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The purposs of this study was to examine the original
teachings of Islam in search of valid implications for physical
education and sport. An historical overview of Islamic culture,
and treatments of its religico-philosophic comitunu; concept of
education, and concept of body and soul provided the foundations
for suggesting the implications of the original teachings of Islam
for physical education and sport.

Islam projects man's existence as an ongoing state of
*becoming”. In this state, Islamic teachings establish an inter-
dependency of body and soul. They conceive of human 1ife as & uni-
tied effort of body and soul to express existence. The significant
implication of this concept for physical education and sport entails
tha improvement ﬁf both body and soul in such activities. Islam
implies that philosophical guide lines for physical education and
sport must be in accordance with the goals of man's existence toward
a physical, moral, and spiritual piety.

Islam emphasizes the pursult of knowledge, analysis of past
events, establishment of an appropriate goal, determined attitude,
and hard work, Islam promotes patience in time of defeat and for-
giveness and understanding in time of vict.bry.

Islamic teachings indicate respect for éradit:l.on, but not
at the expense of the improvement of man's existence, Islamic prac-
tices imply that both body and soul together need practice for the

improvement of their nature. Islamic teachings imply that learning
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in physical education and sport should bear values transferable to
the efforts of 1ife generally.

. 1slam implies that frieandship, rupon.libilitg, leadership,
followership, and moral qualities should be taught with full under-
standing of their good and bad aspects in phyeical education and
sport, Islamic views confim the value of organic and neuromuscular
development, though the emphasis is on 1ntolicctu11 and social develop=-
ment. Islamic teachings make significant codtribu:ionl in the promo-
tion of initiative, responsibility, self-confidence, friendship, sthics,
democracy, and good citizenship-—all of which figure significantly
in the conduct of physical education and sport. Islan ptoioceu the
concepts of equality and justice and implies that they should be major
considerations in human events generally, paysical education and sport
more particularly.

The Islamic view of teaching and learning is a very active
one. Everyone is responsible for participating formally or informally
in teaching others what he knovs. Teaching should possess sincerity,
generosity, motivation, criticism and appraisal. The teacher should
also keep abreast of the progress of knowledge.

An overall observation reveals that r:he' implications of the
original teachings of Islam for physical education and sport are in
general :gneuwnt with the views commonly accepted in the West con-
cerning physical education and sport. For the most part, the differ-
ences reside principally in the degree of 'emphas_is put on various

principles.
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Chapter I
INTRODUCTION

Man 13 a gregarious animal vho, for the most part, chooses
to live in groups. These §roups, which organize themselves into
societies, actively strive to improve their knowledge and under-
standing of 1{fe and the universe. They also engage themselves
in passing on the accumulated wisdom of their society by a process
we term education, Accord@ng to Benjamin l’unklinl. education 1s
8 life process goiag on not only in the individual, but also in
the community, the nation and mankind, The whole of education,
for Franklin, vas synonymous with the whole of 1ife.

John Dewey considers the educational process an important
feature of society and a social Process which cannot be separated
from the total character and tasks of society.z In a b.road sense,
be advocates the general aims of education 48 a process to fulfill
the needs of the individual for the Purpose of better understanding
of the environment, and to equip him to live within the limitations
of his society to the best of his potential, 3

Both formal and informal education exists in infinite

variety withia all societies. One of the most basic and widespread

llobert Ulich, Ristory of Educational Thought, American
Book Company, New York, 1950, Pe 236,
21b1d., p. 318.

3Jobn Dewey, Democracy and Education, The Macmillan Coreany,
New York, 1944, PP. 179-192,




types of education is through religion, which bas been a& powerful
agent for the establishment of valuss and human couduct in influ-
encing all phases of human life, Theological doctrines have
iafluenced or st least left an impression on most aspects of man's
life. Among the world religions (Buddhism, Christiaaity, Hinduism,
Islam and Judaisn), Islam seeas to express more interest in the
physical as a valid part of 1iving; and it is more inclined to

be concerned with its health and deve].opunt.‘

Jean Jacques Rousseau stresses that the educational experi-
ence of a child ought to be in harmony with his physical and mental
development, Physical education has been recognized as an important
contributor to the total educational development of the :ludtvidml.5

Considering the utr;fe of physical education as an eclectic
du«:ulm.“, and the contributions of religion to human development,
there seems to be a need for a serious attempt to search foi.' valid
implications froa religious doctrine and fucticn. This could
provide a new dimenslon of insight for the existing problems of

physical education and sport.

A. Statement of Problem
The purpose of this study is to examine the principles of

Islam in search of valid implications concerning physical education

4v11ch, op. cte., p. 219.

SJames A, Baley, Physical Education and the Physical
Educator, Allyn an< Bacon, Iac., Bostonm, 1970, pp. 6-12,

Scharles C. Cowel and Wellman L. France, Philosoph
and Principles of Physical Education, Prentice~Hall, Inc,,
Englewood Cliffs, New Jersey, 1963, p. 5.




and sport. In this study, only the original teachings and princi~
plas of Islam will be considered as the mein source of information.
Therefore, the various outgrowths of these principles will not be

considered a major source of refersuce.

B. Need for the Study
A review of available literature reveals no research which

is directly related to the problem under investigation. Indeed,
there are vcﬁ few works vhiéh consider the religious dimension
of physical education and sport, and none of these speak to
Islamic dispositions on such matters, An extensive attempt to

‘ cu-im the principles of Islam relative to physical education
and sport can lead to a new direction for future studies in the

field of physical education,

C. Limitations of the Study

George Thomas indicates that religion is primarily a commit-
ment of faith and a way of 1ife based upon it. It is not, most
commonly, concerned with a ratiocal demand for am cxplmation.7
On the other hand, philosophy is, largely, a process of critical
inquiry that affirms little without lulbjecting it to close scrutiny
by reason.

Neither approach in itself is an exclusively suitable
instrument to be implemented in the present investigation. The
philosophy of religion, a branch of philosophy stressing the use
of logic with respect to religious concepts reveals a more appro-

priate approach to the problem of this paper.

7George F. Thomas, Philosophy and Religious Belief, Charles
Scribner's Sons, New York, 1970, p. 9.




George Thomas statest

The philosophy of religion is the examination of

religious phenomena to determine the nature and

forms of religion and its relation to other aspects

of human experience; the clarification of religious

concepts and statements; and the evalugtion of the

truth or falsity of religious beliefs.

Religious statements are usually presentad in such a con-
text that they are not directly spoken in reference to the issues
of physical education and sport. Consequently, the implications
discovered from the religious concepts will not be a mere restate-
ment of the original literature; but rather, a thorough examination
of religious concepts roiatod to the issues of physical education
and sport, founded on a philosophical use of logic to construct
meaningful implications.

) The treatise employs an inplication approach, for such s
method allows for the explicit identification of basic principles
and events, ss distinct from an implicit recognition of such. It
doas also, however, encourage an acritical--that is, a purely
expository—treatment of the issues at hand vhich may be regarded
as a limitation of the study, albeit an unavoidable ome.

Reither is the present effort a comparative analysis of
Islamic thought and practice with respect to physical education
and sport to other major religicns'commitments with respect to
such. Though there is some parenthetic uferenf.a to such coma~
parisons for the purpose of enhancing an understanding of the
Islamic commitments. ‘ - '

It should also be noted that the English translation of

81bid., p. 10,



sll the quotations used in this study from thes two books: XNah

al-BalXghah and Nahj al-Fagfhah are aine from ths Irazizn trans-
lations of the original Arabic.
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Chapter II
THE FUNDAMENTAL NATURE AND SIGNIFICANCE OF ISLAM

In order to establish a clear comprehension of the nature
and scope of Islamic teachings, it is necessary to come to an
nidautanding of the pre~Islamic candi.tionc, the birth and the
religico-philosophic commitments of Islam. The gcoguphicnl.
situation, type of people, activities in life, traditional values,
intellectual tendencies and other main factors in that culture had
created an atmoaphere into which Islam was born, Thus, the message
of Islam, especially with regard to its originality, becomes more
meaningful with an insight into the influences contributiag to
- 4ts birth.

An historical overview of the people of Arabia, their en-
vironment and intillecml pursuit, is beneficial in un&orsunding
the developmental stages of the birth of Islam, Such an approach
gives insight into the religico-philosophic doctrines of Islam in
terms of their foundations in previous cultures, the result of
long term evolution of ideas concerning them. This information
can also be helpful in determining wvhether or not the doctrines
of Islam were introduced to deal with the problems of time, peopla,
aad place, or were intended to be onward and universal. Therefore,
it is intended to examine the historical development of Arabs ia
pre-Islam and establish sa overview of conditions in which Islamic

theology with its religico-philosophic commitments was born,



A Historical Overview

The Islaaic faith grevw from Mecca (in Arabia) Westward as
well as eastvard from its city of origin, started by a proclamation
of the prophet Muhamead {n the seventh century A, D, Islam has
been referred to primarily as the religion of the “East™, but 1f
we observe its extension to North Africa and to the "Black Muslims"
of the United States, ve find this limitation no more valid thag
regarding Christianity as the religion of the Vest, 1In hci.
Islamic teaching is based on the historical developaent of man,
ad recognizes its rele in the course of history and accepts the
Preceding religions as a chain of guiding revelations for man.
The preceding prophets are assumed to have been the servants of
God seut for the guidance of nmkind'. The birth of Islam stands
as the gmpl.t!on of the past. With this short iatroduction, we
proceed to discuss the birth of Islam and the setting into which

it came on the peninsula of Arabia,

Ceneral Description of Arabia Before Islam

Arabia occupigl a peninsula measuring approximately twelve
bundred miles by nine hundred miles and comprises about one million
square miles of territory. It is surrounded on all sides by natural
barriers: the waters of the Persian Gulf, the Arablan Sea, the
Indian Ocean, and the Red Sea on three sides and the Syfian Desert
on the foux-':h. Isolated by these obstacles, it well deserves the

oame given by its inhabitants who called 1t "Al-JazIrth"l (The Island),

1c. E. Farah, Islam, Beliefgs and Observances, Banon's
Educational Series, Inc., Woodbury, New York City, 1968, p. 17,



1f it wvas an '{sland' the usual stereotype of a desert island was
the one that it resembled m;:. With the exception of a small
section on the coast, the rest was for the -o-'t part uninviting,

loth topographically and culturally, the peninsula was
divided into the northern (Qaysf) and southemn (Yaman) sections,
With the Yamanies, we see the rise of the catliut known civiliza-
_tion 1n Arabia.? The Southwest comer of the peninsula (the
Arsbian Felix of the sncients) is blessed with rain and sun., In
this section civilization prospared, nourished by agriculture and
trade. In the depressions of the Yaman and the Tihamah3, peoples
such as the Minseans, the Sabaeans and the Himyarites thrived as
early as the second milleanium B.C,

flclng the Gulf of Aden on the southwest, and the Red Sea
on the southeast, the area was ideally situated for trade--lying
as it did midway geographically between the greatest centers of
the ancient civilizations. Tha areas coniis:cd of Mesopotamia,
the Nile and Indus river valleys, and the Ethiopian higﬁ lands.

It, indeed, carried on a lively and prosperous trade in
frankencense and spices, acting as a middle man for the camel
caravans going north to Egypt and Syria and for the Rouiu. until

they found a way to by-pass thea to deal directly with Indu.‘

21b1d., p. 19.

3rihinah is the lowest lying and most desolated part of
Hijiz, Lammens, H,, Islam Beliefs and Institutions, Translated
by Sir E. Denison Ross, Frank Cass and Company, Ltd., London,
1968, p. 6. i .

4Joha B, Nass, Man's Religions, MacMillan Company, New
York, third edition, 1966, p. 716.



The people of this area wvere different from those of the rest of
the peninsula, Although the northern Bedouin has always professed
great pride in his racial origins and purity, in truth, the Arabs
of both northern and southern sections were far from homogeneous.
The heathen Arab was extremely race-minded. The
purity of his geneology, i.e. of his Arab descent

on both gidu. was valued, therefore, jealously
wvatched,

Accofding to Biblical and Quf'lnic testimony, the Arabs
were descendents of 'Shem', the oldest son of Noah, hence the
sppellation of Semite is justified. In the South and extreme
north, the people are mostly of the Alpine and in the Central and
northern parts they belong to the Mediterranean substratua, But,
& large percentage of the population of both north and south had
& generous mixture of other (mostly Caucasian) racial -tockl.6

The appellation Arad is traditionally said to be derived
from the little town of 'Araba' in the southwest district of
Tihamah wvhere, according to legend, settled Ja'rah the son of
Biblical Joktan, More appropriately, the term Arab derived from
the Seaitic word root referring to 'Nomad’., But, as the trade |
multipiled they chose to believe that they were descendents either
of Qal.xs;“\n (Joktsu) or 'Adn3m from a common ancestor Ismael (Ishmael)
son of Abraham and Hagar,

In the south the roundheaded, hook-nose native population

was dj.versified by the infusion of Ethiopian blood, In the Notthus-c,

5c. E. Von Grunehaum, Islam, Essay on the nature and growth
of & cultural tradition, Routledge and Kegan Paul, Ltd., Broadway
House, Carter Lane, London, 1955, p. 66.

shnh, op. cit.. p. 17,
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Sumerian, Babylonian and Persian elements altered the racial
eomposition of the inhabitants. Also, in Egypt a hamitic strain
entered the population.7 The southern pcopio spoke a Semitic
dialect with Ethiopian affinities that today plfcly survived in
Ecthiopia.

lc;rth of the comfortable land of the southern horticul-
turists and farmers {s a region called 'al-Rub' al-Khall’(the empty

.quarter),

A dn—lbcllcd--h;ped tract of red sand, a third

of & million lquarnauuu in exteat, which even

the Bedouins avoid,

To the North of this, a desert steppe encircles another
desert, the Great Nufid, wvhich 1is in the Nofthveu. Its shifting
red and white sands rising in dunes sometimes reaching to one hun=-
dred and fifcy feet, stretch midway between Damascus and Medina,
The steppe is habitable, containing oases lndvnublo valleys.
After the sparse season of winter rain hardy vegetation springs
from the coarse soil and provides grazing for the canels, sheep,
goats and horses of the Bedouins,

Purthest to the north lay the frontiers of the Byzantine
and Persian Empires, where buffer states had risen between thn"
unsettled lands of the nomads and these far-flung kingdoms, m:q
small states wvere supported by their mighty neighbors who found
them s convenient way to coutrol the less civilized tribes of the
Arabian int;rior.

However, there is another section of Arabia, the one that

7luu. op. eit., p. 716.
8rb14., p. 715,
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is most pertinent to the subject under investigation., This part,
vhich {s called 11-1.1133:, is a mountain range, running southeast to
northwest paralleling the Red Sea from Yaman to the Gulf of Aqabas,
Rising steeply from the Red Sea, the heights sometimes reach to
10,000 feet, and slope away gradually eastward to the sands of the
central desert. The mountains are mostly barren and dry. The gray-
ish landscape in some places is lent variety by tracts of black
volcanic rocks, scarred with deeply cut gullies which are cut by
flash floods from infrequent violent storms, Intermingled with the
high parts are areas of steppe land, its generally harsh appearance
softened only after the seasonal rains. Rain falls only at intervals,
during winter and spring, Scaetimes periods of dreught can stretch
48 1oiag &8 thires years or more., Aside from this there are occasional
extremely rainy periods, when short but extraordinarily violent rain
lmfn occur, Then cloudbursts and waterspouts £il1l the'nlhy- v;th
flash floods and sweep avay cnrythinﬁ in their path, on occasion,
wvhole encampments with their flocks and herds. There were some cases
vhich could support settlements. The most hpoftant ones from north
to ‘south were Talwq, Tihdmah, al-'la Faddq, Medina and Khaybax,

In spite of its generally fcrbidding topography, this
mountainous area has been historically important as the "highway'
connecting the southern lands to the Mediterranean markets., For
centuries, camel caravans plodded through the spare settlements of
the !.liji'z-throusb 'f!'if, Mecca and Yathrlb (Medina), before split-
ting off northward or southward toward their Egyptian or Syrian
destinations, In this process, the caravans enriched these towns,

out of proportion to the degree of prosperity that could be expected,
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vithin the natural limitations of that environment,
The people of the northern area were longheaded, wiry riomads,
vho spoke a pure form of Arabic, They were, by nature, 1liberty-loving
and imaginative. Thousands of years of struggle had schooled them in
predatory lxab:l.tl.9 This group was called 'AdnanTs or Qaylfsm and
differed both in -pcich and customs from their settled and contented
brothers who lived in comfortable ag:ii:ultuul settlements below the
vacant quarter. They were the nomads, the Bedouins, and the peopls
vho gave the area its character and coustituted the majority of the
population., For, in spite of the fact that large settlements did
exist in some places, containing people who had removed themselves
from their desert background, the ideals of the Bedouin still ruled
then. The settled populations had bm unable to develop a culture
and ethical system that could overcomé their all-prevading desert
lutitlgc.n These people who stamped their character on the region
with an {spression which lasted for centuries (ﬁntil the time of the
prophet Ph!.lmd, who broke the bonds of the traditional loyalties
and substituted the ties of religion) were a hardy group with general
characteristics of self-reliance, loyalty, gensroiity. courage, in-
telligence and chivalrousness (1f we are to believe the record left
to us by their poetry). In truth, they vere, 1f not exactly noble, ‘
certainly well adapted to survive the conditions imposed on them by

their enviromment,

bd., p. 716,

lorltlh. OPp. cito. Pe 19,

Myon Grunehaus, op. ctt., p. 26 and p. 142,
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H, Lammens, the French researcher of Arab culture in pre~
Islam, describes the Bedouins who constituted the majority of Arab
population in the following passage:

They are a preeminently open-uinded race with a

receptive intelligence...the Badouin, in spite

of his rough appearance can never be mistaken

for & man of primitive or barbarian stock. The

inclemency of the climate, the privations of a

desert life, bring about natural selection and

ruthlessly eliminates the weakling. His resoluts

bearing, his virile appearance, the shrewdness

and point of his replies, the ease of bearing

with which he receives a guest, rather produce

the impression of some gentleman fallen of evil

days, some Yilaud descendent of the Biblical

patriarchs,

Dependent for subsistance on the animals, thay herded, the
Badouins, dus to the scarcity of the food supply, were constaatly on
the move, seeking pasturage for their flocks and good hunting. This
mode of 1ife limited their possessions to the bare necessities, only
that vhich could be easily traansported and their veapons. Their most
valued possessions were their horses and the indispensible canmels,
which The Holy Qur'dn refers to as the gift of God.!3 This ungatnly
looking animal provided milk, meat, hair with which to weave clothes
and tents, leather and other items of dmsticvneeds, dung for fuel,
aud urine which was held to be a valuable medicine for fever and
malaria, The nomad lived fruga.tly on a variety of accessible foods.
BelidQ ailk and an occasional feast of camel flesh, dates wers a
staple, supplemented in the proper season with wild artichokes and

other uncultivated plants.

lzﬂ. Lammens, Islam Beliefs and Institutions, translated
by Sir E. Denison Ross, Frank Cass and Company, Ltd., London, 1968,
Pe 6.

13
The Holy Qur'3n (Sura XVI, Ayats 5=7).
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Life wvas organized according to the tribal system, The
tribs was everything in a man's 1ife; his chief protector and provider
and the source of his iden:ity. Loyalty to the tribe vas his chief
obligation, 'A,ahiyylh!.or clan spirit, was the tribal equivalent
of patriotisna, Kinship gave him the tight of citizenship in his
group. Each tribal group was a complete entity, dependent on no
one, caring for the needs of its members and fighting for their rights,
They could exist as a unit only if each member took his responsibilicies
seriously, and the threat of exile ensured that he would do so, For,
without his tribal group, & man had no backing, he was eatitled to no
rights outside the bonds of the tribe. The rare individual who had
been exiled was an out-cast, preyed upon by all, and vas forced to
exist as best as he could 1ia a hostile world,

The typical group consisted of the leader (shaykh), his
family, other inter-related families, strangers residing or traveling
with the group for a period of time in order to have 1its protection,
‘clients', ocutsiders who had been adopted into the tribe as menbers,
and slaves. The Arabs considered thmellves members of the noblest
of all nations (khayr al-ymanm), They had sérong aristocratic feel-
iogs and refused to take second place to anyone. The Bedouin ideal
was manliness (wuruwwah) which vag expressed in the traits of loyalty,
gensrosity and coux.'lgc'. This was what he strived for. Oualy the

saly virtues could win respect from hin.“

lbm. op. eit., p. 9.



Where the moral qualities are concerned we
must speak with some reserve; they are not
on & level with intellectual faculties or
with the literary development obtained by
the Bedouin. Muru'ah, demanded skill in the
martial acts of horsemanship and archery, {t
required that he be willing, even eager to
89 to war to defend his tribal rights——mostly .
to the scarce pasturage and to the scattered
wells of semi-brackish vater, more valuable
than gold, that provided life in a barren
wilderness. It demanded that a man protect
his women and garticipan in the raids om
other tribes,l

The Arab felt no scruple in robbing & stranger or a traveler
ivithout an official Bedouin protactor, if one should stray into tribal
territory, The property of a stranger, even an Arab, 1f not protected
by the segis of a tribal community, was rciorded as ’tho goods of Allah,
fair game and the logical prey of the strongest. Their life, always
precarious, elevated varfare and raids to an economic hcccnity. The
tribesman vas required to take Part in the vendettas which were acts
of revenge for the death of a fellow tribem. or to avenge an in-
sult offered to his relatives. These traditiénc obliged him also to
be extremely hospitable to guests and strangers who might ask his
protection., Generosity was also held to be a noble virtue, and the
‘Anb vho failed to uphold these desert idesls of hospitality and
generosity to those who sought his protection would be held up to
ridicule,

All in all, the values of the Arab, nomad or
settler, were measured in terms of purity of
blood as it flowed in the veins of a long line
of noble aacestors, in the eloquence of his
tongue, in the power of his sword wielding am

Bribtd., p. 9-12.
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_ and the speed of his gount.u

Within the tribe the Bedouins were largely 'democratic’,
to the extent they had any organization at all. Some might prefer
the term "snarchistic®, for the Bedouin did not care for orgacized
government, Life in the desert had bred an individualistic approach
to matters. The Arad had never been in the habit of bowing to any
suthority, since in-the desert aniypnc vas essentially equal,

H. Lammens describes his individuslity as follows:

Vhen we call the Bedouin an individualist, we

have pointed out the principal source of his
failing and sumaed up in a word the gravest
deficiencies in his moral nature. He has never
raised himself to the dignity of a "social animal",
never established any stable or regular-form of
authority...only individualism can adequately ex~-
plain the Bedouin lack of devotion to the common
good, of kindness, or mere humanity. The harsh
and depressing climate of the desert aggravates
his individualistic tendencies. It forces him to
1live fn isolation with his family, to compete with
his neighbors over the scanty water supply and
meagre pastures, essential to the existence of
those flocks on which depend the life of him and his.

The siomad possesses all the defects of individualisa,
and also its doubtful and troublous qualities such as
self-confidence, dogged determination, tenacious
egotism and rapacity. On the other hand, solitude,
by forcing him to rely upon himself alone, by height-
ening his natural facultiés by straining them to give
the last ounce of which they are capabli, has saved
hin from lapsing into the common place.

Political organizations were not to be found, The tribal
leader or shaykh wis elected by his people, He usually was a man of
wealth as well as one who had proven ability, showed wisdom, and

probably possesged some outstanding personal qualities, The shaykh

“rarah. op. cit., p. 25, .
nu-uu. op. cit., pp.8-9.
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would be a senior member of the tribe, for the Arab formula states
that authority is tunuittedv, kabIr 112 kabIr (from elder to elder)
sons. It could also pass to an uncle or nephew or even to another
clsn., Literature indicates that the cases of chiefs whose ancestors
to the third degree were auccusivcly shaykhs are quoted as phenomenal.
XalTf Mu'awyah asked a nomad on what conditions it was pos-
sible in the desert to obtain the posiﬁon of shaykh, and his reply

was?t

Keep open house; be gentle of upceéh: make no
demands on anyone; show the same cordiality to
rich Ang poor alike. In short, treat all men
cqul.l

Another popular proverb states:

-

The shaykh must make himself a slave, the most
humble of all men,19

In the traditional system of tribal life the shaykh had
meny duins and few privileges., It was his responsibility to care
for the poor, widows and orphans; to provide hospitality to strangers
and wayfarers; to maintain order within the tribe and to ensure the
payment of the blood money (diyyah) when necessary. He led the tribe
into battle, also, for vengeance, booty, tribal honor, or amusemeat.
As & shaykh, he had no executive or legislative functions that would
set him apsrt from the other members of the tribe. There were no
ceremonies favolved in his position. His advice was offered in the
daily tribal councils but carried little more weight because of his
position., The recommendation of any wise man or woman was valued as

much, He had no extra powver to enforce his will, Thers was no

18,p1d., p. 12.

19“1‘. s Pe 12.
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organized law to provide guidance, Blood ties which Joined kin to
kin in the tribe subsitituted for the non-existant central authority
in the determination of the loyalty of the tribomn.zo The absence
of a central government made each tribe s separate state and each
tribesaan was responsible for both upholding and enforcing what

law there vas.

Since Arabs lacked a nation-wide systez of lav (a victim
of their coustant nobility) each decision was reached individually,
perhaps guided by the customs, in regard to such acts as homicide.
According to huhu.thtrauricvod Party served as the instrument
to execute justice. The law of "Vendetta", the most sacred and
highest law of the desert and the one which helpad to uintd.nv a
precarious balance of peace, held that the murder of a clanperson
must be snswered by the death of a menber of the murderer's clan.
The nearest relative of the slain victim was 8iven the responsi-
bility for avenging the death. In the code of the desert, a wrong
must be avenged. If the payment of diyyah was not given, or 1f 1t
vas rejected, wvar followed. A member could command the protection
and support of the entire tribe. Tribal feuds t;sulting from this
method of justice became long and drawn out affairs,

In generasl, the lore of the Arabs was not extensive, Thay
did not seem to have had much in the way of historical records of
tbd.»r civiliutioﬁ, only legends regarding their originé. their
#ucestors and some memory of loéauy important events. Shushtery,

in his book Outlines of Islamic Culture, points out that the learning
———— e n8lamic Culture _

zohuh. op. cit,, p. 24,

ZIIB“O » Pe 23,
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activities in the 11ife of the Arabs of tha pre-Islamic period were
confined to poetry, geneology, astronomy and history, with their
"history” largely -ythological.zz The pfe-hlanlc Arabs also had
some knowledge of folk medicine.

Since pre-Islanic times the Arabs had been

famed for an extensive knowledge of diseases

and for their skilled understandigg of prac~

tical diets, remedies and cures.

The pre-Islamic Arabs were Aallo fgned for their proverbs
(short statements) based on observation or experience. Proverbs were
also used extensively in Arabic poetry. They were included according
to traditional laws of usage and selected so as to add a touch of
popular experience or some reflection on 1ife.

The Arabs lived a life vhich, because of its harshness and
frequent travel, deprived them of the material comforts and posses-
sions they needed to f111 a creative void, Von Grunehaun expresses
this point adequately in his statement:

Literature, to be exact poetry and prose

accounts of tribal affairs, had alvays

been the art of the Arabs par excellence,

The incipient stages of the Arabic literary

development are hidden from our sight, but

the earliest surviving documents——dating

approximately from the second half of the

fifth century A.D.--are products of a fairly

evolved poetical conventizn well on its way
to becoming stereotyped. ) .

In fact, it was poetry that raised the culture of the Arab

community to its highest pinnacle. The poetry which “,,.emerged from

ZZA. M. A, Shushtery, Outlines of Islamic Culture, Historical
and Cultural As cts, forward by Sir Abdul Padeer Kt., She. Muhammad
Ashref, Kashaire Bazar, Lahore Pakistan, 1966, p. 12. ¢

231!)14. s Pe 73,

qun Crunehaun, op. cit., p. 63,
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the spirit of the desert 1(‘.:01.‘...."25 was a spoken art which suited
a8 people who could have f.v- possessions because of their life style.
The Bedouins, though largely illiterats, loved poetry,
cultivated it and considered poetical eloquence ai precious talent,
ln gife of the spirits. Arabic was a marvelously flexible lit(raty
instrument and its poetry was skillfully constructed, rich in expres-
sion, full of enargy and passion, and containing excellent rhyme and
thythm, However, it lacked great themes and idess. There was a
great deal of restriction regarding subject, imagery, and the poeti-
cal forms which could be used. The poetry of this time was ducﬁp—-
tive and realistic. Common subjects vere: the description of former
campsites, tribal life, nature--such as storm ‘over the desert, praise
of one's horse or camel, descriptions of raids, love songs, poems in
praise of a hero or patron., Traits congtderad ;:orthy of praise were:
manliness, courage, self-sacrifice, love, hospitality, gsnerosity and
the keeping of one's promise, Poetry gave a souv&t idealized picture
of tha Bedouin and his virtues, .
Poetry in this culture served also as a functional type

of art which offered an aesthetic experience to its listeners. The
Bedouins were easily swayed by the power of speech and thytha that
emerged from an eloquent voice. Poetry provided an incitement té
valiaat deeds on the battle field., It inspired action in time of
attack in var and served as a rallying force in a lplinur‘d society.
It strengthened the Bedouin's consciousness of an identity that trans-.

cended tribal affiliations. The poet was a respected artist who

stenond Stevart and the Editors, Early Tslam, Time, Inc.,
New York, 1967, p. 101.
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performed other duties, He was tha journalist of the time. He was
8 source of news in an illiterate and fragmented world. He wvas a
publicist aud propagandist, praising his patrons and deriding their
enenies with potent satire, 'the psychological warfare' of the day,
He was a source of inspiration in violent times, a coimnity spokes~
man and a historfan who recorded the noble deeds of his people.

fhn works of poets received wide dissemination due to the
annual fairs held in the larger u:tlmntc.zs such as 'Ukaz near
Macca where people from all parts of Arabia would gather to worship
and trade. This particular fair lasted twenty-cne days, beginning
the first of Zul-Qadah (February). The poets made uie of these oce
casions to recite their poems. At Mecca, the poem most apprecisted
by the lhtengr. was written in gold and hung on the walls of the
great temple, the Ka'bah--a singular honor for the authors. These
selected poems were known as Mu'allaqit (mapcnded). Some of them
have survived to this day.27

1f a highly perfected language can be considered

as & reflection of the soul and spirit of a naticm,

then the very advanced evolution of the Arab idiom

should preclude the possibility of regardixzxg the

pre-lslamic Bedouin as a primitive people.

In spite of its importance as an institution, both aesthetic
sad functional, and for the glimpse it gives us of Bedouin life, Arab
poetﬁ a2lmost totally ignores another facet of life which we might

expect it to cover and that is religion, The poetry was almost

26A. M. A, Shushtery, op. cit., p. 110,

27
Some of the authors accorded this honor were: Imra al-
QaysI, Tirfah, 'Unar, son of Kulsim, Zuhayr, Haris, Antarah and Labid,

stltch. OP. Citc’ Pe 7.



22

totally secular, H. Lammens used the term "light and irreligious"
to describe pre-~Islamic poc:iy. It shows us a trace of & religious
pre-occupation, but the subject, in its form, 1is seldom meiond.
The reason for this is not clear. There is speculation that perhaps
the accusation made frequectly against the Bedouin .(cvcn made by the
prophet Muhammad himself) that they lacked deep religious sentiment
is trus, It also is possible that the poetical convention did not
permit an excursion into this type of subject matter, Whatever the
Teason, the proliferation of deities and cults extant during the
p.ctiod created s divisive rather than a unifying force. While tha
polytheisn of the Arabs was far from being of paramount import in

their lives, it had some degree of importance to the tribesmen,

Pre-Islamic Religious Activities

A study of the religion of the pre~Islamic Bedouin, parti-
cularly those in the l;ujiz Just prior to the time of the prophet
lhl.:mad, shows rmany varying local observances, but one characteris-
tic trait is evident. This t?ait was the popularity of litholatry,
the cult of sacred stones or baetuli, which were called "Bayt Allih"
(the house of God). They passed for the representation, and also the
di!lling place, of the divinity. The most famous of these stones was
the black stone in the Ka'bah in Mecca. This wvas (and is) a mateorite
worshipped by various tribes who believed that it fell from heaven in
the time of Adan, It was embedded in the southeast corner of the |
Ka'bah, a cube-shaped building constructed to house it. This was
the holiest shrine in Arabia, already famous before Christ (the Roman
historian Diodorus Siculus, ca. 60 B, C,, refers to it). Tha people

of the desert came to Mecca in piligrimage (Hajj) year after year to
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worship and to kiss the stone in the hopes of obtaining the blessing
of heaven. ’

Most of the people of Arabia worshipped local gods or god-
desses, some were tribal and some presided over a geographical ares
and commanded worship from all who mti:od their areas, Although
the genersl h}rtuinn is that the pagan Arabs worshipped idols,
Lamnens shed further light on this matter by stating:

If the common definition of idol s accepted an

imege or representation of deity, made or used

- &8 an object of worship (Websters New Collegiate

Dictionary-—second edition), the early Arabs knew

80 idols. 1Its divinities were...stones which

took the most varied forms, oddly-shaped blocks,

monoliths, erected or strangely sculptured by

atmospheric erosion, agsuming some:imei the ap~

‘pearance of men, of columns or pylons.<?

These sacred stones either remained at their natural sites
or else were enclosed in buildings, If not enshrined, they were a
part of a holy area and were worshipped with a ritual with features
that wvere comaon to the various tribes,

The sacred object was usually encircled by a ring of stones
vhich enclosed a sacred area called '!.ur:u'. This area vas a sanctuary
for all living things within its borders. Men, animals and vegetation
all had to be religiously respected; not even branches could be taken
from trees within the area, The area also might encloge other things
along with the baetuli or in place of it, serving as objects of vorship
themselves., A sacred tree which was supposed to be the habitation
of & god wvas a common feature. On such a tree would be hung war .

trophies, offerings and fragments of ciloth, A sacred wcil vas usually

29!.::-::;3, op. cit., p. 18,
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near that could be used for ritual washing.

Most of the year, r;buo sanctuaries were deserted as the
tribes vho maintained them (each tribe possessed its own god) wandered
with their flocks. On occasion the tribes would gssemble at them to
offer sictificoc. This was usually in the spring and fall, These
sacrifices were preceded by a ritual purification and the partici-
pants shaved their heads and maintained a ritual observance. After
the sacrifice the victia's blood was poured on the bsetuli or into
aa opcning at the foot. The flesh of the sacrificial animal (camel
or sheep) was eaten by the worshippers after which they left the
area and the sacred state of holiness (harim) and re-eatered normal
1life (hill-—the profane state). Some bastuli were portable and could
be, and sometimes were, carrisd about in a pavillion of red leather
on canels, (recalling the arc of the covenent)., This =might happen
during the pilgrimages and certain religious ceremonies--those fol~
lowing prolonged droughts, for instance and the tima of war. On these
occasions the object was accompanied by a procession 9£ vo-en-—clnsbing
timbrels and chanting, This ended by the ritual seven times circum-
ambulation (Tawaf) of the sanctuary. The sacred object was also on
occasion kissed as part of the ceremony.

The shaykh was responsible for the tribal rites. There were
few temples in Arsbia and no real priestly casts, The place was
filled by various functionaries: such as, dancers, diviners and
guardisns of the baetuli and the sanctuaries. Divination was piac-
ticed by means of Qacred arrows from which the sooth sayers (Kihin
or Kihinah, if female) drew lots to obtain an answer, either affirma-

tive or negative, The Kahin, who held the highest position in the
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hisrarchy, also presided in the 'istisqa’’', a ceremony to bring rain. '
He also ucompmiold lnu:u.‘nctod as j'udge and arbiter (Hakim) fore-
told events and delivered oracles in a rhymed and rhythmic prosa.
The Kahin especially, was credited with secret powvers such as con-
Juxring spirits, casting spells, and being able to bring down rain,
The Kahin, like poats, vere supposed to be in communication with the
spirits of 'Jin’.go Angels and fairies were other beings who inhabited
the unseen world., Nass finds some implicating cviqu of latent

© totemism involved in the repsect paid to the gazelle, the eagle, the
vulture and the cml.n The list of gods in Arabia would be ex=
tremely large, if one would wish to conduct a complete survey, and
®ost of theam have survived oaly as names, Arab paganism had a pan~
theon of sorts, a group of gods and goddesses, about whom we know
comparatively very little. These wers accorded the chic»f .portion
of attention and had some degree of universal popularity with all
the tribes. The most important and most widely recognized deity
was Alllh, the god, from the definite article al and Il.la'h.‘ related
to the Hebrew root elohis, and probably from common Semitic "I1™ or
"E”. He vul a high god, the creator who resided in the sky and
who controlled fate., He had pover over life and death, H- was
also responsible for providing rain, watching over oaths and con-
tracts, and punishing unjust offenses, Also important to the pre-

Islamic people were the three daughters of Allgh; al-Lat, al-Manzt

3°J1.n vas described as beings half demon and half man
feared because it could beccae invisible but subject to death
like human, They resembled the definition of "elf",

nlau. op. cit., p. 71,
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and al-'Uzzah, The goddess alfht was recorded as early All the time
of Herodotus. She was assumed to be a sky goddess--perhaps of the
sun. Al-Manat was the goddess of fate and al-'Uzzah, the lttong‘onc,
was usually identified with Venus, the morning star, They were the
center of phallic worship similar to that of Ishtar and Isis.

Macca was the seat of the three goddesses and also wvas the
religious center for the desert tribes, Each tribe's god was repre=-
sented there; over three hundred statues of gods and goddesses filled
the interior of the Ka'bah. The Arabs of pre-Igslamic Ar;bu had not
developed the concepts of an after-life or of the immortality of soul.

The rise of the Quraysh to pover was linked with the rise I
of Alldh to prominence in the pantheon of Mecca. m. ancient god
was considered the supreme deity by the pagan tribes of the Mecca
regions from utlui times. The trends inclining toward relfgious
centralization were already evident as tribes began to forsake their
local deitfes. Allih, the supreme god of Hoccn.. gained more and more
Bon-local support, and the concept of his functions and responsibili-
ties grev accordingly, This centralization of worship resulted 1n‘

& change of values, vhereby the protection of law (the sanctuaries
and the sacredness of the !‘Iaru) §ave way to the protection of Allah,
who had replaced the purely local deities. There are indications
that the idea of a supreme god and of laws tianscending tribal
affiliations were present and trowing prior to the preaching of the
prophet Hu!_xmd. but it perhaps had not reached a concious level.

By the time of the prophet Muhammad, there were signs that
the traditional religion vas in a :ta;:c of disintegration, although

it still had a good deal of strength left. Part of the reason lies
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in the impact of foreign influences and part to the dissatisfaction

of some Arabs who felt a lack of iubstancc in their religion. Von

Grunebaum clears this point by stating:

It would seem that Axab»ptgnnicn, never systematized
or given a philosophic skeleton, had been losing {ts
grip during the sixth century A, D, It had been a
faith of great local variations.,.but everywhere still
close to primitive fetishistic forms of worship,..
there is evidenca of . a feeling of religious dissatis-
faction and of a seeking for something new, something
purer and intellectually more substantial than the
inherited but luke-warmly held polytheisa, TBE age
had begun to be concerned with the her-af;ct.

Some Arabs had already abandoned their native religion in
favor of beliefs brought 1 from outside. Others had branched off
on their own, following their own convictions. Amoung these were .

"gnnIf-“ vho were monothestic in belief and lived ascetic 1lives,

loreign Elements

Among the outside influences Prevalent in Arabia during

the sixth century, the most proaineant were those of the Jews and
Christians, ilthough Ringgren clains that Gnostic and Manichean
teachings were also present to some dcgrae.33

Of the two Biblical religions, perhaps the Christians were
least prominent, since their sttoﬁge-t 4reas were on the borders of
the Arab world; Narjia to the north, Yaman, Syria, and HIran in Iraq.
A small group of Christians had settled in Mecca. They were a mixed
group, with varfed occupations such as: monks, merchants, doctors,

caravan leaders, scribes, etc, Two Christian Arab tribes, namely,

32Von Crunehaun, op, cit., p. 2,

3
3Ringgrcn. Helner and Ake V, Storm, Religiong of Mankind,
deaz and Yesterdaz, edited by J, C, G, Greig, translated by Niels,
L. Lensen, Fortress Press, Philadelphia, 1967, p. 179,
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Jadham and Udrah, migrated in the gij:z region, Active missionary
vork among the nomads was carried on by the Jacobites and the Nesto-
Tians vho had aleo established churches asd schools fn towns of the
l.uj::. H Along the caravan routes, there were Christian monasteries
vhich were open to traveling merchants and nomads. At the time of
the prophet Mul.'mmud the Christians were themselves involved 1in fierce
disputes on theological questions, one of which was over the use of
icons, which later cglninaud ia the 1comoclastic controversy.

The presence of Jews in Arabia can be traced to 1200 B.C,
M» the tribes of Rachel wandered for forty years in the desert of
Mufid and Sinaf,d’ Hovever, it was not until after 136 A.D., when
the Ramans destroyed Jerusalem after the second Jewish uprising,
that Jewish tribes began to be found in the Bijds in large numbers.
By the time of the prophet Kul‘nmd they had settled down ;nd con—l
trolled some of the best lands in Arabis—in the oases of Taymah,
Khayhar and in YathrIb., In these areas Jews constituted almost half
of the population. The unity imparted to thea by their religion,
their tendency to gather in large utilmnu and their lupcrio;' leam-
ing and skills, gave them the upperhand in dealing with their Arab
neighbors., They were responsible for introducing the intensive cul-
tivation of the oases in vestern Arabia.36 They also were in control
of the trade fairs and the oases of Taynah and YathrIb, They had an

advantage over their Arab neighbors because of their monopolies in

“tntah. op. eit., p. 30,

S,

3 The Holy Bible, (Exodus 3:1, 18:10-12),
“Rus. op. cit., p. 715,
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sone areas of trade such as iron and their superior agricultural

techniques. Thcir economic ascendency brought upon them the jealousy
of the Arabs, The Quraysh stock of Mo.ccn regsented them and the 'Awas
and Khazraj of YathrYb carried on a feud with the Jawish tribes, for

the control of the palm tree plantations in the nearby oases.

Ceographical and Trade Conditions

In the middle of the sixth ceantury, the H1)d3z region of
Arsbis had three major towns. YathrIb was located in the central
section, It was a fertile oasis which supported farms and small
villages in a twenty-square-mile area. South of YathrIb, some 250
miles awvay, vas the town of TX'if, Also, northwest of TE'if, lying
fifcy miles inland from the Red Sea, was Mescca.

Since Mecca is of importance ian our discussion of the birth
of Islam, it will ba described in detail., Mecca lies in a rocky ra=-
vine surrounded by mountains entirely lacking in vegetation. William
Babitho gtates that: '

Even the date palm, the only plant that can

endure both freezing and scorching will not

grow there. After all the years that the

riches of three continents have poured cease-

lessly into this wretched place, there are no

gardens, and a stunted bush is a civic pride.37

Lamaens' comments on this city also expressed the same view
in describing Mecca:

eecand yet it would be difficult to meet with

a more forbiding s-te...gripped, as it were,

in a vise between two steep and naked mountains,

the town occupies the bottom of a depression, a
veritable basin, where in winter the rains of the

37"1111&1 Babitho, Iwelve Against the Gods, Simon and

Schuster, Yew York, 1929, p. 111.



formidable Tihamsh thunderstorms were stored,

Such was their violence that periodically they
devastated the city and overthrew, ,,.even the
sanctuary of the Ka'ba. In this badly-ventilated
corridor scorched all through the endless summer

by the pitiless sun of Arabia, without the shelter
of & single palm tree, the population, in order to
slake their thirst, were reduced to the uncertain
flow of the well of Zam Zam, near the Ka'ba. But
this hollow, swamp and furnace by turns, coincided
with one of the most important stations om the
ancient spice route, with the cross roads of the
continental routes linking up Yemen, Africa and
Syria, and leading to the rich markets of India,
coveted and striven for by every nation. This coin=
cidence accounts, in spite of the heavy drawbacks of
its climate, for the role played in Arabia by this
strange city destined to shgé:ar the cradle of
Hu?l-nad and that of Islam,

In spite of, or perhaps bacause of its natural dr;vbaﬁks
48 a settlement, Mecca became the most pProsperous and vitally impor-
tant of the towns of the Hijdz. There are two factors accounting
for this wealth and prominence. One, as mentioned previously, was
its favorable location on the caravan routes, and the second vas
its importance as a ialigious sanctuary,

In regard to trade, the people of Mecca, located in an

39 vhere agriculture was impossible, because of

"unfortunate valley
the poor soil and lack of water, whole heartedly turned to an alter~
native means of support. Trade became the life blood of the touﬁ.
Econoaic considerations, entwining their way into every as}oct of
life in Mecca, took precedence over everything else,

At first the residents of Mecca traded merely with the
passing caravans. But soon they began to pircicipato in the markets

of the neighboring settlements, and eventually gained control over

38annenl, op. cit., pp. 16-17,

39Iha Holy Qu'ran (Sura XIV, Ayat 40),
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then. Extending their influence, the tendrils of trade reached ever
outvard, They linked themselves to the major markets of the Mediter-
ranean and Middle East, Negotiations concluded commercial treaties
vith Byzantium, Abyssinia, Persia and Yaman, providing guarantees of
safe-conduct and free passage for caravans, From Syris flowed the
goods of the H-.dinrunun world, from Babylonia, the ports of the
Persian Gulf, and from Yaman flowed the products of India and the
Middle East. Outward bound, the caravans from Mecca carried in re-
turn leather, spices, precious essences and metal, espacially silver
from Arabiasn mines, |

Everyone in Mecca, men-and women, participated in commer-
cial enterprises., Personal wealth from fortunes to trivial amounts
vas invested in banks and shares in the caravans. The entire popu-
lation of the town might have a financial interest in a caravan, On
its return each would have a share, proportional to the profits and
investments. Since this would seldom amount to less than fifty per-
cent profit and could even double the investment, there were many who
acquired great wealth through this process. In addition to the
striaghtforwvard caravan investments more esoteric ways of making
money were common. Money was gambled on almost anything, such as
on the time of arrival of a caravan, speculation was rampant,and
the large quantities of unfamiliar foreign money gave experts an
opportunity for profit. Bankers collected usurious interest on loans
and monay changes, and manipulated foreign currencies. Also, stocke
brokers and middlemen prospered,

The city of Macca with its busy and profitable atmosphere

gained fame. The Alexandrian geographer Ptolemy seems to have referred
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to it as Macraba, The name, perhaps derived from the Sabaean word
Mukarrib meaning sanctuary, would probably indicate the great age

40 Because of the presence of this sacred shrine

of the Ka'bah,

vithin the borders of Mecca, the area was the focus of pagan worship

in pre-Islamic Arabia, The cult of the black stone, revered froa
antiquity, was not the only ch;ng to draw pilgrims. There were as

many as 360 idols in the great temple. Worshippers from various tribes

could also pay their respect to their own god as v?ll as to the Arabian

pantheon of Alldh and the three goddesses.

By agreement, throughout Arabia, four months of tiie year were
set aside from warfare. During this period anm;al. pilgrimages and
trade fairs took place, as well as trips to the holy sanctuary, Along
with the pilgrimage, Macca also hosted a large fair each year which
brought a good deal of profit to ch-luerchu;u of the area,

These excellent conditions did not last. The reopening of
the old Egyptian route through the Red Sea had ended the Arab monopoly
on the spice trade, bringing India and Somaliland into the picture as
trade rivals, After thic.. Mecca had & hard struggle to survive. The
nev route had forced down prices and a number of the transport towns
of the Hijaz region had been forlced to other means of support, mostly
sgricultural means. But in barren Mecca this alternative was not .
possible. The city relied mainly on trade contractsa, the attraction
of pilgrimage to the black stone and the yearly fairs. The loss of '
either source of revenue could mean economic disaster, There vas

another problem causing civic tension in Mecca. This was partly due

‘ohmm. op. cit,, p. 13,
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to the lack of 8 code of law and the consequent dependence oun the
tribal lsws and vendettas to deter violent crime and maintain civic
order. The other part was the struggle for dominance between two of
its major classes, the Umayad families and the Hashimites. Until

the time of the prophet Muhammad, the Quraysh had been the unquestioned
leaders in Mecca. This was ever since an ancestor of the prophet
}m.u-ul named Qassay had taken over the 'office’ of chief of Mecca
and become the guardian of the great temple,

At the time wvhen the prophet Mdl_:m-d embarked on his preach-
ing carser, this bitter internal feud had left the Quraysh with no
strong chief, Mecca at this time was in a state of social-politicale
ccomic-rcligim reorientation. This was the result of the old
tribal laws failing to provids a solution for mew conditions prevailing
in the settled life of Meccas.

As guardians of the Ka'bah and chief beneficiaries of the
profits compiled from visitors, the Quraysh did ali they could to
encourage transients, making pacts with other tribes to insure their
safety. This was possible by declaring the surrounding ares "Haram"
or forbidden to warfare. No blood could be spilled there and pilgrims
were obliged to disamm before eatering the area. This sacred section
kept expanding as the Quraysh sought :‘o maintain the "status quo™ by
the addition of idols, filling the Ka'bah to enhance the sacredness
and attractiveness of the area.

The hoards of visitors attracted to Mecca also deposited
nev ideas that the Quraysh had to accept in order to keep order in
their civic life. The rise of wealth among Quraysh also left a wide

gap, separating the richest of the clan from the poorect,- and the
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simple 1ife of the tribe had given way to a variety of occupations

and degrees of wealth in tﬁa town, A type of relationship based on
class distinctions was developing, accompanied by the injustices that
the poor at the bottom of the heap have traditionally suffered. This
social infustice increased while the government of Mecca vas powerless
to alleviate the diiuti-fxction dimua at them, An oligarchy of
the rich and powerful merchants had sprung up to fill the power vacuum
present in Mecca preceding the riu of the prophet Hul.tmad. They
held political power and dominated its religious and economic 1ife,
deciding polici.u and forming alliances and> trade agreemsnts, How=
ever, they had no legislative power and no means of enforcing decisions

except by resorting to the old threat of exile.

The Rise of the Prophet Mubammad

Into this transitional, fermenting society, a man named
ltal.nmd vas born, ItAum every condition prepared the stage for
the birth of a true savior: as Farah states, "The role of Muhazmad
was indeed prcordained."u »

The prophet Mul.zmnd was bom into the Hashimite clan of
the Quraysh. His ancestry was impeccable; his father was the son
of Abdul Mutallib and his mother, Aminah, wvas from the Zahri clan,
an influential and well-known family saocng the Quraysh, Hut.umd was
ﬁluir only child. His father, Abdill3h died in 570‘2.0:; 2 journey to
YathrIb, before the prophet's birth aad his mother died when he was

six years of age. The young orphan was then taken by his grandfather,

“’Psrah. Ope Cito‘ Pe 2.

uh—uu. op. cit,, p. 24.
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" AbdUl Mutallib, but on his death in 577, the Prophet was put under

the protection of his paternal unclo.‘ AbT TX1ib., There is not much
known about his early lifc; but according to legend, also mentioned

in The Holy gg'rin“, at about the age of five, a man in white gar-
ments approached him, opened him up and washed his hurc.“

The prophet xu.!.xmad probably spent his youth helping his
uncle, & merchant, He also vorked as a shepherd. At the age of
twelve, he accompanied his uncle on & trip to Syria wherse he encoun-
tered the Monk BahIrah who foretold his mission of prophecy.’> Ac
the age of twenty, he was a minor participant in the so-called "sac-
ttﬁgtm wars” between the Quraysh and the Qnyf al="ilyan, thus named
because they bioka out during the sacred months forbidden to warfare.

The propho; Mul.m-ud was well thought of in Mecca and esteemed
for his truthfulness and trustworthiness. At the age of thirty-five
(605 A.C.), he ‘vu asked to act as an arbiter in a dispute among the
Quraysh that occured at the time of the rebuilding of Ka'bah., He
warried an older woman, s wealthy widow nsmed XKhadljsh, who was of
good family in Mecca and to whose attention he had come when he acted
as her agent on a caravan trip to Syria. In spite of the common prac~
tice of poiy;ay, prevalent at that time, he lived contentedly with
her alone until her death, fifteen years later, He had four surviving
children, all girls and all by Khadljah.

In the year of his marriage, the Prophet joined a soclety

‘3‘1‘11. Holy gt_:'r:n (Sura XLIV, Ayat 1).
&4 X
Maxine Rodinson, Muhammad, Tr. Anne Carter, Panthnon
Books, New Jersey, 1971, p. 46.

‘slbid. s Pe 47,
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" whose object was the protection of the helpless against the powerful,

This was tnstigaced by the robbery in the streets of Mecca of a client

of the Quraysh. According to Ameer Al{, "At the insistance of Muhaa-

mad, the descendants of Hashim and of Mutallib and the principal mem~

bers of the family of Zahra and Taymah bound themselves by a solemn

oath to defaend svery individual, whether Meccan or stranger, free or

slave, from any wrong or injustice to which he might be subjected in
Meccan tcrritoriu...khl,ﬁmad vag the principal member of this new
association which was founded about 595 A.C, shortly after his urruga.”“

He was a thoughtful type of parson, inclined ¢o solitude and
prayer, seemingly disturbed by the conditions preseat in Mecca., Per-
haps his early 1ife as a Poor orphan had sensitized hia, But, his
wealthy status, after his marriage, gave him time to coatemplate con-
ditions and meditate on alternacives.

At the age of forcy. he puicd through his religious awaken-
ing becoaing convinced that he was commissioned by Alldh. His firse
comunication from Gabriel took place on a Friday in the month of
Ramadan (an Arab month), waile he was praying on the mowntain of _
Hlra. 1In spite of his initial qualns, when he considered the rcnli;
ties of what he was asked to do, he never hesitated to follow the
dictates of his revelations, acting in the face of massive opposition
and tid_icule. The first converts the prophet Mnhamd aade were in
his family. His wife, Khadljah, believed in him from the ftrnt, his
next converts were his adopted son, 'AlI and nis freed slave, Zayd,

“Au Ameer, Sayyid, The Spirit of Islam, Londoa Christophers, .
22Berners St, W, 1, London, 1946, p. 15.
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dmdet ALL gtatess

It 18 noble feature in the history of the Prophet
of Arabia, and cne vhich strongly attests the
sincerity of his character, the purity of his
teachings, and the intensity of his faith and
trust in God, that his nearest relations, his
wife, his beloved cousin, and intimate friends,
vers most thoroughly imbued: with the truth of
bis aission and convinced of his inspiration,
Those who knew him best, closest relations and
dearest friends, people who 1ived with him and
noted all his movements, were his sincere and
devoted followers, If these men and women...
had perceived the slightest sign of earthliness,
deception, or want of faith in the Teacher him-
self, Muhamad's hopes of moral regeneration
would ai; have been crumbled to dust in a
aoment, ) .

!n spite of acceptance by his family and some influentisl
Meccans, after three years he still had only thirty followers. He :
decided to tum his attention from his fellow towvnsman to the pil-
grims and traders who visited the town. The ingrained polytheiss
of the Arabs and the religious traditions which surrounded the ancient
belisfs m a difficult enough obstacle to surmount, but the hostility
of the Quraysh was sn even §reater barrier. Their oppostion expressed
itself 1in everything from encumbrances to outright persecution of his
followers. _ v

The prophet Muhammad, protected by 'AlY 1ibn AbT ?ilib.
escaped the worst of it but was forced to watch his followers suffer.
Finally {n the fifch Year of his mission he encouraged some to gmi-
grate from Arabis to more hostile environments, The Quraysh, who as
tine went on were becoming ioro and more concerned about the possible

loss of their privileged position which was threatened by this preacher

na., p. 21,



of democratic ideas and the loss of revenue which his esposal of
Monotheisa made {mainent,decided to take drastic action. In the
seventh year a pact was made to externinate the clans of Hashim and
Hufallib‘by refusing to buy or sell with them, Fearing an attack,
the people of these two clans sealed thenselves off in a defensible
part of the city and remained there three ysars—supported by food
and provisions sauggled to them by their less bigoted friends out~
side. During this time the prophet Mulzamad emerged to preach only
during the sacred months, when violence was forbidden, Finally, in
the tenth year, reasca prevailed and the past was annulled.

Soon after this he lost his two strongest supporters, his
uancle, Abu Tilib, still unconverced,died, and in the same year he
also lost his faithful wife. Saddened by this double loss, discour-
aged and hopeless sbout calling the Quraysh from their {dolatry, the
prophet Muhamaad started to look for more fertile territory, A group
of pilgrins from YathrIb listened to him and returning home, spread
the vord of a prophet who had risen among the Arabs. The next year
they returned with more to hear his words and took back a disciple
to spread the word, In the third year they again retumed to invite
the Prophet to 1ive in their city, A Pact was made, The Quraysh,
finding out sobut it, intensified. their persecution and the prophet
Hul.uuud. fearing a massacre, advised his foilowcrs to go to YathrIy,
This they did in small 8roups until entire quarters of the town be-
cama deserted. The Quraysh, not wishing the pProphet Mul.xulud to
escape, debated the best way to deal with him, Assassination vas
decided to be the bettb course and to prevent the old law of retribu-

tion from being invoked it vas decided that a group of men, all from
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different families, would strike him sinultaneously so that the respon-
sibility for the act vould rest upon all and no vengeance could be
exacted. However, the night before the plot was to be enacted, the
Prophet Mubammad and his faithful friend, AbG Bakr, slipped out of
town and proceeded to YathrIb, the city that was to take on the nae
Madinae al-Nabi (City of the Prophet) for the Prophet who would live
there the rest of his life, This Joumey from Mecca in the year 622
vas called the Hijreh,

At Medina, the prophet Mul;uma became not only a religious
leader, but the chief civil authority, and set sbout trying to unite
two differing factions Present in the city, A serfes of wars then
commenced which forced him to tum his attention elsevhere., At
first brief skirmishes vers the most that occurred as the Hodhnn;
started to raid the caravans of the Meccans. This led to a battle
in which Medina was victorious but the second battle was won by
Mgcca, Encouraged by vicotry, the Msccans marched 10,000 men to a
seige of Medina but were ultimately defeated by the prophet Muhamd'
strategy of cncircling the town with a pProtective ditch and the party
returned home in defeat. In 63C the prophet Mchaomad marched on Mecca
with 10,000 men, and the city surrendered to him. He proved to be a |
lenient conqueror, who patched up old quarrels and eventually tetum‘ed
to Medina where he directed the further conquest of the hostile desert
tribes and towns, accepting their surrender to his comsand and his
religion, At his death, he wag aware that for the first time all
of Arabia would be under a unified government and religion., He died
in 632, x'i:h.-r suddenly, and his death almost caused a split when his

followers disagreed on his successor,
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Afug the death of the pmh: Mut.xmnd. the leadership of
Islam became the responsibility of the succeading Khallf. The death
of the prophet Muhawmuad disturbed the unity of the Muslim commwnity.
The al-Khilafat al-lt:-ilnh,“ (the perfect Khilafate) lasted for four
Khallfs, after the death of the prophet, who themselves as the leaders
of Islam, unconscicusly were the initiators of disunity and branching
in the Islaaic commumity., The Sunni;u. the more orthodox bnnﬁc,
followed the traditional Bedouin method of appointing a leader and
recognized tha first four Khallfs {n the actual order of their
selection and leadership after the death of the prophet Muhammad as:.
Abd Bakr, 'Umar, 'Uttmin and 'All. On the other hand, the Shi'ates
wvantdd a dynastic type 9f succession confined to members of the Pro-
phet's fanily, They claimed that the best qualified nn,.n living ax-
ample of Islamic piety, who had the only right to succeed the prophet
Muhamaad vas 'All—-the husband of his daughter, Fitimah., AbQ Bd‘u'..
Muhsanad's friend, first chosea Khallf, spent his refgs trying to
-ubdgn the revolts that took place among tﬁose wvho had only half-
heartedly accepted the new belief. His successor, 'Umar, was also
80 engaged. The next Khallf 'Utimin was succeeded by 'All, the Pro-
phet's adopted son and nephev and at his death the succession passed
to the House of Umeyyad and it was wader this branch of the Quraysh

that the empire reached its farthest expansion,

B. Religico - Philosophiq Commitments of Islam
With reference to the original tea_aching of Iglam, we will

now attempt a general discussion focusing on the fundamental religico-

“xbm.. p. 128,
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philosophic commitments 9! I;],u. As such, reference to highly speci- |
fic tangential and potentially contradictory interpretations of various ‘
aspects of the faith is excluded. That is, an attempt is amde through= =
out this paper to save the origimul;y of ideas nnd. avoid being ais~
directed by»:b. varied interpretations of later scholars. The ideas
" under scrutiny here will not be treated separately as isolated concepts,
but examined with respact both to the surrounding influences which
historically produced the ideas, and to the :l#f.luznccs which have been
produced as & result of the ideas. Therefore, our treatment is in the
1light of the ptc—tsimc contributions and the contemporary reflections
on the birth of the doctrines in Islam, This paper will rely heavily
on the teachings of The Holy Qur'an, since this literature contains
the basic and essential foundations of Islamic logic and expression.
Therefore, with The Holy Qur'dn as one of our major sources of inves-
tigation, our intention is to examine the dx:rﬁes and concepts of
Islam, and develop a just and clear understanding of the messages
rendered by it.
In exploring the traditional Islsmic views relative to wvhat
we counsider philosophical, we find the uis:;nci of a deliberate,
continuous effort in gearch of the truth, through the acquisition of
knowledge. This age-old pursuit, which according to the Greek tradi-
tion, belongs ouly to man among the whole scop§ of creation, 1is an
effort which in Islam is ixtdicative of man's quest for wisdom, An
important aspect of Islamic thinking has been the emphasis on the
direct relationship between the nature of men and the nature of phil-
osophy or between the puréugr of truth and the object pursued, The

status of man's existence is influenced by his experiences in an
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ongoing process, vhich Islam refers to as the state of becoming, This
situstion is responsible for an additional attention to the occurrence
of events in light of the past and the conditions of the future, - By
his most repeated statements, the prophet &x!.umd, throughout his
teaching, has emphasized analysis of past events, and 1its relation

to the present for future consideration. That is to say, according

to Islamic thought, this continuous search after visdom is historically
grounded. The prophet l‘h!.umd states that:

The most ignorant individual is the one

vho fails to learn from the 2&91&:133: of

the happenings in the world,

In search of a clear understanding of I_shnic. ideclogy, and
with a deliberate effort to Preserve the originality of ideas, it 1is
ssseatial to trust the development of ideas in a historical continuum,
starting in the pre-Islamic era and ending at what we consider the
“intentional period”. The intentional period is the period during
vhich the true originality of Islamic ﬁus had not yet been lost in
the proliferation of different {aterpretations and fress formulations
on the part of later scholars.

In this section some of :ﬁn major significant doctrines of
lslaa will be discussed in detail, also, there will be an attempt to
identify and diucuqs the philosophical tendencies of i-hu, 80 as to
develop a better undergtanding of the Principles and logic of this
Eastern ‘theology. Knowledge of the basic fundamental beliefs of
Islan will ensble us to examine thea in order t.o drav from them im-

plications concerning physical education and sport.

‘9Nahj al-Fagihah, (collection of The Holy Massenger's

e U L Y : -

Aphorisns), Tranian translation by AbJ al=QZsim Payandah, Jividan
Press and Publisher, Tehran, 1974, Pe 73, verse 379,
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Allah and His €reation
Islan announces a clear messags, founded on a proclamation
of a natural, universal faith. This message is based exclusively om
the existence of one God who by his grace unfolds his divine teaching
to his selected creature, man. According to Islamic ieaching. Eod
manifests his divinity in man through & chosen few prophets, who
serve as the messengers of His Divine Revelation, from the beginning
of man's creation,
Islam, like the other two great monothestic religions,

Judaisxz and Christianity, affirms thcvabsolute uaity of Cod as its
fundamental principle. This has been repeatedly emphasized through~
out the revelations reflected in the teaching of The Holy Qur'dn.

"There is no God but He..."5"
AllanS1 according to Islam is an infinite entity who is superior to
"any thing finite. He has no beginning and no end, He creates all
and 1is not created by any and He is not confined in time and spaca.

".s.He 18 God alone!

God the Eternal!

He begets none and is

not begotten!

Nor is therg like unto
hin anyone" 2

07pe Holy Qur'dn (Sura II, Ayat 163).

SIAc the beginning, during or at the end of tine chapters
of The Hol r'dn appears fragmentary and detailed descriptions
of God called "AllZh". All3h has similar characteristics of the
concept of God in Judaism and Christianity, as the absolute source
of creation and concern about the welfare of man.

521pe Holy Qur'@n (Sura CXII, Ayat 3).
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The Islamic revelation in The Holy Qur'an strongly acvocates that the

omaipotent AllZh is the sole creator of the Cosmos. Moreover, the
Cosmos {s the realm, or order which is governed by laws decreed '
exclusively by Allih., Existence of the universe and its order is
used as a strong proof of All¥h's existence and his perfect nature
(much as in the case of the cosmological argument of Aristotle):

In proving the existence of a perfect God gg
MafEdil (a close associate), Ja'far $adiq,
stated that the first reason for the existence
of God is the harmonious organization and the
perfect order of everything in universe that
in its entirety without a speck-of a fiav sre
situated in their proper place, The logical
and perfect order in universe indicates that
our world has been created meticulously with
precision and logic. The dependence of coop=-
eration of living creatures on the face of
the earth indicates that their creator is
one, who related them so closely together and
depended them on one another,54

Allah, alone, is the Lord of this creation which includes heaven and
earth,

His throne reacheth over the heavens and earth,

and the upholding of them both burdeneth Him

BOteee

" He created the sun and the moon, gnd stars
subjected to laws by His behest,>

The Holy Qur'an repeatedly confirms the reality of God and reminds
us of All%h by referring to Him, in different chapters, as The Creator,
The Source of Power, The Beauty, The Law, The Truth, The Goodness, -and

saJa'far $3diq was the sixth Im¥am (from the twelve succes-

sors of the prophet Muhammad) whose practice of truthfulness created
the title of Siddiq (truthful),

54 - N - .
Fadl-All3h KumpinI, Hadrat Sadiq Alayh al-Salam, Dir
al-Kitab al-Islanl, Tehran, Iran, 1973, p, 153,

53the Holy Qur'an (Sura II, Ayat, 225).
56
The Holy Qur'3n (Sura II, Ayat, 225).
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The Justice., Alldh is, however, the absolutely perfect Being, and
is 1 virtue of this, ineffable. That is, an ascription of quali-
tiss to Him goes as & limitation of Him which 1s contrary to His

fundamental nature. Reference to these ternms, thea, qualifies as

au attempt to express His infinite nature in the finite language cf
man, Attempting to create some understanding of Him, The Holy Qu'r3n

states:

sesThe parachel of His light 1is as {f there
were a nich and within it lamp, the lamp en-
closed in a glass; glass as 1f it were a
brilliant star 1it from a blessed tree, an
olive; neither of the East nor of the West
whose oil is well-nigh, luminus, though-
fire scarcely touches it; light upon 1light...

As The Best Schemer, He is The Best Creator; as The Best Authority,
He 1s the Best Ruler; and as The End, He is the End of the Cosmos.

Man and His Relationship With A113h

According to Islamic faith, Allah, as the Lord of Creations,
E has created man from His own spirit, He has extended His grace to
man, has enabled him to be linguistic in order to utilize h;u aind
and tongue for the acquisition of knowledge and has put him on earth
as His representative., In The Holy Qur'an the definition of man is
secured as the image of Allah, Man comes from AllZh and returns to
Him upon his death. In short, Alldh chooses man over the whole reala
of creation, including the angels, to be his representatives om earth.
Yet, because of the grace of Allzh, man has the glft of free choice
which in turn allows for the committing of moral sﬁ against His

Divine will, The Holy Qur'in plainly clarifies that Allah must have

57‘1'he Holy Qur'in (Sura XXIV, Ayat 35).
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had advance knowledge of the nature of man, yet He chose man over i
othar beings despite his obvious imperfection. . ‘
In the realam of creations man is the final being who has !
cone tc; his existence from nothing., Man, in essence, possesses a
unique characteristic in his finite existence in this world., This is
8:helineescfvow’ having the touch of the spirit of Allah. He also
has the quality of 'beyond-this-world' which lies in his soul, Man
is s physical and spiritual being. His physical is bound to the
earthly no.d;. but his soul, vhich is in control of body, has divine
origin, giving it a quality beyond the limitations of this Qorld.
According to The Holy Qur'an, man {s & physical and spiri-
tual deing who possesses an inclination to find his source of creation,
and upon his conviction and the grace of Allzh, he will strive towards
spiritual unity with Allah, Being & part of Him and carrying the
responsibility of representing Him on earth, man must chsmmek his
effort to understand the Divine Will of All#h and face up to his
duties leading to unity with Him, Alldh is the source of justice
and through the process of 'teward'ss for confirmative behavior to
His Divine Will, and 'punishment'>? for deviation from 1t, dispenses
Justice. This justice is done on ;ar:h as vell as in the final day
of judgement.
To be a good Muslim is to be & man totally subaitting to

the Divine Will of Allmh. Potentially, anyone who believes in the

sslenrd in Islam refers to good health and prosperity in
this world, provided by Allih and the permission to reside in heaven
. after this 1life.

”Mhlneut in Islam {s the cause of adversities and pro-
blems in this world as well as condemnation to hell,
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absolute oneness of Allsh as the Lord of all tha creations is a Mus=
1im, 3But Mvar submits to the infinite will of Allih and follows
his path and gets nourishment from His Divine guidance a&s the Abso-
lute Authority is an actusl Muslin, Therefore, in Iulﬁic conscious=~
mess Allzh {s an Eternal Entity, both Absolute Transcendence and Ab-
solute Immanence. Because of his Absolute Transcendance, his nature
is utterly different from any physical realm known to man. In this
context The Holy Qur'@n confirms the teaching of Jesus as a Divine
Act of God and refers to him as no more than a great prophet, and so
rejects the "rrini:y".6o '

Islam has ascribed a special attribute to man which distin-
;uuhcll him from any othear part of'.crudm and is the fundmgul
characteristic required to establish a relationship with Allzh. This
sttribute is the quality of experiencing the state of non-physical
being. This state in Islamic theology ie used in two contexts, one
devoted to spirit (rﬁh) and the other to soul (nafs). Exploring over
a dozen of the passages of The Holy Qur'3n which utilize the two words
ruh aod nafs, ve find rOh has a definite spiritual connotation which
falls outside the comprehension of man, whereas nafs lacks this
quality and yet its existence apparently indicates the difference
between Allah and man. Nafs is the force controlling action which
in some respect initiates sin. Man, who 13 of a finite substance,
created out of nothingness, is limited in his knowledge and awareness
of “lpirit".61 Spirit, which is the essential ground of man's rela-

tion with Allsh, comes, as does all else, from Allih., In this respect,

“Trinity is a Christian doctrine, refused in Islam, which
considers Jasus as the Father (God), Son and the Holy Spirit,

6l Holy Qur'in (Sura XVII, Ayat 85).
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the teachings of the Old Testament proclaiming that man as a ﬁ.nico
creaturs is dependent on God's spirit (spirit denoting the fundamental

eriterion for the 1life of man) is confirmed by The Holy Qur'En,

“To give man life, Cod breathed fgto
man from His own Divine Spirit."

This spirit {lluminates the mind of smn on the route of understanding
his Lord, and it serves as the comaon ground of communication with
Him, Therefore, apitlt is the source .of Divine qualities in man.

Ia conclusion, the spirit is from Allih and {t is the sourca of man's
existence. Since it is from Alldh it must be nourished by goodness
and rightfulness, which in turn clarifies the path of man's conduct
in 1ife. The most significant point is that since spirit is the
divine :zeased 'f6rr man's existence and meaningful 11fe, when man,
through an extensive devotion, dedication and search, becomes con=~
scious of his own spiritual being, in turn he also becomes conscious
of Alldh. This achievement is persmitted to no other creation and man
1s the only creature with this attribute establishing unity and telep-
athy with Allsh, ‘

"According to The Holy Qur'an, "soul” stipulates & number of
cimiflcatim._ As an important part of man's meaningful cxistcnqe,
soul i{s raferred to as an original substance estabiishing the equality
of man. Allah reveals to us through The Holy Qur'Zn that all men
bave been created from one ioul.‘a This equality of man is one of
t.be‘ fundamental teachings of Islam which appealed to the mass of the

62111. Holy Qur'in (Sura XV, Ayat 29).
631 Holy Qur'an (Sura II, Ayat 68),
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Aradb eo-nmity.“ In another passage, soul is referred to as s per-

sont the mixture of different quaut_iu in m.“ Occasionally The
Holy Qur'an takes the position of r-if.rring to soul as the principle.
This principle, sometimes by.initiuing sinful action, is a source
of conflict with the Divine Will of Allih which fs all goodnass.S
According to the divine teaching of The Holy Qur'an, man is ‘much more
than a body with physical needs that influence his behavior. Hln is
deoctibod as the free finite being whose c.x:lsuncc is the outcome of
the unification of his body and soul,

To deternine the mysterious and mique relationship of man
and Alldh in Islaaic theology oue must understand the nature of their
communication. This communication appears in direct lines without
the need for an intermediate representative. Sincere enthusiasa is
the ounly pre~requisite for the establishment of such a connection,
Since Allah 1is everyvhere, sess all the unseen, hears all the unheard
and is all knowing, he therefore needs no intercession. Alldh is
equally interested in everyone's affairs. In Islas, one can conduct
prayer, uhiblt his fdthfulneu, iiplorc for assistance, sincerely
repent, beg for torgfveuu, offer his gratitude and meditate any-
vhere, anytime and under any feasible condition. There is no need
for a mediator, Allah is manifested in every physical and spiritual
concern of man. Man should actively desire and strive through his

limited potential of knowing to recognize Allah's signs renderad to

“m Holy Qur'an (Sura IV, Ayat 1).
“rh. Holy Qur'an (Sura V, Ayat 45),
“m Holy Qur'in (Surs XXV, Ayat 68).
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him, B-tablhﬁinz an swareness of these signs, man should willingly
accept 8 'co-;ﬂcu submission to them and through repeated practice
elevate his spirit to the essential state of undoubtfulness. The .
spiritual inclinstion of man for the unity with Alldh {s not enough
for the establishment of such connection, Knowledge and wisdom pro=
vide an insight which is the key to such unity.

Dissgreeing with the tragic sssumption of original sin and
the c;’nno:ltion of man's tendency of choosing sgainst the Divine Will
of God (a Christian theological doctrine which is not accepted by
Islam), Islam recognizes the intellectual limitation of -la unable
to reach All3h by himself. Instead, Allah, due to his divine love
for -in. creates every infant with an instinctive inclination toward
Himself, Allah avails His divine knowledge to man by te;oaling through
8 chosen line of prophecy, by thyw. and by bringing justice to man.
Historical events and their implications are vivid evidence of The
Divine Justice. Through the process of reward and punishment AllZh
brings justice to man, causing happiness or sorrow. ’

Finally we can observe in the context of The Holy Qur'dn
and . the proc_lm:iom of Islamic theology that ghers exist four types

of relationships between Alldh and man:

67Hahy by the Arabic lexicons usually means revelation with
definite possession of three qualifications:
2, It is a one way communication to a person (by one),
b, It is not necessarily verbal, although words may be
used, Its signc are act always linguistic,
¢e There is always a sense of mysteriousnsas,, secrecy
end privacy attached to it. In other wvords, this 1is
an esoteric type of communication,
T, Lzutsu, God and Man In The Qur'En, The Keio Institute
of Cultural and Linguistic Studies, Tokyo, 1964, pp. 156-184,

S
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a, Ountological relation: Betwsen Allih as the ul-
timate source of human existence and man as His
creation and representative on earth: >A11:h 1s
King; man is His ambassador. This is s creatore
creature type of relationship,

v b, A two-way comaunication in a close and undisturbed
msnner between Allih and man. Allsh reveals to
man by "Wahy" sad man recognizes his signs and
strives to reach him through his prayers.

€. A relationship of Lord-servant is also evident by

~ the demands of Islan. Ail concepts rétcrring to
this Lord involve absolute supremacy (all power,
all knowing, all Jutice,'.tc.) and all concepts
iotcrﬂnz to man suggest a relationship to master
(humility, modesty, obedience, etc.). These
attributes of man are alvays in the state of con=
flict by opposinj attributes (self-sufficiency,
haughtiness, arrogance, etc.).

d. The fourth relationship can be best characterized
a8 the ethical relstion. Here Allah stands at the
‘beight of virtues with His {nfinite goodness, mercy,
forgiveness, benevolence, and man on the bottom with
his poor snd imperfect iamitation of such attributes.

The relation of Allih and man is fundazentally a holy process which in
all phases brings spiritual uthfnétiou to men, Allzh reveals to
selected men (prophets) in an attempt to creata awvareness of His Di-

vine Reality and His Divine will1,
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Prophecy
Islamic doctrine on prophecy takes the position that the

Divine Revelation, as the openness and love of Alldh for man, has
been sn ongaing- process. Historically, man will be brought to Jus-
tice in this world as well as in the final day of judgement at the
end of this world, Man, Biltoricnlly. has never been absolutely une-
svare of this justice. Allah has alvays revealed Himself to man through
the three methods of comsunication already discussed. Revelation of
Allah to man, through his selected messengers according to the Islamic
line of reasoning and based on the teachings of The Holy Qur'¥n, has
started from the beginning with Adam and has continued in an organic
line of prophecy. This x;otiou of prophecy 1s a concept which is sup-
posed to be universal and not confined to any man made boundary. The
long 1list of chosen men, according to The Holy Qur'¥n, includes Abraham,
the father of faith; Moses, the father of law; Christ, the father of
love; and 1t ends vith the prophet Muhamiad, the father of reflection.’8

And vhat has been revaled to Abraham, and

Ishnsel, and Isaac, and Jacob,...and what

vas brought to Moses and Jesus and what was

brought uanto the prophets from their Lord;

we will not distinguish between anggue of

them and unto Him are we resigned.
Supported by the implicit faith that the Divine Revelation is open
to all mankind with no limitation of time md place, Al-ﬁh. is a
‘ universal God who appears to all men everywhere. A ‘
Islam takes the position that Divine Revelation through the

“In the Content of The Hol ur'Zn, Chaptir II, thase pro-

phats with their attributes have beea mentioned by referring to his=
torical events,

“ﬂ:c Holy Qur'@n (Sura II, Ayat 130),

" gy
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organic chain of prophecy ends Avir.h the prophet Muhammad. The rational
reflaction and the light of ro;ohtion trhough the chosen prophet )m.u-
mad is of a synthesizing nature——it supplements the teachings of the
religion of law (Judaism) and the teachings of the religion of love
(Christisnity), and claims to be, in part, i{nclusive of both love and
lav. This synthesis is manifested to man's imperfect understanding
through Divine teachings of The Holy Qur'Ea.

However, discontinuation of the chain of prophecy does not
denote the termination of the line of communication between Allih and
msn, Nor does the openness of God to msn conclude with the prophet
Muhanmad, There is also no implicatien that man's contﬁpluion on
the Divine reslity must be exclusively restricted to the explicit teach-
ings of The Holy ggr'in. Man is constantly encouraged t;o broaden the
scops of his understanding of the Reality of Ail!h by any attainable
and practical means in his power. It is, however, proclaimed that the
key to the kingdom of God has been provided by Lslam, All mankind is
urged to.-uhsrzn themselves spiritually in the grace of The Infiaite
Reality of Allih, for Allih has provided an implicit pattern that
facilitates the cﬁtiasting horizon of His relation vith man, & pattern
that invites limitless reflection on the part of maa.

In Islam, the prophet is considered a holy man, a selected
man with an heightened spiritual consciousness, but without Allah's
divinity. In this respect, The Holy Qur'in condemns the teaching ;»f
Christianity that applies any godly divinity to Jesus. The Holy @r"in
claims that "We. sent none as our apostles before Thee, other thaa men

unto vhom we revealed our vill”.m The prophet Muhammad, aware of his

7011 Holy Qur'an (Sura XXI, Ayat 25).
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position, states:

I am & human like you, When I instruct you

about a religious matter follow it (meaning

that it has the source of Divine Revalation).

When I instruct you agiut other matters, I am

another-man 1like you.
However, Allah further maintains that, knowing the ambitious tenden-
cies in man, he has supplied His selected messengars with .‘ special
ability that serves as a sign to man. This supernatural ability is
referred to as "miracles" which are actions or evesmts that apparently
contradict the knowledge of man. Islam regards the miracles of pro-
phets as an attribute which implies their connection with Divine origia.
In the pages of The Holy Qur'an there are references to the miracles
exhibited by various prophets., Some of these are Konl'_ vcllfknovn
act of redirecting the river to save his followers, the benlﬁg power .
of Jesus, and the revelatory power oE The Holy @f'in, a Divine Revela-
tion from the lips of an 1lliterate man (the prophet Phn.umad)v.
Specific examples of miracles of prophets include Jesus' ability to
speak in the cradlc72. and his fashioning a live bird out of c1.y73
(the assertion of these specific miracles of Jesﬁn does not appear in
The Holy Bible). The miracles, according to the Islamic explanation,
are not to be requested by man; rather, their manifestation ig in

accordance with the will of Allah. The miracle of the Prophet Muhammad
in the language of Islam is described by C. Cragg as:

L RY) al-Fagahah, op. cit., p. 190.

21,4 Boly Qur'da (Sura XIX,Apsts 30-34 and Sura V, Ayat 109),
nmo Holy Qur'#n (Sura III, Ayat 43 and Sura V, Ayat 110).
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The quality of matchless eloquence attaching

to the Qur'la as revelation, vheraby for Islam,

it constitutes a literary miracle; its style as

evidence of its authenticity, Muhammad being

unlettered,’4 *
Muslins believe that the content of The Holy Qur'¥n-~its language,
quality and {ts form or worth——is matchless and incomparable to any
scripture known to man. This superlative eloquence is regarded 1in
orthodox circles as the convincing evidence of its Divine origin,
Its significance also is embedded in the fact The Hol r'¥n was
Tevesled to the prophet Muhamead and was spoken from the lips of a
man vho did 0Ot possess the necessary poetic competence and wvas
tmtouu."’ Also the inclusive quality of The Holy {Ef'i’n refers
to the prophet Muhanaad as the aouthpiece of the pre-existing scrip-
ture, given to hia by the experience of Wahy (revelation) which covers
both substance and style. This heavenly utterance of the prophat
Mubamnad {n ecllpositién of the Divine Revelation is claimed by Islam
to be absolutely impossible to duplicate, This book of Divine Revel-
ations was used by the prophet Muhammad in a challenge to non-believers
to produce several chapters or verses like it. The Holy Qur'Sn posses-
$€8 some answers to the non-believers' demand for miracles from the
prophet Muhammad:

Though & Qur'in were revealed by which the

momtains should be removed or the earth
cleared in sunder, or the dead be caused

u!me:h Cragg, The House of Islam, Dick Publishing
comapny, Belmont, California, 1969, p. 102,

1t was widely understood that {11iterate indicated the
actual ability of reading and writing, so to mean that he was the
unscriptured,

e,



to opukn. it would be in vdn."

The holy book was no: the only scripture availabls to iau.
The Holy Qur'En claims ghat there vere other similar scriptures but
thay were either not as complete or the victim of man's fantesy, The
Holy Qur'an as a miraculous sign confirms its earlier appearance to
man in the form of the 014 Testament, but it steps beyond the earlier
contents of teaching and corrects the misleading concepts deposited
by man in the Divine Revelations.

All this is in carlier ’grip:nn,” the scripture
of Abraham and Moses...

Before (The Holy Qur'in) the book of Moses was

revealed, a guide and a blessing to all men,
This book (The Holy Qur'dn) confirms it,’9

Finally, we can determine that prophecy, according to Islam,
has revealed its conclusion in Lts eatirety with the prophet Muhamaad,
The figures of this organic chain were not supposed to be more than _
buman beings; rather, in the light that AllZh's world of Divinity
was rcvéalod tht“Ouah then, r.hiy Tepresented extreme elevations of the
human intellect, As a result, we find the ultimate glory belongs to
Allih and AllSh alone. ’

761'heu are miracles which the Quraysh required of the pro-
phet Muhammad, demanding that he would, by the power of his Qur'Zn
either remove the mountains from about Mecca, that they might have
delicious gardens in their room; or that he would oblige the wind to
transport them with their merchandise to Syria; or else raise to life
Kosai Ibn-Kelab, (Chapter VIII of Tae Holy Qur'sn) and others of their
&acestors to bear witness to him where upon this passage was revealed.

77‘!!:‘ Holy gur':n (Sura 13, Ayat 30),
78he Holy qur'in (Sura LXXXIV, Ayat 18).
"°Ihe Holy Que'an (sura xux, Ayat 12),

M
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Man's Freedom of Will

In order to dctnrnim the doctrines of Islam in regard to
free will, it is necessary to establish the nature and meaning of
'free will' from which we draw inferences, Doumix;io-, vhich is
the antithesis of the doctrine of free will, holds that acts are
predestined and that the choice of man cannot change the course of
events., But freedom of will implies that acts are determined by the
free choice of man, In avoidence of these two extreme notions-—the
denial of freedom by determinism and the assertion of unpradictable
freedom by indeterminism--C. A, Campbell, vhose explanation of free
vill has gained much respect, states that man is able to produce an
effort to choose responsible action vhich is valued noral or immoral. 80
But Campbell also points out th;r. some actions, even though they ap-
pear to lend themselves to the notion of frudoi of will, are aircady
deternined by the environmental and the conditional indoctrinationa
of man. In this respect, ncéording to Campbell, ; man can bs morally
praised or blamed for an act only if he could have done othetvin.u

Islan offers a complex explanation for the freedom of man.
According to Islam, Allih is all knowing of what is going to happen
and He 1is in sole control of the entire ha'ppenings of His creation,
yet, He permits the course of action to inaure. man's freedom of
choice. On the other hand, man's lack of knowledge of his standing
entitles him to strive honestly toward the divine will. Allah, being

so merciful, recognizes this effort and considers it in His Divine

80'rhonn. op. cit., p. 306,

811b“0 » Pe 307,
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Justice, The Holy Qur'an specifically states that Allsh m-ﬁ have
known the nature of human choice and his inevitable mistakes due te
his li.nitntions.az

The overvhelming Islamic insistance that man strives to .-
obtain knowledge and thereby elevate his intellectual capacity e
directly associated with the nature of man's freedom of choice. The
task of interpreting the historical significance, is to comprehend
the reality, divinity and will of Allzh, Then, man is supposed to
spiritually strive for piety, which is a pre-requisite to unity with
m:h, and requires countless and continuous selection by man, The
Holy mr'in recognizes that in control of human action, is the ground
of selfishness and consequently the principle of evil in man (all
men, according to The Holy Qur'3n, have been created frow one soul=-
a divine origin). Man, a free being (symbolized by Adax), composed
of body and soul, comuits moral sin against the Divine Will of Allah.
But the grace of Allah is open to all men, even after the fall of
man againat the Divine Will., The dialogue of The Hol '3n, re-
ferring to specific historical events, i»ersuades man to iacrease
the scope of his intellectual capability, in order to use properly
his free will,

Islam coordinates historically established religious ideas
by izplying that .ul:l; first teaches the law, not only for man's
understanding of universe, iaut as & guide to his p;tum of external
being {n the world known to him. He then teaches love, not only for

man's internal foundation of his interactions, but as a key to the

82rhe Holy qur'Ea (sura II, Ayat 30).

W
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respect of others as selves in the temporal order. Finally, He teaches \
reason not only for its significance in synthesizing love and the laws,

but also as an essential tool of self-determination in accordance with

the Divine Will of Allah,

According to the teachings of The Holy Qur'@n, man, realising
the consequence of his judgements and its impact on his existence, is a
free being. But with this freedom he must bear the responsibility of
looking out for his own good, Allzh could choose for him and man
would fn saved; but freedom is an attribute eatrusted to man to de=
termine his own salvation in the constant conflict with avil. At
first glance, it seems contradictory to okpect man to strive for his
owva salvation and be judged by his action (a doctrine that is the .
foundation of Islamic morality), ﬁerou his entire act;on is fore~
kmown by an all-powerful will, The solution lies in the lines of Ths
Boly Qur'3n with regard to the expression of absolution of the Divine
Will and -the assertion of absolute liberty for human deliberation:
“eseand who created all things, and determined respecting the same
with sbsolute detnmination".”

- "eeeGod 18 pleased to make your burdens lighe,
inasmuch as man's by nature infirm...God changes
not as to what concerns any people until they

change i.g respect to what depends upon theme
selves” 4

' Man, lacking perfection, entrusted with free will can com=
ait sin, The consequence of moral sin and misrepresentation of the

Divine reality of Allah on earth is not immedistely sensed. That is

”m Holy Qur'an (Sura XV, Ayat II).
84the Holy Qur'sn (Sura X111, Ayat II).
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ons of the reasons that man should analyze his actions in terms of
the revealed will of Allah, This, however, is not the ouly method

by which Allgh restores justice.

"God punishes whom Hs will, and pardons .
whoa He w111"83 ‘

This encertainty is left in Islamic theology, that when one does oot
realize the will of Allgh, one is lost and may not even recognize
vhen one is being punished or how one stands in the Divine Court of
Justice. There also is a final justice at the end of the world known
to nﬁ. the day of judgement, In Il.huic theology man is absolute
monarch of his own conduct, within the limitation of his existencs.
He is wndoubtedly responsible for his use of ;he power with which
he has been endowed, There is an available Divine assistance at his
disposal, but he falls or rises according to his own inclinations and
his own directed course of actions, In comparison with Christianity,
one can observe a significant difference. A Muslim is a free agent
vho comes from the spirit of Allah and is parsuaded to strive for
saity with his cﬁator. The responsibility of this unity lies en=
tirely with him. The Christian doctrine of free will, on the other
hand, has the agent acting by his inherited nature against the will
of God and needing assistance beyond his own to attain his salvatiomn.
In order for msa to be united with Allih he is to be, mot
only coasciously an active participant in his religious activities,
but he must also carry his faith farther into the conduct of his
entire 1life. Buf. the acquisition of this religious consciousness

and activity is left to his free will since according to Campbell

ss'tho Holy Qur'an, (Sura V, Ayat 18),



san can choose othervise, as many people in fact do. : {

Man As An Ethical Entity

The birth of Islam in tha seventh ccnfury, in Arabia,
emphatically marks one of the most radical humen reforms through i
religion that has ever appeared among Eastern civilizations. q‘!’h_g
Boly Qur'an, through its presentation of past historical eveats,
making an oniph of precedents, vividly ducriﬁu the cpnflict
between the traditional and already respected ttib.l. ethics and ! .
the new ideals of life presented by Islam. This bitter feud caused
a gradual weakening of the old system and the rise of the Muslim
code of ethics, With regard to ethical thinking, the conflict of
pre-Islanmic norms and the more recent teachings is an excellent base
for the study of the birth and growth of morality in Islam. However,
this nev code of ethics was not absolutely fresh in its entirety,
The stringe beliefs connected with tha worship of idols were con-
demned and exposed on the basis of their .utural tendency towards
polytheisa, vhich was incompatible to the Divine Revelation of one
Lord of the entire creation, Naturally, this m‘not the substance
of all the traditional beiicfs. Islam, with some modification in
content and style, incorporated some of the compatible ideas into
the nev code with moral coloring. Islam, in light of The Holy Qur'an
shows an avareness of other sxisting codes of ethics. But in regard
to them, it makes judgement and finds theu‘no: up to date and in
accordance with the realm of Divine ethics. Islam confirms the
authority of the Ten Commandments, but takes the position that they
are only a first step in the process of recurring divine salwvationm.

They are concerned basically with the earthly needs of man,. " But
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Islan rejects the authenticity of what to then appeared to be stories
conceruing the lives of the prophets in the sarly section of The O1d
Tegtament, Islam claims that its moral quality and quantity is
greater than §ny previous faith known to tuan.86

Studying the very nature of Qur'dnic revelation in regard
to the right conduct of a free being, T. Izutsas has unfolded three
distinct layers of moral conduct.87 Ha categorizes the ethical ex-
pectations indicated in The Holy @r'i’n into three different moral
concepts, A

8. Those which refer to or described the
ethical nature of Alldh,

b, Those that indicate various aspects of
the fundamental attitude of man towards
All3h, the mighty creator of all,
€. Those which refer to principles and rules
of moral conduct, regulating the ethical
interaction among mea who belong to, and
live within, the religious community of
Islanm, .
The firet group contains the ethical virtues of Allzh which denotes
the nature of His reality, divinity and His attributes: for example,
'Merciful’, 'Benevoleat', 'Just’, 'Supreme', 'Majestic'. Allih 1s
considered in the literature of The Holy mr';n a8 an ethical eantity;
.thnt is, the one defined as ethical perfection. In reference to the

fundamental inclination of man toward Allah, described previously, man

86"Ar.::t.n:cli.ng to HadIth (tradition, Judaism possess seventys
one attributes, Christianity seveaty-two and Islam seventy~three'",
The numbers do not indicate the actual counting but they are a figure
of speech. H, Massi, Islam, translated by H., Ebid, New York, 1938,
p. 175. ’

87
Tashokiko Izutsu, Ethico-Religious Concepts in the Qur'Zn,
McGill University Institute of Islamic Studies, McGill University
press, Montreal, 1966, pp. 17-18,

—
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is urged by the Muslim logic to imitate the divine attributes of his
Lord in conducting his own life.

The suggested ethical codes have been the product of Muslim
theologians, reviewing the divine ethics reflected in the teachings
of The Holy Qur'dn and preaching them inside and outside their relig-
ious activities. Even though this group of ethical inferences facili-
tates the understanding of the nature of Allah, it 1s also an influence
oo the effort of man to attain his own salvation.

The second and third g§roups can be mostly analysed as the
divine ethic compared with man's limited and imperfect code of ethics,
All3h's ethical nature indicates the fact that He acts upon man in an
ethical unncras, and expects man to respond in an ethical way, Man's
response to his 'crution. in an ethical manner, according to The Holy
Qur'dn, defines the terms of his religion. All of the attributes
attached to the second group can be classified under the heading of
ethico-religious concepts. The notfon that man should respond to
Allah in inftation of Allih's conduct toward mankind and that man
should focus his efforts towards the commands and prohibitions of
Allah, 1s at the same time both ethics and religion,

The third group refers to the fundamental moral attitude
of man toward his fellow beings in his enviromment, The Holy Qur'an
mskes the judgement in regard to man's free will and ethical approach
to others by first confirming man's right to judge another within a
leman situation, It also states that man has a natural right to get

involved in & just act and to punish anyone who commits an unjust

asI:utlu. op. c¢it., Chapter IX,
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ut.' The higher etiical quality entrusted to man's judgement is the
virtus indicating that the one who forgives is more Just than the one
vho takes revenge, and is therefore, cléur to Al13n,59

The social 1life of man is governed by many modes of morality
which are derived from various sources. Tha social ethics that de-
veloped in Islamic communities grew out of the pre=Qur'Inic period
into & system of basic assumptions formulating the jurisprudence of
Islam, Within the framework of this thesis, tne first group of ethics
lies outside our scope of analysis due to the unique nature of AllZn
and the limitations of any attempt to determine the nature of His
reality. The second layer of moral conduct also lies outside the
range of examining the pure religious message since it loses its orig-
inality and undcrgoqs an extreme fluctuation in various communities.
But the third group indicates the result of the intellectual accom-
plishments of man concerning his life style based on his convictions
and fundamental beliefs. In most cases, divinity in man's ethic, con-
cerning man, is determined by the applicability of the echici. However,
1t would be an injustice to the ethical concepts of Islam to isolate ’
any of the three groups totally from the others. They all are closely
related to each other. This comes from tne fact taat Islam refers
to Allih as all knowing and to creation as the reflection of Him,
Consequently, according to the teaching of The Holy Qur'an, there
could be no concept which can survi\.rc independent from the concept
of Allah. Every accentuated concept in human etiics based on religion
is described as a faint reflection and imperfect imitation of its di-

vine point of reference.

897he Holy Qur'@n (Sura XLII, Ayat 40).
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There are two key nuu?p:iona underlying the well~-developed B
ethical code of Islam, One is absolute trust in AllZh and complete
submission to His divine will, The other is a pious fear of Him,
Fear, especially in the ancient world, was a common cause of human
consideration and respect about the source of life. Even though man

possesses an essential freedom in his existence, his physical needs

‘and emotional dependencies are a powerful force to influence his
behavior and moral conduct, Fear is one of the forces that can be 1
used as a guiding reminder to man at the time of participating in a |
wrong act. If this free being elevates his understanding of the Di-
vine Justice, and comprehends that he has a choice but his wrong-doing
will not remsin unanswered, he can grow a pious fear which finds its s
source in the fatherly love of Allah. That is one of the reasons
that Islam hu the most powerful respect for the individual who loses
his life without fear of any finite source, but ;dth a pious fear of
divine retribution rejoins Allsh with an effort to reflect the justice
of his creator. In this manner, a pious man who evaluates his entire
action before doing it, has fear from his Lord alone and not from any
other power made by his lLord, Anything which indicates a tendency
against the Divine Will is feared and avolded, This fear is not
supposed to be a limitation on man's freedom. Man is entitled to
the final decision. But his awareness of the result of wrong-doing
affects his conduct.
O believers be upright before God as witness
with intention, Let not your ill-will towards
a8 people tempt you into the sin of not acting
equitably. Act equitably, that is nearer to

p:le%. Fear God, for God is aware of what you
do.

s

90rhe Holy Qur'dn (Sura V, Ayat 11),
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As 8 result, the picus fear of the Divine source is replaced by love

for the confirmed actions, which leads man to a higher state of being,
with the quality of an appropriate ethical vil:_l. In other words, con~
tinuous state of swareness leading to pious action, initially for the
sake of pious fear of All¥h causes a habit formation which results in

creating love for approved deeds.

Good and Evil

The Holy Qur'an refers to the pre-Islamic 'nonbelievars'
as the group vho did not possess any ab-fru:t notion of good and bad.
This gives the impression that the nature of good and bad in Islam

finds its origin in the teachings of The Holy Qur'dn, The figh

(science of religion) scholars in Muslim culture developed A!.Mn”.

the five categories of action, These moral demands are reflections
of the teaching of The Holy Qur'an, Actions of man shall be composad
of:

a, Wajib (obligatory): These duties are
sanctioned by the mighty Allah as the
absolutely necessary actions., Negli-
gence in regard to these duties are
punishable in the court of divine
1““:0

b, Mustahab (recommended): These duties are
strongly recomsended but man can ignore
then without any serious consequences,
These actions are also sanctioned by the
divine will, but their attainment brings
reward and this neglect does not produce
grounds for punishment,

91Al;kin, in Islam refers to the laws that one get acquainted
with and constantly compare and contrast his deeds to the suggested
guidelines.
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€. Mujads (indifferent): These responsibilities
bear no concern from the religious sources,
One can engage in them and the outcome is
the finsl consequence. It provides no re=-
vard or punishment to confirm or deny thenm,
d. Makrih (disapproved): These actions are not
totally to the benefit of man's spiritual
unity, It is suggested that they be awoided,
but, in the case of involvement one would not
expose himself to a punishable deed,
e, Haran (prohibited): These engagements have
Severe consequences and it {s to the best
htcr;it of man to stay quite clear from
The Islamic line of reasoning takes the position of absolute relisnce
oa the anture of divinity in responding to the problems of good and
bad, Material articles are basically §00d, as they are a creatiom
of Allah, but their use makes thes appear good or bad so that man is
the detarminer of value. Good and bad concerning man's action has
its point of reference in divin{ty. The key to the direction for
action in Islam are the five Ahkdn described previously., The Holy
Qur'¥n, by referring to them often, has outlined the good works as the
wbrk..of piety-thst have haen exhibited first by the goodness of AllZh,
The couc;pt of 'evil’ in Islam, even though commonly used,
is not simple to comprehend. All man's sinful actions are not, ace
cording to the Islanic line of reasoning, categorized as evil acts.,
Intention 1s the key word in the ultimate evaluation of man's deeds
and as to the goodness or cvi_l of an act. If one submits to an act
. of piety without his heart being in it and his intentional reluctance

gives in and allows such a deed, the act loses all its merit. This

gzh'lln'a‘c-i DIal, (teaching of religion) School text on
Islan publis y the ! stry of Growth and Education, Tehran,
Iran, 1973, pp. 22-23,
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is on the ground that if circumstances permited, this individual
would have acted differently. G, F, Hourani in hil book Islamic
Rationalisa defines evil in the light of Islamic rationalism thuss

The sum of what we put together on the
definition of evil is that it is that
for which {f it occurs in any way on
the part of one who knows it will occur
from him in that way and who lets it
happen (intentional commitment of sin),
he deserves blame, gnleu there is a
restricting reason, 3

There is this question that, if Alllh is perfect and superior

to all, He then must have created a nrf&: world, 1f He possasses

an unlinited power and knowledge, He should utilize them to get rid

of evil, Islanm refers to evil as an earthly desire for pleasure.
Pleasure, in the normal sense of the word, is not condemned in Islam,
Pleasures are condemned that lead man to commit acts against the ethical
and spiritual guidelines. Islam mostly considers an evil act to be
conscious participation in an activity which in the religion's purity
is du:pprbnd. People who are involved unconsciously in evil con-
duct, still are lisble for their wrong doing, but, when they realize
their evil and sincerely repent, they are forgiven in the divine court
of justice. According to Islamic insight into the matter of evil,
m'ﬁ free will should be trained against such corrupting force. Evil
was not directly created by Allah; it was the disobedience of the angel
‘Shaytan’ who, entrusted with free will, refused to submit to man who
was made of nothing. .According to the Muslim rationale, Alldh who is
‘all powerful could eliminate, destroy and/or stop the clvil of Shaytin,

- %, r. Hourani, Islamte Rationalien = The Ethics of AbdGL
Jabbar, Clarendon Press, Oxford, Great Britain, 1971, p. S0.
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But rather than make 2 world of no choice between good and evil, Allfh
consciously permits ﬁhc existence of evil and the responsibility of
repelling such & corrupt phenomenon 1s left to man's limited power,
This is the reason for entrusting man with the gift of free will,

A governor who has no power to make judgements on his own caanot
claim to be & true governor. With reference to the discussion in

the preceding pages, we find man to be a free entity who depends on
his superior for divine guidmca; He is the representative of Allzh
on earth, who strives to conduct himself and manage the affairs of
this world in accordance vith the Divine Will, If there were no evil
(supposedly elininated by the power of Allizh), then man could not show
his worth and superiority over other creatures--man could not be a
»oral agent at all, Man's limited intellignece, sincere s‘aarch of
mowledge, possession of spirit from a divine origin which causes

his natural inclination toward Allzh, and his free will against vthc
temptations ~f evil forces are the outstanding features of his superi-
ority on earth, So, in this context, evil on earth serves a useful

purpose and exists on the grnc§ of Allah to serve mankind.

Lavs

We should, briefly, pay attention to the fact that Islan
through The Holy Qur'3n did not forget the earthly living conditions
of man and his probleams. Rather, recognizing this aspect of life,
Islan tries to guide man in his effort of survival and his human
concerns. There are numerous 'Laws' in Islam intended to clarify
vhat is lavful conduct. These guidelines caa be found in regard to
food, health, parents, friends, business activities and other features

of 1ife. K. Cragg in his book The House of Islam refers to the law

T M
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aspects of Islam and explains its nature in the following passage:

There is indeed, no more complete ethical
theism than Islam, Its genius, we often
find 1t said, is law rather than theology.
The point is well made., But, it would be
truer ts zay its strength lies in theology
as law, It understands the world of man
as set under God, constituted by creatiom,
guided by revelation and summoned to sub-
mission. Awareness of God is, therefore,
primarily awareness of obligation and ac~
countability. Just as the law from Sinai
set Jewry under the chains of the Divine
Lordship within that they understood as
sacred history, so the Divine Law in Islam
mnakes all life and activity the realm of
Cod's authority and man's obedience. The
knowledge Islam enjoys in the revelation
has to do directly with the demands of God
and only indirectly with His nature. Law,
we mgy say, is religion and religion is
law,

Islam recognizes the significance of hv.and the destructive
anarchical and chaotic atmosphere of lawlessness. In this context,
Islam, as a religion which is concerned with the whole activity of
man's 1ife, offers guidance supported by religious concepts as the
lav of man's society, Some of these laws are explained to be for
the good of man:and to have no spiritual connection. Such laws in=
clude, for example, forbidding the use of pork for eating, or condemning
the drinking of alcoholic beverages., However, Islan, as a law-abiding
faith of man within the reslm of divine direction, is by no means a
passive discipline. It recognizes the dignity of man, who has been
entrusted with freedom of choice to rule the earth under the divine

95

guidance of Allah. ~ According to the Islamic view, this earth with

all it components belongs to Allah and only Allsh. But man, entrusted

9‘Cuzg, op. éit., pe. 45,
9the Holy qur'in (Sura IT, Ayat 30 and Sura XXXIII, Ayat 72).
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with qualities of freedom of choice, intelligence and ethical coanduct,
being loyal to his creator, is the ruler of this speck of the univer-
sal creation and directly responsible to Alldh for this world. As

an sppointee, man is expected to follow the divine will and respect
the laws of the book revealed to him for the guidance of his actions.
There are numerous laws in Islam, concerning the welfare of man in
his comaunity; laws clearing such matters as marriage, divorca, divine
alms, etc. But, since it is not the intention of this paper to pre-
sent Islan in its detailed entirety, we will confine our efforts to
the related and more significant issues which present the fundamental

features of Islamic comitments.

Five Pillars of Islanm

Continuing the discussion of law in Islam, it is appropriate
to consider the well-known five pillars of Islam. These are five de-
mands made to the adherent of the Islamic faith. These five demands
include the sacred laws that must be performed with the pure ‘in:and.on
of unity with the Divine Will of Allah, The five pillars are as follows:

a.Naniz (the ritual praycr)é This i{s the foraal prayer,
and a spiritual communication with Allah. This formal worship is to
be followed by every able Muslim, five times a day, at fixed hours.
The content of prayers consist of .reciting the first sura from _rg_é_
Holy g!r'Zn and other verses with some prescribed bowings, genuflaxion
and prostration. These short prayers are suﬁpoud to b; conducted in
8 complete state of meditation, during which one's attention should
not be taken by any earthly matter. The merit of following uuci; a
system is in the fact that the repctition‘of spiritual unity with

Alldh, reciting faith in Bis leadership and asking for His Divine
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mpp?rt. strengthen man's religious beliefs and cause continuous sub-
aission. The Holy Qur'an prucrﬂ:‘u that "Remember God ot'utu".96
These prayers may be done anywhere, and under any quiet conditions,
The spiritual uniuca‘tion, in a repeated manner, reassuring and re-
freshing his promise can involve every phase of man's daily 1iving,
He, in fact, will be in such a state to live a religioul_ 11!..97

b. Dbﬂkit” (almsgiving): This 1s a ;roluntary systeam of
financial aid to support religious dudy. The amount 1s recommended
to be one fifth of a m'o‘uminp. The money 1s used to provide
proper care for the poor and sick and Support other general religious

sctivities,??

€. Rizah (fasting): This is total abstinence froa food,
drink, and sexual acts from sunrise to sunsat, during the month of
Ramadan (an Arabic month). However, during night eating and drinking
is pemmitted., There are many governing rules for engagement in the
sacred act of fasting, A.nida from practicing the 1life of pilety the
general intention is sharing what you don't eat with the poor,
Scholars have ascribed many health benefits to this special dist
for a short time in a year. The prophet Huf.umad himself has attached
bealth vaiues to this act in Promoting health consciousness about the

100
dnnge; of overeating.

%The Holy Qur'Za (sura XXXIII, Ayat 41).
97)hhmad MughImy, Nam3z Shahrih-T Insaniat, Mearozi
Publishing Center, Tehran, Iran, 1971, pp, 14-35,

“Dhakat s traced back to a Jevish origin, practiced with
slight variation in Jewish communities, Ringgrean, op. cit., p. 187.

”‘ta'lfmit-i Dznz,- op. cit., p, 23,

1000414, , pp. 46-50.
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"Fast for the health of your I:mdy".m1

d. Hajj (pilgrimage): This is an obligatory journey for
any bcuc.v.r, méc during his lifctil_c if the person is financially
and physically able. Muslims are persuaded to visit the Ka'bah, in
Mecca, more oftern if they are able.

6. Aar Ma'ruf, Nahy Munkir (creed, persuading good and
dhiuading evil): This is an active participation in the pramotion
of Divine Will snd prohibition of the opposite., In Islam Ma'rif
(approved) and Munkir ‘(dinpproved) deeds are in reference to the
fundamental beliefs of Islamic theology. This faith demands from
its adherents, who (a3 & man and not & chosen few) are representatives
of Allsh on earth, the persuasion and initiation of the approved deeds
sad dissuasion from disapproved practices, Islam does not exempt its
adherents from promotion of their faith. A vivid example of this
obligatory participation is presented in Jihad, 102 This 1is a sacred
obligation of every Muslim to participate in any form (physical or

verbal) in the holy war against the oon-believers who are in an igno~-

Tant state. This holy war, 1if formgl, 1is usually announced by Muslim lea-

devs, aod jointdg: the general direction of actions is mandatory,
The basic priacipluv of Islamic theology and the concept

of the five pillars of Islam have undergone a great variation and

manipulation in different branches of Islam. But, the different

teachings reflect fundamentally similar notions with various colorings,

108y, py al-Fagihah, op. cit., p. 393, verse 185,

mz'l'he term Jihid which has been of many interpretations in
Islam has a general inmplication of religious efforts to promote the
world of Allzh, Jovi o fubanmad Ali, Nabard-i Mughaddas Ya

Jihad-{ IslanT, HaqIqat Press, Tehran, Iran, p, 63,

. ‘%
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Believers
Islam cautiously describes the qualities of a true believer
a8 opposed to non-believers. In fact, pages of The Hol r'an are
cévered by a repeated reference to believers and non-believers, At
this point of our discussion, we have already covered most of the eg~
sential qualities which meet the spiritual and ethical standards of
Islan, Some of these qualities were previously described in an at-
tempt to examine various aspects of Islamic faith, Our task in this
part consists of a re-examination of the preceding information for
the establishment of the characteristic features of the .ctuc believer,
vhich are ofte®. serious concerns of The Holy Qur'an,

The believer's most accentuated attribute 1s the urmgfh
of his Tman (belicf)A. This Izan can be strengthened or weakenad by
the intellectual activities of man, The strengthening point comes
after the concepts presented in Ilinic theology are sp(ritualiy
grasped and have dispelled the state of doubt fulness. s.ucccufnl
religious experiences, although they substantially contribute to the
development of a true believer, are not quite eaough. " With reference
to _othar characteristics of a true believer, the following passage

of The Holy Qur'zn is éxligh:aniug:

Only those are believers who vhenever God is
mentioned their heart quivers and when His
signs are recited to them, they increage them
ia belief, and upon their Lord they place re-
1liance, those who attain service steadfastly,
and expend of what we have bestowed upon tig.
These are the believers in the true sense.

103‘11:3 Holy Qur'an (Sura VIII, Ayats 2-4),
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In this context we find that genuine plety is required from believers
who get so deeply attached to All¥h and his Divine Will that the mere
mentioning of His name arouses an intense sensation of love and obe-
clence, This pious state does not preclude the beliaver's effort to
gather earthly goods and wealth. The wealth i{s the result of the
grace of Allah, and it should Teadily be spent in AllZh's way if

necessary,

In 2 separate-passsge of The Holy Qur'an there ara more
clarifications regarding the concept of believer.

Those who go back Tepentant, those who praise,

those who worship, those who fast, those who

bow down, those who fall prostrate, those who

enjoy good and forbid the evil, those who ksep

within God's bouni&' Give thou good tidings
to the believers.

The whole relation of believer and AllZh is based on the
utmost respect and hunility, with the believer submitting totally
to Alldh's Divine Reality, This absolute cbedience and submission
®must be man's choice. But this choice must be in absolute confirma-
tion with Allah's choice to be religiously approved. The following
Passage sheds more light on this aspect:

It becomes not a believer, whether man or

vomsn when God and Hig apostle have decided

any affair, to have his or her.own choice

in the affair, Whoever disobeys God and

His apostle, he has indeed gone astray into

error manifest,l0
There are two qualities which constitute the ultimate evaluative
Waasure of any human action., The two terms that describe these

qualities are radically opposed in weaning and are the foundation

m"m Holy Qur'¥n (Sura IX, Ayat 113),
195me Holy qur'zn (sura XXKIT, Ayat 36).

pes
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of the whole ethical differences between believers and non-believers.
The two terms are Iman, which has been explained before, and Kufr.
Kufr refers to the impiously inclined deeds, which are mostly ina

pursuit of worldly pleasures——actions which have an adverse effect

106

on a man's salvation at the day of resurrection, This system vas

in the best order during the life of the prophet Mubammad, when all
the adversities were solved by his divine insight with respect to
acts that are Kufr and those that are Tman. After the 1ife of the
prophet Muhammad, these two qualities were not entirely obscured;
rather, Islam developed a remedial solution to the problem. People
vho had devoted their educational effort to studying religion--reli--
gious scholars, preachers, and also well~known men of piety--became
the authority for evaluating the nature of any contemporary action.

People who are true believers and follow the path of plety
in their wordly associations as well as in their direct responsibili-
ties to Allih are awarded entrance to the heaven., Those who do the
opposite deserve the fires of hell, .

Verily, God will admit those who believe and

do good works into gardens underneath which

rivers flow, while Kafars (non-blievers who

comit Kufr) take their enjoyment. in the pre-

sent world, eating as the cattle eat, but the

fire (%}1) shall be their final dwelling

place.

From this passage two significant contrasting points can be drawn:

mshlm claims that on the last day of judgement, all ths
dead will come to 1life, in body and soul. They will be judged for
their action in this world and they will be sent according to their
sentence to heaven or hell,

1074y, Holy Qur'an (Sura XLVII, Ayat 13).
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4. Their action in this world: The believer is only con=
cerned with doing pious work, ‘conﬂmd by Islamic faith, while the
non-believer passes his days in the pursuit of pleasures,

b, What they obtain on The Day of Judgement: The beliaver
will acquire the reward of parsdise, while the non-believer will ob-
tain the fuidcnc. of hell. ‘

Another significantly important quality of the believer,
vhich has been eaphasized throughout the teachings of Islam, is the
sctive role of every believer in taking the side of Allah and preach~
ing His righteousness. But non-believers spend their efforts on
earthly matters, )

We can sumarize the personal qualities of believers in the
1ight of the passages of The Holy Qur'dn as follows: Almsgiving in
helping others aﬁd avoiding attachment to wordly matters; keeping
svay from Kufr deeds which are strongly forbidden by All%h; slaying
sy living being which has been forbidden by Allih; constant devoe
tional practices; avoiding perjury; profound sensitivity to the
sacredness of the revealed statements; :hankfullnosl;. actively pro-
moting the world of Allah; and the Plous fear of All3h with regard

to The Last Day of Judgement.

Islamic Identification With Schools of Philosophy

The deliberate confinement of this thesis to the original
teachings of Islam forces us to ignore the later development of
philosophy in the Islamic world, Indeed, it would not be Justified

to entitle this section “Islamic Philosophy”. It would be more suitable

to refer to it as "Philosophical trends of the early teachings of Islaa"
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Cousidering the natural geographical handicap of the pre-
Islaaic Arab communities, the type of activities in which they engage
out of enviroumental necessity, and their general isolation from the
1ife-style of other cultures; there should be no surprise that Arab
intellectual 1ife was insignificant, Their life-style was not con-
ducive to the formation of an actual philosophical consciot;sncu.

Fakhry, in his A History of Islamic Philosophy, reports that:

The chief cultural monuments of the Arabs,

before the rise of Islam, were poetry and

literary traditions that were transmitted

orally and embody a record of the social,

political, 163].1g:lm.m and moral aspects of

Arad life. .
This observation summarizes the preference of the pre-Islamic Arab
for the poetic as distinct from the philoaéphic form of intellectual
avareness. The poets were considered the men of knowledge and wisdom,
The chaating of their magical vofdl held valuable guidance for their
tribes and often beyond their particular clans, However, these con-
tributions were primitive, regional and fragmentary.

Islas not only provided a coherent view of the world for
Arabs, it also broke the traditional myth that intellectusl activi-
ties should be restricted to only gifted and privileged individuals,
Islam vas formulated as an appeal to the common man. Islamic doctrines
persuaded all to purify themselves and increase their knowledge in
order to be better Muslims, 109 This was considered the prime purpose

of Islamic aspiration for which the Prophet was deputized by Allah,

losbthd Fakhry, A History of Islamic Philosoghz. Columbia
University Press, New York Cicy, 1970, p. 1.
109 '
Muzaffar-iedIn Nadriss, Muslim Thought and Its Source,
raf Kashmiri, Bazar Lahore, Pakistan, 1965, PP. 1-9,

Hul.;mad Ash
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The following words in The Holy Qur'dn, verify this facts

essthat we would ghow them (mankind) his

signs, purify them, and t“ffoth‘a the

script and Hikmat (wisdom),
The prophet Mubammad himself was actively exhorting all men to the
pursuit of knowledge and spiritual advancement as a path to piety,
The high Islamic regard for the position of scholar and the obtaining
of knowledge, no matter how far oue augt travel or how hard he must
try, is especially evident in the teachings of the prophet Mubammad,
In Nadri's selections of passages from the Prophet Mshammad's reflec-
tions, the following quotation is a good indicator of guch a regard:

The ink of the scholar is more holy than the

blood of the maArtyr. He who leaves his home

in search of knowledge walks in the path of

God. He who travels in 8earch of knowledga,

to him God siows the way to paradise,lll

Ia sumnary, there are two 8ignificaant pallosophic poiats
of emphasis in Islam which effectively set the stage for its intel-
lectual development., These points of emphasis are (1) the intellec~
tual thrust, whereby knowledge s regarded as an effective vehicle
for spiritual elevation and the key to success in 1ife, and (2) the
popular thrust implying the poteatial equality of man i{n all phages
of life, especially his ability to achieve 4 highly spiritual ex-
perience through religion, Taese ideas could not last long without
' substanti&lly reliable source of reference within the grasp of man,

Revelation of The Holy Qur'dn fulfilled this need and supported the
teaching efforts of the prophet Muhammad in his divine mission, In

fact, without serfous dispute the teaciings of The Holy ggr'!nllz

llo'l'he Holy Qurfan (Sura LXII, Aya: 2).

lllNadtiss. op. cit., p. 3,

uzThe Holy Qur'3n was revealed to the prophet Muhammad by
God between 610 ang 632 from an eternal code (the preserved tablet),
According to Islam doctrine, Tne Hol r'In embodies the full range
of principles and Precepts by which tha believar 8aould order his life,
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were principally responsible for the transition from pre-Islamic con-
ditions to an intellectually higher period of Islamic culture. The
transition altered the conduct of Arab life, most particularly with
respect to its concern for intellectual development, its regard for
all men, and its unifying influence on all Arabs.

From the philosophical perspective, the first Muslim com=~
munities lacked an elaborate Islamic wmetaphysical system. Considering
the ludden transcendence of radically narrow limitations of tribal
existence, one can comprehend the strong attachment of the early
Muslin to his new belief which offered a broader concept of existence,
This time-consuming faith which demanded total commitment and strice
| adherance to doctrine, at first created an attitude of distrust to=-
ward aoy other ideas and ady deviation from its wall defined path.

Professor Nasr, in his book Three Muslim Sages, mentions
the view that the abseace of a clear-cut philosophy in the early Mus-
lim community can be analysed as the result of four distinct observa-
tions wbich prevented such a development:

8. Explosive, rapid expansion of Muslim society.

b. The true comprehension of the concepts presented
by revelation.. :

€. The urgent need of finding the most efficient
administrative codes of govermmant to keep up
wvith the rapid expansion of the Muslim society.

d. The immediate need of the application of Qur'Znic
Laws to the new circumstances.ll3

These points are soundly descriptive of the limits imposed on an ex~

tensive philosophical progress with its demand of a profound atteation.

U3y, Nasr, Three Muslim Sages, (Cambridge, 1969), pp. 1-3,
Vol, I, Tehran, Iraa, 1331 A.H., (1952), p. 31l.
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One also must not ignore the primitive conditions of the
pre-Islamic communities, which wers the most powerful, inhibitive
forces of 111.11" In fact, the influence of Nestorian Christian
scholars, who utilized philosophical arguments aglﬂ;nst the teachings
of Islam, and the non~Arab Muslim communities who stood apart from
the conservative and strictly discouraging approach of those in the
Unayyad dynasty who accepted nothing outside the realm of The Holy
Qur'an provided an sdvance to the staid intellectual life of pre-

Islamic culture,
The prophet Muhamnad hinself engaged in arguments to defend
bis revelations and to attract the unbelievers' devotion. This type

of rational encounter is noticeable in many verses of The Holy Qur'an,

O ys people of the Bcokus. our Apostle has

come to you to explain to you much of what

ye had hidden of the Book, and to pardon much.
There has come to you from God a light, and a
perspicuous Book; God guides thereby who follow
his pleasure to the way of pPeace, and brings them
into a right way.

They misbelieve who say, 'Verily, God is the
Messiah, the son of Mary;' say, 'Who has any
hold on God if he wishaes to destroy the Megsiah
the son of Mary, and his mother, and those who
are on earth altogether?’

essbut the Jews and the Christians say, 'We are
the sons of God and his beloved,' Say, 'Why
then does He punish you for your sins? Nay, ye
are mortals of those who He has created, He
pardons whoa He pleases, and punishes whom He

u"z. Safa, Tarikh-i Ul:m-i Aqli Dar Tamadun-i Islami, tr,
(The History of Sciences im the Civilization of Islam), Vol, I, Tehram,
Izaa,

lsl’eoplc of Book in The Hol r'an refers to the Jews and
Christians who have received a written revelation of the previous
prophets from God for their guidance,



pleases, for God's is the Kingdom of ths

heavens and the earth, and what is betvm

the two, and unto Him, the journey is.'

Therefore, pre-Islamic intellectual activities mostly con~
sisted of the oral transmission of poetry and literary traditions.
Islamic faith is definitely credited with the provensace of a sub-
stantial body of knowledge, stimulating intellectual growth ia dif-
ferent directions from purely religious considerations., M. Fakhry
verifies this poing by stating:

Islan not only provided the Arabs with a

coherent and bold world-view which sought -

to transcend the narrow confines of their

tribal existence, but thrust them almost

forcibly upon the cultural stage of the

ancient world and set before them its dﬁ'

gsling scientific and cultural treasury. 7

‘Islsm, thus, provided reason with a prominent place in 1ife.
There are several distinct philosophical movemeats which find their
primitive roots originally in the intellectual engagements of the
early Islamic era, shortly after the doctrines of the new faith had
found strength in the hearts of most Arabs. In their nev faith, the
Arabs inherited sn excellent, prestigious, and highly abstract concept
vhich required profound comprehension and ingenious defense against
contradictory arguments. This defense strongly marked the life of
the prophet .‘tul.mmad and is reflected in many revelations of The Holy
Qur'an. The tone of The Holy Qur'an is backed by explanation of

historical events and offers an appeal to reasca.

And a part of them asked leave of tha prophet to.
depart, saying, verily our houses are defenseless

16, . Holy Qur'an (Sura V, Ayat 18).

]_'17?lkhf]. op. cit., pp. 1-2,
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and exposed to the cnmy.m eeoBut they wers 4
not defenseless and their intention was no other :
than to fly., If the city had been entered upon,

then by the enemy from the parts adjacent and

they had been asked to desert the true believaers

and to fight against them...flight shall not pro-

fit you, 1If you fly from death and slaughter and

1f it would, yet shall you not enjoy this world

but s little,

To be rational, one needs to be well-informed. Islam empha~

sizes the pursuit of knowledge more than any other involvemeat. The
prophet Muhammad stated "averyth;ng has a foundation, our religious
foumdation 1s knowlcdga".?lg

state of rational being is of two kinds in the teachings of The Holy

Knowledge to be used in attaining a

Qur'an, The first can be characterized as knowledge which, when
pressnted to us, we have no choice but to accept. An example of this '
tﬁ of knowledge is the knowladge we obtain by perception through

our genses, This is the clearest kiand 6£ knowledge. Another vari-
ation of this kind can be our own experiences supported by the work

of our senses, This also leads to comparison of objects or events.

This knowledge-acquiring process needs the mvolmen:_ of reasoning

in the experiences conpih& by our senses to produce cdnparison.
discriaination, and confirmation. Another variation of this is the
general knowledge of truth obtained as self-evident truth, Some ex~
amples of this kind can be characterized as "the wrong doing is always
evil” or "a will for evil is evil™. Seunse-perceptual data is not

oeeded for its proof. The teachings of Islan, even thougb.backed by
historical analysis, rely heavily on the intuitive type of reasoning

M8he Holy qur'En (Sura TXXIII, Ayat 14).

119!!:5_1 al-Fasahah, op. cit., p. 179, verse 890,
e t———L————
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This knowledge is attainable by the intellect of any rational indie
vidual, This is not quite dependent on perception, although it
usually is preceded by it. This refers to general knowledge dealing
wvith man's state of ethical conduct, Such knowledge is usually
leamed from nature and one's relationship to sense data, intuition,
and reason,

The second type of knowledge is innate. This can be charace
terized by inquiry for the reality and the truth of things., It is
& rational process of discussion and proof, This is the basic knowe
ledge. The lBolz @r'i’n offers substaantial proof of the Reality of
Allah by pointing to the perfect nature of the universe, its law
and order and its divine origin,120

The Islamic encouragement that one increase ons's knowledge
in bccon.tng a rational being was received well. But in actual appli-
cation, this did not alvays result in the extension of paur. intéliectual
activities. The use of. Teason in early Islam found its immediate
application in the service of religion. This was due to vluch factors
as traditional loyalty, personal conviction, upbringing, ambition, or
social pressure,

The most influential thrust leading to the rational approach
in Islan vas manifested when conflicting theological views began to
delineate dogma. Part of the conflict was introduced by Greek puilo-
lﬁphy through faulty and biased translations which were brought to
the {lliterate world of the Arab by non~Muslim visitors or residents,

Omar Farrukh, coucerning the nature of Greek philosophy presented

uo'nn Holy Qur'm, (Sura XXIX, Ayat 61),

-
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to early Muslim communities, states:
The Greek philosophy came to Arabs deformed

and alterated chroughlﬁc ignorance or intent
of the translators..,

Nestorian Christians and Jews wefc the other most influential
factors contributing to the development of this rational awareness.
With the rapid-expansion of Islam beyond the bounds of Atnﬁia, ind
with the annexation of various scholars of diffarent traditions and
cultures who had accepted the faith, new concepts beg‘:n to assert
themselves in Islam, Converts interpreted the book of The Holy Qur'#n
according to their inclinations and cultural convictions. Consequently,
disagreements and discords arose among the believers of the same faith.
Study of The Holy Qur'an and other related topics as well as concern
fqt the application of religlous doctrines to the existing problems

wvere stimulated,

According to S. M. Nndviuz. the problems of the Muslim

faith in the early period consisted of four disputed concapn-: Free-
dom of Will, the Attributes of Allah, the Demarcation Between Beliefs
and Actions, and the Dispute Bé:ween Reason and Revelation. All these
disputed questions remain as complex to thn human intellect today as
they did during the early Islam,

An extreme determinism insisted that the freedom of the
human will is a tool at the hand of Allah., Allah, in other words,

is the sbsolute authority for everything. On the other hand, the

more liberal-minded Muslins believed in the absolute liberty of acticas.

]‘uhrmkh. op. cit., p. 82.

1228. M. Nadvi, Muslim Thought and Its Sources, Sh, Muhammad
Ashrf, Lahore, Pakistan, (fifth edition), 1965, pp. 10-12. ¢

v\p%



They claimed that the Majestic Allih entrusted man with certain povers
and capscities, and with the freedom to utilize them as he wishes.
Both sides possessed s definite point of reference in the teachings
of Islam. The following nnladoﬁ definitely support the absolute
authority of Allah over all events and creatures,

He is powerful over onrythingu:’

He does vhatever He S.nmdslu

God has all things at His canandlzs

God creates vhat He '111126

And He pardons whom He will and punishes whom 127
He will, inasmuch as God is a supreme sovereign

On the other hand, thers are other indications in The Holy Qur'an of

man’s freedom.

Whosoever scts virtuwusly does so for himself, 128
and vhosoever acts viciously does so for himself,

secs8nd vhosoaver gets to hi.mselizg sin, gets
solely on his responsibilities.

seo2nd when they comit a deed of shame, they say:
‘we have found that our fathers did so, and God
obliged us to do {t'; say thg% Surely, God re~
quireth not shameful doings.

12340 Holy Qur'an (Sura XLVIII, Ayat 12).
w’m Holy Qur'an (Sura XXII, Ayat 14),
1250 Holy Qur'an (Sura XVI, Ayat 77).

126
The Holy Qur'¥n (Sura XXIV, Ayat 45).

1271e Holy qur'ia (sura II, Ayat 49).
m'rhe Holy Qur'an (Sura XLI, Ayat 54).
the Holy Qur'an (Sura IV, Ayat 3).

130111; Holy Qur'aa (Sura VII, Ayat 29),

12




87

8o whoever follows the right path does so for
his own good, and whoever gﬁl astray bears on
‘himself the responsibility,

Verily, changes not what concerns any‘peoplanz
until they change what depend on themselves.

Actuslly, both sides seemed drowned in their owvn extreme
positions, The harmony in the passages of The Holy Qur'sn poiat to
the absolute authority of Al1ah, while at the same time giving the
privilege of freedom to man for striving to mold his own destiny.

Ali ibn Mus al-Riza, the eighth Imam (eighth successor after the pro-
phet Muhammad, in ShI'ite sect.) ia his denunciation of determinism

states:

God has pointed out to you the two paths, one

of which leads you to Him and the other takes

you far away.from His perfection; you are at

liberty to take the ona or the other, pain or

Yoy, reward or punishment, depends upon your

own conduct, But man has not the capacity13§

tuming evil into good or sin into virtue.

The truce between these opposing views of 'free will' and
'fatalism' (extreme deteminism) was effected by the emergence of
attributism, This school of thought adhered to the principle of
man's compulsive action and ascribed various attributes and qualities

- 134 o
to Allah as distinct from His essence » attributes such as giory,
greatness, knowledge, etc. These attributes gradually developed into
the "Mushabihdt" (The Resemblance) which consisted of parallels drawn
between the qualities of Allah and human qualities, of which we have

knowledge. In this context, an idealistic view of Allah being as the

e Holy (Qur'an (Sura X, Ayat 108).
13214 501y qur'aa (Sura XIII, Ayat 27).

133Anur Ali; op. cit,, p. 412,

134
Nadvi, op. eit., p. 21,




origin of perfect attributes and of man striving to reach these ideals
prevailed. An opposing view, developed through logical examination
and faith in the original teaching, stated that divine unity referred
to the onenass of AllZh, pure and simple, with no trace of dualism

to His unity. Alldh has no attributes apart from his Divine Bﬂc;na.
He is supreme, not because He has acttributes, but because attributes
derive from His Essence. He has & Divine Love for man and endows him
with many privileges, such as freedom of choice, intellijenu, pover,
ete,

These early Islamic ;s-ugl became the major concerns and
acted as the spring-board for, many intellectual developments. Among
these developments was the growth of utlﬁ rationalisa in Islam. The
two distinct principles, Divine Unity and Divine Justice which were
muitainod by the rationalists, represented the views of Khallf Ali
and the most liberal of his descendents in "Mu'tazilites"., The
rationalism of "Mu'tazilites".was probably present at the time of the
prophet Muhamaad, stemaing from his own teaching.l3S '

"Ma’tazilites" claimed that knowledge is and should be at-
tained through reason. It took the position that cognition of good
and evil is within the province of reason. Nothing can be classified
ﬂghc or wrong unless it is go declared by reason. The Mu'tazilites
maintained that the knowledge of Allsh is also within the province

of reason and everything is susceptible to change except Hin,136

135
Aneer Al{, op, cit., p. 416,

1361b14., pp. 417-422.
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An exsmple of this kind of teaching can be noticed in the passage
stated by the Khallf 'All trying to enlighten the minds of his
followers concerning the conception of deity by the line of nuon-.
ing in the toiloving passazas

God would not be similar to any object that
human mind can conceive. There could be no
sttribute ascribed to Him which resembled the
qualities of man with his confined knowledge
and narrow perception of materials and cone
cepts, The perfection of knowledge is the
affimation of His verity; and the perfection
of verity is to knowledge His unity in all
attributes to the Deity. He, who refers at-
tributes to be God, and he who so believes an
attribute to be God regards God as two or part
of one...He who asks where God is, assimilates
Him wvith some object. God {s The Creator, not
because He Himself is created; God is exigtent,
not because He was non-existent. He is with
every object, not from resemblance or nearness;
He 1s outside everything not from separation;
He is the Primary Cause not in the meaning of
motion or action. He is The Seer, but no light
can see Him. He 11 90: himgelf located in tine,
place, or measure, '3

The ideals of "Mu'tazilites” were not uniforaly held among its adher-
ents. But according to Shahristani, there was a general agreement

that eternity is the distinct attribute of the Divine Reality, 1In
other words, Allah is Eternal and this is a unique attribute of His
Essence. There are no eternal attr_ibuteo and qualities distinct from
His being. His Essence is not apprehended through any knowledga, power,
or life as are His Eternal attributes. For Mlcdg.. power and life
are a part of His Essence and so c;nnot be known by means of other
Ldgu. The adherents of Mu'tzailites strongly forbade the description

of God by reference to the properties of any substance, They also

1374any a1-Balighah (the words of Kalle 'A1D), er. Javdd
l’:fil, Ilal Publishing Institution, Tehran, 1972, pp, 2-4,

‘\'%



90

enmphasized that in the teachings of The Holy Qur'an, expressions of
the attributes of God are used figuratively and not 1literally. They
also held the view that man {s the creator of his own good or evil
acts. He will be punished for his evil acts and will be revarded
for his good acts in The Divine Court of Justice.

This rationalistic approach to questions of the birth of
Islam spread rapidly among the thinkers of the period, Gradually the
doctrines of "Mu'tazilites" expanded and chc referred to as rational-
istic. Rationalism also started a path toward the vuk‘ning‘ of re-
dious grips on every phase of life, which led to the later develop-
ment of Islamic Scholasticism,

Islanic Scholasticism developed in two different phages,
The first and primitive phase was the sincere cf'fort to use the know-
ledge of logic in defense of theology in the early developmental
stages of Iqlm. The second phase was a reactionary mnremeutl38
against the later rationalists who ‘contend.d that the doctrines of
Mu'tazilite wvere co;: abstract, and who began pulling away from the
controls of religion. A .ophisticuqd scholasticism, or a movement
of fatellects to justify by reason the dogmas of the faith, started
8 zealous pcrucutibn. cruel immolation and intolerant discrimination
against the ideas threatening the established igsues of Islam, But
scholasticism and a highly developed myscicin in Islam were movements
vwhich 1ie outside the era under investigation in this paper. Our
br_iof discussion has been limited to the primitiva thoughts reflecting

the philosophical tendencies of the original teaching of 1slam.

uauadvi. op. cit., p. 52,
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In summary, Islam encouraged the use of luxovlodnlin 8 ra-
tional manner. Early believers spent their intellectual efforts
clarifying the nature of Allih, His Divinity, His Unity, His Attri-
butes, His J@tica. and His compassion for man., Scholasticisa had
its spplication in the early Islamic era, defending the doctrines of
Islan, Since most of the scholars' effort was concerned with religicus
matters, rationalism which also had an early appearance in Islamic in-
tellectual development extended to the point of questioning the doc-
trines of Islamic faith. Aside from the aderstanding of Allih, pre-
destination, freedom of will, good and evil were the basic issues at

hand.




Chapter III
THE CONCEPT OF EDUCATION IN ISLAM

A comparison of the educational activities of pre~Islam and
the Islamic age proper, makes it pbviou- that the Islamic emphasis on
the pursuit of knovledge and the body of knowledge in Islamic theology
that developed in the Islanic period proper, encouraged a dramatic
progress in this important aspect of the Arab civilization, In order
to conceptualize a true image of Islamic education during the early
years of its development, wve shall examine the attitude of Islam to--
wvard leaming, the content of its educational tendencies, and its
educational activities and institutions,

Due to the limitations of original sources, the following
educational concepts are implications drawn from various related and
primitive sources through the research of much later scholars., In
this literature the findings of others as a secondary source of infor-

mation is used,

A. Attitode of lslam Tovards Education and Scholars

The revelation of The Hélz Qur'an is the starting point of
education in Arabian culture, Aimad's research in Muslim education
up to the 5th ceatury (}tsalim ErQ) points to the manifestation of

Islam as "the first educational movement in Az:abi.a"1 and to the

lhmir-ud-Din Ahmad, Muslim Education and the Scholar's

Social Status Up to the 5th Centug! Muslim Era (llth Century
Christian Fra), in the light of Tar Baghdad, Verlag, Derlslam,

Aurich, 1968, p. 28.

L Vg
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prophet Muhammad ss the first educational promotor and authority,
The prophet states that "any one of my days which is passed with no
significant learning, that day is not bhued".z From these two
sources the entire lylt;l of learning in the Muslim world grevw, as
a8 flower grows from a seed, and again, like seeds, through the cen-
turies these two sources remained the starting point of Muslim edu=
cation, ]

It is considered significant that the first verse revealed
to the prophet Mui,umd by the u;g.l Gabriel, contained a reference

to knowledge:

Read: In the name of the Lord who createth man
from a clot,

Read: any :hy Lord is the most..., who teacheth
man that vhich he knew not,3

Many other verses in The Holy Qur'in also stress the importance of
knowledge, The Holy Qur'in also furthered the cause of education in
other, more concrete vays. For instance, it decreed :iut transactions
involving credit be made by a written document; and it was recommended
to the faithful followers that written wills be used in order to avoid
questions on the matter of inheritance, According to Abmad, a list '
compiled by al-Baldhdmi of those who could read and write in Mecca

at the time of Hijrah contained ouly seventeen names. It would seen
that the requirement for credit transactions alone would have provided
& hardship for the Meccan merchaats, and an incentiva to acquizc the

skill of writing,

zﬂahj al-Fagahah, op. eit., p, 23, verse 126,
e ————r———

3The Holy Qur'an (Sura ICVI, Ayats 1-6),




O ye vho believe, vhen you take loan, one

from another, for a term, reduce the trans~

action to writing, and let a scfib. record

it in your presence ‘faithfully,

The Rolz' Qur'an also takes the position that it is the duty
of every beliaver to seek after knowledge to the best of his abilities,
The teachings of Islam are essentially gnostic, meaning that all forms
of knowledge, even the most secular, become imbued with a sacred quality,
resulting from the fact that all knowledge is regarded as sacred. The
pursuit of knowledge, then, 1s a religious duty imposed on the faith-
fu]..'s The prophet Muhammad states:

Everything has a foundation, our religion's
foundation is knowledge.®

Everything has a way of reaching it, 511. wvay
to reach heaven is through knowledge.

No ons is from us, except scholars or 1.am¢rc.8

Two hungers will never be uti-féedz hunger for
knowledge and hunger for wealth.

Coodness in both worlds is accompanied by know-
ledge and wisdom, Evil in both worlds is accome
panied by ignoraace and lack of knowledge,l0

*the Holy Qur'sn (Sura 1r, Ayat 283).

33ayy1d Hussyn Nasr, Science and Civilizatioa in Islan,
Harvard University Press, Cambridge, Magsachusetts, 1968, p. 64,

€4ahy al-Fasahah, op. cit., p. 179, verse 890,
"1b1d., p. 478, verse 2259,
81b1d., p. 510, verse 2413,
1bid., p. 568, verse 2748.
0rp1d., p. 312, verse 1482.
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A;I.th&iigh he is generally held to have been illiterste hinulfu. the
prophat Hul.umud held a high opinion of education and recommanded to
his ldhgrenu the pursuit of knowledge. Some of the prophet's state~
ments in regard to the importance of knowvledge are as follows:

Seek knowledge from cradle to grave, 12 7

Seek knowledge even though it may be in China, }3

Rungriest is the one who searches for knowledgae. 14

The most knowlcdgublr is the one vho adds others'
knowledge to his owm,ld

In your acquisition of knowledge hnrru because it
is more valuable than gold or silwer.

Such hearty encouragement from their spiritual leader, cpwphd with
their religious duty as set forth by Alldh ( oue of whose names 1is
lpﬁropriately al-'alin--all knowing), had the result of awakening
in the people of Arabia an interest in leaming., They becane con-
vinced that eudcation was not an attainment for a ainority to master,
but rather an acquisition withia the grasp of all,

Regarding the Islamic age cultural ideal, Von Grunehaum

states that:

ul’herc seem to be various opinions about the prophet's
knowledge. Although it 1is generally conceded that he was unlettered
at the time of the first revelation, soma hold the opinion that he
later learned to read and write; that the tera illiterata should read
unschooled (Almad quotes sources that hold this belief), Ahmad, op.
cit., p. 29.

1294ny al-Fagahah, op. cit., p. 64, verse 327,
3md., p. 63, verse 324,

Y1614, p. 13, verse 6s.
Bibid., p. 69, verse 360.

61b14., p. 365, verse 1723,
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Bvery civilization and every age favor a
limited number of human types for whom
they will provide the fullest means of
ulf.-ruliution. while denying it to an
even larger number for whose peculiar
gifts the pPrevailing pattern affords no
socially weaningful use..,(Islam accepts
the artisan and respects the merchant,
and the sword ranks lower than the pen),
Religious knowledge {s more desirable
than wealth., Outside the circle of the
canon lawvyers, gnogis comas to be rated
above rational knowledge..,the scholar,
the Jurist-theologian, and the litera-
teur.vau encouraged by this civiliza-
tion,

In Islam knowledge brought Prestige. Without knowledge
the believers were handicapped in their striving for eternity. The
purpose of man in serving Allih was the hope of eternal felicity,
Allsh, through his revelation, has stated the wvay he wishes to be
served, The knowledge of His wishes, as recorded in The Holy Que'dn,
rests in the minds of the leammed, and it 1s the duty of every be-
liever to seek from the learned the knowledge necessary to insure
his salvation., For this seeking after salvation is the core of the
Islanic search. To gerve All3h was man's prime concern and the quest
. for knowledge had to be reconciled with it. Since learning was a
religious duty and religion was the ceater of existence, it followed
that the ones who possessed the proper sacred knowledge wera accorded
high standing in the community, Scbolau'ute called "heirs of the
prophet” and were given titles such as "Sayyid alenZs" (leader of
people) and "Sayyid sl-Mislialn" (Leader of Muslins).!® rhesr g

fluence in the comunity was great; in matters of religion they

17Von Grunehaun, op, eit,, p. 25,
uA{lud. op. cit.,, p. 194,

.
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could overrule even a Khal'i'f. thougb_ for the most part they took no
interest in govermment. Their voices were heard on matters of impor=
tance and their influence was felt. Almad ‘indicatu that the Khallf
Harin al-RashId (ruled 789-309) is supposed to have backed down from ;
proclaiming his opinion in a religious disputation due to his fear
of & noted scholar, who he knew woﬁld oppose his m\v.19

Part of the respect given to the scholars was dus to their
unique position in society., They formed a connecti.né 1link between
the masses and the aristocracy. Most of them vere froam the middle
class and many from the families of merchants. They maintained their
rapport with the populace by living among them and by following oc=
cupations which necessitated contact with the general publie,

There were hardly any professional ?mbcr: in early Muslim
society. Teaching was regarded as a privilege and the duty of any
Muslim vho had the knowledge. The prophet Muhammad emphasizes this
point by stating:

In learning, be helpful to one another an
do not hide anything from your brothers.?

A gennro‘ﬁ fool is desrer to God than a aiserly
scholar,

An honest scholar is a god on earth.u
Most acholars, therefore, had to support themgelves in other

ways and not by their teaching, which was a sacred duty. Lessons were

19Ib£d., pp. 196-7.

zoxah'j al-Fasahah, op, cit., p. 236, verse 1178.
2l1b1d., p. 375, verse 1762.

21b1d., p. 423, verse 1997,




free for the most part. The few who charged did @o out of mcuity.n
A fev accepted governzental positions or fimancial aid from tha govern-
ment, but this was not usual. The popular opinion, especially in the
first five centuries, was against this., The savants did not wish to
be subject to any vgovcnuenul pressure, nor let the gwirmient dic-
tate what vas to be taught. Also, the general attitude was to degrade
knowledge that was sold.

So in Islam, the purest pursuit of knowledge is totally ine
dependent of materialistic influences. We also observe that the per-
suasion of learning receives great consideration from Islam. Man's
strong inclination toward the accumulation of knowledge is a worthy
desire. The prophet Muhanmad states:

Man withou: knowledge creates more destruction

than improvement,2% '

B. The Curriculum

The types of knowledge to be attained and the action fol=
lowing such learning is an important consideration in Islam, Know-
ledge must be beneficial to others and be useful in reality and
action. Knowledge without any use is not considered worthwhile. A
The prophet Muhaomad states that, "I fear the knowledge that is not
beneficial to others",25 and "the knowledge which is not used, is
1ike treasure which is not speat”.26 Tha essential concern of know--

23Hmit-ud-nin Al.lud, op. cit., p. 254,

4

2 Nahj al-Fasihah, op. cit,, pP. 622, verse 3058,
ettt ——

231b1d., p. 101, verse 51,

1014, p. 174, verse 860,
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ledge in Islan is to increase the scope of intelligence in order to
promote a higher level of understanding of The Divine Reality, Even
though Islam did not specifically limit the human intellectual endeavor,
early Muslim education was parochial in the sense that it was limited
in range and scope. The system expanded outward from its Qur'anic
center, but wvas slways tied to it, as a planet is tied to its sun.

As we have previously discussed, the start of Muslim edu~
cation was the appearance of the sacred book of The Holy mr'in and
the prophet Muhammaad, This was the historical beginning and starting
point from which all future scholars embarked. The first educator
vas the Prophet, sitting with a group of converts, first in Mecca
and later in Medina, expounding to them on the abstractions in The
Holy Qur'¥n, His listeners recorded his words or confined than to ‘
memory., With this approach he established the style for the future
schools: a teacher encircled by students engrossed in his words.

In the original teachings of the Prophet, the main subject
was religion, and the teachings of The Holy Qur'an that were concerned
vith living a religious 1ife. M. Fakhry, describing the nature of
Muslia educational concerns centered on the efforts of the prophat
Muhamnad observes that:

The pivot round which the whole Muslim 1ife

turns is, of course, the Qqur'3n., Revealed

to Muhammad by God between 610 and 632 from

an eternal code, according to Muslim doc=

trines, the Qur'@n embodies the full range

of principles and percepts by which the be-

liever should order his life, The Qur'Zn

is supplemented, however, by a mass of ut~

terances attributed to “Muhammad and consti-

tuting together with circumstantial reports

of the actions and decisions of the Prophet
the general body of Muhammadan traditiouns,
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properly designated in Muslim usage as the
Prophetic Way,27 _

Overvhelmed by the sacredness of the Truth of the Divine Word (Kaldm)

and the concerns of the Prophat, the first generation of scholars de-

voted their energy to securing the sacred canon, examining its abstract

nature, comenting upon it, and drawing legal or ethical implications
from it, 1In these activities, we find the development of the iciencc
of reading ('ilm al-Qirid't), exegesis (Tzstr)> and jurisprudence (al-
Figh). From these special sources stemmad subgstantial disciplines

referred to as linguistic or traditional science. In this light, we
fiad the development of grammer, rhetoric, and ralnﬁed subjects, dur-
ing the first two centuries of the Muslim Era. The prime concern of
educators continued to pivot around the Justification, adequate in-

terpretation, and complete couprehension of The Holy Qur'Sn and the

traditions. Even poetry became the subject of study in order to in-

terpret familiar and unfamilar terms or idioms in confirmation wvith

The Holy Qur'@n or tradition,

C. Institutional Provisions for Education
Since the first duty of a Muslim vas to learn the teachings
of his religion, the rituals and the revelations, this was where the
Islamic education began. The first generat;on of Muslims had had
the advantage of learning from the most authoritative teacher of

all, the prophet Muhammad; the succeeding generations studied the same

lessons in Primary schools (al-Maktab) which closely resembled the

original model, These lessons were generally given in the mosque,

Tva314 Fakhry, op. cit., p. 2,

o g
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but also sometimes took place in private homes, Instruction was
started with The Holy Qur'dn, which was learned by heart, in part or
-mtilél técdly. Then the student progressed to Arabic literaturs
and gramaar, Ahmad quotes al-Sl;!fI who gave this piece of advice to
the tutor of the children of the Khallf Hirin al-Rashld:

"Teach them the book of Cod (Qur'an)...then

saturate then with the chaste poetry and

the best of the Hadith, do not substitute

one subject for another unless they know

the former perfectly,.,.

This quotation also gives us an ides of the approach toward learning
which emphasized strictness and a structured curriculus, These
studies, along with writing, probably completed the curriculum of the
primary school,

In these schools both boys and girls could study togotherv,
although as time went by and the culture solidiffed, fewer girls were
to be found in attendance and thoaq wvho received any education at
all usually obtained it at home from educated women hired as private
tutors.

The ages at which the primary education commenced and ended
are hard to pinpoint, Almad records one case of a utudeﬂ: who left
prinsary school at age ten and of others who vere in advanced studies
lct age cleven.” The ovsusl age was probably between ages 10 to 12.30
The range of ages in prinary schools might well have been variable

depending on interest, readiness and ability,

zs&mir-ud-bin Almad, op. cit., p, 47.

Brp1d., p. 43,

3oIb1d.. p. 143,
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Payment was exacted for lessons given in the primary school,
although the pay scale seems to have been minimal, Ab# HanIfah, (dated
767) when inquiring into the future benefits that would accrue from
the study of various branches of sclence vas told that s primary teacher
earned two to three dinar monthly (dinar was & chief gold coin of the
Muslia world), This money was collected from the students attending
lessons. Although small, it did keep some from leaming, because of
lack of ability to pay.

The status of the primary teacher was not very high. The
elementary teachers were sometimes despised. They were even mocked
because of their ignorance...”. on the other hand, private tutors
who taught the children of the wealthier menbers of society enjoyed
8 higher position and were paid more. This differance in status is
explained by Ahmad who says of them, "They were often welleknown
scholars, vho usually held classes for the general public in addition
to their regular jobs as private :ul:ox's".32

The salary paid to this group varied from one to another,
Ibn al-Siqat (858-9) in his first Job us a tutor was paid 10 dirham
(dirham = 1/10 of dinar)r but a later appointment brought in 500 dir-
ahm monthly (50 dinar) and was later increased to 1000 dirham, 33

The purpose of primary education was to acquaint young per~
sons with the principles of their religion, and give them a knowledge
of reading and vriting. The maktab (a primary school) served as the

center of religious and literary education in the general commumnity,

31

nlhid., P. 46,

Ibid.. pe 48,

sslbid- » P. 48,
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and as a proving ground to sort out those capable of further study.,
When finished with the maktab a student could go into advanced studies,
A!.vud even records cases where students still in primary school were
already attending higher classes.

Until the 10th cnetury the main fastitutions of learning
for those who had completed the maktab vers the majlis (circle or
gathering; the literal meaning is sitting) where the student (talid
al-'iln) could hear dilcuuipm of various scientific and philoiophical
ideas. Majlis can be tranglated into the English langusge by the word
unpnbly and perhaps this {s the best choice. They were not schools
as they are known in Westem culture; not permanent buildings vitb. s
group of instructors. The Majlis came in various types. One man
might take students on a regular basis in a location of his choosing~e
but this lasted usually only until the death of the inuurc:ov-although
sometimes other teachers might succeed the original founder, Such
schools could be of various degrees of pemanency, .s«u met only fof
a short pcriod\ of time to pdtnuc & definite purpose while others cén-
tinued indefinttely. There were also those which met regularly at
stated intervals. These were very similar to what we would call a
class, a group of students and a teacher who met on a xcgﬁar basis.
The subjects commonly 'uking up the curricelim of Muslim aschools were
basically confined to what vas called the "Islamic Sciences".
"Foreign Sciences” (sciences which existed in the beginnin(. before
the birth of Islam, which the Arabs acquired from other cultures)
Were not taught in the traditional Islamic schools, since the orthodox
Sugaite Muslims equated them with heresy, It was in the ninth ceatury

that an interest in "foreign science" started to develop, and after
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this time some of the more practical of the sncient sciences (al-'ul@a
al-Qadimah) were integrated into the traditional Muslim curriculum,
Those that won a degree of acceptance included: medicine (.1-515).
geometry (hlm.hub), msic (misIqah), logic (meatiq) and philosophy

(falsafah), _
The ShI'ites showed a 1little more freedom ia their curriculum.

Kasr states thats

The ShI'fte schools...shoved an affinity toward
the avail sciences (foreign science), placing a
much greater eaphasis in their program on these
subjects...some of the ShI'ite Inins legitimized
tlu”!zudy of the awail sciences and even encourasged
ic.

Abmad, in the search presented in his dissertation, includes the sub-
Jects of the traditional Islamic u:hr.mlu.35 These subjects are as

follows:

Philology ('ilas al~Lughat): The study of the
Arabic language, necessitated by a desire to
gain the clearest understanding of The Holy

Qur'an,

Gramsar ('ilm al-nahw): A necessary study for
the understanding of the verses of The Hol
Qur'in also the need to teach the Arabic language
to foreigners. :

Literature ('{lm al-Adab): There were two types

of teachings in this category:

8. Poetry--regarded ag a necessary subject of
study for all students,

be Prose--a lesser study, developed after the
conquest and used most often ip governmental
circles.

Qur'anic Exegesis ('iln al-Qur'dn, wa al-Tafsir):
This was one of the most important branches of
Iclamic science, the study of which vas indis-

“Sayyid Husein Nasr, op, eit., p. 72,
Prmir-ud-Din Amad, op. eit., pp. 32-9,
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pensible for avery jurist and theologist.

Reading ('{lm al-N1r3't): This contained the
science concerned with vocalization of the
words of The Holy Qur'Zn and its recitatious.

Traditions ('1ilm al-HadIth): Tradition included
the study of short statements and acts of the

prophet Hut.xmad which exhibited excellent wis=-
dom,

Jurisprudence ('ilm al-Figh): This was the most

popular study. The popularity was probably dua

to the fact that knowledge of Islamic laws oftem

led to a profitable governmental appointment as

& judge (ngli).

Science of Distributive Shares ('ilm al-FarZ'{d):

This was a branch of jurisprudence, but treated

a8 a separate science.

Dogmatic Theology ('ilm al-Kalam): Study of the

Divine Words, frowned upon by the orthdox until

the 10th century and the springboard for scholag-

ticisn in Islanm,

The students met with their teachers in various places; the
miqnel were the most natural meeting places and the main educational
ceaters, but others were also known. Separate school buildings built
for that purpose of education were common, but many teachers achieved
the effect of a private, independent institution by holding classes
in their homes or shops. These places also played a central part in
the educational system., Aside from these most common néeting places
others were sometimes used. Large‘public gatherings for the purposes
of education could be held in public squares, Ia two cases, Ahmad
records teachers meeting their studeats in gardeﬁs.“ Another popular
place for discussion, if not properly an educational center was the

public bath, The private homes of the wealthy and powerful who made

36m1d., p. 113.
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& hobby of patronizing learning also sometimes hosted discussions by
groups of scholars. In a civilization without a formal educational
system any place could and did serve the purpose of education,

The purpose of these assenblies was indicated by & compli-
mentary noun attached to the word, For instance, Majlis al-HadIth
& class for the traditions of the Prophet; Majlis nl-Nl}.w. a clags
in grammar., The following are the types of Majlis tha might be
f@ in a large edﬁcntiontl center of the Muslim world,

Majlis al-HadIth: Classes held to report the
traditions and acts of the Prophet, They might
have been occasional or Permanent, Permanent
ones were held by those who specilized in this
fleld, occasional seesions were held by those
vho might only have a few traditions to report
and who would hold classes until they had told
them all, The difference between the classes
for HadIth and classes for other students lies
in the fact that the HadTth vere reported to
evVeryone, young or old, who might want to be
present, The teacher was not required to sim-
plify them or explain his subject matter or to
follow a plan of teaching from simple to com~
plex as the instructors of other subjects had
to do to teach their field, HadIth were col-
lected only by mature persons‘who traveled to
each reporter; stayed with him only so long as
it took him to collect all he knew, and then
Yeat oa. Sutdents of Hadlth were thus unlie
studeats in other areas who went to a place to
study 2 subject and stayed until they had mas-
tered {t,

Majlis al-Tadrls: This meant classes for teache
ing a certain subject, such as Majlis al-Figh or
Majlis al-Nal'w. They were more like contemporary
Courses. A student started with the simpler as-
pects of a subject and advanced according to plan
until he mastered it. He would know before starte
ing Ipproximately how long he must study and his
Progress could be Tegistered in get stages,

Mijlis al-imazirah: This was a meeting for dig-
putation, not a reguldr educational institution,
It wvas more an assembiy for competition asong
scholars. Some were open to students, who could
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leam & lot if they frequented them. They
might have been of various types.

A. One kind was s gathering of scholars
at the invitation and under the pa-
tronage of the Khallf or the power-
ful and wealthy members of society
to discuss questions of general in~-

i  terest such as theology, poetry or
HadIth.

B. Another type was convened by the
scholars themselves and unlike the
first type which was not open to
studeats, did have an educational
function. This second type resembled
discussion groups which met regularly.

C, The third type was a spontaneous dis-
cussion vhich might arise anytime two
or more scholars of varying opinions
came together., They might be scciden=
tal or subject to some degree of pre-

plming.

D. The last type was a contest among scholars
for the purpose of deciding which was the
most learned. The meetings were pre-
arranged and widely publicized, A judge
was present, who ruled on the winner.,

This vas a way for a scholar to achieve
reknown; and students often challenged
famous scholars, hoping to win a dispute
and thereby become known as a scholar
their own right, -

These disputations which often took place between
scholars representing different schools of thought
had a great impact on the Muslim educational system
because thay demanded clear-cut arguments and logic
of the participants who defended their views and the
open confrontations between scholars of opposing view—
points halped to clarify the principles and differen=-
tiate among the various schools of thought.

Aside from the Majlis which were probably the equivaleat
of our graduate schools, v there were more ordinary ways of obtaianing
knovledge, which were ba:roni;ed by the mass of students. Throughout
the Muslim world the form was sufficlently sinilar to be able to draw

8 gensral description, Almad says the organization is "characterized
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as the system of Halghah™, The word falghah means a circle or ring,

a descriptive term referring to the seating arrangement, which was

a semi-circle with the teacher. at the center, perhaps on a dias or near a
pillar which he could lean against, The students arranged thuuclyu

in & half-circle in front of him. These classes were open to all who
wished to attend, native born or foreigners. There were no age fc-
quirements, women as vell as men could participate, and the lessons

wers usually free, v(xu lim{itation praevented non-Muslims from attend-
ing classes in The Hol r'an or !.hdfch. although they were welcoma

to study the non-religious subjects.

All classes were conducted in Arabic, the scholarly language
vhich aade it possible for a student to travel a long distance and be
assured of being able to understand his lessocus. The use of this
language and its universal knowledge among scholars helped to promote

ad maintain the cultural unity of the Islamic civilization.

Classes met at fixed times, but the times were set at thoy . :
teacher's pleasure. The first session would usually start after morn=
ing prayer, alghough some might start bcfore'. The second round pro~
bably started in mid;-ominz and lasted until noon. The third round
started either just before or just after the mid-afterncon prayer
and might last until sunset. These three were the usual class tines,
but occasionally classes were held in the evening, although these wera
for the most part due to exceptional circumstances, such as an out-of-
town scholar who was visiting for a short period and who might consent
to teach, .

The instructor also decided how often to hold class. Some

met classes everyday, At the other extrame, some might hold classes
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only once 8 year. The usual practice wvas for s class to assembls
ouce a veek, or perhaps twice, the second day being used for dicta-
tm.” It must be remembered that this was before printing and the
students usually wrolce their omn texts as they heard their lessons,
An interesting feature of large dictation classes was the use of an
assistant called a mustamll whose function was to repeat the lesson
word for word in a loud voice as it was dictated so that it could be
clearly heard in all areas where the iastructor's voice might not
carry,

Apmad states that there were basically three different

38 y1-Samy’

mathods of teaching: al-sani', al-imla', and al-ijizah.
medn¢ hearing, This method involved the teacher hinulf reciting
from his book or from menory to the class, M variations of this
method were: a) the student would recite from the teacher's book,
or a copy of it, or from memory and, b) the students listened to a

lesson presented by one of them to the teacher. Al-iml3' refers to

& method involving the transmission of knowledge...by way of dictation,

. by the instructor, usually from memory. Al-ijdzah was a method which
involvad giving permission to a student to report a specific portion
of a book on the authority of the teacher.

The relations between teacher and student in the Muslim
way of education was more personal than usually found today since
the seeker after knowledge chose, instead of an institution, a person

as his source of education. The atmosphere in these schools was re-

71p14., p. 90.
3Bb1d., p. 93.
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laxed. A student learned at his own rate and had no.set time in
which he must finish, When he felt he was competent in his area

of study, and had mastered his subject to his teacher's satisfaction,
he was given a paper stating his competence. This wu- his diploma,
and he could then take students of his owm.

Another facet of Islamic education was Rﬂ}hh (a2 journey
to acquire knowledge) which students undertook to further their edu=
cation, Almost every serious student undertook a jourmey to the chief
centers of learning in the Muslim world in spite of the hardships in-
volved. Ordinarily a student would leave his hometown when he had
exhausted lthc sources of education available to him there. For pro-
tection he would join & group——either of other students, a pilgrim
group or a merchant caravan, Once launched on his journey a student
might cover thousands of miles and stay savay from home for years in
order to learn, These trips were especislly necessary for students
of Jadlth, because in the first three centuries after the prophet
Mubamnad a canonical collection of traditions did not exist and the
sutdents, in 6rder to compile their collections, were forced to
journey from teacher to teacher, collecting what each had to offer
and compiling their own collections., Im tho case of Hadlth it was
considered beneficial to hear from as many teachers as possible, and
there sre records showing that some travelled thousands of miles to
hear just one book or a few passages.

Studeats of other subjects found it necessary to journey
to the centers of 1ufn1ng vhere ths specialists in their fields re-
sided. Once there, they might have to stay with their teachers for

many years,
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Not only students, but teachers also journeyed. There was
no time limit-and no set curriculum in the Islamic system and the
line batween teacher and student was fluid, A teacher taught what
he knew, but he also learned from others, remaining a student until
his death, Oune thing that served as an initiation of many scholastic
journeys was the religious requirement of the pilgrimage. B;)th stu=
dents and teachers took advantage of this journey to learn from others
in their caravan and also to visit as many scholars as possible in
the cities they pun;d through,

As the Muslim civilization grew and becams more firmly es-
tablished, educational institutions were founded that more closely
resembled those we are familiar with today. The first of these va;
the house of wisdom built by the Khallf al-Ma'min in Baghdad in 815.
This college also had a library and an observatory and was supported
by funds from the state treasury. It :oon became a gathering place
for scholars, Harun al-RashTd (ruled 786-&09)and his son endowed
schools, orgamnized 1libraries, founded a university and set up an ob-
servatory. ‘Azad al-Dulah, king of Iran (977-82) founded a magnifi-
cent library at Shiraz, which contained 360 rooms. The library at
Tripoli, burned by Crusaders in the First Crusade is reported to
have contained three million volumes. The Fatimid Khallf al-HakIn
constructed the Dar al-'ilm (house of knowledge) in Cairo in 1005.
This had an observatory, a medical college, and a library reported
to contain over one million books.

The knowledge gained by those who "graduated" f@ the
Muslim educational system could be applied in various ways., Some

students, usually the more casual ones, might have lsarmed only as
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a8 religious duty or simply for the sake of knowledge. A few of the
serious ones studied subjects from vhig.h they could not hope to de~
tive any future profit, but the njori:} of them had a professional
goal in mind when they undertook their education., The professiom-of
teacher was not a goal of the -tudcnti, since generally it was felt
that a teacher should not take money for his knowledge. The student
of I.hdfth. also, could not hope to profit because of this education,
but knowledge of HadIth did command great respect from the community,
The subjects to be studied 4f the student wished to use them to gain
a position in life were: Grammar ('ilm al-Nahw), Philology ('ilm al-
Lughit), Jurhphsdence ('ilm al-Fiqh) whose students had the best
Mu of employment, and Recitation ('ilm al-Qirid't) whose students

recited The Holy Qur'Zn and could have an occupation in the mosques.
A gquote by Abu HanIfa (Muslim jurist d. 767) gives true

assessment of the chances for gain:

When I made up my mind to learn, I started
investigating different branches of know-
ledge and asking what I could gain by learn=
ing them. I was told to learn al-Qur'aa., I
said: 'Well, if I learn al-Qur'Zn and know

it by heart, what will I get out of {t?' They
said, 'You will sit in a mosque, The children
and young people will recite it to you, till
one of them knows it better than you do, or he
becomes your equal——in that case your position
vill be in danger.' I said, 'If I collect
HadIth and write it so extensively that no onas
in the world knows it better than myself,’
They said, "When you will grow old and weak,
you will start teaching it. Then there is the
possibility of your committing mistakes. 1In
that case they will accuse you of cheating,
vhich will be a disgrace to yourself and to
your famfly'., I said: 'l am not interested
in it'. Then I thought I would learn al-Nahw,
I asked about my lot 1f I shall learn al-Najw
wa al-Arabiyysa. They said, 'You will become
al-Mu'llun (a teacher al-Mu'lim of boys) and
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earn two or three dinars a month'. I said,

‘This has no future either. If I leamn poetry
snd there remain no better specialists therein,
vhat shall be my lot?' They said, 'If you write
poetry in praise of this he will give you money,
or present you with riding animals or robes of
honour. But 1f he does not do that you may writs
postry in his Hadju, ({.e. satiric poems written
to ridicule people).' 1In that case you will be
slandering honest women., I said, 'I have no need
of {t', Then I asked: ‘What shall be my lot if
I study al-Kalam, (i.e. speculative theology)'.
They said, 'No one, who studies this subject is
immune to heresy, Ia that case you will be ac-
cused of free thinking and perhaps be put to
death or i{f you are gparaed you will be of 111 re=
pute'. I said, 'What will happen if I learn al-
Fiqh?® They said: ‘You will be consulted and
you may issue Fatwa for people, and you might be
sought for the post of Kadi even if you are young.
I said, "None of the 3ranchu of knowledge is more
profitable than this,3?

The high esteen accorded scholars in the Muslim world meant
that th.m was a constant supply of young pec;plc who wata will{.ns to
invest their time and effort in an attempt to gain recognition from
knowledge, either scholarly or financially. These educated fev
formed a buffer class between the uneducaied mass at the bottom of
the class structure and the lﬂs:ocucy at the top. Their constaat
movenent in search of knowledge fostered an exchange of ideas through=
out the Arab civilization. The discussions and exchanges that went
on between the scholars caused a ferment, that kept the society ine

tellectually alive and proércuive.

p14,, pp. 172-3.



Chapter 1V
THE ISLAMIC .CONCEPTION OF THE SELF: BODY AND SOUL

In this chapter it is intended to examine the concept of
self in Islam in order to draw implications for physical education
and sport. Islamic tesching stresses that the body and soul are
inseparable in action, therefore they should not be treated in iso-
lation. Therefore, to establish a clear conception of the physical
existance of man introduced by Islamic bellef, we shall examine the
concept of body and soul with its attributes,

As in the previous chapter, the scope of our research is
linited to the teachings of Isiam in its original phase. 1In particu=
lar, the concepts presented in this chapter are rooted in the mesgage
of The Holy Qur'an, the teaching of the prophet Muhammad, and the‘
vieus of the prominent leaders of Islam who were immediate succes-
sors of the prophet Muhammad. The Holy -gur'ﬁn presents the funda-
mental pillars of Islamic belief. The prophet Muhammad engaged in
& serious attempt to promote the concepts of Islam, In doing so,
he was sctively involved in constant teaching and leaming situations,
His teachings bear r.hc staznp of his belief and his Statements either
Telied on the Divine Revelations or eanlightened new situations backed
by his interpretation of the Divine Revelgtio’nn. Although, according
to Islamic faith, none of the followers and contemporary figurgs of
the prophet Muhamad possessed any direct and divine connection, like
him a handful of them speat much of their time at the lectures of the

Prophet, followed closely in his struggle, and began to participate
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in the actual teaching and preaching of Islam in the same manner.
Among these were the first four perfect K!\altfn, especially the
fourth Khallf, 'All, the l‘on-in-lm of the Prophet. There are volumes
of books written in regard to 'All's wisdom bravery, virtuousness snd
piety. The prophet Muhammad had high regards for 'AlI's bravery,
wisdom, and the strength of his belief, He is quoted as saying,
"whosver accepts me as his lord accepts 'All as his lord nllo".‘ So,
in our discussion, we shall include the contributions of thd first
four Xhallfs as relisble sources which agrea closely with their ori-
" ginator,

Islam perceives the nature of man as the image of Allih.
Man, referred to by Islam as a free agent, is bound to the divine
contzols and guidance, blessed with certain properties such as the
power of intellect, affected by the pain and pleasures of nature,
espable of spiritual experience, and subject to limitations in every
aspect of his existence. Accot&ing to Islam, during his existence
.m 1s made up of a living body and soul, which are inseparable un-
til the time of death. Even though Islam confimms the existence of
the soul after death, man's full existence in this world comes to an
end by the separation of body and soul. With this proclamation Islam
does not adwvocate the :Lndependgncc of body or soul in life; rather it
refc_n to man as the existenuq uﬁity of both. Consequently, body
and soul are not synonymous; rather they act in union. In the fol-
lowing discussions wa atiszpt to examine the contribution of each

to this union,

'Sayy1d Mubamad gusayn Tabitabi'l, Shi'ate dar Islea,
Ghadlr Publisher, Tefiran, Iran, 1972, p. 1l.
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Even though both body and soul are important components in
life, Islam clains that the soul {s responsible for the actions of
the body, Therefore, the soul appears to be held superior to the
body. Even so, in existence, it is not only the soul that needs the
supervision of Allah; the body also requires divine attention, The
need for such attention is apparent in the prophet Mubhammad's prayer
ia publie, "God, I pray to you to keep my body hotlthy..."z

Islam shows its concem for mau's total being by emphasizing
his action in the ethical dimension and integrating this action with
his physical componeat. Man prefers human concerns to spirituality,
The Holy Qur'an contains the statement that "...you desire the ephe~
meral goods of the present world, while God desires for you the Here-
.t:.r."3 This passage does not offer man what is to be recognized
a8 2 valuable article in physical form; rather Islam offers other
revards such as the dwelling of peaca.‘ But, in other parts of The
Holy Qur'Zn, Allih recognizes the physical realm of man and his de~-
sire for physical pleasure, and 6££¢rs him a kind of satisfacticn re=
lated to his nﬁtutll tendencies which are significantly grounded in
the physical, Tﬁn'delcriptiou of heaven and hell in the text of The
Holy Qur'3n refers to numerous Pains and joys of physical essence,
These descriptions faply the recognition of the physical existence
with approval of proper physical pleasure. ’ A

The Islamic view supports the allied effort of body and soul

zlahj nl-Fn!lhah, op. cit., p. 104, varse 527.
3he Holy Qur'3n (Sura VII, Ayat 67),
“the Holy Qur'mn (Sura x, Ayat 26).
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in existence. Khallf 'A1l states that "There are people who possess

a body, capable of moving their tongue and hearing with their ears

and seeing things, and they proudly think they are hmn!"s In this

—— o

respect he does not value amn ﬁc:ely as the possessor of a body with
its physical properties. In another statement, emphasizing the im-
portance of the unified existence of body and soul and the necessity
of their state of well being in facing responsibilities of life, he
clainss

In 1ife, body and soul may get bored with one

another, Illuminate the soul with knowledge

and wisdom, enshrine it with fine ethical attri-

butes in order to get along with people and find

& better 1life. Get your body used to physical

action and away from laziness, Keeping your

body active will keep your spirit high and joy- ’ .

ful. You will feel happy aand light, 1like a

bird wishing to fly, Never wish to be kept

from problems; the man of God steps into the

battle of baing6and successfully attains his

state of piety.
This ‘puugc revesls & significant correlation between the well-being
of the body and the state of the aind. It also presents the né:ion of

total comitment of body and soul in the struggle to attain plety.

. A. The Concept of Body in Islanm
Islan emphasizes the well-being of both body and soul, and
clearly claims the effect of one on the other, In previous discus-
sions concerning man's existence we have noticed the whole conduct
of being as th§ responsibility of soul, But, the body has nct been ,

ignored in the teaching of Islam, In fact, the prophet Muhammad wvas

SNahy a1-Balighan, op. cit., p. 457.
S1b1d., pp. 131-2.



8 leading advocate of the health and care of the body, In keeping
baraony between the intellectual Pursuit to illuminate the mind and
the sctivities which improve the body, one of the strongest emphases
of the Prophet was against the unhealthy condition of his followers'
physical existence. He connects health concerns to the intellectual
concerns of religion by stating that, "AllZh 1e beautiful and likes
beauty, He is merciful and likes people who are merciful, and He is
clean and 1likes clnnlinus".? With the iatention of revealing the
concern of religion for a healthier condition of the human body, the
proﬁbct Muhammad implies A.ll:h'n dissatisfaction with the existing
condition, In this respect, he states that "Allsh is the enemy of
dirt and mtidl.ncn"s. and he emphasizes thisg poiat by adding an ex- ;
tra touch of divinity to 1t: "Be as clean as you can be, Allah
founded Islem on cleanliness”.? A113h's concern about the well-being
of man's body 1s Tecognized by the tone of the Prophet Muhamad's
teachings and religious conceruns. |

Anyone who has a healthy body, 1is secure, and

is able to meet his dﬁly Tesponsibilities,

ovns the whole world.

They put all the sins in one house and leave
the key to drinking.u

"Mah) al-Fasihan, op. cit., p. 139, verse 690,
—————————— i

®bid., p. 150, verse 741,
9151&.. P. 237, verse 1182,
rb14., p. 579, verse 2808,

M1b1d., p. 276, verse 1306.

- “‘
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Allah has condemned eating without hunger,
sleeping wiﬁou: tiredness, and laughing
at someone.

Comb your hair and clip your nails; the
devil finds residence between your nail
and your flesh,l3

The prophet Mubamnad directly connects the spiritual exer--
cises of man with a consciousness for the care of the body. Soma

of the direct connections are seen in his teaching, such ag "eeeyour
®mouth 1s & passage of The Holy Qur'#n; keep it clean by brushing 1em, 14
A stronger approach can be identified in the Islamtc ritual of wudg' 15
and ablutfon., Wud3' is a cleaning preparation of the body, demanded
before every namidz, which ig the most frequent and spiritually signi-
ficant formal prayer in the daily 1life of a Muglia,

0' Belfevers; when ye rise up to prayers,
wash your face and your hands up to your
elbows, and wash your heads, and feet up
to your ankles, and if you are polluted
then purify yourself, But 1if ye are sick,
or 1f you have touched wozen and cannot
find water, then take fine surface sand
(sand purified under the suns of Arsbia) -
sand wipe yourselves., God does not wish to
make any hindrance for you, but He wishes
to p‘:gify you and to fulfill his favor upon
you. .

The strong emphasis on cleanliness implies that this 1s a necessary
condition for establishing pure comaunication with Alldh., This con=

dition consists of purification of body as well as soul, Télchings

lzlbid.. Ps 450, verse 2119,

Bibta., p. 306, verse 1456,

14

lsHuda is a cleaning ritual vhich 1is cleaning of arms,
hands, feet, face and head preceding each participation in nam?z,

1611:. Holy Qur'an (Sura 5, Ayats 8-9),

Ibid., p. 120, verse 602,
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of the prophet Muhammad urge precautionary concern for the health of

the body as well as encouragement for treatment during sickness. Some

of the Prophet's precautionary statements and encouragement for treat-

ment concerning health awareness are reflected in the following state-

ments?

Whatever, too much consumption of 1i7tuke|
you drunk; avoid any portion of 1it,

Be aware that there is a piece of flesh in
your body; 1f it is well, the whole body is
well and if {t is not well, the wholisbody
is not well, and that is your heart.

Travel keeps yga healthy (activities involved
in traveling).

Fast for the health of your body.zo
Anyone who ate little remained healthy,
anyone who ate too much became physically
sick,

Treat your health problems, Alldh Hs

" svailed & cure for every sickness.

The prophet Muhamsad made sure that care of body and cleanliness were

understood, indicating the effective influence of body on soul by

stating that, "...cleanliness is strength to your belief,.."?3 g

phasizing the rgward for following his health teachings for the

"Nuhj al-FasZhah, op. cit., p. 195, verse 964,

Brp1d., p. 91, verse 475.

19
Ibid., p. 365, verse 1725,

2°Ib1d.. p. 393, verse 1854,

21
Ibid., p. 547, verse 2779.

2
zlbid.. p. 228, verse 1136.

Byptd., p. 226, verse 1131,
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benefit of body he states that "the age of my followers 1s sixty and
seventy years (indicating a long and healthy 11fe)", 24

Islan does not specify the atttibutes of & sound body. The
only attribute mentioned is a slinm body. The Khallf 'AlT has nade
sone refcrence to a young-looking body,

Richness is a great asset in 1life, but the healthy

body is much better. People who possess a younge

looking bddy and an alert mind are happier and

luckier then the rich man who is after a good time

and pampers his body.

Usually Arabs were described as slim and fim, So, KhalIf 'a1l's
reference to the young=looking body was pProbably made with the em-
phasis on its slimness and firaness. The prophet -‘lul.umad. The Holy
Qur'dn, and several known leaders ©of Islam have emphasized the {deal
figure to be slim. 1In fact, the prophet Mul;u-ud attaches a dietary
value to fasting as a vay to get rid of excess fat: "Bv.rychins has
2 tax; fasting is the tax of the body".26 He also comments that,
"Man wou't find a worse dish to £1l1 than his stomach: enough food
to keep you healthy 15 sufficlen:".”

The body in Islem finds |ore respect 1if its governing mind
uses {t aroperly. Since cverythm has been created for a reason, in
the realm of creation the body fulfills a useful purpose. However,
this usefulness of the body is not found in g separate state from

the soul, M

ulbid., P. 70, verse 367.

z‘sﬂl al-Balighah, op, cit., p. 508,

26y,ny 21-Fas¥hah, op. cit., p. 878, verse 2257,
N t———— .

271b1d., p. 558, verse 2697,
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~ B Attributes of Soul in Islam

Islan attaches little significance to a well-coordinated,
strong and well-developed vl:;ody in isolation from its unity with a
sound soul, Physical excellence is just a necessary instrument for
man's proper action. Man's actions are not initiated by the body.

It is the soul, decorated by human virtues and vices that initiates
action,

Islam put as much enphasis on the morality of man as any
previously declared ideology. Man, according to Islam, is an shtical
being. No matter how many intrinsic physical attributes or how much
extrinsic material wealth is granted to a man, his primary value is
dependent on the virtues he exhibits in his ongoing daily conduct.

In other words, it is the moral state of his everyday lifc that
signifies his physical existence,

The strong emphasis on plety in Islan is not an approach
confined to the state of nugiouanels, though all such activities
are in some measure participants in religiousness. Rather, it s
& path to be followed in all phases of human anolveueﬁts. The state
of morality in Islam leading to plety is strongly advocated, and man
is persuaded to take a firm stand underAldvetle conditions. It is
taught that it is better to loge one's life in the struggle to con-
firm moral teachings of Islam than to acquiesce in hostile conditions,
'alt, following the teachings of the prophet in most of his speeches,
praised the worst ending in order to overcome the fear of starting,
In confirming his position, 'AlY always claimed desire to be amongst
the nr:yﬁ for righteousness and truth, He claimed that too many

times the fear of death $tops man from rising against tryanny and
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oppression, In order to overcome such fear one must not mind the
cmeqmcc.za

The key position taken by Islam with regard to achieving
moral rectitude 1is an attitude of less dopendnnc_y on earthly materials.
There is no similarity between this d&wngnding of man's tendency to
physical greed and the position taken by Buddhism viewing the physi-
cal worid 23 a hindrance to man's salvation. Islam views the materials
as the creatfon of Allih on earth for man's utilizatién. The prophet
Muhammad shows the worth of the material in man's 1ife when he luggcits:

Be concerned about four matters before hand:

youth before old age, health before s!.cknan29

wealth before poverty anfl life before death,
Islam is in favor of the healthy effort of gathering uécrial for
comfort in 1life, But, thera is a heirarchy of value preferences from
spiritual too material, Islam distinctly svtat:u that one should not
get to attached to material conforts, obtaining them at the cost of ‘
purity, and Protecting them at any cost. The position of Islam on
the potential influence of material goods on plety is a cautionary
approach. The prophet Muhammad states that, "The one who needs ma-
terials less, is less nudy".ao

The strength of man's attitude to neglect material goods
lles in his woul, There are many attributes of :ﬁc soul discussed
in Islamic faith, In order to examine each attribute distinctly,
we ought to acquire a broad perspective of their nature., In iegard

to many virtues, Islan completely broke awvay from the old Paganism;

2Byany al-Balighah, op. cit., p. 414,

P1b1d., p. 216, verse 1073,
rb1d., p. 68, varse 358,
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' theism, There seems to be a certain tone in the moral aspects of
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but 1t 1is also iypaunt that The Holy Qur'dn in some cases revealed

& revised versior of old Arab ethics, suitable to the state of mono-

Islea that entertains the notion of restoration of some of the old
Aradb ideals and nomadic virtues which were degencrating pt&ccding the
rise of Islam, T. Izutsu, noticing this correlation, states that
".sewe encounter in the Qur'an man, the moral ideals of the desert

in the new garment of Il.lam".31

Be that as it may, Islam did not simply revive or restore
the nomadic modes of morality as they were current among Bedouins,
Islaa presented its ethical code in a fresh and purified form rele-
vent to spiritual elevation and in accordance with its ideals of .
divinity. The prophet Muhamaad, 'All and other influential figures
were the product of their primitive social culture. They were also
involved in constant teaching, making judgemenu and commenting on
issues aside from their pure religious pursuits, The actual .ethical

concepts of Islan are a combination of the teachings of The Holy

Qur'sn and the influence of the original leaders of Islam who tried

to harmonize their teaching with the conteat of The Holy Qur'#a, In |
the final analysis, even though we do not find all the affirmed moral :

. codes in Islam to be a direct reflection of the Divine Revelations of

The Holy Qur'3n, they possess sufficient support and authority to ob-

tain a commanding respect.

Dtchotm of Attributes in Islanic Teaching

Ethical messages in Islan reflect a notion that there is a

311‘0!h1h1ko Izutsu, Ethico-Religious Concepts in the Qur'dn,
Moatreal, McGill University Press, 1966, p. 75,
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dichotomy of virtues and vices, And further, that since all virtues
ara learned, it is not.implausible to suppose that corresponding
vices can be learned slso, So man comes into the world morally
aeutral, according to Islamfc ideology. This concemn for the dicho-
tomy of attributes is important, since most ethical educations cover
the approved side and mconnr;i.ouly ignore the educational process
of recognition and alertness for the disapproved side, We see the
example of such an swareness in the statements of the prophet Muhamad
as follows:

Rebellion afflicts bravery, self-glorification

afflicts nobility, lies afflict word, forget=-

fulness afflicts knowledge, extravagence afflicts

charity, and impetuosity afflicts religion,32

Sof‘tncn Sausu happiness and harshness brings
lowness,3

Telling the truth brings serenity and telling
lies accompanies agitation,34

The Holy Qur'in also presents the Prophet's descriptions
of the positive attributes of "believers” and the negative attributes
of "non-believers”. Khallf 'All, explaining the nature of man, used
this dichotomous approach, In the following description he defines
a pious man to Ma'mun, a close associate, as follows:

These people speak the truth, they are humble

in their asgociation, they listen to the words

of wisdom and possess a clean mind. They don't

have greed and don't carry excessive weight,

They possess the healthiest blood and their

heart 1is warm and sensitive, decora_ted with brave
ery, meekness, full of kindness and strong belief,

leuhj al-Fas3hah, op, cit., p. 1, verse 1,
——————r g Rt

Boid,, p. 335, verse 169,

36Ibl\'l.. Pe 394, verse 1863,
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They are greedy in obtaining knowledge, their
statements are usually supported by their ace
tions, They are just and easy on their enenies
and sincere and truthful teo their friend. They
worry about their responsibilities, but they are
confident that they try their best, They rely
on their own physical ability and do not force
themselves on others, They cggfeu their mis~
takes and apologize for them,

Khallf *A1T also spoke of the non-ethical tendencies in man in the

following manner:

What a strange creature is man! There has not
been another as astonishing as him, He possesses
childhood, no matter how old he gets. That is to
say, that he finds happiness and sorrow in insig=
nificent matters. Sometimes he is too much and
sometimes not enough, When hopeful, he increases
his greed and when helpless he dies of sorrow,

He gets 80 angry he loses his mind and becomes

80 happy that he gets carelessly confident and
loses his common sense. He 18 weak and helpless
in fear and he falls in a well like the blind
vhen secured. He endures adversities very poor-
1y and loses patience and in one second he forgets
the whole world at the moments of pleasure. When
POOT, he gets desperate as if it is the end of
this world because he can't eat enough, and when
rich he eats to the point of sickness so that he
can’t move. A child who is helpless in its crib,
weaker than a fly, and can't be nourished on any-
thing but wilk gradually develops an appetite that
cannot be sated by swallowing the whole world. This
helpless and milkefed chiig can turn into a cruel
and bloody savage animal,

General Notion of Virtuousness in Islam, Being religfous and believing

in the essential teachingi of Islam 18 counted as an essential virtue
of man, Other established and more specific practical ethical codes
in Islam are within this broad virtue, Islan repeatedly persuades

its adhereats to be moral. The prophet Muhamnad states that, "goodness

3Snany al-Balighah, op. cit., p. 147-151,

B1btd., p. 135-6.
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1s plenty but doing good is uu””, "a good Muslim is a virtuous
bd.ng'-"a, "the one with better virtues than you also possesses
stronger bnliof"”. and speaking to Arabs, he affinu that ",.,you
are no better than i)lach or reds, unless you are a better man (mor-
ally lpulr.irxg)".‘o The prophet Muhammad describes some signs of being
ethical by saying:

You are & pious man if you find joy in your,,
- good deeds and sorrow in your wrong doings,

) He 1s actually promoting a deep self-consciousness for morality,

The Prophet also advises constant self-evaluation and self-correction
by saying, "Whenever you comait a bad deed, improve the situation by
initiating a good ::lud".42 Khallf 'A1T asked his followers to be
concerned with two activities of their tongue, “...persuade people
in actions which benefit many and dissuade them from actions that
harm lny".‘3 In other words, morality is with intention, speech

and sctions involving body and soul.

Pure Intention. In being a rational being, following the modes of
Islamic morality, and trying to achieve plety, a Muslim is persuaded

to start his process of purification with his intention. It is his

37Nahj al-FasZhah, op. cit., p. 323, verse 1548,
st ——

B1btd,, p. 132, verse 662
391b1d., p. 74, verse 420,
mnid.. P. 112, verse 562,
"xud.. P. 41, verse 214,

&
zlbid., P. 33, verse 174,

$yany al-Balighah, op. cit., p. 527.
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intention which implores assistance from reason and gives to action
its nature. The establishment ofrpurc intention leads to manifesta~
tion of pure action, The prophet Muhammad states that *...your work
is indebted to your intention"4% and, "...action 1s associated with
hmucn".‘s Intention 1is the basis that determines the moral di-
mension of an act; it is not the consequence of an act that deter-
mines its moral status. The prophat Huéinu@d qualifies his position
oa intention by saying that ",,.when two take swords aad willingly
fight, the killer and the killed are both potential murderers. Be-
cause 1f the killed could have, he would have killed t0o."*® The
Prophet shows concern throughout his guidance about the purification
of the intention which would result in purer actions., In this regard,
be is quoted to have announced that ",..I am not worried about your
aistakes (wrong action from not knowing better). I am worried about
your intentional action-”.‘7

The Prophoq tries to increase tho‘lcope of good action,
beyond the physical manifestation of it to include intention. He
coufirms the abstract form of good intention as having the value of
a good action:

Whoever orders a good actionz it is exactly
like he has done it himself, 8

“Nnhj al-FasZhah, op. cit., p. 71, verse 369,
tbtd., p. 512, verse 2426,
‘Glbid.. Ps 35, verse 184,

‘7Ibid., P. 540, verse 2612,

81b1d., p. 212, verse 1043,
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A pious man.tries very hard to cause a gzod
deed, vhatever he can't do he wishes 1t,%?
. Amyone admiring the action of a group, good
or bad, it is the smg as his actual parti~
cipation in that act.”?

Whoever iatends to comait a sin, upon sbagy~
doning the idea he has done a good deed,

In the last statement we find that the constaat process of avaluation
and correction of intention is promoted by Islam. The insights con-
ducive to following the path of morality in the intention and action
of man is to be found specifically in the teachings of Islam, SQni
of the specific attributes of the virtuous soul according to Islam

will be discussed in the following section.

Virtuous Action., Islam makes a clear distinction batvoﬁn moral action
(good deed) and immoral action (bad deed). In some cases morally
approved actions have more significance than worship or religious
rituals, The Holy Qur'in possesses the approved statement made by
Solomont

verily I have loved the love of good things,

better than the remembrance of my Lord, until -

the sun sank behind the evil,S52
Some of the general characteristics of morality in the actions of
man, to be followed by a virtuous soul, are manifested in the teach-

ings of the leaders of Islam. Some examples are as follows:

*91b1d., p. 225, verse 1125.
301b1d,, p. 580, verse 2810,
s‘tbid.. P. 381, verse 2716.

32he Holy Qur'En (Sura XXXVIII, Ayat 31).



The best act {s the one which has a iongcr
effect, no matter how small an act.”

Whenever you decids to do something, try to
foresee the result; if it seems gozd do 1t,
and {f it appears evil, avoid it.-°

A saall work, done bearing insight, intel-
ligence and expertise, is a big work; a

big work, done bg ignorance and foolishness,
1s a small work,>>

Slow (catcful?maction is from God and rush
is from evil. .

There are differences between actions.
There are acts whose pleasure passes and )
troubles stay, and there are acts whose 57 ‘
Pain and hardship pass and pleasure remain,

Anyone who is after something gnd works hard
to get it will taste success.-

Take your heart from the world and put it

to the work of the world. Don't postpone

your today's responsibilities for tomorrow;

at the time of security and pleasure don't

ignore the worry of the future,>d

When the general concept of positively approved actions is
established, the teachings of Islam extend their indoctrination of
husan virtues to the possession of proper attitudes for action. Islam
insists oo the establishment of the right attitude. Some of the ex-

amples of the common ideal being promoted for the establishment of

”hhj al-FasZhah, op. cit., p. 13, verse 73,
3>id., p. 33, verse 171,

331b14., p. 176, verse 873.

3m1d., p. 241, verse 1201.

”Ibid.. p. 380, verse 1793.

38rb1d., p. 622, verse 3662,

3%4any al-Bal¥ghah, op. cit., p. 376.
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the proper attitude set forth by the prophet Mui.umd. are as follows:

Cod ukog you to complete whatever task you
take on,%0 .

Work 80 hard with the idea that you won't
ever die and worry about the completion gf
your action as if you will die tomorros,

Dou't leave &y work for :omorrowg every
day has its own responsibilities,©2

Completing a good deed 1is better than
starting one.b3

Avoid negligences that your living today

and not tomorrow., If there i3 a tomorrow,

act as 1f it is today, and if therg is no

tomorrow, there will be no regret, 4

The worth of sn action depends on its outcome, 65

Among the actions initiated and controlled by man, the action
of the tongue has Teceived more attentfon in Islam than any other ac-
tion. Islam, pPersuading men to the attainment of morality, confers
validity on speech as one of the essential aspects of ethical exig-
tence. The work of the tongue, as it is often referred to, 1is re-
spoasible for the welfare of the whole bddy. Therefore Islan instructs
the control of tongues and ics morally approved use,

Upon rising in the worning, all parts of the

body pay tribute to the tongue, and say fear

» because our welfare is in your hand, If
you endure we shall endure; 1f you are evil,

6C%ahy al-Fagmhan, op. clt., p. 151, verse 746,
— e,

$11b1d., p. 70, verse 367.

‘ztbu.. P 512, verse 2433,

bia., p. 53, vecse 271,

641b1d., p. 202, verse 1006,

5tb1d., p. 567. verse 2741,



132

we shall act .vu.“

Khallf 'All finds men's speech so important as to represent his total

existence, He says:

Until the statenent is made, you are in charge
of it, but when the statement is made, it is in
charge of you,67

You msut perceive that your life gg in debt to
your tongue, and spead it wisely.

The emphasis, theg, is oa the coutrol of the tongue, and thinking
before saying. This emphasis leads to the fgct. that intention 1is
more important than action or speech itself. Whenever one intends
to be in control of his speech and his actions, he will face a

greater responsibilicy.

Truthfulness. ‘Truth' in Islsz is attached to the concept of All%h,
His existence .and manifestation to aan is believed to be a paradigm

of truth.

God is the truth, vhereas wvhat they cal16§lpon
apart froz Him is mothing but unreality,

In this passage "unreality™ refers to the idols vhich the pagan Arabs
worshipped along with Allah before the true concept of Him was re-
vealed. The description of Allsh coatains Rany statements referring

to Him as the Truth,.

661p1d., p. 35, verse

67Il>it‘l.. P. 307,

681b1d., p. 633,

69111. Holy Qur'aa (Sura XXII, Ayat 61).
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Ail this (cranc%gn) is possible because God
4is the Truth...

seo8Te you not aftaid of Him? Lo, such is

God your lord, the truth and what is there

beyond truth but error?’l

Islam, since it is claimed to be from Divine Revelation,
is truth, {f we are to accept the truth of revelation from the mouth
of the prophet Muhanmad, So truthfulness finds its origin in divinity
and is dependent on All¥h's guildance for its attainment by man,

Is there maongst your associates any that

guides you to the truth? Say 'it 1s God

who guides to the truth'., 1Is He who guides

to the truth worthier to be followed or he

who guides not unless he himself is guided?

What is t.h, matter with you then? How do
you judge?’2

‘ From the emphasis of The Holy Qur'in on the reality of truth in AllZh,
the prophet Muhammad urges man as the ™imitation™ to bring truth into
himself, Truthfulness, which can be exhibited in all the actions and
intentions of man, 1is regarded in Islam as cloully interrelated but
different notions such as truthfulness in speech and truthfulness in
comitment (promise, treaty of covenent). One must speak the truth,
and this truthfulness in speech has va transfer effect oan truthfulness
in praiic. Muslims who have been exposed to the truth, sbo.uld not
live any other way, Kahllf 'All, stresses this position by stating:

Alvays take a stand for the truth, This stand
should occur for the satisfaction of God and

105, Holy Qur'an (Sura XXII, Ayat 6).

n - X
The Holy Qur'an (Sura X, Ayat 32).

nl'ho Holy Qur'®#n (Sura X, Ayat 36).
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for no other reason. Fight for the truth and
remember that an honorabla death for a right
cause is better than living under a cyctmb
wvhich 1is against your fundamental belief,

According to the prophet Mul.umud, truth should nevar be

hidden. If there are things that one cannot claim publicly, then
‘euc should examine the truth of such things., He claims that:

The top level, considering the state of goodness

is when yoy are able to do publicly what you do

privately. 4
Truthful action preceded by truthful intention needs courage of
speech. Man's word ss the mirror reflection of his thought should
be alvays truthful, ".,,the best words are the words which are closer
to the truth,”’3 The prophet Mubhamnad connects the need for bravery
of speech to the attainment of the truth in the folléwing comments ¢

Tell tbc truth even though it is bitter.n

The best participation, in promotion of your

religion, ” the truth that is said to the

oppressor,

Accept the truth even though 1t {s heard

from an enemy or stranger; disregard the

false even tggugh it has come from the

best friend. :
Justice, In Islam, truth aand Justice are very closely associated,

Justice without truth 1s not justice., Islamic doctrines of justice

734ah) al-Balaghan, op. eit., pp, 102-103.

7‘33111 al-FasZhah, op, cit., p. 236, verse 1176,

Blbide, p. 15, verse 81,
76
7

78

Ibid., p. 447, verse 2101,
Ibid., p. 75, verse 394,

Ibid., p. 81, verse 428,




135

are essentially based on the equality of man, In creation, men are

equal in their potential of becoming virtuous beings, 1In previous

’dilcuuioﬁ: ve have neticec; that men according to the prophet mr.u-
mad are preferred over one another.ucording to their ctntc of vir-
tuousness, the strength of their religious beliefg and thek pPosscs- ‘
sion of knowledge, Khallf 'A1f, who wag famed for hig strong support

for equality of man and Justice for all, expresses this view in the

following example:

You see soldfers, cdebrities, lawyers, merchants,
hmt-, rich, poor, 8trong and weak, Look at
your osm body pares for similaricy, There are
Parts that are less important thag others, Yet
in a proper maaner nails and fingers cooperate
vith eyes and ears in accomplishing the mosgt
Precise task, aq all these parts are of your |
body and are treated equally in their pains and
plusures, 80 should it be with different members
of society. all should be treated with absolute
equality and justice,’9 '
With this strong proclamation of equality Islamie Justice has 1its
Source in divinicy which 13 note influenced by the power of man. Map
1s supposed to strive afzer and uphold Justice, but Justice does not
come from him, He 1g ®merely a follower of the path of Justice de-
manded by Allzh, He 1is 2 guitable Tepresentative who follows the
Divine Justice in his 1iving environment, The Prophet Muhammad
stresses his high regard for Justice by stating that "aq hour of
Justice 1s better than a year of vorlhip".so Justice in Iglanm is
Bot subject to any vested, materia] mflunce, and Muslims gre per-

suaded to gee Justice prevail even if they thenmselves lose:

79%an4 al-3al¥zhah, op, cit., p, 242,

sohhhj al-FasIhah, op. cit,, p. 410, verse 1936,
——N‘—
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The virtuous man is the one who ltronzly’lug-
ports rightfulness against his own benefit,%!

Since Islam contains the teachings of the Divine Justice, 1t 13 the
right patk to be followed by everyone. In the Islamic view, it is
not tolerable to 1live under any condition apart from virtuousness,
vith equality and justice derived from the divine guidance of Alliﬂ.

Islam advocates the strengthening of a conscience sensitive
to justice. If one is a true follower of justice and rightfulness
then his conscience cannot accept anything against them, When one
steps awvay from the path of Justice, his conscience then acts as an
fnner avakening force to point out to him the truth, and 1nfiuenco
him to repent and take a corrective measure, The congcious avareness
of rightfulness and Justice results in developing a supportive attie
tude for it, Khallf 'A;I is quoted, in tradition, to have spoken
about justice. as follows: '

Rightfulness and Justice are 1ike o clear wvater

vhich 1s drinkable, With any deviation from

them, the water loses ics §aste, color and smellsz
and becomes not drinkable,93

Loyalty and Trustfulness, Loyalty and trustfulness are attributes

of a good Muglinm highly regarded in the rre~Islamic virtues of the
desert, as wve know from expressions of poetry and tradition, The

loyalty practiced in Pre-Islamic timeg was confined largely within

a"Ibid.. Pe 9, verse 43,

sztslam teaches its adherent to clean themselves and drink
"Kor" water (clean water), 1In doing so Islam introduces three signs
vithout which vater 1g not "Kor", The three signs indicating the. im-
purity of water are supposed to be the color, the taste and the smell,

83N.h1 al—BalEg&ah, OpP. cit., p. 31,
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kinship groups. This virtue is best described by T. Izutsu who in
refarring to loyalty during the pre-Islamic culture, states:

It was mostly practical within the bounds of

the tribe, and within this narrow sphere,

loyalty ruled absolute and supreme., It mani-

fested itself as the most diginterested self-

sacrifice on behalf of one's kinsmen, the most

faithful devotion to one's friends, and also

as the greatest fidelity gshown in the keepigg
of a covenant plighted and trust committed,

From both the related verses of The Holy Qur'an and the apostolic
tradition 1t is clear that faithfulness and loyalty, with their no-
madic origin, are significant itenms ofvthc code of ethics,

This attribute had two specific applications in the realm
of Islan, One was a social application among the believers of Ig~
lamic theology, and the other was in the religious sphere concerning
the relationship between Allih and man, The first application is
merely a refined form of the traditional loyalty, with an extended
scope from the members of a clan or a tribe to a larger scale of
brotherhood based on Islamic faith, But the faithfulness and loy-
alty to Allah recaive special attention,

And when we imposed a covenant upon the prophets

and upon Thee (prophet Muhammad), and upon Noah,

Abraham, Moses and Jesus, son of Mary, we imposed

upon them a golemn covenant that He might question

(on the last day) the falthful concerning their

loyalty. He has prepared for the unfaithful a

painful chastisement,85
In this passage, we are told that on the Last Day of Judgement there
will be two division, those who were faithful and loyal, and the up=

faithful who have bebu. as always, ungrateful to the Grace of Allgh,

s‘roshihiko Izutsu, op, cit., pp. 86-7.

850he Holy Qur'Sn (Sura XXXIIT, Ayat 7),
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It {s highly significant that the loyalty commanded 1n this passage
is between Alldh and his chosen creatures,

The “trustful” man in the light of Islamic teaching refers
to one who speaks the truth under any condition and can be rcliad
upon to meintain this virtus, In the content of The Holy Qur'dn this
epithet is given to such teipecnbh figures as the Virgin Haty..
Abraham, Joseph and to all pure and sincere believers,

The Messish, son of Hary, was no more than an
apostle just like other apostles who had pagsed
avay before him, And his mother was trustworthy,
They both ate food,86

Joseph, though trustvorthy, give us your opinion
oun (the strange dream)...s0 that I may E’mm to
the people and let them know the truth,

“The Trustful" (52d1q), was the honorary epithet of the Khallf AbT
Bakr. According to tradition, the circunstance wvhich led to the
account of this virtue for AbQ Bakr was as follows:

Whea Muhammad, immediately after the famous
experience of the ascension to heaven and

the miraculous aight journey to Jerusalem,
gave a detailed account of thig experience,
grave doubts were aroused in the minds of
all Muslias who were there with regard to

its truthfulness. The only person who did
oot allov his faith to be shaken by Muhammad's
account was, we are told, Abll Bakr. He alone
kept on saying, while the apostle described
in detail what he had seen 1n Jerusalen,
'That i{s true., I testify that you are the
apostle of God.' At the end of his account
Muhammad “ua ‘and you, AbJ Bakr, are indeed
tmtvorthy.' 8

86 1he Holy qur'En (sura V, Ayats 75-79),
8711» Holy Qur'in (Sura XII, Ayat 46).

“Tonhlhiko Izutsu, op. cit., p. 92,
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Trustfulness in the Islanic notion follows honesty 1n action., The
prophet )m.umd advised his followers on trustfulness by atating
“eesbe honest with one who trust ymx".89

Bn\vegz and Courage. In Pre~Islanmic conditions it was natural to

consider courage an excellent attribute of ®man. The sevare nature

of the desert and the conditions of fsolation from any organized
large scale court of Justice left Arabs vith high regard for skill,
pbysical strength, courage, and ailfcary powers. Under such condi-
tions the possession of courage was in some cases the only alternative
c& death. The Islanic viev does not differ from its previous con=-
dition 1n praising courage and downgrading cowardice. But the
occasions in which bravery is neaded are different from those in
pre=Islan, when courage was more often directed against g neighbor
rather thp in support of hin,

Islam, does not confine the virtue of bravery to its physi~
cal application, Kather, Islan Tecognizes as much bravery in the
utterance of the truth under adverge conditions as the act of physical
bravery ia the battlefield, Believars are supposed to dec'onte them-
selves vithl this attribute and use 1t according to the Divine wWily
of All1zh,

No matter how they may swear by God that they

belong to your coaunity (Muslim Comnunity),
they are in reality not of you, for they are

8 people of a cowardly nature, 90

sglhhj &l-Fasahah, op, cit., p. 21, verse 117,
_mﬁ—

Prhe Ho1y Qur'dn (Sura IX, Ayat 56),
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Thus, we find the concept of bravery in Islam unlike that in pre-
Islam in its application. That is, even though man 1is )uppo-ed to
have fear, this fear {s a plous fear of going against the bivina
Guidance and fear of the Day of Judgement. The Holy Qur'3n provides
a definite direction for bravery and by this creates a formidable
wespon in the hands of believers who are taught not to fear enemies.
A true believer is ready to‘confront physically or verbally any ob-
stacle in the way of rightful living in accordance with the will of
Alldh,

Generosity. According to the Islamic codes of ethics, generosity,
8 mood of giving, stands out as an dxccllenc quality and genuine
proof of nobility. A true sense of being charitable underlies the
manifestation of generosity. The virtue of generosity had already
been recognized in pre-Islamic culture. But Islam deviates from
pre-Islam on one ground. Islaa denfes the act of generosity as a
noble deed if it 13 even slightly intended to make a show, This
misuse of the virtue is referred to as an evil passion. The motive
underlying each act of generosity should be sincere and intended,
to show gratitude toward Allah:

O Believer, you must not make your charity

vain by grudging and making disagreeable

remarks as one who expends his wealth simply

for the pleasure of an ostentatious display,

and not from his belief in God. On the last

day such a man may be compared with a smooth

stone covered with soil; a ralastorm smites

it and leaves it smooth and bare,

There is also another aspect of generosity that Islam points out with

Lthe moly Qur'En (Sura II, Ayat 264).
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8 viev g0 all the persuasions of man's conduct, Generosity should

not involve wastefulness:
‘ Give the kinsman his due, and the poor and

the wayfarer. But never wvaste in sheer

vaste, for those who squander are brothers

of satan,..

So we find the concept of generosity in Islan a positive quality
vhich requires qualifying conditions. 1If ot properly used, this
virtue loses its validity and 1s not generosity at all,

Alns giving 1s a religious duty of every Muslim yet it must
not be done for show, nor must it be vasteful, The intention must be
chaste and honest. With generosity, a man shows his gratitude to .
Allsh for the material Possessions He has bestowed on him. This is
8180 an indication of man's detachment from materialistic values.

He uses this quality to imicate AliZh's Divine Generosity to man,
Man lbéuld be helind Sy Wan as an imitation of AllZh's willingness

to b‘l.p man,

Patience, Patience, following a problem, 1s an Islamic vay of holding
to one's belief and remaining virtuous., Tais quality seems to be ag
essential ingredient for courage. Courage, i1f based on wigdom, ofﬁen
Tequires the application of patience. There are many oceasions wige
dom dictates patfence and the proper tining for bravery. The prophet
Muhammad advises his followers in promoting the realm of AllZh to be
patieat., He says, "...vhea you are not capable of changing a situa-

tion, have Patience, God will assist you".93 Patience 1s therefore

he Holy qur'@n (sura XVII, Ayats 26-27).

93Nahj al-FasZhah, op, cit., p. 40, verse 208,
. et ————————
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4 helpful virtue in the time of hardship, A true Hu.l:ln is supposed
to be able to endure any condition, pain or son;ov, with nil:lnm com=
plaints, »

The nature of torment requiring patience 1:' not only
physical, Believers can be abﬁud by sneers, scom, derision and
overbearing haughtiness. They must be able to endure any type of
sbuse and not try to retaliate, It is not important to retaliate
if it does not serve a useful purpose. It is important to bear injury
with grace, be patient, and focus one's efforts on the accomplishment
of the final goal, which is in the rightful path of Allzh,

Bear though with patience vhat they say against thee, and
try to avoid conflict with them 8raciously. Leave me to deal wvith
those who cry 1ies, Lord of Prosperity in this world and do Thou re-
spite then for whilc.“

In this respect, patience is associated with one's strength
of belief in Allah. It is the quality of enduring abuse when your
beliefs are condemned. It is a testing ground for the strength of

cue's belief to withstand troubles and not weaken.

Politeness, Good Nature, and Friendliness, Islam, throughout its

teachings, strongly emphasizes éomidcratioq for others, politeness,
good nature and friendliness in actions. Faimess dictates to a
virtuwous Muslim that he should care about others and ;xo: to offend
them. The prophet Mubammad states, "...don't be one of those who 1s

hard on others and easy on hinself".” Respect for the rights of

94’!&3 Holy Qur'dn (Sura LXXIII, Ayats 10-11),

9Nah al-Fasmhan, op. elt., p. 520, verse 2483,
S ————————————
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éunr- also is accompanied by politeness. In fact, politeness in
Islam is considered a sign of a man's wisdom, since it creates a8
friendly feeling, The prophet Myhammad confirms this position by
saying, ",..he who 1s not polite 1s not wise",?6 Politeness includes
good u:in. temper and facial gestures, The prophet Muhammad {n-
dicates that:

Dearer to me fs the one amongst you who
has & good nature,9’

God doesn't like peggh with grim faces
for their brothers,

The one with the better temper is a
better man,99

Politeness and good nature are important virtues, but Islam insists
that these virtues 80 beyond pultﬁ gestures, Friendliness, willing-
Dess to help others, and the lti'nng:hening of friendship are some
active aspects of 80od nature, The prophet Muhannad advocates:

Make your greeting Ysard, which i{s a strength
to your friendship,

Offering a verbal greeting is optional, but
snswering a greeting is obligacory.ml

Islam recognizes that these virtues are promoters of a
friendly atmosphere in which sincerity and piety are victors, Bute,
the frteadliness, politeness and 800d nature should lead to helpful

96Ibi.d.. P. 622, verse 3061,
’7Ib1d., pPe 183, verse 907.
9811’16;. Pe 156, verse 740,
., p. 15, verse 84,

1%b14., p. 73, verse 381,

0114, . 377, verse 1775,
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attitudes and leniency. This is the view behind the persuasion of
the prophet Mul‘\mnd to promote hn_iency, and positive efforts to
get along with others, as the sign of wisdom:

The wisest is the onI who is lenient in
dealing with people,i02

One final consideration in our discussion of good nature
#ud friendliness is intention. One must feel friendliness in his
heart before he can show it. A difference between the expression
of the face and the feeling of the heart is a sign of hypocrisy,
unless one, out of his politeness and good intention, is trying to
endure his pain and not to spoil the mood of others, Isglaa does not
advocate extremism in anything. A pious man is supposed to be serious
in bis intention and action, But according to the Islamic code of
morality, there is no conflict between seriousness of mind and being
good-natured and friendly. Friendliness and good nature should not
imply frivolity. Man should have a serious intention in the proper
conduct of his life, but he should not show a gtim‘fuc and incon-

sideration to others to indicate his seriousness,

Other Virtues. There are many other virtues that are significant in
Islamic morality, but they are not taught separately and independ-
ently, They are presented and confirmed, either in ;u'ief statements
or during teachings related to other matters. In this palrt. we
shall try to briefly discuss the nature of these ethical decorations
of the soul {n the eye of Islamic morality,

Islam takes a clear stand for the strong advocation of

moderation., Moderation in anything means not too much or too little.

mzlbid.. P. 69, verse 358,

"w\
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Extremism in any matter, even in being religious, 1is disapproved,

The prophet Hul.mnud states:

It is nice to be moderate at the time of

richness (do not overspend), it is nice

to be moderate at the time of poverty (do

not become a miser), agd it 1is nice to be

moderate in wotahip.m

Worship as much as you are able to; 1f in

over doing {t you hamm yourselfo;‘c is just

1like you have harmed your God,

Moderation in all facets of human involvement is considered an act
of wisdom,

Even though there ara many situations in which s Muslim is
persuaded to take a stand and fight for rightfulness and Justice in
defense of his belief, he is always advised to side with peace whene- 1
ever he can. Khallf 'A1T wrote a memorandum to his army officers
emphasizing the following considerations:

Whenever you have to fight, fight; but never

ignore that sign for peace. We like to

accomplish our goal of social justice withe

out pulling our arrows out and without en=-

gagement in a war, This peaceful intention

should be resgsg:ed whether we initiate it

Or our eneny. :

Peaceful intention, peaceful action, and respect for peaca brings
about peaceful existence. So, the true Muslim should follow a peace~
seeking avenue and exhaust all possibilities before acting otherwise.
Khallf 'A17 states thac "eseyou are confident of the reliability of

& peace offer, prefer it over a sure victory,"106

1031p14d., p. 539, verse 2608,

1080014., p. 412, verse 1949,

103ya, al-Baldghah, op. cit., p. 556.

16101d., p. 275.
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The word of a man in Islam should be valuable. He should
use his wisdom and take time to think before making a statement or
8 commitment, A promise is a strong commitment., The prophet Mu}.mnud
shows his serious concern about a POOr promise by stating that ",,.
keeping your promise is a necessary requisite of having fti:h".lm
nhl!f 'AlL points out the severe consequence of getting used to
ignoring one's pledge by stating:

I believe, that a tribe which does not respect

their pledge, no matter how large or powerful

is doomed to be demolished,108 =
Man as an imitator of AllEh finds the Divine Revelation considerate
of this point:

Cod never breaks ?1. promise, though most men
do not know itess 09

Al1ah, in the content of The Holy Qur'an's revelations, gives n;uy
promises to man. His whole systes of justice in the final day of
Tessurection is based on the promise of heaven to the followers of
Divine Guidance and hell to the sinful heathens. The Divine emphasis
on keeping one's word in imitation of Allxh izpresses the faithful
vith the value of a trustworthy statement and a true believer's
word, In such an. atmosphere, where everyone tries to keep his word,
there will grow a trustful attitude which 1s the direct effect of
Islamic sthical doctrines,

Contentmeat, the antithesis of greediness, in the Islamic

viev saves man from being & slave to his anbition and wighes. Rather

1°7Nahj al-Fas3hah, op, cit., p. 172, verse 847,
S —t— ey

108yany al-Bal¥ghah, op. cit., p. 275.
mgl'he Holy Qur'Za (Sura XXX, Ayat 5).
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it advocates satisfaction with the present status regardless of the
desire for improvement. The prophet Muhammad, in approving this pious
virtue, claims that, ".,.contentment is a vealth which never ands",110
Allied with moderation, contentment brings heppiness to the soul and
is n.conpoucn: of plety. The prophet Muhammad using contentment as
8 qualifier, makes a clear distinction between & good man and s bad-
mannered man in the fo;lauina comparison:
‘ The best man is the one who is slow to anger

and quick to content; a worse man i3 the one

vho is quick to anger and slow to content,

and 1f you see a man who is quick to anger

and quick to coatent or slow to anger and

slow to content he is nomthi.ng.ni

Humility, in opposition to arrogance, is a quality of a
plous man. 1Islam does not spprove self-grandiosement, pride, arro-
gance, or conceit, The man vho humbly and truly submits to the
Divine Will keeps this huaility as a virtue throughout his soctial
1life. However, Islam does not approve of humility which can be n‘:et-
preted as feebleness, fear or a low self-image. In fact, Islan em~
phasizes that one should not be overly humble in the presence of an
arrogant man so that one will not imply admission of mf;:ioﬂty nor
approval of bis arrogance., |

The prophet Muhamaad, admiring some of the virtues of man
in regard to humility states: »

There are three virtues which are considered
excellent, humbleness in pover, forgiveness

10y,4h4 al-Fagahah, op. cit., p. 420, verse 1980,

lulbid.. PPe 89-90, verse 469.

s
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vhile victoﬁous and forgiving without
obligation. 2

According to this statement, humility is not a characteristic which
has any association with lack of security, fear of superiority, or
flattery of others in expectation of favors. Rather, the humility
which 1s most approved is manifested at the time of power, victory,
prosperity, and security, indicating a lack of desire to show any
feelings of superiority, though having demonstrated it,

v Respecting parents and eldarly people vbcthef created bﬁ'
the ‘cuchinzs of Islam or mersly a development of previous coﬁccml;
has had a long effect and strong impact in most Muslim communities,
Man is obliged to be polite, comidefato and helpful to his paﬁnt-
and to older people ia ganeral. Since Islan clearly advocates the .
right actions and points out the wrongdoings in moral conduct, Muslim
followers tend to be very conscious of the way they are treated. Even
4 grim face or unkind look could hurt the feelings of a Muslim parent,
That is the reason that the prophet Muhamnad, to prevent any miscone
duct which could result in creating a hard fe_cling. carnfuily re-.
minded man:

If you look at your father angrily, you
don't have good manners.i13 -

This respect is also connected with the spiritual attachment of a
i»elicvet to his faith, One can respect his close relatives as long
as his belief is not in danger, Nothing should be able to weaken

his connection with religion,

Y2014, p. 74, verse 3ss.
U314, p. 543, verse 2625,
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Obedience is one of the features of respect for parents
and older peopls. But, once you have become a true believer, no
outside influence, including parents, should be abls to subvert dne's
submission to the teachings of Islam, Yet, in cases where parents
try to interfere, respectful tolerance and patience are desirable
. until Allzh comes to assist by helping the parents to find the
truth, The Holy Qur'Z3n clearly encourages a respectful attitude
toward parents, but it Puts a condition there by stating:

Be grateful to Me and thy parents...but in

case they attempt to induce thee to associate

wvith me what thou has not knowledge of, then

disobey them, But keep company ﬁih thea,

in this world, in a popular way,

Islam encourages an attitude of strong determination, To
accomplish any worthwhile deed, hard wor% and deternination are the
keys to success. KahlIf 'AlT, & promoter of determination, states
that:

Men, you are created with an astonishingly precious

‘treasure inside you which is your will power and

determination, At the time that you are determined

you hear advice very well and find ways to act on

your will, At the time that you don't hear well

and you won't try to find a way to accomplish your,

goal you have a weak will pover and determination, ll5
Determination must have direction, and the teachings of Islam through
the revelations in The Holy Qur'dn indicate to man the path to be
followed and the goals to be reached with a detemmined attitude and
hard work in order to attain piety, Determination, in the Islamic

view 18 one of the key attributes of Success, It must be present and

Mep . Holy Qur'Sa (Sura XXXI, Ayats 13-14),
MUygny al-Balighah, op, cit,, p, 395.
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accompany patience in order to restore the strength of belief {in
pursuing the path of piety,

Islam is a great advocator of man helping man, physically,
financially and/or intellectually, This helpful attitude was partly
discussed during the description of §enerosity and almsgiving, But,
sccording to the approved and traditional confirmation of the Islamic
viev, this assistance should be offered willingly, Khallf *AlT per-
suades the followers of the Islamic faith to participate in assisting
others by stating that "..,{if you are .able to help, don't huiute".ns

Thankfulness is present in the whole system of Islamic
morality, memcss is represented by human reaction to the signs
of Allah, Allzn has provided many features for the existence of man,
vhich man must ncoénize and be thankful for, This virtue, according
to Izutlu..in observed in its perfect form when 1t 1s teciprocnl.l"
Man 1s thankful to Al1Zh, and AllZh 1s thankful to man for being the
follover of his divine teachings,

Whosoever does good of his own accord veriln
God 1s thankful, He is aware of everything,1l8

Maan's thankfulness, which is the gratitude to AllZh for his divine
love of man, 1s carried over to human affairs, Showing gratitude
becomes the exhibition of a sensitive feeling of kindness and con-

sideration,

U6rye4., p. 176.

U7 oshinixo Izutsu, op. ict., p. 201,
118

The Holy Qur'Zn (Sura II, Ayat 153). ‘



Vices

Ia previous discussions the manifestation of a moral
dichotomy in Islan was discussed. Islam s not content with poiante
ing out virtues and good deeds alone. It also is concerned with
the vices and bad actions that lower ths position of man in the Court
of Alldh, '

In the following discussion, we will net-pi to describe
some of the more pronounced vices which have been subject to Islsmic

ethical criticisa,

Lying. In opposition to truthfulness lying is a vice which, in Is-
lamic morslity, i{s degrading to man., According to The Holy Qur'®n,
lying is a vice that mostly non-believers exhibit. A true believer
of the faith of Islsa is not supposed to be attached to material goods
a8 primary sttraction. Desire to obtain or protect these goods could
lead to ;hc disapproved act of lying or other such acts. A Muslin
should refrain from lylng and deceit, mot in fear of man, but out

of fear of Allah, Islam is truth, and wherever it reigns fallacy
vanishes.

Say the truth has come and falsehood has Vﬁ%‘h‘d-
Surely, falsehood is ever bound to vanish.

In this sense, any word which contradicts Islam is also c’ouidnr-d
false and blasphemous,

To soae umi Islamic moral instruction about lyiag seems
to be contradictory. On the one hand, Islam denounces all statements

of falsehood, however minute. The prophet Muhamaad emphasizes this

119e Holy Qur'an (Sura XVIII, Ayat 81).



point by saying:
Avold telling lies, no matter how minute,
You should not iven give a false promise
to your child, 120
Lying in any form is a vica. Yet, in other teachings,
Islan 1s lenient and accepts falsehoods of a certain type, as not
being degrading to the liar, The Prophet explains this situation ia
the following passage.,
There are three types of lies that are not so
sinful. A 1lie in a battle field (referring
to the tricks and strategies), because wars
have tricks, & lie which pleases a woman (com-
pliment or social lie) and a lie which ime
proves a tc}giionship betwsen two people (a
white lie), .
In this context we observe that the teachings of Islam are lenient l
about lying where an improvement of a situation is possible, So,
slight deviation from truth which brings a situational improvement
is not strongly denounced, when 1t 1s not beneficial to Ehe liar, or
is 1a accord with the expectations commonly held for certain activi-
ties (e.g., war).
Islam also recognizes that when one practices falsehood
he loses fafth in other people and himself, In fact, this seems to
be the germ of social distruse, The prophet )hl.xamad points out such
an effect of falsehood by saying that "...the one who does ﬁot lie,

believes other people's words easier, the one who speaks lies, con=-

siders everyone to be a 1liar",122 So, a liar, in addition to comit-

20 -
Nahj al-Fas@hah, OP. cit., p. 201, verse 999,
e ————— e —

121
Ibid., p. 458, verse 2165,

221044, p. 118, verse 581,
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ting a sinful act, loses his good judgement and becomes suspicious

of everyone's truthfulness. This state of distrust makes it hard for

him to get along well with others,

Anger, Man is supposed to control his emotions and not exhibit un-
pleasant conduct offensive to others. Anger, a harsh reaction to a
situation, {s not itself degrading as much as the inability to control
the anger. The prophet Mxl.mnmd‘confirin this position by saying:

Do you want me to point out the strongest

man? He is the one who canligutrol him=

sélf best in time of anger,
Islam recognizes that when one is angry he is not in the best state
to make sound judgements, Islam claims that whenever one is angry,
the devil is ruling him. The prophet Muhammad suggests two specific
remedies for anger. One is to avoid making any statement which brings
regret, and the other is to disengage oneself from the irritating
situation,

! 124

Whenever in anger try to remain quiet.

Whenever in anger, if you are Standing. sit

down and {f sitting lie down, 123

Violence, Oppression, Refraction and Transgression. These vices,,like

the others, have a common effect; they obstruct good judgement and
Justice., Men exhibiting such tendencies are absolutely detested i
the moral community of Iglam., The pProphet Muhammad emphasizes the

divine views of The Holy Qur'3n on the quality of man by pointing

1231414, p. 87, verse 463.

1281014., p. 43, verse 225.

12sIM.d.. P 43, verse 224,
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out these deviant v.ricu. Muslims should he safe among Muslims, and
one should not harm others to benefit himself,

The most detested Bglviduals in God's eye
are.,.violeat men, .

The best faith is the one that people are
safe and secure vithin, and the best Muslimg
are people who do not h‘“ﬁih‘“ with their
hand (physical) or tongue,

The worst men to God are the ones whom people

are ‘ffﬁ“ of because of the #njuries they

give,
Once more, Islam, in regard to these vices, suggests purification of
intention and mind., The Prophet promotes such a practice to avoid ;
violence, oppression, refraction and transgression by stating that:

The best thing 1s to start a day without a

vicious thought about anyone, 129
gnd_d;. Islan does not denounce greed in every circumstance. In fazt,
greed in pursuit of knovwledge, and greed for accomplishment of good
deeds is recommended. But greed in the accumulation of earthly goods
brings deviation from ibaolu:e devotion to Allxn, According to Ig-
lamic teaching, 8reediness is an obstacle to wisdom, 'nu prophet
Muhammad states, "Creed takes the wisdom avay from scholars".uo
This obstruction of wisdom, according to the prophet Muhammad, causes
& change of behavior wvhich is oot approved in the Islamic code of athics:

126Ibi.d.. Pe 4, verse 13,
12
12

1

"Ib4d., p. 60, verse 307,
%Ibtd., p. 173, verse 854,
2

9Ibld., Pe 75, verse 395,

1300014, p. 406, verse 1921,
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iwpln who -are hungry for wealth at any cost

and from any source, or anyone, are more dan- .

gorout than two hungry wolves in the sheep-

fold.131
The more one tries to satisfy his greed, the hungrier for wealth he
becomes., The prophet Hul.umad concerning this observation states that,
"esogreedy people are the poorest people".“z The reason for this u'
that they are constantly in the state of need, Man should be 1in sole v
control of his faculties and his intention. With the elevation of
his spiritual aspect, man should recognize the nature of greed and
use it in its acceptable form of villingness to do good and pursue

knowledge, and abandon it in the desire for material goods.

Jealousy., xhallf 'All warns Muslims that "jealousy keeps you from
being a good man", 133 One consequence of this vice is the churning i
of emotions which obscure wisdom and inhibit rationality. The prophet '
Muhammad advocates that ",,.whenever you are jealous don't persecute

anyone, and whenever you are suspicious don't accept it as the fact". 134

This is because jealousy distorts wisdom and forces a person out of

the state of fair-mindedness. Cbmequently, it causes him to do in-

justice. Not only is jealousy»a vice, degrading the quality of man,

it also has the peculiar quality of feeding on. itself, mcren;ing its

demands, 135 T‘ns‘ prophet Hu}.xmd on many occasions denounced giving

in to the feeling of Jealousy. Some of his statements include:

lrp1d., p. 532, verse 2565.
1321p14., p. 80, verse 421.

”3&:}:1 al-BalIghah, op. cit., p. 179,
u‘luhj nl-hil’hah. op. cit., p. 38, verse 199,

135ahy a1-Baldghah, op. cit., p. 488,
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Flattery and Jealousy are not from a gioul
man except in pursuit of knovledgc.13

Avoid the feelings, which are:lj;oalousy,
greediness and too much pride.

Three things destroy a man; giving in to

Jealousy, following impetuosity and self-
admiration, 138

Arrogance and Selfishness, Pride, according to the teachings of

Islam, 13 not a vice until it grows out of proportion. Too nuéh
pride, as opposed to humility, 1s probably onc'of the most detested
vices in‘lslan. Arrogance is associated vith self-admiration which
is not an approved attribute ﬁf the soul. Every believer should have
pride in hinscif. his family, his comunity and his religious belief.
But exhibition of arrogance is not an approved moral quality, The
prophet Muhanmad states that:

Rebellion afflicts bravery, self-glotifiéatiou

afflicts nobility, lie afflices vords, forget-

fulness afflicts knowledge, extravagance n{S%icts
charity and impetuosity afflices religion,

Too much love for oneself obscures other virtues, The prophet Muhammad

further remarks about arrogance that "...addiction to arrogance {s an
avenue to refractorinels."14° In other vords, arrogance affects ra-
tionality and causes injustice.

According to the teachings of Islam, one should have a true

136Nahj al-Fagahah, OP. cit., p. 509, verse 2410,
————

137
138
13

Ibid., p. 194, verse 1290,
Ibid,, p. 271, verse 1290,
glbid.. Pe 1, verse 1.

140
Ibid., p. 12, verse 6.
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image of oneself. Without it, one does not properly recognize either
bis weainesses which need improvement, or hig outstanding qualities
vhich can be a good example for others to follow,

Khallf ‘a1r recognizes the importance of Proper self-image
in one's datly iavolvements, He states:

The first step toward developing a good

sense of responsibility is to know one=-

self, A person Possessing a true self-

image deals with hig responsibilities 141

accordiag to his image of hig reliability,

The one who does not underst,gg himgelf
assists his own destruction,

Selfishness and arrogance hinder the establishment of a trye self-
image, Therefore, :ﬁey are destructive of ‘the self, The ill-effect -
‘;l not only in their creation of a distorted self-image but algo in
their promotiom of a poor &gc of others, In short, Islam advocates
equality and does ot tolerate any haughtiness and selfich’ exhibition
of arrogant feelings.

Many of the following vices have either been referred to in
the popular quotations of the leaders of Islam or they are referred

to briefly in the teachings of Islanm

Fear. Aside from the pious fear of Au;h, any fear which Creates a
negative effect on man in his following the divine quidance 18 a weak
and low quality. The prophet Muhaomad states that ",,,the worse vices

are too much Parsimony and too much fe‘tu"'.u33

Wlyany al-Baldghah, op. cit., p. 17,

1820014, p. 489,

u’Na_hj al-Fagihan, Ope. cit., p. 382, verga 1803,
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Cossip. This is a bad manner by which a Muslim can show hypocrisy ia
his friendship, The prophet Muhammad reminds people that "...gossip
is reminding your brother what he would pot npprecian".l“ Conse~

quently, it is a destructive force in the community of Islam,

Sharp Tongue. -This is a social vice waich degrades other Muslims,
Yor this reason, the prophet ml.mmd makes a strong statement against
it by saying, "...entrance to heaven is prohibited to the person with

a8 dad tongue”, 145

Grim Face. At the opposite pole fron friendliness, making practice

of choving a grim face is a low quality. The prophet Mahammad deuver-
4 message by stating that, "God does not like people who have a gril
face for their brochcu".u‘6

Miserliness. This vice refers not only to ;lcquilition of material
things b;xt also to the teaching ofv knowledge to others. The prophet
Mubammad, in regard to the disapproved quality of stinginess, states
thats ‘

The comfort of a miser is less than anyone clsa.“7

The most nﬁsrly is the one who is stingy in
greetings.

esoparsimony keeps you far from God and close to hell.“’

184148d., p. 433, verse 2044,

W51414., p. 280, verse 1330,

W61p14., p. 150, verse 740.

871014, p. 81, verse 431,

l“Ilsi.cl., p. 113, verse 570.

¥9141d., p. 374, verse 1758,
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Being miserly is aopposed to generosity and alms giving, which are im-
portant features of a believer who 1s anxiously willing to spend wsarthly

800ds in the way of Allxy,

Stubborness and Obstinac « The prophat Mubammad delivers the feeling
om0 08 30¢ Obstinacy

of Islan against such degrading qualities by saying, "...the most
‘detasted people to God are those who are obstinate and vioicn:".lso
He also describes tha act of stubborness ag foolish conduct by his
probibiting statement, ",,.avoid stubborness, which starts in stupi-~
dity and ends in r-gr.'ct:".l51 Stubborness is thus considered to be

rooted in irrationality, which is contrary to the teachings of Islam.

Extravagance. This i{s a vice taat is present in many humag ‘cffozu.
Extravagance, in Islan icfcu to going beyond moderation to the level
of unreasonable excess, and becoming ;vauteful. Extravagance, in both
physical and non-physical practices, is strongly prohibited by the
Islaxic faith. The Prophet Mubammad emphasizes this point by con-
demaing such Practice, even in religious prac:icés. In this regard,
the Prophet warns the Arabs to "...avoid extravagance in religion—
your ancestors died practicing this."lsz |

The numerous virtues Practiced in varioug Muslim comminities
slightly differ from one another by cultural ix}fluenca. by the preser-
vation of the originality of ideas and by their basic effect on

people's 11fq., However, in this investigation, we have limited our

1soll:i.cl.. Pe 4, verse 13.
Blibid., p. 203, verse 1003,
B2b4., p. 200, verse 995.
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disscussion of the attributes of the soul to the pronounced and come
monly practiced virtues and vices that are in general agreement with
the original teachings in Islam,

‘Sumnarizing the discussion of this chapter, Islamic belief
stipulates that the existenca of self i3 a unified compliment of body
and soul, Islam recognizes the body as a vital part of self, However,
. Islam finds the soul responsible for man's conduct in his existenca.
Islanic teaching involves itself ia pwndcion and demotion of various
virtues and vices as the attributes of the soul.. Islamic faith takes
the position that the body and soul are equally important ian the self
expression of man in life, with the soul being responsible for utxgn.
Islmaic confirmation for the inclusion of physical expression in human
conduct is noticed in the practice of the most formal, frequent, and
bighly spiritual prayer in Islam, namely namZz. In this spiritual
Practice, Islam has recommended a special physical ;uttom of conduct
followed by verbal prayers. In this couuxc; man in his religious
commmication with All3h is represented by his body and his soul,
Therefore, we can conclude that this unifiad affort of body and soul,
lccordj.ng to Islamic belief implies that the vholc self should partici-
pate fully in phyaical education and sport. This viow. signifies the
importance of the quality of soul during man's participation in physi-
cal educatfon and sport. In the following chapter, there will be an
exanination of the Islamic principles and doctrines, including the
notion of body and soul with its attributes, as thay provide valid

implications for phaysical education and sport,




Chapter V

IMPLICATIONS OF ISLAM FOR
PHYSICAL EDUCATION AND SPORT

Physical education and sport activities, according to cone
temporary concepts in education, are considered an qffoctivc meang of
contributing to the total grovth and development of the individual,
The scope of physical education is go extensive that its body of kaow=
ledge 15 derived from many dhciplincs. In fact, physical education
has been recognized as an eclectic disciplinc because of its extensive
use of the selected findings of other disciplines,l

It is the inteation of thig chapter to examine the established
doctrines of Islan, discussed previously, in search of the appropriate
implications for physical education and sport. To accomplish this
 tagk, it {is intendqd to examine the doctrines of Islam in order to
find significant contributions concerning the following topics:

1, Implications of Islam concerning the philosophy
of physical education and sport,

2. Implied contributions of Islam to the aimg and
objectivas, teaching and learning, and genaral
concepts of physical education and sport,

A, Implications of Islamic Belief Concerning the
Philosophy of Physical Education and Sport

Islaa promotes the idea that man should lead a meanlngful

existence, Acknowledgiag his «mperfection, man is pPersuaded to strive

Icharles C. Covell and Frances L. Wellman, Philosophy and
Principles of Physical Education, Printice-Hall, Inc., Englewood
Cliffs, New Jersey, 1963, Pe Se
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for improvement. In previous discussion this constant effort was re-
ferred to as the state of "becoming". Man, according to Islam, a
chosen creature of Allah, is eucouraged to improve every aspect of
his existence including his body and soul, m- effort to improve
makes man capable of a plous 1ife and able to meet the responsibility
of being the representative of ixis ¢reator on earth. Improving saelf
and living a pious life is recognized by the iolaui.c faith as the ‘ E
ideal philosophy of 1ife. The confirmed principlas, held by Islam,
necessary for those striving for a better 1ife are: the use of logic,
rational behavior, and the strong pursuit of knowledge. The prophet
Mubaomad urges that "the acquisition of knowledge is compulsory for
every Muslin".? yna1If 'AlT remarks that "I gee people mourning for
the dead body; but I never gee anyone mourning for the dead mind”,3
The Better life, in Islamic logic, does not occur merely
by the accumulation of knowledge but with the proper use of kaowledge.
This emphasis indicates that the us(of knowledge in actual action is
an important extension of knowvledge itself, '

Knowledge and action are like inseparable twing,
They can't function properly without one anothaer.

Therefore knowledge should be experienced, aand only that which is ap-
plicable to proper action saoculd bba followed. 'This view has beea
emphasized in contemporary weatera thougat by the pragmatists who
promote personal experience as an important educg:iona]. {agtrument,

Islam, therefore, implies the importance of experience in accumulating

2Nah1 al-Fagihah, op. cit., p. 63, verse 324,
3Rahj al-Balaghah, op. cit., P. 613,

‘Ibido. pP. 505,
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knowledge with respact to physical education and sport. According
to Islam knowledge that successfully withstands the test of applica-
bility should be labeled approved; then it should be learned and im~
plemented in actions., ) ' ‘

The realist considers that in the field of physical educa-
tion, physical development is the ultimate goal.s According to Islam
there is no significant benefit in developing :ho physical aspect only
and ignoring the unified expression by both body and soul, Physical
assets are fnsufficient without the guidance of the soul, expressing
buman worth in the realm of Allah, Therefore, Islaa implies a close
inter~dependence of both body and the conducting soul wvhich must be
considered in physical education and sport. Islaam recoguizas physical
inability as a human weakness. In order to sustain a balanced state
of well-being, man should develop his physical features, but oot in
isolation from his ethical and spiritual developmant,

The Islaaic faith's pallosopaical guidelines for pliysical
education and dport are best approximated by the Western idealist's
position. This position lays stress on tae dnvelopﬁan: of the in-
dividual and proclaims that:

Man is capable of developmant physically,

aesthetically, iatellectually, socially,

politically, religiously and aorally., A

man wilo neglects one or more of these faa-

tures is one-sided.

The Iclamié faith promoting a balanced development is in agreenent

with the idealist in this view, That i3, Islan eacourages physical

SBarle ¥, Zelgler, Problem {n the Hlstory and Philogophy
of Physical Education and Sport, Ptentice-ﬂall,ylnc.. 1968, p. 44,

6Ib1d.. Pe 45,
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dcv._lopun:. but not in isolation., Islam also 1s inclined to appre~
clate aesthetic values., Tae importance and appreciation of poetry in
Arab culture attests to this. The Prophet confirms this apprectiation
by stating that: »

Beautiful hair is vealth. a beautiful face is

wealth, beautifyl language is wealth just like

vealth is wealth,’
The high regard that Islam holds for the intellectual development 1s
one of the strongest persuasions of the religiém. Social development
is 8150 a high concern of the Islamic faith, Islam actively tcachu
the social values and suggests approved mannerg and ‘attitudes in the
interactions of man in society., In fact, man is supposed to prove
his religiousness, piety and worth ia his social behavior, Islam has
always engaged ftself in political concerns, Islam has gained strength
through its advocation of equality and Justice as the prime foundations
of & political system, and its opposition to corruption, {njustice and
t:yr:nnny.8 Concerning the moral development, the Islamic emphasis on
morality is described in the Previous chapter waich discussed the at-
tributes of the soul and is in accord with the {dealistic position on
the matter, v

Reviewing the Islamic position ia relation to r.he already
suggested pbuosophical statements in physical education and sport,
it is noticed that Islamic views are not in total agreament with all
the pronouncement of any single school of philosophy. In gummary,
Islam {mplies that the philosophical guide~lines for physical educa-

tion and sport must be in accord with the total goal of man's existence,

78311] al-F13ahah, op. cit., Pe 290, verse 1378,
8%ah) a1-3a1xzhan, op. cit., p. 171,
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In the overall view, Islan implies that man expresses his existence
wvith his entire being, Therefore, in every aspect of hig development
he must be concerned with hig total developuent, Inl the following
discussion the implications of 1slam {n regard to the specific aimg
and issues of physical education and sport will be couid;rd.

B. Implied Contributicns of Islam to the Genaral

Concepts, Aims and Objectives, and Teaching
and Learning in Phys;cal Education and Sport

Man's experience of superior existence on earth 18 not con-
fined to the sensation of physical improvement, Rather, Iglan em-
phasizes that man should be a follower of the path of plety., He 1o
& physical and spiritual being, aad his existence 1s evaluated by his
total conduct. In this Fespect, his physical existence cannot be in-
dependent fronm his spiritual and moral aspects. The soul, as we ob-
served, has a superior and yet dependent relation to the body,

All the physical manifestations bear the stamp of intention,
They are initiated, directed, and controlled by the soul. There 1s
00 existence ouﬁsidc the unity of body and soyi, So, man, even in
his physical performance, in reality is Perforaing with hig body and
soul,

The inseparable state of body and soul, advocated by Islam,
Presents a unique perspective for physical education and sport. Body
and mind experience existence together, and should Search for galvation

together, The contribution waich can be infarred from this view dic-

tates that the field of physical education caanot be concerned only
about the physical aspect of man,
The teachings of phyaical educat_ion Cannot be effective if

the full nature of man's existence is ignored. Islam, recognizing
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Bin as an ethical being and the Product of his gocial belief, {mplies
that physical education's and sport's contributions to man's process
of "becoming” should be concerned with his state of morality. Heace,
these sctivities should promote unified participation inclusive of
body and soul,

Since 1in Islam man 1g persuaded to 1ive g meaningful 1ife {n
his soclety in accordance with the Divine Will of hig Creator, the
teachings of physical education and involvement in sports, should
promote such a meaningful intention, These educationa] efforts should
provide guidance, and Cause proper development of the body aad the at-
tributes of the soul. Islamic teacaing {mplies that any Physically
Superior man without the appropriate attribute of wigdon is a more
destructive individual than People wuo have ignored their physical
dcvelopment.9 Since man, ia his actions, relies og physical perfor-
Bance and physical expressions in Paysical conditions, he should f{m-
Prove this important aspect of hig living along with the soul, Ignoring
the body will result in a lessening of the ability to do good, the
82ms a3 ignoriag the goul will result i immorality,

The nature of Physical educatiog and gport ig ealightening
to man's comprehersion of hig physical li.nitacions. Islam approves
the establishment of such an awarenass, Men who ._seevpcwer 21l around
themgelves, who recognize their own li:uta:ions. and depend on outside
Protection, tend to develop a respect for the source of power, In

short, Islanm confirmg thate engagement in physical education and sport

9ﬂahj al-Faga’hah, op. cic., p. 622, verge 305.
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which man may gain knowledgze of himself and his limitations and find
npev respect for his Creator in all his mightiness. Any human engage~
meut which promotes an awareness of AllZh, indicating His ot;pcriot
nature, is approved by Islam, .

' The Islamic emphasis is also a constructive force in terms
of its influencing the promotion of hard vdrk. personal sacrifice,
endurance in adversity, and determination. 1slam has repeatedly sug-
gested that man should establish goals for himself, His ultimate goal
is unity with Allgh, To attain this objective, man needs to possess
determination which will remain strong throughout his 1ife. Ha also
needs to actively participate in the happenings of this world, accom-
plish good deeds, and work hard toward his salvation, Tke prophet
Mupamzad advocates hard work by saying:

wWork hard, with the impression that you will never

die (you will continua to do so) and worry about

your vorklgith the impression that you will die

LOMOLTOW,
quoem sacrifice 1; an approach highly recommanded by Islam, These
sacrifices are often in tha form of a disregard for the wordly plea-
sures and earthly materials while persuing the ultimate goal, This
personal sa;x;ifico. along with the painful adversities of life, mf
present hardships and unpleasant situations. Muslimg, as suggested
previously, are strongly persuadaed to endure hardship gracefully, show
patience, an:l not lose faith, The pa:ier:co prescribed by Islas is not
a couplete submission to the event. The Muslim holds op to his in-
teation, but if the conditions are not appropriate, he gracefully waits

for the right moment to accomplish his goal,

10p14., p. 70, verse 367.
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I;lu indicates respect for the traditions vhi;:h do not
drastically oppose its revealed teachings, In fact, this respect is
quite evident in the attributes of the soul prescribed by Islamic
morality., It is apparent that many virtues of the pre-lslamic era
have gained the confirmation of Islam. Undoubtedly, many of the tra=-
- ditional virtues in their original form, or with slt;ht h?rovcun::.
are among the Islamic virtuas. Howevar, Islan, vhenever applicable,
has interested itself and corrected traditional misconceptions.

The implications of the sbove view, concerning physical edu-
cation and sport, are examined in the following discussions. Islam
advocates respect for traditions whicha do not inhibit progress. But,
it does not hesitate to correct or deny any of the outmoded ones.
According to the Islamic approach, traditions should undergo an evalue
ative process. Traditional activities which have kept their valuas
and esteem should be respectfully preserved. The ones needing re~
ldjui_tnent or improvement should be corrected, and incompeteat, ham-
ful and defective traditional influances must be eliminated.

.This approach has many applications in physical education
and sport, where, in some cases tradition is strongly preserved, Man's
beritage of sport includes events wiich had a specific application in
the life of early man, such as throwing the javelin, wrestling, run-
ning, horseback riding, rowiag, fencing and other activiiien raelated
to the style of living in the past. These events, along uiti: many
other traditions preserved as the treasures of physical education and
sport, such as The Olyapic Games, should then, accordiag ﬁo Islamic
isplications be evaluated in order to be preserved, corrected or.eli-

minated.
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One of the extremely valuable implications of Islam for
physical education and sport lies in the applicability of physical
eoducation and sport to life. Religious issues taught by Islam are
alvays {ntentionally promoted to be followed in daily routine a@:i-
vities. 1Islam persusdes its adherents to live a pious lif'c. apply
the teachings of Islam in their daily living, and be aware of All3h
and His Divine Will at all times. This coﬁcep: of the transfer of
teachings applicable to 1ife saould also be considered in the field
of physical education. If the ictivitics will have even a remote
transfer value, it 1s a vorthy involvement. Man continues to live
& physical and spirfitual life. Therefore, his learning of the akilln..
virtues and other educational inteations ia paysical education and
8port must be applicable to life's conditions, and transferable to
the ongoing process of striving for a good 1ife. The.'"Cood Life" -pro=
moted as the ultiaate goal of physical education, is.harmonious with
the general educatiosal objective of promoting the "Good Life",ll
It 1s obvious that the coonotation of the goai. "Good Life", 1s not
confined to the time where man is involved in a physical activity,
In activities there are immediate gains and long range gains. Both
sets should possess values transfetabls and applicable to the acti-
vities of life. Islaa promotes thne inteation of the transferable
value of physical activities in the construction of a good 1life.

The Khallf 'All states thac:

We learn the skills of combat and practice so
that we can put our band to life for combat

uCharles A. Bucher, Foundation of Physical Education, The
C. V. Mosby Company, St. Louis, fifta edition, 1963, pe 141,
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against real and abstract groblm. This

is the battle that counts.l?
This seems to be-a valid izplication for physical educacion and sport
€0 examine the transfer values of its teaching in the actual conduct

of 1ifa.

Implied Contributions of Islam to the Aims and Objectives of Physical
Education and Sport

Islamic teachings express little, if any, direct reference

to the aims and objectives of paysical .dm;ton. But, there are many
concepts in Islam that suggest valuable implications in that regard,

On the other hand, contemporary literature in the field of physical
education has proposed the aims of physical education and sport. The
approach used in this section consists of describing already established
objectives, followed by the implications from the Islamic view point

in regard to them, In addition, there will bc'conlidara:ion of any
other contributions introduced by Islamic teachings.

Charles Bucher, in Fouadations of Physical Education, studies
the most prominent formulations of .m aias of physical education. No-
ticing a high sgreement among them, he then des;xibes the major goals
of physical education in the four distinct categories of physical de-
velopmeat, motor development, mental dcvciopnent, and social develop~-
ment. The Islamic teachings camnot contribute scientifically souand
contributions to present day physical and motor deavelopment. This
fact does not imply that Islax takes little notice of physical develop-
ment.and the importance of motor excellence. Islaa supports any de-

velopment, fostering tihe improvement of human performance in all

124ah) a1-Balighas, op. cit., p. 197.
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possible aspects of his existence. In fact, the persuasion of the |
prophet Muhammad encouraging his followers to be physically active
‘and engage in sports, is noticable iz his iolloﬁing statements:

Archery and horsemansinip are the two best gamas, 13

Laara Archery and Horsemansinip (sports which were

popular at the time). Tue man who practices arch-

®ry, trains his horge, and screngchﬁs his tonguae,

1s involved in wortawaile activicy,
His reference must not have been solely for preparation of war since
he has commented that "God likes people who make arrows with good in~
tentions and who learn archery with good intentions"l!5 apg war-like
intentions are not good intentions. This implies that the Prophat
does not believe that the wmaking of arrows or engagenent in archery
should only be with the inteation of killing in war, but as a worth-
vhile activity in man's 1life as well., Islan regards man as essentially
an ethical being, Therafore, physical accamplisimments, as an improve=-
ment of his existence, relates positively to his moral conduct, The
proper utilization of physical assets to the best of one's abilicy
1s a woral respcasibility., The Khallf *AlT points out this fact, and
complaing about the misuse of physical skiil in th. following statement:

There are people wic wear a useful sword and are

honored for their physical skill, But, they

usually take advantaze of others, 'The use of

this gift is very important. One should be human,

in an ethical sense én order to be respected and

followed by humans,}
Therefore, physical excellence like inowledga, according to’ Islam,

should be pursued, but purgued coustructively,

uxahl al-Fasahah, op. cit., p. 15, varse 81.

Broid., p. 52, verse 267:

Bro1d., p. 153, verse 753,

“Kahj al-Baldghah, op. cit., pp. 195-7.
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Contesporary aims and objectives of physical education ucil-J
ized in this chapter are tiose proposed by Charles Bucher:

Organic Developmant:
Imporvencnt of tae body systems
Muscular strength
Good posture and proper weight
Muscular endurance

Neuromuscular Development:
Development of skills
Physical efficieacy

Intellectual Development:
Cognitive learning

Social Development:
Initiative
Responsibility
Self-confidence
Priendship
Emotional maturity
Cooperation
Adjustment
Leadership
Followership
Ethics
Democracy
Recreational attitude
Good citizenshipl?

Islam has not expressed its vievs in direct relation to all the aims
of physical education, Cousequently, implications are drawn from Ig-

lamic teachings to such matters,

Organic Develo&n o Organic devalopment is advocated by Islan, This

confirmation is in light of an Islamic view approving the organic im=
Provement of existence in thisg world., Organic development has not
been much discussed in Islam, but some of the relative notions are

as follows:

VBycher, op. cit., pP. 162-180,



173

. Strength of the body is approved in Islamic concepts. The
Prophet is quoted to have shown an iaterest in sports that require
strength. He states that "of your games, angels will attend to
watch .uru:ung...".w However, Islam does not recognize physical
strength as the only asset of a strong man. Rather, Islaa announces
that the strong man is the one who {s strong in character. The pro=-
phet Mubamead has distinguished tie strong by saying:

Do you want mae to point out the strongust man?

He is the one wiao can control himgelf better

in time of anger,ld
In other words, the development of physical strength is nacessary,
but not as the sole representative of man's strength, rather as a
worthy part, to be used at the proper time, with the proper intentions,
and in the proper manner,

The devleopment of muscular endurance is approved and empha-
tically promoted by the teachings of Islam, Iglam encourages perse-
verance in spite of hardship and adverse conditions. Tae Khallf ‘A1,
not satisfied with the 8elf-indulgence of his soldiars, remarked:

Whea you have a firm belief and excellent attitude

to accomplish a task, you should be able to operate

under conditions such as hunger, thirst, covering

long distance on foot, carrying neavy loads and have

ing a fatigued body. Under the leadership of the

Holy ‘lu}.mmad we learned to keep our excellence ang

fence under these conditions, not self-indulgence, <0

Again, endurance in Islam is not confined to physical stress,

Man, as repeatedly instructed by Islam, should endure physical and

walg_ln al-Fas3hah, op. cit., p. 544, verse 2631,

Yrid., p. 87, verse 463,

zohlahj al-Balaghah, op. cit., pp. 364=5.
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mental stress with his total being, This means the nind assists the
body to endure better, and the body aaintains its ‘suppor: under mental
stress.

Concerning the acquisition of physical skills, neuromuscular
improvement requires a long patiod of practice depending on the com=
plexity of the task. Practice is a @eans by which one may acquire
skills. Islam recognizes the importance of practice, and uses it in
the promotion of raligious éracticu. The prophet Muhammad recognizes
that an absence of practice will cause :hc~ loss of excellence in physi-
cal skill, He then denounces a poor attitude toward practice by stating

that:

Whoever learns archery and tiea abandona ic,

be 1is commi:ting blasphamy of God's given

blessing,2l

Practice is not limited to physical activities, 1Islaam's
high regard for practice is reflected in almost aevery phase of this
faita, such as the practice of the attribute of plety, practice to
strengthen belfef, and phyaical practice. The naniIz (the most re-
spected prayer in Islam which wag promoted by the prophet Muhaammad)
entails some physical movements. It is recommended that it be per-
formed five times a day.

Physical education and 8port activities ara not limited to
the use of the body alone. As a training field for social and ia-
tellectual developmeht. the ﬂeld of physical education is concerned
wvith non-physical development also, Islam implies that practice for

every approved activity that one would develop is necaessary,

nNah! al-Fagihah, op. cit., pPe 600, verse 2934,

C Wy
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Intellectual Development. It seems redundant to repeat the Islamic

stress on intellectual development since it has been discussed in
previous chapters, It is appropriate, however, to search for valid
implications of Islam which serve to enlightsn some aspects of latele
lectusl development in physical 6duca:ion and sport,

Concerning cognitive learning, Islam's great emphasis on
the pursuit of knowledge has much application to physical education
and sport. Islam denounces eugaging in any activity without an ade~
quate amount of intellectual Preparation, This thoughtful approach
increases the validity of any action. The prophet Mubeomad clarifies
this point by stating:

A small task that has been done by insight,

intellignece and expertise is a big task.

A big task done out of igﬁranco and thoughte

lessness is a small work.

Islan recognizes success in physical activities 'requirinz
lttr‘ngth. speed, courage and dct:ex'm.f.xut::lou.z3 Physical activities
~ and sports require intellectual haighu Such as knowledge of che‘
gaze, knowledge of skills, knowledge of strategies, and knowledge of
teaching methods. The Prophet Muhamaad recognizing tais aspect com-
mented that physical combat encourages the use of tricks“(atrgtegies).
then tries to promote mental alertness in the field by saying that
“a plous man does not fall for the sama trick twica".zs According

to Islamic teachings the use of a well-informed mind in the sport

21114, p. 176, verse 873,

Byahy al-Baldghan, op. eic., p. 44,
24
Nah) al-Fagahaa, op. cit,, pPe 296, verse 1406.

4., p. 530, verse 2552,
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field is important, The Khallf 'AlI's agreement with this enphasis
on knowledge and wisdom is apparent by his comment about not taking
pride in non-intellectual possessions.

bon't ever get too proud of your wealth or

physical strength. Wealth is not an ever-

. lasting gift and 2 fever can weaken your
strength rapidly, 6

There are times that the thougits of age

are much more useful tian the power and

strength of the youag.
Alertness and a well-informed mind are two agsets to be considered
in physical sducation and sport.

Whenever in doubt don't beoicgge to step
back. Don't hurry the eveat.

Until you have measured yourzgppouenc try
to avoid a contest with hin,

Awareness of the history of an activity aand analysis of the

previous events are common features of Islam, which promote inaight
into such activity. v

Alvays study the past. Ask your heroes

bhow they live, what happened to them and

how they left their giory and success be-

hind. Then ask yourself wiere you have

1lived, what you want to do and how you,

would like to leave everything behind.
Awareness of historical development is a useful knowledge leading to
an analysis of events and planning for future actions. The applica-

bility of this approach in physical education and sport is extengive.

26Nahy a1-Balighan, op. cit., p. 511,

27 144d., p. 475.

zslbtd. ? Peo 287.

2
3

bid., p. 747.
olbid. ¢ Do 286,
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One should constantly be involved in the process of evaluation and
covrection. Historical analysis prevents repetition of past mistakes

and provides usaful insight into actions coucerning physical education

and sport,

Social Development, ilnluml.c theology has shown concemn for the inter-
relationship of man and his social existence. In fac:; Islam has of-
fered many guidelines to solve potential problems in man's sociaty.
Physical education 1s involved in the educational process of promoting
social maturity, Therc are some guidelines in Islam which denote a
direct relation to the teachings of physical education and sport con-
cerning the goal of developing social maturity. Soma of the applicable
guidelines of Islam concerned wits spacific issues of man's social de-
velopment, and beneficial to physical education and sport are intro-
duced in the following discussions. V
Concerning initiative, Islamic teachings make it everyone's
rubouibility to do 8 good deed wienaver possible. Islam confirms
the quality of initiative which is an important motion in the field
of physical education and 8port. The quality of being an initiator
.hu 8 definite application in physical education and sport activitias.
The Khallf A1 finds initiative an importaant step towards victoty.
. He develops this idea in tne following statement:

Where does vinninz start? It starts with in-
volvement, {ou never get involved, you
never nucceed.

Phyaigal activities, according to Islam, ara considered meaningful

and worthwhile human involvenment. Taersfore, initiating them and

3yah) a1-Balighan, op. eit., p. 171.
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promoting their correct use is a good deed, and is approved by Iglaam.
Man, in the Islamic conception, is responsible for all his
actions, Therefore, he should develop a sense of responsibility in
all of his daily activities. The Islaxzic conceptions of a responsible
attitude have already been explained. A statement by the Khallf 'A1l
sheds 1ight on the accomplishmant of responsible attitude. He explains

thats

The first step toward developing a good sense
of responsibility is for one to know himself
well, A person, developing a true self-image,
deals with his reaponsiouitieg according to
his image of self-reliability,”?

Physical education scholars have already recognized the need for the
development of self-reliability as an important step toward becoming
Yesponsible. The KhalIf 'AlT, one of tne original éronotors of Is-
lamfc ideology, connects tne self-understanding of reliability with
the sense of responsibility, A maa's appraisal of himself results
either in his refusal to accept an inappropriate responsibility or
his confident acceptance of the task.

Islam advocates strong determination as tne proper attitude
for the fulfillment of responsibilities. The Knalif 'A1T tries to
instill avareness by saying:

Men, you are ¢reated vlth'an as:onishi.ngl}

precious treasure inside of you, That ig

your will power and deter:xination.l The tine

that you are determined, you bear well, and

find ways to accomplisn’ your wish. Tae times

vhen you don't hear well, aad don't try to

find a way, or to accomplisa anytning, tnea

your will power and determination i3 not
strong.

3215“0| Pe 17.

Brbid., p. 395.

C W,
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Physical education and sport tasks provide opportunities to accept
responsibility, Teaéhing responsible attitudes requires a trua self-
inage and a determined mind, Emphasizing taese points during the
teachings of physical education would be in accordance with Islamic
views, Believers in tha Islamic faith are often assured that thcy
are following the right direction toward their salvation. The Is-
lanic faith, recognizing tie numerous forces available to divert man
from the path of Alldh, tries to build up his confidence in his belief
of the necessity for his relizious efforts., Physical education and
sport can be used ag the training field for self-confidence. 1Islanm
affirns the necessity of self-confideace in action and human conduct,
but does not specifically refer to physical accivities as the accepted
educational medium to build such 3 quality. For building up self-con-
V'idence in religious beliefs, Islam persuades its adherents to acquire
knovlod;e, elevate their understanding, and become true followers of
rightfulness and Justice. Ouce an action is affirmed to be the right
onn; 4 determined and confident attitude is needed for following
through. Therefore, it is implied that Islam recognizes that in
order to butld up confidence with Tespect to one's performance {n
physical activities one must understand bimself and tne task, learn
the activity well, practice, and approach one's performance with a
deternined attitude.

One of the most prominenf social values of physical educa=-
tion programs and sport activities ig :na promotion of friendship.
Islam holds a high regard for the promotion of friendship. The pro-

phet Mibamad states that "the best taing is friendsnip,.,"3% pe

3‘Nahj al-Fag¥aah, op. cit., p. 75, versa 390.

W,
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stresses the value of friendship by reaarking that "man gets his
strength from his brotners”,3> ' rpe Islanic stress on friendsatp,
and {ts teachings in this regard, possesses valuable implications
for t:i.ndlhip'tn phyciéal education and sport, Islam recognizes
that people who can make friends @asily are more able than ones who
&re weak in this task. The Khallf 'AIT states that:

The one who cannot make friends is a disabled being, 6
and more disabled is tie one wao loses frieads easily,

Islamic teaciiing implies that in physical education mare
promotion of friendsaip 1s not sufficlent, This promsotion saould be
accompanied by lessons on the nature of friendahip, tae gtreangthening
and weakening forces of friendship, proper attitudes toward friendship,
and careful selection of suitable frionds. Some of the contributions
of Islam, which describe the quality of friends and friendship, and
vhich should be Suggested, considered and promoted during physical
education and sport activities are presented in tae following discug-
sion,

We can already notice th;: Islam encourages men to actively
participate in making friends, In fact, in some cases, man is encour-
aged to make friends with not only strangers, but with individualsg
vho, for some reason, have shied away from his friend;hip. although,
in later discussions, we find tuat Islam does not waat to force friend-
ship on anyone,

One should never feel that one has a limited source of friends.

The Khallf *AlT affirms thig Position by saying that:

35Ibid., p. 624, verse 3073,

363;51 al-Balighah, op. cit., p. 458.

W
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Don't get discouraged if your acquaintances
act like stranzers. There are many strangers
who would act like a friend.37

He further instructs thats

There are three considerations which show

sincerity in frieandship: greeting him,

respecting hin in public, and calling him

the best name ne possesses.

Another emphasis of Islam concerning friendship is moderation.
Islam takes the position that extravagance is wrong. The prophet Mshanm-
mad recommends "be moderate in friendship and emmity. Your friends
nmay become your enemy and your enemy may become your fricnd".”_

Islamic teachings discuss the qualities of a good friend,
According to the prophet “uhamnad the best friend is the one who tells
you your hulu.‘o He algso shows his concern about the bad friend in
the following statemeat:

God protect me from the enemy at home (presumed

friend) vﬂ hides my goodness and broadcasts my

mistakes.

A good friend is also described to be the one who helps when assis-
tance is needed and remenbers his friend when he is fox'gm::cx:\.‘2

In Islamic thinking, even though the addition of new friends
is strongly encouraged, there are conditions in which Ericndshib is

not considered to be suitable. Thae prophet Yuhammad suggests that:

M1u4., p. 458,

38Nah1 al-Fagihah, op. cit., p. 272, versa 1293.

391!:14.’. p. 14, verse 74,

40
41
Ibid., p. 100, verse 515.

42
Ibid., p. 73, verse 384,

Ibid., p. 316, verse 1508.
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Your good acquaintance is the one whose benefit

"you desire and wnose ill will you do not fear.

Your bad acquaintance is the one whose 111 will

you are not 23“ from and whose good-will you are

hopeful for, '
He also recommends, "don't associate with the one who does not thiak
you are his und".“ This discussion of friendsiilp bears upon the
selection of suitable friends., Islam persuades its adherents to
select friends who possess the approved virtues (tnese virtues were
explaizcd previously)., It is better not to have any friends thaa to
have the wrong type of friend. The propnet Muhammad says: "lonelinass
is better than bad company; good company is better than l.omlimu.""s
Some additionsl qualifications for friends asida from virtue are dis-
cussed in the following quotation:

Find friendship with selected people wiao encourage

you when xou do good and discourage you when you

do wrong,*®
Selection of proper friends is an important task, .since according to
the Islamic line of thought, one is judged by his friends. The pro—
phet mhamd affirms tais position by the fouowing stateauats:

Anyone who minsea vith criminals is susceptible
to accusation.

Avoid bagsfrzmds, that people may not judge you
by thea

In summary, we can imply tnat tae educational goal of pro-

mtlng friendship, advocated in paysical education and sport needs

43

“Ibtd.. Pe 517, verse 2461.

45
Ibid., p. 643, varse 3194,

‘61514.. Pe 275, verse 1299,

4
7Ib£d., p. 200, verse 975.

Ibid., p. 87, verse 461,

%31b1d., p. 203, verse 1012.
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a special teaching effort. Om sport grounds, the word friendship is
often emphasized by teachers, coacies and leaders of tais field.
Islanic beliefs imply that friendship suould be promoted in physical
education for the improvemant of thae qualities of soul a8 well as for
physical improvement., But the dichotomy of good and badv and thae na-
ture of friendship siould be clearly defined and practiced so that
this human relationsihip will construct valuable outco:ﬁa improving

the social existeace of man,

Concerning emotional maturity, Islam highly advocates self-

control in human conduct. One must be in control of nis emotions and
mintain his rational conduct. It seeams redundant to single out |
various emotions and discuss the Islanic views concarning then,
since they have been previously :tn.ced waile examining the attributes
of soul. The significant consideration seems to be the suggestion
of training for control of passion. Tue prophet Mubammad states
that "your worst enemy is your untrained emotion” .49
‘ Islam recognizea tnat emotion can affect performance, The

Khallf ‘a1, recognizing tae affect of emotional readiness in combat,
advised his aﬁy:

While fighting, clinca your ﬁeech together and

roar like an attacking lion witn a brokea cihain

during the approaca to the enemieg' froant., This

angry conduct, if supported by a wise and brave

soul, gives you much more pover tnan tne power
of sword alonme.

Although this persuasion is supposed to result in bold and adventurous

action, the Prophet also atates, "don't let your emotion control your

bid., p. 66, verse 333.

O%ahj al-salzgnan, op. cit., pp. 112-113,

W,
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This emphasis has much application in the contemporary prac-
tice of physical education and sport. Coaches consciously try to pre-
. pare their athletes emotionally prior to contests and during contesta.
Islanm recommends that thil enotional preparation must be accompanied
by good thinking, One should never lose his rationality. Recently
victory has begun to serve as the ultimate goal ‘of many Sport contests,
This approach has resulted in an emphasis on "winb at any cost". Under
emotional pressurse prevailing in:-such . a.situation an -athlete is liable
to lose sight of the state of wisdom and ignore the virtuous conduct
in order to win, The control of emotion in its highest state is a
sign of bravery and streagth.

The height of bravery is when one gets angry,

his anger leads hiam to madness, his face turns

red and he shivers gim wmadness and then regains

control of himself,

Islam recognizes that in this world, man must consider vice
tory to be pouible.” But when a victory is strongly desired, man
is motivated emotionally to such a degree ihat his actiqns could lead
to v:l.ccory.s‘ Man in physical coatests, according to Islam ghould
¢.hibit his physical excellence, in accord with his ingrained religious
standard. Ia other words, his physical assets should be 1n the con=-
trol of his goul, expressing _the unified state of his body and soul.

The prophet &n’umd requests virtuousness prior, during and after

1pid., p. 288,

2
3 Nahj al-FagEh;h, op. cit., p. 395, verse 1872,

33 1bid., p. 545, verse 2633.

S‘Nahj al-klig&h. op. cit., p. 362,

S W,
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the contest. Some of his teachings are as follows:

A man's victotg is enough when his opponent
is in trouble, 5 .

Whenever you overpower yoursgnuy forgive
him {n gratitude for power,

This shows & high regard f.o:. wisdom and emotional control {n physical
contests, As indicated previously, physical education and sport in
contemporary education serve as a training field for physical, motor,
intellectual and social development., Therefore, control of emotion,
maintaining a rational state, and the preservation of moral standards
throughout the physical éngagement, are valuable implications drawn
from the teachings of Islam, ‘

Islan aiso eages thclenotioul. effect of defeat by advocating
a determined attitude which will bring sbout future victories.

Have patience, your §7f““ vill be steps
toward your victory. .

With this approach, the emotional impact of defeat is re-directed to
an sttitude more determined to achieve success, and less prone to the
exhibition of bitterness and unrestrained emotional expressions,
Charles Bucher in his béok Founda:ions of Physical Education,
stresses that "a physical education program that would teach indivi-
duals to play cooperacively should stress leadership and followership
traits."58 Iglan recognizes the importance of leadership qualities

in man's social existence, Therafore, emphagizing the devalopment

33Mah) al-Fagahan, op. eit., p. 454, verse 2139,

3S1b1d., p. 44, verse 227.

57 -
Nahj al-Balaghah, op. cit., p. 485,

sasucher, op. cit., p. 200,



186

of such qualities, it claims tinat the.luccaal of a program or a task
is directly related to the quality of leadership prcsent.59 leader-
ship, according to Islamic tradition, is a quality that everyone
should develop because "averyone is.a leader aonewhero".so Accord-
ing to the view of physical education implied by Islam, the Islamic
view reflects the emphagis that laadetahip suould be fostered in
everyone, since everyone is, at least, the leader of his own action.
Islanic teachings exhibit concern about poor qualities of leadership,
The Prophet, in an attempt to show the importance of lcadcrsﬁip and
the quality of a'lcader.n:atenx "Everything has an affliction that
could destroy it, The destroyer of tuig religion is bad leadar".61
According to Islamic belief the welfare of people depends on the
qiality of their leadership, The Prophet Muhammad claims that "there
are two groups of people; wno, if they are pious people, are fortunate,
and if they are malevolent people are in adversity., These two groups
are scholars and ieadars.sz

Islamic tt&chiné spells out, in detail, ;one of the quali~
ties of a good leader. The Khalif 'a1l characterized the qualitiesg
of a leader during the selection of hig aruy officers asg follows:

A leader must be noble and chaste, He must

be kind, alert, and fatherly at the time of

sorrow and defeat. He must 8et an example

by having a high spirit and a brave heart,
He must plag carefully, so that hig plan

3Nang al-Fagahah, op. cit., ;. 460, verse 2177,

6°Ib1d.. P. 460, verse 2177,
61

6zlbid.. P. 393, verse 1853,

Ibid,, p. 473, verse 2255,
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guarantees his success, and his followers
security, He must not flare up at every
little incident. He must be able to over-
come his anger, exhibit patience, tolerance,
and meekness. He must give the impression
that even though he is firm, he is also kind,
and even though he 1s kind he ig obeyed, I
1ike them when they are huggle with the weak,
and fearless with bullies,

The leader must have wisdom in all his actions. He should

ot encourage flattery from sycophants, and gain pleasure from 1:.“

Islam holds a leader responsible for all the actions of his follmts.ss

The Khalff 'Alf's memorandum to his governers emphasized this:
If you have evil leaders they represent your
guidance. If their wromg doings are igaored,

it ueagsyou have actually taken part in their
action,

So, a luduf should be able to take command, be alart, laad and guidae,
and be responsible for the r.o:ﬁl operation. Some of the signi.ﬁ.cant
Islamic guidelines cor;ccming leadership, which make valid contribu-
tions to the fostering of this quality in physical education programs,
are as follows:

Whatever you promisg your folloverl, mike sure
You kesp your word. 7

If you gain your follower's confidence and re-
spect they will follow YOg closely, and act as
mirrors of your virtues,® .

83 5any al-Balighah, op. cit., p. 245.

“Ib“- s Po 34,

‘sIbu.. P 41,

6rb1d,, p. 75.

67
68

Ibid., p. 246,
Ibid., p. 246.
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A leader should share his glories vgth his
followers and praise them properly, %9

A lesder who abuses his followers igoli:hly
has taken a sword against himgelf,

Whenever a leader is angered (not in °°n§i°1
of his emotion) the devil is victorious,

Don't let & group set themselves above the

Test, u,ing your power in destruction of

others,’?2 :

Aside from rare cases, there should be no

secrecy which creates disignca between a

leader and his followers.

Concerning followership, Islanm, with its promotion of a
rational existence, does not approve of blind obedience, During
physical activities and sport there are more opportunities to be a
follover than to be a leader. Followership should also be developed
in its correct form., In 1ife Islam does not recognize the leader to
be more important than the follower, Instead, Islamic ideas suggest
that there is absolute equality between leader and follower. The
difference is in their responsibility., "If the leader gives an
order, the follower takes the order. Tha best of both makes for a
successful operation",’4 As the leader 1s obligated to lead well,

& follover must learn to follow well, KahlIf 'All states:

9rb1d., p. 120,

14, p. s19. .

Nipid,, p. 34,

721514.. Pe 712,

Bbid., p. 120.

7‘Ibid s Po 120,
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A soldier who must follow an order with his
whole heart should be aware of his importance
in the security of his family, home and country.
He should think of all of these in following aa
order, t? accomplish his task to the best of his
ability,’>

Therefore, a follower should do his task with a good uaderstanding |
of his role, and his contribution to the total operation, Having
established such an understanding, a follower thea should have faith
in what he is doing. Islamic teaching states that followers must be
armed with the powerful armour of faithk in what they are doing, and
that no one shculd be forced to fc‘ail.].c:rw.76
Outstanding followership, according to Islamic belief,
oecessitates the evaluation of otde_rs by the follower, The prophet 1
Mobammad funstructs that:
Listening and following are good qualities, but,
if you are ordered to follow a sinful act, doa't
heed {it. )
In other words, man should maintain his rational conduct whether a
leader or follower., In distinguishing some of the lapses of followers,
the prophet Mybamnad cautions: o
Don't follow and support a leader who takes
advantage of his position by taking your
share, lying, treatiag you badly, asking
Your cousent for his ugly ac:io%, and ex-
pecting you to accept his lies.
In the final analysis, the Islamic teachings explicitly

advocate the proper followership in physical education and sport,

Bryia., p. 120.

P50b1d., p. 645.

7ah al-Pagahan, op. cit., p. 368, verse 1780.

B1b1d., p. 369, verse 1737.
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Followership should be promoted with the maintainance of & rational
disposttion, and good judgement., There are grave consequences,
recognized by Islam, in blind followership. Islamic teachings con=:
ceming followership possess implications that followership siould
be taught during physical uctiviﬁiea. This role according to Is~
lanmic belief needs judgement as well as understanding one's role
and contribution in the act of following,

&mn cthiéa have already been discussed in the section
dealing with attributes of tne soul. The Islamic contribution to
such entails a strong emphasis on the inclusfon of ethical education
in physical education snd sport. -Islam considers every educational
ground the training field for human morality. Physical education,
as an educational ground, offers a tremendous opportunity for the
establishment and practice of human ethical qualities. Since, ace
cording to Iaiaa, 20zality is one of tae most izportant qualities
of man, and physical education and sport are educational training
ground they are apt to foster such ‘qual.ir.iea. " Taerefore, physical
education and sport, if used properly, play an important role in the
total education of man in his~ process of "becoming". Islamic teach-
ings imply that the attributes of the soul are retained longer than
physical gains, but both must be constantly ptac:iced.

One of the qualities in the Iglamic view of piety is being
a good member of one's community, A pious man {s helpful to others,
concerned about the proper activities of nis associa:és. aware of
his mvi:omnt. and respectful of the governing laws waich provide
equality and justice for all, Islanic beliefs imply that physical

education, as a training field for human qualities, would recognize



|

191

the freedoam of man and promote equality and justice with its teachings,
Other aspects of being a good member of society such as: leadership,
follo;nuhip. initiative, responsibility, morality, and respect for
others have been previously discussed. Islam also implies that
physical education and Sport must respect and support the laws govere
ning man's actions in society. Islam is a religion with definite laws,
and 1t promotes the supreaacy of law in life. By providing definite
rules and regulations in games, physical education fosters the quality
of respect for and obedience of tae law,

Implications of Islan Concerning Teaching and Learning of Physical

Education and Sport,

In order to exanine the Iglamic principles in search of valid
implications relative to the teaching and‘ leamning of physical educa-
tion and sport, available Moﬁa:ion concerning the nature of teacaing,
the teacher, learning, and the learner will be discussed, Islamic
doctrines discuss the teaching and learning process, but its proposals
are general and not npecificallj directed to the physical educator,

Islaa recommends that man should never stop learning. This

, implies that éducauon should be an ongoing process throughout life.
Therefore, it follows by implication from this that the teaching of
physical education as an instrument of education is not confined to
4ay one period of 1ife; rather, its values should continue to assist
man in his ongoing process of "becoming”.

Islaa does not liait the scope of learning to formal Qwao
tion. A man is constantly searching, and striving for improvement,

and s0 learning., Islam suggests that asking and seeking guidance are



192

signs of wisdom and a part of the learning process. The prophat Mu-

bamsad affirms this point by stating:

My worst followers are the ones who don't

seek guidance uhils making & decision when

they are in doubt. 9
The KablIf ‘ALl proclaims that "the one who listens to the proper
advise, accepts visdom, and who can be guided is a saved pctlon".ao

Consult the experts and be led in the right
diuc:ﬁn, but don't ignore him lest you be
80Ty,

Since man's body changes with age, his physical needs and
his odunti@na). concerns also change. Man, using physical activities
to elevate his existencs throughout life, should seek guidance wherever
aecessary for the proper training of .his body.

Teaching, in Islam, evolved. from the desire to help a ba-
liever to better himself,

In learning, be helpful to each other, and

don't hide anything from ome another. De-

ceit h8¥w1dso is 'voue‘ than deceit in

wealth, ‘

Teaching and learning according to the Islamic line of thinking, are
not different. A teacher is a 1urﬁcr. and a learner is a teacher
of vhat he learns. According to Iilanic teachings, one should be
involved in both proceisec. "the one who does not enjoy learning does
oot enjoy cuching"..ss This statement implies that a teacher must

keep abreast of the developments in his field and pursue knowledgs

791b1d.. p. 382, verse 1801,

wNahj al-Balaghah, op. cit., p. 398,

8luani al-Fagahan, op. cit., p. 54, varse 275.

szlbid., Po 236, verse 1178,
838&11] al-Balaghah, op. cit.. 0. 470.

RS |
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that he does not have. The prophet Muhammad states thats

People who teach others and forget themaslves

are like a candle which gile light to others

and yet burns down itself,
In sumation, Islamic thinking implias that a physical education
teacher should be willing to extend his horizon and be eager to teach
his findings.

Islam has suggested certain procedures in the act of teach-
ing that have useful implications for the physical educator.

When guidance has the smell of sincerity, comes

from the heart, and is dolivered with a skillful,

wvarm, and motivating speech, it is more effaectiva

than the gharp adge of a blade and the threat of

an arrow.S?
That is to say, sincerity, dedication to teaching ideals, a motivating
approach, and versatility are useful qualities for effective teachers.

Revard and punishment 13 a method of teaching promoted by
Islam. A teacher should discourage disapproved conduct and encourage
approved actions. The Khallf 'All explains the necessity of reward
sad punishment by saying:

A devoted servant, who receives no praise for

his devotion, will turn indifferent. And an

evil doer who is not punisned §é11 follow his

wrong doing with more courage.
Reward for proper action is strongly cncoiu:aged by Islam. But one

should “preveat punishment as much as possible. It is not as dread-

ful to make a mistake in forgiveness as it is in p\m:l.almwnt".87 There~

849ang al-Fagthan, op. cit., p. 563, varse 2725.

85yahj al-Baldghah, op. cit., p. 33.

86Ibid.. ps 240,

871b1d., p. 21, verse 119.



194

fore, "when in doubt, stop the pmhhﬂent“.“ Punishment {s an ac=~
cepted corrective u:hod,but Islam encourages forgiveness.

Some of the other characteristics of teaching promoted by
Islam are as follows:

In teaching don't be harsa, be cheerful and

don’t act lngry.asnd. if someone is mad at

you, stay quiet. .

Teach and don't be harsh. A teacher is a
better man than an angry man.

In giving advice, don't be slways critical.

Mix your eriticism with sraiu and your

sharpness with kindness,?1

The story of people who teach others and

forget themselves is like a candle which

gives light to others but burns down itself,9?

In the final analysis, teaching and léaming are serious matters and
Islan offers a specific approach that can be evaluated and utilized
for a teaching approach in physical education and sport.

Although, as stated before, the Islamic doctrines have not
formulated direct sincmnu pertaining to physical education and
sport, all the discussions in this chapter possess some significant
relation to this field. The most significant implication that can
be obtained 1s the concept of focusing on physical education not

merely as a means of physical improvement, but as a field in which

8_811:1&.. pe 22, verse 120,

8b1d., p. 414, verse 1457,

90

9llhhj al-Balighah, op. cit., p. 476,

”Kahj al-Fas3hah, op. cit., p. 563. verse 2725.

Ibid., p. 414, verse 1948,
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®man can practice, develop and improve his entire existence. This
implication also indicates that during the teaching of physical edu-
cation attention should be directed toward man's entire existence
rather than only his physical aspects,

An overall observation of the tenents of the Islanic faith
Teveals many general agreements betwaen its views and those that are
the commonly nccept@ in the West concerning physical education and
sport. For the most part, the differences lie in the intensity with

vhich or the degree to which a certain principle is stressed.
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Chapter V1
Sm,_ CONCLUSIONS AND RECOMMENDATIONS

A, SUMMARY

It has been the intent of this study to examine the original
teachings of Islam, in an attempt to draw implications of those teach-
ings for physical education and sport. The hi:gorical overview of
Islan exanined the coﬁdition- prior to Isian, and described those
factors, such as land, culture, religion and government, which molded
the society into which Islam dejrelopcd. In the discussion concerning
religico-philosophic commitments of Islam there was an attempt to
establish a thorough understanding of the major concerna of the Is-
lanic faith and philosophical ideas on various issues which were con-
temporary to the time in which the original teaching of Islam was
done. The treatment of educational views in Islam showed the para-
mount importance of education in Islamic culture. This eaphasis can
be detected in all educational concetﬁs of Islan, Islam regards the
improvement of men through education as an essential process in his
becoming a pious man and conducting a meaningful life.

The existence of man in the Islamic belief is comstituted
a8 the unification of body and soul. 1Islam is highly concerned with
the health of body., Man, evean though evaluated by his action which
" is the unified effort of body and soul, i3 persuaded to engage in
physical activities and develop his physical aspect and so wiwe

his existence generally,
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The soul, on the other hand, was dourib«d as in charge of
man's actions, and determining his worthiness. The attributes of the
soul were exaained to establish an understanding of the athical cog=
cerns of Islamic belief, Islam advocates the leading of a meaningful
life. Siailarly, Islam suggests that ;’>1¢ty is an approved way to ate
tain the meaningful 1ife. Man should be encouraged to be concerned
about his physical, social, ethical, spiritual and intellectual de-
velopment. ‘

Learning is a process of acting., The Islamic belief implies
that knowledge should be combined vith experience and should be im-
Plemented in action. Implications of Islamic dockrine suggest that
physical education is a tool of education, with its field & training
ground for both human physical improvement and social, intellectual,
and moral development. Therefore, teaching pbysical aspects in iso-
lation from moral knowledge and ignoring tie governing components of
such knovledge is not an approved mplication‘qf Islamic belief,

- Action should bear tae stamp of intention, according to Ig-
lanic teaching, Therefore, instruction of physical education should
contain the goal o£> the purification of intention.

Islam ixplies that in action one must get a goal, show de~-
termination, exhibit patience in adversity, endure personal sacrifice
and enjoy success in an bonorabla manner. Islam advocates man's en-
gagemeat in activities whica are signif;can: to the terms of his
existeace. This notion implies that physical activities ghould be
selected and be pursued with tnelir usefulness and applicability ia

uind,
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B, CONCLUSIONS

Islam does not directly teach the contemporary, advanced
scientific methods of physical development, though it supports such
teachings in principle. Islamic teachings provide particularly valid
implications in regard to :ﬂa social, intellectual and moral develop-
ments included in the ains of physical education, however, Implica-
tions of Islamic thoughts promote the use of practice for both physi-
cal and non-physical improvement. Islamic beliefs imply that an alert
and intelligent mind is vital to man and should be dcc;autnd by ethical
qualities, Islamfc principles promote the ideas that physical educa-
tion an sport should be an aid in developing initistive, a sense of
responsibility, friendship, emotional maturity, a rational mind, con-
sideration in victory, patience in defeat, leadership and foilmnhip.
cooperation and a sense of justice.

Islamic doctrine implies that in physical education and
sport activities bad habits should be taught as well ag good onas.
According to Islam, physical educators shouid define and‘promou the -
specific qualities of leadership, followership, frieadship, jusd.cc.‘
truthfulness and other issueas of instructiomal coacern, Meraely re-
ferring to these qualities and promoting the ideas without a detailed
knowledge of an appropriate use of them is not sufficient,

Islanic ideas of teaching and learning fmply that man should
be a learner throughout life. Therefore, his educational tools, such
as physical education and sport, if applicable, should not be limited
to 2 particular period of his life. Man should also be a willing and
active teacher either in a formal or an iaformal manner. A physical

educator, according to the Islamic line of thinking, should be sincere
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in his teaching, should keep abreast of advances in his field, should
be considerate and not harnh;‘chccriul and not angry, should mix
ctiticiauvvith praise, and should use the reward and punishment method
of teaching. This method emphasizes rewards and advocates an inclina-
tion to forgiveness during punishmcn;. Finally, it was observed that
the implications of Islamic belief are in general agreement with the
comnonly advocated Western views coucerning physical education and

sport.

C. RECQMMENDATIONS

In recommendations for future studies it is suggested that
the doctrines and the telchinis of other tcligionQ be considered for
their inplication; concerning physical education and spofc. 1f one
csn agree with the view that physical education is education through
physical activities, and not education of the physical part alone,
original and contemporary raeligious values cin be an important contri-
bution to the development of human qualities through physical education
and sport,

It is further recoumended that a critical assessment of the
foundations of Islamic taought and practice (as well as the implica-
tions of these for physical education and sport), as distinct from
the purely expository character of the present effort, be undertaken,
It 1is also recommended that an account of interpretations of Islamic
doctrine subsequent to the original teachingsvoi the religion be
attempted.

It 1s the bellef of the author that the teachings of physical
education and sport are very extensive and the field of physical edu~-

cation has an excelleat potential for developing many human qualities
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that are not formally taught or practiced in other media, Therefore,
physical education and sport activities should be approached sympa~
thetically and allowed to foster such qualities. The contributing
use of other disciplines should be eucouraged, and the responsibilicy
for the values of tﬁesc teachings in the life of the individual should

be reflected in the seriousness of the instructional approach.
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