend the 

shar'ic limits . 
5. No voice among the people may bi; stifled. Each voice must be 

heard. No witness may be refused a hearing. 
6. There is no elitist police force. Every muslim is a policeman. 

7. There is no elitist army. Every muslim is a soldier. 
8. There is no power agglomeration of weaponry. It must be acces

sible to the people. 
9. There are no prisons in Islam. A man may not be held for more 

than three days even if taken in war. 
10. Slavery is permitted under high moral obligations and simply as 

an interim situation until they are 'settled' in a new social setting. 

Slaves marry into your family and so on. 
11. The society functions not on a work/play basis but a fight/pray 

basis. The muslims struggle to establish the rule oflslam on the outer 

perimeter, and within it they deepen the inner life by the obligatory 
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salat. Or you could say it is salatlzakat. That is everyone is concerned 
about raising the human standard outwardly and inwardly, person 
to person. This is the base from which Islam works. 

Many nouveau-Sufi communities show tendencies of moving towards 
small, 'enlightened' Fascist dictatorships. Abdul Qadir as-Sufi's vision 
is not much different: 'the emir is inviolable', 'slavery is permitted', 
and 'everything has to work from the small group nexus .... 'A viable, 
Islamic vision is marred by the 'Sufi Sheikh's' insistence on taking 
matters to extremes, thereby producing a work that is unnecessarily 
vicious. His latest work, Root Islamic Education, Diwan Publications, 
Norwich, 1982, presents an extreme view of the Maliki school of 
thought: the basic assertion is that unless one follows the Maliki school 
one cannot classify oneself as Muslim! 
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Economic Analysis, Holt, Rinehart and Winston, New York, 1969. 
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65. The Qur'an, 49:13. 

66. For an introduction to the social aspects oflslam, see S. R. Sharif, 

Islamic Social Framework, Ashraf, Lahore, 1963; M. M. Pickthall, 

Cultural Side of Islam, Ashraf, Lahore, 1927; M. Muslehuddin, Sociology 

and Islam, Islamic Publications, Lahore, 1975; M.A. Hanifi, A Surv~of 

Muslim Institutions and Culture, Ashraf, Lahore, 1969; and Muslim 

Students' Association, Contemporary Aspects of Economic and Social 

Thinking in Islam, North American Trust, Indianapolis, 1973. 

67. For an introduction to the political aspects oflslam, see A. M. R. 
Muhajir, Islam in Political Life, Ashraf, Lahore, 1971; M. Hamidullah, 
Muslim Conduct of State, Ashraf, Lahore 1968; and Mohammad Asad, 
The Principles of State and Government in Islam, University of California 

Press, Berkeley, 1962. 

68. For a brief introduction to some of these concepts, see M. Abdalati, 

Islam in Focus, North American Trust, Indianapolis, 1975; and 
M. Hamidullah, Introduction to Islam, IIFSO, Beirut, 1970. 

69. Sardar, 'The Function of Information in the Integration of the 
Muslim World', paper presented at the Second Seminar of the World 

Assembly of Muslim Youth, Riyadh (December 1976). 



5 

Project Umran: Regenerating the 
Muslim System 

The calendars of history, for some underlying mystical reason, 
do not give special significance to round figures. The completion 
of 1,400 years of the Hijra-as well as the much-anticipated year 
2000-will not automatically usher in a new, promising dawn. 
Our understanding of Islam will not increase overnight with the 
beginning of the fifteenth century HiJra. The road to a Muslim 
civilization of the future requires somewhat more effort. 

Let us imagine what could happen in Muslim societies in 
twenty, thirty 'years from now. Today's nations we saw in 
Chapter 4, have become inextricably intertwined and interde
pendent because of their energy, resource or market needs. Thus 
it is difficult to say anything about the future of the Muslim 
system without relating it to the rest of the world and in particu· 
lar to the Occident. So here are just two possible scenarios for the 
Muslim countries. 

(1) As the standard of living in the nations of the Occident 
becomes th1·eatened by diminishing energy and other resources, 
a highly sophisticated form of colonialism, based largely on 
transfer of technology, may emerge. The Occidental powers and 
economic blocs might endeavour to extend the frontiers of their 
resources to the more endowed Muslim nations by a system of 
bilateral associations, as well as by manipulation of puppet 
regimes of Occidentalized elites in the Muslim system. The 

... 
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possibilities of crisis and eventual conflict between the Occident 

and Muslim countries with primary resources would increase as 

resources of the Occident diminish. This could lead to a major , 

economic recession in the developing countries with the Muslim 

system faring worst. The probability of open world-wide conflict 

is real but small, owing to the balance of terror and power as well 

as the demonstratively serious consequences of a third world 

war. 

(2) An alternative outcome is that the blind and mass 'moderni

zation' of many Muslim states, in particular those of the Middle 

East, coupled with the domination of a runaway high technology 

will produce serious effects on Muslims, their state and their 

environment. I The result would be either a complete upheaval of 

Muslim societies and environment which would be wrecked by 

schizophrenic cultural tension, or a domination of alienated 

Muslim societies by centralized, technocratic states. 

When we say that these alternatives could happen we, of 

course, do not imply that they will happen. These scenarios are 

examples of the aimless future we may drift towards. Of course, 

there are other alternatives; and we are free to choose between a 

number of them. 
The above scenarios are the results of a linear projection 

of the present trends into the future. This rather simplistic 

model is illustrated in Figure 5.1. A rather more sophisticated 

approach involves developing an array of alternatives from var

ious normative positions and is based on a variety of visions 

(Figure 5.2).2 The accent is on the plural not only because a 

single projection may be wrong, but also because a preoccupa

tion with one picture may foreclose alternative paths that may be 

more desirable. Each alternative can be influenced by careful 

planning, policy decisions and developing priorities. The vast 

number of alternative futures developed over the last few years 

cannot be accepted uncritically by Muslim societies. From the 

normative positions of Islam, most of these are false 

futures-that is, they take the Muslim societies away from a state 

of Islam. 
For generating alternative Muslim futures, a careful cross-



The present The future 

The future continues to be dominated by present trends. At best we try to 
prepare ourselves for anticipated events. 

Figure 5.1 . Aimless Future: Linear Progression into the Future 

impact analysis between various priorities, policies and planning 
and various parameters of Muslim civilization has to be made 
(Figure 5.3). Possible greatness in the years ahead will depend 
on the greatness of our vision of the future . While we may fall 
short of our target goals, we must not allow any deficiency in the 
clarity and articulation of our vision . 

What would the visions of alternative Muslim futures be based 
upon? We think that such visions should try to capture the dyna
mic of the Medina State established by the Prophet after his 
migration from Mecca. There are two particular aspects of the 
Medina State civilization that should be thoroughly realized. 

First, the Medina State was built on certain spiritual, moral 
and cultural values. These, of course, form the immutable value 
system of Islam. To emphasize their permanent character, we 
shall refer to them as the 'fact' of Medina State. 

"Lag' 
+ 

Alternative 
A----------------~~:_----F possible 

r 

'---..... _ _.~,......_--./ futures 
The present ...... 

Planning interval G 

With foresight various possible alternative futures can be developed. Some 
can be 'created', others can be influenced by policy decisions. It is possible for 
planned futures to turn out to be false futures -that is, instead of the intended 
expectation that they will take Muslim societies towards Islam, they may in 
fact take them away from Islam. 

Figure 5.2. Planned Alternative Futures 
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Second, there was an underlying dynamic which gave the 
Medina State its vigorous character and vibrant energy. This is 
the expression of Islamic ideals and norms, in their own particu
lar way, by the members of the Medina State. We shall call this 
latent dynamic the 'style' of the Medina State. 

Recalling Ibn Khaldun's cyclic theory of civilization, we can 
resolve the basic ideal path into 'fact' and 'style' components. 
The fact component, representing the unchangeable character of 
the spiritual and value system oflslam, emerges as a straight line 
parallel to the time axis on the time versus 'civilizational state' 
graph . The style component can, of course, change with time. 
We assume, recalling our discussion on change and Islamic 
values in Chapter 2, a somewhat linear change in style with time. 
In terms of technology, mode of production and scientific 
activity, the Medina State would certainly have increased in 
'sophistication' (for want of a better word) with time. It is this 
increase in 'sophistication' that we refer to when we speak of 
change in the style of Medina State. 

The present 
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By a careful cross-impact analysis of interrelationships between policies in 
various disciplines, alternative Muslim futures that follow the style of the 
Medina State can be developed. 

Figure 5.3. Operational Muslim Futures 
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Figure 5.4. Fact and Style Components of Medina State 

Figure 5.4 illustrates the graph. The ideal and actual paths of 
both components are represented. Two alternative future paths 
are also shown. It is interesting to note that the 'fact' component 
can be 'recaptured' almost totally; we can rise morally and 
spiritually, ahadith tells us, to the level ofangels. This depends to 
a large extent on the individual's spiritual realization and the 
ability of our society to create an environment conducive to the 
realizations oflslamic values. However, this is not the case with 
the 'style' component. Our best efforts at realizing the social, 
economic and political norm and values of Islam in contempo
rary society will not be able to recapture the underlying dynamic 
of the style of Medina State. There will always be a (time) lag. 
Nevertheless, the Muslim civilization must develop ways and 

... , 
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means to recapture as much of the style component of Medina 

State as possible. Spiritual perfection, without the accom

panying realization of norms of Islam in social, economic and 

political spheres would produce a limp civilization, like an unfi

nished work of calligraphy or art. Without the style component, 

Islam cannot be fully operationalized in a society. 
The work of many contemporary Muslim organizations is 

almost exclusively concentrated on the spiritual and moral uplift 

of the ummah. Whatever one may say about the modus operandi of 

such organizations as TablighiJamat, the Rabita Alam-e-Islami 

of Mecca, the Call oflslam Society of Libya, the Islamic Council 

of Europe and other such bodies, the work of Dawa that they have 

undertaken is indeed commendable. However, there is just as 

important a need for organizations (although on a slightly more 

sophisticated level than the Dawa organizations mentioned 

above) working to recapture the style component of the Medina 

State. Such organizations would initially be of a research 

nature working independently on the acute problems of the 

ummah. 
We consider it important that the work to recapture the style 

component of the Medina State is carried out on a civilizational 

level. That is, it should be conceived as a civilizational project 

with well defined goals and clear policies. Project Umran can be 

one such project. 

A Civilizational Project 

Umran is Ibn Khaldun's word for a dynamic, thriving, opera

tional civilization. Project Umran aims to produce detailed con

ceptual maps and operational plans for alternative Muslim 

futures and to present to the Muslim ummah rationally convinc

ing visions of the Muslim civilization of the future. 
Project U mran simultaneously operates at seven levels, each a 

major project in its own right. 

1. Fully Articulated Model of Medina State 
Our vision of the future Muslim civilization is based on a parti

cular ideal model: Medina State. It is therefore necessary that we 
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have this model articulated in as minute detail as possible. It is 
indeed a sorry reflection on the state of Muslim scholarship that 
almost all accounts of Medina State to date are almost as devoid 
of freshness and depth as they are of analysis. 3 It is important 
to appreciate that we have to operationalize this model in a 
contemporary setting. The Medina State has to be studied not 
from the chronological or narrative point of view, but from an 
analytical aspect. When we consider that the model will shape 
the construction and development of other components of 
Project Umran, we can truly appreciate the depth of analysis 
that is needed. 

2. Civilization Parameters 
In addition to a detailed articulation of Medina State, equally 
detailed description is needed of the civilizational parameters of 
Islam. The articulation oflslamic epistemology by early Muslim 
scholars has to be developed further; 4 and parameters of mode of 
production and philosophy of science have to be rediscovered. 
We need to answer convincingly questions as to what constitutes 
Islamic patterns of development. What makes architecture 
Islamic? How does scientific activity under Islam differ from 
scientific activity in other civilizations? What modes of produc
tion cannot be tolerated under Islam? And so on. These are no 
simple questions. The edifice of a civilization must be based on 
the answers to these questions. As such, we cannot take them 
lightly. 

3. Theories, Models, Paradigms, Methodologies 
In developing a fresh understanding of Islam, in adjusting to 
change, we need a number of intellectual tools. We need to 
develop a tradition of Muslim scholarship that combines the best 
techniques of traditional scholarship with those of modem 
methods of study and research. We have to develop new para
digms and theories that derive their strength from the Absolute 
Reference Frame on one hand, and provide a framework for 
analysis and articulation at the level of depth required on the 
other. 

Undoubtedly the most acute needs at the present relate to 
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theories of change and diffusion in Muslim societies. Not all 

change is desirable. We have to develop theories which differen

tiate between desirable and undesirable change. These theories 

must provide guidelines for such questions as: what does it 

require to survive (as Muslims) unchanged? What will be the 

consequences of not adjusting to certain types of change? If 

nothing is done, what will the situation be like in twenty years? 

What changes will take place even if no effort is made to change 

the situation? If one particular change is brought about, what 

else would have to be changed? How did the situation get that 

way? What are the mechanics of diffusion of alien norms and 

values in Muslim societies? How can the process be reversed? 

What problems has the diffusion of alien norms, values and 

philosophies caused in Muslim societies of the past? Prevented? 

Are the criteria that led to the acceptance of alien modes of 

thought in Muslim societies the same today? How can we be sure 

that the change we desire will lead Muslim societies towards a 

state oflslam? 
Similar types of questions have to be asked about economic 

development, the impact of technology and the ideological 

impact of science on Muslim societies, the effect of domination of 

Occidental patterns of social, economic and political organiza

tions in Muslim societies; and theories developed to help analysis 

and understanding. 
The role of Muslim scientists, social scientists and scholar~ 

does not stop at just developing analytical theories. We have also 

to develop within the epistemology of Islam alternative models 

and paradigms-in all fields of human endeavour. And more 

than that, we have to find paths towards operationalizing these 

models. 

4. Contemporary and Future Environments 

Project Umran is set partly in the environment of today and 

partly in an environment of the future. We must, therefore, have 

detailed knowledge of the present environment, and some know

ledge of the future. The former requires a realistic assessment of 

the resources of the ummah: human, physical, natural, financial, 

informational and organizational. Without a concrete idea of 
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our present resources we cannot plan constructively for the 
future. 

For the latter we have to consider how our resources will 
change, what improvements can be expected, and what prob
lems we can expect. Here, it is worth noting that the problems we 
may encounter in the future may well be fundamentally different 
from those we have come across in the past. Whereas in the past 
we have tackled problems as we found them, the critical 
problems of the future will involve dealing with problems as we 
have made them. Indeed our very success in dealing with 
contemporary problems will lead to the new problems of the 
future. 

The relation of our present environment with the model must 
be clearly understood. A large segment of the contemporary 
Muslim environment is fundamentally opposed to the spirit of 
the model. As such, many of what are considered to be available 
resources may well have to be rejected outright. Economic 
resources generated from usury are just one example. Many 
other examples can be cited. Arguments based on such euphe
misms as 'the ends justify the means' have no validity. Alterna
tive Muslim futures can be generated only by means that are 
within the parameters of Islam, which means that only those 
resources which are generated by Islamic means are acceptable. 

Many of our future resources have to be planned for and 
carefully produced. This applies particularly to human, infor
mational and organizational resources. Scholars who can carry 
out the depth of analysis and the sophisticated level of research 
that is needed for reconstructing Muslim civilization have to be 
produced. Information channels to diffuse the knowledge 
generated by these superscholars at every level of the ummah have 
to be developed . . Organizations and change-agents that induce 
desirable changes and terminate undesirable change have to be 
built. In short, many of the resources that are needed to 
construct a Muslim cvilization of the future have yet to be 
conceived, created and developed. 

5. Goals for the Muslim Civilization of the Future 
Goals, as conceived in Project Umran, are essentially long-
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range. These are the future states that we desire, and their real

ization would require an effort lasting many generations. All the 

above components of the Project Umran are directed towards 

these aims. 
The goals of Muslim civilization must be well articulated and 

crystallized. The formulation of these goals requires not just a 

clear understanding of Islam and its message but also how to 

operationalize Islam in contemporary and future environments. 

To qualify as long-range goals of the ummah, the goals must have 

a unanimous ijma (consensus) of Muslim scholars, and in some 

cases of all Muslim people. 

The involvement of the ummah in the formulation of goals has 

to be at two levels. First, the efforts of the entire ummah will he 

required to realize certain goals. For example, the creation of a 

society modelled on the Medina State requires the consensus and 

efforts of all Muslims. Secondly, certain goals, although they will 

affect the entire ummah, when they are realized, will be the 

concern of only a few. The development of sophisticated 

methods of ijma, the construction of conceptual maps for 

operationalizing the political concept.£ of Islam, and developing 

ways and means of operationalizing experimental models are 

some of the goals in this category. 

It is possible to have more than one set of goals-these do not 

necessarily have to be contradictory. One set may be more easily 

realizable than the other; while still another may be more desira

ble. This is simply a precaution against the well known proverb 

of putting all one's eggs in one basket. 

The critical necessity for well articulated goals is based on two 

factors: the growing interdependence of the Muslim countries 

and the rapid development of technology. The combination of 

these factors produces a situation in which actions and decisions 

by one Muslim nation have adverse, although unintentional and 

sometimes irreversible effects on the entire Muslim system. 

We must formulate realistic long-term goals in consideration 

of the expected development in our future environment on the 

one hand, and overreaching 'ultimate' goals on the other. Goals 

can never be formulated in a vacuum: they will derive their basic 

input from the Medina State model. Other inputs will come from 
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a number of other criteria, which will be. influenced by the 
following realizations: s 

(1) goals are essentially normative in character; their formula
tion reflects much more subjective than objective reality; 

(2) establishing goals for the ummah is largely a political 
question; 

(3) the assessment of contemporary and future environments is 
crucial to the formulation of realistic long-term goals; 

(4) the derivation of goals for any one activity from 'goals on a 
higher level' can seldom be made conclusive; 

(5) attention has to be paid to the 'decision-making environ
ment', i.e. formal and informal organizations in which decisions 
which affect the realization of goals are taken; 

(6) general goals may contain several sub-goals which may be 
dictated by interests of the various conflicting groups; and 

(7) a feedback mechanism is vital for monitoring progress in the 
realization of goals. 

In the formulation and realization of goals, account must be 
taken of human fallibility. In no human enterprise is 100 per cent 
success achieved. We should not expect complete success in the 
achievement of our goals. 

6. Muslim PAYOFF 
How do we realize our goals in practice? One way to operation
alize our goal is to develop and pursue PAYOFF-Plans and 
Assessment to Yield Options for the Future-schemes. Basic
ally, these are planning schemes that will steer the ummoli 
towards the alternatives it wishes to pursue. By planning we 
mean the taking and preparation of decisions for future activity; 
the PAYOFF schemes will be derived directly from the goals of 
the ummah. 

In developing PAYOFF schemes we have to ask ourselves: 
how can we include the decisive value conceptions and our nor
mative outlooks in our process of planning and policy-making? 
Of course much of this will be achieved by the input of goals; but 
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some of it is dependent on the planning environments and the 
nature of planning we pursue. In contrast to the trivial 
Utopian planning so common today, planning in PAYOFF 

schemes is basically a process of policy-making and implementa
tion, directed towards future change of the present situation. 

Of planning and policy schemes we will have more to say in 
Chapter 6; here it will suffice to point out that planning policies 

should be based on social criteria. Assessment of options for the 
future has to be scrutinized in the light of social criteria, and their 
merit determined according to the social cohesion they can gene
rate, and the level of integration they can bring about in the 
Muslim ummah. Planning is interrelated to social change which is 
itself coupled to certain types of conflict and tension. As such, 
social planning as a means of directing and implementing 
change can generate conflict and tension. The challenge is to 
reverse the process, and generate cohesiveness and integration. 

7. Alternative Muslim Futures. 
Planning and policy schemes should .be designed to lead the 
Muslim ummah directly to the vision of the future it aspires to. 
Arriving at this vision will be a continuous process, a continuous 
ijtihad (struggle) to close in on the alternative that is the best 
approximation to the Medina State. A regular review and 
reappraisal of these alternatives is a necessity for realizing our 
vision. 

Summary 

This, then, is Project Umran. Let us now list its main compo

nents as summarized in Figure 5.5: 

(1) articulation of the Model of Medina State; 

(2) articulation of civilizational parameters of Islam; 

(3) generation of theories, models and paradigms based on 
and 2 above; 

( 4) a realistic assessment of contemporary environment and an 

estimation of possible future environment; 

(5) articulation of goals from the Muslim ummah; 
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(6) development of Muslim PAYOFF-Plans and Assessment 
to Yield Options for the Future; 

(7) continuous reappraisal of alternative Muslim futures 
derived from 1-6 above. 

Project Umran is an attempt at a systematic generation of 
alternative Muslim futures. Ifit succeeds in creating a consensus 
among Muslim scholars and ihtellectuals on the need for multi
generational planning, it would have achieved much of its pur
pose. More specifically, aims of Project U mran can be sub
divided into three categories: 

(1) To redevelop the sense of self-determined destiny in the 
Muslim ummah. It encourages self-consciousness and self-deter
mination. It instils in the ummah the belief that new ideas, new 
options and new mechanisms can be developed within the cir
cumference of Islam. Furthermore, it generates levels of sophis
tication which keep the future open so that new alternatives are 
allowed and options pursued. 

(2) To enable us to make better decisions. By thinking creativdy 
about Muslim futures and anticipating future problems we will 
be able to plan for these, assess alternative policies, design new 
and, if necessary, stand-by institutions, and strengthen the 
decision-making process. 

(3) to set up standards of performance vis-a-vis the Medina State 
model. By anticipating alternative Muslim futures, we can see 
whether we can meet the standards set by the model, identify our 
shortcomings and pay attention to remedial needs. 

In the realization of Project Umran, the roles for intuition and 
insight, curiosity and imagination, perception and depth, intd
lectual boldness and courage cannot be over-emphasized. Every 
single individual is capable of developing these human traits. 
And precisely because every individual is potentially a genius, it 
is necessary to emphasize that society should provide a suitable 
framework for the flowering of creativity and imagination. 
Fallible though these characteristics are, we cannot do without 



I Civilizational parameters 

i~____./ 

.,, 
E 
Cl 

:0 ... '° 0 ... 
.... '° c c. 
Cll • 
E .!1! c. Cll 
o] 
~ E 
Cll • 
c :G ·;: 

0 

~ .... 

Goals for Muslim 
um mah 

Muslim 
PAYOFF 

Alternative Muslim 
futures 

Figure S.S. Project Umran-a Systematic Attempt to Generate Operational 
Alternative Muslim Futures 



136 The Future of Muslim Civilization 

them. Human fallibility cannot be excluded from futuristic 
thinking. Neither can ambiguity be removed from the future. To 
remove ambiguity altogether means waiting until it is too late to 
act. We are human beings. That is our strength; and that is our 
weakness. 

Notes 

1. For a survey of developments in science and technology in the 
Middle East see Sardar, 'The Middle East' in D . Greenburg (ed.), 
&ienceand Government Report Almanac 1979, Washington, D . C., 1979. 

2. Models 1 and 2, as well as 3, are after H. G. Shone, 'The Educa· 
tional Significance of the Future', a report submitted to the US Com· 
missioner of Education, OEC-6-0354, October, 1977. 

3. Most biographies of the Prophet, like A. H. Siddiqui's The Life of 
Muhammad, Islamic Publications, Lahore, 1969, and H. Haykal's Life 
of Muhammad, North American Trust, Indianapolis, 1976, serve only as 
a primary introduction to the subject and follow the age-old formula of 
writing seerah; unless we go beyond this type of elementary descriptive 
biography of the Prophet, we cannot entertain developing models of 
various aspects of Prophet's life with any sophistication. 

4. To obtain an idea of the level of articulation of Islamic epistemology 
it is worth examining certain key works of the Occidental theories of 
knowledge. See C. W. Shields, The Order of Sciences: an Essay on the Philo
sophical Classification and Organisation of Human Knowledge, Scribner, 
New York, 1882; C. E. Hooper, The Anatomy of Knowledge, Watts, 
London, 1906; S. Morse, A Map of the World of Knowledge, Arnold 
Company, Baltimore, 1926; A. Makrakis, A New Original Philosophical 
System, Putnams, New York, 1940; T. Parson, The Social Systmi, 
Routledge, London, 1951; A. A. Cournot, An Essay in the Foundations of 
our Knowledge, Liberal Arts Press, New York, 1956; H. C. Bredemeier 
andR. M. Stephenson, TheAnalysisofSocialSystems, Holt, Rinehart and 
Winston, 1962; E. P. Papanoutses, The Foundation of Knowledge, State 
University of New York Press, Albany, 1968; C . W. Churchman, The 
Design OJ Inquiring Systems: Basic Concepts of Systems and Organisations, Basic 
Books, New York, 1971; M. Foucault, The Archaeology of Knowledge, 
Random House, New York, 1972; V. B. Eggen, 'System Models of 
Knowledge', Genera/Systems, 21, 169-73, (1976); E. F . Schumacher,A 
Guide for the Perplexed, Jonathan Cape, London, 1977. For a primitive 
model of a contemporary classification of knowledge of Islam see 
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Planning for Future Generations 

Long-range planning is a recent concern: Occidental social 
economic planners have paid little attention to the needs of the 
future; most of the development planning of the past two decades 
has been concerned with the realization of short-term expedient 
targets. It is limited to five- or six-year horizons and often follows 
a path approximating that of a drunkard's random walk. 

Up to the end of the sixties, planning was concerned with the 
arrangements of activities and with the land use that concerned 
those activities. In the early sixties planners realized that 
planning could also be used for purposes other than land use. 
Planning came to be considered as a process of constant iteration 
and adjustment and was applied to urban systems and their sub
systems. Towards the end of the seventies planning took an 
important shift in outlook: now instead of placing emphasis on 
planning inputs, attention was focused on objectives and ways 
and means of achieving them. In this view, planning is con· 
cerned with the relationship between goals and objectives, i.e. 
with the outputs of the planning process . 

While planning in urban systems was undergoing these 
changes, development planning remained stagnant. Develop
ment planning concerned itself mostly with the economic 
process. In the context of the capitalistic economies, planning 
consists of a conscious effort by the government to attain rapid 
economic growth, high employment and stable prices, 1 achieved 
via fiscal and monetary policies. In the collective economies the 
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government actually and directly controls the movement of the 
economy through a centralized decision-making process. In 
countries like the Soviet Union, China and Cuba, a set of targets 
determined by a central body becomes the basis for a plan. Here, 
the allocation of resources is on the basis of material, labour and 
capital requirement of the Master Plan. 2 In contrast to capitalist 
planning, which-attempts to keep the economy in the right direc
tion by indirect inducement, socialist planning design and 
implementation is by direct control of all aspects of the national 
economy. In the 'mixed' economies of the developing countries, 
inducement ilnd control are supposed to combine in a 'com
prehensive' plan . The two main features of comprehensive 
planning are: 

(1) deliberate utilization of domestic saving and foreign aid by 
the government for public projects and to direct scarce resources 
into relevant areas of the plan; 

(2) government policy to facilitate, induce, direct and, if neces
sary, control private enterprise to ensure some co-ordination 
between private business and the development plan. 

The attempted compromise between capitalist and socialist 
economics of development planning has been far from success
ful. Essentially, the problem lies with the one-dimensional 
character of development planning. As propagated by Gunnar 
Myrdal3 and other structuralists, comprehensive planning has 
involved wholesale transformation of people's attitudes, values 
and institutions, by compulsion in some cases. Despite its 
pretence to be concerned solely with economic activity, ~evel~p
ment planning has attempted to remould men and their socie
ties. Thus it accorded societies the status of malleable clay to be 
shaped and reshaped according to the planners' designs. Not 
surprisingly, societies subjected to this type of indignity become 
stagnant and inert. 

Consider a typical development plan. The fiscal year before 
the plan period is used as a basis to make linear projections for 
the plan period. A mechanistic calculation is made of the avail
able resources and material, and on the basis of the projections 
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required specialized labour and technicians are estimated. Pro
jects are used to set targets, equipment and techniques are 
determined and provided and finance is arranged. Sometimes 
both finances and equipment come from outside and have their 
due impact on the targets. Nowhere in the planning process is 
there the slightest awareness that the whole business is bein!J 
carried out for human beings. The whole development plan is set 
into motion and the estimated output is expected at the end of the 
plan period.4 

The set targets are seldom achieved; when the situation is 
re-examined at the end of the development period, it has 
changed enough to require a shift of targets and a new develop
ment plan. The little that is achieved over a number of develop
ment plans lacks co-ordination and harmony. The end product, 
at best, is a disjointed and rugged movement towards 'modemi
zation'-aconcept that will reduce all-round anxiety the quicker 
we write its obituary.$ 

What is missing from conventional development and urban 
planning is the rather simple idea that planning is a process of 
human thought and that it is mainly about people. More than 
that, planning is a forethought, a thought for the future. It 
concerns the future generations of human beings and their 
environment. 

Experience of over two decades of development planning has 
shown that short-term plans, if they are to achieve their objec
tives, must be based on long-term multidimensional plans; the 
effective methods of planning involve the setting of long-range 
goals on a generally accepted vision of the society and mid-range 
operational goals which are to be achieved step by step by deci
sive short-run operational planning. There must be a consensus 
as to where the society is going. Once this consensus is achieved, 
we can think of the planning process as a linked chain, the whole 
chain covering several stages together, representing the long
term structure of planning. In other words, the short run must 
run for the long run. 

Seen in these terms, planning becomes an agent to bring about 
the desired vision. 'All planners are agents of change,' as 
Leonard Duhl has said, 'and any agent of change is a planner.' 
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As such, long-range planning is concerned with the design 
of a desired future and ways and methods of bringing it 
about. 

From the viewpoint of Islam, planning must be concerned 
with the entire span of life. And even with the life beyond the 
grave: 

Islam aims, inter alia, at a planning oflife, so to say, in an integrated 
chain of development and culmination: when the whole chain is 
visualized, there is nothing wrong in selecting individual links in the 
chain for specific planning on the basis of requirements on those 
fronts. The spirit of wholeness of the complete chain is, however, a 
very important factor here, for the goal of life in the Hereafter (in 
spiritual terms) is embodied in the wholeness of viewing life in its 
eternity. With such an outlook, the long run cannot be under
estimated, nor can the short run be ignored on any account. Without 
the final link of the Hereafter, planning oflife is likely to culminate in 
chaos. On the other hand, the mere vision of the Hereafter is not 
enough, unless the individual links are, from the very inception, 
firmly built on the basis of immediate short-run planning, since 
these constitute the progressive rungs of the ladder leading to final 
goal conceived. 6 

Planning within the framework of Islam, therefore, is directed 
towards the 'goal of life in the Hereafter'. The Hereafter is a 
function of Allah's pleasure gained in this life. The Muslims are 
always seeking to attain the pleasure of Allah, and as such, the 
outcome cannot be seen as some kind of terminal state: the 
problem is to sustain an Islamic way oflife that pleases Allah and 
to formulate plans to encourage this life-style. As we cannot stop 
living, we cannot stop planning either. We continue to plan for 
'the goal oflife in the Hereafter', a goal that provides a horizon to 
aim for and move towards. So we plan for a continual kind of 
'becoming', rather than towards a final terminal state. 

This type of planning towards a state of becoming requires 
that our plans should: guide desirable change within the Muslim 
system leading it towards stability; and dissipate and check 
undesirable changes that generate instability in the Muslim 
system. 
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The Planning System 

As a general conceptional system, planning replicates the 
processes of a system in the real world. In the general process of 
planning, we must particularize and focus attention on particu
lar issues. Thus specific real-world systems or subsystems must 
have their model counterpart in the general planning system. 
The model subsystem can be considered as an idealized output 
of planning. Because planning is continuous the phenomenon 
of change needs close attention. We need to understand the 
dynamics of change, and be able to predict its direction. We 
must consider all three: the descriptive models of the past and 
the present must be complemented by the predictive and the 
.envisioned models of the future. 

Planning takes a wide range of objects into its fold. The 
range includes not only concrete objects, abstract ideas and 
social structures, but also relations between such objects, ideas 
and structures, interaction amongst them, and human activity 
guided by such structures. We can identify nine subsystems that 
must be conceptualized and modelled. 7 

1. The Social Subsystem 
Planning is largely about people, and ought, therefore, to follow 
primarily social criteria. 8 Social criteria are characterized by 
'social needs' which define what individuals and groups require 
to retain a satisfactory level of participation in a social process. 
Planners must take these needs into consideration; and plans 
themselves must be adaptive and flexible. The important thing is 
to realize that the future originates in subjective, personal valua
tions and consists of deliberate and intensive assessments of 
desired qualities. Social-individual and group involvement
determines the space and time dimension of planning. By pro
moting articulation of social anticipations and aspirations, 
planners give direction to plans and relate them to the needs of 
the individuals, their society and their culture. 

2. Political Subsystem 
Since planning is concerned with the allocation of resources and 
access to opportunities, it has a strong political component. 



IMPLEMENTATION 

TIME 
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Figure 6.1. The Planning Chain 

Governments, the form they take, their constitutional powers, 
administrative structures and political culture are the moulds in 
which planning is cast. Thus planning must take the present 
political process into consideration and be sensitive to the con
straints imposed. Further, planners should have a clear idea of 
the desired political process, and must be prepared to seek 
change in the present political process.9 

3. The Educational Subsystem 
In long-range planning the educational background of future 
generations demands considerable attention; 10 desired future 
conditions would require a different type of educational struc
ture than that of the present. The major constraint of the educa
tional subsystem to planning comes mainly from its resistance to 
change and the long duration involved in institutionalizing 
change in the educational structure of a society. The quasi-static 
characteristic of change in this subsystem is derived from three 
main types of conditions: external, internal and those inhe
rent in the nature of particular education systems and learn
ing processes. The internal conditions are derived from the 
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established traditions of teaching methods, the content of the 
syllabus and curriculum, established traditions of learning-all 
of these are set behavioural patterns which are difficult to 
modify. Both the traditional and the 'modem' educational 
systems have their own inner dynamic which perpetuates the 
system and blocks positive change. The external political and 
social environments tend to maintain the status quo as they derive 
direct benefits from a stagnated, quasi-static educational system. 
Long-range planning must take these constraints of the educa
tional subsystem into consideration and develop systems of 
requisite variety which are capable of inducing desired change in 
this subsystem. 

4. The Economic Subsystem 
In so far as planning is concerned with allocation of resources, 
it takes the economic reality into consideration. In general, 
economic considerations in planning require the identifi
cation of available sources (natural, human, informational, 
organizational, managerial as well as financial) and the pro
grammes to be implemented, and a cost benefit analysis for each 
programme. 11 Economic constraints force planners to explore 
alternatives more thoroughly, analyse a sufficient number and 
arrive at an optimum choice. This optimum choice, however, 
need not necessarily maximize net benefits; costs and benefit 
constraints in planning are essentially comparative. A particular 
programme cannot be taken in isolation; it must be set against 
the numerous other constraints of the planning system described 
above. 

5. The Image Subsystem 
An image is a cognitive attribute of an individual. It can be a 
memory or a recollection of a past happening, a fact, an opinion. 
But images are based just as much on beliefs, values and 
culture. 12 As 'pictures in our heads' images shape the structure of 
our subjective and objective knowledge; and much of our 
environment. 13 The image of the planner and those he is 
planning for usually permeate the planning process. More often, 
it is the former who has a strong image input . The planner has an 
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image of the desired outcome, and from this he determines the 
conditions which envelop the plans. The image of the outcome is 
associated with evaluation, operational phasing and with the 
plan itself. As collective thoughts and experiences, involvement 
of the image with the planning process is important. Carl 
Eugster has said: 

the integrative processes that take place in an active mind often bear 
more immediate and more fundamentally lasting relevance to 
practical action than the general ideas and vast conceptions of the 
unfolding world problems which float in the thin air of unproved 
possibilities. 14 

Planners should not fight their image in vain attempts to be 
objective. Instead, images should be nourished; and taken 
seriously within the framework of the planning process. 

6. The Communication Subsystem 
Productive social and political interaction depends on effective 
communication. When we talk about a planning process, we are 
also talking about a communication process. 15 When we com
municate, we are trying to establish a common ground, with 
someone. The establishment of a common ground presuppposes 
mutual respect and understanding. All this involves much more 
than mere exchange of information. Individual images, assump
tions, beliefs, ideas, viewpoints-all have to be at the forefront ~f 
the communication process. Present formal models of communi
cation cannot be relied upon to bring to the fore what is culturally 
important because they impose limited, apn·on· designs, conce~
ing just what is diverse and cross-culturally problematic. 
Furthermore, they offer no heuristic aid to the discovery of the 
system of communication that is actually needed. All the m~re 
necessary, then, for communication in planning to emphasize 
the participants, their desires, hopes and aspirations as well as 
their beliefs and traditions. 

7. The Technological Subsystem . . 
Almost all planning involves some kind of technological mput. 
The choice of technology is important not just for the realization 
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of the intent and the purpose of planning but also for achieving 
the desired outcome.16 As such, the choice of technology to 
achieve particular goals is critical. 17 Technology has to be appro
priate for the particular purpose and for the goals. But more ban 
this: it must also make a positive contribution towards other 
goals, and should not have side-effects that place hurdles in the 
realization of other equally important goals or sets of goals. 

The choice of technology, therefore, must take into account 
the fact that planning involves people, and hence is an organic 
process, and that the transition from the present state to the 
desired state cannot be made in one jump without causing 
serious social disruption. It follows, therefore, that the choice of 
technology is not polarized between capital-intensive and 
traditional technologies, but there is an intermediate level of 
technology, the successful implementation of which requires an 
integrated approach to the problems of the society which is the 
subject of planning. is 

8. The Information Subsystem 
Information, of course, is a prerequisite for all planning 
processes: information is usually the first input in the planning 
process. 19 Before planning can begin, we need information in 
raw or processed form from the planning subsystems mentioned 
above. Information is needed on social criteria, the political 
systems of the society, its economic conditions, educational 
attainments, it traditional images, its modes of communication 
and the range of technology available for attaining the planning 
goals. 

It is necessary, however, to differentiate between ' hard infor
mation' and 'enlightened information' .20 The former is self
explanatory; the latter is the information that takes values and 
norms of a society into consideration. That is, enlightened infor
mation is not value-free or neutral. It provides a particular 
world-view. There is need for both types of information in the 
planning process: emphasis on the one at the expense of the other 
results in a lop-sided planning process that makes a mockery of 
the very individual for whom the entire process is being carried 
out. The planning process that takes peoples' social behaviour, 
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their images of themselves, their values, beliefs and traditions 
into account, and combines them with the most appropriate 
technology, keeping the economic and political realities in view, 
is the one that achieves the most desirable end. The right balance 
of 'hard' and 'enlightened' information is essential for such a 
planning process. 

9. The Policy Subsystem 
There are a number of models of policy formation which attempt 
to explain how planning policy is formulated. 21 Most of these 
models can be incorporated in the system's framework in one 
way or another. The system's model views policy in terms of a 
delivery system: this is not a tangible body of persons and 
processes clearly defined in the planning process, but an abstract 
model that focuses attention on a certain kind of information, 
a framework that assists in the realization of planning objec
tives. The model is illustrated in Figure 6.2 . The elements 
are.22 

(1) an environment that both stimulates planning and gives it a 
direction; 

(2) demands and resources that carry stimuli from the environment 
to those who are responsible for policy formulation; 
(3) a conversion process (including the formal structures of 
institutions, given the responsibility of planning and procedures 
necessary to translate the plans into reality) that transforms the 
demands and resources into public policies; 

(4) the policies; statements of goals, objectives, targets, inten
tions and desires; 

(5) the performance of the policy as it is actually implemented; 
(6) the impact of the policies and their performance on the 
environment. The impact is transmitted back to the conversion 
process as 'new' demands and resources. 

In this framework, the policy system can be reviewed both 
in macro-systematic and micro-systematic terms. The macro
systematic view is conceived as the relationship between political 
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and social processes and policy formulation. When the system is 

broken down, micro-systematic analysis makes it possible to 

focus on the sources of inputs. 
While we have described the subsystems of the planning 

system individually, there is, of course, a high level of inter

dependence and interaction among them. 

Phasing in Long-Range Planning 

We have talked about the planning process as a continuous, 

dynamic process. 23 At the same time we see long-range planning 

to be largely conce~ned with policy: what to do, rather than how 

to do it. We have also pointed out that planning must be flexible 

and participatory. With these points in mind, we see the 

implementation of long-range plans in three phases: decisive 

operational planning, medium-range integrative planning and 

long-range normative planning. 2• 

Operational planning is planning for limited objectives with 

one particular strategy only delineating the sequence of action 

necessary for its implementation. Consider, as an example, 

technological operational planning. In a technological circum

ference, such a planning strategy aims at particular technologi

cal objectives in terms of a specific product or technological 

system. The emphasis here is on a clear view of the technical 

objective and the method to be employed for its realization. In 

the narrow framework of a given strategy, sequential planning 

dominates. 
Needless to say, the narrow, specific objectives sought at this 

stage are the segments of the long-range goals. Short-term 

operational planning is carried out with a wide array of specific 

objectives. 
At stage two, the realization of the short-term objectives is 

used in an integrative planning approach to move towards the 

achievement of the long-term goals. Integrative planning is a 

broad, multidimensional process which derives its design 

criteria from the major subsystems of the planning process

economic, political, social, image. The main inputs to short

term integrative planning are: 
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(1) subsystem (social, political, economic) goals, preferably as a 
co-ordinated framework of alternative futures; 

(2) subsystem trends which mid-range planning may influence; 

(3) scientific and technological feasibility trends vis-a-vis the 
availability of material and non-material resources; 

(4) long-range studies to bring alternatives into focus and to 
induce desirable changes in the planning environment; and 

(5) subsystem cost/effectiveness assessment of various alterna
tive options in the context of the planning environment. 

Within the framework of mid-range planning, there is a great 
emphasis on thorough exploration of alternatives and con
trolled, enlightened movement towards the system's stability. 
Uncontrolled developments and acceptance of partly explored 
options can lead to instability in the planning environment. 
Uncontrolled development of technology, for example, may 
mean:25 

(1) feasible technological developments are turned into reality 
without any consideration of their social side-effects; 

(2) market demands are followed blindly at the expense of the 
demands of other subsystems of society; 

(3) product lines are pushed to the extreme and a boost is 
provided for conspicuous consumerism and consumption; and 

(4) artificial demands are created for the sake of specific scienti
fic and technological developments which have the sole purpose 
of maintaining the status quo. 

Such trends and developments can be avoided by serious 
examination of future options and controlled development. 

To a certain extent the first three types of inputs mentioned 
above can be combined in technological forecasting and technology 
assessment. These are concerned with scientific and technolo
gical inputs into the planning process: technology assessment 
and forecasting focus on the basic potentialities, limitations, 
conceivable outcomes and their impact on society in a wide 
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planning context. 26 In mid-range integrative planning, techno
logical options are evaluated and imaginative forecasting is used 
to highlight the future course of development. The object is not 
to anticipate or bias decisions but to provide some insight into the 
consequences of pursuing alternative options. 

Technological forecasting can be used in integrative planning 
to asses the impact of the introduction of a specific technology or 
a set of technologies in a planning environment. An often
quoted example by E. Jantsch from urban transportation, illus
trates well the level of analysis necessary for integrative 
planning.27 In urban transportation, the internal combustion 
engine can perform its original task of providing private trans
port more or less efficiently. However, it has many devastating 
side-effects on urban living systems. Alternative technologies, 
such as electric cars, may perform the same task without having 
serious side-effects on urban living systems. Therefore, selection 
criteria should not be based on direct comparisons between eco
nomic and performance criteria, but on a comparison of systems 
effectiveness measures, which, of course, do not neglect eco
nomic or performance criteria, but try to bring all aspects of the 
urban living system into play. 

In a non-deterministic framework, this type of analysis forms 
an integral part of integrative planning. There has to be some 
type of feed-back relationship between forecasting and ~e 
design of mid-range plans. To the extent that forecastmg 
influences the design of integrative, mid-range plans, the pl~s 
themselves influence the forecasts. There is a continuous posi
tive feedback between forecasting and integrative planni~g. . 

From the characteristics of integrative mid-range plannmg, it 
is evident that long-range planning, with fifteen- to twenty-year 
horizons, involves continous evaluation and readjustment. In 
this normative process no part of the long-range . p~an can 
crystallize until the need for implementation moves it .m~o the 
mid-range and short-range phases. Long-range plans exist m the 
form of goals and visions which are arrived at by a process of 
social consensus (ijma). These goals are articulated to a high 
degree of sophistication and made ready for translation into sub
stance and eventual realization. Only when these goals approach 
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the area of mid-range planning can they begin to be translated 
into concrete plans. 

The basis of the phasing process just outlined is familiar to 
those who design and plan institutional buildings. Here the goal 
is to provide an adequate space in a given area for a specified 
number of potential users. When the planning process actually 
starts, a number of constraints come into play: proximity 
analysis, visual effect on the environment, noise and dirt factors, 
and cost analysis all combine to produce compromises and 
remodify the orginal objectives, forcing them into new moulds. 
Despite formidable attention to details and core, the end product 
meets few of the original criteria and proves to be intolerable, 
unworkable and inconvenient. Major renovation is undertaken 
only when the situation has reached a crisis or conflict stage. 
Once again, the objectives are compromised, and reconstruction 
according to new objectives is undertaken. 

Now, if the end product of physical planning is so often so far 
from the original objective and full of compromises, is it realistic 
for us to expect that long-range planning would be any different? 
Our answer to this question is a qualified yes; once erected, an 
institutional building is a rather rigid structure: dissatisfaction 
with the building has to be serious before failure is admitted and 
renovation undertaken. Long-range planning has to be a more 
flexible endeavour: as such, it might, in theory at least, be more 
accessible to modification. But we must remember that organi
zations quickly develop an inertia of their own, thus checking the 
continuing process of re-evaluation and readjustment. 

One could also ask: is long-range planning directed towards 
fixed goals only? Or are the goals themselves subjected to altera
tion through the re-evaluation process? The answer to the first 
question, from our viewpoint, is a qualified no. The goals are 
fixed in a framework of a particular system which gives them 
their stability. The goals of the Muslim system are particular 
to that system. They cannot suddenly change to become goals 
of the Zoroastrian system. They do have a certain flexibility, 
however. The goals of the Muslim system can admit modifica
tion within its framework. Planning is a process of human 
thought: as a dynamic process it is continuously seeking new 
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goals. However, the 'new' element of these goals is an extension 
of the old. For example, the goal of approximating to the model 
of Medina State is modified as it is realized more and more. In 
other words, as the Muslim system approximates more and more 
to the model system, the goal becomes more refined, more speci
fic, and the goal horizon shifts closer to the model. As we stated 
earlier, the whole planning process is a continual kind of 
becoming. 

The answer to the second question is yes. As the final phase of 
long range planning actually starts translating general goals into 
strategies, these goals m:ust be subjected to minor alteration, 
otherwise the process of re-evaluation and ~eadjustment must be 
abandoned. In the latter case, we come to a kind of technocratic 
planning in which goals are set in concrete and the planning 
process concerns itself solely with the collection, processing, 
manipulation and extrapolation of technical data. For some acti
vities this model works very well. However, we do not nourish a 
technocratic vision of the future. In our framework, long-range 
planning goals have to be re-evaluated and reassessed in the light 
of operational experience and the changing social and political 

environment . 
Let us summarize the phasing aspect oflong-range planning. 

We have suggested that long-range planning is a continuum: it 
requires continuous re-evaluation and reassessment. And we 
have divided, albeit arbitrarily, long-range planning into three 

phases: 

Phase I: a decisive, operational phase with a two- to three-year 
horizon carried out with limited objectives with a particular strategy; 

Phase II: a mid-range integrative planning phase with a five- to ten
year horizon carried out as a wide, multidimensional process and 
deriving its design criteria from the various planning subsystems; 

Phase III: long-range normative planning concerned with the arti
culation of goals with fifteen- to twenty-year horizons, continuously 
re-evaluated and reassessed. 

There is, of course, no sharp distinction where one process ends 
and another begins. Each phase blurs into the next and each 
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interacts with and is interdependent on the other. Figure 6.3 
sums up phasing in long-range planning. 

The Planning Process 

In a seminal paper, Hasan Ozbekhan has synthesized the 
'Emerging Methodology of Planning'. 28 In delineating the 
design and implementation of a planning process for the Muslim 
system, we shall largely follow Ozbekhan's synthesis. 

The diagram in Figure 6.4 presents a simplified version of the 
planning process as it could be used in designing desirable 
Muslim futures. There are eight basic steps. Some of these have 
been mentioned elsewhere in this book; but for the sake of com
pleteness we shall develop the procedure step by step, although 
to avoid repetition we shall be brief. 

Step 1-Contemporary Reality of the Muslim System 
Planning takes place in a certain environment, a certain setting. 
We need to have a thorough understanding of this setting, the 
resources available, the potentialities of the environment, the 
limitations of the setting. All this requires an assessment of 
the Muslim system as it exists today. 29 Of course, when the 
desired changes are realized and some of the 'ends' have been 
achieved, the 'reality' of the system will change. It is therefore 
necessary to assess the setting of the system on a continuous 
basis. 

Step 2-Logical Future of the Muslim System 
This is a direct projection of the present trends into the future. 
What would the system be like if the dominant trends continue 
their present path? This projection is made on to a chosen time 
horizon and the system's evolution on this time horizon is 
delineated to discover how the system will behave and what its 
structure would be if no planned intervention was made. In 
other words, 'the logical future is an image of the "extended 
present''.' 
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Step 3-Desired Future of the Muslim System 
From our point of view, this step is more or less self-explanatory. 
The future we desire is based on the model of the Medina State. 
This is our vision. And this is our goal. However, in the general· 
process of planning we particularize in order to simplify com
plex states and deal with specific issues: we must, therefore, 
separately model particular subsystems of the Medina State and 
work towards their realization. 

Step 4-Alternative Muslim Futures 
Once a statement of need has been made, in terms of the desired 
future, we then seek to identify how it might be realized. By 
generating alternative future scenarios we try to change 
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direction on the basis of our understanding and the direction in 
which we would otherwise move. Scenario writing is one 
imaginative way of exploring future alternatives; it does not 
represent any kind of future that is actually expected to occur, 
but is indicative of the critical and continuous components that 
the present contains. There are two main advantages in 
exploring future alternatives by scenarios:30 firstly, by forcing 
one to tackle an unfamiliar environment and by dramatizing the 
possibilities on which they focus, scenarios break the mental 
barriers that may exist; secondly, scenarios force the futurist to 
focus on those dynamics of the situation which would ordinarily 
be overlooked. 

Scenarios force the analyst to make a conscious intervention in 
the system and see how it develops with the introduction of new 
hypotheses, values and strategies. As such, scenario-generated 
futures differ from the projected futures in that they are willed 
rather than extrapolated. They reveal the stylistic objectives 
towards which planning could be directed. Other methodologies 
for developing alternative futures can be explored; new method
ologies can be developed. 

Step 5-Long-Range Normative Planning 
Based on the inputs from the desired future of the Muslim 
system, and from the scenarios of an alternative Muslim future, 
long-range goals are articulated. At this stage, it is necessary that 
the goals are articulated to a high level of depth and sophistica
tion, and that they have gone through a process of consensus 
(ijma) of the Muslim ummah. 

Step 6-Medium-Range Integrative Planning · 
Planning now enters the 'how' stage: policies are formulated, 
resources are allocated and strategies are determined to reach the 
above goals. 

Strategies can be defined as explicit statements, at the highest 'new' 
level, relating broad means to objectives in an integrated way to 
implement a preferred direction. The lance-point ofa strategy is the 
goal. Because there often are many ways of reaching goals capable of 
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satisfying the intrinsic objectives, a number of alternative strategies 
are developed and considered. Those that are chosen suggest the 
general policies that will be adopted. 31 

Step 7-0peration Planning 
This is the stage at which actual action is taken. Operational 
plans describe what is actually done. In a narrow framework of a 

particular strategy, operational planning accomplishes the plan 
step by step. 

Step 8-System Response 
The above steps, when implemented, result in some change in 
the original system. This change is not random or haphazard. It 
has been willed and planned as well as 'controlled', and this 
change is the desired goal. To use Ozbekhan's words, 

It has been controlled in the sense of being consciously directed 
towards desired outcomes. Of course, such changes always 
crystallize in some present. And it is in reference to this fact that we 
say planned action is teleological-for it redefines the present state of 
the system by altering it in terms of a purpose translated into images 
of the future that were deemed desirable and, therefore, were 
preferred. 31 

The process of planning delineated above, needless to say, 
assumes the character of continuous search and modification. It 
aims at the rationalization of the basis for action and not at the 

rationalization of action itself. Above all, it is a human activity, 
based squarely on human attributes. 
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7 

A Research Approach for the Future 

The need to rest research and study of alternative Muslim 
futures on strong overall theoretical foundations is cardinal. 
Research methods derived from epistemological considerations 
are an intrinsic part of Project Umran, long-range planning and 
a cornerstone of all future work on Muslim societies. 

Conventional futures research is based on a number of met
hodological tools, some of which, such as modelling, scenario 
generation, Delphi and cross-impact analysis have been 
mentioned in the Introduction. Other research methods are 
derived from gaming theory, decision theory, information 
theory, systems analysis and econometrics. Some of these met
hodological tools can be used effectively for our work. However, 
we must be aware of the inherent epistemological assumptions in 
many futures research methods. It will be more beneficial to 
develop the traditional Islamic methodology to the level of analy
sis that we need, while keeping the new tools of research in full 
view.1 

Classical Muslim Methodology 

Classical Muslim methodology derives from the science of usul, 
which discusses the method by which the details of the Shariah 
are derived from the sources of Islam. Among the various 
terminological uses of the word usul, three are prominent as 
terms for branches of Muslim learning; usul al-din, which is 
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considered synonymous with Kalam or scholastic theology; 

usul al-hadith, which deals with the science and terminology of 

traditions; and usul al-Ji"qh, which is generally defi~ed as the met

hodology of Muslim jurisprudence. 2 Together the usuls provide 

fundamental principles of any activity of thought in Islam. 

The usuls are derived from the sources oflslam, and the super

structure of any methodology for alternative Muslim futures 

must rest on the five sources listed below. The first two are the 

components of the Ablsolute Frame of Reference, the Qur'an 

and the Sunnah. 

(1) The Qur'an. 'This is the Book where of there is no doubt; a 

guidance to the God fearing who believe in the unseen, and 

perform the prayer, and spend of that we have provided them, 

who believe in what has been sent down to thee and what has 

been sent down before thee, and have faith in the Hereafter. '3 

The Qur' an provides a general theoretical framework for Islam. 

Its authority is conditionally binding and irrevocable for a 

Muslim. However, due to the nature ofits subject-matter, which 

deals with value judgements and broad principles, its commands 

are applicable to innumerable human and social conditions with 

both precision and flexibility. 

(2) The Sunnah, which consists of the deeds, utterances and 

unspoken approval of the Prophet Mohammad, is the 'model 

pattern of behaviour' showing how the Prophet's thoughts and 

deeds were grounded in the eternal virtues of the Qur'an, as well 

as the realities of the milieu in which he lived. 

(3) lj"ma, the unanimous agreements of Muslims who have a 

right, by virtue of their knowledge, to form ajudgement of their 

own. 

( 4) Qj'yas, deduction from analogy, that is the deduction of a 

course of action from the Qur'an and the Sunnah by analogical 

reasoning. Qiyas can take two forms: deductive qiyas and induc

tive qiyas. The former is a straightforward analogical deduction 

from a premiss which has its origins in the Qur'an and the 

Sunnah. The latter, based on the physical or natural facts and 

sociological data, has to be fully developed as a link between the 
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objective, external world and the subjective deductions from the 
Qur'anic revelation. 
(~) !Jtihadhas been variously translated as individual reasoning, 
private expert opinion, interpretation, disciplined striving. 
Literally, itmeans to exert the utmost effort, to struggle.4 The 
first occasion this term was used was when the Beloved Prophet 
appointed Muadh ibn Jabal as a Qadi in Yemen. Before his 
departure the Prophet asked him: 'How will you judge?' He 
replied, 'According to the Qur'an.' The Beloved Prophet said, 
'What will you do if you do not find a related rule in the Qur'an?' 
He replied: 'I will judge according to the Sunnah of the 
Prophet.' The Prophet proceeded, 'What will you do if you do 
not find anything there?' He replied, 'I will exert myself to judge 
according to my capabilities and act on that.' The Beloved 
Prophet raised his hands and said, ' Praise be to God who guides 
the messenger of His Prophet in what He pleases. ' 

Ijtihad is the principle that provides the Muslim system with its 
power of regeneration. When operationalized, it provides the 
system with stability on the projectory of time, it enables the 
system to adjust to change and external stimuli and yet preserve 
its insulating space and world-view. A system of life which 
cannot renew itself from time to time must surely degenerate into 
corruption, despotism and injustice, and once it has reached 
such a state it can be replaced by another system oflife and moral 
values. Islam, for this reason, aims not just at creating a system 
oflife but also provides the mechanism of ijtihad and ijma for the 
renewal of vigour and dynamism of the system. 

The Active Band Concept and Contemporary Function 
of 'Ijtihad' 

The definition as well as the use of ijtihad has given rise to a great 
deal of controversy. Traditionally, ijma and qiyas are regarded as 
the third and fourth sources of the usul but some scholars 
consider ijtihad as the third source of usul and regard qiyas as well 
as other supplementary sources of Islam (al-Istihsan-pre
ference; uif-custom; al-Istislah-public interest)5 as part of 
ijtihad. Al-Shafi, for example, considers ijtihad and qiyas to have 
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the same meaning. However, the general consensus appears to 

be that ijtihad involves all-round use of reason to arrive at indivi

dual judgement. By all-round use of reason we mean the use of 

all available tools of logic: deduction, arguments by categorical 

propositions, categorical syllogisms, arguments by analogy, and 

various means of inductive reasoning. Q}jas, on the other hand, 

is very specific; it is nothing more nor less than analogical 

reasoning requiring direct historical parallels between two situa

tions before a conclusion about them can be reached. It is in this 

sense that we have used ijtihad and qiyas. 

No discussion on ijtihad is complete without some considera

tion of the centuries-old proposition that the door of ijtihad is 

closed. No one is quite sure why it was closed, or who indeed was 

responsible for it closure. The most probable explanation is that 

the scholars around the turn of the eighth century Hijra (1300 

CE; half a century after the end of the Abbasids in Baghdad) felt 

uncomfortable about loose interpretation of Islam in the name of 

iJtihad by people who were not qualified, and reached an y"ma to 

put i.ftihad out of the reach of the unqualified. 6 These were times 

of decadence and decline; the scholars, therefore, acted in the 

interest of community. The safest way to keep on the right track 

was taqlid: follow the ijtihad of the predecessors. 

After Kamel A. Faruki we can safely say that while the gates of 

i.ftihad were never formally closed by anyone, that is by any great 

authority oflslam, a state of affairs gradually developed whereby 

iJtihad simply ceased to be. 7 This enforced inactivity was sanc

tioned by i.fma and thereby caused the stagnation of the intel

lectual and spiritual life of Muslim civilization. 

The Ulema placed i.ftihad out of reach of the Muslims by set

ting up rather formidable criteria as a precondition for any 

attempt at i.ftihad. It is interesting that only al-Ghazali and al

Razi say that even more essential than these requirements is the 

intellectual ability to make deductions, the rest being simply 

scholarly equipment . Nevertheless, without satisfying these pre

conditions no one can really claim to pass through the gates of 

y"tilzad. These conditions are listed below. 

( 1) The knowledge of the Qur' an and all that is related to it, that 
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is to say, a complete knowledge of Arabic literature, a profound 
acquaintance with the orders of the Qur' an and all their subdivi
sions, their relationships to each other and their connection with 
the order of the Sunnah. The candidate should know why and 
when each verse of the Qur' an was revealed, he should have a 
perfect acquaintance with the literal meaning of the words and 
should be able to differentiate between the literal and the 
allegorical, the universal and the particular. 

(2) He must know the Qur' an by heart with all the traditions 
and explanations. 

(3) He must have a perfect knowledge of the Traditions of the 
Beloved Prophet, or at least three thousand of them. He must 
know their source, history, object and their connection with the 
laws of the Qur' an. He should know by heart the most important 
traditions. 

(4) He must have lead a pious and austere life. 

(5) He must have a profound knowledge of all the sciences of the 
Law. 

Should anyone now aspire to be a Mujtahid another condition 
would be added. 

(6) A complete knowledge of the five schools of thought. 

A forbidding set of criteria? But we still need to add one more 
condition: a thorough understanding and awareness of con
temporary reality. By contemporary reality we mean an under
standing of the mechanism of science and technology, the 
workings of modern economic and political systems, and an 
awareness of their interaction and impact on society, culture and 
environment. 

The above criteria are necessary for all three degrees of i}tiluul, 
ijtiluul fil Multaq which is absolute, ijtihad fit Madhhak which is 
relative within a given school of law, and ijtihad fit Misail which 
is ijtiluul of third degree regarding daily problems.8 This division 
is rather formalist and artificial. We would like to avoid involve
ment in this division, and would like to present the crucial issues 
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which need 'disciplined striving' in a different framework. 
It is not necessary or indeed desirable to investigate every 

branch of Islam. We have already established that the cardinal 
framework oflslam is eternal, and needs no investigation. How
ever, in the continuum of knowledge of Islam, there is, at any 
given time, an active and changing band representing that par
ticular part of the general injunctions of Islam which, at that 
time, must be re-understood in the light of the changed condi
tions of the ummah. It is this relatively narrow blind with which 
we must be concerned. Due to centuries of stagnation, however, 
this active band is now of greater extent than in any previous age; 
and explosions of social, political and intellectual crisis cause 
extensive local (to our epoch) perturbations. Nevertheless, the 
laws which prevent infinite regression will inevitably limit the 
active band according to the available Muslim resources to work 
upon it. Allah does not ask us to do anything which is beyond our 
capability. 9 

The active band has two important characteristics. First, it 
consists mainly of those problems that arise out of real and con
crete situations in life. They are not artificial or hypothetical 
problems. It consists of problems we face today, and the real 
problems we will face in the future due to our action in the past 
and in the present. As such, those problems of philosophy-so 
beloved of the Mutazilites and the Asharites10-which have no 
real bearing on human life are outside the active band. Thus, 
discussions on the nature of God (apart from His relation to 
Man), characteristics of the Day of Resurrection, the nature of 
life after death and the like, are a luxury we can afford only once 
we have eliminated the active band. And that will be a long time 
from now. 

The second characteristic of the active band is its diffusion. 
That is, the band does not have sharply defined boundaries, 
but cuts through the traditional disciplinary areas and draws 
from a whole range of subjects. Thus, if we isolate a 'strip' of the 
active band for iJtihad, it will contain concepts from many 
disciplines and its study would require an interdisciplinary 
approach. 11 

The question now arises as to who is to undertake this study, 
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the iJtihad of the active band? We have already seen, to use the 
words of Allarna Mohammad Iqbal, that 'the idea of complete 
ijtihad is hedged round by conditions which are well-nigh impos
sible of realization in a single individual.' 12 The days of men with 
encyclopaedic knowledge are the days of history. In today's 
world, one could spend a lifetime mastering just a minute seg
ment of a small discipline. It would be unrealistic to expect that a 
man who spends his lifetime mastering the Qur' an and ahadith 
would also have the time to gain understanding of contemporary 
reality. Our thesis is rather obvious: we should institutionalize 
ijtihad. In other words, attempts at ijtihad should be made by 
groups of people who together complete the requirements of the 
Ulema as well as having a deep insight into the objective condi
tions of today. We see institutional ijtihad coupled with qiyas as 
the key elements of future research methods . 

Here it would be beneficial to state the preconditions for the 
use of qiyas: that the precept or practice upon which it is founded 
must be common (amm) and not of special (khas) application; the 
cause of injunction upon which it is based must be known and 
understood; the decision must be based upon either the Qur'an 
or the Sunnah; and the decisions arrived at must not be contrary 
to anything declared elsewhere in the Qur' an and the Sunnah. 
Those who engage in qiyas are required to have a high degree of 
knowledge of the Qur' an and Sunn ah as well as to lead a pious 
and austere life. 

As many problems that confront the Muslims today have con
fronted the ummah before in some analogous way, qiyas can play a 
very important role in a present-day research approach. But 
qiyas too must be a group effort. It will be the group which will 
extend the applications of the Qur' an and the Sunnah to those 
which are necessarily implied in them or at least made probable 
in them. 

A second social factor in the use of institutional ijtihad and qiyas 
is introduced by ijma. 13 Even group research in Islam cannot be 
carried out in isolation. The work of the group must be 
recognized by the society before it becomes part of the body of 
knowledge of Islam. Its opinions and results gain weight when 
other Muslims and groups of Muslims agree with it. And only 
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when all fully concur do the fruits of research have any validity 
and significance. 

Before we move on to consider a specific research approach 

based on qiyas, let us point out that it will be a shame to consider 

qiyas simply as analogical deduction from verses of the Qur'an or 

sayings/actions of the Prophet. Qiyas includes the consideration 

of underlying spirit as distinguished from mere formal deriva
tion as well as the basic purpose oflife which the Shariah always 

keeps in view. These two considerations can sometimes be so 

strong that they overbalance analogy in the ordinary sense. 

The Wa"d System 

The particular system for futures research being proposed here is 

termed the Warrd system. It takes its name from a rose-cycle, 

which is the main component of the system. Warrd is the Arabic 

word for rose or petal, hence the Warrd system. 
At the centre of the W arrd system is the Absolute Reference 

Frame (ARF). The Qur'an, we stated earlier, provides the 

theoretical framework of Islam, the Sunnah translates the theory 

into practice. Together they form the pivot of Muslim society. 

The ARF as understood by the Muslim people is intuition of 

reality as grasped by the ummah. It is the life-blood of all past 

developments in Islam and is the very soul of any future work. 
The W arrd system is a holistic model of research and depends 

on detailed conceptual studies, relying on qiyas for operation and 

on ijma for acceptance of it results. The model is shown in Figure 

7 .1 and we shall describe and discuss the various components of 

the system step by step. 
The first step for any attempt at research is to identify the 

subject for study. In our discussion on the active band model we 

pointed out that in the social realities that face us today subjects 

for study do not exist in watertight compartments. For ex:ample, 

the economics of Islam does not exist as an isolated entity. Any 

study of economics of Islam must , by necessity, include consi

derations of political, social and even spiritual aspects of Islam. 

We are, therefore, forced to replace the narrow economic 

approach by a much broader, multi-level and interdisciplinary 
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analysis. What we study, therefore, is a strip of the active band 
containing a conglomerate of concepts, mainly of an economic 
nature, but also containing concepts traditionally not considered 
to be in the domain of economics. 

We now isolate these concepts for closer scrutiny. 

The Role of Existing Knowledge; Describing the Shariah 
Concepts and the Non-Shariah Equivalent Concepts 

The closer scrutiny of concepts to be studied involves a des
cription of the concept which requires a technique for systematic 
collection, observation and organization of data. But this 
ostensibly simple task of description has important implications 
for subsequent enquiry. Descriptions can be static, or they can 
be dynamic: that is, they can state the quantity and quality of 
objects in the world, or they can include descriptions of patterns 
of interactions among subjects. Simple listing of facts can have 
important theoretical implications. For any concept an infinite 
amount of detail is possible. The aspects of the concept selected 
for description are determined by the prior interest of the 
observer; the selection is made in the light of a frame of reference 
that decides the mode of relevance of facts. In other words, the 
very process of description involves judgements on the part of the 
investigators which incorporate implicit assumptions about what 
is important and what is not. Thus it is excessively confining to 
outline concepts according to one's intentions and individual 
knowledge. The description of concepts must therefore be 
dynamic, that is the description must not ignore what the 
generations of Muslim, committed scholars, Sufis, tradition
alists and jurists have thought and felt regarding the concept; 
dynamic description will take into account a whole body of 
knowledge about the concept from the history of Islam. This is 
not to say that a fresh and original approach is discouraged, or 
indeed to imply that any departures from the traditional inter
pretation would spell heresy. But we must acknowledge that 
every effort at a fresh understanding of Islam marking a dep~ 
ture from the traditional line must be authentically validated. 

For dynamic description to be fruitful, it is important to keep a 
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sense of balance. We must not get carried away and fall into the 
trap of, in the words oflbn Khaldun, 'ignoring the transforma
tion' .14 We know that certain historical and political factors have 
influenced and obstructed the natural course of Muslim develop
ment. Muslims have absorbed traditions and institutions into 
their life-style from many alien cultures. Although they very 
obviously represent a spirit foreign to that oflslam, there is every 
danger that they may enter our present calculations as bona fide 

ingredients of our cultural heritage. In other words, we may fall 
into the naive error of taking the path of our deviation as the true 

course of our spiritual and cultural life. This would be a tragedy 

of unparalleled magnitude. 
Recently, we have noted many indications of the errors 

from 'ignoring the transformation' . Many, in despair at the 
magnitude of the task of reconstructing Muslim civilization, 
have allowed themselves to lose sight of the original frame of 
reference. No doubt we have emotional attachments for Muslim 
kings and tribal chiefs from the Middle East, Indian sub

continent and South-East Asia, but this emotional interest 
should not cloud the ideological implications of the principles of 
Islam. We must strive to retain a high degree of historical objec
tivity in selecting the patterns of behaviour that are to be incor

porated into the present. 
What of knowledge gained from epistemological frameworks 

which are alien to Islam? Are we to ignore the knowledge and 
experience of other civilizations? This, of course, is a complex 
question; and before we attempt to answer it we must recall our 
operational definition of knowledge introduced in Chapter 1. 
Taking our cue from Chapter 1, we shall call all knowledge 
gained from these epistemologies Occidental knowledge. We 
can resolve Occidental knowledge into three components: 
(1) knowledge in its true Muslim sense, that is that component of 
Occidental knowledge which is in agreement with our Absolute 
Reference Frame; (2) probable opinion-this being the com
ponent on which the Muslims cannot give a conclusive deci
sion-it may or may not be with the spirit of Islam; and finally 
(3) error-this being the component which Muslims reject com
pletely as contrary to the Absolute Reference Frame. 
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Now we can answer the question regarding knowledge and 
experience of other civilizations. We will accept the knowledge 
component, reject entirely the error component and evaluate the 
probable opinion before deciding about it. This process of 
acceptance, rejection and evaluation is termed screening. 
Occidental knowledge is screened using the Absolute Reference 
Frame, which acts like a colour filter, screening out many wave
lengths and admitting only a selected few. 

Many Shariah concepts have their counterparts in relevant 
disciplinary systems of other civilizations. We will refer to these 
as the Non-Shariah Equivalent Concepts (NONSEC). The 
Warrd system requires composition of a mix containing the 
Shariah concepts and the Non-Shariah Equivalent Concepts. 
This is done only after the NONSECs have been screened. It 
may not be possible at this stage to reach a decisive conclusion 
about various aspects of probable opinion, but screening will 
ensure that no error enters the mix. 

Once the mix has been composed, we are ready to evolve from 
it patterns, paradigms and models of various segments of the 
active band. 

Model Construction 

Model construction in the W arrd system is carried out by follow
ing a regular step rose-cycle-the 'warrd' of the system. Two of 
the steps (numbers 1 to 4) are concerned with holistic composi
tion and the other two are concerned with evolving a termino
logy and a symbolic language. At the centre of the rose-cycle is 
the Absolute Reference Frame, to which everything is referred at 
each stage. 

Step 1. The mix is first dynamically described and then this 
description is checked with the ARF to ensure that every idea 
expressed in the mix is wholly in agreement with the funda
mental universal concepts of Islam. Historical parallels are now 
drawn by analogy between the ARF and the mix. These parallels 
generate a concept field containing patterns, theories, para
digms etc. 
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Step 2. Here a terminology is developed to express and handle 
the concept field developed by Step 1. This terminology must 
evolve from the ARF itself. 
Step 3. In certain epistemological and theoretical considera
tions, it may be necessary to develop a symbolic language capa
ble of handling all field configurations implied by Step 1. How
ever, for a great many cases it may not be necessary to develop a 
symbolic language. 
Step 4. Here the concept field is manipulated to develop models 
and to filter the especially implausible segments of the field. A 
prose description of the model and its comparison with the ARF 
places a certain level of confidence on the model(s). 

The whole system relies heavily on analogy for evolving the 
models. There is no real shortage of historical data to limit 
vigorous analysis. However, the use of analogical reasoning can 
create problems of its own, and we state here two types of 
problems that may arise. 

(1) Loose Analogy. A loose analogy is simply one in which a small 
portion of relevant elements are similar or one in which the simi
larity is more apparent than real. Two events which on the 
surface appear to be similar may be found on deeper examina
tion to differ dramatically on elements which have a dominant 
influence on the outcome. The apparent similarity may be 
nothing more than coincidence. 

(2) Historical Uniqueness. The problem of historical uniqueness 
produces other difficulties. Historical events do tend to be 
unique in their location, the personalities involved, the circum
stances in which they occur, and so on. Both the shortage of data 
of any kind and lack of assurance that the set of events examined 
is a representative sample of the possible events create this 
difficulty. 

Taking into account these two problems (amongst others) of 
analogical reasoning, we can ensure that every analogy we draw 
rises above a comparison or resemblance of two simple events. 
All significant elements of the events must be analysed to dete~ 
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mine that they are in fact similar and that the circumstances sur
rounding them are similar. Naturally, there are limits to which 
this description can be taken. The researchers must exercise 
judgement as to the degree of difference which is sufficient to 
cause rejection of an account as the basis for an analogy. It may 
be useful to have a set of dimensions on which events can be 
analysed to determine the degree of their similarity. Such a set of 
dimensions should cover all important elements of those 
historical events of the ARF of interest to the researchers and 
should be relatively easy to apply. 

Refining, Evaluating and Presenting the Model for Consensus 

Our concept study has yielded a primitive model which must 
now be refined and evaluated before it is presented to Muslim 
scholars for their comments, criticism and, hopefully, con
sensus. It is also necessary to carry out a study of the existing 
physical and social setting into which the model must be 
introduced. To some extent this has already been done indirectly 
in the study and selection of the Non-Shariah Equivalent 
Concepts. Here we need an input from an important component 
of Project Umran: an evaluation of human, intellectual, phy· 
sical, natural, financial, informational and organizational 
resources of the ummah. The model must be formulated to suit 
the available resources. Furthermore, programme strategies and 
methods have to be devised to introduce the model into the avail· 
able framework. 

Once a satisfactory model of a particular strip of the active 
bond has been produced, and a framework for its introduction in 
the Muslim community has been devised, both are presented to 
the Muslim scholars for their consensus. 

In general, this presentation can take the form of a seminar, 
conference papers, publication of books; more specifically we 
may apply the Delphi technique. •5 This technique consists of 
the presentation of a series of questionnaires to a select panel 
representing a wide cross-section of Muslim scholars. In 
each questionnaire the scholars are asked to estimate and indi
cate their level of acceptance of the developed model and the 
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programme for introducing the model into the community. 
They are free to reject completely both the model and the pro
gramme or completely accept both; or reject one and not the 
other, or reject parts of both . Each scholar is also asked to give 
reasons for his or her rejection or acceptance . To guide their 
estimates, the scholars have estimates for reference from the 
previous rounds of questionnaires and also anonymous 
comments from members of the panel. After each round the 
researchers summarize the panel's estimates and return to each 
panel member a comparison of his estimates with the group's 
average estimate and ask each scholar to defend his estimate in 
light of the group estimates. All this is done by mail so that more 
scholars may participate and no one's individual reputation or 
strength of personality can in itself affect the estimate of other 
scholars. 

The main advantage of this technique is that it is an efficient 
way to gather and organize many facts, estimates and other 
opinions pertinent to the model and the programme developed 
for its introduction into the community. The method also reveals 
the extent of agreement and disagreement among those polled. 
However, selection of panel members may prove difficult, 
problems could arise when the poll reveals a sharp difference of 
opinion, and it may not always be possible to probe deeper for 
reasons of agreement or disagreement. Nevertheless, we cannot 
think of any other quicker or more efficient method for obtaining 
consensus. 

If the scholars have a general consensus on the model and the 
programme for its introduction into the ummah, the model 
becomes part of the body of Muslim knowledge. The researchers 
may go ahead and set up an operational system and take steps 
towards faster adoption of their programme. 

In the case of rejection of the model, there is little the 
researchers can do except reformulate the concept study and try 
again. For the second time round the system it will be fruitful to 
make a more detailed dynamic study of .the concepts under 
examination and a broader evaluation of Non-Shariah Equiva
lent Concepts. 

Let us now summarize the main steps involved in the Warrd 
system of research : 
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( 1) identification of an area of the active bond for study; 
(2) isolation of the key concepts and a dynamic description of the 
features of the concepts; 

(3) a consideration and dynamic description of the Non-Shariah 
Equivalent Concept; 

(4-) screening of the Non-Shariah Equivalent Concepts and 
filtration of knowledge for error and probable opinion. Evalua
tion of the probable opinion; 

(5) a dynamic description of the mix; 

(6) Step 1: generation of patterns and paradigms by analogy 
with the Absolute Reference Frame. This is achieved by drawing 
historical parallels. 
Step 2: development of a terminology which must evolve from 
the Absolute Reference Frame; and description of paradigms 
derived in Step 1 using this terminology. 
Step 3: development of a symbolic language, if necessary. 
Step 4: manipulation of concept fields to construct coherent 
models; filtration of implausible segments of the model; 

(7) refinement of the model; 
(8) a description of the existing physical and social setting into 
which the model has to be introduced, including evaluation of 
available human, intellectual, physical, natural, financial, 
informational and organizational resources; 
(9) formulation of strategies and programmes by which the 
model is to be introduced into the available framework; 

(10) representation of the results-models and the pre 
grammes(s) to Muslim scholars for iJma; 
(11) if the results are accepted, operational systems are set up 
and detailed plans are made for implementation of the 
programme; 
(12) if the results are rejected, the concept study must be 
reformulated for another attempt. 

Group Research and Members of the Group 

By now it is quite evident that the W arrd system is a par-
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ticipatory system of research requiring an interdisciplinary team 
of Muslim scientists, social scientists, scholars and philosophers, 
each contributing his or her own . particular specialty to the 
group. I would like to draw attention to two ipso facto members of 
the group: the 'modern' Muslim and the 'traditional' Muslim. 

Muslims with modern education have acquired the degree of 
intellectual excellence and expertise necessary for the W arrd 
type of research. It would be unfair to exclude them from any 
research on Islam, simply because in the past they have unwit
tingly contributed to the decline and decay of Muslim societies. 

The essential point is that the 'modern' sector Muslim has the 
achievement orientation, the skills and the required intellectual tech
niques without which no change for the better-let alone the 
ideal-can be brought about. All this would be oflittle avail were it 
not for another and perhaps more significant fact-that 'modern' 
Muslims in large numbers are progressively becoming more disillu
sioned with the Western civilization and their own flirtation with it. 
They are now becoming increasingly motivated to commit their own 
human, material and intellectual resources for the collective goaJs of 
the ummah. 16 

The traditional Muslim, of course, is just as important for the 
group. He brings a highly specialized knowledge of the Qur'an 
and Sunnah: without him the group would lack the essential 
expertise necessary for handling the Absolute Reference Frame. 

The Warrd system requires the qualities of both the modern 
Muslim scholars and the traditional Muslim sheikhs. It demands 
their combined intellectual, moral, spiritual, scientific and tech
nological resources, which have to be mobilized in the pursuit of 
the collective goals of the ummah. 

Developing a research approach is a complex problem, and 
often, as here, the end product is complex too. The Warrd 
framework attempts to provide relatively clear-cut guidelines for 
most of the facets of Muslim futures research activity. It specifies 
the problems that will be worked on (by focusing attention on the 
active band); the method (i.e. concept studies) that will be used 
for this work; evolves the basic vocabulary that will be used for 
describing (and recognizing) research problems; evaluates the 
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available resources of the ummah; formulates strategies and pro
grammes by which its result could be introduced into the 
available frameworks; and above all, it develops a common 
language, process and medium for resolving the inevitable 
disagreements and disputes that would arise among researchers 
and their theories. It will be for the learned Muslims to decide 
whether the system succeeds in this attempt or not. If this 
research approach and the results obtained by using it gather a 
general consensus of Muslim scholars, we will have taken a small 
step on the long road towards the reconstruction of Muslim 
civilization. 
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The Future is in the Past 

The word history may refer to at least two separate concepts: 
history in as much as it is made up of a series of past events, the 
sum of past happenings, the totality of human experiences; and 
history as a way in which 'facts' are selected, verified, described 
and analysed. Even as an act of narration, history seldom 
transcends the subjective. 1 The selection of facts, the words, the 
style, the accents, the imposed logic, the footnotes all bear the 
impress of the individual historian and his milieu and combine to 
produce a particular image of the past. This image when inter
preted in a certain manner can be used for specific purposes. It 
can be used not merely to buttress a certain world-view but also 
to shape ideology. In fact, written history seldom transcends 
ideology. 2 At the outset we must differentiate between history 
and historiography, or historical research. History, as we have 
used it here, is to be understood as actuality, as happening itself; 
historiography is the description or investigation of this happen
ing. To be sure, the concepts, descriptions and methodologies of 
history merge with history itself; they themselves have a direct 
influence on historical events and sometimes become history 
itself. But historiography merges into history only in its active, 
dynamic, operationalized form; not as an isolated theory of 
methodology. 

We are concerned here with historiography: the manner in 
which Muslims study history, the attitude that Muslim society 
has towards its past and the place it has appointed for the func-
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tioning of history in its present. It is the attitude and the method 

of studying the past that have a major influence on the future. 

The development of a sense of history or historical-mindedness is 

crucial to the type of future that we envisage and work towards. 

There is indeed a great incentive for the study of history in 

Islam. The very idea of a judgement applies to the evaluation of 

the actions of the present. Since all one's actions and the motives 

underlying them play some part in one's future, including one's 

future after death, whatever one did yesterday cannot be for

gotten today, nor can today's actions be forgotten tomorrow. 

This applies not just to individuals but also to societies. All our 

actions, individual and collective, perforce have some per

manent value. 
The incentive for the study of history receives much support 

from the Qur'an. To understand some aspects of the Holy Book 

itself requires and understanding of }J.istory, its underlying 

dynamics and the factors that affect the rise and fall of nations: 

In their history verily there is a lesson [ ibra J for men of under

standing. It [the Qur'an] is no invented story but confirmation of 

existing scripture and a detailed explanation of events and a gui

dance and a mercy for a folk who believe. 3 

Have they not travelled in the land and seen the nature of the con

sequences for those who were before them? They were stronger than 

these in power and they dug the earth and built upon it more than 

these have built. Messengers of their own came unto them with clear 

proof of (God's sovereignty]. Surely God wronged them not, but 

they wronged themselves. 4 

The Qur' an thus points towards history and asks believers to 

learn ~rom .the course of former peoples. While our situation may 

be ~mque m some respects, it is not unique in others. How other 

~atlo~s solved, or did not solve, their problems and the manner 

m which they made use of the resources at their disposal must 

surely throw light on our own problems and their solution. 

The c.ultivation of a sense of history and the attention given to 

d~velo~mg methods of historical research and analysis have 

given nse to the assertion that history was the ' characteristic 

__ . _ .. _ ...... , 
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science' of the Muslims. 5 Early Muslim historical writing, 
stemming from the methodology of isnad in hadith literature, was 
mainly anecdotal and biographical in nature. This then gave 
way to the annalistic forms of writing covering court annals, 
histories of dynasties, histories of Muslim conquests and even 
world histories. 6 Among the exponents of this genre were 
historians like at-Tabari. Tarikh, the distinctive Arabic word for 
history, literally meaning dating, came to be regarded as the con
trolled knowledge of the past with an emphasis on precision. 

There was, however, a reaction against the superficiality of 
chronological documentation and there emerged attempts to see 
history as verification and insight, the accurate discovery of 
origins and causes of events. The major exponent of this new 
dimension to historical writing was Ibn Khaldun. Annalistic 
writing turned to sociological analysis as Ibn K.haldun applied 
the Qur'anic concept of ibra, which implies 'deep refle~tion and 
analysis', to the universal history ofman.7 As his ideas have had 
a great impact on the development of historiography, perhaps 
more outside Islam than within it, it is worth devoting some 
space to his opinions. 

lbn Kha/dun and After 

Ibn Khaldun defines the subject of history as human society, and 
all that occurs in it of material and intellectual culture. Its object 
is to show how it keeps individuals together, how they earn their 
living, what the nature of their present intellectual pursuits. is, 
the cause of their disputes, how they organize their political life, 
how they develop their sciences and technologies, and how they 
spend their leisure time. This approach to history forced him to 
develop the science of sociology and to study society, to discover 
the factors that give societies their being, characteristics and 
distinguishing traits. 8 

Two factors, Ibn Khaldun believes, give societies their par
ticular traits: their natural and physical environment and their 
social and cultural milieu. So, in this framework, the natural 
factors, including the weather, the barrenness of soil or its 
fertility, the temperature of the air or its humidity have an effect 
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on the physiological and psychological make-up of a society. But 
these factors affect only the physical and psychological character 
of a society: their progress and decline are due to their cultural 
and social factors. lbn Khaldun sees that a close association 
generates a feeling of solidarity. He therefore formulated a new 
cyclic theory of rise and fall of civilizations. He based his theory 
on nomadic tribal solidarity: a nomad's readiness to support 
whosoever is related to him against any oppression or injustice. 
He generalized this on the basis of the power of defence, co
operation and valour. If tribal solidarity is a basis for power, it is 
also a motive for victory. Now victory is a basis for leadership, 
and leadership is largely for those who can whip up a feeling 
of tribal solidarity. For lbn K.haldun, it is also a basis of 
sovereignty, because people cannot settle their affairs unless they 
have a just ruler who gives people their rights, protects the 
oppressed and administers law in the society. However, it is 
difficult for a ruler to achieve these objectives without tribal 
support. What applies to nomadic tribes also applies to religions 
and civilizations. Both civilization and religious movements are 
established through the instinct of congregation, which is 
inherent in man's nature. First appears the family, then the tribe 
or nation. Then rivalry springs among nations and one may 
come to dominate the other. A form of imperialistic and coercive 
domination will begin. Under this domination the ruling nation 
or civilization will build large cities and pursue materialistic 
gains. When the cities are established· the ruling civilization 
immerses itself in luxury which eventually weakens it until it 
decays and perishes. In Ibn K.haldun's philosophy of history 
naked materialism and urbanization make a major contribution 
to the decline of a civilization. This is a major paradigm of his 
philosophy-a paradigm that is frighteningly close to the reality 
of the contemporary world. 

The influence of Ibn K.haldun on Muslim historiography and 
even beyond has continued to be felt. His work has attracted the 
interest of Western historians and sociologists alike and some of 
his analyses are still held in great esteem. However, very little in 
the way of innovation has happened to Muslim historical writ
ing since. But there have been individual writers who have 
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expressed concern for the need to develop fresh approaches and 
analyses. In one of his essays,9 the prolific Sayyid Kutb presents 
a strong case for 'the necessity to rewrite Muslim history on a 
new foundation and using a different methodology' from the 
dominant forms in which Muslim history exists at present. 
These forms he considers to be the old Arabic sources and the 
writings of the Orientalists. He criticizes the old sources for their 
fragmentation, annalistic nature and communal bias. As far as 
European interpretation of Islamic history is concerned, Sayyid 
Kutb acknowledges their contribution in such areas as textual 
editing of manuscripts but shows how much European writing 
has been not only 'erroneous and deficient' but also highly moti
vated to serve the interests of European imperialism. Ironically 
European perspectives have been adopted by Muslim writers 
and teachers, with the result that there has been a downgrading 
and distortion of Islamic history even as it is taught in Muslim 
schools and institutions and corresponding glorification of 
European history and admiration for the role of the 'white 
man•.io 

One of the main reasons then for the necessity to rewrite 
Muslim history is simply the demands of truth: 

Truth alone requires of us to rewrite Islamic history from a different 
perspective. If this perspective cannot guarantee us a more com
plete, detailed and profound understanding, it will at least provide a 
widening of vision . 11 

A second related reason for the need to rewite Muslim history is 
to 

appreciate the reality of our (the Muslim) role in human history ~d 
demonstrate our worth in world affairs . . . thus we can determme 
our present position and our future role on the basis of guidance and 
knowledge of world conditions and factors surrounding us. 11 

The rewriting of Muslim history would then have benefits 
beyond the Muslim ummah itself: it has to be rewritten 'for the 
sake of establishing reality, for the benefit of the Muslim ummah 
and the benefit of human society as a whole. 12 
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The new approach which Sayyid Kutb proposes for dealing 
with history does not only go beyond the one-dimensional 
materialistic analysis but also appears to go beyond the conven
tional sociological approach. The historian, he argues, must be 
mentally prepared to appreciate the forces of the human soul in 
its entirety-the spiritual, the ideological and the living-as well 
as the forces of human life. He must also be prepared to open up 
his spirit, his mind and his feelings to events and respond 
imaginatively to them, not accepting or rejecting anything 
without due and thorough examination and criticism. 13 

What such an approach would mean is spelt out in relation to 
three main stages in Muslim history: the establishment oflslam 
in the Arabian peninsula, the dramatic expansion of Islam and 
the stages of decline, and the 'rolling back' of Muslim frontiers. 

Regarding the establishment of Islam, Sayyid Kutb argues 
that cognizance must be taken of human experience before the 
birth of Islam and the conditions obtaining in human societies 
world-wide-their religious beliefs, philosophical views, system 
of government, economic and social relationships-in order to 
demonstrate the true nature of Islam's role and to evaluate the 
world response to this new order. Furthermore, cognizance must 
also be taken of conditions prevailing in the Arabian peninsula. 
In this regard he poses some fundamental questions with regard 
to the operationalization of Islam during the lifetime of the 
Prophet and the lessons that are implicit in this process for this 
generation. 14 The second stage, the expansion of Islam, must be 
looked at 

not from the point of view of military conquests alone (which is the 
emphasis that is often given) but also from the spiritual, ideological 
and social aspects-indeed from a total human perspective. The 
Islamic expansion did not stop at the limits of military conquests. 
Indeed the intellectual waves and the civilization which is repre
sented stretched beyond the boundaries of the Islamic world itself. 
The study of the effect of this expansion must be undertaken in all its 
aspects and is a responsibility in as much as the picture of the devel
opment of human history in this regard differs, whether a little or a 
great deal, from the picture which the Westerners are wont to draw 
and that which we ourselves wish to see. 15 
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So far as Muslim decline is concerned, it is necessary to clarify its 
nature and the causes dealing with both mternal and external 
factors. How many of these factors indeed sprang from the 
nature of Islamic faith and Islamic order? Was this decline a 
comprehensive one or was it partial? Was it superficial or pro
found? And what was the effort of this decline on the course of 
history and on the shaping of mankind's circumstances, modes 
of thought and behaviour and on human and international 
relations? What has mankind gained and what has mankind lost 
in the wake of this 'rolling back' of Islamic expansion and the 
spread of European power which still casts its shadow? These 
questions and many others must be answered 'w'ithout emotion 
and fanaticism' and with due regard to the needs of absolute 
honesty. 16 

Although a few scholars17 have attempted to tackle some of the 
questions raised by Sayyid Kutb, on the whole the writing of 
history in the Muslim world has not surpassed the confinements 
of Occidental historiography. Contemporary Muslim historio
graphy is characterized by three approaches. 

First, the traditionalist approach which remains essenti~y 
faithful to the historiography of the pre-Ibn Khaldun Muslun 
historians. the gravest shortcoming of this approach is its fail~re 
to adopt a critical stance towards the annalistic and chronological 
works of the past masters. 

Secondly, the nationalist approach which emerged in the 
1930s when the European idea of nationalism began to penneate 
Muslim lands and which has been dominated by Turkey, Egypt, 
Persia and Syria. This approach to history first placed it i~ .the 
service of political ideas and then simply enslaved it to pobtical 
power. National past is thus overestimated in comparison to 
Islamic and Muslim history and objectivity is utilized only ~hen 
it suits the nationalist purpose. In Egypt, for example, history 
has been rewritten to remove as much of its Islamic character as 
possible and a whole body of literature about ancient Egypt has 
emerged. Similar experiments in Turkey and Persia are well 
known. 

Thirdly, the scientistic approach to history which is repre
sented in pretentious Occidentalized academic institutions. Also 



The Future is in the Past 189 

achieved, 'it would make possible', as Charles Beard argued, as 
far back as 1930, 

the calculable prediction of the future of history. It would bring the 
totality of historical occurrences within a single field and reveal the 
unfolding future to its last end, including all the appropriate choices 
made by Man and to be made. It would be omniscience. The creator 
of it would possess the attributes ascribed by theologians to God. The 
future once revealed, humanity would have nothing to do except to 
wait its doom. 18 

Fortunately, both historians and philosophers are beginning to 
realise that history is not a science, and in fact can never be a 
science. Karl Popper, more than any other contemporary philo
sopher, is responsible for much descientizing history. 19 But 
Popper is largely unknown in the Muslim world; and the 
historical arena in the Muslim world is dominated by one of the 
two scientistic approaches to history, capitalist or Communist. 

The System of Muslim History 

An alternative to the traditionalist, nationalist and the scientistic 
approaches is the systems approach to history. We shall attempt 
here to look at Muslim history from a systems perspective with 
the intention of helping to promote more analytical and purpo
sive writing of Muslim history. We must admit at the outset that 
are certain limitations to the systems approach to history. The~ 
are two implicit assumptions in this approach. One is that m 
such a system each subsystem has a function in terms of all other 
subsystems and interacts with these other subsystems. While this 
could be shown when dealing with contemporary history ~d 
modern society in which any subsystem has some, often quite 
close, interactions with many or all other subsystems, we cannot 
easily demonstrate that this is so for subsystems that go conside
rably back in time. The other assumption relates to geo-political 
boundaries. This assumption operates particularly in historical 
social analysis where a historical social system is assumed to be a 
political geographical area with clear-cut boundaries: authors, 
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for example, speak of the 'social system' of Arabia before Islam 
or of India in 1000 CE. The criticism against this approach is 
simple and direct. There was no political cohesion in Arabia 
before Islam and therefore to speak of a social system of Arabia as 
though Arabia was one united system is to block the way to 
understanding. Similarly, there was no geo-political unit in the 
area called India in 1 OOO CE. India then consisted of a number of 
states which were separate, independent units. Each differed 
from the other in a number of important respects-in social 
stratification, economic organization, religion and material 
culture. Yet historians who study these states certainly find some 
common traits. 20 

Despite these difficulties, we consider the systems approach to 
history as a powerful analytical tool. In using it we should, how
ever keep its limitations in view. In the construction of a system 
of Muslim history we have deliberately avoided the geo-political 
aspects of this history. Instead we have chosen to emphasize 
easily identifiable political and cultural influences. 

Our system of Muslim history is in fact a systems taxonomy of 
Islamic and Muslim history. In its study we should naturally use 
early confirmed historical data and the methods applied in the 
narration and study of this data. The emphasis is on recognizing 
what is truly Islamic and what is merely Muslim. We have 
attempted to provide a schema of the system of Muslim history 
in Figure 8.1. As can be seen from this schema, the subsystems of 
the system of Muslim history are to be found at five levels. These 
levels are not distinct but merge into one another-even though 
they are represented as such in a two-dimensional schema. The 
levels serve as groupings of the subsystems of the system of 
Muslim history that can essentially be studied in a similar 
manner. Thus, the subsystems of the system of Muslim history 
are: 

Level 1: the Seerah of the Beloved Prophet; 
Level 2: the Medina State, Khulafaa ar-Rashidun and the 'Golden 
Age' period of Muslim history; 
Level 3: revivalists and revivalist movements, group politics and 
communal cultures; 
Level 4: methods of Muslim historiography; 
Level 5: cultural property. 



Figure 8.1. System of Muslim History 

We shall briefly discuss each subsystem of the system of Muslim 
history from the viewpoint of active band areas of study and 
analysis. 

The Subsystems of the System of Muslim History 

The old form of chronological historical writing, khabar, is simply 
a detailed description of a single event. If a historical work is 
made up of more than one piece of khabar, there may be a transfer 
of historical scale from one geogtaphical region to another, 
but usually it indicates a progress in time. It is obvious that in 
writing the history of a long period of time the khabar become 
quite unmanageable with regard to size, since a khabar can be 
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compressed only to a certain extent and no more . It is a literary 
form requiring the presence of political insertion. 

Another specialized form of chronological historiography is 
the annalistic one, which is dominated by a succession of linear 
years. This form was fully developed by the time of at-Tibari in 
the early decades of the fourth/tenth century. In these styles of 
writing history, we have a mutually sustaining form and content 
which combine to produce a tremendous wealth of detail and 
insight. The akhbar style of writing history, for example, records 
the minutest aspects of the Prophet's life . The value of this form 
of historiography for furnishing confirmed historical data cannot 
be over-emphasized. 

The main subsystem of the system of Muslim history-the 
Seerah of the Prophet-is adequately furnished with such data. 
The Medina State is part of this Seerah, yet it will be beneficial to 
treat it independently for insights into the political, economic 
and administrative aspects running an Islamic state. Further
more, while the life of the Prophet is a model for all individual 
Muslims, the Medina State is a model for all Muslim societies to 
adopt and follow. We have to study the dynamics of the society of 
the Medina State to discover the factors that made it an opera
tional Islamic society. 

After the life of the Prophet and the Medina State, the period 
of the Khulafaa ar-Rashidun and the 'Golden Age oflslam' are 
the two basic subsystems of the system of Muslim history. The 
period of the Rightly Guided Caliphs (Khulafaa ar-Rashidun) 
was a period of great expansion, a period of the spread of Islam 
and a period of some political turmoil which perhaps has been 
over-emphasized. The actions and achievements of the Rightly 
Guided Caliphs are certainly a vital part of Muslim history. 
After them ensued a new variant in Muslim history-dynastic 
rule. The recorded history of the U mmayyads and the Abbasids 
contains much that is of glorification value only. Thus the 
'Golden Age' subsystem has to be treated with some caution 
inasmuch as it has components of group politics and communal 
interests. 

With the expansion of Islam, Muslim history received new 
injections of customs from other cultures and civilizations and 
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these we may treat under the subsystem of 'communal culture'. 
Some aspects of these cultures were eventually absorbed as 
genuine parts of Muslim culture, aadah or custom, which forms a 
subsidiary basis oflslamic law insofar as the customs or practices 
of a certain people are not in conflict with the spirit oflslam. But 
this subsystem has its political overtones in addition to 
communal and group glorification. Thus to essential Muslim 
history various civilizations added their particular glosses: the 
Persians their legends of the kings of kings, the Egyptians the 
deeds of the Pharaohs, the Indians the annals of Hindustan. And 
the communal groups their segments: the deeds of the aristo
cratic family, the judgements of the legal school, the mystical 
utterings of the Sufi masters. This communal historiography was 
developed with similar goals and methods as the group political 
subsystem. 

There were always some who saw much of this in terms of 
decline and degradation, as against the spirit of Islam. These 
were both individuals and movements. Their efforts were 
directed at recapturing the authentic spirit of Islam and opera
tionalizing those concepts of Islam that were pushed back into 
the theoretical realm. In the study of the revivalist movements 
subsystems, there are many lessons of methods and opera
tionalization, of effort and perseverance, of success and failure, 
for the regeneration of the Muslim system. 

Finally, there are two subsystems of the system of Muslim 
history that form part of the legacy of Muslim history. There is 
the subsystem that relates to the methods of Muslim historical 
writing; and there is the other that deals with cultural heritage, 
the history that still lives-the cultural property subsystem. We 
shall discuss each subsystem shortly. 

Data, Theories and Models 

We have seen that the core systems of the system of Muslim 
history are particularly rich in factual and detailed accounts. We 
have a considerably rich heritage of historical scholarship, but 
most of this scholarship lacks analysis: from akhbar and annalist 
forms of historiography analysis, particularly conceptual and 
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theoretical analysis, is conspicuously missing. For centuries our 
scholars of history have slavishly followed convention after con
vention, content with listing and describing historical pheno
mena, not venturing into even the most rudimentary form of 
analysis. Most of the contemporary works on the Seerah, for 
example, are particularly guilty of this bondage, especially when 
the need for analysis cannot be more acute. All the emphasis has 
been given to gathering data but the conceptual and theoretical 
shaping of that data has been largely ignored. Of the life of the 
Prophet, for example, we have very detailed knowledge, to the 
minutest extent possible, yet there is no satisfactory con
temporary treatise on his political activities, not a single book 
devoted entirely to his business transactions or to his social 
achievements. We have only general works, which have their 
own value, but they provide little guidance on how the Prophet 
translated the general injunctions of the Qur' an into a particular 
operationalized form that suited the environment and the objec
tive realities of the Medina State. So too is the case with the 
Khulafaa ar-Rashidun period; we have a great deal of his
torical information on the lives and times of the Khulafaa, but 
we have no theories on how they achieved operationalization 
of Islamic injunctions in the society of which they were cho
sen leaders. When we come to the 'Golden Age' subsystem, 
all we have, in essence is a list of achievements but no the
ory of how these achi~vements came out.. A string of facts 
can impress; but it cannot shape a world-view. The need of 
the future is an analytical framework that illustrates ~ow 
certain Islamic concepts were operationalized by the Musluns 
of the past. 

Facts naturally play their part in shaping history but it is 
concepts and theories that shape world-views. We know, for 
example, that contemporary political theories colour the selec
tion of facts and mould the organizational structure of con
temporary political practice. An operationalized theory affects 
not just the minds but also the practice of both individuals and 
organizations. There is a direct relationship between an opera
tionalized theory and a contemporary reality. The theory 
reaches its apotheosis when it shapes the world-view and directs 
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the activities of its supporters; when it is taught in academic 
circles and becomes the language of public discussion; when it is 
articulated in terms of goals and gives structure to public 
policies. A theory which has failed to reach this level of articula
tion and internalized popularity has no power either to shape 
world-views or to influence action. It can neither reshape a 

-society nor illuminate thought. It is merely an abstract idea. And 
an abstract idea it remains. 

The supporters of a non-operational theory suffer from a kind 
of schizophrenia, a sense of dispossession, a feeling of being 
cheated by reality. This feeling is further accentuated when the 
supporters of that theory can see the operational form of their 
ideal in some distant past. That this operational form of their 
ideal once exercised a tremendous intellectual and cultural 
influence on the world merely generates a feeling of nostalgia 
and awe. 

The recapture of the operational form of this ideal is the basic 
survival need of the Muslim system. The recapture of this 
dynamic requires as a preliminary step the reconstruction of an 
organic model of the Medina State with each separate part
politics, economics, social framework, administration, etcetera
in a defined organic relation to all the components of parts. Only 
an organic historical model can tell us what made the Medina 
State thrive and reveal the underlying dynamic that made the 
State what it was. 

The construction of such a model requires a somewhat 
different approach to history. The important subsystems of 
Muslim history-the life of the Prophet, the Medina State, the 
Khulafaa ar-Rashidun period, the Golden Age subsystems and 
the revivalist movements subsystems-must be rewritten within 
an analytical framework. In the planning of the future, there is a 
need for a number of historical models. Out of the wealth of 
detail available, we must bring out the ideas, concepts and 
theories that are crucial to the operationalization of Islam. 
Muslim history must be rewritten and must be made directly 
relevant to the conditions and objective reality of contemporary 
society and the desired alternative Muslim futures. Muslim 
history must be rewritten and made more meaningful to our 
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present and our future. Only if Muslim history is seen as a living 
organism can it play its rightful role in our future. 

The Contemporary Role of Cultural Property 

Along with the need for the analytical rewriting of history there is 
an equally acute need for the preservation of cultural property. 
In many Muslim countries there is a growing concern for the 
preservation of historic heritage stemming largely from the 
realization that modernization, whatever else it may achieve, 
certainly cuts the ties of a people with their history. The duality 
of the old and the new, in its present form, is quite unique to our 
age. On the one hand, development patterns and technological 
change create a new physical environment, replacing overnight 
historic districts, monuments and sites with essays in concrete 
commercialism; and on the other, the overall effects of the 
sacrifices made for development cannot be said to be truly bene
fical. The misgivings over modernization trends are chiefly 
responsible for a new preservation consciousness. 

Modernization has been defined as 'the process by which a 
society comes to be characterized by a belief in the rational and 
scientific control of man's physical and social environments and 
the application of technology to that end' .21 However, the costs 
paid by many Muslim and non-Muslim societies for this rational 
and scientific control of man's physcial and social environment 
have been, to say the least, heavy. Honest scholars ha~e ~een 
bold enough to list a few natural outcomes of modernization: 
'tensions, mental illness, racial, religious and class conflicts'-to 
give the rather conservative list of M yran Weiner. 22 It was n.ot, 
however, until the rise of the environmentalists and ecologists 
that modernization was openly challenged. 

The concept of preservation has gone through many refine
ments over the last decade or so. Originally only the monu
mental remains of history were the focus of preservationists' 
attention. These remains were usually kept as isolated museum 
objects, viewed, admired and appreciated in their own right. 
Many negative experiences, however, have taught us to consider 
these objects in their appropriate setting, and not just as museum 
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pieces; that is, to view not just the craft but also the craftsman, to 
admire historical architecture, for example, not just on its own or 
in new and often sharply constricting structures, but in an 
organic relationship with the structures surrounding them. This 
realization was eventually broadened to include many models 
and elements of traditional societies which, although not 'monu
mental' in themselves, came together to create historical, tradi
tional, architectual and artistic entities. Many qualities of these 
entities-human scale, unity within a rich diversity, harmony 
among natural elements, visual and aesthetic richness, balance 
of open and built-up areas, simplicity and integrity in selection 
and use of material, suitability to social modes and traditions to 
mention but a few-owe nothing to Occidental technology but 
belong to the place and the people who created them; and in their 
totality they express their history, values, beliefs, skills and 
cultural life-styles. It therefore becomes necessary not just to 
protect historic monuments and environments against develop
ment, modernization and destruction but also to protect and 
conserve the very organic structures that gave rise to such 
monuments. 

The forces that propagate modernization and progress are 
strong and demanding. They see conservation and preservation 
of cultural property as expensive, non-profit-making, conserva
tive and retrogressive endeavours. Such arguments are unten
able. Much recent experience has shown that the restoration 
and maintenance of cultural property is not only less expen
sive but considerably better when compared with new develop
ments; its value for human life and happiness cannot be 
measured. 

Cultural values are ascribed to a wide array of historical heri
tage including sites, districts and objects that possess exceptional 
quality in illustrating, interpreting and reflecting the cultural 
development of a society. 23 These values may include historical, 
archaeological, ecological, scientific, ethnographic and visual 
sources such as: 

(1) structures or sites which are closely associated with Islamic, 
social, political, economic, military or cultural history of a 
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society, and which contribute to an understanding, evaluation 
and appreciation of the history of that society; 
(2) structures or sites which are significantly identified with 
events and personalities of importance; 
(3) structures of architectural merit, possessing the distinguish
ing characteristics of a period, style, province or method of 
construction, or a specific function, and valuable for the develop
ment of the arts, architecture and technology; 
(4) archaeological sites producing information and data on the 
remote past of a country and the cultures once occupying con
siderable areas of it; 
(5) sites, urban or rural, which possess architecture, historical, 
visual, traditional values and may be composed of elements 
which may not be individually significant but collectively 
warrant recognition. 
(6) natural sites and features possessing exceptional value and 
quality in study, illustration and interpretation of the natural 
characteristics of a region; 
(7) objects of ethnographical value representing and illus
trating the local traditions, way of life, or arts and crafts of a 
people; 
(8) objects of historical value which are associated with signi
ficant persons, events, or beliefs; objects possessing value for the 
study of a period, style, function or technology; 
(9) other sites, districts, structures or objects which have a signi
ficance in terms of the way oflife, thinking and beliefs of a people 
and have thus attained cultural value. 

The sphere of conservation and protection covers activities to 
preserve the intrinsic values of these properties and the develop
ment necessary for the integration of these values into contempo
rary life. 

The most urgent problem of conservation concerns the pre
servation of historical Muslim cities and districts. These cities 
and districts are a powerful factor in the cultural identity of 
Muslims and they must be safeguarded and rehabilitated as 
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living, thriving, dynamic communities . Although some work is 

now being done in Aleppo, Isfahan, Fez, Tunis, Herat, San'a 

and Old Cairo and Mecca, this is far from enough. Either the 

work on these cities suffers from lack of resources or the approach 

towards the conservation of these valuable cities is too narrow, 

restrictive or, as is the case with the holy cities of Mecca and 

Medina, downright destructive. Many other valuable Muslim 

cities such as Damascus, Cairo, Fateh Pur Sikri and Lahore are 

threatened by sheer neglect. Here there is a need for considera

tion, co-ordination, research and documentation between 

Muslim countries, and learning from the experiences of the 

past.24 

The second most urgent need of conservation relates to the 

protection of minorities and their culture, including traditional 

craftsmen. Contemporary development patterns have com

mitted unparalleled injustices to traditional artists and crafts

men. Crafts of minorities disappear along with the minorities 

themselves, leaving behind a diminished world. Ayyub Malik 

voices an enlightened concern: 

The local, regional and national arts and crafts, developed, refined 

and assimilated over generations and centuries, complete with their 

balanced, intricate and interdependent social organism, are rapidly 

becoming extinct. The crafts of pottery, weaving, carpet-making, 

metal work, brick and stone, are disappearing, destroying skills 

and the integrated communities of craftsmen. The techniques and 

symbols of local arts, design and architecture are overpowered and 

degraded by western aggressive advertising and manipulation. The 

out of work artists and craftsmen ru~h to the slums of the cities, with

out pride or dignity, to become factory workers producing cheap and 

fake versions of their original artefacts in plastic and aluminium, and 

assemblers of western manufactured components to produce the 

goods they often cannot afford for themselves. 25 

It is not just a question of the disappearance of an art, a skill or a 

community of craftsmen, but the evaporation of an entire 

cultural type. One of the biggest responsibilities of the modern 

nation-state, which by definition it is not equipped or disposed to 

discharge, is the protection of minorities and their life-styles and 
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the provision of encouragement for the full expression of their 
artistic traditions . 

If we are to understand conservation in its full sense, we must 
consider a third area of concern, that is the protection of natural 
values. Natural monuments are the areas or the elements which 
possess exceptional value and quality in illustrating the natural 
characteristics of a region. These include: local species of animal 
and plant life, illustrating characteristics of a geomorphological 
province; vanishing rare ·species and their environment; sites 
supporting concentrations df native animals and plants; sites 
of picturesque scenic value, including geological formations; 
features illustrating the development of life on earth such as 
fossil evidence, relic flora or fauna persisting from earlier 
periods. 

And finally, there is one more acute need which dominates all 
other needs: the need to preserve and develop values which see 
traditional cultures, minorities and natural environments as 
among our greatest assets . If we can achieve this, we will auto
matically achieve all other needs of conservation and preserva
tion of cultural property. 

History, Consciousness and the Future 

Our emphasis on conserving cultural property in a liv~g, 
dynamic form and the conceptual study of Muslim history, i.e. 
conceptual historiography, is not without purpose. We ~a~e seen 
that all contemporary historiographies treat history as if it w~re 
concerned only with the past, with people of a bygone age, wi~ 
objects that are worthy only of being in a museum. This 
approach to history is responsible, to a large extent, for the loss .of 
historical perspective in our daily existence. We seem to exist 
only in and for the present. We are alienated from our past and 
from our future . It is no wonder that we suffer from an acute 
sense of disorientation. Historical consciousness exists only in 
the minds of a few individuals or in the anonymity and 
impersonality of certain Islamic movements, groups and 
institutions. 

Yet a major area of concern for history is rhe present and the 
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future. History is a living thing, it is in each of us in every second 
of our lives. We more in history constantly. What happens to 
us becomes meaningful only if it becomes history. It is mean
ing which turns a jumble of events, apparently futile power 
struggles, endeavours, successes and setbacks into the history of 
an individual or a people. And when we seek meaning in our 
actions, lives and behaviour, we allow history to influence our 
future. As Erich Kahler has said: 

Since a meaningful coherence requires a conscious mind to conceive 
it, history can come about and lkvelop only in connection with consciousness. As 
man becomes more aware of the coherence of what he does and what 
happens to him, in like measure he gives it meaning and makes it 
into history. In this way he creates history, not only theoretically, as 
a concept, but actually, as reality. For as soon as a concept forms, it 
starts influencing and changing the actual world. If fuses with 
.actuality, becomes part ofit. People gradually come to act in aware
ness of the new concept. The concept continues effective, and out of 
conceptually changed reality and ever more elaborate comprehen
sion of coherence, i.e. more and more consciousness, develops 
which, in turn, further transforms reality. History, then, appears to 
be an ever widening process of interaction between conscious com
prehension and material reality. 26 

This process of interaction generates coherence and collective 
identity and reflects the development of man's awareness of his 
self. And thus it shapes the future. There are no turning points in 
history that have not simmered just below the surface of society 
for a long time in well known and easily identifiable stages. The 
general directions of events and happenings, the alternatives 
they are pointing towards for choices and decisions, can 
definitely be seen some reasonable distance ahead. In this 
respect the course of history is predictable; and ifthere is a law of 
history this is the closest we can get to it. 

Our present task, indeed obligation, is to search for, apart 
from the development of a conceptual Muslim historiography, 
the essential meaning of our present actions and their conse
quences on the course of history. We must ask ourselves where 
we stand: where Muslim history stands. Only deep introspection 



The Future is in the Past 203 

can help us avoid the pile-up that is slowly building up on the 
highway of history. 
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world. 
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The Future is in the Present 

The preservation of cultural property and the strengthening of 

traditional values is a direct way of re-enforcing the insulating 

layer of the Muslim system. The most immediate contribution 

we can make towards re-enforcing this protective layer is to 

develop an awareness of our future . This awareness starts from 

the individual and extends to our community, neighbourhoods 

and eventually reaches the ummah, the supranational brother

hood of Islam. If we were to construct a hierarchical system of 

awareness, its first subsystem would be an awareness of our 

individual selves, our identity, our 'roots', our cultural heritage. 

Once we have developed a futures awareness of our individual 

selves, we can ascend the hierarchy of awareness to community; 

and then to the ummah. And finally we must develop an aware

ness of the wider world now dominated by a science and techno

logy that is highly value-laden and has the power to subvert 

values and norms. Indeed, we can no longer separate the future 

of society from the character which science and technology will 

assume. 

The system of awareness is strongly dependent on hierarchy: 

unless we can develop an awareness of the future in our indivi

dual selves, we are unlikely to influence our community; and 

unless we can exert some influence on our immediate environ

ment, we have no hope of influencing the ummah; and unless we 

show some concern for our own people we can have no interest in 

the world system as a whole. We must, therefore, develop an 
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awareness of the future from our own individual selves because 
that is the only place we can really start. 

Awareness of Self 

In pitychology the self is 'used to define an intervening varia
ble which serves to describe and integrate the psychological 
character of an individual'. 1 This 'variable' is often equated with 
self-image or identity, which is one manifestation of the self
system. This manifestation is the essence of the Persian word 
khudi which dominates the poetry of Allam a Muhammad Iqbal. 2 

For Iqbal, the loss of khudi, the self, is the gravest of all losses. 
The future of Muslims, according to Iqbal, lies in their redis
covery of their individual selves-and consciously striving to 
assert their identity in their way oflife. The prime future goal of 
the individual is to train his self or ego to match the strength of 
steel; and this is achieved by behaving like a mumin. 

A mumin is a believer in Islam whose belief pervades all his 
actions. In a celebrated poem, Iqbal enumerates the characte
ristics of a mumin: a mumin when he confronts other believers and 
followers of Divine Will is even softer than silk. However, ifit is a 
fight for justice, he is even harder than steel. lqbal's mumin is also 
humble like the dust which is trodden under the feet. Although 
he is made out of dust, he is not bound by it. He soars beyond 
imaginable heights; and struggles with heaven and stars like an 
equal. After acknowledging that 'Allah is the Greatest', there 
remains no greatness of any being which can overawe him. 

The making of this mumin-an ideal man-was the supreme 
object of lqbal's philosophy. Much of his monumental work, 
Secret of the Selj,3 is devoted to this object. Contrast lqbal's mumin 
with Nietzsche's superman or Sartre's existential man. With 
him righteousness is a natural act, an act with nature; he 
expresses his freedom within the parameters of certain prin
ciples; for him equality is not a theoretical dictum but a concept 
that is to be operationalized. The character of lqbal's mumin is 
the character of the future, of a sane, viable future. 

This character is derived from the Islamic concept of 
tazkiyah. Tazkiyah is a dynamic, multidimensional concept 
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operating on the several aspects of the self. The object of tazkiyah 
is to purify and mould the self. Khurshid Ahmad isolates six 
components, or 'instruments ' of tazkiyah: dhikr, ibadah, tawbah, 
sabr, hasabah and dua . 4 Each of these instruments of tazkiyah 
provides an anchorage point for the self; they discourage the 
developments of those self-dimensions-directions in which 
people vary their self-structures-which produce destructive 
tendencies in the self, and promote those self-dimensions that 
encourage self-awareness. 

Dhikr is remembrance of God. Such remembrance can be in 
one's heart in a silent but conscious way, it can be in oral recita
tion of the names of God, or the verses from the Qur'an. Dhikr 
does not relate to any particular situation: it encompasses all 
spheres of human activity, creating a mental, psychological 
climate which protects from the pollution of man's environment. 
The Beloved Prophet has explained the difference between one 
who makes dhikr and one who does not as the difference between 
the living and the dead. When one breathes no more, life ceases; 
but even if one is physiologically alive, and one is not breathing 
the words of Allah, then this is death . 

Strictly speaking, dhikr is ibadah. lbadah, acts of servitude to 
God, is a means of purification of one's self. The basis of ibadaii is 
that man is the creation of God: his turning to God in total devo
tion is ibadah. 5 It is the spiritual cordon that Islam places around 
individuals and society. It is the main component of the spiritual 
subsystem of the Muslim system. The elements of ibadah-salah, 
zakat, sawm and hajj-are instruments for developing self
awareness. We have dealt with salah, zakat, sawm and hajj in 
Chapter 1, and here we shall only enumerate the basic character
istics of ibadah. 

First: ibadah in Islam has been liberated from the bondage of 
intermediaries between man and his Creator. The ulema and 
'professional Muslims' notwithstanding, there is no priesthood 
in Islam. The Muslim prays directly to God. Secondly: ibada/a, 
with the exception of hajj, is not confined to any specific place. 
Islam regards every place-one's own dwelling, the back of an 
animal, the deck of a ship, on board a jumbo jet, or a mosque 
specifically built for worship-as suitable for ibadah . Wherever a 
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man may be, he can join the ummah in facing towards the Kaaba 
in the Sacred Mosque in Mecca and offer his prayers. The 
Beloved Prophet has said, 'The [whole of the] earth has been 
rendered for me a mosque: pure and clean.' Thirdly: as is 
obvious from its various elements, Islam has considerably broa
dened the scope of ibadah. Thus ibadah is not confined to prayer 
and litanies which are to be performed on particular occasions. 
Rather, in Islam, every virtuous action which has been sincerely 
performed is an act of ibadah. Thus eating, drinking, sleeping 
and playing-even those worldly acts which satisfy man's 
physical needs and yield sensuous pleasures, if performed within 
the circumference of Islam-are acts of ibadah for which man will 
be rewarded. These are acts of ibadah because to satisfy one's 
needs within legitimate limits is a check against over-indulgence, 
against things which are prohibited. 

Thus ibadah ensures that a man advances in his self-awareness 
while fully enjoying the pleasures of worldly life. After dkikr 
and ibadah, the third instrument of tazkiyah is tawbah. Tawbah is 
acceptance of error and turning back to God and seeking His 
forgiveness. According to the Qur' an, the Muslim community is 
distinguished from other communities because it does not insist 
on its errors. To err is human. But in each individual there is an 
element, his conscience, which tries always to correct his errors. 
This conscience behaves like an 'automatic feedback control 
system' which contains a correcting element to correct the 
'input' to produce a desired 'output'. The desired output is to 
return to the parameters of Islam; and tawbah is the catalyst 
that speeds up his return. Tawbah, therefore, is an act of 
consciousness. 

Sabr, the next instrument of tazkiyah, is essentially related to 
steadfastness: to cultivate sabr is to nourish a spirit of per
severance and this spirit is a part of the process of tawbah, for sabr 
requires one to persevere with the path of virtue and return to it 
whenever an error is made. Thus to have sabr is to continue with 
the operationalization of the Muslim system whatever the odds, 
whatever the opposition whatever the temptations, whatever the 
sacrifice. 

The next instrument of tazkiyah operates on two levels: the 
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individual and society. Muhaasabah is cnuc1sm and self
criticism. 6 To the social criticism aspect of muhaasabah we shall 
return later. The self-criticism aspect of muhaasabah is considered 
greater than armed struggle against the enemies of Islam. 
Mrihaasabah is the battle against oneself. The Prophet described it 
as a greater struggle when he said after a battle, 'We return from 
the Lesser Jihad to the Greater Jihad'. He also said, 'The wise 
man is he who criticizes himself, and works for what comes after 
death; and the foolish man is he who allows his self to follow its 
own guidance, and wishes from God dreams.' 

Finally, we come to the last instrument of tazkiyah: dua. Dua is 
prayer in the sense of making supplication, asking for the gui
dance of God in every act and deed. Khurshid Ahmad has 
described dua as a 'snap-shot of all our ambitions', which is a 
rather apt description for 'One's entire scale of priorities in life 
can be reflected in one's dua. ' 7 When it is definite and beyond 
dispute that whatsoever happens in this world happens with the 
will of Allah and everything that exists is in His power and 
absolute control, it is manifestly natural for us to ask Him for all 
our needs, important as well as unimportant, big and small. This 
is why the Qur' an says: 'And your Lord says: call on Me, I will 
answer [your prayer].'8 The greater the depth of feeling, the 
stronger the awareness of one's place in creation, the firmer the 
conviction of divine omnipotence and benevolence with which 
we make a dua, the greater the chances of its acceptance. A dua 
that does not spring from deep within the heart is only a mecha
nical utterance. We deceive no one but ourselves with duas that 
are made with a 'sleeping heart'. Dua leads to self-awareness 
only when it is accompanied with feeling; and feeling, in fact, is 
the essence of self-awareness. 

Thus, together with its various instruments, tazkiyah generates 
a future self-awareness in the mumin. This self-awareness is truly 
futuristic for it extends not just to ten or twenty-year horizons in 
a person's life, but also to life after death . Tazkiyah, therefore, is 
a key concept of self-awareness: its various instruments are 
designed to make us conscious of our relationship to our Crea
tor, as well as His creation in all its manifestations. Thus the 
first immediate contribution we can make to our future is to 
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operationalize various instruments of tazkiyah in our self. The 
future begins with self-awareness. The various instruments of 
tazkiyah are meant to help the individual attain a continuous 
God-fearing life, a complete servitude. This, after all, is the goal 
of self-awareness in Islam. However, developing self-awareness 
in an environment dominated by non-Islam can create some 
serious problems. Tackling these problems can be a real 
challenge and an experiment which has been successful amongst 
various Muslim organizations is the usrah institution.9 Usrah is a 
small group that comes together once a week or fortnight for 
study, inner reflection and the development of the self. Literally 
usrah means a 'family' and the group of four or five reflects the 
moral and social solidarity that a family generates. But usrah is 
not a mere 'family' group: it is the realization oflslamic com
munity on a very small scale. 

According to Tayeb Abedin, 10 an usrah serves four general, 
though not distinctive, purposes. First: it fosters the brotherhood 
oflslam: 

a brotherhood that is not limited to the tiny membership of the usrah, 
but, taking the nucleus to resemble all brothers one encounters, and 
the vast number which one would never come to know, and extend
ing in sympathy and concern to all Muslims. 

Secondly, the usrah helps in the generation of self-awareness: 

it is an endless process to improve one's character after the model of 
the Prophet, peace be upon him. Difficult as it is, it requires a con
tinuous struggle against one's weaknesses and tempt~tions ~d 
against any un-Islamic environment. The struggle is a11'had which 
gives man his spiritual and moral quality. The usrah could guide, 
encourage and support its members on that life-path. 

Thirdly, the usrah helps in the development of a cultural identity, 
understanding Islam, especially the Qur'an and the Sunnah: 
'the cultural aspect is not meant as a mere intellectual activity 
but for its contribution in practising and working for Islam, 
which requires a clear understanding.' Fourthly, usrah can be 
productive for other activities: usrahs should also be used for 
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discussing the problems of the community, methods of educating 
the community in self-awareness, designing alternative Muslim 
futures, and developing ways and means of generating future 
consciousness in the Muslim community. Thus usrah can be an 
important instrument for developing self-awareness. 

Awareness of Community 

Beyond the awareness of self, the present requirement for viable 
Muslim futures is a keen awareness of the community: its needs 
and requirements, its hopes and aspirations, its resources and 
potential. The concept of community development will play an 
important part in developing alternative Muslim futures. 
Colonialism has left its mark on Muslim communities every
where: over two centuries of systematic economic exploita
tion has left villages, urban communities and nomadic tribes 
throughout the Muslim world in a state of complete helpless
ness-helplessness that is prevalent in a fragmented social 
structure, biased economic systems, elitist political organiza
tions and oppressive bureaucratic administrations. The contem
porary strategies of modernization and development have added 
humiliation to injury. Still, this is not the place to discuss the 
dynamics of colonialism or patterns of development: the point to 
be made here is that throughout the Muslim world the majo
rity of people live below the subsistence level while only a small 
minority has access to power and resources and that the elitist 
minority adopts a system of (foreign) values that supports and 
perpetuates the existing social, economic and political con
tradictions. The ultimate object of community development is to 
liberate the rural and urban poor from the state of dependency 
and extend the power base as widely as possible. This forces 
community development to aim for three basic goals: self
reliance, self-development and developing variable strategies for 
economic growth that integrate the traditional and modern 
sectors and stimulate awareness of social conditions and political 
oppression. 

The conceptual framework within which such community 
development can take place is provided by culture. In Muslim 
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societies what is cultural is largely religious. 11 But in addition 
to Islamic culture, there is a fine ethnic gloss: it is this gloss 
that differentiates the gastronomy of Pakistanis and Turks, the 
habits of Bedouins and Pathans, the artistic capacities of 
Malays and Arabs. It is this very gloss that determines bow a 
Muslim in Bangladesh plants his rice, how a nomad eats and 
what makes an Egyptian villager laugh. In addition to the 
Muslim identity-which has very strong distinctive characteris
tics-the ethnic culture creates another identity and restricts it. 
Community development operates at both levels: at the level of 
Islamic culture and at the level of ethnic cwture. Thus com
munity development is cultural action· and cultural action is 
always a multidimensional process: it ~ust begin with a reality 
of a particular situation, but it must also create the freedom to 
perceive this reality as an open-ended potentiality that can be 
transformed and renovated.12 

Those who have developed an awareness of the self hav~ a 
responsibility and a challenge to motivate the community 
towards ~elf-development. The job of the motivato~ is to a~t as a 
catalyst m helping the community develop a choice for itself, 
press for its right to exercise choice over its own future and to 
facilitate its actions in this regard. . 
~hen we speak of a community, we speak of three basic 

social and institutional units: the family, the mosque and ~e 
neighbourhood. These are the central institutions of Musbm 
community whatever their space-time locations; and cornn:iu· 
nity awareness begins by recognizing that only by strengthening 
and developing these basic units can we really say that we have a 
future as Muslims. 

In all Muslim societies the family, used in the widest se?se to 
mean the whole kinship as a key social orgapization, dominates 
all other social institutions. Indeed, for many scholars oflsl~, 
family and society are synonymous: in an Islamic se~ting one is 
not feasible without the other.1' Despite the rhetoric of many 
contemporary sociologists, the Muslim family is vei;: much 
alive. It has not declined. Neither is it less stable than hitherto. 
More: the standards of parenthood and parental responsibility 
in Muslim lands, far from having deteriorated, have improved. 
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What has happened, however, is that the Occidentalization of 
many Muslim societies has brought the (extended) family under 
considerable pressure. This pressure, in many cases, has been to 
a certain advantage: the Muslim family is now more conscious of 
the needs of its individual members, and is more ultimately, 
intricately, and closely bound up to face the growing pressures of 
modernization and industrialization. Rapid modernization has 
created in many Muslim countries conditions that are unfami
liar and often crippling to people who cannot adjust to such a rate 
of change. The family has been one social pillar which has been a 
constant source of strength and continuity. In a way, the Muslim 
family has been strengthened as a result of a 'reaction forma
tion': the increasing centralization of power, the ultra-exposure 
to media and technocratic culture, the increasing threat to 
privacy, escalating societal stresses and strains-all these have 
forced the traditional man to look inwards to the family for com
pensation and protection. Thus the power of the Muslim family, 
contrary to the trend in the Occident, has increased. We must 
ensure that the Muslim family becomes even more effective in 
carrying out the functions which are essential for the main
tenance of Muslim society. The future will undoubtedly place 
greater pressures and burdens on the Muslim family. We must 
be aware of these pressures and strains and be ready to meet 
them. 

After the family, the mosque needs to be developed as a strong 
social institution. In the early Muslim community, besides the 
particular functions of salah, the mosque performed a number of 
other important functions. When the Beloved Prophet migrated 
from Mecca to Medina, his first act on arrival in Medina was to 
construct a mosque. The famous Prophet's Mosque of Medina 
had a part reserved for various social functions. This part was the 
celebrated suffah, which was a centre of training and education, 
functioning under the personal supervision of the Prophet. A 
lecture hall during the day, the suffah served as a dormitory at 
night. Occasionally, it was a court of law, often a centre for 
political assembly, and during the time of war, a place for 
recruitment. In our time, the mosque has been shifted from its 
original place as the fulcrum of the community to the periphery 
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as simply a prayer place. This shift has been at the cost of com
munity integration and development, so that now many Muslim 
communities are without a social focus, without a heart. Without 
a pivot, community activities become fragmented, isolated and 
eventually the community members are alienated from each 
other. We must rediscover the social functions of the mosque; 
and where necessary broaden this function. We must supple
ment the prayer function of the mosqtle with its social ~nctions. 
A community with a socially active mosque is a community with 
a heart; a living, dynamic, thriving community. 

A Friday mosque is the focus of the neighbourhood. Physically 
the neighbourhood consists of a segment of a town or a city that is 
the maximum area of one's daily environment that one can con· 
tinuously and consciously be aware of. Essentially, the neigh
bourhood is a socially conscious organic unit which in a rural 
area can be the entire village. 

Although neighbourhood unit is a persistent theme in modem 
urban planning, it has not been used with any real effect. 14 In 
Muslim town planning, the neighbourhood, with the Friday 
mosque as a central pivot around which all activities tumed, 
was a basic unit of planning. The Islamic city, with its narr~w 
streets, honeycombed structure, homogeneity of forms of its 
constituent elements and labyrinthine complexity, always had a 
simple neighbourhood at its base. Some cities were one lar~e 
neighbourhood, while others connected the base unit in a sophis· 
· d · · f new ticate grid structure. Unlike neighbourhood units 0 

towns, the commerical and residential areas were kept apart, but 
Friday mosque kept the spirit of the neighbourhood alive. 15 

What do we mean by the awareness of the neighbourhoo~? 
It starts with the knowledge of amenities, resources, potential 
and cultural property of the neighbourhood and extends to t?e 
struggle for improvements of amenities, development of its 
resources, realization of its potential and conservation and pre
servation of its cultural property. Neighbourhood awareness, 
when realized in practice, leads to community developme~t 
which is the objective and essence of appreciating the three basic 
social units-family, mosque, and neighbourhood-of Muslim 
society. 
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Community development in Muslim society should be guided 
by three basic principles. First, it should be a spiritual process 
concerned with developing attitudes of personal diligence, self
sustenance and corporate action, development oflslamic institu
tions such as the family, mosques and waqfs (pious foundations), 
and a voluntary participation of all members of the community 
for fostering self-awareness and general well-being of every 
individual of the community. Secondly, community process 
should also be a process of social and economic development. It 
should aim at self-reliance, self-help, self-development and cul
tural authenticity. :r'hirdly, no attempt should be made to 
impose a particular model of community development, but to 
employ a set of methods to enable a particular model to emerge 
comprehensively from the aims and efforts of the members of the 
community so that it may be grounded concretely in their own 
future. 

In the absence of well articulated models community develop
ment for Muslim societies, all we can do is to suggest some 
general guidelines which could be used by Muslim communities 
to develop models that best suit their particular situation. There 
are seven rules of community development that can be grouped 
roughly into two sections. The first section relates to the con
struction and operation of the model. Here, the first rule is that 
the development of the community must be comprehensive; only 
then can anything creative and enduring happen. The second 
rule is that social and economic development go hand in hand. 
One at the expense of the other is self-defeating. The third rule is 
that for positive community development there must be full co
ordination of efforts between the public and private sectors. 
Neither sector can succeed by itself. The combination of both 
public and private sectors ensures sustained and creative support 
for various community projects. The fourth rule is that the base 
of Islamic community institutions must be broadened. Thus a 
mosque, to take an example, should not serve merely as a prayer 
place, but it should be developed as a community centre, a 
library, an educational institution and so on. 

The second section is concerned with the motivation and 
operationalization of the model. Here, the method of opera-
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tionalization must have the major emphasis; this is the first rule. 
Good planning is naturally important, but a considerable 
amount of time and discussion must be devoted to the practical 
problems of how a particular project will be implemented. The 
second rule is that only the members of the community should 
operationalize the models and implement community projects. 
Outside help in any form will undermine self-sufficiency and 
self-development. The last rule is that the community can be 
motivated only by operationalizing the whole model. Piecemeal 
efforts are palliative; to do one project at a time requires more 
motivation than it creates. Moving simultaneously on all fronts, 
on all community programmes, has dramatic impact which 
creates the (correct) impression that something profound and 
comprehensive is happening, and thereby demands attention 
and participation. The essence of'the above rules is that com
munity motivators must enable people to rediscover and shape 
their own communities. 16 This requires a community to go 
through a process of analysing its own reality and the factors that 
create this reality, and of defining its own aspirations and goals 
and critically reflecting on these aspirations and goals. In this 
context, all community motivation work becomes a cultural 
action in that it aims to reveal and overcome the tensions existing 
in a particular community. It must take the .existing culture 
seriously for both suffering and hope are expressed in terms of 
this very culture. 

There are eight major cultural tensions that dominate 
Muslim communities ·everywhere. Awareness of one's commu
nity requires an awareness of these tensions; and community 
development cannot really take place without overcoming at 

least some of these tensions. 
The first underlying tension in the Muslim communities is 

between traditionalism and modernism. 17 The Muslim com
munities are traditional communities: their social values and 
norms, patterns, ways of thinking, are reflections of a tradi
tion-the tradition of the Islam. However, the dominant world 
trends present values and norms, patterns of social behaviour, 
institutions and ways of thinking that are dramatically different 
from the ways of the tradition. It is the part of the outlook of the 
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Occident, and the Occidentalized Muslims, to present this 
'modernism• in a superior mould, in a form that makes the tradi
tional cultures appear backward, outdated, even savage. Thus 
everything that is traditional is made to look inferior, unde
sirable and oppressive; while all that is modern is desirable, 
liberating, beneficial. That 'West is best' is the axiom of the 
modernist. However, the modernist experiment, after several 
decades of experience, has failed, and failed spectacularly. The 
West, the archetype of all modernist dreams, is itself beginning 
to question axioms and assumptions that form the basis of 
Occidental civilization. Muslim communities everywhere are in 
need of self-assurance, confidence and a pride in their traditional 
way of life. The traditional systems have stood the test of time 
and their superiority is now beginning to be realized. However, 
we must not get carried away: not all the products of the con
temporary world are inherently bad. Indeed, some can integrate 
well with the traditional system to produce genuine improve
ments. The challenge, as we saw in Chapter 7, is to filter that 
which can enhance and improve the Islamic way oflife from that 
which can take us away from the state of Islam. Our com
munities must strike a correct balance of appreciation: our tradi
tional system is definitely superior (for want of a better word) to 
what the modern, Occidental, technological civilization has to 
offer, but we must be willing to see good Occidental things. 
The fact that, at this stage in our history, we are unable to distin
guish between good and bad Occidental things is a result of our 
own lack of understanding of Islam and appreciation of our 
contemporary reality. 

The second tension is an extension of the first: the traditional 
social symbols, which have informed every dimension of com
munity life for centuries, have been assaulted by technological 
civilization to the extent that Muslims themselves speak of them 
as outdated and backward and feel ashamed of them. Closely 
related is that fact that Muslim communities do not have an idea 
of future possibilities which are profoundly related to their past 
and their present experience of life. Their shame about their 
own social symbols erodes their social behaviour and fragments 
the social fabric of Muslim communities. All our efforts at 
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community development and community motivation work must 
not only be aware of this tension, but should positively enhance 
the value of traditional images. 

The third tension is concerned with the leadership of the 
Muslim communities. The current generation ofleaders-tradi
tional, modern and the professional Muslims-make decisions 
which are almost always out of context and are based on outside 
help, assistance and sometimes interference. Also, there is pro
found feeling of distrust between the leaders and the community; 
this may simply be a reflection of the distrust that has existed for 
some time between national leaders and those they lead. The 
elimination of this tension requires the practice of muhaasabak 
between the leaders and the community. This category of 
muhaasabah is greatly respected in Islam and generates con
fidence and trust between the leaders and community they lead. 
There are many examples in the history of Islam regarding the 
practice of social muhaasabah. One particular incident involves 
U mar ibn al-Khattab, the second caliph of Islam. Some bales of 
cloth has been captured and as legitimate spoils of war, they were 
apportioned out and distributed equally among the community, 
each person receiving one. Later, Umar, as the leader of the 
community, rose to address the community. When he said, 
'People hear and obey ... ' one listener replied, 'No! we will 
neither hear nor obey you until you explain to us why you distri
buted to us one small sheet of cloth each, which was not enough 
to make a cloak, while now you are wearing a cloak of a large 
sheet.' Umar called his son Abdullah to answer on his behalf. 
Abdullah explained that his father needed a new cloak, and that 
he was a tall man and the one piece of cloth that was his share was 
not enough, so he gave his own piece as well. Having obtained a 
satisfactory explanation, the man said to Umar, 'Now you 
order, and we shall listen and obey.' Such practice of muhaasabak 
requires the leaders to be open to criticism and offer satisfactory 
explanations for every criticism; and the community to keep a 
vigilant eye on its leadership. It is the responsibility of the com
munity to keep the demagogues and the power-hungry in their 
place and to have an ideological commitment to the abolition of 
privilege and elitist forms of leadership. 
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The fourth underlying tension in Muslim communities relates 
to education: both modern education and contemporary forms 
of traditional education are designed to pacify the community; 
while what is really needed is to stimulate action, as well as 
dialogue and criticism, between individual members of the com
munity and the leadership and the community. The dominant 
systems of education alienate and manipulate the individuals 
they ostensibly serve: they generate a feeling of satisfaction and 
acceptance of the status quo; and perpetuate a cultural arrogance 
(we, the prosperous, knowing, competent ones with the answers 
and they, the poor, unknowing, incompetent ones who need to 
learn from us) of the intellectual elite prescribing solutions forthe 
community presumed too stupid to appreciate its own needs. 
The pomposity of certain traditional sheikhs is matched only by 
the arrogance of modern educators . Both try to thwart the 
development in the community of a critical awareness of identity 
and situation in nature and society, the capacity to analyse 
causes and consequences and act wisely to transform existing 
reality. Any system of education that propagates the existence of 
the present situation in Muslim communities throughout the 
world is inherently oppressive . We must reject educational 
systems based on paternalism and those that impose perspectives 
alien to our communities. It is important to appreciate that we 
cannot radically change educational systems without changing 
the power structures of our societies. Without this awareness 
there will be little creative participation from our communities in 
the shaping of the Muslim future . 

The fifth tension is generated by the capital base in the com
munity. This is much more than the need of the community for 
capital. It has to do with changing the local economic dynamics 
to improve the quality of life of the community .18 Poor market 
prices; shrewd, if not dishonest, practices of middlemen; exorbi
tant interest rates; the loss of land to outside buyers; the lack of 
knowledge of commercial affairs-all these take their toll. All 
procedures for marketing community products revolve around 
the central issue of local bargaining power. This continuous use 
of practices that were quite effective when the community was a 
self-sustaining unit now often work to the disadvantage of the 
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community. Individual management of marketing gives the 
community members no bargaining power or economic leverage 
with which to participate creatively in the only economic system 
they have. In agricultural productivity, the social fabric that 
once required farming to suffice as a family's means to subsis
tence from season to season has been eroded. We have not just to 
discover the traditional dynamic of self-sufficiency, .but also to 
innovate and develop new marketing procedures as a basis for 
rational agriculture: that is agriculture that makes the best use of 
land while meeting the communities' and nation's nutritional 
needs and gastronomic tastes. 19 To make the best possible use of 
the land is to grow the best possible food, farm conservativdy 
and constructively. 

The sixth underlying tension relates to the structure of health 
care and nutrition in Muslim communities. Conventional 
doctors are highly expensive and scarce. The sheer number of 
people under the care of a single doctor, the remoteness of proper 
medical facilities and high cost of treatment combine to produce 
a delivery system that is over-burdened and ineffective. All this 
while a potential source, the alternative system of medicine, the 
unani and the ved, remains untapped. Here the responsibility of 
the community motivators is to upgrade the status of traditional 
medicine in the eyes of the community, on the one hand, and to 
foster the 

growing realisation that some sort of integration is imperative 
between expensive modern medicine and the inexpensive indige
nous system, which is largely based on cheap local herbs. Thus the 
hakim and the ved could be taught the essential principles of the indig
enous system but also be adequately equipped with basic principles 
of modern medical science· and not in the half-baked fashion as at 
present, but in a real prof;ssional way. A village doctor emerging 
from such a scheme could use his discretion to use either the local 
herb or, if available, the relevant western drug. 20 

The populace of Muslim communities identifies with the indi
genous medical practitioners; and enhancement of their status 
could provide the stimulant required for their services to be 
widely accepted. 
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The seventh underlying tension is related to ideas and the 
information exchange system. One aspect of modernization has 
been the extension of the internal space of the ordinary Muslim. 
He can no longer live as if his village, his community, was the 
whole of the earth. A few hundred years ago, the local man who 
so wished had ample opportunity to put his own creativity into 
plans and actions that determined his own destiny. This is no 
longer the case. Today, long-range planning occurs in ministries 
and government organizations which are out of touch with the 
local populace as well as out of its reach. The community itself is 
uninformed, misinformed or informed too late of the crucial 
plans and decisions that will affect its future. Here the com
munity motivator has the responsibility of raising the awareness 
and information consciousness of the community. On the other 
hand, he is required to educate the community about future 
planning and the goal-setting process, and on the other he must 
make consensus recommendations to the policy-makers. Thus 
the community motivator is required to keep the community 
informed of all present and future decisions that may affect it, 
help it articulate its aspirations and goals, and inform the 
decision-makers of the aspirations and goals of the community. 
All this requires development of sophisticated and enlightened 
channels of communication. 21 Furthermore, it may be necessary 
for the community motivators to provide alternatives to single
track decision-making and to suggest different solutions to 
current and future problems. 

These then are the basic tensions that engulf Muslim com
munities everywhere; tensions which all self-aware Muslims 
must appreciate and, where possible, try to eliminate or at least 
lessen. It must be pointed out that community motivators are not 
envisaged as a special breed of professionals. They are ordinary 
Muslims who may be journalists, architects, engineers, libra
rians, scientists, teachers or intellectuals. But whatever they do, 
they do it with a sense of community feeling and responsibility. 
In their professional work as well as in their leisure, the goals of 
community development, of fostering self-reliance, remain 
central and primary. 

In Islam, as we pointed out earlier, self-aware individuals 
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have an obligation, a duty to pass on their knowledge and self
awareness to the less fortunate. All knowledge and awareness 
have a social function, and unless this social function is fulfilled, 
it remains unfinished, like a sentence without a verb. Only when 
the self-aware individual transfers his awareness to the com
munity is he worthy of respect for what he possesses. And what is 
true of individuals is also largely true of communities, A com
munity that has nourished self-awareness and fostered self
reliance is under obligation to pass on its findings to the ummah at 
large, and from the ummah to humanity as a whole. 

Awareness of the Ummah 

To bring men together, to establish a spirit of co-operation, to 
create a dynamic solidarity, to further mutual understanding
these are but a few of the teachings of Islam. The true believer 
practices and observes these teachings as if they were second 
nature. But then the teachings oflslam are only a reflection of the 
nature of man. 

The awareness of the ummah is simply the realization of these 
teachings. The term ummah has two connotations, one static and 
one dynamic. Its static meaning describes the ensemble of all 
Muslim communities: it is the community of believers. By con
sidering the fusion of all the elements to form a unified com
munity, it is possible to trace the process that led to the formation 
of the first Muslim community: the muhajirun, refugees from 
Mecca, and the ansars, helpers from Medina, severed their 
previous ties with their families, friends and tribes and united 
together in the brotherhood of Islam. The second meaning of 
ummah gives the brotherhood a dynamic form: in the etymology 
of the term ummah we find the verb amma which means 'to 
proceed towards a given objective'. Thus unity and inter
dependence are the continuous, dynamic objectives of the 
brotherhood of Islam. Unity, therefore, is continuously to be 
sought and social unitarianism in Islam thus defines the finality 
of human existence. Furthermore,. the ummah is continuously 
proceeding towards the state oflslam. The Muslim communities 
are therefore united in their final goal as well as in the paths 
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which should be followed to attain this goal . The idea of such 
unity dervies further strength from the fact that with Muslims 
community is synonymous with fraternity . This implies absolute 
equality between all the members united into a community by 
common goals. This fraternity results in a real unity, natural and 
vast, for it is founded on a common sentiment and common 
activity. Historically, the idea of Muslim solidarity has been 
handed down from generation to generation. In the community 
of Medina State, the constant presence of the Beloved Prophet 
and his continuous striving to mould the nascent Muslim com
munity into a unified whole left an undeniable mark on his Com
panions. To this day, the Muslim has the example of the Prophet 
deeply ingrained in his soul, and his enthusiasm for solidarity 
has become almost instinctive. The duty of mutual assistance 
and interdependence has become a corner-stone of the Muslim 
character, and has marked his character from generation to 
generation. Many attempts have been made to change this 
aspect of his character, but, like a plasma that cannot be con
tained, he has always returned to the theme of unity. 

Unity has been the theme of all great revivalist move
ments oflslam as well as of the great reformers. Uways al-Qami, 
Sari al-Sa\tti, Abu al-Qasim J alidi, Abu Qasim al-Qushayri, 
al-Ghazali, al-Tartneshi, ibn Taymiyya, Shah W alliallah raised 
their voices against the fragmentation of the ummah and stressed 
the unity principles of Islam. 

In our own time the call of unity has been heard loud and clear 
from the Islamic Caliphate Congress held in Cairo in May 1926, 
the World Muslim Congress held in Mecca in 1926, the Aqsa 
Islamic Conference held in Jerusalem in December 1931, to the 
Islamic Conference held in Jerusalem in 1953, the Afro-Asian 
Muslim Peoples' Conference which met in Djakarta in March 
1965, the 1968 Arab Summit in Khartoum, and finally the 
Islamic Summit of Rabat which resulted in the creation of the 
Organization of the Islamic Conference with a permanent 
secretariat injeddah. These conferences have played their part 
in bringing the Muslim communities together; and the idea of 
Muslim rapprochement a little closer to reality. 

One of the most devastating effects of colonialism on the 
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Muslim ummah has been its fragmentation and the creation of the 
nation-state. In the post-independence days different Muslim 
countries have had to face problems which· were specifically 
regional. The awareness of the ummah demands that we regard 
these as the problems of Islam as a whole. Although in their par
ticular scope they may be regional, in essence they are Muslim 
problems. This is one reason why their solutions have been 
found to be extremely difficult. To attempt to solve these 
problems on a regional scale is largely fruitless, for their import 
goes far beyond regional frontiers. Therefore, action on a 
regional scale has often been found to be unsuccessful, and inevi
tably ends in discouragement. Solutions that are adopted on a 
regional scale aggravate the differences that separate different 
Muslim nation-states. The Muslim personality throughout the 
world finds it difficult to assimilate these fragmentary solutions; 
for it cannot place in them the confidence it would have placed in 
the unanimous consent of the whole ummah. Just as the characte
ristics and Islamic consciousness of the ummah are inherent not in 
some part but in the ensemble as a whole, so the problems of 
parts of the ummah must be tackled by the ummah as a whole. 
Thus the problems of the Muslims of the Phillipines, communal 
riots faced by the Muslims in India, the question of the liberation 
of Palestine are all problems of the whole ummah. Their solutions 
cannot be regional; they must be tackled at the level of the 
ummah. The Beloved Prophet has said the ummah is like a human 
body; if one part is hurt, the whole body suffers. 

The awareness of the ummah requires striving for co-operation 
in scientific, technical and commerical fields, giving Muslim 
countries the 'most favoured nation' treatment, financing 
development projects in Muslim countries, granting aid and 
interest-free loans to Muslim organizations and communities, 
taking genuine interest in the problems of other Muslim 
countries and helping to settle the political differences between 
Muslim countries. 22 

In sum, awareness of the ummah is working to remove the 
differences that separate Muslim communities and for the 
development of a unified, interactive, self-corrective holistic 
Muslim system. 
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Humanity and World Awareness 

In our hierarchical system of awareness, humanity and world 
awareness is the last element. As Muslims, we have a responsibi
lity that goes beyond ourselves, our community, and the ummah 
to the world as a whole. Concern for humanity, for suffering and 
ailment, for famines and disaster, for cruelty and hunger is only 
the first step towards this awareness. More important is an 
awareness of the forces that are a cause for serious concern for 
humanity. 

In Chapter 4 we saw that our era is unique in many respects. It 
is unique in its growth and distribution of population, total and 
per capita pressure on the land and environment, supply and use 
of reserves (energy, food, water, etc), output of waste, unequal 
distribution of wealth, and the power of science and technology. 
But, above all, it is unique in the historic momentum of these 
trends. 

Much of today's agony and suffering is caused by the present 
phenomenon of change: not only does it differ from that of the 
recent past in its quantitative aspects but also in the quality and 
degree of its relationships. In the past changes have been slow, 
isolated, limited to local context. Today, change is exponential , 
global in nature and no longer isolated in sequences of events 
separated in time, in numbers of people affected, and in the 
social and physical pressures that are perturbed. 23 

What this actually means is that we are running faster and 
faster towards a destination which is by no means desirable. 
Rapid change brings inevitable bewilderment and confusion, 
which, coupled to amad rush, is causing a great deal of suffering. 
There is no time to pause and think. 

The most powerful agents of change are science and tech
nology: two forces that at once have caused more suffering and 
alleviated more agony that any historic force. They affect every 
individual, every community, every supranational system and 
even the earth that supports our terrestrial journey. If we are 
concerned about the future of humanity and the world, we must 
develop an awareness of science and technology as the dominant 
forces that shape our collective future. 

The traditional picture of science tends to see it as dealing with 
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facts and objective reality and scientists as rational individuals 
devoted to the pursuit of truth. The fruits of their research are 
held to be neutral and value-free and bring benefits for all 
mankind. 

The corner-stone of this paradigm is the scientific method. 
This involves developing an hypothesis, undertaking observa
tions and experimentations to test its validity, deducing some 
general conclusions and eventually evolving a theory. The 
purpose of a theory is to describe correctly the known facts in its 
intended field of application and predict future developments. 

The picture, however, is not as simple as presented in the 
dominant paradigm. Awareness of science begins with the 
realization that scientists do not collect facts any more than they 
seek after truth. They solve problems. And often, the choice of 
problems is more important than the solution. The choice is the 
principle point of influence of society on even the 'purest' 
science. Facts-reliable statements about the world-come to be 
recognized as such by social process. 24 The degree of factuality 
depends in each case on the expected use of the statement. 

If the choice of the problem is influenced by the society, the 
observations bear direct relationship to the epistemology of the 
society and the perspective from which the problem is analysed. 
How the evidence for a particular solution is regarded and 
presented depends on the cultural temperament of that society. 

Let us be more direct: bias-free observation is a myth. We do 
not passively accept information but modify it with our own 
ideas. Zulus, to give an empirical example, are not prone to the 
illusion below, as Western man is, as curved rather than straight 

lines predominate in their society. People blind from birth, after 
gaining their eyesight late in life, find it very difficult to perceive 
objects that they cannot touch. Their perception of distance is 
very distorted, and they can read only in capital letters which 
they knew beforehand. Scientists too often modify their 
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observations with their own ideas and the prejudices, values and 
norms of their society. 25 They do not always respond positively to 
external stimuli. Thus one's cultural background and world
view play a large part in one's observation. Indeed, not just 
observation but also experimentation cannot be made in a 
cultural vaccum, but have meaning and significance solely in the 
framework of a theory itself set in the conceptual picture of a 
world-view. We do not go out and look with a bleak and 
unprepared mind. The very concept of an objective mind free 
from perception is inhuman. The more one looks at sense 
impressions the clearer it becomes: what one perceives is an 
amalgam of one's sense data and the wealth of one's preceding 
experience. Nothing in perception is elementary, instantaneous, 
objective or strictly factual; it is all full of subconscious or indeed 
preconscious interpretations in the light of previous experience. 
The emotionally loaded word 'fact' has no place in science; it isa 
sign of either ignorance or dishonesty on our part if we believe 
that data gathered by science is wholly 'pvre' and 'external' 
since it is always intermingled with our world-view and our 
perceptions. 

And what of codification of scientific theories by mathematics? 
Surely, there is objectivity in mathematical expressions and pro
positions and certainty in the statement deduced from them 
about the natural world? This view is a spin-off of the dominant 
paradigm. On the contrary, the nature of mathematics is such 
that its application to the world through science is purely for
tuitous. Mathematical propositions, including the geometrical 
propositions of Euclid, are a pn·ori analytic-that is to say that 
their status is determined merely by analysing the term of the 
proposition. 26 That one plus one equals two can be determined as 
conforming to the principle that one plus one means two. That 
some theories can be codified in mathematical expressions is a 
matter of scientific convenience. The laws of nature are not 
expressed in mathematical formulae in indelible ink across the 
heavens; they are manufactured in ball-points in laboratories 
and institutes. As Ravetz has said: 

There is no magic formula to explain the success of natural science; 
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neither some special property or natural things which make them 
uniquely accessible to human reason; nor a 'victorious' method 
whose application has laid the secrets of the nature world, and which 
can now be turned to other fields as well. Rather the scientific know
ledge we possess is the result of social endeavour, which over the cen
turies has developed an approach appropriate to its limited goals, 
and where the work of each individual is informed and controlled by 
that of his colleagues in this endeavour, of the past, the present and 
the future.27 

The social endeavour which has resulted in the success of 
modern science is, of course, the social endeavour of Occidental 
society. It is here that modem science has its past: modern 
science has been deeply involved in two movements that has 
shaped Occidental civilization: the Enlightenment, which pro
vided values and principles for social and political activity; and 
the Industrial Revolution, which provided the standard and 
means of their fulfilment, for material existence. 28 Present 
modern science is also based on Occidental society. Witness the 
fact that 98 per cent of all current research relates directly to the 
needs, requirements and aspirations of Occidental society.29 

And the future, if present trends continue, will largely be a func
tion of the past and the present. If the selection of problems, 
observations and conclusions of scientific activity are all 
influenced by pre-existing temperamental or intuitive attitudes 
towards the life and problems of a particular society, it is con
ceivable that science can lead two different societies with 
different world-views to highly divergent interpretations of rea
lity and universe. These interpretations may be either spiritual 
or materialistic, according to the societies' predispositions. 

We can hypothesize, then, that modern science is only a 
science of nature and not the science. It is a science making cer
tain metaphysical assumptions about reality, universe, time, 
matter, etc. And, most important, it is a science that has dis
covered itself from higher forms ofknowlcdge.30 

Modern science itself would deny such a claim. But this denial 
is itself an ideological act. The ideological character of modern 
science comes sharply into focus when a particular method of 
arriving at knowledge is claimed to be the only valid entry into 
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the entire realm of objective understanding. If Muslim societies 
accept this claim, they seal not just their own future, but also the 
future of the ptanet. We deceive ourselves if we believe that 
modem science and its establishment would serve interests other 
than its own. lfimposed upon the Muslim future in its entirety, it 
will prove only to be destructive. And that no doubt will affect 
the future of humanity as a whole. The future that we desire as 
Muslims is not the kind of future modern science is designed to 
produce. This is the essence of the awareness of science. From 
the Muslim point of view, we can resolve this awareness into 
three components: 

(1) that modern science is only a science of nature. It embodies 
the cultural and value systems of Occidental civilization and has 
destroyed the sacred and spiritual value of nature. As such, a 
large segment of modern science, and its Occidental establish
ment, is irrelevant, indeed harmful, to the needs of Muslim 
society; 

(2) that it is an obligation of the Muslim scientists to establish 
clearly, by close scrutiny, which segments of modern natural 
sciences are beneficial for Muslim society and then to bring the 
needed portions of these segments into operation in Muslim 
countries; and 

(3) that it is the duty and opportunity of Muslim scientists to 
apply their powers of speculative reasoning independently of 
Occidental philosophical and scientific theories and to base their 
assumptions on, or at least to ensure that their assumptions are 
not in contradiction with, the epistemology of Islam. 31 

And, finally, what of technology? Conventional technology, 
which after all derives its strength from modern science, is value
laden and destructive, capital-intensive, production-orientated 
and a threat to environmental safety. 32 Other characteristics of 
conventional technology include the fact that it is acts against 
Muslim societies in its dependence on centralization, its liability 
to misuse, its resource-exploitative nature and its tendency 
towards dehumanization. The transfer of technology from the 
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Occident to the developing countries is an overt form of neo
imperialism and enslavement of the developing countries by the 
industrialized nations. 33 

Conventional technology is heavily laden with ideology. In 
the Muslim world where despotism and dictatorships are domi
nant, conventional technology serves the state in keeping the 
'masses' in their place. Elsewhere I noted: 

It is commonly believed that technology is a basic necessity for 
'progress' and freedom from the calamities of nature. However, 
technology does not only set free, it also enslaves. And the freedom it 
provides is not the freedom from the hazards of nature; it is freedom 
from all transcendental values. At the same time it confines man's 
thoughts to all that is technical and mechanical. This technocratic, 
mechanistic and reductive outlook flourishes as a system where 
individuals can develop providing they surrender unconditionally to 
the technical organization. · 

Once you have surrendered to the technical organization you have 
allowed technology to be subversive. The first front is opened ift the 
governing and administrative activities of the state. Here technology 
transforms the whole organization of the military and civil service. 
This mechanisation appears to increase the power of state; and 
indeed it does even to the extent that renders negligible any dis
advantages that may be involved. But it is precisely this increase in 
the power of the state that should warn the thinking individual. It 
comes to the state not as a gift but as a loan from which technology 
expects to gain. And gain it certainly does. The end result may well 
resemble the Brave New World of Huxley or the nightmare of 
George Orwell that is 1984. 34 

We can also resolve the awareness of technology into three 
components: 

(1) that conventional technology has a strong value-laden and 
ideological character and generous transfer of technology from 
the Occident to the Muslim world will lead Muslim societies 
towards technocratic despotism and mental and physical 
enslavement; 

(2) that it is an obligation of and opportunity for Muslim tech-
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nologists, in the first instance, to develop alternative techno
logies which (a) suit the cultural temperament of the Muslim 
people; (b) make the best use of the available human, material 
organizational and managerial resources; (c) bring social bene
fits to the mass of the population rather than benefits to only a 
few; (d) reflect an improvement on the traditional methods 
rather than imposing 'progress' according to some arbitrary, 
irrelevant standard; and (e) allow a measure of flexibility for 
future change and growth. These objectives can be acheived by a 
number of methods: (a) by reasonable scaling down of modern 
technology and the judicious removal of labour-saving devices 
and techniques; (b) by upgrading traditional technology; (c) by 
developing new technology which takes recent advances into 
account but gives priority to the need for utilization of indige
nous factors of production; and ( d) by adopting, where appro
priate, technology developed in other Third World countries to 
indigenous factors of production. 3~ 

(3) that it is an obligation of and an opportunity for Muslim 
technologists to devlop operational forms of an appropriate tech
nology that satisfies the needs, hopes and aspirations of the 
Muslim pe9ple and which reduces resource consumption, pollu
tion and the oppression and alienation of Muslim people. To be 
appropriate for the Muslims, it must relate to their culture, 
history, resources, land and climate. The shaping of such a 
technology will be guided by ethical criteria and cultural 
authenticity. 

Awareness is the first step towards actual realization. Aware
ness of the self, community, ummah and global trends, including 
an awareness of thP. nature and character of science and techno
logy, is a prerequisite for reshaping the future. And this aware
ness must begin in the present. 
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Goals of the Muslim System 

As a living, dynamic and thriving system, the Muslim system is 
characterized by an entropic drift towards a 'steady state' -a 
state of constancy vis-a-vis the values and boundaries of the 
system. This drift aims at achieving stability on the projectory of 
time and seeks certain criteria which, when applied to Muslim 
communities, can be seen as implying goals. The stability of the 
Muslim system depends on attaining this dynamic 'steady state' 
and strengthening the insulating space that exists between the 
system and its environment. The prime goal of the system is to 
develop a stable relationship with its environment, yet adjust to 
changes in space-time relationships. Both values and goals are a 
means for Muslim system to adjust to change. Values are con
stituent facts of social behaviour: 1 they motivate individuals and 
communities and provide a society with criteria for evaluation, a 
standard for social behaviour and a pivot which can make a 
transition coherent and help people develop a context with which 
to assess and sort new, difficult and often threatening informa
tion. We often make a distinction between general and specific 
standards of evaluation: values usually refer to general stan
dards, while the more specific standards are referred to as norms. 
While norms describe rules of behaviour for particular indivi
duals in specific situations, values are independent of particular 
situations. 

As an end towards which a society or a system moves, goals are 
more specific desirable states than values. Certainly goals are 
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derived from values and from goals objectives are defined. Thus 
there is a progressive particularization from values to norms and 
goals to objectives. 

We have already seen that the values of Islam do not admit 
any change with time. Indeed it would be remarkable if we 
actually discovered a new value to adopt. 2 The values that shape 
the boundaries of the Muslim system hold for eternity. How
ever, it is possible for certain sets of values to undergo change in 
emphasis or rescaling of priority and that is a change we must be 
aware of. 3 

It is an established principle of the Shariah that changes in 
external situations affect the emphasis that is placed on a par
ticular value in normal situations. That which is haram (for
bidden) in one situation becomes halal (allowed) in another. 
Starving individuals are allowed to consume the meat of swine 
and alcoholic beverages may be used for medicinal purposes, to 
give just two examples. Thus what is undesirable in one situation 
becomes unavoidable or permissible in another. 

The priority structure of values in Islam is highly intricate. 
The Shariah provides a general framework for operationaliza
tion oflslamic values, and within this framework the attainment 
of all varieties of good are made obligatory. Beyond this general 
framework, individuals and societies are allowed full freedom to 
work out their own priorities. Thus the priorities of a particular 
Islamic society may differ from another Islamic society without 
either of them being away from the ideal. For example, it may be 
desirable for a particular society to give priority to the opera
tionalization of the economic system of Islam, while another 
society may prefer to emphasize the social and spiritual aspect of 
Islam. Both aim at getting close to the ideal, but differing situa-
tions enforce a different scale of priorities. · 

In setting long-range goals we must be aware of changes in 
emphasis and priority scale of values. Indeed, we ought to take 
advantage of the freedom that the Shariah gives us. In certain 
cases we must anticipate such changes and adopt the planning 
process accordingly. Furthermore, deliberate steering of certain 
values towards their higher realization would have profound 
effects on the future of Muslim societies. 
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Goal-setting is a collective process. However, while a certain 
amount of work will invariably be done by Muslim intellectuals, 
the entire ummah must be involved in the formulation and shap
ing of goals. Thus a basic prerequisite for the articulation of goals 
for Muslim civilization is the creation in the Muslim world of 
decision apparati-a system of operationalization of the concept of 
ijma at all levels of society. Only when we have consensus at all 
levels can we generate enough motivation for the collective 
realization of our goals. Thus we must plan for the effective par
ticipation of the Muslim populace in the formulation and 
articulation of our goals. In particular, we must achieve four 
basic objectives before we can contemplate an effective participa
tion from the various levels of the ummah. 

( 1) The Muslims' consciousness of belonging to the ummah must 
be raised to a much higher level, so that parochial or other lower
level loyalties may diminish and ultimately disappear.4 

(2) A higher level of commitment must be sought from Muslim 
individuals and communities to the cultural and civilizational 
values oflslam and a corresponding reduction of alien, mainly 
Occidental, civilizational influences. 5 

(3) As establishing goals is essentially a political question, the 
political awareness and consciousness of Muslims must be raised 
to a level where the political tensions and contradictions of 
Muslim societies become quite apparent. We should aim at 
operationalizing muhaa.sabah at such a level that criticism and 
scrutiny of the activities of leaders and decision-makers become 
second nature, and positive feedback to the decision-making 
environment is automatic. 

(4) An assessment of the state of knowledge and development 
potential is crucial to the formulation of realistic long-term goals 
for any activity. Hence, Muslim individuals and communities 
must ensure that they have access to information that has a bear
ing on the formulation of particular goals. As the results for a 
particular goal-orientated activity unfold, reappraisals may 
necessitate reformulation of certain goals. Thus the need for 
information is continuous. We must, therefore, develop two-
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way channels for information and communication between 
individuals and communities and political leaders, decision
makers, policy formulators and civil servants.6 

What now are the goals of the Muslim system? The preceding 
chapters would have made the prime goals of tlie system quite 
obvious; it only remains for us to state them more specifically. 
The goals of the Muslim system are: to strengthen its insulating 
space; and thus to reach a dynamic steady state; and thus to 
recapture the fact and style component of the Medina State so as 
to approximate as close to the ideal model as possible; and, where 
possible, to stabilize the environment, i.e. the world system, to 
ensure the future survival of Spaceship Earth. 

These general goals of the Muslim system provide a frame
work within which specific goals for Muslim civilization can be 
formulated and articulated. The formulation and articulation of 
specific goals are collective endeavours: it is a responsibility of 
the Muslim ummah in general, and Muslim scholars and intel
lectuals in particular. 

Strengthening the Insulating Space 

Before we can contemplate recapturing the fact and style com
ponents of the Medina State, we must work towards strengthen
ing the insulating space of the Muslim system. Only when we 
have operationalized the most elementary aspects of Islam can 
we really consider developing an operational model of an Islamic 
society of the future. 

We have devoted much of Chapter 9 to the discussion on how 
the insulating space of the Muslim system can the strengthened. 
The development of the awareness of the self; the operationaliza
tion of the concept of tazkiyah; development of Islamic social 
institutions such as the family, the mosque and waqfs; opera
tionalization of the various Islamic models of community 
development; developing and. awareness and methods of easing 
the underlying tensions in Muslim societies; working for the 
realization of the principles of Islamic solidarity; developing 
a consciousness of belonging to the ummah; developing an 
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awareness of the problems as well as the potential of humanity as 
a whole; and finally being aware of the power and the value
laden nature of science and technology-all these are constru&tive 
indicators that foster the insulating layer of the Muslim system. 

There are, however, a number of destructive indicators that 
operate within the Muslim world and undermine the develop
ment of the insulating space. There are six such indicators; 
some of which we have discussed above. Here we group them 
together. 

The first destructive indicator is Occidentalism. The Occident 
is the product of cultural and territorial origins of the capitalist 
West and the Communist East. 7 Occidentalism represents a 
world-view, the dominance of which has produced an acute 
sense of inferiority complex among Muslims. Occidentalism has 
produced such slogans as 'West is best' and 'Let us adopt the 
West in totality: the bad with the good.' Accordingly, Muslims 
have come to perceive development only a la occident and aspire 
to the values of the Occident and despise all that is indigenous, 
traditiqnal and culturally sound. A sister destructive indicator to 
Occidentalism is modernism. Modernism is Occidentalism 
clothed with the 'objectivity' and terminology of science and 
technology. All our experiments with modernism have failed.8 

The present schemes of modernization throughout the Muslim 
world are designed to strip the Muslim system of its protective 
layer and expose it to the onslaught of Occidentalism. The 
eventual consequences for the Muslim future are quite 
apparent. 

The second destructive indicator is nationalism. The nationa
listic demands in the Muslim world, as in other areas that have 
experienced colonialism, are easily categorized as sentimental 
commitment to national values, but in most cases these demands 
are expressed in negative terms, as for example in the notion that 
all man's duties are primarily to the nation-state. This commit
ment, based on the sacredness of the nation-state, is essentially a 
self-centred one. 9 It is in total ignorance of the natural and 
Muslim system of which we are a part. Nationalism generates 
a spirit that works counter to the universalism of Islam: it is 
another word for fragmentation . The Muslim system has a 
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future not in a state of fragmentation, but as an integrated 
co-ordinated whole. 

The third destructive indicator, individualism, is a derivative 
of nationalism. This is the notion that man's duties are prima
rily to himself. 10 Whereas nationalism spells fragmentation, 
individualism spells chaos. It is unacceptable in a stable, self
regulating system. In Islam, man's goals are largely social. 
Witness the farewell message of the Beloved Prophet: 

Listen to me in earnest. Worship God, say your prayers, fast during 
the month of Ramadan, and give your wealth in zakal. All the be
lievers are brothers, all have the same rights and the same responsi
bilities. No one is allowed to take from another what he does not 
allow him on his own freewill. None is higher than the other unless 
he is higher in virtue. 11 

For the Muslim system to display order, the individual must 
behave not in a selfish, self-centred mode, but in the interest of 
the system as a whole. In seeking systems goals, there is personal 
gratification also. However, those who speak personal salvation 
at the expense ·of the ummah cannot escape the consequences of 
their selfish actions. 

The fourth destructive indicator is economism. This is the 
notion that only profit justifies man's action; and that things 
must be done because they are economically beneficial. 12 Thus 
we will set up complex technological systems of production 
simply because we have been assured that it it 'eco
nomic' -never mind the fact that we cannot export the product 
or absorb it domestically. An associated destructive indicator is 
consumerism. The so-called industrialization of Muslim 
countries has produced a cancerous urban society in which con
sumerism has been the prime enemy oflife. The accumulation of 
consumer goods plays no part in the life strategy of a Muslim. 
Neither economism nor consumerism has any role in the future 
of Muslim civilization. 

The fifth destructive indicator is rationalism, the notion that 
reason is supreme and that all truth can be uncovered by ration
ality and objectivity. 13 It is essential to this world-view that 
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man should not be regarded as an integral part of nature, but 
rather above it. Moreover, objective knowledge is seen in this 
world-view as the basis for social control. The supremacy 
accorded to science and technology is a natural corollary of 
the notion of rationality. Objectivity and reason, to be sure, 
have a role to play in the future of the Muslim system. However, 
the conviction that reason and analysis can bring man know
ledge of all reality is a myth. Truth is not that which is demon
strable. Truth is that which is ineluctable-that which cannot be 
escaped. 

The sixth destructive indicator is centralization. The increas
ing centralization and the associated bureaucratization that the 
Muslim world is experiencing is slowly suffocating the potential 
and the talent so vital for a viable future. Centralization is an 
instrument of accumulating power in fewer hands. Bureaucracy 
maintains the distance between the ruler and the ruled. Ruling 
minorities are never satisfied with the brute fact of holding 
power: they must stifle any future challenge that may arise to 
their legitimacy. Bureaucracy serves this function admirably. 
We need to decentralize our political structures as well as the 
factors that maintain that structure: the centralization of 
industry in urban areas and the centralization of population in 
cities. A necessary long-term aim must be the reduction of 
bureaucracy to the bare minimum. 

These then are the six destructive indicators. The Muslim 
system cannot reach a steady state unless we check the destruc
tive indicators and enhance the value of and operationalize the 
constructive indicators. Nothing really new has to be done but to 
operationalize the constructive indicators in ourselves, our com
munities and our neighbourhoods. Their operationalization is a 
natural check against the development of the destructive indi
cators in Muslim societies. Destructive indicators are problem 
multipliers-they aggravate established problems and create 
new and unforeseen ones. Constructive indicators, on the other 
hand, are solution multipliers-they ease tension and open up 
new avenues for discovering solutions. Ifwe promote and foster 
constructive indicators in our societies, we automatically 
prevent destructive indicators from taking root and starting a 
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chain reaction of mechanisms that work against strengthening 
the insulating space of the Muslim system. 

System Stability 

Once certain processes that strengthen the insulating space of the 
Muslim system are set in motion, the system moves towards a 
steady state. It is important to realize that stability is not con
cerned with the measure of some component of the system at a 
constant value. What is to be stabilized is the progressive 
advance so that the system continues to alter in a way that takes it 

closer and closer to the ideal model. What we are concerned 
with, in fact, is the preservation of a flow. How can we preserve 
and indeed enhance the progresive advance of the system 
towards stability and steady state? There are four basic prin
ciples in which the overall goals of the Muslim system should be 
based: homeostatic growth, domesticity, social justice and 
cultural authenticity. 

Homeostasis is a property of all systems the maintain criti
cal variables within limits acceptable to their organizational 

structure in the face of change. Thus by homeostatic growth we 
mean a steady, selective growth that requires a system to main
tain its fundamental, internal balances while undergoing various 

processes of change. Homeostatic growth requires the pace of 
change in the Muslim world to be reduced to such a level that it 
becomes possible for people to match their genuine needs with 
their resources and potentials and find acceptable means for the 
realization and implementation of feasible alternatives. The 
process implies growth with the consensus of the people, allow
ing no change without firm conviction of its necessity. It provides 
opportunity for people to adjust to change and develop plausible 
strategies for sufficiently resolving the social, political and 
cultural problems associated with growth. Accordingly, it would 
prescribe desirable systems and subsystem goals and delineate 
ways and means to achieve them by co-operation. Homeostatic 
growth and development have real meaning when they are 
coupled with the principle of domesticity .14 This is the princi

ple that gives greater weight to indigenous efforts rather than 
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outside help, to local products and crafts rather than imported 
consumption goods, to industry based on native resources and 
skills rather than on ones based on transfer of technology, to 
improving local traditional and modern education systems 
rather than sending students to the Occident, to developing 
indigenous research and development capabilities rather than 
relying on Occidental research institutions. Domesticity aims at 
nothing less than self-reliance and self-sufficiency. Self-reliance 
comes with confidence in oneself, one's community, one's 
institutions and with working consciously to develop one's abi
lity and realize one's potential. Self-sufficiency does not refer to 
the self-sufficiency of the unlettered peasant or the bow-and
arrow hunter, 15 but to post-industrial self-sufficiency in food and 
energy, industry and technology, education and research. Self
sufficiency must be based on the demands of the future; and the 
future, as we have shown elsewhere, 16 cannot be sustained on 
technology transfer, aid, and Occidental advisers and consul
tants. On the level of a particular Muslim community, domesti
city means deciding on one's own development patterns and 
strategies, taking into account one's resources, potential and 
capabilities, and evolving one's own particular models that best 
enable one's people to realize their potential. On the level of the 
ummah, domesticity means giving preference to other Muslim 
countries in aid and trade, in fulfilling labour and professional 
manpower gaps, in utilizing outside technical assistance, in 
sending students abroad for further education and training -in 
short, Muslim communities helping each other to become self
sufficient and self-reliant. Domesticity, on the level of the 
ummah, means a strategy of selective interdependence. 

Without operationalizing the principle of domesticity we can
not hope to control our future. Domesticity is important not just 
for the stability of the Muslim system, but also for developing 
capabilities to reorientate the system towards its ultimate goal. 

Both homeostatic growth and the development and domes
ticity have one aim in common: social justice. The principle of 
social justice in Islam is based on three criteria: 17 absolute free
dom of conscience; the complete equality of all men; and the per
manent mutual responsibility of society and individuals. Islam 
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frees the human conscience from all servitude, all submission 
except to Allah. Once the human conscience is freed from 
instinct of servitude to any of God's creations, then it cannot be 
affected by any fear, be that of life, livelihood or status-fears 
that lead men to give up what is their birthright. Islam empha
sizes the rights of man; and to fight for one's right and persevere 
in the quest for justice are virtues of high magnitude: Islam also 
emphasizes a fundamental equality of all men and fundamental 
justice among all. Beyond this equality are the rights of the com
munity over the powers and abilities of the individual and the 
rights of the individual on the community, to give him freedom 
in his desires and realization of his potential; and over all there 
are limits which the community cannot exceed, and which the 
individual cannot transgress. 18 Within these limits, the instru
ments of Islamic social justice provide equality of opportunity 
and self-expression and block channels of exploitation and 
domination. 

Of course, it is evident that the principles oflslamic social jus
tice are nowhere in operation in the Muslim world. The point is 
that goals and policies based on the principles of homeostatic 
growth and domesticity will foster the spirit oflslamic social jus
tice and create an environment for its full operationalization. 
The stability of the Muslim system cannot be conceived without 
bridging the gap between the poor and the wealthy within 
Muslim communities and the pursuit of goals based on the prin
ciples of Islamic social justice. 

The right to cultural expression has been acclaimed not just 
as a matter of justice but as a human right, perhaps because 
it expresses an irresistible need of man. Culture is the res
ponse to man's highest needs, the need that gives him dignity, 
which makes him man. 19 The principle of cultural authenticity 
aims at developing indigenous culture to full flowering. Against 
Occidental hedonism, whose self-indulgence is finally auto
destructive, cultural authenticity sets itself resolutely to fight for 
indigenous creativity and self-expression and defend what it 
brings forth. In formulating goals for social change, the essential 
criteria should be cultural authenticity: goals for science policy 
and development, technological reliance and economic growth, 
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and improvements in agriculture and industry must be subjected 
to some type of cultural monitoring that preserves the essential 
identity and character of Muslim society. 20 Cultural authen
ticity, then, is the principle that ensures that traditional and 
cultural values of Islam are not undermined by pursuing goals 
and policies that on the surface are innocent enough but, in 
essence, incorporate Occidental values and norms. Goals based 
on the principles of homeostatic growth, domesticity, social jus
tice and cultural authenticity would ensure the Muslim system 
not only reaches a steady state but also that a steady state is main
tained. After the goals concerned with strengthening the insulat
ing space which may be viewed as immediate, decisive goals of 
the Muslim system, we may consider stability goals to be 
medium-range goals. Beyond the stability goals to long-range 
goals: to go forward to the Medina State model and realize Islam 
in all its multidimensional manifestations. We must emphasize 
that the Muslim system can move towards the ideal model only 
from a steady state, and not from the state of near chaos in which 
we find large segments of the Muslim world today. 

Long-range Goals of the Muslim System 

Moving towards an ideal model requires envisioning a fully 
operationalized model somewhere in the future and then work
ing backwards to a steady state. Both articulation of an opera
tionalized model of the Medina State and formulation of such 
normative goals should involve the efforts of traditional and 
modern scholars of the Muslim world and the consensus of the 
Muslim ummah. In Chapter 5, we placed long-range civilization 
goals in the context of a civilizational project: project Umran. 
Here we enumerate the specific areas which require attention in 
setting long-range goals for the Muslim system. 

When talking about long-range goals we find ourselves in a 
landscape which we cannot fully describe. This landscape has 
many valleys and hills but we have little knowledge of its con
tours, and even less of its detailed features. 21 This landscape is, of 
course, the Medina State of the future. The operational question 
is: how do we find out what the shape of the landscape is? 



Goals of the Muslim System 249 

One way to proceed is as follows. We first articulate a set of 
general goals which we explore as throughly as possible. In this 
respect we are not completely lost, for we have a compass (our 
conscience), an Absolute Reference Frame and experience of the 
past explorers (revivalist movements, mujaddids etc.). What we 
lack is a map; and mapping this landscape is the task before us. 
Once we have articulated a set of general goals we can focus in to 
more specific goals. 

So what would constitute a set of general goals that could lead 
the Muslim system towards the ideal model? Our general goals 
concern the area of active band that needs to be studied urgently. 
The key segments that can be easily identified and articulated as 
research goals are seven. 

(1) Epistemology: we must develop a fully articulate, con
temporary framework of knowledge that takes us beyond 
al-Ghazali22 and delineates methods of knowing that help 
Muslim scholars to come to grips with the most pressing moral 
and ethical problems of our time. 

(2) Historiography: we need to be not just philosophical con
temporaries of the future, but also its historical contemporaries: 
that is, we must go beyond Ibn Khaldun23 and philosophical 
interpretation of history to develop multidimensional theories of 
history that place our past in a present context and our present in 
the context of the future. 

(3) Science and technology: we need a theoretical framework of 
science and technology that delineates styles and methods of 
scientific and technological activities that are in conformity with 
our world-view and that reflect the values and norms of our 
culture. 

(4) Polity: we must articulate models of Islamic polity that 
delineate systems of government and public administration 
which can achieve, by progressive modifications of the present 
system, within a span of one to two generations, operationaliza
tions of the subsystems of contemporary government and public 
administration, and which give detailed outlines for: (a) the 
overall structure of government; (b) method of selection of 
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Amir/Imam/Khalifah; (c) working models of civil service 
and public employment sectors; and ( d) the provision and 
facilities for muhaasabah from the public over the process of 
government. 

(5) Economics: we must develop well articulated models of 
Islamic economic theory that clearly define the relationship 
between land, labour and capital, income distribution and con
sumption, economic growth and resource consumption, and 
describe how economics based on social justice and brotherhood 
can be operationalized. 

(6) Education: we need theories of educational systems that 
integrate the best features of the traditional system and the 
modem system and that operationalize the various Islamic 
concepts of education-such as tazkiyah and tarbiyah-and meet 
the diverse and multidimensional requirements of the Muslim 
so.cieties of the future and make education a life-long learning 
experience. 

(7) Planning: we must develop models of planning and goal
setting that operationalize the concepts of iJma and shura on the 
level of ummah and involve participation of the Muslim populace 
at all stages of planning. 

This set of seven general goals, when articulated and worked out 
in sufficient depth, will provide guidelines for exploring the land
scape of the future Medina State. As we work out these goals, 
they will become more refined and our knowledge of the Medina 
State landscape will increase proportionally. Eventually, we 
shall reach a stage where we will be in a position to develop goals 
and policies for more specific areas. At this particular stage, it is 
only necessary for us to list some of the specific areas for which 
goals as well as policies must eventually be formulated: 

International relations 
Industry and employment 
Agriculture and land 
Community economics 
Urban planning, design and environment 
Civil service and public administration 
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Social interaction and community awareness 
Housing 
Health and medicine 
Transport and communication 
Law and order: community constitution 
Natural environment and cultural property 
Natural resources and material supply 
Recreation 
Public utilities (other than those mentioned above) 

It is possible for us to formulate goals for these specific areas; but 
unless they are set in a theoretical framework of the general 
goals, they will have little meaning. We cannot put details on the 
map of our landscape without working out the contours first. 
However, as and when we work out the contours of particular 
areas, we can fill in the detail on these areas. So, for example, 
when we have developed appropriate models of Islamic polity 
and articulated them to an appropriate depth, we can proceed to 
articulate more specific goals on public utilities and law and 
order. Only within a sufficiently detailed framework of general 
goals do the specific goals have any meaning. 

Environmental Goals 

The final goal of the Muslim system is to stabilize its environ· 
ment and to work towards its healthy development. This goal is 
also an obligation: the world has a right over Muslim civiliz~
tion: it is the duty of Muslim civilization to care for and maintain 
its environment. 

This obligation of the Muslim system over its environment is 
also a challenge. Muslim civilization is in a unique position: 
despite all the claims to the contrary, modernization and the 
Occidental world-view has influenced only a very thin layer of 
the Muslim system; Muslims are still very much a traditional 
people. This, in the post-industrial world, is a very strong con· 
structive indicator. It also means that Muslim civilization is still 
largely intact, and complete with its values, tradition,. culture 
and world-view. Such a civilization has a tremendous amount to 
offer to the world, a point that is aptly made by Paul Kleer, who 
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organized the highly-praised World of Islam Festival in London 
in 197·6:24 

Muslim civilization, because of its intrinsic nature, its traditional 
strength and its living force, has a part to play in the future of our 
planet which no other civilization could play. It is a particular role 
and certainly the meeting of the Muslim world and the West is a 
meeting of momentous importance. It is a meeting which should be 
nourished and which should take place at the highest level. If 
encouraged in the correct way it could lead to a revival of the moral 
and spiritual life of the West and give a new confidence to the 
Muslim world making it effective on every level of modern society 
and civilization . . . 

Western man is very provincial and has an almost complete 
incapacity to have contacts with other cultures and people whom he 
meets. He has got to see himself in a larger world context and 
become a little less arrogant. He imagines that he is free and calls out 
to the rest of the world, ' Free yourself. Cut yourself from tradition. 
Become like us. Become modern man . ' This myth must be chal
lenged-that we as modern man can do without the knowledge of 
our ancestors and can behave in an entirely different manner, 
according to totally different laws. 

Already western man is a bit insecure. The great expectations of 
science and technology have proved false . Western civilization has 
reached a point of crisis which has clearly been shown in terms of 
the ecological crisis which affects western man on the spiritual level, 
the emotional level and on level of his inner life. All the prophets of 
the West, like H . G. Wells and George Orwell, who saw the West 
in isolation, have predicted a society where the individual is totally 
isolated, where he does not trust anybody and his whole life-from 
birth till death-is almost like a nightmare. H e is cut off from every
thing. This is what is happening . . . 

The meeting with Muslim civilization will inevitably make him 
aware that so far as the future is concerned it is going to be quite 
different. The power of tradition, the power of the sources of civiliza
tion-and in Muslim civilization the source is clearly the Holy 
Qur' an-this is going to cast an influence that none of us is going to 
imagine. 

Clearly, then values, traditions and culture are three areas where 
Muslim civilization has a great deal to offer the world. But the 
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Muslim contribution to the world system does not stop here. In a 
survey on world priorities, John McHale lists some twenty-six 
world priorities that demand urgent attention.25 We feel that 
analysis of many of these priorities from the Muslim point of 
view would contribute an insight towards the development of 
requirements to meet these priorities. 

We feel the Muslims should take an active interest, both for 
their own welfare and the benefit of the planet, in the emerging 
global crisis, such as deterioration of the biosphere, food short
age, population explosion, depletion of natural resources and 
inflation and monetary instability. These and other global pro
blems and trends should be analysed from the Muslim stand
point and, where possible, with methodologies developed from 
the classical Muslim methoqologies. The Muslim system is rich, 
in more senses than one, in the resources that can meet these 
crises. Above all, Muslim civilization has so much to contribute 
in the development of values and norms which are so urgently 
required at the global level. 
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The Reason for Hope 

We, the Muslim people early in the fifteenth Hijra century, find 
ourselves at a turning point in history. On the one hand, we dis
cover that the very abode of our terrestrial journey is under 
threat, and this threat is closing in rapidly to engulf all mankind. 
On the other hand, our very existence as Muslims hangs in the 
balance. No doubt all societies tend to underestimate the difficul
ties faced by people of other times and overestimate their own. 
But surely our problems are unusually worrisome and frighten
ingly more complex. And as time proceeds, they become more 
and more entangled and complicated. The Muslim people face 
two parallel tasks of great magnitude: to revitalize the living 
civilization oflslam that was once dynamic and thriving, and to 
contribute positively to solving mankind's predicament. These 
two tasks are essentially one and the same. The Muslim civiliza
tion is the only civilization that still preserves something of its 
essence, that has the potential to stand up to the dominant civi
lization of the Occident, to provide the much needed value 
structure that can lead mankind to safety. But before this can be 
done, there is much ground to be brok~n. 

Contemporary Muslim society presents a tremendously com
plex picture. It not only exists over a vast area and includes more 
than one-fifth of the world's population, but it contains many 
elements of difference. Suspended between a half-forgotten 
traditionalism and an oppresive modernism, Muslim society 
contains a kaleidoscope of languages, dietary habits, costumes, 
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customs and ethnic cultures. But there is an overriding unity in 

this rich diversity: the adherence of the ummah cuts across all lines 

of cleavage. It is only as an ummah, an interdependent ensemble 

of Muslim communities, that we can talk of Muslim people as a 

civilization. 
A civilization must develop a unified front and an inspira

tional base within its parameters. In addition to unity of 

purpose, it must also be intelligent in action. In order to waste 

little energy in the process of societal readjustment, well arti

culated goals must be set, and detailed and enlightened plans 

must be drawn using the epistemological strength of Islam. 

These multigenerational tasks must be planned with future 

generations in mind. 
The confusion of the present generation of Muslim intel

lectuals is understandable. They have not seen any injunctions 

of Islam in an operational form and hence cannot translate these 

injunctions to meet the demands of modem society. Further

more, they are trapped in the conceptual framework of the 

Occident. At best they will talk about interest-free banking, but 

cannot go beyond to ask: is banking really necessary in an 

Islamic society? They will talk of the injustices of economic 

development but cannot pause to ask: is development necessary 

and, if so, what kind? They will preach the evils of the nation

state, but cannot provide an adequate picture of what exists 

beyond the nation-state. It is the coming generation of young 

Muslims, who at this moment are going through the process 

of disenchantment with the West, who will ask these funda

mental questions and clear the ground of intellectual debris. 

Perhaps it will be the generation after that that will raise the 

injunctions of Islam, by conceptualization, to contemporary 

reality. 
Our immediate aim is the development of an awareness of the 

future and a certain kind oflslamic perception that can relate the 

teachings of Islam to the problems of today and meet the coming 

challenges of the future. Once we have become sensitized to this 

perception, we are equipped to analyse that modem problems in 

the light of the Qur' an and Sunnah. It is as though we were wear

ing a pair of spectacles that screen out all light rays except those 
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of a single colour, so that we see only objects of one particular 
hue. Then we can study them intensively. The future of Muslim 
civilization must begin with the development of this perception, 
aided by the epistemology of Islam which can ensure that the 
values oflslam control the life of the whole society. We can be 
optimistic about the future, if only for the simple reason that 
the Muslim system has the power to grow through ills and 
regenerate itself anew. Despite an apparent modernization, the 
Muslim personality still preserves an authentic nature at its 
roots. So long as we remain aware of the insulating space of our 
system and of the social institutions that strengthen it, we will act 
according to the spirit of Islam, and provided we plan and act 
according to this spirit, our system will assimilate new elements 
and enrich itself through contact with its environment (i .e. the 
Occident) as it did at the time of the fullest flowering of its genius. 
But if we are overwhelmed and blinded by the trappings of a 
design alien to our system, we will irrevocably seal our future. As 
Ehsan Naraghi has said: 

One of the hallmarks of our age is the determination by the dominant 
forces of this world to impose their own options on other cultures. 
Why should we have to choose between an excessive modernism, 
leading society to the destruction of its foundation, and a traditional 
attitude isolating it from all connections with the outside world? Why 
should we have to choose between a frenzied individualism shatter
ing all the links that bind a community together and exalting man's 
will power, and a collectivism that in the name of general interest 
crushes the human personality?1 

For our survival and development as a dynamic, thriving civil
ization it is imperative that we develop our own choices, options 
and PAYOFF. We must take responsibility for our future into 
our own hands and must not allow ourselves to be forced into 
false positions and absurd compromises. We support dialogue, 
debate and discussions, but we cannot allow ourselves to be 
intellectually terrorized. Cultural and technological imperialism 
are as dangerous as (and in some cases even more dangerous 
than) the economic and political imperialism of the nineteenth 
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century. The sharing of experience and the comparing of notes 
on a civilizational scale can only proceed on the basis of equality 
and mutual respect. 

Our effort to regenerate the Muslim system will undoubtedly 
bring problems of its own. In fact, our very success will create 
new problems for the future that we must be ready to deal with. 
Perhaps the most important characteristic of future problems 
will be their systematic nature. They will all have one basic 
ingredient in common: they cannot be solved in isolation. Each 
p~oble~ is only one small segment of the much larger, multi
d1mens1onal system and is thus closely linked to many other pro
blems. Conventional attempts to solve such problems may well 
result in making other problems worse. We must develop an 
awar~~ess of the 'system of problem interaction' which will allow 
multidimensional interpretations of and solutions to the problem 
~hrough a continuous process of experimental adaptation and 
internal adjustment. 

We shall achieve success in our endeavours to const_ruct a 
better future, but we must not allow even the most conspicuous 
successes to deprive us of the virtues of humility and God con
sciousness. The story of the revelation of Surah Al-Khaf (the 
cave) should be a constant reminder for all Muslim futurists. 

During the Meccan period of the Messengership of the 
Beloved Prophet, the Jewish doctors of Yathrib (later to become 
Medina) instructed the idolators of Mecca to ask the Prophet 
three questions, as a test of prophethood. 2 'Ask him,' said the 
Rabbis, 

of some youths who were of old what was their fate, for they have a 
' chedtbe strange story; and ask him of a much-travelled man who rea 

sunrise regions of the earth and the sunset regions thereof, what was 
his history; and ask him of the Spirit, what it is? 

The persecutors of the Prophet put the three qu~stion.s as a 
crucial test. The Prophet replied that he would certainly give the 
answer the next day, without adding 'if God wills', almost as 
though he could command the revelation of God. As a result of 
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the ommission the desired revelation was withheld for days; and 
when it came, it contained a rebuke: 

And say not of anything: Lo! I shall do that tomorrow, 
Except if Allah wills. And remember 
Your Lord when you forget, and 
say: it may be that my Lord will guide me to a 
nearer way of truth than this. 3 

Both the success and the setbacks of our efforts for reconstructing 
Muslim civilization are surely dependent on the will of Allah. 
But even our setbacks may have profound lessons and may open 
up new directions. Both successes and setbacks will generate 
their own problems; and we must be ready to deal effectively 
with these future problems within the system. 

The realization of the state Islam is a constant state of becom
ing. The development of the personality of a mumin, the perfect 
man, is a continuous striving. Each step forward requires 
readjustment; new problems have to be tackled from epoch to 
epoch so that the state of Islam can be reached and its true 
dimensions realized. Only in the constant process of becoming 
and in the continuous state of striving can we implement the 
dream that comes to us from the depths of our historical con
sciousness. This dream constitutes an inspiring challenge for 
future generations of Muslims as we move toward the Medina 
state with complete trust in Allah. So, to close, here is the 
opening of the noble Qur'an: 

Praise be to Allah, Lord of the worlds, 
The beneficent, the Merciful. 
Owner of the Day of Judgement, 
You (alone] we worship; You (alone) we ask for help. 
Show us the straight path, 
The path of those whom you have favoured, 
Not (the path) of those who earn Your anger nor of those who go 
astray.4 
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Notes 

1. Although speaking in the context of Iran, Ehsan Naraghi expresses 
the aspirations of the Muslim world as a whole. See his 'Iran's Cultural 
Identity and the Present Day World' injane W.Jacqz(ed.), Iran: Past, 
Present and Future, Aspen Institute for Humanistic Studies, New York, 
1976. 

2. See M . M. Pickthall's introduction toSurahAl-Khaf, TheMeaningof 
the Glorious Koran, Mentor, New York, pp. 211-12. 

3. The Qur'an, 18:24-5. 

4. The Qur'an, 1:1-7. 



Appendix 1 

Some Features of the Muslim System 

Nation States 

The first figure following the country name is its total population in 
millions as of 1983, and the second figure is its annual average rate of 
population growth, 1978-83, as a percentage of its total population. 
Figures are based on World Bank, OECD, UN Population Division and 
UNICEF statistics. 

Afghanistan, 14.2, 2.6 
Albania, 2.9, 2.1 
Algeria, 20.6, 3.1 
Bahrain, 0.4 
Bangladesh, 95.8, 2.4 
Burkino Fasso, 6.6, 1.9 
Cameroon, 9.2, 3.1 
Central African Republic, 2.4, 

2.3 
Chad, 4.8, 2.1 
Egypt, 44.5, 2.5 
Ethiopia, 34.5, 2.7 
Gambia, 0.6 
Guinea, 5.2, 2.0 
Guinea Bissau, 0.9 
Indonesia, 159.4, 2.3 
Iran, 42.5, 3.1 
Iraq, 14.7, 3.6 

Ivory Coast, 9.2, 4.6 
Jordan, 3.2, 2.7 
Kuwait, 1.6, 6.4 
Lebanon, 2.6, -0.3 
Libya, 3.3, 4.3 
Malaysia, 14.9, 2.4 
Mali, 7.6, 2.5 
Mauritania, 1.8, 2.2 
Morocco, 22.1, 2.6 
Niger, 5.8, 3.0 
Nigeria, 89.0, 2.7 
Oman, 1.1, 4.8 
Pakistan, 96.0, 3.0 
Qatar, 0.3 
Saudi Arabia, 10.4, 4. 7 
Senegal, 6 .2, 2.8 
Sierra Leone, 3.5, 2.1 
Somalia 5.3, 2.8 



Sudan, 20.4, 3.2 
Syria , 9 .8 , 3 .3 
Togo, 2.8, 2.6 
Tunisia, 6 .9, 2.5 

Muslim Minon.ties 
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Turkey, 47.7, 2.2 
United Arab Emirates, 1.2, 11.3 
Yemen, 6.2, 2.9 
Yemen (PDRY), 2.0, 2.2 

The first figure following the country name is its Muslim population in 
millions, and the second figure is the percentage of the total population that 
the Muslim population represents. 

Angola, 1.4, 25 
Armenian SSR, 0.2, 12 
Bulgaria, 1.2, 14 
Burma, 3, 10 
Burundi, 0 . 7, 20 
China, 93 .5, 11 
Congo, 0 .2, 15 
Cyprus, 0.2, 33 
Fiji Islands, 0 .6, 11 
Gabon, 0 .2, 25 
Georgian SSR, 1, 19 
Ghana, 2.8, 30 
Guyana, 0 . 1, 15 
India, 68.9, 12 
Kenya, 3.9, 29.5 
Liberia, 0.5, 30 
Lesotho, 0 . 1, 10 

Muslim Majon·ty Areas 

Malagasy, 1.4, 20 
Malawi, 1. 7, 35 
Malta, 0.5, 14 
Mauritius, 0.1, 19.5 
Mozambique, 2.2, 29 
Namibia, 0.3, 5 
Philippines, 4.8, 12 
Portugal, 0.1, 20 
Sri Lanka, 1.2, 9 
Surinam, 0.1, 25 
Swaziland, 0.4, 10 
Thailand, 5.6, 14 
Trinidad and Tobago, 0.1, 12 
Uganda, 3.9, 12 
Yugoslavia 4.2, 20 
Zaire, 2.4, 10 
Z~bia 0.7, 15 

The first figure following the country name is its Muslim population in 
millions, and the second figure is the percentage of the total population that 
the Muslim population represents. 

Azerbaijan, 7, 78 
Brunei, 0.1, 76 
Cemors Islands 0.3, 95 
Eritria, 2.3, 75 
Kashmir, 5.2, 78 
Kazakhstan, 8. 7, 68 

Kirghiza, 2. 7, 92 
Palestine, 2.6, 87 
Sinkiang, 7 .5, 82 
Tajikistan, 2.8, 98 
Turkmenia, 1.9, 20 
Uzbekistan, 36.7, 88 
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Muslim Population of the World 

Nation states 
Muslim minorities 
Muslim majority areas 

Total Muslim Population 

840,000,000 
229,000,000 

78,000,000 

1,147,000,000 

Basic Indicators of the Welfare of Muslim States 

Annual birth rate in thousands, 1. Annual infant deaths (up to four years 

old) in thousands, 2. Gross national product per capita in U.S. dollars, 

3. Gross national product annual average growth, 1980-83, as a percent-

age, 4. Daily calorie supply per capita as a percentage of daily require-

ments, 1982, 5. Percentage population is below the absolute poverty level, 

1973-83: urban population, 6; rural population, 7. Adult male literacy as 

a percentage of total population, 8. Adult female literacy as a percentage 

of total population, 9. Figures are based on World Bank, OECD, UN 

Population Division and UNICEF statistics . • indicates the death rate is 

less than half the annual birth rate. 

1 2 3 4 5 6 7 8 9 

Afghanistan 725 246 170 - 0.8 94 18 36 30 5 
Albania 80 4 840 0.0 121 
Algeria 916 117 2,320 1.7 110 20 57 32 
Bahrain 13 10,510 77 59 
Bangladesh 4,240 867 130 1.0 83 86 86 40 18 
Burkina Fasso 314 80 180 - 2.6 79 15 3 
Cameroon 394 67 820 2.9 91 15 40 55 25 
Central African Republic 108 26 280 - 3.0 97 48 19 
Chad 210 51 80 -15.6 68 30 56 35 8 
Egypt· 1,692 251 700 4.5 128 21 25 54 22 
Ethiopia 1,683 440 120 - 0.1 93 60 65 
Gambia 30 9 290 29 12 
Guniea 240 65 300 - 2.1 86 35 14 
Guinea Bissau 35 8 180 2.7 33 9 
Indonesia 4,841 655 560 2.5 111 26 44 78 58 
Iran 1,700 286 2,160 119 48 24 
Iraq 648 69 3,020 118 40 68 32 
Ivory Coast 415 68 710 - 6.6 115 30 26 45 24 
Jordan 144 10 1,640 3.0 117 14 17 80 51 
Kuwait 58 2 17,880 - 9.3 73 59 
Lebanon 78 5 1,070 121 83 64 
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1 2 3 4 5 6 7 8 9 

Libya 150 21 8,480 -10.5 152 67 30 
Malaysia 430 17 1,860 3.0 120 13 38 80 60 
Mali 378 118 160 - 1.5 74 27 48 14 6 
Mauritania 88 20 480 - 0.4 97 
Morocco 961 136 760 0.2 110 28 45 41 18 
Niger 292 72 240 - 3.8 105 35 14 6 
Nigeria 4,431 846 770 - 8.5 104 46 23 
Oman 52 10 6,250 - 4.1 
Pakistan 4,018 733 390 2.8 99 32 29 36 15 
Qatar 8 • 21,210 51 51 
Saudi Arabia 440 4-0 12,230 - 7.3 129 35 12 
Senegal 292 70 44-0 3.8 101 31 14 
Sierra Leone 164 51 330 - 1.8 85 65 31 17 
Somalia 236 62 250 1.7 91 40 70 11 3 
Sudan 923 182 400 - 1.2 96 85 38 14 
Syria 450 36 1,760 1.9 123 72 35 
Togo 124 21 280 - 7.7 94 42 46 20 
Tunisia 232 28 1,290 0.6 111 20 15 61 32 
Turkey 1,536 177 1,240 1.9 122 81 50 
United Arab Emirates 31 1 22,870 -11.8 58 38 
Yemen 300 67 550 5.3 97 18 2 
Yemen (PDRY) 95 21 520 - 1.9 97 20 48 8 
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Important Dates in Muslim History 

The important political and cultural events listed are adapted from 
M. Nakosteen's History of Islamic Origins of Western Education, University of 
Colorado, 1964. The first date is that of the Muslim calendar and the 
second, the Gregorian calendar. 

1/ 622 
21 624 
4/ 625 
61 628 
71 628 
8/ 630 
91 630 

11/ 632 
13/ 634 
17/ 638 
20/ 640 
21/ 641 
22/ 642 
23/ 643 
27/ 647 
35/ 655 
41/ 661 
42/ 662 
49/ 669 
60/ 679 
61/ 680 

Beginning of Hijra and the formation of the Muslim state 
Battle of Badr 
Battle of Uhad 
Hudaybiya Agreement 
Khyber Expedition 
Conquest of Mecca 
Tabuk Expedition 
Death of the Beloved Prophet, Abu Bakr becomes caliph 
Omar becomes caliph 
Mesopotamia and Syria conquered 
Egypt conquered 
Cairo founded, Persia conquered 
Mosque of Amr founded 
Uthman becomes caliph 
Iraq and Sudan conquered 
Ali becomes caliph 
Muawiya I (Ummayyads) becomes caliph 
Indian numerals appear in Syria 
Imam al-Hasan dies 
Y azid becomes caliph 
al-Husain dies 



63/ 682 
64/ 683 
651 684 
86/ 705 
90/ 709 
961 714 
991 717 

101/ 719 
106/ 724 
126/ 743 
127/ 744 
128/ 745 
132/ 749 
133/ 750 
136/ 753 
138/ 755 
140/ 757 
145/ 762 
148/ 765 
158/ 774 
169/ 785 
170/ 786 

172/ 788 
187/ 802 
188/ 802 
193/ 808 
198/ 813 
204/ 819 
212/ 827 
215/ 830 

217/ 832 
218/ 833 
219/ 834 
230/ 844 
231/ 845 
232/ 846 

233/ 847 
247/ 861 

Marwan becomes caliph 
Muawiya II becomes caliph 
Abd al-Malik becomes caliph 
Mosque of Damascus founded 
Al-Walid becomes caliph 
Sulaiman becomes caliph 
Umar II becomes caliph 
Yusuf II becomes caliph 
Hisham becomes caliph 
al-Walid II becomes caliph 
Y azid III becomes caliph 
Marwan II becomes caliph 
[Umayyad dynasty ends] 
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Abbaside Khalifate foundCd, al-Saffar becomes caliph 
al-Mansur becomes caliph 
Umayyads established at Cordova 
Mutazilite philosophy begins, ibn al-Muqaffa is killed 
Baghdad is founded 
Imamjafr al-Sadiq dies 
al-Mahdi becomes caliph 
al-Hadi becomes caliph 
Blue Mosque of Cordova founded, Harun al-Rashid 
becomes caliph 
Idrisids are established in Morocco 
Fall of Barmecides 
The philosopher al-Kindi born 
al-Amin becomes caliph 
al-Ma'mun becomes caliph 
al-Shari dies 
Sicily conquered 
Dar al-Islam founded in Baghdad, al-Khwarizmi's algebra 
appears 
Bait al-Hikmah is founded 
al-Mutasim becomes caliph 
Muslim capital is removed to Samarra 
The philosopher al-Razi born 
al-Nazzaro dies 
Attack on Rome by Muslims, al-Mutawakkil becomes 
caliph 
Mutazilite philosophy ends 
al-Muntansir becomes caliph 
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248/ 862 
252/ 866 
255/ 868 
256/ 869 

257/ 870 
260/ 873 
264/ 877 
265/ 878 
279/ 892 
280/ 901 
295/ 907 
297/ 909 
300/ 912 
303/ 915 
314/ 926 
320/ 932 
322/ 933 
323/ 934 
323/ 934 
324/ 935 
329/ 940 

333/ 944 
334/ 945 
339/ 950 
340/ 951 
355/ 965 

356/ 966 
357/ 967 
360/ 970 
363/ 973 

370/ 980 
373/ 983 
378/ 988 
380/ 990 

388/ 998 
408/1017 

al-Mustain becomes caliph 
al-Mutazz becomes caliph 
al·Muhtadi becomes caliph 
al·Mutamid becomes caliph, Baghdad re-established as 

capital 
The philosopher al-Farabi born, al-Bukari dies 
al-Kindi dies, the theologian al-Ashari born 

Hunain ibn lshaq dies 
Mosque of Ibn Tulun founded in Cairo 

Mutadid becomes caliph 
al-Muktali becomes caliph 
al-Muqtadir becomes caliph 
Fatimities established at Kairawan 
al-Ashari defends orthodoxy 
Birth of historian al-Tabari and poet al-Mutanabbi 

Death of al-Razi 
al-Qahir becomes caliph 
al-Radi becomes caliph 
Poet Firdawsi born 
al-Mataridi dies 
al·Ashari dies, Buwayhids seize Baghdad 

The mathematician Abu al-Wafa born, al-Muttaqi 

becomes caliph 
al·Mustakfi becomes caliph 
al-Muti becomes caliph 
al-Farabi dies 
The geographer al-Masudi dies 
The poet Mutannabbi dies, the physicist 
al-Haitham born 
Fatimites in Egypt 
The Sufi poet Abu Said born 
al-Azhar Mosque founded in Cairo 
The scientist al-Biruni born, al-Tai (hatim) becomes 

caliph, the poet al·Maarri born 
The philosopher-physician ibn Sina born 

Brethren of Purity established (lkhwan al-Safa) 

al-Azhar University founded in Cairo 

Mosque of al-Hakim founded in Cairo, al-Qadir becomes 
caliph 
Abu al-Wafa dies 
Statesman-educator Nizam-al-Mulk born 



411/1020 
422/1030 
429/1037 
430/1038 
431/1039 
H0/1048 
Hl/1049 
447/1055 
450/1058 
454/1062 

455/1063 
467/1074 
481/1088 
488/1096 
483/1091 
485/1092 
487/1094 
494/1100 
500/1106 
501/1107 
505/1111 
512/1118 
517/1123 
520/1126 
524/1129 
530/1134 
530/1135 
533/1138 
540/1145 
558/1162 
562/1166 
566/1170 
575/1179 
580/1184 
581/1185 
584/1188 
595/1198 
598/1201 
601/1204 
608/1211 

Epic poet Firdawsi dies 
al-Qaim becomes caliph 
ibn Sina dies 
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The astronomer-poet Omar Khayyam born 
al-Haitham dies 
al-Biruni dies 
Abu Said dies 
Saljuks in Baghdad 
al-Maarri dies, the theologian-educator al-Ghazali born 
Nizam-al-Mulk becomes prime minister (vizier) ofSaljuk 
Court 
Asharites 'tolerated' 
al-Muqtadi becomes caliph 
Friday Mosque founded in lsfahan 
The sect of Assassin founded (Hashishins) 
The physician ibn Zuhr born 
Nizam-al-Mulk dies 
al-Mustathier becomes caliph 
The geographer al-Idrisi born 
The philosopher ibn Bajja born 
The philosopher ibn Tufail born 
al-Ghazali dies 
al-Nustarshid becomes caliph 
Omar Khayyam dies 
The philosopher lbn Rushd born 
ibn Tumart dies 
al-Rashid becomes caliph 
al-Mutafi II becomes caliph 
ibn Bajja dies 
Jehuda hal-Levi dies 
ibn-Zuhr dies 
al-ldrisi dies 
Salahuddin enters Egypt, Fatimites end 
The geographer Yaqut born, al-Nasir becomes caliph 
The poet-moralist Sadi born 
ibn Tufail dies 
The poet Nizami born 
ibn Rushd dies 
The mystic poetjalal-al-Din Rumi born 
Maimonides dies 
The biographer Abu Khallikan born 
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617/1220 
620/1223 
622/1225 
623/1226 
638/1240 
640/1242 
646/1248 
656/1258 

Yaqut the geographer dies 
ibn Tumlus dies 
al-Zahir becomes caliph 
al-Mustansir becomes caliph 
ibn Arabi dies 
al-Mustasim becomes caliph 
Alhambra founded 
Abbaside Caliphate ends, Mongols sack Baghdad, Halagu 
takes Baghdad, Caliphate ends 



Appendix 3 

Development of Islamic Learning and 
Philosophy 

Adapted from M. Nakosteen'sHistoryoflslamicOriginsofWesttmEducation, 
University of Colorado, 1964. 

AH CE 

622 Formation of Medina State 

11 

11-41 

100 

133 

200 

632 

632-661 

718 

750 

815 

The Beloved Prophet dies 

Khilafat Rashdun 

Abu Bakr Omar Othman Ali 

Conquest of Syria, Iraq, Persia, Egypt and Sudan 

Beginnings of the science of hadith 

The Ummayad Dynasty 

The Abbaside Dynasty 

The Great Compilen of Hodith 

Bukhari 
d.256 

Muslim 
d.261 

al-Tirmidhi ibn M~a 
d.279 d.283 

Abu Dawood 
d.275 

al-Nasai 
d.303 

Beginnings of Greek influence 

Qadarites Jahorites 
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217 827 

Bait·al-Hukma 
(House of Wisdom) 
founded 

Rile of the Mu 'tazilites 

al-Ashras 
d.213 

al-Sulami 
d.220 

al-Hallaf 
d.226 

al·Nezzam 
d.231 

al-Hudabi 
al-Jahur 
d. 255 

abu-Karran 
d.226 

The Mu 'tazi/ite School of Baghdad 

Period of Translations 

Greece 
Persia 

Babylonia Syria 
India Egypt 

TRANSLATIONS 

De11e/opment of original learning 

al·Muqaffa 
d. 

Abu-Mazar 
d. 272 

al-Razes 
d.923 

al-lbadi 
d. 263 

Qurra 
d.289 

Abu-Zorbah Yunus 
d. 398 d. 328 

al-Kindi 
d.260 

Adi of Takhrit 
d.364 

Greatest authors of original synthesis 
of Greek-Roman-Zoroastrian worlds 

3 

Development of Islamic Schools and 
Philosophy 

Aristotelian Orthodox Neo-Platonic 
tendencies tendencies development 

'Against/ 
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388 998 

Al·Azhar University 
founded in Cairo 

455 1063 

Asharites 'accepted' 

al·Farabi 
d. 339 

'Brethren 
of Purity' 

The 
Encyclopaedists: 

Zaid ibn Rafi 
and 

collaborators 

al-Busti 
al-Zanjani 
al·Awfi 

Andalusi 

Doctrine of 
Brotherhood 

lbn Sina 
d.428 

Yahya bin 
Jalard 

(Avencelerd) 
d.459 

lbn Bajja 
(Avenpace) 

d. 533 
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al·Ashori 
d.330 
founds 

Orthdox 
Scholasticism, 
anti-Hellenistic, 

traditional 
innovation, 

pro
predestination 

Asharite 
Scholasticism 
developed by 

al-Baqilavi 
d. 403 

Nizamiyyah 
Academy 

founded in 
Baghdad 

al~hazali 
d. SOS 

Mostly in 
Iran 

Early 
Asceticism 

New Sufism 
Muzadalite 
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494 llOO 
Publication of the 
celebrated work of 
al-Ghazzali: The Revival 
of Religious Sciences 

550 1150 

Al·ldrisi of Sicily 
publishes the first 
detailed map of the 
known world 

Note 

ibn Tufail 
d.851 

ibn Rushd 
(Averroes) 

d.595 

al-Ghazzalites 

1. Adapted from M. Nakosteen, History of Islamic Origins of Western 
Education (University of Colorado, Colorado, 1964 ). 
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Glossary 

Absolute Reference Frame (ARF): The Qur'an and the Sunnah repre

sented as a co-ordinated whole-a frame of reference which is the 

fulcrum of Muslim behaviour. 

Active band concept: In the continuum of knowledge oflslam, there is at 

any given time, an active band (AB) representing the part of Islam 

which, at that time, must be reunderstood in the light of the changed 

conditions of the ummah. This relatively narrow band changes with time 

and space. Due to centuries of intellectual stagnation, this active band is 

now of greater extent than in any previous age. 

Akhbar: Narration of incidents in early Islamic history. 

Alternative futures: Possible forthcoming developments. Conjectural, 

speculative and imaginary description of possible future outcome of pre

sent activity. The term emphasizes that the future is not fixed: it can be 

'invented' or developed in a specific direction: people should explore the 

various possibilities and then seek to realize those that seem most 

desirable. 
Awareness: Awareness develops with, and is part of, an organic-environ

mental transaction between a man and his environment. It includes 

thinking, feeling, knowing, but is always based on a perception of objec

tive as well as subjective reality. Once devdoped, it is simply there, 

paralleling all behaviour. But it requires constant effort to maintain and 

nourish. 
Beloved Prophet: Prophet Muhammad, the last Messenger of Allah. It is 

customary to invoke a prayer after his name: peace be upon him. The 

word ' Beloved' has been used as a substitute for this prayer. 

Boundary: A line of area which determines inclusion in and exclusion from 

a system. 
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Civilization: The total culture of a people. 
Constructive indicators: Indicators-such as tazkiya, muhaasabah, com

munity awareness, etc.-that foster the insulating layer of the Muslim 
system. 

Contemporary reality: Current objective, physical situation. 
Cross-impact analysis: An attempt to identify various effects certain 

developments may have on each other. For example, the construction of 
a rapid transit system may reduce the need for good communication but 
may also imbalance the ecology of the environment. The analysis is 
carried out by using a cross-impact matrix which lists fields or specific 
developments in rows and columns and notes the impact that two vari
ables have on each other. 

Culture: That complex whole which includes knowledge, beliefs, tradi
tions, customs, artifacts, arts and all other habits acquired by man as a 
member of society, and all products of human activity as determined by 
these habits, and all that is successively passed on to each generation. 
From an Islamic viewpoint, what is cultural is largely religious. 

Cultural authenticity: The principle of dynamic, living conservation of 
indigenous culture and tradition. Cultural authenticity aims at full 
indigenous creativity and self-expression. 

Cultural development: A means to, and an end of, general development. 
Cultural development is fostered by: encouraging self-expression; 
controlling cultural environment (i.e. cultural problems must be taken 
into account in urban and rural planning); dissemination of cultural 
products; promotion of cultural institutions; and preserving cultural 
property. 

Cultural property: Any site, district or object to which cultural value can be 
ascribed. These values may include historical, archaeological, religious, 
ecological, scientific, ethnographic, social and visual sources such that 
structure and sites containing these values contribute to the understand
ing, evaluation and appreciation of the arts, architecture, technology, 
history and culture of a people. 

Delphi method: A method for soliciting and aggregating individual 
opinions or judgements, usually of a group of experts, to arrive at a 
consensus view on particular trends and future developments. The 
responses of the individual are kept anonymous so that social pressures 
are minimized, and questions are posed in a series of rounds. The results 
of each round are organized and presented to the participants in a care
fully structured way. 

Destructive indicators: Indicators that undermine the development of 
the insulating layer of the Muslim system. There are six destructive 
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indicators: Occidentalism, nationalism, individualism, economism and 
centralization. 

Development: A multi-dimensional process of social change. More speci
fically '. . . a strategic compound of private and collective actions, with 
their intended and unintended consequences, through which a society 
moves from one state of organization, one system of ideas, beliefs and 
traditions, and one stock of equipment to another in the context ofother 
societies which have followed or are following a similar.(though far from 
identical) route with similar (though differing) hopes, aspirations and 
fears.' 

Domesticity: The principle that gives priority to indigenous potentials, 

capabilities and resources. 
Eco-system: An ecological community forming a unit with its environment. 
Epistemology: A framework of knowledge. 
Extrapolation: Extending a curve into the future simply by assuming that 

the variable will continue to change at the same rate and in the same 
direction. 

Fiqh : Islamic jurisprudence. 
Forecast: A probabilistic statement on a relatively high confidence level, 

about the future. 
Futures study/futures research/futuristidfuturology: Terms used to 

denote the study of the future. 
Global: Relating to, involving, including, adapted to, distributed over, or 

extending throughout the world. 
Goals: Concrete objectives, expressed in a specific dimension, which a 

system seeks to achieve or maximize. 
Holistic/holism: Emphasizing the organic and functional relationship of a 

complex system rather than focusing on parts of the system. The holist 
proceeds from below trying to retrieve the lost information content of the 
larger orders. Holism is premised on the following basic ideas: the 
analytical approach is inadequate; the whole is more than the sum of its 
parts; the whole determines the nature of its parts; the parts cannot be 
considered in isolation from the whole; and the parts are dynamically 
interrelated or interdependent. A basic methodological implication of 
holism is that knowledge of a part can be derived only from the know

ledge of the whole. 
Homoeostatic growth: Dynamic self-regulation: controlled, selective 

growth that maintains the critical parameters of a system within accept
able limits. A growth pattern that maintains a relatively stable internal 
environment in a system with respect to changing environment 
conditions. 
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Ijma: Consensus of the community (literally, agreeing upon) in general, 
and of the learned in particular. One of the four basic principles of 
Muslim law and an essential prerequisite for long-range planning for the 
Muslim civilization. 

Ijtihad: Exerting oneself to the utmost degree to reach comprehension and 
form an opinion. Ijtihad gives Islam its intrinsic dynamism but its exer
cise requires the fulfilment of certain rather stringent conditions. Indivi
dual iJtihad may be out of reach of contemporary Muslims, but group 
ijtihad is a viable way to operationalize this important institution of 
Islam. 

Indicative planning: A planning process that emphasizes agreed-on proce
dures to achieve objectives rather than rigid decrees or directives. 

Insulating layer: The boundary layer of the Muslim system that screens 
ideas, concepts, values, norms, etc. coming from outside cultures and 
preserves the system's integrity and stability. 

Khulafaa ar-Rashidun: The Rightly Guided Caliphs: Abu Baler, Umar, 
Othman and Ali, who led the ummah during 632-660 CE. 

Knowledge: In Islam, knowledge talces a very comprehensive form, includ
ing all forms of hidiya (guidance): al- 'ilm (knowledge ofrevelation);ju 'ad 
(knowledge from the heart, or the intuition of reality); and sama and basar 
(hearing and seeing knowledge, that is knowledge gained by sense
perception). All these continue to form Knowledge (with capital 'K') 
which is in complete agreement with the Qur' an and Sunnah and has 
ijma of the ummah. When knowledge is given a living, dynamic, thriving 
form it becomes operational knowledge. The antonym is non-operational (and 
not un-operational) knowledge. 
Occidental knowledge is knowledge based on epistemologies other than 
that oflslam. It has three components: knowledge (with small 'k') which 
)s in agreement with knowledge in the sense of Islam defined above; 
error, a component which is in disagreement with knowledge; and prob
able opinion, about which a decisive conclusion cannot be made. 

Medina State: The ideal model of an Islamic state. Established by the 
Beloved Prophet after the migration from Mecca to Medina, the model 
existed in an operational form until the death of the Beloved Prophet. 

Metaphysical catastrophe: A major metaphysical paradigm-shift that leads 
to disastrous consequences. 

Model: An ordered set of assumptions about a complex system. A model 
can be a mathematical or a verbal expression and is a useful tool to 
explain or describe a system. 

Mu 'min: A true believer who has fully operationalized his beliefs into his 
daily life and who has developed his character, through the application of 
tazkiyah, to get as close to the ideal as possible. The ideal man. 
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Muhaasabah: Criticism and self-criticism, and the things leading off from 

these: trial, giving account, correction of ·errors, being prepared to 

accept corrections and taking disciplinary measure and action. Muliaa

sabah applies not just to individuals, but also to families, communities, 

societies and states. 

Muslim scholars: Generally speaking, Muslim scholars are of two types: 

modem scholars who have been trained in the skills and techniques of 

modem science and social sciences and ·who have a rather hazy under

standing of Islam; and traditional scholars who have a deep knowledge 

and understanding of the Qur' an and Sunnah but a poor understanding 

of modem sciences, social sciences and the contemporary reality. Any 

serious attempt at regenerating the Muslim system necessitates bridging 

the wide gap that exists between the two types of scholars. A third type of 

Muslim scholar is really an orientalist-invariably he is a pupil of 

Western orientalists and sees Islam through tinted orientalist glasses. 

Muslim system: a holistic system's view of the Muslim world that includes 

people, culture, civilization, area, teachings and values oflslam. 

Normative: Based on the evaluation of norms and values and not merely 

describing or generalizing facts. Normative forecasts first assess future 

goals, needs and desires and then work backwards to the present. 

Occident: Europe and its life-style wherever it may be, including the Com

munist nations and their outlooks. Anything which belongs to the Occi

dent, whether found in Europe or elsewhere, is Occidental. A.ny Musli~ 

who aspires to what is Occidental or who has achieved his aspirations is 

Occidentalizing or Occidmtalized. 
Operational/operationalized: The transaction of principles, injunctions, 

concepts and ideas into living, dynamic, thriving form. 

Paradigm: A universally recognized and accepted pattern '?r model 

representing a situation or condition. More simply, a set of scientific 

habits. By following these, successful, problem-solving can go on; thus 

paradigms may be intellectual, verbal, behavioural, mechanical, tech

nological, or any or all these, depending on the type of problem to be 

solved. Normal science proceeds by research within an accepted para

digm. Sometimes paradigms are also used to refer to a person's basic 

conception of a certain aspect of reality. He µiay, for example, view 

science as the paradigm of knowledge, that is, the way knowledge is or 

ought to be. 

Paradigm shift: A change in an accepted paradigm. Generally it is a radical 

change in a large number of people's basic conception of a certain aspect 

of reality, as when they stop believing that economic growth is good and 

begin viewing it as potentially harmful. 

Planning/planning system/planning process: A goal-oriented, decision-
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making process that involves action on the environment for the purposes 
of changing it in such a way that enhances tendencies towards coherence 
and cohesion and achieves the desired goal. 

Planning horizon: The furthest distance into the future that one considers 
in planning. 

Policy: A projected programme of goals, values and practices that involves 
a definite course or method of action selected from among alternatives 
and in the light of given conditions to guide and usually determine pre
sent and future decisions. 

Progress: Consistent linear motion from one point to another in any direc
tion. The direction is to be specified, ifnecessary, for example, 'progres
sive advance' or ' progressive decline' . In common usage progress is 
taken to be progressive advance. 

Project 'Umran: A multigenerational project for the systematic regenera
tion of the Muslim system. 

Qiyas: One of the foundations of usul. Literally 'to compare'. Analogical 
reasoning of the learned with regard to the techniques of the Qur' an and 
the Sunnah and the ijma of the scholars. 

Scenario: An imaginative description of a sequence of events that may 
possibly .occur in the future. A scenario is developed by studying the facts 
of a situation, soliciting a development that might occur and imagining 
the range and sequence of developments that might follow. 

Screening: A system of studying non-Shariah concepts with reference to the 
general principles of Islam and removing the error components from 
these concepts. 'This is like a colour filter which screens out many wave
lengths and admits only a selected few.' 

Shaikhs: Elders in general; Sufi leaders in particular. 
Shariah: 'Islamic Law', including both the teachings of the Qur'an and of 

the traditions of the Beloved Prophet Muhammad. 
Shariah concept: General notion derived from the Shariah about a class of 

objects or modes of behaviour. Non-Shariah equivalent concept is a 
similar general notion which may exist in other societies, civilizations 
and frameworks of knowledge. Ijma is a Shariah concept; elections and 
public opinion polls are non-Shariah equivalent concepts for ijma. 

Shura: Co-operation and consultation for the benefit of the community; 
more particularly, consultation as a political principle. 

Social change: A process by means of which a society modifies its institu
tions, traditions, customs or beliefs (or any combinations of these and 
others) in accommodating response to stimuli acting upon them, such as 
new demands upon the social system or its institutions, etc. , technologi
cal change, changed environment, economic, social or cultural stresses, 
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or the like. Such change may be partial or total, unlimited or within 

limited parameters. 
Social justice: Justice based on the absolute freedom of conscience, the 

complete equality of all men and permanent mutual responsibility of 

society and individuals. 

Spaceship Earth: A paradigm that emphasizes the unity of the world as a 

single closed system, and the interdependence of its inhabitants for the 

survival of the entire planet. 
Sunnah: The deeds, utterances and upspoken approval of the Beloved 

Prophet Muhammad. 

Synthesis: Composition or combination of parts or elements so as to form a 

whole, particularly the combination of often varied and diverse ideas, 

forces or factors into one coherent or consistent complex. 

System/subsystem: A regular interacting or interdependent group of items 

forming a unified whole. A system can be recognized as distinct from 

other systems to which, however, it may be dynamically rclat~. Systems 

can be complex, they may be made up of independent subsyslmu, each of 

which, though less autonomous than the entire aggregate, is nevertheless 

fairly distinguishable in operation. A system which is isolated from its 

environment without any input or output is a closed system. Systems which 

interact with their environment are said to be opm syslmu. 

Taqlid: Following without inquiry. Literally 'winding round', 'clothing 

with authority'. 
Tazkiyah: Character building; lifelong transformation of human person

ality in which all aspects oflife play a part. Tazlciya/I (and sister concepts 

tarbiyah and ta/im-training and education) does not limit itself to the 

conscious learning process: it is rather the task of giving form to the act of 

righteous living itself: treating every moment oflife with remembering 

one's position in front of one's Creator and thereby converting facts into 

values, processes into purposes, actions into goals and plans into realiza

tion. Tazkiyah is not just moulding a personality; it is making and shap

ing; mu 'min is the work of art that tazkiya/I seeks to form. 

Technology assessment: The evaluation of a technology in terms of its long

range as well as its immediate impacts. The term particularly empha

sizes impact areas that are ordinarily not ct>nsidered by the designers and 

propagators of technology. An effective assessment would consider the 

long-range, far-reaching and hidden social as well as economic impacts 

of a new or proposed technology. 
Tradition/traditional: Attitudes and behaviour that derive their strength 

from the teachings of Islam. Not to be misunderstood with inherited 

tribal beliefs or way of life. or 
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Trend: A change in a variable that takes place over an extended period of 
time. Trend is normally distinguished from fluctuation which is change 
that occurs over a brief period of time and is often of no long-term 
significance. 

Unity in diversity: An organized whole integrated through its basic ideas or 
common features which are scattered throughout a diversity of forms; 
fusion of various elements to produce an organic whole which produces a 
single impression. 

Ulerna: Religious scholar of Islam. 
Ummali: The ensemble of Muslim individuals and communities forming 

an entity of common cultural, legal systems, jurisprudence, etc., and a 
certain self-consciousness, but not necessarily a coincident common 
polity. 

Usul: The fundamentals of Islam. Literally, the word means 'roots'. The 
usul oflslam are held to be four: the Qur'an, the Sunnah, ijma and qiyas. 
Some jurists include ijtihad as the fifth usul. Together the five elements 
are also referred to as the Shariah, the so-called 'Islamic Law'. /jma is 
often explained as the 'consensus of the leamd'. Qjyas is the analogical 
reasoning of the learned with regard to the teachings of the Qur' an and 
the Sunnah as well as iJma. /jtiluul. is logical deduction, or one's self
exertion to form an opinion. 

Values: The social principles and standards held by an individual and a 
society. 

The Warrd model: A systematic research approach proposed as a possible 
way towards a fresh understanding oflslam in the contemporary setting. 
The model takes its name from a rose-cycle (wamf) in the system and 
relies on qiyas (analogy) for operation and on iJma (consensus), obtained 
through the Delphi technique, for consensus and acceptance. 

World model: A model or simulation that attempts to show the interactions 
of important global variables, such as pollution, population, economic 
growth, natural resou'rces. A number of such models have been devel
oped for the Club of Rome. 

World system: The totality of interacting social, technological, informa
tional, ecological, cultural and other systems, whether at the commu
nity, nation-state or international level. 

World-view: Weltanschauung. A conception of the course of events in and 
the purpose of the word as a whole forming a philosophical view of the 
universe. 

Zakat: One of the pillars of Islam. Literally purification. An obligation 
on every Muslim to purify his earnings, property and worldly posses
sions by giving away a portion to the poor and the needy. Zalcat should 
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not be misunderstood as charity: it is a duty, an economic injunction, a 
social necessity. 

Zero-sum game: A game in which the cumulative winnings equal the 
cumulative losses as, for example, in chess. Futurists emphasize non
zero-sum situations in which almost everyone wins. This is possible 

when the players do not take from each other but instead co-operate for 
the common good. 
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Ataturk, Kamal 60 
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Family, Muslim concept 

of 215-16 
Faruki, Kamel A. 54, 165 
Fatalism 43, 55 
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Hegel, Gcorg 188 
Heilbroner, R. 100 
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