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Globalization

from the Shi‘i Perspective
Sayyid ‘Abd al- Qayyuim Sajjadi
Translated by Dr. Muhsin and Zahra Shuja‘ Khani

One of the most stimulating issues of our times is the
relatively new phenomenon of globalization. Stimulating,
because of the way in which it has managed to challenge global
beliefs and identities. As with all phenomena, the effects and the
outcomes of globalization also intrinsically contain both pros
and cons for all the main areas of man’s social life (political,
economical, and cultural). For this reason, passing any absolute
judgement on this issue or speaking of it in terms of black and
white would amount to viewing the subject superficially. The
polarity within the phenomenon of globalization is mainly in
connection with its technological aspects and is rooted in its
ideological nature. By employing communication technology,
globalization plays the role of a bridge between indigenous and
global phenomena, universalizes indigenous ideologies and
norms, and leads to a transformation or the eradication of
regional or local distinctiveness by universalizing culture and
values. On the other hand, in the words of David Hardy, “by
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breaking time and distance barriers globalization strips the
human society of its identity and brings about a spiritual crisis”.
This is mainly because this phenomenon holds in its sway all the
identity-shaping elements or in other words, time and place, and
results in bridging distances and breaking the time barrier.

Keeping in view the effects and consequences of
globalization on human societies and owing to the existing
conditions of Islamic societies the challenges and conflicts
posed to Islamic societies and thinkers assume a greater
magnitude. This is due to the fact that whether globalization is
considered as a historical trend or a Western project it
encompasses the ideals of liberalism, which is the dominant
global trend of the contemporary world. Thus, Islamic identity
and culture are faced with a serious challenge through the
phenomenon of globalization. In other words, it is through
globalization that the challenges that religious tradition faces at
the hands of Western modernity arise within the masses - raised
through a certain special group of intellectuals of society -
turning the interaction of the Islamic society with the new
phenomena into a concern for Muslims in general and the
Muslim youth in particular. Keeping in background the view
presented by Anthony Giddeons it could be said that if
modernity brought about an identity crisis for traditional
societies, globalization spread this crisis to the masses and to the
vast circle of traditional societies. The question that arises is
about how the Muslim thinkers propose to respond to this
concern. What is the potential and the prospect offered by
Islamic thought and culture in providing new definitions for the
“Muslim identity” and “modernity”™? Specifically, what
prospects and grounds can be identified in the jurisprudential
and theological thought (especially of the school of the Ahl al-
Bayt) for offering rational answers to the issues that have
emerged because of globalization?
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This discussion enquires into the potential of the Shi‘ah
jurisprudential and theological thought in responding to the
phenomenon of globalization. Obviously the enquiry into
intellectual capacities holds priority over the actual background
and problems. The first subject is concerned essentially with a
rational approach while the second is concerned with a
sociological one. An interesting hypothesis concerning this
discussion is that the jurisprudential-theological Shi‘ah thought,
with an emphasis on normative and rational elements in the
religious Islamic understanding on the one hand as well as an
emphasis on the dynamic element of jurisprudence on the other,
gives us considerable access to answers as regards the concerns
of the age of globalization. For this purpose, the contents of this
discussion shall focus on the following points:

In order to discover the potential of the Shi‘ah political
thought a comparison between the principles and the objectives
of a global Islamic government — that gets highlighted within the
framework of Shi‘ah thought as regards the government of the
Mahdi (the universally-awaited Saviour) and the social
conditions of the time of his emergence — with the principles and
the objectives of liberal globalization and the liberal democratic
model can provide the answer. According to the belief in the
emergence of the Mahdi and his victory over global evil and the
consequent establishment of a Divine rule on earth, the failure of
all the models formulated by man for a just administration of
society will only bring about the grounds for despair, disillusion,
and despondency in the contemporary man and will itself pave
the path for the acceptance of the belief in Mahdawiyyah
(Divine rule on earth through the Mahdi) Thus, we are left with
no option but to draw a comparison between the prime
objectives and features of liberalism, as the dominating theory
for globalization, and the belief in the rule of the Mahdi. For this
purpose, we shall study:
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The nature and the features of globalization;

The nature and the features of the global Islamic rule;

A comparison between globalization and the global
Islamic rule.

Throughout this discussion, we shall aim towards
establishing that globalization comprises an ideological aspect
as well as a technological one. From the ideological point of
view, there is a conflicting relationship between globalization
and the global Islamic rule while from the technological aspect
there is a kind of agreement between them. It is obvious that
according to these two aspects the relationship between
globalization and the global Islamic rule ranges anywhere
between a total conflict and a total alignment and coordination.
By distinguishing between these two aspects, we can argue that
globalization by nature and origin has evolved through the
course of history on the foundations of progress and
development and, especially, because of the astonishing
progress in the area of communication technology. We could
therefore say that globalization is a kind of a hollow model into
which any community can pour in its ideas to present to others,
no matter how much the teachings of Western liberalism have
managed to occupy a dominant portion of this model. Thus, the
Islamic society, too, has the opportunity to employ the rationale
and the sublime teachings of the Islamic culture in order to
satiate the thirsty and despondent human society. However, this
desired “elixir” can be offered within the basic framework of

globalization.

A. The Nature and the Features of Globalization

To begin with, it needs to be pointed out that there is no
consensus regarding the nature and the features of globalization.
This is probably natural to quite an extent because here we are
facing a phenomenon that is still evolving and has not yet
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reached completion for it to be possible to provide a particular
definition or a comprehensive description about it. Three main
rationales from three different approaches have attempted to
study this phenomenon, viz.: A realistic approach, a liberalist
approach, and a radical approach. The first and third approaches
believe that globalization is an ancient and age-old phenomenon
while the liberalistic approach considers it to be a new
phenomenon. Realists like Giplin (1987) and Samuel
Huntington (1993) regard the “New Age” as an extension of the
cold war period with the only difference being in the form of
power play. According to them, there is no major difference
between the global politics of the pre and post cold war periods
and it is only the arena of rivalry and the form of power play
that have changed. Giplin is of the opinion that the game has
now taken on an economic form while Huntington believes that
the politics of power still continues, with the only difference
being that now the positions of the players of the game have
changed, and now it is the civilizations that have replaced the
government-nations in global politics.]

The “radicals” that mainly comprise the neo-Marxists also
hold the same views as the “realists” and believe that today’s
scene is merely a new phase in the expression of imperialistic
ambitions and that globalization is simply a new form of
colonialism.” However, the liberalists and the individualists have
declared the end of the cold war as the ultimate victory of liberal
democracy and regard it as a totally unprecedented phase in the
history of mankind. According to this view, the end of the cold
war 1s not merely a new phase in human history but it is rather
the end of the history and the evolution of human ideology and
is the universalization of the Western liberal democracy and the
ultimate form of human rule.” These writers do not consider the
arena of the dominance of the liberal model of democracy as
being confined to Western countries and categorically speak of
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its universality.  This indicates that there is a fundamental
process underway to dictate a common evolutional mode] for all
human societies; or in brief, something like a global human
history in order to establish liberal democracy.” Therefore, even
though Francis Fukuyama does not speak of globalization per
se, his theory of “The End of History” serves as the very
foundation for globalization.

Notwithstanding the verbal and sometimes the substantial
differences in the various definitions of globalization, the
common point in all these definitions is that whether we look at
globalization as a process or a project, it is indicative of a
situation in which mutual relations, interdependence, and mutual
influence have increasingly grown to such an extent that the
radius of the influence of the political units has crossed national
boundaries.

Besides emphasizing the communicational aspect of
globalization, Anthony McGraw, enumerates the following
features for it, and according to him:

Political, social, and ideological activities will have trans-
boundary mutual effects;

The volume of mutual actions shall increase and a new
world order will emerge;

The intensity and the areas of commmunication will increase
and time and distances will diminish;

The growing communication will cause new transnational
issues that concern all mankind and call for global cooperation;

Intense networks will emerge and limit the national
(political) players and reduce their sovereignty and autonomy.

But the question is: With these features what are the
chances of globalization? The liberalistic point of view provides
an optimistic answer to this question because according to it,
globalization is a natural trend that will inevitably encompass
the entire world, sooner or later. According to this view, along
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with globalization the world will witness the universalization of
liberal democracy while the other cultural trends fade away in
the face of its formidable waves.

On the other hand, the leftists and the radicals consider
globalization as a new version of the imperialistic power play
and emphasize it as being a project and believe that
globalization will face a number of resistances in the form of
labour movements and regional coalitions.

From the Islamic point of view, human ideas and thought
are transient and lack stability and permanence and fade away
before religious thought. This is because religious thought,
owing to its innate potential and capacity and because of the fact
that it is in coordination with the primordial human nature, is by
far more appealing than human ideas. This, however, requires
the presentation of religious logic in an acceptable framework as
well as a presentation of the true picture of Islam to the world.
Once this is achieved, the world shall witness an Islamic
globalization instead of Western liberalism.

B. The Global Islamic Rule

The concept of global Islamic rule is based on the
universal approach of Islamic teachings. This points to the fact
that Islam is the universal religion that offers a comprehensive
programme for the worldly welfare and prosperity for all
mankind. The purpose of Islam is in fact the same purpose for
which the final Prophet (S) had been appointed and it is the
philosophy behind the reality of prophethood whose ultimate
goal is the perfection and salvation of humankind. However, in
order to attain this ultimate goal, Islam begins with the spread
of religious values and, especially social justice, and will
continue to do so until the establishment of global justice.
Therefore, the foremost objectives of the mission of Prophet
Muhammad (S) were the imparting of sublime ethics, the spread
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of social justice, and to inspire the human society to strive
towards the attainment of fairness and justice. In this regard, the
mechanism suggested by Islam in order to achieve these goals is
the establishment of a religious rule, the purview of whose
government extends beyond national boundaries and is on a
global level. The most important features of the global Islamic
rule during the period of the reappearance of the Mahdi are as
follows:

1. The Rapid Progress of Science and Knowledge

According to Islamic Prophetic Traditions (ahadith) and
religious texts, the social conditions of the period of the
emergence under the global rule of the Mahdi - the Imam of the
Age - have been described in a way, the understanding of which
would only become possible with the spread of knowledge and
information technology that is being referred to as
“globalization”. It is for this reason that this great and
fundamental evolution has been referred to as Divine miracle.
For example Imam Sadiq (‘@) has been quoted to have said:
“Knowledge has twenty-seven letters and all that has been
revealed (to mankind) through the prophets (‘@) comprises
(merely) two letters and till this day except for these two letters
mankind has no other knowledge. When our Qa’im arises the
other twenty-five letters will be revealed and welcomed by
mankind in addition to the two letters, so that all twenty-seven
letters are made manifest.”

Therefore, as per the above-mentioned hadith, the ratio of
science and knowledge — both rational as well as natural
sciences — that mankind will have access to at the time of the
emergence of the Mahdi and what has been available throughout
history shall be 25:2. It will be under the umbrage of the
progress of science and technology that it shall become possible
to establish a global rule throughout the world and all the
citizens of the global rule shall gain connection with each other.
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Imam Sadiq expresses this matter in the following words:
“During the times of the Qa'im, a believer living in the East
shall be able to see his brother living in the West and the one
living in the West shall be able to see his brother living in the
East.”

Interestingly, the progress in the area of information and
communication technology which is referred to as the most
important element of globalization and is known to bridge the
gaps of time and distance shall reach its zenith during the time
of the emergence of the Mahdi such that everyone will be able
to simultaneously receive his universal message through sound
waves. As regards this, a Prophetic Tradition mentions: “When
our Qa’im rises God will empower the hearing and sight of our
Shi’ah (true followers), to the extent that there is no
intermediary between them and the Qa’im; they will speak (with
him) and hear and see him, while he is in his own place.””

This undoubtedly refers to the technological aspect of
globalization which is not in any contradiction with the idea of a
global Islamic rule but in fact makes it perceivable in a most
logical and acceptable manner. Although the perception of this
hadith may have raised questions in the past, the advancement in
information and communication technology today, has already
endorsed its validity and does not leave room for skepticism any
longer. It will be within such a society that people with lofty
thinking and keen foresight shall be nurtured who will pave the
path for the establishment of a global Islamic rule and a just and
stable society because the citizens of such a society will
endeavour towards just interaction and social relations under the
auspices of the rule of the Mahdi and the rationality that shall be
the hallmark of the sublime teachings of the age of his
emergence.
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2. Economic Development and Social Justice

Economic development in the form of material prosperity
as well as a quantitative and qualitative rise in the standard of
living have always been one of the prime concerns of mankind
and holds an important place in the socio-political affairs even
in today’s times. However, on the other hand, social justice, too,
is an ideal that the human society has always been chasing
besides economic development. If economic development is
considered as one of the most important responsibilities of
governments, social justice and the establishment of equal
opportunities for all the citizens, too, is one of their most
important duties. As far as these two matters are concerned,
even though the second one has been of more significance, it has
hardly been given its due attention. The rich and the powerful
have always had exclusive control over economic resources and
they continue to pursue increasing their wealth at the cost of
adding to poverty in the weak and deprived societies. In spite of
the apparent economic development, social justice has been
neglected because of the desires and interests of all those who
monopolize economic and political power and, therefore, there
is hardly any sign of social justice. In a world in which 80
percent of the material resources are controlled by merely 20
percent of the people, it would be a utopian dream to speak of
social justice which is the innate ideal of every human being.

However, under the global rule of Islam social justice shall
materialize in its absolute form and material well-being and
economic development shall flourish for the benefit of one and
all. The economic development brought about by the global rule
of Islam shall bridge the gap between the rich and the poor and
shall discard the north-south boundaries at once. This is the form
of development that has been emphasized in the Islamic
ahadith® According to another hadith, the noble Prophet of
Islam (S) has said: “There will be unprecedented economic
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welfare in the society of the time of the emergence (of Mahdi,
the awaited Universal Savior) and my Ummah (community) will
enjoy exceptional resources during the times of the Mahdi. The
skies will pour down ample rains upon them and the earth will
not withhold the sprouting of any kind of plant.”

The question that arises here is: How will all this
unprecedented abundance and progress be distributed? This will
probably be the most important merit that the global Islamic rule
will hold over the phenomenon of globalization because even if
globalization does ensure the progress of science, technology,
and even a free economic market, its benefits are and will only
be reaped by the affluent people and not everyone. However,
under the global Islamic rule, all human achievements and
economic advantages shall come to be distributed in such a
manner that not the least injustice will be inflicted upon the
rights of any individual. ‘Ali Kurani mentions in his book that
“his (the Mahdi’s) Ummah shall seek refuge in him just like the
honey bees seek refuge in their queen bee; he will fill the earth
with law and justice, in the same way that it had earlier been
filled with oppression and injustice.”"

The spread of justice in the global Islamic rule is related
with the universal mission of this religion and goes beyond all
superficial boundaries. The spread of justice through the Imam
of the Age (the Mahdi - May God hasten his emergence) is a
Divine blessing that like true Islam, which brought the message
of Divine Inspiration, will benefit all of mankind. Therefore, in
the same way that the society of the time of the emergence of
the Ultimate Savior will be a society of globalization the system
of justice of that society, too, will be a global one. The noble
Prophet (S) has said: “I give you the glad tidings of (the
emergence of) the Mahdi who will be Divinely-appointed in my
Ummah when (major) differences and vacillation will be
rampant among the people and (who) will fill the earth with
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fairness and justice in the same way that it will have been filled
with oppression and tyranny (before his emergence) and
everyone on earth and the heavens will be pleased and satisfied
with him.”"!

3. Global Governance

Another feature of the global Islamic rule is global
governance; “governance” in the sense of the fulfillment of the
theory of a “global rule” and its actual manifestation in the
planning and management of the human society. The idea of a
global Islamic rule is not merely a theoretical phenomenon but it
is in fact a historical process that gets fulfilled throughout
human society and through the establishment of religious
teachings. Therefore, under the aegis of the global Islamic rule
all the national governments fade away and all superficial
boundaries get eliminated.

The noble Prophet of Islam (S) is quoted to have said in a
hadith that: “My successors are twelve in number; the first one
being ‘Ali and the last one, Mahdi... He (Mahdi) will brighten
the world with Divine light and his rule will spread to the East
and the West of the globe.”"

It goes without saying that the concept of a global Islamic
rule - which as per the various terms and expressions in
numerous verses of the glorious Qur’an and the sayings of
religious leaders is the expression of the superiority of Islam
over other religions and the universalization of this Divine
religion - will only come to be established under the global rule
of the Imam of the Age (the Mahdi - May God hasten his
emergence). While explaining the meanings of some verses
from the glorious Qur’an like the one that says: “... that He
might cause it to prevail over all religions, though the
polytheists may be averse” (9:33), a number of exegetes have
emphasized that this can only become possible with the
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establishment of a global Islamic rule during the age of the
emergence of the Universal Savior. Thus, it can be inferred that
the global Islamic rule will be accompanied with establishment
of the sublime Islamic teachings throughout the world.

Imam Bagqir (‘a) has been quoted to have said: “The Qa’im
will become victorious through awe (he will inspire in hearts)
that will help him triumph, the earth will voluntarily reveal its
treasures to him; his rule will be proclaimed in the east and the
west, and Allah the Almighty will make His religion prevail
(over all deviated beliefs) even if the polytheists dislike this. No
ruin (or wasteland) will remain but will flourish and Jesus son of
Mary will descend (from heaven) to pray behind him (the
Mahdji).”"3

C. A Comparison between Global Islamic Rule and

Globalization

The features that were enumerated for the global Islamic
rule can also be found in the phenomenon of globalization.
However, there are some very outstanding distinctions between
the two. These distinctions are also indicative of the inadequacy
of globalization in universalizing the Western culture of
liberalism. A brief comparison between the enumerated features
from the viewpoint of the two schools of thought can, on the one
hand, highlight the dynamism of the idea of the global Islamic
rule and on the other hand, pinpoint the inadequacies of
globalization.

1. The Development of Science and Technology

The most significant feature of globalization is the
astonishing progress of science and technology. But the
important question is concerning whether the level of human
ethics has improved at par with this rapid progress of rationality
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or not. This is perhaps the most important distinction between
the feature of globalization and the age of the emergence of the
Mahdi because during the age of the Universal Saviour, science
and technology shall progress alongside intellectual sciences. As
a matter of fact, during his age the human intellect and ethics
too, will develop and reach perfection, in turn paving the path
for the acceptance of the global Islamic rule. There are a number
of Prophetic sayings (ahadith) that clearly indicate that during
the age of the Mahdi, the human intellect reaches perfection, as
a result of which healthy and just human relations become
possible." In the society of the age of the Mahdi, the human
intellect reaches its zenith and human ethics get perfected
leading to friendly social relations, devoid of vindictiveness and
jealousy, which are the root causes of all conflict.

2. Economic Development and Social Justice

One of the most important challenges faced by
globalization is the widening gap between the rich and the poor
such that some experts are of the opinion that globalization is a
trend that is moving to the benefit of capitalism and towards
serving the interests and desires of the rich. This same problem
has prompted writers like Samir Amin and Paul Suess to refer to
globalization as the new face of capitalistic imperialism
especially since even though mankind will obviously experience
outstanding development, progress and economic welfare
through the process of globalization, these achievements will
however only remain under the control of a handful of societies.
Therefore, the age of globalization will prove to be, both, the
age of booming trade and economy as well as the age of
increasing poverty and deprivation for the weaker societies. The
astonishing economic inequality during the age of globalization
will end up placing all the economic resources at the disposal of
only 20 percent of human societies and all their incredible
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affluence will only be attained at the cost of the deprivation of a
countless number of oppressed human beings.

However, during the age of the global Islamic rule — as per
the descriptions provided by ahadith — besides material
affluence, the human societies will also experience
unprecedented justice and equality. In such a society, no one’s
rights will be violated and in fact all the material and non-
material facilities and resources will be equally at the disposal of
everyone.

3. Global Governance

One of the similarities between globalization and the
global Islamic rule is the concept of global governance. If Islam
had, from the very first days of its emergence from the age of
ignorance (jahiliyyah), spoken of the concept of global
governance and universal rule and the elimination of communal,
racial, and territorial boundaries, it is only today, following the
downfall of its archrival communism, that capitalism is making
claims of universalization and speaking of the spread of what it
calls the global governance of liberalism and Western liberal
democracy.

However, there is a very serious difference between the
two. The global Islamic rule, keeping in view its own
quintessence of being in tune with the basic human and
primordial nature, has very strong subjective and objective
grounds for popular acceptance. The acceptance of the global
Islamic rule is, on the one hand, rooted in the compatibility of
Islamic teachings with the innate human desires and on the other
hand, it is rooted in the despair and disillusionment of human
societies with the existing schools and systems. The despair and
disillusionment that has been caused by the widening cultural,
political, and economic contradictions in the liberalistic societies
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will growingly prepare the grounds for the acceptance of Islamic
teachings.

Therefore, although “globalization” in the sense of a
cultural homogeneity and the imposition of the ideology of
liberalism will be faced with resistance by the dissatisfaction of
other societies, and particularly the Eastern and the Muslim
societies, the global Islamic rule shall be willingly welcomed by
all mankind. As a matter of fact, from this angle one of the
features of the global Islamic rule is its universal and global
governance of Imam Mahdi (‘a). It has been emphasized in the
ahadith that “all the inhabitants of the earth shall willingly give
their consent to him and accept him.”" It will be a rule that all
human societies shall love '® and accept willingly.

Conclusion

Taking into consideration the characteristics of the global
Islamic rule as well as the elements that constitute globalization
the following concluding points can be derived from the
foregoing discussion:

1. The global Islamic rule shall encompass such features
as the growth and progress of science and technology, the
maturity of the human intellect, the expansion of social justice
alongside economic development and welfare, and finally the
universal governance of Islamic teachings and laws.

2. Whether globalization is considered as a Western
project or a natural process and a historical phase, it possesses a
few outstanding features the most important of which include
the unprecedented growth in the areas of science and
communication technology, the bridging of distances and the
breaking of time barriers, the expansion of transnational
relations, and the formation of international institutions and

networks.
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3. Some aspects of globalization and particularly its
technological aspect can be utilized for a better understanding
and perception of the idea of the global Islamic rule. Through
the communication technology of the age of globalization it
would be possible to universalize the culture and teachings of
Islam and to spread the powerful Islamic logic which is
commensurate with human nature, throughout the world. It can
finally be said that even though the ideology of globalization
negates the idea of a global Islamic rule and is in serious conflict
with it, it would be possible to utilize its technological aspect as
a powerful means for expanding Islamic thoughts and paving the
path for the universalization of the ideology of Islam.
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Globalization

and Inter-Religious Dialogue
By: Muhammad Masjid Jami‘i

Translated by Zahra Shuja ‘ Khani

Globalization and inter-religious dialogue are the two
most universal, important, and essential issues of our times. The
author has analyzed the topic under discussion in five parts
based upon his personal experiences through the course of his
active participation in the arenas of inter-religious and inter-
civilizational dialogue.

1- The Historical Background of Inter-Religious

Dialogue

Although the history of inter-religious dialogue dates back
to hundreds and even thousands of years, its present form is a
relatively new phenomenon dating back only to the late 1980’s
and the early 1990’s and, thus, in order to be able to perceive the
concept of religious dialogue and its dimensions and outcomes,
a thorough understanding of the conditions prevalent during
those years becomes obligatory.
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The most important factor contributing to the phenomenon
of inter-religious dialogue was the lacunae caused by the
unexpected and rapid fall of the Eastern bloc and its subsequent
ramifications. As a result of this sudden change the political and
international order that was dominating the world collapsed and
various cultural, ethnic, and historical realities that were mainly
inspired by the religious legacy of the various communities
began to surface.

The changes within the Eastern bloc, and particularly the
Balkans and the erstwhile Soviet Union were very extensive,
rapid, and crucial. Moreover, the world was becoming
increasingly and inevitably interdependent and intermingled,
coupled with the exodus of the workforce as well as the large
number of migrations prompted by the domestic turmoil and the
civil wars in the region. Even those who had migrated to Europe
after the World War II exhibited an increasing inclination
towards the preservation of their religious and cultural principles
and values. This unexpected phenomenon, on the one hand,
attracted the world public opinion and gave rise to new political,
social, and legal issues on the other.

Another important contributing factor was the emergence
and the rapid growth of the doctrine of the defense and the
institutionalization of the rights of the minorities within the
existing social, political, and legal structures. At the same time,
there was also an evident inclination towards an anti-cultural
society in the world to an extent that issues like “rights of the
minorities” and “multi-cultural society” became the most
important concerns of the intellectuals and the political parties.

The global conditions were now different from the more
or less stable and static conditions of the 1960’s, the 1970’s, and
the 1980°s and everything was on the verge of change. It was
under such circumstances that the idea of religious dialogue,
whether inter-religious or inter-sectoral, emerged and was
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widely welcomed. The scope of these dialogues covered the
Semitic religions as well as the various sects of Christianity,

Although there are some followers as well as authorities
from various religions who criticize such dialogues and reject
them as being ineffective, inter-religious dialogues have
generally proved to be quite fruitful and effective. In the absence
of these talks the world would most certainly have been facing
far more bizarre conditions. The improvement in the very tense
and volatile relationship between the Catholic and the Orthodox
churches in the early and mid 1990's is to a great extent indebted
to such talks. The same holds true for the existing relationships
between the followers of other faiths including Islam and
Christianity.

Besides, these inter-religious talks were an effective and
suitable response to the demands of the masses that were
yearning to see their own religious leaders alongside the
religious leaders of other faiths. The initiation of these talks
served as a soothing and consolatory move for the masses and it
continues to do so. And needless to say, these inter-religious
talks were also greatly welcomed by the religious authorities
since they provided them with the opportunity of meeting with
their peers from the other religions and holding talks with them.
Following the 1990's, not only were all the obstacles to such
meetings and dialogues eradicated but in fact such initiations
were even encouraged and supported since these talks
practically proved to be very effective in creating and
maintaining peace and harmony during those years.

Keeping in view the role and the importance of inter-
religious dialogues in today's world as well as the need for their
continuation and taking into consideration the volatile global
conditions and the grave dangers threatening the world the need
of the hour is to make these dialogues more specific, critical,
unequivocal, and specialized while cutting out on unnecessary
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protocol and sycophancy thereby paving the way for more
effectual discussions.

2- The Reality of Globalization Calls for Dialogue

Without any attempt to venture into the definition of the
phenomenon of globalization and the factors contributing to its
emergence, it needs to be admitted that our world has changed
to a great extent and many fundamental concepts like “power”,
“domain”, “ownership”, “sovereignty”, and “nationality” have
found new definitions, thus, initiating inevitable changes in the
meanings of the issues related to those terms and concepts. For
instance, at present the level of influence is not in any way
commensurate with the level of power and the mechanism of the
transformation of might into influence is utterly different from
the past and, therefore, it is no more possible to adequately
resolve the existing issues and problems through the earlier
methods and means.

Under such circumstances, it is of strategic importance in
our times to endeavour to find solutions to the existing problems
through dialogue. Unlike ever before, in today's world — whether
it is the weak or the mighty, the rich or the poor, the developing
or the developed — everyone has an impact on the fate of the
issues related to the future of our world making it practically
impossible to overlook anyone. Thus, keeping this in view, it is
logical to come to the realization that the best way to win
universal support and cooperation is through the means of
dialogue.

From this viewpoint, “inter-religious dialogue” could
prove to be a very suitable response to the requirements and the
very nature of the era of globalization.



Globalization and Inter-Religious Dialogue 31
“

3- Globalization and Religion:
The Importance of Inter-Religious Dialogue

Although the phenomenon of globalization has provided
religion with certain opportunities, it has undoubtedly also
turned into the most important challenge that has faced religion
throughout the contemporary times; a challenge that will prove
to be even more extensive and powerful in the years to come.
Thus, serious attention needs to be paid to this trend, calling for
thought and cooperation in comprehending the nature and the
various dimensions of globalization as well as discovering
methods relating to it. Inter-religious dialogue is an important
step that can undoubtedly come to the rescue of all religions.

It goes without saying that the most important feature of
globalization that will in all probability cause the biggest friction
with religion is the fact that the very nature of this phenomenon
calls for religion to re-interpret itself so as to be able to answer
to the calls of the era of globalization.

As mentioned earlier we are today living in a world in
which everything happening in one part of the globe inevitably
impacts the rest of it and in fact each part of the world plays a
significant role in impacting the fate of the rest of the world.
This statement has always held true from the theoretical and the
philosophical points of view and has today manifested itself into
a powerful and tangible reality.

The existing conditions are such that no country or group
of countries can isolatedly expect to live prosperously and in
absolute security and peace. Our world is practically reaching a
stage in which it has to design and implement only such
programmes that would benefit all. It is no longer possible or
even in the interest of any group to be concerned only with its
own prosperity without including others.

As far as religion is concerned the phenomenon of
globalization can be explained in these words. We cannot expect
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to protect our religion by being concerned merely with the
followers of our own faith. However, the same can successfully
be achieved if the followers of other religions are ensured the
freedom and the opportunity to believe in and to practice their
own religions. In other words, in order to safeguard our own
religion we need to envision a world in which the followers of
different religions will have the freedom to live according to the
precepts of their own faiths. An ideal world is the one in which
the believers of all religions can remain dedicated to the
principles and the fundaments of their faiths.

Should this point gain agreement, it will provide a great
opportunity for multi-lateral dialogues and cooperation, and
more importantly, the path will be paved for suitable theoretical
and practical interactions among the various religions of the
world. To put this in other words, the continuation of multi-
lateral talks does not merely call for good intention, and efforts
should also be made in order to create the tangible and
expandable grounds for it.

Another important point to consider is that religion needs
to provide a new interpretation for itself that will prove to be in
harmony with the characteristics and the requirements of the era
of globalization. This is an extremely subtle and difficult task
that will have widespread effects on one and all, irrespective of
whether one lives in rich industrialized countries or in the poor
or developing ones. It is important to note that even the
“advanced” societies of the pre-globalization era were “closed”
societies in comparison with the post-globalization times;
“closed” in the sense that they viewed and evaluated the world
and the others from the viewpoint of their own national or group
interests and benefits, irrespective of whether they were part of a
small group or a big one, and no matter which religious sect or
social denomination they belonged to and regardless of whether
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they were part of a large socio-economic bloc or of a wider
historical, cultural, and religious unit.

Such an approach will no longer be able to find a place for
itself within the realities of the era of globalization and the need
of the hour calls for a fresh approach. Religion, too, needs to
come up with its own fresh interpretations. Needless to say, the
notion of the inseparability of the fates of the various religions
of the world in today’s times as well as the attempts to
strengthen mutual cooperation in order to find suitable answers
for the contemporary needs of man will themselves pave the
way for suitable grounds for inter-religious dialogue.

4- Inter-Religious Dialogue and Mutual

Expectations

Today, following the developments in the recent months, a
lot of talk is going on regarding the issue of mutual
expectations, whether it is from the socio-political aspects or
from the religio-belief angles. This is an important issue that
will continue to persist and it is, thus, vital that the religious
scholars first examine and evaluate it, failing which political,
social, and even religious tensions could arise and complicate
matters further.

There is no doubt that every religion will have to come up
with a fresh interpretation, keeping in view the existing realities
and needs. At the same time, it is an accepted fact that such an
interpretation will eventually prove to serve the interests of each
religion, its followers, the followers of other religions as well as
the general peace and harmony. However, it is important to take
into account the fact that no religion can present an acceptable
interpretation on any matter without taking into consideration its
fundamental principles and without resorting to an authentic
methodology, and in fact a lack of these would never allow the
religion to survive or to attract its believers to itself, Every
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believer devotes himself to a particular religion because of his
faith in its truth and this fact makes it unavoidable for him to
reject or even show an adverse reaction to anything that his
religion does not consider as valid and does not grant legitimacy
to. Moreover, the religious legitimacy of issues and
methodologies of every religion ultimately stems from its own
internal system and does not rely upon any other external factor.

All great religions of the world possess the essential
principles, the capacity, and the means to restructure themselves
in the light of new conditions and it is exactly for this very
reason that they have succeeded in withstanding the vagaries of
time. Thus, our expectations of them cannot and should not go
beyond what is demanded by these intrinsic factors. Indeed the
foregoing discussion, that has referred only to some important
points on the subject, could serve as one of the best and the most
practical grounds for inter religious dialogue and could prove to
be much more powerful in ensuring global peace and harmony
than biased and prejudiced political suggestions.

It is absurd to expect the followers of any religion to
perceive, interpret, and propagate their religion according to the
demands made by others. Such a thing would be completely
unacceptable and would go against common sense, scientific
methodology, and even the rationale of dialogue.

5- The Grounds for Cooperation

As mentioned earlier, globalization is proving to be the
most important challenge to religion in the contemporary history
of mankind. As a matter of fact it is a challenge that faces all
religions rather than any one particular religion, thereby calling
for a better and closer cooperation among them. However, the
pre-requisite to any such cooperation would be a common
realization of the dangers that lie in wait for one and all.
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The velocity at which the phenomenon of globalization is
spreading as well as the focus of the world public opinion on
daily political and social issues have diverted the world from
probing into the nature of globalization, biotechnology, and
everything that is taking place in genetic engineering.

We are currently living a world in which we are left with a
much lesser impact on the upbringing and the character building
of our children than ever before. They grow in conditions that
are more or less cut off from their past history and culture. More
importantly, they are growing in an age in which great
developments are taking place in genetic engineering. No one
can really tell how the man of tomorrow is going to turn out to
be.

Notwithstanding the various consequences of the
extremely rapid developments that are taking place within the
field of genetic engineering, the issue to note is that our legal
authorities are gradually losing their say in such matters and it
seems that in the near future we will be facing a deep lacuna in
this area which is a completely new phenomenon.

The developments of modern history always took place
within the legal and permissible frameworks that were in turn
formed on the basis of the existing ethical, legal, and normative
principles of society. But it seems that our world will soon be
facing situations for which the present legal systems will not
have sufficient answers.

The fact is that at no point of time in human history had
such  epoch-making developments taken place. More
importantly, never before were the religions so indifferent
towards scientific and technological developments. A glance at
history clearly reveals that even during the periods in which
religion was in a much weaker position as compared to science,
it did not shy away from showing its response to scientific
developments, whether or not it was accepted. However, in spite
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of the fact that today people are more eager to hear what religion
has to say on such issues, it seems that in our times all religions
are plunged into some sort of negligence or laxity and hold back
their reactions. Incidentally, for many obvious reasons today
religion has much more to offer and say in this field than
anything else.

Inter-religious cooperation in these areas can prove to be
of great benefit. New global threats are facing the world today,
and thus, such cooperation can on the one hand, provide tangible
grounds for scientific and practical cooperation for better mutual
understanding, and on the other hand, can help to unitedly
withstand the above-mentioned threats while helping to preserve
the legal and lawful authority of religion and preventing
unchecked scientific development from taking place within a
legal lacuna.

Perhaps it would not be out of place to recall a similar
cooperation that took place in the mid 1990’s. As a result of
dialogue and close cooperation between Islam and Christianity,
religion could withstand the extremist ideas of the radical
modernists. These modernists had demanded a legal recognition
of the issues discussed at the international conferences held in
Cairo, Beijing, Copenhagen, and Istanbul under the auspices of
the United Nations Organization in the 1990’s, openly
contradicting the accepted ethical and religious principles as
well as historical traditions. Not only did they demand the
recognition of such issues but they also sought to openly impose
them upon society. This inter-religious cooperation successfully
managed to bar such moves, details of which however, call for a
separate discussion.



The Relation

Among Justice, Unity and Security
By: Sayyid ‘Ali “Abbas Miusawi”

We live in a world, which does not seem to be ever tired
of talking of the great human values of equality, justice,
tolerance and truth. At no other time in human history have
these ideals been so widely publicized as at present; only
because of the stupendous hold of the media over our minds,
and never before were these higher ideals further beyond the
reach of the people as in this age.

Today everyone talks about inter-religious understanding
and no one denies its importance, if the world is going to
survive. Yet today’s world, which with the advent of modern
technology and mass communications is rightly named the
global village, is tearing apart because of ethnic clashes
witnessed everywhere. This is perhaps due to the fact that no
one has been able to suggest any practical way for achieving a
viable inter-religious understanding to establish peace, harmony,
brotherhood and justice among the followers of different
religions, as mankind progresses towards the concept of
globalization.

" Architect, Social Activist, and President of Imam Zamin (‘a)
Educational Trust, Hyderabad, India
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The reason human values seem to appear abstract and
unreachable is because there are no living models thereof; men
whose every day life would demonstrate the relevancy and value
of these ideals in practice; men who, in effect practice what they
preach. The world has always lacked them, craved for them and
yet when they came to live in it, albeit rarely, it has spurned
them.

One such man, who dwelt upon this earth in i century
CE, was ‘Ali bin Abi Talib (‘a). He was the one who was closest
to Prophet Muhammad (S); unwavering and steadfast in times of
adversity and tribulation for Islam as well as for its Prophet (S).
He was the tangible model of all the ideals mentioned above
because of his unfaltering pursuit of justice and the rule of law.
His passionate concern for the oppressed, his obsessive respect
for knowledge, truth and piety, his untainted humility even
while in power and his fortitude and forbearance in the face of
adversity, make him a perfect model. These were some of his
qualities that helped to bring distant ideals nearer, not only to
the people of his time but also to the people of our age.

He was the hero of many a crucial battle in the initial years
of Islam for the liberation of the oppressed. Later he also ruled a
vast realm — stretching from North Africa in the west to Central
Asia and the borders of India and China in the east. He was an
excellent father, an affectionate husband, an affable companion
to all those who came in contact with him, an eloquent orator, an
intrepid fighter, and an able administrator. He thus combined in
himself on one hand the personality of a saint, a philosopher and
a preacher, and on the other hand of a statesman, a general and
an administrator. Underlying all these facts was the most
profound and powerful quality of him, i.e. his fear of God and
total submission to His will.

As it was mentioned at the outset, there is an urgent need
for promotion of inter-religious understanding in the modern
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world and Imam ‘Ali (“a) is one of those religious figures whose
qualities are equally revered by different schools of thought.

Over a millennium and three centuries ago Imam °Ali (‘a)
placed the importance of justice, unity and security in
accordance with the wordings of the Qur’an and the sayings of
Prophet Muhammad (S) for the betterment of the life of the
people all over the world. If the world were to understand,
follow and implement these valuable teachings of Imam ‘Ali
(‘a), who combined in himself love and affection, judgement
and human sympathy, as well as the qualities of the most erudite
scholar and writer due to his firm faith and unshakable belief in
God, then the society will reach the stage where peace
happiness, brotherhood, tranquility and harmony shall definitely
prevail.

The most important aspect of the sayings of Imam ‘Ali
(‘a) is the emphasis on moral values that enable a person to lead
a good life. His teachings focus on the transient nature of human
existence on earth that whatever comes must also go. If a person
chooses a morally corrupt life, more or less on the level of
animals, it will not only degrade him but would also create
perpetual tension and conflicts in society instead of unity.
Therefore, it is obvious that any one who faithfully carries out
the obligation of an ethically clean life, will be very much active
in the worldly affairs, and wiil also be setting a moral example
in performing duties and in discharging responsibilities as an
honest person not only with his family but with his neighbours
and those with whom he comes into contact. These factors will
undoubtedly create unity in the society.

There is no better way of knowing Imam ‘Ali (‘a) than
through the great anthology of his sermons, speeches, aphorisms
and letters, collected by various early scholars since his lifetime
and culminating more than a thousand years ago in the immortal
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book Nahj al-Balaghah (Highway of Eloquence), the
compilation of the celebrated scholar Sayyid al-Razi.

Nahj al-Balaghah is not the word of a saint confined to the
solitude of a hut, hermitage or an ivory tower. It is the work of a
man who from the age of ten had participated actively in Islam’s
struggles against tyranny, inequality, ignorance and superstition.
Thus the basic aim of both the Holy Qur’an and the Nahj al-
Balaghah lies in granting the individual a pure, pristine,
progressive and perfectly balanced view of life in the context of
unity and security which are the social aspects for refining and
activating human traits in implementing justice.

The sayings of Imam ‘Ali (“a) in Nahj al-Balaghah, i.e.
the message of love, sympathy, friendship and unity, have
acquired eternal meanings, perennial greatness and universal
truthfulness in complete harmony and co-ordination with the
urges of the changing life style of every age and era.

For instance in Sermon 208 Imam ‘Ali (‘a) states:

“What you will do with this vast house in this world? If you
want to take it to the next world, you should entertain guests in
it and be regardful of kinship and discharge all obligations
according to their accrual. In this way you will be able to take it
to the next world”

How wonderfully Imam ‘Ali (‘a) has shown the way to
create bonds of innate human unity between the common and
needy persons and the wealthy and affluent people.

The Nahj al-Balaghah is a book in which both the unities,
i.e. religious unity and the unity of mankind, have been
emphasized for shaping solidarity and harmony between human
beings all over the world, in view of the fact that unity which is
the basic fundamental as well as an inherent part of mankind’s
nature, is more precious than the differences which are just
superficial and subsidiary. Therefore, the intellectuals and legal
experts should avoid such aspects which are controversial and
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should try to bring to light views that are agreeable and
harmonial for unity, because, God is not Rabb al-Muslimin (the
Sustainer of Muslims) but He is Rabb al-‘Alamin, that is, the
Sustainer of the entire universe. In other words as per the
instructions of Imam ‘Ali (‘a) to Malik Ashtar, his governor of
the then Christian-majority Egypt, the entire mankind is one big
and extended family — despite the tribes, ethnic and lingual
groups, and creeds that it has split into.

The Christian sociologist, George Jordac, has written a
number of books on Imam ‘Ali (‘a) including The Voice of
Human Justice, which shows that the sayings of Imam ‘Ali (‘a)
in the Nahj al-Balaghah regarding implementation of justice are
guidelines for understanding the concept of unity among
mankind.

In Nahj al-Balaghah the Imam’s famous epistle to Malik
Ashtar is a universal message to help resolve the problems of the
people of the world in general and of political leaders in
particular.

The person who was the greatest scholar of Divine Law
and acted upon it more than anyone else —besides his cousin the
Prophet (S) — drafted this epistle, rightly called the blueprint of
Islamic policy. From a study of Imam °‘Ali’s (‘a) way of
governance, as spelled out in its contents, it can be concluded
that his aim was only the enforcement of Divine Law and
improvement of social conditions and not to disrupt public
security or to fill the treasury through plunder, or to strive to
extend the political boundaries by fair means or foul. Worldly
governments generally adopt constitutions that cater to their
narrow Interests and they try to change every law deemed
injurious to their objects through the so-called constitutional
amendments. But every article of the constitution spelled by
Imam ‘Ali (“a) serves as a custodian of the common interests of
mankind and a protector of the collective organization. Its
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enforcement has no touch of selfishness or an iota of self-
interest. It contains basic principles such as fulfillment of
Allah’s obligations and protection of human rights without
distinction of religion or community — as well as the superficial
barriers of colour, class, language and ethnicity. It embodies
care of the destitute and the poor and provisions of succour for
the low and the down-trodden from which full guidance can be
had for the promotion of right and justice, establishment of
peace, unity, and security and the prosperity and well being of
the people. In outlining the procedure of justice Imam ‘Ali’s (‘a)
epistle to Ashtar could be called the highest example of
secularism (if this much bandied about term is applied in its
correct sense without bias against religious beliefs). He means to
say: All the people are like you either in creation by God or
brothers in religion. Elaborating on this point, the Imam says:

“Do justice for (the sake of) Allah and do justice towards the
people, as against yourself, your near ones and those of your
subjects for whom you have a liking, because if you do not do
so you will be oppressive, and when a person oppresses the
creatures of Allah then, instead of His creatures, Allah becomes
his opponent...Nothing is more inductive of the reversal of
Allah’s bounty or for the hastening of His retribution than

continuance in oppression...”"

As is clear, Imam ‘Ali (“a) considered all human beings
equal, a dynamic factor that presents the formula of unity. This
could be considered a unique concept for forming governments
to rule with justice and to create security and solidarity. The last
and the highest form of justice and righteousness is the one that
benefits the community as a whole and as a consequence the
entire mankind. The Holy Qur’an, itself the symbol of this
highest phase of justice and righteousness, addresses the entire
mankind irrespective of belief, since (as pointed out earlier in
this article) God is not Rabb al Muslimin but Rabb al-‘Alamin.
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According to Imam ‘Ali (‘a) if the actions of a governor follow
passions he would be greatly hampered in implementing justice,
therefore it is better to keep the heart away from passions “and
to refrain it at the time of their rise, because the heart leads
towards evil unless Allah has mercy... So, control your passions
and check your heart from doing what is not lawful for you,
because checking the heart means detaining it just half way
between what it likes and the dislikes.”

From the contents of Nahj al-Balaghah we discover divine
views and practical solutions for the terrestrial problems and
dedicated ways of achieving unity and security by implementing
justice in society, for which Imam °‘Ali (‘a) directed the
governor to adopt justice in behaviour with people. He says:

“Habituate your heart to mercy for the subjects and to
affection and kindness towards them. Do not stand over them
like greedy beasts who feel it is enough to devour them, since
they are of two kinds, either your brother in religion or one like
you in creation. They will commit slips and encounter mistakes.
They may act wrongly, willfully or by neglect. So, extend to
them your forgiveness and pardon in the same way as you
would like Allah to extend His forgiveness and pardon to you.
Because you are over them and your responsible Commander
(Imam) is over you, while Allah is over him who has appointed
you. He (Allah) has sought you to manage their affairs and has
tried you through them.™

In his endeavours to give practical shape to justice in
society, Imam °‘Ali (‘a) says:

“Do not regret on forgiving or be proud of punishing. Do not
act hastily during anger if you can find escape from it. Do not
say: ‘I have been given authority, I should be obeyed when I
order,” because it engenders confusion in the heart, weakens

. LT}
religion and takes one near ruin.”
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He further advices his governor by saying:

“The way most desired by you should be that which is the
most equitable for the right, the most universal way of justice,
and the most comprehensive with regard to the agreement
among those under you.”

From the above wordings of Imam ‘Ali (‘a) one can
realize the essence of distributive justice and humanistic
approach for achieving social peace and stability. The evil of
favouritism in one way or the other is probably inherent in all
systems of worldly administration. Imam ‘Ali (‘a) declares such
rulers as oppressors and therefore, exploitors suppressing the
ideals of ethics and morality and damaging the cause of
humanity. He expresses disgust over the evil practice of
oppression through unfair and unlawful dealings and favouritism
for a group of people, since the very concept of distributive
justice gets lost in such a situation. Only the God-fearing people
avoid such oppressive methods and strive to guide society
towards what Imam ‘Ali (‘a) has directed Malik al-Ashtar for
rendering virtuous services to all, especially the poor and
deprived people.

“No one among those under you is more burdensome on the

ruler in the comfort of life, less helpful in distress, more hateful
of equitable treatment, more sticky in asking favours, less
thankful at the time of grant, less appreciative of reasons at the
time of refusal and weaker in endurance at the time of hardships
of life than the chief ones. It is the common people of the
community who are the pillars of religious power of the
Muslims and defence against the enemies. Your leanings should
therefore be towards them and your inclination with them.”®

In this direction Imam °‘Ali (‘a) has placed the way of what
has become known today as ‘democracy’ (the genuine concern
for and support by the people, and not the political sloganeering
that it has descended into). He has beautifully delimested issues
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like striving for the cause of the people, inclination towards
them, qualities of the counselors and advisors of the rulers or
governor, with the agreement of the common people because as
Imam ‘Ali (‘a) says, the common people of the community are
the pillars of religion, power of the state and bulwark against the
enemies.

For the proper implementation of justice Imam ‘Ali (‘a)
says:

“Unfasten every knot of hatred in the people and cut away
from yourself the cause of every enmity. Feign ignorance from
what is not clear to you. Do not hasten to second a backbiter,
because a backbiter is a cheat although he looks like a well
wisher.””

Imam Ali (‘a) in his instructions to al-Ashtar cautions
against involving misers, cowards and greedy person in the
administration since this will create problems in the
implementation of justice. To avoid oppression, he advises
against the selection of oppressors as ministers and says virtue
and excellence of character should be the criteria in this regard

for the sake of ensuring social justice.

“The worst minister for you is he who has been a minister
for the mischievous persons before you, and who joined them in
sins. Therefore he should not be your chief man, because they
are abettors of sinners and brothers of oppressors. You can find
good substitutes for them who would be like them in their views
and influence, while they would not be like them in sins and
vices. They never assisted an oppressor in his oppression or a
sinner in his sin. They will give you the least trouble and the
best support. They will be most considerate towards you and the
least inclined towards others. Therefore make them your chief
companions in privacy as well as in public.”
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The Imam then goes on to outline the guidelines to his
governor for preferring the frank, fair and forthright persons
who fear God and embody the high ideals of human behaviour.

“Associate yourself with God-fearing and truthful people;
then so habituate them that they should not praise you or please
you by reason of an action you did not perform, because excess
of praising produces pride and drives you near haughtiness. The
virtuous and the vicious should not be in equal position before
you because this means dissuasion of the virtuous from virtue

and persuasion of the vicious to vice.”’

Imam °‘Ali (‘a) gives instructions regarding the good
behaviour with the people in order to co-ordinate efforts and
justice among all classes of the people.

“You should know that the most conducive for the good idea
of the ruler towards his subjects is that he should extend good
behaviour to them, lighten their hardships and avoid putting
them to unbearable troubles. You should therefore in this way
follow a course by which you will have good ideas towards
your subjects, because such good ideas would relieve you of
great worries. Certainly the most appropriate for your good
impressions is he to whom your behaviour has not been good.
Know that the people consist of classes who prosper only with
the help of one another, and they are not independent of one

another.” "

In his epistle to al-Ashtar, the Imam has also given
instructions for just behaviour toward the needy people of the
society. He says in this regard:

“Then the lowest class of the needy and the destitute whose
support and help is incumbent, and every one of them has (a
share in) livelihood in the name of Allah. Every one of them has
a right on the ruler according to what is needed for his
prosperity. The ruler cannot acquit himself of the obligations
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laid on him by Allah in this matter except by striving and
seeking help from Allah and by accustoming himself to adhere
to the right and by enduring on that account all that is light or
hard.”"!

Compare and contrast this highly egalitarian attitude of
Imam ‘Ali (‘a) towards the masses in order to ensure stability,
order and security in society on the basis of the fundamental
principle of justice. In fact, his instructions are a manifesto for
the deprived sections of society and prevention of their
exploitation. The social equilibrium for whish he strove is
evident by both his words and deeds. The gist of one of his
famous sayings is that a person happens to be poor because his
due has not reached him and has been stuck with the one who is
considered rich. Elaborating further on the rights of the lower
class, Imam ‘Ali (*a) tells his governor:

“Keep Allah in view in respect of the lowest class consisting
of those who have little means, the poor, the destitute, the
penniless and the disabled, because in this class are both
discontented as well as those who beg. Take care for the sake of
Allah of His obligations about them for which you have been
made responsible. Fix for them a share from the public funds
and a share from the crops of lands... All these are those whose
rights have been placed in your charge. Therefore luxurious life
should not keep you away from them. You cannot be excused
for ignoring small matters because of deciding big problems.
Consequently do not be unmindful of them, nor turn your face
from them out of vanity. Take care of the affairs of those of
them who do not approach you being of unsightly appearance
of those whom people regard low. Appoint for them some
trusted people who are God-fearing and humble. They should
inform you of these people’s conditions. Then deal with them
with sense of responsibility to Allah on the day you would meet
Him, because of all subjects these people are the most deserving
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of equitable treatment, while for others also you should fulfill
their rights so as to render account to Allah. Take care of the
orphans and the aged, who have no means nor go a begging.”"

Equity and justice must prevail in the society. In view of
the sayings of Imam °‘Ali (‘a), as per Islamic principles, the
government has to establish a society based on social justice and
public welfare. How beautifully Imam ‘Ali (‘a) has spelled out
the equality of all citizens before the law. In other words,
governments are required to consider all citizens equal in
allocation of advantages and in their treatment. All citizens must
enjoy the advantages and blessing of the Islamic government in
a fair manner, and no one should enjoy a special privilege
without any ground. The establishment of justice in society is a
practical solution of Islam, which is attractive for the deprived
and oppressed masses of the world. The instructions of the
Imam focus on the eradication of the deep gulf between various
classes, mainly because of the unlawful and illegitimate factors
of affluence and deprivation. As such the deprived and poor,
who are the most reliable and faithful people of the state, should
feel and that there is a serious sincere move towards the
eradication of poverty by government officials. According to
Imam ‘Ali (‘a), the best measure for establishing justice in our
society is the eradication of deprivation from the deprived, the
poor, and the low-income classes.

Imam °‘Ali’s (‘a) reference to revenue collectors in his
epistle to al-Ashtar, clearly proves that he wanted the poor
working class to be happy, satisfied and prosperous. He
cautioned revenue collectors against burdening the poor with
undue demands. The following passage provides interesting
reading, especially in our era when the lands and the cultivators
are being wantonly exploited by industrialists, entrepreneurs and
politicians:
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“You should also keep an eye on the cultivation of the land
more than on the collection of revenue because revenue cannot
be had without cultivation and whoever asks for revenue
without cultivation, ruins the area and brings death to the
people, his rule would not last except a little. If they
(cultivators) complain of heaviness (of the revenue collectors)
or diseases, or dearth of water or excess of water or change in
the condition of land, either due to flood or to drought, you
should remit the revenue to the extent that you hope would
improve their position. You should not grudge the remission
granted by you for the removal of distress from them by you,
because it is an investment, which they would return to you in
the shape of prosperity of your country and progress of your
domain in addition to earning their praise and happiness on
meting out justice to them. You can depend upon their strength
because of the investment made by you with them through
catering to their convenience and can repose confidence in them
because of the justice extended to them by being kind to
them...The ruin of the land is caused by the poverty of the
cultivators while the cultivators become poor when the officers
concentrate on collection (of money).”"

The Nahj al-Balaghah is actually an excellent mirror of
the state policy of Imam Ali (‘a). In today’s world, when the
distance between the rich and the poor is alarmingly increasing
with exploitation of the weak and the deprived becoming the
accepted norm (despite the fact that administrations fall from
power —as predicted by the Imam — because of their indifference
to the toilers of land and the weaker sections of society), it is
high time for governments to study and sincerely adopt the way
blazed out by Imam °‘Ali (‘a) so as to safeguard society from
potential discontent, troubles and insecurity.

Imam Ali (‘a) adopted justice as the base of the
administration in all spheres including the maters of distribution
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of wealth. He never differentiated man from man and always
implemented the principles of equal distribution of wealth to
provide social justice. He says in this regard:

“The most pleasant thing for the rulers is the establishment
of justice in their area and the manifestation of the love of the
people, but their love manifests itself only when their bosoms

are clean.”"

Justice is comprehensive and of paramount importance in
the model administration bequeathed to humanity by Imam ‘Ali
(‘a). According to him the most judicious way to deal with
people is justice and it must be done to all classes. He says:

“Do not attribute the performance of one to the other, and do
not minimize the reward below the level of the performance.
The high position of a man should not lead you to regard his
small deeds as big. Nor should the low position of a man make
you regard his big deeds as small.”"

Imam °‘Ali’s (‘a) basic direction is the materialization of
justice and equity in society by efforts to prepare the ground for
all the people to be able to utilize public facilities and wealth in
accordance with their efforts. If no one is oppressed, deprived or
overloaded, this will undoubtedly develop and promote the
rational growth of man and boost even trade and industry. Imam
‘Ali (‘a) has described the qualities of the judge in his
instructions:

“For settlement of disputes among people select him who is
most distinguished of your people in your view. The cases
(coming before him) should not vex him, disputation should not
enrage him, he should not insist on any wrong point, should not
grudge accepting truth when he perceives it, he should not lean
towards greed and should not content himself with cursory
appreciation (of a matter) without going thoroughly into it. He
should be most ready to stop (for pondering) at doubtful points,
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most regardful or arguments, least disgusted at the quarrel of
litigants, most patient at probing into matters and most fearless
at the time of passing judgement. Praise should not make him
vain and elation should not make him lean (to any side)...then
very often check his decisions...You should have a piercing eye
in this matter because this religion (Islam) has formerly been a
prisoner in the hands of vicious persons when action was taken
according to passion and worldly wealth was sought after.”'®

As per the instructions of Imam °‘Ali (‘a) to his Governor
of Egypt, Malik al-Ashtar, the administration of justice is not the
duty of the judiciary alone but all organs of governments must
also try their best to make the atmosphere of justice prevail in
society because justice and equity are more prominent and
superior than any other ideal of government. It is a divine
obligation to advise offenders through verbal suggestions, first
in a polite and rational manner so as to make them understand
the folly of their wrong deeds in disturbing the equilibrium of
society. Prohibitions should be made clear to them — as part of
the principle of nahy ‘an al-munkar — and they should be urged
to do good — in line with the principle of amr bi al-ma ‘raf - so
they do good not only due to religious responsibility but to
inculcate will power, determination and courage for justice in
their own selves. In his epistle Imam ‘Ali (‘a) has also dealt with
the need to monitor misappropriation. He says in this regard:

“Be careful of the assistants. If any one of them extends his
hands towards misappropriation and the reports of your
informers reaching you confirm it, that should be regarded
enough evidence. You should then inflict corporal punishment
on him and recover what he has misappropriated.”'’

Imam °Ali (“a) has instructed his governor regarding the

rights of the people, and against following a policy of
discrimination and nepotism:
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“Further, a governor has favourites and people of easy
access to him. They misappropriate things, are high handed and
do not observe justice in matter. You should destroy the root of
evil in these people by cutting away the causes of these defects.
Do not make any land grants to your satellites and supporters.
They should not expect from you the possession of land, which
may cause harm to the adjoining people in the matter of
irrigation or common services, whose burden the grantees place
on others. In this way the benefit may be theirs but the blame
would lie on you in this world and the next. Allow the right to
whomsoever it is due, whether near you or far from you. In this
matter, you should be enduring and watchful even though it
may involve your relations and favourites, and keep in view the
reward of that which appears burdensome on you because its

. 1
reward is handsome.”'®

To create justice and equity in all departments of his
government Imam ‘Ali (‘a) instructs his governor with the
words: “As far as dispensing justice is concerned you have to be
very careful in selecting your officers. You must select people of
excellent character superior calibre and meritorious record”. He
further says: “Do not close your eyes from glaring malpractices
of officers, miscarriage of justice and misuse of rights otherwise
you will be held responsible for the wrong thus done to others”.

The concept of justice for Imam ‘Ali (‘a) is lofty, all
embracing and extends even to the domain of statecraft and
external relations. This was not a mere idea but was put to
practice during his fruitful life, both during his 25-year silence
when he was deprived of his political rights by his opponents
and the almost five-year rule of the realm of justice that he
practically founded as ruler of lands extending from North
Africa to the peripheries of India and China. He instructs Malik
al-Ashtar on how to honour commitments even with the

adversaries:
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adversary or enter into a pledge with him, then fulfill your
agreements and discharge your pledge faithfully. Place yourself
as a shield against whatever you have pledged, because among
the obligations of Allah there is nothing on which people are
more strongly united despite the difference of their ideas and
variation of their views than respect for fulfilling the pledges.
Besides Muslims even unbelievers have abided by the
agreements because they realized the dangers to come in the
wake of violation (thereof). Therefore do not deceive your
enemy, because no one can offend against Allah save the
ignorant and the wicked. Allah made agreement and pledge the
sign of security, which he has spread over His creatures through
His mercy and an asylum in which they stay in His protection
and seek benefit of His proximity. Therefore there should be no
deceit, cunning or duplicity in it.”"®
Imam “Ali (‘a) has given more importance to the avoiding
of bloodshed, warning of its undesired consequences in the
world as well as in afterlife. The pillars of justice are shaken
through such spiteful acts. He says in this regard:

“Do not strengthen your authority by shedding prohibited
blood because this would weaken and lower the authority, if not
destroy it and shift it. You cannot offer any excuse before Allah
or before me for willful killing because there must be the
question of revenge in it. You may be involved in it by error
and you may exceed in the use of your whip, sword or be hard
in inflicting punishment, as sometimes even a blow by the fist
or a smaller stroke causes death. Then (in such cases) the
haughtiness of your authority should not prevent you from
paying the blood price to the successors of the killed person.”

It is thus clear that injustice and unjust killing to satisfy

the carnal nature of the ruler or the administration creates
disturbances and backwardness in society, which in the end
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boomerangs on the system. The epistle goes on to extol the
virtues of wisdom, forbearance and forgiveness, since the
mission of all Prophets was to establish justice in this world in
order to achieve peace and prosperity in life and salvation in the
Hereafter.

As per the directions of Imam ‘Ali (‘a), the
administration’s policies and plans should be directed towards
arranging a humane life for the deprived, since a society in
which justice prevails is a divine one. It is incumbent on the
government to raise the banner of justice and spare no efforts to
establish justice, through strong logic, firm reasoning and solid
argument. In the Imam’s instructions to his governor, freedom
and civil liberties take precedence and this is not possible except
on the basis of just measures that have respect for individual and
social rights. A careful study and analysis of the epistle of Imam
‘Ali (‘a) will open a door for the identification and completion
of the fundamental human rights, because the sayings of the
Imam serve as a guide to these rights, their protection and
continuance, with justice for every human being. Thus Imam
‘Ali (‘a) was not giving primacy to human consideration but
also taking into consideration the ramification of justice and
righteousness as a result of implementing the dynamic code of
the shari‘ah in a given situation, which is the higher stage of
justice and righteousness, and which benefits the entire
mankind. According to Imam °‘Ali (‘a) the ruler can obtain the
obedience of the people through justice, which cannot be
achieved by force and tyranny.

The model administration of justice founded by Imam “Ali
(‘a) stands as a beacon of light for all aspiring rulers and
governments, and continues to be a guiding force at this critical
juncture when the cry for peace and justice is more vociferous
than ever. Muslims ought to knit ranks in unity and march
towards the single direction, that is the solidarity of the ummah
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and the rule of religion as directed by the Holy Qur’an — a book
that speaks for humanity as a whole. Islamic solidarity is
superior to the unity of a group or a community, or for that
matter a particular political entity or a geographical region,
because violation of the egalitarian principles of Islam will
breed un-Islamic notion, which in turn will create problems not
only for Muslims but for other sections of humanity by not
following the principles of justice, brotherhood and peace. Unity
is thus a cardinal principle of the divine religion of Islam as the
message of Islam is justice, unity and security; factors that are
remedy to both the short-term and long-term problems of human
societies. By fostering the spirit of cordiality and removing
differences and duality from among leaders and the common
populace, the very valuable and precious asset of peace and
understanding is created, which is essential for the harmonious
climate of inter-religious dialogue. The culture of self-esteem is
only possible on the basis of piety, which in turn is bred by
proper cognizance of the purpose of creation and the
relationship between the Almighty Creator and His creatures,
and this is not possible except by holding fast to the Holy
Qur’an and fearing no one else besides the Merciful God. The
settlement of differences that have cropped up among religions
and schools of thoughts because of misconstrued perception
coupled with vested interests, is vital for realization of peace and
harmony. Divine grace and blessing serve as the source of
inspiration for building bridges so essential for dignity,
independence and collective development of human societies.
The dynamic teachings of Imam °‘Ali (‘a) shed light on this
crucial issue for the benefit of the entire world. How beautifully
he instructs Malik al-Ashtar on sending him to a culturally rich
country such as Egypt:

“Do not discontinue the good lives on which the earlier
people of this community have been acting by virtue of which
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there was general unity and through which the subjects
prospered. Do not innovate any line of action that injures these
earlier ways because (in that case) the reward for those who had
laid down those ways would continue but the burden for
discontinuing them would be on you. Keep on the increase your
debates with the scholars and discussions with the wise to
stabilize the prosperity of your areas and to continue with what
the earlier people had remained steadfast.”’

The Holy Qur’an clarifies the principle of unity for
proximity between the various peoples and followers of creeds,
with the mercy of Allah.

“And remember when you were enemies and He joined
your hearts in love so that by His Grace you become
brethren.”’(2: 61)

Based on this guideline, the inter-religious dialogue
between followers of various creeds ought to proceed in the
direction of unity and harmony. On the basis of these very
principles Imam ‘Ali (‘a) has given instructions to his governor
to give regard even to opponents for the sake of fostering unity,
security and peace in order to ensure justice in society. The
teachings of Imam ‘Ali (‘a) offer the necessary guidelines for
promoting person-to-person understanding when the atmosphere
of controversies and disputes is created.

The following sayings of Imam °‘Ali (‘a) in Nahj al-
Balaghah are food for thought.

“During civil disturbance be like an adolescent camel who
has neither back strong enough for riding nor udders for

milking.”?

During civil disturbance or trouble Imam ‘Ali (‘a) advises
the wise against taking sides with either party or group, but
when the clash is between right and wrong, it is obligatory to
rise up for the support of right and suppression of wrong,
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A famous saying of Imam ‘Ali (“a), reads:

“Meet people in such a manner that if you die they
should weep for you and if you live they should long for
9323
you.

Here Imam “Ali (‘a) wants the people to adopt high ideals
of personal behaviour that attracts other peoples and fosters
unity and good will, factors that will not only be beneficial in
life but will also evoke good memories after death because of
the good done.

On friendship, Imam ‘Ali (‘a) says:

“Paucity of friends means strangeness.”

“A friend is not a friend unless he affords protection to his
comrade on three occasions in adversity, in his absence and at
his death.”

“Jealousy by a friend means defect in his love.”

“Have love for your friend up to a limit, for it is possible
he may turn into your enemy some day and hate your enemy
upto a limit for it is possible he may turn into your friend some
day”.

The Imam means to say that friendship is deep-rooted in
human nature and what is important for a lasting friendship is
combination of the head and the heart that greatly helps reduce
differences to the extent that even an enemy can become a
friend. On the contrary, if fault finding and jealousy were to
occur between friends this would widen differences among
people and could even lead to enmity. Thus it is necessary to
have mutual respect in the interests of peace and security. As per
another saying of Imam ‘Ali (‘a): “Health of body comes from
paucity of jealousy.”

In the same context the Imam advises people to avoid
quarrels for the upliftment of society, and says: “Nearness with
the people in their manners bring about safety from their evil.”
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From the sayings of Imam ‘Ali (‘a), the most clear way
emerges for building peace and security that will definitely lead
to inter-religious understanding among the people of different
creeds. No doubt, because of this dynamism and charisma in his
personality, the Imam has from time immemorial been the
object of admiration and even veneration by followers of
different religions. If in ancient times the knights of Byzantine,
despite their frequent wars with the Arabs and later the Turks
(both Muslim nations) used to hang his portrait in their halls as a
symbol of valour and magnanimity, today Christian scholars
have written excellent books on his multi-faceted traits that
inspire the flowering of humanitarian values. Jordac and
Sulaiman Kittani are among the names that instantly pop up to
mind.

Even Hindu religious scholars in India have admitted that
the sayings of Imam ‘Ali (‘a) in Nahj al-Balaghah are the
unique guidelines for peace, unity, and security for building a
just and healthy society that can be panacea for the ills of a
world suffering with a myriad of problems. They point to the
perfect code of conduct for dealing even with non-Muslims in a
most judicious way that he outlined in his sermons and letters
for establishing the rule of justice. Former President of India, the
Late Dr. Shankar Dayal Sharma wrote in his own handwriting
during a seminar that “Nahj al-Balaghah is a universal message
for humanity.” Dr. Sharma said: “Imam °‘Ali (‘a) makes us
realize that the world is transient and that we are accountable for
our actions. His powerful preaching, so sublime and yet so
practical, has a growing relevance in a world of narrow thought
and material pursuits.”

Another Hindu minister of India, G. Venkat Swamy said
in the seminar on Inter-religious Understanding in the Light of
Nahj al-Balaghah: “Imam ‘Ali (“a) is the founder of secularism
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as per his saying that in humanity there are two types of people;
brothers in religion and creatures of God like you.”

The gist of the message of this article, in view of the
Imam’s saying that justice puts things in their proper place and
Justice is the general caretaker, the modern world needs to
dispense with the improper and unjustified activities that have
become the norm. Humanity needs to understand the transitory
nature of life and inculcate the value of justice and being just. If
mankind were to act upon the Imam’s advice, no bloodshed will
take place on this planet. In other words, it is the absence of
justice, wholly or partially, that breeds dissatisfaction and more
often leads to actions devoid of reason. Then if injustice in any
of its form and manifestation, however small in magnitude,
stems from the top, it proliferates and leads to greater
corruption. Justice therefore demands that we have to be honest
not only to ourselves but also with every one else, friends and
foes alike. In fact all those around us deserve justice.

If the present rulers of world countries really wish to
convert their states into welfare societies and resist superpower
pressures, they have no other choice but to build unity and
solidarity among the different strata of society on the principle
of justice, as taught by Imam ‘Ali (‘a), since then only will
peace, security and stability prevail. Not only the epistle of the
Imam to Malik al-Ashtar could be called the finest charter of
human rights — more perfect than what the UN has been able to
draft — but also the entire Nahj al-Balaghah is a scripture par
excellence for the guidance of rulers and the ruled alike for ages
to come, as the world hurtles towards globalization.

Islam, as the last revealed set of divine laws, thus invites
all mankind towards the way of God Almighty. In fact the main
objective of the reappearance of Imam Mahdi (‘a) is for
ushering in the global government of peace, justice and equity
after ridding the world of the divisive nation states and the
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arrogantly ignorant super powers who have pushed Planet Earth
to the edge of the precipice through their blind pursuit of
injustice, tyranny and exploitation of the human race; factors
that are preventing human societies to come together on a
common platform of dialogue and understanding.
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Faithless Hearts:
A Study of the Qur’anic Phrase
“Oulubuna ghulf” (Part Two)

Sayyid ‘Ali Quli Qara’
Summary of Part One:

In Part One' of this study were cited different renderings
from English translations of the Qur’anic phrase ‘qulubuna ghulf;’
a phrase which occurs twice in the Holy Qur’an (2:88 & 4:155).2
These renderings are largely based on different interpretations the
phrase has been given by the commentators in the course of past
centuries. These interpretations are as follows:

! Message of Thagalayn, vol. 7, no. 3, pp. 9-39.
? The Arabic text of the verses is as follows:
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[1] Ghulf'is the plural of aghlaf, an adjective meaning some-
thing under a cover or within a sheath. Accordingly, the statement
of the Jews is similar to that of the Arab idolaters, who are quoted
in the Qur’an as saying, ‘qulubuna fi akinnatin mim ma tad ‘Tna
ilayh’ (41:5). Many of the commentators have understood the
phrase ‘a heart within a cover’ to mean one that has been sealed
and closed to understanding. A “sealed heart” in Qur’anic idiom
implies one which is closed to understanding (cf. 2:7, 5:46, 42:24,
45:23).

[la] This variant of [1] was perhaps first suggested by
Zamakhshari. He considers the adjective aghlaf, in the general
sense of something within a cover or sheath, to be derived from its
specific sense of ‘an uncircumcised male.” Zamakhshari gives a
theological twist to the debate by suggesting that the Jews claimed
that the absence of receptivity in their hearts was something con-
genital, decreed by Divine will—akin to the Christian notion of
original sin—for which they were not responsible.

[1b] Another variant of [1], which appears to be confined to
commentaries and translations of the contemporary era, is that the
phrase expresses staunch loyalty of the Jews to the Mosaic creed.
The supposed covers or coverings over the hearts are interpreted to
mean “firm coverings which preserve the hearts from any foreign
creed that might penetrate them,” and hence they are claimed to be
“secure from external influence” and “impervious to any new call
or teaching.”

[2] The second interpretation of the phrase, which has existed
since earliest times, was based initially on an alternate reading,
ghuluf (plural for ghilaf), in the sense of a cover or receptacle, sug-
gesting that the Jews meant to say that their hearts were receptacles
or repositories of knowledge (aw‘iyah lil ‘ilm). There are three
variants of this interpretation which further elaborate it differently.
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[2a] According to the first variant, the phrase ‘qulubuna
ghulf’ means, “Our hearts are full of knowledge and have no need
of Muhammad or anyone else.”

[2b] According to the second variant of [2], the phrase means
“Our hearts are receptacles of knowledge. Therefore, if what you
said were true, we would have listened to you.”

[2c] A third variant of [2], found in relatively later commen-
taries, interprets the phrase as meaning, “Our hearts are repositories
full of [divine] truths and precepts, which have been sealed and
have no room for what you bring.”

Four reasons were mentioned in Part One for excluding [2]
from consideration.

[3] According to this interpretation, the phrase ‘qulubuna
ghulf means, “Our hearts are uncircumcised.”

6. Circumcision as a Metaphor in Pre-Islamic Scriptures:

The idiomatic and figurative use of “circumcision” and “un-
circumcision” as well as that of the adjectives “circumcised” and
“uncircumcised” is a recurrent one in the Judeo-Christian scrip-
tures. In Deuteronomy 30:1-6 (NRSV 1989), we read in the condi-
tional promise given to the Israelites:

When all these things have happened to you, the blessings and
the curses that I have set before you, if you call them to mind
among all the nations where the Lord your God has driven you,
and return to the Lord your God, and you and your children obey
him with all your heart and with all your soul, just as I am com-
manding you today, then the Lord your God will restore your for-
tunes and have compassion on you, gathering you again from all
the peoples among whom the Lord your God has scattered you.
Even if you are exiled to the ends of the world, from there the Lord
your God will gather you, and from there he will bring you back.
The Lord your God will bring you into the land that your ancestors
possessed, and you will possess it; he will make you more prosper-
ous and numerous than your ancestors. Moreover, the Lord your
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God will circumcise your heart and the heart of your descendants,
so that you will love the Lord your God with all your heart and
with all your soul, in order that you may live.

A similar theme recurs in Leviticus 26:40-42 (NRSV):

But if they confess their iniquity and the iniquity of their ances-
tors, in that they committed treachery against me and, moreover,
that they continued hostile to me—so that I, in turn, continued hos-
tile to them and brought them into the land of their enemies—if’
then their uncircumcised heart is humbled and they make amends
for their iniguity, then will I remember my covenant with Jacob; I
will remember also my covenant with Isaac and also my covenant
with Abraham, and I will remember the land.

In Jeremiah 4:4 (NRSV) the Israclites are warned in these
words:

Circumcise yourselves to the Lord, remove the foreskin of your
hearts, O people of Judah and inhabitants of Jerusalem, or else my
wrath will go forth like fire, and burn with no one to quench it, be-
cause of the evil of your doings.

As can be inferred from these passages, an “uncircumcised
heart” is one which is devoid of the life of faith, a heart that has
been rendered unresponsive and “unclean” for defying the call to
live in accordance with the will of God, a heart which has hardened
and become defiant and arrogant due to disobedience or absence of
faith. In the following passages, the literal and metaphorical senses

occur side by side:

Egypt, Judah, Edom, the Ammonites, Moab, and all those with
shaven temples who live in the desert. For all these nations are un-
circumcised, and all the house of Israel is uncircumcised in heart,
(Jeremiah 9:26)

In admitting foreigners, uncircumcised in heart and flesh, to be
in my sanctuary, profaning my temple when you offer to me my
food, the fat and the blood. You have broken my covenant with all
your abominations. (Ezekiel 44:7)
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Thus says the Lord God: No foreigner, uncircumcised in heart
and flesh, of all the foreigners who are among the people of Israel,
shall enter my sanctuary. (Ezekiel 44:9)

By analogy, an “uncircumcised” ear is one which is unre-
sponsive and deaf to the call of faith:

To whom shall I speak, and give warning, that they may hear?
Behold, their ear is uncircumcised, and they cannot hearken: be-
hold, the word of the Lord is unto them a reproach; they have no
delight in it. (Jeremiah 6:10, KJV)

You stiff-necked people, uncircumcised in heart and ears, you
are forever opposing the Holy Spirit, just as your ancestors used to
do. (Acts 7:51, NRSV)

The adjective “uncircumcised” appears to have had other
figurative meanings as well. Thus a poor speaker is referred to as
one with “uncircumcised lips,” and “uncircumcised fruits™ are
those which are either “forbidden” or are to remain unharvested.’

3 There are two occurrences of this:
(1) And Moses spake before the Lord, saying, Behold, the children of
Israel have not hearkened unto me; how then shall Pharaoh hear me,
who am of uncircumcised lips? (Exodus 6:12, KIV)
NRSYV renders this as follows:
But Moses spoke to the Lord, "The Israelites have not listened to me;
how then shall Pharaoh listen to me, poor speaker that I am?"
(2) And Moses said before the Lord, Behold, I am of uncircumcised
lips, and how shall Pharaoh hearken unto me? (Exodus 6:30, KJV)
NRSYV renders this as follows:
But Moses said in the Lord's presence, "Since I am a poor speaker,
why would Pharaoh listen to me?"
4 And when ye shall come into the land, and shall have planted all manner
of trees for food, then ye shall count the fruit thereof as uncircumcised:
three years shall it be as uncircumcised unto you: it shall not be eaten of,
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7. The Idiom “uncircumcised heart” in Islamic Literature:

The phrase “al-qalb al-aghalf” does occur, though rarely, in
Prophetic hadith and traditional literature. In a tradition of the
Prophet (S) reported on the authority of Abui Sa‘id al-Khudri, “al-
qgalb al-aghlaf,” an “uncircumcised heart,” is said to be the heart of
an infidel or someone devoid of faith (kc?ﬁr').6 Tabari also cites a
similar report under 2:88 on the authority of Hudhayfah, and his
purpose is to lend support to [1] as against [2] and the reading as-
sociated with the latter interpretation. Other commentators have
likewise mentioned this report on the authority of Abu Sa‘id or
Hudhayfah,” but none of them seems to be aware of the Judaic

(Leviticus 19:23, KIJV) NRSV renders this as follows: When you come
into the land and plant all kinds of trees for food, then you shall regard
their fruit as forbidden; three years it shall be forbidden to you, it must
not be eaten.

° The exact meaning appears to be somewhat uncertain in this case. A
Hebrew-English dictionary gives following meanings for ‘arel, the He-

brew for “uncircumcised:”
Ire[' "arel {aw-rale'} 1) to remain uncircumcised, count uncircumecised,
count as foreskin la) (Qal) lal) to regard as uncircumcised 1a2) to re-
main unharvested (fig.) 1b) (Niphal) to be counted as uncircumcised.
% The text of the tradition (Musnad Ahmad b. Hanbal, hadith no. 10705),
which mentions four kinds of hearts, is as follows:
,.-IJ.JLJ..,;MJJ;J;_,,lijl._ajLﬂMr_luJA.lDdi“JLﬂdUlJy‘JJbJU.LM‘}ﬂ _;(‘5,;-._Jl.¢1
4._.34=~1J__-J»J,d1._,la..:fﬁl ;.mwuc;:@;.bng_‘_b,uu;dub”dm_wh
;u:_a_u.“ S PRV di e _:,c JL.,JH‘_JMJJQ.JI‘_‘.LJH Gl )JISJM_JM;.ALPUM_JJJI ol o
C_Aluhvfdl};uk,m]‘}..}_ﬂuuuxum &I1J1MLJJUU1VL.A ) o o LIS
j,ls P u,»Ul GL:- U ’futgu )
" While citing Hudhayfah’s report, al-Suyiti states that it has also been
cited by Ibn Abi Shaybah (presumably in his Musannaf) and Ibn Abi al-
Dunya in his Kitab al-Ikhlas. According to Shawkani, Ibn Abi Hatim also
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background of the phrase as a Biblical idiom.® The Arabic lexicog-
raphers refer to the Qur’anic phrase and the Prophet’s tradition
about four kinds of hearts, but their statements do not go beyond
the commentators’ understanding of the phrase.”

The phrase also occurs in another tradition cited by Bukhari,
Darimi and Ahmad b. Hanbal, where the Prophet Muhammad (s) is
said to be described in earlier scriptures as someone who “will
open blind eyes, deaf ears and ghulf hearts with the teaching of
tawhid, i.e. There is no god except Allah.'’ The opening of “ghulf

quoted a similar report on the authority of Salman al-Farisi.
® Although, like Tabari, Ibn Kathir (Tafsir al-Qur’an al-Azim, Riyad: Dar
Tayyibah, 1418/1997, under 2:88) and other commentators (like the au-
thors of Tafsir al-Furgan and Tafsir al-Basha'’ir wa Tanwir al-Basa'ir)
cite Hudayfah’s report mentioning al-galb al-aghlaf, they do not seem to
be aware of the phrase as a Biblical idiom.
? See, for instance al-Zabidi, 7, Taj al-'Arus, ed. Mustafa Hijazi, Beirut: al-
Turath al-Arabi, 1408/1987, vol. 24, pp. 224-225, under gh. Lf.
' The tradition cited by Bukhari (Sakih, hadith no. 1981) is as follows;
uaL.JIIJJJ.;Ja.U1.x_o‘_~=JJLeJL_,.J;LJ=;‘_,pJU»La.1}C_bu.u- .:L.., B AR v r
._JUA'IQquaa.JalJ)jl@JJ.a}Jqﬁ m1JJ,,1 Jbai»jllig( ) .JJLJ_,_,,JMJ;QJ,,A;,.L.
J:-AJJJJ.{)-“J.MJJ«JQQ;ML_.H -\...JLUUI--—,L.JJ.JJL_?__-.HMLA g 2 ‘uL,,nL
L_]_.ﬁ«_ur.._mgramm‘_,l_gjm}}au SJ MJ[A_..JLEA:'}JJU_.WQJUBWYJJLLQ
Gl Ll}bj W Lm} (wh bt lﬂJC“‘f Ay \}1 AL y l)bm _;L. ;Lm-_,,dl
After citing the above tradition, Bukhari too, like the commentators and
lexicographers, gives the following explanation, indicating a similar un-
derstanding of the phrase:
«B5G & o0 8 Gl oy G 2 Gl L ol S 5 Ll
Another similar tradition has been cited by Bukhari (Sah:h hadith no.
4461), Darimi (Sunan, no. 6) and Ahmad (Musnad, no. 6333), which is as
follows:
JJ!A;E}:,U_;;’J;&LL’;:J&&&,;:}U;}ﬂ;hﬁfi;ﬁ?;jnl;’;uﬂ; he Hd e
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hearts” suggests the sense of closed and covered as indicated by the
interpretation designated here as [1].

Apart from Prophetic hadith, the phrase occurs in certain let-
ters of Imam ‘Ali (‘@) written to Mu‘awiyah, wherein the latter is
depicted as one possessing an “uncircumcised heart.”"'

However, there is one tradition narrated from the Prophet ()
in which the idiom “uncircumcised heart” finds its original figura-
tive sense. Apparently, only Darimi has cited this report in his Su-
nan (hadith no. 9):

* e My g e e sk b dews i
}Jl:hﬂty%ujf&u;ngLUJ}{Li:,Ah:\:{)MJE%{bJ}?ﬁJQfUFE))

al))JI#Jhifm,lWJ1MLuJLL~J1U¢_]lLP1 ._HJn.]l ;nL’ﬁnaiibf u"Lj‘JJ}-"'U—"
MUJ@JJJ{H&JMJ,‘J,guwl -L_-LULJJ}JU_J mt,,. Ju_.J| ] L:JI il
JL_.;L:-—;;J‘JJ.J‘QF_.@L;:- .tmm.m\_,ijc.a@ ,mﬁjwu h,..JtCJ.u 1 Ji}...«ULu _JLu.. UJ
<<m;u)wau>|,wu1 Lé_. c__,.,.i.um qJ| U|J,J,.a
Darmi (Sunan, no. 3193) cites another variant of this tradition from Ka‘b:
um}rwluu L..<,.J1J,,JJAA1rpuum b(.il.&.jb«__-fj r,‘au:k_,,,,;l.,.\,u»
Lm_..gpn;bwuu@..@ub ,LJy_LipJ,.-ﬁll;,uuoU}Ju@JuJu.&; ,&,.,ka,.ﬁ
«Lal.s k:)l.a_,
"'In a letter to Mu‘awiyah cited in the Nahj al-Balaghah (ed. Subhi al-
Salih, Qum: Markaz al-Buhuth al-Islamiyyah, 1395, pp. 454-455, letter
no. 64), Imam ‘Ali (‘a) writes:
__Lbldh—.\;th...l;.b.\u _L! lbl}fbﬁdd-&\}._ﬁb-)-\.bu wl‘_;_un\,a__h‘_;.\_;y)
J_‘.J| L_JJLA...H
In another letter to Mu‘awiyah cited by Ibn Abi al-Hadid (Sharh Nahj al-
Balaghah, Beirut: Dar Ihya’ al-Kutub al-‘Arabiyyah, 1387/1967, 2" edi-
tion, vol. 16, pp. 135; see also al-Majlisi, Bihar al-Anwar, Tehran:
Wizarat al-Thaqafah wal Irshad al-Islami, vol. 33, pp. 87, bab 16) Imam
‘Ali (‘a) writes:
o L ol (g0 0F 5t ol by O g iy Sl el LA 1 e e gl D6 oy Ly
G () Gl ey celede sl o Gu et g @il L 0 OF s opalll sl
Corn I DL (il L (L
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In this tradition it is stated in the Prophet’s own words that he
has come “to open blind eyes, to make deaf ears hear again, and r0
circumcise uncircumcised hearts.” It is in this tradition that the pre-
cise figurative sense of the phrase becomes fully explicit.

8. The Meaning of Circumcision in Abrahamic Faiths:

We have already referred to the figurative use of the adjective
“circumcised” in the Bible. A full appreciation of its figurative
sense is not possible without a sufficient understanding of this rite
in the Abrahamic creeds. According to the Torah, Abraham initi-
ated this rite as a covenant between God and himself and his prog-
eny. According to Genesis 17:11 when Abraham was 99 years old,
God made a covenant with him, saying: “You shall circumcise the
flesh of your foreskins, and it shall be a sign of the covenant be-
tween me and you.” “Abraham was ninety-nine years old when he
was circumcised in the flesh of his foreskin,” “and his son Ishmael
was thirteen years old when he was circumcised in the flesh of his
foreskin.” (Genesis 17:24-25) “And Abraham circumcised his son
Isaac when he was eight days old, as God had commanded him”
(Genesis 21:4).

Circumcision became a token of loyalty to Abraham’s cove-
nant among the Israelites: “Any uncircumcised male who is not
circumcised in the flesh of his foreskin shall be cut off from his
people; he has broken my covenant” (Genesis 17:14). The rite had
so much importance among them that male circumcision became
an attribute of the faithful which distinguished them from the hea-
then, and by extension, a token of purity. Hence the heathen non-
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[sraelites, individuals and nations, are referred to as “uncircum-
cised” and “unclean.”"?
Later on, the Israelites preserved this custom even in the hard
conditions of their sojourn in Egypt after Joseph ( ‘a).'?
Circumcision as an Abrahamic-Ishmaelite rite was also
common among pre-Islamic Arabs.'* There is a tradition that at the

2 “Say to the rebellious house, to the house of Israel, Thus says the Lord
God: O house of Israel, let there be an end to all your abominations in
admitting foreigners, uncircumcised in heart and flesh, to be in my sanc-
tuary, profaning my temple when you offer to me my food, the fat and the
blood. You have broken my covenant with all your abominations. And
you have not kept charge of my sacred offerings; but you have appointed
foreigners to act for you in keeping my charge in my sanctuary. Thus
says the Lord God: No foreigner, uncircumcised in heart and flesh, of all
the foreigners who are among the people of Israel, shall enter my sanctu-
ary” (Ezekiel 44:6-9, NRSV). “Awake, awake, put on your strength, O
Zion! Put on your beautiful garments, O Jerusalem, the holy city; for the
uncircumcised and the unclean shall enter you no more” (Isaiah 52:1
NRSV).

" This can be inferred from the passage: “At that time the Lord said to
Joshua, ‘Make flint knives and circumcise the Israelites a second time.’
So Joshua made flint knives, and circumcised the Israelites at Gibeath-
haaraloth. This is the reason why Joshua circumcised them: all the males
of the people who came out of Egypt, all the warriors, had died during the
journey through the wilderness after they had come out of Egypt. Al-
though all the people who came out had been circumcised, yet all the
people born on the journey through the wilderness after they had come
out of Egypt had not been circumcised.” (Jos. 5:2-5). It is probable that
the incidence of this custom among Egyptians was due to the influence of
the rites of the Israelites.

' Dr. Jawad ‘Ali in his history of pre-Islamic Arabs (Al-Mufassal fi
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time of the appearance of the Prophet (s), Heraclius (Hiraql), the
Byzantine emperor, is said to have known in a dream about the ap-
pearance of “the prince (or king) of the circumcised” (malik al-
khitan)."” Apparently, the phrase malik al-khitan is meant to imply
a leader or ruler of the Arabs.

In Islamic traditions too, Abraham (‘@) is considered the
founder of the rite of circumcision.'® Moreover, circumcision is

Ta'rikh al-"Arab Qabl al-Islam, 1413/1993, vol. 6, pp. 343-344) writes:
3 OV Oy 14187 A1 o g 42U Pl g a0l plaldl die ) sled o
PRy ol alad, ;L;-gj S e e S ) LY i O i | sl astdl g
ot b 1 16 T 03 1l IS celodll ity al 0555 a0y 19187 05y L casU <l sl
sl d JUy o o S5 40 g0 o) ankaia
" Bukhari has cited this tradition (Sahih, nos. 6 & 3107; see also al-
Majlisi, Bihar al-Anwar, vol. 20, pp. 382, bab 21, from Kazerani in al-
Muntaq&)
o ‘u" r"“ o J-';“ of el r‘—-—“ el L G2 J—'r‘J ;Lm o .71"5]‘ o 05}
JL.u“.-..Jl(_,J b i Le,au'lb’)),loﬂlljijb_l__hbﬁ_«luu)uﬂ A Juumw e B
|JJL|MU|aJ.AJAqu.oJ}§LJJJL’J|‘_,uArFJ1 ’u);,ﬁd.mut)@a_,]uyﬁj
r,.,nu;;r,,\u_“ﬁhu,rp_,ﬂ,m..u&b o __nj;,i,n_,w 0 350 4) L
‘}—-""Jb l-‘;“f‘—-‘ ‘-*-hriﬂ“-l“-md-ﬂ“-u‘dra PR JL--“»*L*JJ‘J‘J%#J-’R
J,m.Ju JL”JWH. ng,.ﬁfas.,):,;; :ﬁay,\,,, ) 155k 0 ,,ad;;,_.n |y falts
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' <Allamah Majlisi (Bihar, vol. 12, pp. 10, “Abwab qisas Ibrahim.” bab
1, hadith no. 25) cites the following report on the authority of Imam Masa
al-Kazim (‘a) from the Prophet (s):
3 6 n 31 2(2) A ey S 10U () 4T o (8) irr g (g pr 5 83k
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Ibn Abi Shaybah (Musannaf, “Kitab al-Awa’il) cites a report of Sa‘id b.
Musayyab that he said that circumcision was one among the observances
of ritual bodily purity initiated by Abraham (‘@) :
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considered mandatory or a highly recommended sunnah by the
schools of Islamic law and there are many Sunni and Shi‘i tradi-
tions that stress its importance.'” Kulayni devotes a chapter to cir-
cumcision in his a/-Kafi and styles it “Bab al-tathir.”'® He cites a
report from Imam Ja‘far al-Sadiq (‘@) wherein circumcision is con-
sidered a sunnah of the prophets'’ and a part of the monotheistic

ol 0 Oy, S DG B 4,0 el 0L L) 6 »
He cites a report (Muéamrajf “Kitab al~fadﬁ’ii wa mimma ata Allihu
Ibrahima wa faddalaht bihi”) wherein Sha‘bi is said to have said that
circumcision was one of the things whereby Abraham was tested by God,
as referred to in verse 2:124 of the Qur’an: “And when his Lord tested
Abraham with certain words, and he fulfilled them...”
'" The following statement is cited in ‘Uylin Akhbar al-Rida (‘a) from
Imam ‘Ali ibn Musa al-Rida (‘a), and similar statements recur in Shi‘i
traditions (see Wasa'il al-Shi‘ah, vol. 21, p. 434, bab 52, “Bab wujub
khitan al-sabi wa jiwaz tarkuh”):
«;L_.il uJL . u}} unjuqt_,hl »
Among Sunni works, Ahmad (Musnad, no. '19794; also Ibn Abi Shaybah,
Mugannaf, bab 179: “Fil khitanah wa man fa‘alaha”) cites a variant of
this tradition from the Prophet ($):
;L,,JJM;JJ@,UWUL,J&JL'FL. m«ﬂLJJLrJldl@iu;uLAJcLJI J e
" Commenting on the tradition which states that there are ten signs of an
Imam of which one is that he is born circumcised and pure. Majlisi writes
(Bihar, vol. 25, p. 168, bab 4: “Jami‘ fi sifat al-Imam wa shara’it al-
imamah”):
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" There are many reports that make this assertion in Shi‘i works (see
Wasa'il al-Shi‘ah, vol. 21, p. 434, bab 52: “Bab wujub khitan al-sabi wa
jiwaz tarkuh;” al-Tusi, Tahdhib al-Ahkam, vol. 7, p. 445, bab 40: “Bab al-
wiladah wal-nifas wal-‘aqiqah”). One of such traditions as cited by Ku-
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creed.”’ According to a tradition cited by Tabrisi in his commen-
tary, circumcision was one of ten rites Abraham was charged to
perform as part of the righteous creed, “Hanifiyyah.”' In a tradi-

layni is as follows (al-Kafi, vol. 6, p. 39, “Bab al-tathir”):
ﬁfliﬁaj@f:);f;;éwk&#uﬁ “ijm\_,yhujm ,mad;u,»

c<<._~L.;-J1 3 ;1“....01 ._,\L..,,,Jl i e JL; & L
2 Kulayni (al-Kafi, vol. 6, p. 39, bab 23: “Bab al- tathir’ ) has cn'ed the
followmg report:

«.;L.>J1WJ1 Jbt«ﬂul’; J;rJL. eru;,a.pdﬁ .:ldpul'_rc«r_hlj1wﬁ&p))

The Sunni sources have “al- -fi {mh instead of “al- hanifiyyah.” For tradi-
tions concerning the five-fold or ten-fold sunnahs, see al-Bukhari, Sahil,
nos. 5439, 5441, 5832; Muslim’s Sahih, nos. 377, 378; Tirmidhi’s Sunan,
no. 2680, Nasa’i’s Sunan, nos. 9, 10, 11, 4956, 4957, 4958; Abu Dawud’s
Sunnan, nos. 288, 290; Ibn Majah’s Sunan, nos. 288, 290; Ahmad’s Mus-
nad, nos. 6963, 7479, 8953, 9945, 17606. See also al-Tahawi, Mushkil al-
Athar, “Bab man rawa ‘an Rasulillah fil ashya’ allati hiyal fitrah fil ab-
dan.”
?! The tradition as cited from Majma’ al-Bayan, under verse 2:124 is as
follows (cf. Wasa'il al-Shi‘ah, vol. 2, p. 117, bab 67: “Bab ‘adam jawaz
halq al-lihya wa istihbab tawfiraha qadra qabdatin aw nahwaha;” vol. 21,
p. 434, bab 52: “Bab wujub khitan al-sabi wa jiwaz tarkuh;” cf. Bihar,
vol. 12, p. 7, bab 1: “ ‘Ilal tasmiyatuhhti wa sunnatuhu wa fada’iluh,”
from TafSir al-Qummi and vol 73, p. 68, bab 2: “al-Sunnan al-hanifiyyah”
from Tafsir al-Qummi and Makarim al-Akhlag):

T o A8 L L T ) o ol g o i .,'1"."
3‘;L;“’-'“j)’.;'(?)J’L"j‘u"H‘f‘JJ‘MJMJU‘&@@#"M'JM‘»
D_.—.JHGHQZLJ;WIa.UJC.;Joy9;«&1;UL'1D;IJBJ+M{|._;LJ§JQJH,1J.,L
u_,.Jt._L:.Jjn L,.L,.uJ.LJJ‘,,u;L,.QJLJuundhAbtfdgtwu,juf,;w&!,url.,)w
;l_uljuJL-ﬁj1J>bJ| l'lJ\;.lbb..)&l\;&l.g.awqul\ﬂ’;l.*_nw;hwl;f‘;daj
J)L_;Lm‘._.l.uj nL;-JLJq.x_Jt ,,J...Jn_,l,uu.x.ll‘;-‘_gu_,\jua.li,_hrh.f..J|[A, fd.“.
r};‘)\MUJMrJJ(F)[..Jj]L@;bhlf.“cfbwlmd1a¢p;ub)%nj|wa1 "'J“‘“Jl'
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tion narrated from Imam °‘Ali (‘a), it is said that God said
“tatahhar” (“purify yourself”) to Abraham while commanding him
to observe the rite of circumcision.? Sumlarly, In a tradition of the
Prophet (§) wherein Muslims are enjoined to observe this rite, the
command is made with the imperative “Tahhirz” (meanmg, pu-
rify’).* In a tradition cited in Tafsir al-Qummi it is asserted that
“Hanifiyyah is taharah” and that the rite of circumcision will last
until the Day of Resurrection.” In many traditions reported from
the Prophet (5) and the Imams of the Prophet’s Household (‘a),

*? This tradition is quoted by Nuri (Mustadrak al-Wasa'il, vol. 15, p. 149,
bab 38 from al-Ja fariyyat; see also Mustadrak al-Wasa’il, vol. 1, p. 413,
bab 38; also cited in Wasa il al-Shi‘ah, vol. 2, p. 115, bab 66 and Bihar
al-Anwar, vol. 12, p. 12, p. 10, bab 1, and vol. 73, pp. 68, 69, 92, bab 2,
from Makarim al-Akhlaq and al-Jafariyyat; cf. al-Ja‘fariyyat, p. 28;
Makarim al-Akhlag, p. 60; Da ‘a’im al-Islam, vol. 1, p. 124; Rawandi, al-
Nawadir, p. 23):
ﬂ_h_.(,)f)i u,.r_;fu LrJL»;' :;J.p &M1JGMJJM}aJaru&u|Q.GH§|LJJ.}
Q5 ekt 4 L..r,auu Mﬁhdkfﬂa—l&gﬁ@#d&ﬁu;&1 e 3565
23 The tradition as reported by Kulayni is as follows (al-Kafi, vol. 6 p.
38, “Bab al-tathir;” in the same chapter Kulayni cites other similar tradi-
tions from the Imams Muhammad al-Bagqir, Ja‘far al-Sadiq and al-Hasan
al-‘Askari (‘a); Tabrisi cites a similar tradition of the Prophet (s) in
Makarim al-Akhlag from Tibb al-A z'mmah)
el P;;u,nmjg(f) -JJ1 45 06 o6 ¢ i 3 J;H,)g.mfgh,mj Mfd;gu»
<<“-"-L-ﬂ-“ j MU‘Jwa“f)U‘d*:H'uUtr 3 el L
2 The tradition as cited in Bihar al-Anwar is as follows (vol. 73, p. 68,
bab 2: “al-Sunan al-Hanifiyyah,” hadith no. 3, from Tafsir al-Qummi):
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Muslims are told to have their male children circumcised on the
seventh day of birth. The impurity associated with remaining uncir-
cumcised is considered so gross that it is said that the urine of an
uncircumcised male defiles the earth for forty days, which laments
and deplores the defilement.”” Imam ‘Ali (‘a) is reported to have
said that a person who has remained uncircumcised must carry it
out even if he has reached old age and is as old as eighty.?® Being
born in a circumcised state is considered one of the virtues of some
prophets®” and it is said that all Imams of the Prophet’s Household
were born in this manner.*®

% This is stated in an epistle of the Imam of the Age (‘@j) sent in response
to a questioner who, among other things, had asked the Imam concerning
someone whose prepuce grows again after circumcision (Wasa'il al-
Shi‘ah, vol. 21, p. 442, bab 57: “Bab wujub i‘adat al-khitan in nabatat al-
ghulfah ba‘dah,” from Saduq’s lkmal al-Din):
Gl T L B 3 T fad o i e s A seibodh
(oto ol Gl 0 e 5 5% A ) B o B
A similar statement occurs in a report cited from Imam ‘Ali (‘@) in
Wasail al-Shi‘ah, vol. 21, p. 424, bab 44, no. 20, from Saduq’s Khisal (in
al-Tahdhib on the authority of Imam *Ali [ ‘a] and Imam al-Sadiq [ ‘a]):
R P ;.;”fu"}f L5 yik J6 Sl cps B E ol L el Jland G
D 05 e i e (00 50 S b 570 e 1 G
28 This tradition is cited in Wasail al-Shi‘ah, vol. 15, p. 150, bab 40: “Bab
anna man taraka al-khitan wajaba ‘alayhi ba‘da bulughihi wa law ba‘d al-
kibar,” from al-Ja ‘fariyyat:
il A e e e B e e Wl TR 6 L S e
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?7 According to one of the versions, their number was thirteen. Shirbini
al-Shafi‘i (Mughni al-Muhtaj ila Ma ‘rifat Alfaz al-Minhaj, vol. 8) has
cited verses composed to list their names. He writes:
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It appears that Imami legists have generally considered cir-
cumcision to be obligatory for males and commendable for fe-
males.? Among Sunni madhhabs, Shafi‘is and Hanbalis consider it
obligatory for men while others regard it as an emphasised sunnah
(sunnah mu’akkadah).*®
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*¥ Concerning this, see Shaykh Saduq, Ikmal al-Din, p. 433, hadith no.
15; Bihar, vol. 25, p. 168, bab 4: “Bab jami* fi sifit al-Imam wa shara’it
al-imamah,” hadith 4, from al-Kafi, vol. 1, p. 388.
* One of the Shi‘i texts on figh states in this regard (Sharh Lum‘at al-
Dimashgiyyah, vol. 5, p. 447):
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% An encyclopaedia of Islamic religious ordinances (al-Mawsi ‘at al-
Fighiyyah, Wizarat al-Awqaf wa al-Shu’tn al-Islamiyyah, Kuwait, Dar
al-Kutub al-‘Ilmiyyah, under “al-khitan.”) has the following to say con-
cerning the relevant positions of various Sunni schools:
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9. The Meaning of an “Uncircumcised Heart”:

From what has been said it appears that circumcision has
been envisioned mainly as a rite of purification in Judaism and Is-
lam. In Christianity, under the influence of Paul and his zeal to
convert non-Jews, circumcision lost the significance it possessed in
Mosaic Law.”!
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*! Paul employs, what appears to be sophistry, in his efforts to downplay
for Christian converts the importance of the rite of circumcision, which
was mandatory in Mosaic Law. Some of his statements, as they appear in

his letters, are as follows:
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“Circumcision indeed is of value if you obey the law; but if you break
the law, your circumcision has become uncircumcision. So, if those
who are uncircumcised keep the requirements of the law, will not their
uncircumcision be regarded as circumcision?” (Romans 2:25-26,
NRSV)
“Circumcision is nothing, and uncircumcision is nothing; but obeying
the commandments of God is everything.” (Corinthians 7:19)
“For in Christ Jesus neither circumcision nor uncircumcision counts
for anything; the only thing that counts is faith working through love.”
(Galatians 5:6)
“On the contrary, when they saw that I had been entrusted with the
gospel for the uncircumcised, just as Peter had been entrusted with the
gospel for the circumcised...” (Galatians 2:7)
Nevertheless, despite Pauline disregard of circumcision, it is widely prac-
ticed in Western countries for reasons of hygiene, as mentioned by a con-
temporary source:
“Under the inner layer of foreskin there are situated a number of glands
that secrete a cheeselike substance called smegma. Accumulation of
smegma beneath the foreskin may result in great discomfort and may
serve as the source of a rather penetrating odour, if cleanliness and hy-
giene are not observed. Studies have indicated that uncircumcised men
have a higher incidence of AIDS, syphilis, and other sexually transmitted
diseases than circumcised men, and it has been speculated that the fore-
skin might allow viruses and other microorganisms to survive longer on
the skin and thus give the organisms more time to enter the body. More-
over, cancer of the penis is rare in circumcised males and in uncircum-
cised males with high standards of hygiene. Overall, the physiological
value of circumcision may be highest in countries and regions where
poverty and endemic disease make high standards of hygiene difficult or
nearly impossible. In Western countries, in any event, the operation has
been widely practiced as a hygienic procedure. In many hospitals it has



Faithless Hearts: A Study of the Qur’anic Phrase ... 79
%

However, even in Christian scriptures® and other literature
“uncircumcision” retains its metaphoric sense of “not spiritually
chastened or purified, irreligious, and heathen.”™

been routinely performed upon the newborn unless there is some objec-
tion.”
* As is indicated by the words of St. Stephen addressed to the Jews:
"You stiff-necked people, uncircumcised in heart and ears, you are for-
ever opposing the Holy Spirit, just as your ancestors used to do. Which of
the prophets did your ancestors not persecute? They killed those who
foretold the coming of the Righteous One, and now you have become his
betrayers and murderers. You are the ones that received the law as or-
dained by angels, and yet you have not kept it." (Acts 7:51-53)
A dictionary explains the phrase “uncircumcised in heart and ears” in
these words: “Obstinately deaf and wilfully obdurate to the preaching of
the apostle. Heathenish, and perversely so.” (E. Cobham Brewer [1810-
1897], Dictionary of Phrase and Fable, 1898.)
A Bible commentator explains the meaning of the phrase in these words:
“An uncircumcised ear, signifies the rejecting of instruction; an uncir-
cumcised heart, an obstinate and rebellious will” (John Wesley's Explana-
tory Notes on the Whole Bible, The Book of Jeremiah, 6.10).
* The Oxford Dictionary, under “uncircumcised.” It also gives the fol-
lowing three instances of the usage of the term:
1643-5 Milton Divorce ii. vi, How vain then,..to exact a circumcision
of flesh from an infant,..and to dispence an uncircumcision in the soul
of a grown man.
1685 Baxter Paraphr. N.7. Acts vii. 51 Ye are an unruly obstinate
people, whose hearts are unreformed and uncircumcised.
1800 Weems Washington xi. (1877) 149 The pirates of Morocco
laying their uncircumcised hands on our rich commerce in the
Mediterranean.
A Bishop of Canterbury says in a prayer, “O Lord, take away my heart of
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It may be said, then, the phrase “uncircumcised heart” means
a heart that is unclean, obstinate, hardened and heathenish, a heart
closed and deaf to the call of Heaven, a heart devoid of spiritual
life.** In the light of the above remarks, the question arises: What

stone, my hardened heart, my uncircumcised heart and grant to me a new
heart, a heart of flesh, a clean heart!” (From the writings of Baldwin,
Bishop of Canterbury [d 1191]. This prayer is at the end of the Office of
the Readings for Thursday of the 18th week of Ordinary time.)

* We saw that an uncircumcised heart is the heathen’s heart according to
the Prophet’s tradition. The Qur’an mentions similar characteristics for
the hearts of the unbelievers in general and those of the Jews in particu-
lar:

There is a sickness in their hearts; then Allah increased their sickness, and
there is a painful punishment for them because of the lies they used to
tell. (2:10) Then your hearts hardened after that; so they are like stones,
or even harder. (2:74) They said, ‘“We hear, and disobey,’ and their hearts
had been imbued with [the love of] the Calf, due to their faithlessness.
(2:93) Then, because of their breaking their covenant We cursed them
and made their hearts hard: they pervert words from their meanings, and
have forgotten a part of what they were reminded. (5:13) They are the
ones whose hearts Allah did not desire to purify. (5:41) There are some of
them who prick up their ears at you, but We have cast veils on their
hearts lest they should understand it,... (6:25) But their hearts had hard-
ened, and Satan had made to seem decorous to them what they had been
doing. (6:43) Thus does Allah put a seal on the hearts of the faithless. We
did not find in most of them any [loyalty to] covenants. Indeed We found
most of them to be transgressors. (7:101-102). Certainly We have created
for hell many of the jinn and humans: they have hearts with which they
do not understand, they have eyes with which they do not see, they have
ears with which they do not hear. They are like cattle; rather they are
more astray. (7:179) So He caused hypocrisy to ensue in their hearts until
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did the Jews of the Prophet’s times mean by saying that their hearts

the day they will encounter Him, because of their going back on what
they had promised Allah and because of the lies they used to tell. (9:77)
They are pleased to be with those who stay back, and their hearts have
been sealed. So they do not understand. (9:87) But as for those in whose
heart is a sickness, it only adds defilement to their defilement, and they
die while they are faithless. (9:125) Allah has turned aside their hearts,
for they are a people who do not understand. (9:127) Those who do not
believe in the Hereafter, their hearts are amiss, and they are arrogant.
(16:22) They are the ones on whose hearts Allah has set a seal, and on
their hearing and their sight [as well], and it is they who are the heedless.
(16:108) And We cast veils on their hearts, lest they should understand it,
and a deafness into their ears. (17:46) Indeed it is not the eyes that turn
blind, but the hearts turn blind —those which are in the breasts! (22:46)
So woe to those whose hearts have been hardened to the remembrance of
Allah. They are in manifest error. (39:22) Those who dispute the signs of
Allah without any authority that may have come to them —Jthat is]
greatly outrageous to Allah and to those who have faith. That is how Al-
lah seals the heart of every arrogant tyrant.” (40:35) Do they not contem-
plate the Qur’an, or are there locks on the hearts? (47:24) Is it not time
yet for those who have faith that their hearts should be humbled for Al-
lah’s remembrance and to the truth which has come down [to them], and
to be not like those who were given the Book before? Time took its toll
on them and so their hearts were hardened, and many of them are trans-
gressors. (57:16) When Moses said to his people, ‘O my people! Why do
you torment me, when you certainly know that I am Allah’s apostle to
you?” So when they swerved [from the right path] Allah made their hearts
swerve, and Allah does not guide the transgressing lot. (61:5) That is be-
cause they believed and then disbelieved, so their hearts were sealed.
Hence they do not understand. (63:3) No indeed! Rather their hearts have
been sullied] by what they have been earning. (83:14)
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were uncircumcised? Evidently, they were repeating the words of
Jeremiah, the prophet, and St. Stephen that were uttered as a re-
proof of their ancestors. The same words were used as a gesture of
defiance, though expressed in the form of a lame excuse, towards
the call of Islam. Can it be said that by doing so the Jews were in
fact confessing to their actual state? If so, why were they de-
nounced for declaring a truth? The answer is that their intent was
not to declare or admit the truth about their actual state but to defy
the Apostle’s call and to reject his teaching. Their response to the
Prophet’s summon should have been “We believe and affirm” and
“We hear and obey,” not “We hear and disobey” or “Our hearts are
uncircumcised.” Hence they were denounced for their defiance and
disobedience.

10. Qulubuna ghulf in Qur’an Translations:

10.1 Persian Translations:

Like the commentators, most of the translators of the Qur’an
into Persian have followed the interpretation [1] in their works,
and, like the Late Mujtabawi, have translated the phrase in these
words:>

5 Among others who have adopted this rendering are: ‘Umar b. Muham-
mad Nasafi (d. 538) in verse 2:88; Jurjani, Tafsir-e Gazor, 2:88;
Muhammad Khwajawi, 2:88; Jalal al-Din Farsi, 2:88; Baha’ al-Din Khor-
ramshahi, 2:88 and 4:155; Sayyid Asad Allah Mustafawi, 4:155 (he sub-
stitutes “glishha-ye ma,” “our ears” for “dilha-ye ma”); Shahram Hidayat,
2:88 (“be pushish ast’); Husayn Shah-‘Abdul-‘Azimi, Tafsir-e Ithna
‘Ashari, 4:155; Ayatullah Mishkini, 2:88 (with “az dark-e sokhanan-e ta”
in parenthesis). Others, with some difference of wording, have adopted
the following renderings:

(il 2y 81y15 b sWs»—Ahmad Kawiyan-pur, 2:88 & 4:155.

€t 03—y 33 L sldsy —Fath Allah Kashani, in one of the renderings of
4:155; Shah Wali Allah, 2:88 & 4:155; Mahdi Ilahi Qumsheh’i, 4:155;
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Sayyid Jamal al-Din Astarabadi, 4:155 (adds “wa hijab-e ghaflat” in pa-
renthesis); Muhammad Kazim Mu‘izzi, 2:88 & 4:155 (with a slight dif-
ference); Sayyid Muhammad Husayni Hamadani, Tafsir-e Anwar-e Da-
rakhshan, 4:155; Mirza Muhammad Taqi Tehrani, Tafsir-e Rawan-e
Jawid, 2:88; Basir al-Mulk, 2:88; Sayyid Rida Siraj, 4:155; Abu al-Qasim
Imami, 4:155; Zayn al-‘Abidin Rahnama, 2:88; Riyad Bari, 2:88, in
4:155 “dar pardah-ha and’; Daryush Shahin, 2:88; Akbar Iran-panah,
4:155; “Ali Akbar Sarwari, 4:155; Sayyid Ibrahim Burtjerdi, Tafsir-e
Jami', 4:155; Sayyid Asad Allah Mustafawi, 2:88 (“dilha-ye ma dar [zir-
e] pardeh ast’); Mas‘td Ansari, 2:88 & 4:155; Taherch Saffar-zadeh,
2:88 & 4:155; *Ali Akbar Taheri Qazwini, 2:88 & 4:155.

€l 2 03 5 33 b sy —Bagir al-Mulk, 2:88; ‘Imad-zadeh, 2:88 (with a
slight difference); Sayyid Jamal al-Din Astarabadi, 2:88 (“dar pardeh-ye
ghaflat nehan ast”); Kazim Pur-Jawadi, 2:88 & 4:155; Akbar Iran-panah,
2:88; Ahmad Noandish, 2:88.

€l N2 33 b g3y —Qur 'an-e Quds, ed. by ‘Ali Rawagqi, 4:155; Tar-
Jjumeh-ye Qur’an, Nuskheh-ye muwarrakh-e 556 Hijri, ed. Muhammad
Ja‘far Yahaqi, 2:88; Maybudi, 2:88; Tafsir-e Basa'ir-e Yamini, ed. ‘Ali
Rawagqi, 2:88; Shahfur b. Tahir Isfara’ini, Taj al-Tarajim, 2:88; Mulla
Fath Allah Kashani, 2:88; Makhdum Nuh Sindi, 2:88 & 4:155 (“dar
ghilafha”); Husayn Wa‘iz Kashifi, Tafsir-e Husayni, 2:88; Sayyid ‘Abd
al-Hujjat Balaghi, Hujjat al-Tafasir, 2:88; Sayyid Muhammad Bagqir
Musawi Hamadani, Tarjumeh Tafsir al-Mizan, 2:88; Tafsir-e Namuneh,
2:88; Mirza Muhammad Thaqafi Tehrani, Tafsir-e Rawan-e Jawid,
4:155; Sayyid ‘Alii Akbar Qurashi, Tafsir-e Ahsan al-Hadith, 2:88 &
4:155; Sayyid ‘Abd al-Husayn Tayyib, Tafsir Atyab al-Bayan, 2:88;
Sharif Lahiji, Tafsir, 4:155; Abu al-Hasan Sha‘rani, 4:155; Mahmud
Yasirl, 4:155; Ashrafi Tabrizi, 4:155; Fuladwand, 2:88 & 4:155:
Kawkab-pur Ranjbar, 4:155; Hikmat Al-e Aqa, 4:155; Tafsir-e Kabuli,
trans. of Mahmud al-Hasan’s Urdu fafsir, 2:88; Ahmad Noandish, 4:155;
‘Abbas Misbah-zadesh, 4:155; Muhsin Qard’iti, Tafsir-e Nur, 2:88;
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Ayatullah Nasir Makarim Shirazi, 2:88; Mustafa Khurramdil, 2:88 (with
“pardaha’i’ in parentheses); Ayatullah Mishkini, 4:155 (with “wa sok-
hanan-e ti rd nemi fahmand’ in parentheses).

€e—l e L by — Abbas Misbah-zadeh, 2:88; Mahmud Yasiri, 2:88;
Ashrafi Tabrizi, 2:88; Abu al-Hasan Sha‘rani, 2:88; Kawkab-pur Ranjbar,
2:88; ‘Abd al-Majid Nobari, 2:88 (“wa pardehdar ast™); Muhammad
Karim ‘Alawi Husayni Musawi, Tafsir-e Kashf al-Haqa'ig, 2:88 (“wa
pardehdar ast”).

€l 0y L s»—Abu al-Qasim Imami, 2:88; Zayn al-‘Abidin Rah-
nama, 4:155 (“wa basteh” in parentheses); Shahram Hidayat, 4:155;
Daryush Shahin, 4:155 (“dar pardeh ast, sa‘igh an ra giraft” in parenthe-
sis).

Qo o die Ul s Lo slbsy — Abd al-Muhammad Ayati, 2:88.

G Dl 3 W slhsy —Tarjumeh Tafsir-e Majma ' al-Bayan, 2:88; Banu-e
Isfahani, Tafsir Makhzan al-"Irfan, 2:88.

€ YE 3 3 0k g Lo slay —Mustafa Khurramdil, 2:88.

€l s sde by Lass Ol 55 b sUs» —Sayyid Rida Siraj, 2:88; Ayatullah
Muhammad Rida Qubadi Adinehwand, 2:88 (“dilha-yi man ra pardehha-
yi puishandah ast™).

ok 1S5l 03 5 Lo s> » —Ayatullah Makérim Shirazi, 4:155.

« s 05 p L slhsy —Muhammad Bagir Behbadi, 4:155.

Gol ONE g o3 o Loslbsy —Husayn ‘Al Rashid, 2:88; ‘Imad-zadeh, 4:155
(“dar pardeh wa dar ghilaf”).

€ sdils y O, L slbay — Al Akbar Sarwari, 2:88.

€l iy g SN s L sy —Jurjani, Tafsir-e Gazor, 4:155.

Gl OV 43 5 O U sleliy —Muhammad Jawad Najafi, Tafsir-e Asan, 2:88.
e a3 F 03,0 15 L sa By —Muhammad Jawad Najafi, Tafsir-e Asan,
4:155.

ot 2053 03 4 L sWbs » —TafSir-e Namiuneh, 4:155; Muhsin Qara’iti, Taf-
sir-e Nur, 4:155 (with a slight difference).

€l M6 3 Jade 035 0355 5 L slbay —Abu al-Fadl Dawar-panah, Tafsir-e Nur
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€lal Al g3 L sy

That is, “Our hearts are in covers,” implying a professed in-
capacity to understand the Prophet’s preaching. Hence some of
these translators add an explanation to the translation of the verse:*°

(it G5 o 4T

Some of the translators, sensing resistance and defiance in the

statement of the Jews, have added such words as these:*’
«dpldy g 1) goes £ 8 b sy

Some have translated the phrase in such a manner as if the

covers were inside the hearts, not the hearts within covers.>®

al-"Irfan, 2:88.

@3 g b sbs» —Muhammad Bagir Behbudi, 2:88.

€l 8 sk Laod Ol > L slhs» —Sayyid Rida Siraj, 2:88.

% Sayyid Rida Sirdj, 4:155 .Other similar explanations that are added are
as follows:

€l W Olsee ) srv—Mahdi [lahi Qumsheh’s, 2:88.

Gt S 8 5 Ly —Ayatullah Makarim Shirazi, 2:88.

€S E 850, by Oy —Ibid., 4:1585.

iy f O 4 58 o i 0T —Maybudi, 4:155.

Qb £ e L;)i.a ¥ &y —Ibid., 2:88.

€St 83 g W e v—"Imad-zadeh, 2:88.

€S B0 1) W Ol il 5 6y —*Abd al-Majid Sadiq Nobari, 4:155.

@y F 0T 5,y 3 o5 3 »—Ahmad Noandish, 2:88.

«ho i b 5 4y oy —TafSir-e Basa'ir-e Yamini, 2:88.

€y ot e ts Sy g ogb i 04ty v —Husayn Wa'iz Kashifi, Tafsir-e
Husayni, 2:88.

*7 Sayyid Muhammad Husayn Husayni Hamadani, Tafsir-e Anwar-e Da-
rakhshan, 4:155.

38«.;_.1 O L s v—TafSir-e Kabuli, trans. of Mahmud al-Hasan’s Urdu tafsir, 4:155.
€t glo3y b o —*Abd al-Majid Sadiq Nobari, 4:155; Muhammad Karim ‘Alawi
Husayni Muasawi, Tafsir-e Kashf al-Haqa'ig, 4:155.
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As [1] implies a denial of receptivity, some of the translators
paraphrase the statement of the Jews as follows:

e ey L sy Wi 3 s Lo glbs » P s Bl sl L gls »

L sl by 44‘«*“‘4‘& D 43‘«.1.”):.1 U35 agh Lo ;_sLA:»“‘«L:_..A Ay 4 Lo gy
45«-1;»1.&4 el e ges Wil g &
Among Persian translators and commentators, only the author
of Tafsir-e Gazor has adopted interpretation [2],*® while none
among them, from among the works consulted, has adopted [3] as
the basis of his translation of 2:88 & 4:155. On the basis of [3], an
acceptable rendering of the phrase ‘quliibuna ghuf® would be:

€l 022U b glboy

10.2 Urdu Translations:

Most of the Urdu translators have followed [1] in translating
this phrase and rendered it with wordings similar to those of the

Persian translators:
(ufé_.ﬁd.:;;. Jf?,;uﬂjg.jl(z)—Shﬁh Rafi‘ al-Din, 4:155.%

* Muhammad Khwajawi, 4:155.

%0 Jalal al-Din Farsi, 4:155.

! Maybudi, 4:155; Abu al-Futth Razi, Tafsir, 2:88; Ayatullah Mahmud
Taliqani, Partowi az Qur'an, 2:88 (with “ya dar plishish” in parentheses).
42 ¢ Abd al-Muhammad Ayati, 4:155.

“ Abu al-Qasim Payandeh, 2:88 & 4:155 (with a slight difference of
wording).

“ Tarjumeh Tafsir-e Majma " al-Bayan, 4:155.

* Sayyid Muhammad Baqir Musawi Hamadani, Tarjumeh Tafsir-e al-
Mizan, 4:155.

e e ley L sUsy —Jurjani, Tafsir-e Gazor, in the second rendering
of 4:155.

" Mahmud al-Hasan, 2:88 & 4:155; Farman ‘Ali, 2:88 & 4:155: Ahmad
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(Ut Sy Ushesl) —Shah Rafi* al-Din, 2:88.%

Rida Khan Barelawi, 2:88; Dhi-Shan Haydar Jawadi, 2:88; Fath
Muhammad Khan Jalandhari, 2:88 & 4:155; Mirza Hayrat Dehlavi, 2:88
& 4:155; Sayyid ‘Ammar °Ali, 4:155; Sir Sayyid Ahmad Khan, 4:155;
Khwajah Hasan Nizami, 4:155; Muhammad ‘Abd al-‘Aziz, Mayalib-e
Qur'an-e Hakim, 4:155; Sayyid Muhammad Sarwar Shah (Qadiyani),
4:155; Muhammad ‘Ali (Qadiyani), 2:88 & 4:155; Shaykh Muhammad
‘Ali, 4:155; Sayyid °‘Ali Hasan Bihari, Matalib al-Qur'an, 2:88;
Muhammad ‘Abd al-Bari Farangi-Mahalli, Al/faf al-Rahman bi Tafsir al-
Qur'an, 2:88; Muhammad ‘Abd al-Bari Hyderabadi, 4:155; Ghulam
Rasul Radawi, Tafsir-e Radawi, 2:88; Muhammad Ayyub Khan, 2:88 &
4:155 (in both verses “Hamare dil dhake huwe hain”™).

* Shah ‘Abd al-Qadir, 2:88 Nawab Wahid al-Zaman, 2:88 & 4:155; Say-
yid Magbul Ahmad, 2:88; Ahmad Rida Khan Barelawi, 4:155; Dhi-Shan
Haydar Jawadi, 4:155 (adds “fitratan” in parentheses); Sayyid Abu al-
A‘la Mawdudi, 4:155; “Abd al-Rashid Nu‘mani, Tarjumeh Tafsir-e Ibn
Kathir, 2:88 & 4:155; ‘Abd al-Haqq Haqqani, Tafsir-e Hagqani, 2:88 &
4:155; Sayyid Zafar Hasan Amrohawi, Tafsir, 2:88 & 4:155; Imdad
Husayn Kazimi, 2:88 & 4:155; Nawab Siddiq Hasan Khan, Taruman al-
Qur'an bi Lata’if al-Bayan, 4:155; Sayyid ‘Ali Naqi Nagawi, 2:88
(“qudrati ghilaf") & 4:155; Muhammad Na‘im, Tafsir Anwar al-Qur’an,
2:88 & 4:155; Sayyid ‘Ammar ‘Ali, 2:88; Khwajah Hasan Nizami, 2:88;
Mufti Muhammad Shafi‘, Ma ‘arif al-Qur'an, 2:88 & 4:155; Muhammad
Insha’ Allah, 4:155; Muhammad ‘Abd al-‘Aziz, Matalib-e Qur'an-e
Hakim, 2:88; Sayyid Muhammad Sarwar Shah (Qadiyani), 2:88; Shaykh
Muhammad °‘Ali, 2:88; Sayyid ‘Ali Hasan Bihari, Matalib al-Qur’an,
4:155; Pir Muhammad Karam-Shah Azhari, 2:88 & 4:155; Maulawi
Muhammad Husayn, Tafsir-e Rabbani, 2:88; Muhammad ‘Ali Chand-
purl, Tarjumeh Tafsir-e ‘Azizi, 2:88; Muhammad ‘Abd al-Bari Hy-
derabadi, 2:88; Sayyid Shabbir Ahmad, 2:88; Sayyid Amir ‘Ali Malih-
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Some of these translators have added, in parentheses, an ad-
jective “figratan” or “qudrati’ (meaning, natural or congenital) to
the covers or curtains—something that indicates the adoption of
[1a].”

Some of the Urdu commentators have considered the covers
or curtains over the hearts of the Jews as an indication of their
closed minds and absence of receptivity for the new revelation.”
But some among Urdu translators and commentators have adopted
[1b] and translated the phrase in the following, or similar, words®',

abadi, 2:88; Abu Muhammad Ibrahim, Tafsir-e Khalili, 2:88; Muhammad
‘Abd al-Qadir Siddiqi Qadiri, Tafsir-e Siddigi, 4:155; Sayyid Ahmad
Hasan Muhaddith Dehlawi, Ahsan al-Tafasir, (follows the interpretation
[1a] in both places).
“ Sayyid ‘Ali Naqi Naqawi, 2:88 (“qudrati ghilaf’); Dhi-Shan Haydar
Jawadi, 4:155; (“fitratan” in parentheses); Ghulam Rasul Radawi, Tafsir-
e Radawi, 2:88.
% Abu al-Kalam Azad, Tarjuman al-Qur'an, adopts this interpretation in
his commentary on both the verses, so also have Muhammad Husayn,
Tafsir-e Rabbani, Muhammad ‘Abd al-Bari Farangi-Mahalli, Alfaf al-
Rahman bi Tafsir al-Qur’an, and Khwajah Hasan Nizami, ‘Amm-Fahm
Tafsir, in their commentaries on 2:88. Some of the Urdu commentators,
like some of their counterparts in Arabic and Persian, have mixed up be-
tween different interpretations. For instance, the honourable writer of
Matalib-e Qur'an-e Hakim, somewhat implausibly, mixes up [1] and [2c]
as follows: )

(.j_uf'f.:‘jlf'"pfc".x':,';.’:’ Uyl i :fi"‘f_i-';,‘,'u‘.u',-.-.;hd’-') g Ushe ke
Some of the commentators have adopted contradictory interpretations
under the two verses. For instance, the author of ‘Umdat al-Bayan adopts
[1] under 2:88 and [2] under 4:155.
ST Ashraf ‘Ali Thanawi, 2:88 & 4:155; Sayyid Abu al-A‘la Mawdudi,
2:88: Nadhir Ahmad, 2:88 & 4:155; Wahid al-Din Khan, 2:88; ‘Abd al-
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meaning “Our hearts are secure [against the influence of any new
preaching]:”
(tbP_sfe )

Sayyid Magbul Ahmad is alone among Urdu translators to
adopt [2], which he does in the translation of 2:88. But he too fol-
lows [1] in his translation of 4:155. Sayyid ‘Ammar ‘Ali, also a
Shi‘i translator, and a commentator as well, adopts [2], though not
in his translation but in his commentary ‘Umdat al-Bayan, under
4:155. Probably both of them have followed the old tafsir ascribed
to Imam al-Hasan al-‘Askari (‘@) which allows both [1] and [2].
Apparently, none among Urdu transiators and commentators of the
Qur’an has paid attention to [3] and the Biblical background of the
phrase. However, on the basis of [3], an acceptable rendering of the
phrase ‘quitibuna ghuf’ in Urdu would be:

(Ut c)?'? tbesbn)

10.3 French Translations:

Unlike Persian and Urdu, most of the French translators have
followed [3] in their translations. However, a number of Muslim
translators have adopted interpretations [1] and [2], apparently un-
der the influence of the Arabic commentaries. The interpretations
adopted by French translators are given below along with the corre-
sponding renderings.

[1]: Nos ceeurs sont eveloppés dans de voiles.”

Karim Parekh, 2:88 & 4:155 (“ghilaf men mahfuz hain” in both verses);
Abnt Muhammad Muslih, 2:88 (“hamare dil Qur'an ka athar lene se
mahfiz hain”) & 4:155 (“hamare qulub dusron ki baten sunne se mahfiiz
hain”); Shams Pir-zadeh, 2:88 & 4:155 (“hamare dil band hain” in both
verses); Sayyid Shabbir Ahmad, 4:155; Muhammad ‘Abd al-Bari Hy-
derabadi, 2:88 (“hamare dil ghilafon men mahfuz hain™).

32 Jean Grosjean, 2:88, 4:155 (“Nos caeurs sont voilés”); G. H.
Abolgasemi Fakhri (Qum, 1999), 2:88 & 4:155 (with a slight variance);
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[1b]: Nos ceeurs sont imperméables.”

T . 54
[2]: Nos ceeurs sont remplis de science.
[31: Nos ceeurs sont incirconcis.>

Here, I would like to take the opportunity to thank my friend
Dr. Yahya ‘Alavi (who is presently working on the second volume
of a scholarly French translation) for pointing out the Biblical
background of the phrase ‘quiubuna ghulf,” Although I knew that
several English translations had followed [3] in their rendering of
the phrase, I was not well aware of its Biblical usage. His remarks
have prompted this study of the occurrence of the phrase in
Qur’anic commentaries and translations.*®

anonymous Qadiyani translator (under the supervision of Mirza Muham-
mad Tahir Ahmad), 2:88 & 4:155; Rokeya Mahmoud Gabr and ‘Achira
Mohammaed Kamel Ahmed, (French translation of al-Muntakhab, Cairo:
Al-Azhar, 1997/1417), 2:88.

%3 Salah ed-Dine Kechrid, 2:88 & 4:155; Noureddine Ben Mahmoud, 2:88
(“Nos ceeurs sont inacessibles”); Cheick Si Hamza Boubakeur, 4:155
(“Leurs ceeurs étaient insensibles”).

** Claude Etienne Savary, 2:88 & 4:155; Régis Blachere, 2:88 & 4:155;
Kasimirski, 2:88 & 4:155; Edouard Louis Montet, 2:88 & 4:155; Denise
Masson, 2:88 & 4:155; Joseph Charles Victor Mardrus, 2:88 & 4:155:
Muhammad Hamidulladh, 2:88 & 4:155; Ahmet Laiméche & B, Ben
Daoud, 2:88 & 4:155; Yahya ‘Alavi et Javad Hadidi , 2:88; Sadok
Mazigh, 4:155; André du Ryer, 2:88 & 4:155, the first translator of the
Qur’an into French translates the phrase thus: Notre Ceeur est endurci,
i.e., “Our heart is hardened,” Sadok Mazigh follows him in his translation
of 2:88.

% Cheick Si Hamza Boubakeur, 2:88.

% A Persian version of this study was published in the biannual journal
Tarjuman-e Wahy, No. 9 (vol. 5, No. 1, 2001), pp. 4-31, No. 10 (vol. 5,
no. 2, 2002), pp. 4-25, published by the Center for Translation of the
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10.4 German Translations:

Like the French translators, most of the translators into Ger-
man have followed [3] in their renderings of the phrase, although
here too one finds some Muslim translators following [1] and [1b].

[1]:Unsere Herzen sind in Hiillen gewickelt.”’
[1b]:Unsere Herzen sind unempfindlich.®
[3]: Unsere Herzen sind unbeschmitten.”

10.5 Italian Translations:

With only one exception, all the translators have followed
[3]:
[1]: I nostri cuori sono avvolti in involucri.®
[3]: I nostri cuori sono incirconcisi.*"

0

Holy Qur’an, Qum.

*” Ahmad v. Dneffer, 2:88 & 4:155; Amir M. A. Zaidan, 2:88 (“Unsere
Hezen sind bedeckt”), 4:155 (“Unsere Herzen sind verhiillf’); Moustafa
Mabher, 2:88, 4:155 (“verschlossen”); Muhammaed Ibn Ahmad Ibn Ras-
soul (Kéln, 1955), 2:88, 4:155 (“Unsere Herzen sind hinter einem
Schleier”); Scheich ‘Abdullah as-Samit, 2:88, 4:155 (“Unsere Herzen
sind verhiillf’); Anonymous Qadiyani translator, 2:88 & 4:155.

* Maulana Sadr-ud-din (Qadiyani), 2:88 & 4:155; Fatima Heeren (Mu-
nich: HKD Bavaria, 1997), 2:88 & 4:155.

*® Theodor Grigull, 2:88 & 4:155; Lazarus Goldschmidt, 2:88 & 4:155;
Ludwig Ullmann, 2:88 & 4:155; Friedrich Riickert, 2:88 & 4:155; Max
Henning, 2:88 & 4:155; Rudi Paret, 2:88 & 4:155; Adel Theodor Khoury,
2:88 & 4:155.

5 Only the anonymous Qadiyani translator follows this interpretation.

6! Federico Perone, 2:88 & 4:155; Hamza Roberto Piccardo, 2:88 &
4:155; Alessandro Bausani, 2:88 & 4:155; Luigi Bonelli, 2:88 & 4:155;
Eugenio Camillo Branchi, 2:88 & 4:155; Aquillo Fracassi, 2:88 & 4:155;
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10.6 Spanish Translations:

Some translators into Spanish have followed [1] and [1b] un-
der the influence of the commentaries, while most of them have
adopted [3] as the basis of their rendering.

[1]: Nuestros corazones estan cubiertos.”

[1b]: Nuestros corazones estdn insensibles. ®
o 4

[2]: Nuestros corazones son depdsitos.®

[3]: Nuestros corazones estan incircumcisos.>

Concluded—walhamdu lillah

Angelo Terenzoni, 2:88 & 4:155; Arnaldo Fracassi, 2:88 & 4:155.

62 Anonymous (Qadiyani Spanish translation based on Muhammad ‘Ali’s
English version; Ahmadiyyah Anjuman Lahore, 1986), 4:155; Alvaro
Marchodom Comins, 4:155 (Nuestros corazones estan enfundados).

% Ahmed Abboud & Rafael Castellanos, 2:88 & 4:155; Abdel ghani Me-
lara Navio, 2:88 & 4:155 (“Nuestros corazones estan cerrados”) .

64 Abdurrasak Pérez (Spanish translation based on Muhammad Asad’s
English version), 2:88 & 4:155 (“Nuestros corazones estan ya rebosantes
de conocimiento”); Anonymous (Qadiyani translation based on Muham-
mad ‘Ali’s English version ), 2:88.

% Juan Vernet, 2:88 & 4:155; Julio Cortés, 2:88 & 4:155; Juan Bentista
Bergua, 2:88 & 4:155; Joaquin Garcia-Bravo, 2:88 & 4:155; Alvaro
Machordom Comins, 2:88 (he renders the phrase in these words:
“nuestros corazones estdn endurecidos”); Juan Manuel Dominguez,
4:155.



Globalization
and Dialogue of Religions

In Conversation with Dr. Ghulam Riza A‘wani

All Human Beings Throughout History Have Been Invited to
Follow the Divine Religion!

Q: Dr. A'wani, could we start this discussion with a
question on your understanding of the issue of globalization?
Would you call this phenomenon a process or is it a project in
your opinion?

Dr. A‘wani: Globalization has itself turned into a global
issue. However, to begin with, we need to define its nature and
examine its emergence. In its present concept, globalization is a
western phenomenon that emerged alongside Western modernity
and has now reached its zenith. Therefore if we were to consider
modernism as a project, since globalization too possesses the
same characteristics as modernity and modernism, it can in fact be
said to be the zenith and the perfection of modernity that is its
rational outcome.

Globalization possesses the same characteristics as
modernism. The basic characteristic of modernism is
secularization and secularism, and in other words it could be said
that modernism views the world from a materialistic outlook.
Such a materialistic viewpoint has been a growing trend in the
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western worldview in the modern age. Modern philosophy is
more or less a secular philosophy. It is not as if to say that God
has no place in modern philosophy, but instead, we could say that
modern philosophy simply relates to knowledge and wisdom from
a materialistic outlook.

If religion were to present the concept of globalization it
would have a divine characteristic. For instance, Christianity
possesses a global divine message. Or Islam for that matter is not
confined to any particular community, nation, or historical period.
All these features stem from a divine perspective. However,
globalization in its present sense is devoid of divine
characteristics and is in fact “western” in nature and has spread
with the emergence of modern science, modern philosophy, and
with the expansion of the modern Western civilization.

However, as regards the enquiry as to whether globalization
is a process or a project, it needs to be mentioned that it is
possible for something to be, both, a process as well as a project.
In this case, it depends on whether we consider “westernism” and
“modernism” to be a process or a project. In my opinion it could
be both since it began as a process at a particular point of time
owing to certain factors along with the emergence of modem
philosophy, modern science, and the new paradigm of thinking.
An examination of what those factors that were later converted
into a project were, calls for an altogether different discussion. To
stay on this particular subject, however, we would need to draw a
line between modernism and modernization. Modernism is a
process whereas modernization is a project. This is because
thinkers from the age of intellectualism as well as philosophers
have defended and promoted modernism — albeit not out of force -
through their books and theories which also found their way to
other countries. Later on, however, this trend of thought attracted
supporters who tended to impose their views upon others. In other
words, this was no longer an issue of modernism but in fact
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became an issue of modernization which was at times also
enforced through military means or through the power of the
state. The moves of Mustafa Kemal Ataturk in Turkey cannot by
any means be termed as modernism and were much rather
“modernization” and the imposition of modernity. In Iran, Riza
Khan, too, harbored the same motives. However, in the case of
the Western world, it was the issue of modernity and not
modernization, although it did contain some weak leanings
towards modernization. Later on, the West tried to impose
modernization upon the East over a short period of time and in the
course of a few years and also tried to deal a blow to the Eastern
world.

As regards globalization, too, it has become an issue of
“globalizing” and the West that claims sovereignty over the world
intends to impose it upon the East in the form of a project.
Therefore, it can be seen that their forces easily occupy a country
or attack its interests. As a matter of fact, the West has returned to
the period of the ideology of globalizing.

Q: It appears that you give a great deal of emphasis upon
military action in the process of globalizing.

Dr. A*wani: This entire thing began as a trend of thought to
which came to be added a political angle that has now also taken a
military dimension. Take a look at our neighbouring countries and
just see what is transpiring there. The US is doing whatever it
pleases in the other countries in the guise of globalizing and since
it has the right of veto it uses that right to nullify whatever is
against its own liking, completely unresponsive to the opinions or
the objections of the others. It gives itself the right to act as it
pleases, and intends to achieve its objectives through military
force, even if it may not succeed everywhere. However, economic
issues as well as the power of modern technology have
contributed greatly to this type of globalization. It is unfortunate
that many people in the world have been deceived by the claim of
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the Westerners to be “thinkers”. Under the current circumstances
one is left perplexed as to whether to believe in their claims or to
judge them through their actions. Their actions are completely
contradictory to their tall claims.

Q: Thus, could we say that in your opinion globalization is
currently a project?

Dr. A‘wani: I would say that globalization is no more an
idea or a philosophical thought since today’s politicians are not
committed to philosophical thought and idea and are instead busy
chasing their own objectives.

Q: As per the beliefs of certain people, could we say that the
advocates of the project of globalizing are busy scheming and
implementing upon a certain plan to direct world religious
leaders, forums, and institutions towards their own leanings in
order to maintain control over this widespread trend? For
instance, they gathered all the world religious leaders in the UN
and organized the World Council of Religious Leaders in
Thailand. Could this move be considered as beneficial for
religions?

Dr. A‘wani: | am not aware of what has transpired behind
the scenes. The situation could be as certain people believe it to
be. However, this move could in a way prove to be advantageous
from the point of view of religions. It may perhaps be that the
religious leaders, who gathered at the UN, did so with a good
intention which is in itself an auspicious and promising factor.
But even if this conference was organized with a planned ulterior
motive and for political purposes, such gatherings could serve as a
good beginning for dialogue, which could bear positive results if
continued. This is because any kind of dialogue among religious
leaders is positive and beneficial.

It should always be kept in mind that religion cannot be
tampered around with and even if there is a covert political
agenda behind their moves, it will not last long and will soon be
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exposed. This is because religion belongs to God and God is the
“best of planners” and He exposes the plots of all the evil
schemers!

Q: The globalization of modernity, which in your opinion
has no divine aspects, has emerged at the global level through
special ways and means and is even making progress. Which Jaith
or religion can the critics of this type of globalization rely upon in
order to provide them with appropriate ways and means Sor
promoting another kind of globalization? Secondly, Islam claims
to be the universal religion and one of the objectives of the return
of the Twelfth Imam, the Mahdi (May Allah hasten his
reappearance) is universalizing Islam. What in your opinion are
the consistent points in this ideal that you could highlight under
the current global conditions?

Dr. Awani: The globalization of the first kind is secular,
materialistic, non-spiritual, and at times even satanic in nature.
But the globalization of the religious kind is based upon divine
principles because religion can never abide by unchecked values
and principles and is governed by its own specific standards.

Although the term “globalization™ is not used in religions,
globalization as an ideal very much exists within their framework.
We do have global religions in the sense that the message of the
divine religion is universal and is for all mankind throughout
history. When the Qur’an addresses the Prophet Muhammad (S)
in the words: “We have not sent you but as a mercy to the worlds”
(21: 107), it in fact implies that the message of Islam is universal
and is for all mankind. This idea has also been highlighted in
another verse of the Qur’an that says: “O mankind! Surely We
have created you of a male and a female ...surely the most
honourable of you with Allah is the one among you most careful
of his duty” (49: 13).

This message presents a trans-communal, a trans-national,
and a global worldview. As a matter of fact this is the core of the
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message of Islam, which is not confined to any particular
boundaries and which addresses every human community or
nation for all times. Thus, care should be taken to refrain from
mixing up these two different concepts of globalization. This is
because the first kind of globalization is based upon Western
values and its objectives are purely materialistic whereas the
second type of globalization is based upon divine principles. This
means that in this kind of globalization man views history as well
as the entire creation from a divine worldview and considers
resurrection as a divine affair. In other words, in this view human
life is based upon divine virtues and dignity. The universe is the
manifestation of God and His divine and sacred presence and He
is present in everything and everywhere; “He is with you
wherever you are”.

However, even though in the Western form of globalization
there is no overt mention of materialism — of course, there are also
a few notorious groups from among them that overtly claim to
have materialistic goals — it is a materialistic worldview that
prevails over Western ideology. Whenever a worldview is devoid
of godliness, even if it is not admitted openly, it is a materialist
worldview and blocks the path of God, the higher realms, and
generally the truth and it in fact confines man within this worldly
realm, appearing to have created a paradise for him, even though
in reality it has only opened up the gates of hell for man. Thus we
see that these two paths are totally apart from one another even
though they may appear to resemble each other in some ways.
They are very different, both in their nature as well as their
purpose, and should not be mixed up.

Q: How will this worldview actually manifest itself in
human life?

Dr. A‘wani: It is bound to manifest itself. When life
becomes divinely-inspired, all areas are influenced by it including
man’s perception, his temperament, his personal behaviour, and
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his government. All the prophets of God (‘a) were sent for
guiding mankind and to transform man’s perception of life.

The prophets (‘a) were not actually sent to perform any
supernatural feats but they were rather sent to guide mankind on
matters that they are generally heedless about; and to return man
to the truth of his real being and to make him aware of that reality.
Remembrance of God in all affairs is the essence of religion and
this truth is present in the core of the being of everything. The
divine prophets (‘a) came to awaken this reality in the core of
existence of the human beings and to make them aware of the
source of life, that is, God, and to enable them to reach to the
highest levels that have divinely been bestowed upon mankind.
Now, does man possess this awareness or not? If he has divine
awareness then he should gain knowledge about himself and man
truly does possess this potential and religion is also there to guide
him and to take him towards an absolute awareness. However,
each individual can gain this awareness to the extent of his
personal capacity.

Meanwhile, all these prophets of globalization are false and
they are playing evil games with mankind. If history would some
day decide to evaluate the contribution of such people to mankind
it would surely be a negative one. Do we have any idea of what
they have inflicted upon themselves and mankind? Since we are
Muslims, we may overlook certain facts, but it needs to be
admitted that man has really lost his value and his human dignity.
On the one hand, such people harp upon human dignity while on
the other hand, their actions show complete disregard for hurnan
worth and dignity. This is the paradox of mankind today.

Q: Man has both spiritual as well as material needs and
desires to live according to the latest and the most up-to-date
advancements. Now it may be that some of these advancements
that have been the result of modern civilization may prove to run
against his true nature and his ultimate felicity. The Western
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civilization which harbours a secular worldview, openly declares
that it has nothing to do with religion, religiousness, and the
salvation of man. However, religion that claims to ensure the
worldly as well as the other-worldly needs of man is responsible
for providing man with all his needs and to provide answers to all
the social, cultural, educational, scientific, and economic needs of
individuals and societies and to supply whatever is expected from
a state and that too without neglecting the aspect of man’s
spiritual needs. Do you agree with this point?

Dr. A‘wani: It is absolutely true that man has certain needs
and should enjoy the good things of this world. Islam specifically
stresses this point. However, Islam does not consider this world
and its pleasures as the ultimate goal of man’s life even though it
allows that man should have his due share of the lawful pleasures
of this world. God, Who has endowed these natural blessings
upon His creation, truly wishes for them to be used well by man.

Religion has certain parameters and the world is one of
those parameters. However, the purpose of religion is not
confined to this world even though the world has its own
importance. The Hereafter is yet another of those parameters.
Man is constantly chased by death and death is within another
paradigm. Life after death is in a different realm altogether that
has its own laws, Religion also gives due attention to this reality
and prepares man for that other paradigm after death so that he
attains perfection.

It could happen that man gets caught up in tomfoolery and
does not traverse the path to perfection. Just like a seed that rots
and fails from becoming a tree, if man, too, does not live
according to the divine worldview that addresses all the various
parameters, he truly perishes. But a believer is aware and all his
acts are based upon his awareness. The world has its own place in
a believer’s life but it is a world which is very different from the
world of the secularists. In secularism, the Hereafter is believed to
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be a personal parameter which is inconsequential on the whole,
and what is given importance is this very world. Thus, we can see
how these two “worlds” are different from each other.

Q: Is it possible for believers to achieve their religious
goals in a society that is not governed by religious fundaments or
is it necessary to have these fundaments on the basis of religious
beliefs?

Dr. Awani: This is how Islam has fundamentally been. It
was with the descent of Divine Revelation that the Islamic society
came into being and the society of Medina was formed on the
basis of religion; and it was from there that Islam spread to other
places. The growth of Christianity in Christian societies was of
the same nature and was not based upon force or coercion. The
divine personality of Prophet Jesus (‘a) gave rise to this
worldview.

Generally speaking, whenever the dominant worldview in a
society changes, everyone is under the sway of its influence.
Same was the case in China during the age of Confucius.
However, such issues have arisen for us because we are living
within a different worldview that negates all the earlier mentioned
parameters. In other words, we are living in an atmosphere that is
rapt with secularism and modernism while we earlier lived within
a traditional society in which no other worldview existed and in
which nothing else was even perceivable.

Interestingly, Ghazzali has written a book called, al-Igtisad
fi al-I'tigad (Balance in Belief), and what he implies through the
term “economy” is the safeguarding of the main parameters of
faith. Of course, we do need to keep in mind here that each
religion has its own parameters. The term “economy” has not
been used by Ghazzali in its current material sense but has instead
been used to indicate the shortest path to salvation and
deliverance. For man to attain salvation and deliverance in the
shortest time span and with the least difficulty and for him to gain
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awareness of God, he should pay due attention to “economizing”
through the parameters of faith. These parameters provide the
basic elements that reach man to his final goal that is well-defined
by religion. This is called “religious economy” or as Ghazzali has
beautifully put it, “economy of faith” which has one definition in
Christianity and another according to Islam even though both
these definitions may come close. However, the ultimate goal
according to both religions and in fact as per all the divine
religions is the salvation and the deliverance of man and attaining
to the awareness of God.

Q: Globalization does not apparently negate religion but
only treats it as a personal issue which is apart from collective or
social issues. Keeping in view the different interpretations of the
various religions on this issue, can inter-religious dialogue help
create proximity among the followers of different religions so that
they can give due importance to the social and collective aspect of
religion and motivate believers to take up this stance vis-G-vis
globalization?

Dr. A‘wani: The secular world converts religion into an
individual and personal issue and considers it to be a personal
matter that can be as per the individual preference of each
individual without it having any global dimension. As a matter of
fact, the secular world does not consider religion to hold any
epistemological, divine, or ontological fundaments and considers
it to be a subjective issue that is defined by individuals within the
parameters of their own minds and introduces religion as
something baseless for the recreation of the common man. This
interpretation of religion is exactly contradictory to the beliefs of
the religious people.

The followers of religions believe that religion is a divine
truth and is the Divine Law based upon man’s being and his
primordial nature. Moreover, God is the “Giver” of religion and,
therefore, the believers believe in a Source that has created man
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and the entire universe and the wisdom of this creation reaches its
peak only if and when, after the creation of man, he is addressed
and guided. This completes the external or religious guidance
along with natural inner guidance with which all human beings
are created.

Q: The movement of the religious traditionalists gained its
identity vis-a-vis modernity. How can this movement which
believes in the exalted unity of all divine religions support the
cause of dialogue among civilizations in attaining the social
objectives of the believers?

Dr. A‘wani: People generally consider “tradition” to be a
habit or a general or normative behaviour. However, when we
refer to the word “tradition” (sunnah) what we are referring to is
the tradition that is flowing through everything, or to put in it in
another expression, it is the “Tao”. Based upon this definition, all
of life is “Tao”. I am sure you are aware that tradition is not
limited to religion but it in fact flows within the very nature of
everything. This sunnah or tradition is the tradition of Allah or to
put it in the Qur’anic words: “This is Allah’s law (tradition),
which has indeed obtained in the matter of His servants...” (40:
85) or “For you shall not find any alteration in the course of
Allah; and you shall not find any change in the course of Allah.”
(35: 43)

It is only Allah’s tradition that does not accept any change
or alteration. The law of being is as it always was and always
shall be. It is eternal and is the same pure primordial nature. It is
the same pure religion that is from eternity to eternity but appears
in different manifestations. But the truth of religion is the same. In
other words, the common term “religion” is not the only shared
feature among all religions. If there is a commonality only in the
“term”, then it is not worthy of being called by the name of
“religion” and perhaps another term should be employed for it.
The term “religion” has a common truth just as the term “human”
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is used commonly for every person because whether a person is
Iranian, or Indian, or Chinese, all of them are firstly human beings
even though they may be different in appearance. The truth of
being human remains the same in all cases failing which, we
would need to use an altogether different term of reference.
Similarly, the term “religion”, too, implies a common truth. Thus,
in the same manner that everything else gains manifestation in
this universe, religion too gets manifested and appears in various
forms even though its basic truth is eternally one and the same.

God is the “Giver” of religion. The truth of religion is God
and all divine religions are from God and since they all stem from
a single Source, there is a unity among them. All divine religions
have addressed human beings and the One and only God has
addressed man through religion. Even if they have appeared in
different forms, the purpose of religion has always been the same
and there is truly no difference among them.

All the divine prophets (‘a) also came to guide mankind and
all of them are the manifestations of the divine name a/-Hadi (The
Guide) and they are the manifestations of divine guidance. They
are unlike the Satan who is the manifestation of evil, as the al-
Muzill (The Debaser).

The prophets (‘a) have no differences in their basic
principles and according to the Holy Qur’an all of them testify
and confirm a common truth. Nowhere in the Holy Qur’an has it
been mentioned that a prophet has rejected another prophet but in
fact all of them confirmed the truth of the previous prophets (‘a)
and their Divine Books. This is because in reality they had all
brought the same, one message. We should know that if any
differences have emerged between the principles of the various
religions, these are actually differences between their historical
forms and do not concern their essential forms. The prophets (‘a)
have all been sent to eradicate differences and to present the
purest form of religion.
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In its truest nature, religion is like pure water that springs
out from a single fountainhead. When that same water flows into
the different rivers and into polluted areas it takes on the colour of
that place and manifests that same pollution. Now the question
here is whether we should judge the water in the pure form that it
emerged or whether we should only see it in its polluted form?
The very same principle applies for religion. Religion, too, has
passed through innumerable souls before it has reached us. Has
the religion that we are following today reached us through
purified souls and through the souls of the intimate “friends” of
God or has it reached us through sources that were not of this
kind. Just like water, religion too can either be polluted if it has
passed through impure places or then it can be pure and clean if it
has reached us through pure and unpolluted courses.

When we speak of religion, we should focus upon its
fountainhead and only then will we realize that all of them are the
various paths of guidance in reality. All true religions were divine
in nature and all of them guided man towards deliverance and
brought absolute awareness for him and imparted to him the path
to attain nearness to God.

I would also like to stress here that religion can never be
abrogated. Can the message of Prophet Abraham (‘a) be
annulled?! And if Prophet Abraham (‘a) were to be present today,
even though it is an impossible supposition, it would be
obligatory on us and on all religious scholars to follow him. After
all he is a divine prophet (‘a). Is it a simple matter to be able to
reach the exalted status of prophethood? And Abraham (“a) is one
of the five greatest prophets. Allah also instructs Prophet
Muhammad (S), notwithstanding his grand status, to observe the
path of Prophet Abraham (‘a). Our theologists speak of the
abrogation of some holy verses. They are right in a way since
abrogation is possible in matters that cannot last on the strength of
their own nature. Or in other words, laws that can accept
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abrogation cannot be eternal. However, the religion of guidance
cannot ever be abrogated. Can the message of unity that was
brought by Prophet Abraham (‘a) ever be abrogated?! If anyone
even attains a whiff of the “Abrahami tawhid” (the monotheism
of Abraham), he is from those who attain salvation. When some
people speak about the abrogation of all the religions their claims
are not justified.

We should firstly clarify as to what can be abrogated and
what cannot. The basic principles of religion can never be
abrogated. No prophet (‘a) ever came to preach the message of
disbelief or polytheism but in fact all of them stressed upon divine
guidance, monotheism, resurrection, virtues, and good acts.
Therefore, an important part of religion and particularly the part
that relates to divine knowledge and guidance and the principles
of religion can never ever be abrogated.

Q: Some people believe that spiritualism has spread
through the world while others believe that we may be at the
beginning of some sort of pull towards religiousness. However,
some of the so-called spiritual sects in the US and in Europe have
nothing to do with religiousness. Everyone admits that it was
following the Islamic Revolution of Iran that a return to religion
began to spread throughout the world. Do you think that this
trend of returning to religion will continue or do you believe that
what today is referred to as a return to religion and spirituality is
in no way related to divine religions?

Dr. A‘wani: You question has two parts to it. One is
regarding whether spiritualism has been on the rise in today’s
society, without reference to Iran. In this regard you presented
two opposing views. Many critics believe that humanity has
distanced itself from spiritualism and I agree with this view.

Spiritualism cannot be a farce or a show. Spiritualism only
emerges within the being of spiritual and divinely-oriented
people. Do our times have more divinely-oriented people or did
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they thrive more a hundred or a thousand years ago? Are they
more in number in today’s times? Sure, religiousness as a
“parade” is on the rise. In the US, religion is just like a vogue or a
fad! But this superficial inclination is not indicative of true and
divine spiritualism. If there is spiritualism then where are the
saints? If there is spiritualism then where are the intimate
“friends” of God? Thus, if we focus our attention on the truth of
religion and not on its external paraphernalia it is not difficult to
sense the absence of spiritualism. There is a lot of hullabaloo
about spirituality in the West. Of course, it is also impossible to
reject the fact that there has been a kind of revival of religiousness
for in some ways religion has been revived. But the question is
whether attention is being paid to religion in its totality? I doubt
it. At the same time, Imam Khumayni’s true intention was to
revive religion in its pure sense because extremist trends like
secularism had emerged in the society that was heading towards a
non-religious life and the elimination of religion. The Imam was
determined to revive Islamic thought. However, the question is
whether we have attained to that goal or not. Although our
revolution has relatively succeeded, we should also evaluate our
position in the world.

What is our scientific and economic standing? Attention
should be paid to the religious principles of these issues and
efforts should be made to eradicate the existing shortcomings. It is
absolutely necessary to focus on virtues. Are we really focused on
the principle of tawhid (belief in the Oneness of God)? Are we
paying the due attention to the reality of wilayah (divine
guidance)? Even though we may all be monotheists and believe in
tawhid, have we attained a substantial amount of divine
awareness? Thus, we could say that the steps that we have taken
thus far are good but they are insufficient. We have many
shortcomings and need to accept that fact. One of those
shortcomings is our neglect of ethical and spiritual virtues as well
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as the inner and true dimensions of religion. More attention needs
to be paid to the principles of religion because the secondary laws
of religion are safeguarded only if the principles of religion are
protected.

Q: What is your vision for the future?

Dr. Afvani: The path has been opened out but it will only
bear fruit when it reaches its perfection. The Qur’anic virtues are
very important and we believe that these virtues had reached their
perfection in our Infallible Imams (‘a). We, too, need to
endeavour to this same end but have unfortunately neglected to do
so. We have paid much more attention to the externals of faith
rather than its essence. However, it is also necessary to pay the
due attention to the externals but the essence of religion is only
revived by giving due attention to the Holy Qur’an. It is not
enough to say that we have a religious state. A religious state also
needs justice. Justice is an Islamic and a Shi‘ite principle and only
the School of the Ahl al-Bayt has stressed upon the ideals of
justice and Imamate in its fundamental tenets and in fact some
Muslims do not believe in these two principles as being the basic
principles of religion. In any case, we need to ask ourselves if
Justice which has many angles to it, has been implemented in the
society? For instance, can a Muslim whose rights have been
violated manage to regain his rights? To what extent have we
managed to progress in implementing social and economic
justice? An Islamic state should pay attention to the divinely-
inspired social, economic, and cultural values. I think we still
have a long way to go from the angle of social justice.



Book Review:

On Getting the Last Word In

(Part Two)
Dr. Muhammad Legenhausen

@ Descartes thought that God could have made true what we
regard as impossible. This is a really interesting suggestion. One
way to interpret it is to say that according to Descartes, there is
no impossibility. Even contradictions are possible in ways we
cannot imagine because God could force truth upon them, such
is the might of His omnipotence. Another way to look at it is to
take Descartes to be saying that the modal structure of the world
could be other than it is. Contradictions are indeed impossible,
but they are not necessarily so. There are plenty of modal logics
that could be employed to elaborate this suggestion. We might
start by defining a contradiction as a proposition that implies
falsehood.

p 1s a contradiction =¢¢ p—_L, i.e. L(poL)

Then all we need to do is to pick some modal logic in which one
cannot prove the characteristic axiom of S4:

Up2000p
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Far from being unintelligible, the semantics of modal logics
provides a picturesque way of imagining how the S4 axiom
could fail, how what is impossible may not be necessarily
impossible. The S4 axiom is reflected in possible worlds
semantics in which the accessibility relation is transitive. To
allow for violations of that axiom, one need only allow that the
accessibility relation need not be transitive. Contradictions are
false in every possible world, w. accessible to the actual world,
(@. For some such w there might be another world w’, such that
w' is accessible to w but not to (@, and such that the
contradiction is not false in w'.

Nagel will protest that no one can really imagine any
possible world, no matter how inaccessible to us, in which a
contradiction turns out to be true. To this protest, the following
responses may be made.

First response. We don’t have to imagine how a
contradiction could be true in w' to be able to imagine that it
could be. We know how to build a model for such a thing, and
that is enough.

Second response. We can imagine that in w’ the logical
structure of reality differs from the structure it has in the actual
world and in worlds accessible to the actual world. Standard
logic describes the structure of the real world, and
paraconsistent logics describe the logical structures of
inaccessible worlds.

Third response. Logical truths do not describe reality any
more than do grammatical rules. Logical truths merely specify
the logical system we employ. A contradiction might be true in
w' not because of some difference in the logical structure of
reality, but because of differences in the appropriate logical
conventions to adopt in that world.

Another objection that Nagel might want to raise pertains
to how we understand logic. Reality does not have any sort of
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logical structure. Logic describes formal relations among
sentences, statements or propositions, not factual relations.
Logical truth is not to be understood in terms of correspondence,
but prescriptively as setting the rules for intelligible assertion in
a given tradition of discourse. If some sort of line on the
philosophy of logic and mathematics such as this is accepted,
Descartes’ claims that we might be making mistakes when we
affirm the principle of non-contradiction or do simple arithmetic
would seem to be misplaced. It is not possible for 2+3 to be 4
because the framework for intelligible assertions about
arithmetic requires that 2+3=5. Any apparent denial of a truth so
basic would indicate that the symbols used were not properly
understood or were not properly employed. Call this position
absolute logical prescriptivism.

The relativist may grant the basic principles of logical
prescriptivism, but urge a relativist version. The rules for
intelligible assertion by no means need be absolute, unrevisable
or incorrigible. Maybe our minds have been so scrambled by the
evil daemon that we think the best framework to be that of
standard logic and ordinary arithmetic, while in fact it would be
better in some way we cannot imagine if we used some weird
logic and arithmetic.

Suppose that Nagel protests that we are playing with words.
To change the rules of logic would be to change the meanings of
the logical connectives and particles. Negation would not be
negation in a system in which non-contradiction was denied. In
that case Nagel could tell Descartes that not even God could
make the impossible true. because to think otherwise would be
to violate the meaning postulates required for thinking about
what God could do. Descartes has no use for meaning postulates
or anything remotely like logical prescriptivism. He means to
claim that given the standard meanings of negation and other
logical and arithmetic terms, God- could make the theorems
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false. Another sort of response to Nagel can be found by
imagining that Quine found religion. A born again Quine could
claim that God could make true things we hold to be impossible
precisely because he denies the form/content distinction on
which the unintelligibility claim is based. Prescriptivism is
based on the idea that we can neatly divide factual content from
logical form. This is what was at the heart of Carnap’s
introduction of meaning postulates and the logical
conventionalism of the positivists. Quine argued against this in
favor of a radical form of holism. So, Quine could say that we
can well imagine that a rational defense might be given for the
adoption of a non-standard logic, and that such adoption does
not amount to a mere change of meanings because there are no
identifiable meanings to be changed. Habits of usage,
conservatism and elegance might lead us to say that while we
used to think that negation could be defined in terms of the
axioms of standard logic, we now find that the use of this term is
flexible enough to recommend its usage in systems without a
law of noncontradiction.'

Nagel says that Descartes’ claim that God could bring
about the impossible is not only incorrect, but is unintelligible.
Even if we hold that the views described in defense of the
Cartesian claim are wrong, they are certainly not unintelligible.
If they are intelligible, so is the claim that God could do the
impossible. It might be wrong, but it is not nonsense.

@ Nagel continues along the same vein:

All alternative possibilities that we can dream up, however
extravagant, must conform to the simple truths of
arithmetic and logic...(64)

! For the sort of defense of pluralism about logical consequence that I would
endorse see Greg Restall, “Carnap’s Tolerance, Meaning, and Logical
Pluralism,” The Journal of Philosophy, XCIX, No. 8, Aug. 2002, 426-443.
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Why? The reason Nagel gives is not compelling. He speaks of
domination, and such talk will always prompt others to talk of
resistance. Some thoughts dominate over others in a way that
we cannot escape. We are prisoners of the tyranny of logic and
arithmetic. This is supposed to rule out skepticism about logic.
This argument fails for two reasons. First, standard logic is not
as inescapable as Nagel imagines. There are plenty of cogent
alternatives around, such as traditional Aristotelian logic, for
example, as opposed to the Frege-Russell system he seems to
favor. Second, even if some essential principles of logic and
arithmetic are inescapable, that does not mean that we must hold
them to be true. I can admit that I have nothing better to offer
while insisting that what is at hand is dubious. Nagel imagines
that the only way for the skeptic to succeed is by getting us to
reach some plane at which we not only suspend judgment about
the ultimate truth of logic, but cease to rely on it as well. More
typically, the skeptic takes a position like that of Hume, who
admits that he cannot shake himself free of the ideas about
which he is skeptical.

Nagel continues that not only is skepticism about logic
‘impossible” but so are all relativist and pragmatist
interpretations of logic. Once again. his reason is that we must
rely on simple logical truths “whose validity we regard as
universal and not subjective.” (65) Here Nagel repeats the
fallacy of inferring universal absolute validity from unavoidable
reliance. Nagel would probably claim that the very arguments |
have offered against his position presuppose the universal
absolute validity of logic, but there is no such presupposition. 1
use logical reasoning in the hope that it is reliable enough to
lead us from error, but without exaggerated claims of absolute
universal validity. Likewise, one may be skeptical about the
self-evidence of an axiom without doubting its truth, and one
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might find it as useful as the frictionless planes of physics while
denying it to be true or self-evident.

@ Nagel says that subjectivist comments on the claims of
reason contradict themselves because they are only intelligible
as objective claims no/ grounded merely in our inescapable
responses. (67) He ignores the large territory between objective
absolutist claims and mere inescapable responses. To argue is
not merely to show a reaction. It is not merely an expression of
approval or disapproval. Perhaps there are very radical
subjectivists who would want to contend that arguments against
a proposition are no more than displays of anger. This seems
rather silly, not even worthy of any reply other than a bellow.
But short of this there is certainly room for a variety of views
incompatible with the absolutist objectivism seen by Nagel as
the only alternative. At the more absolutist edge of the spectrum,
one could hold that all claims are to be understood as having an
implicit margin of error because of subjective factors. At the
more subjectivist edge, one could give a rule governed
expressivist account of argumentation, according to which all
assertions and arguments are seen as expressions of emotion that
follow certain rules. Nagel will respond to the latter by saying
that the expressivist has to admit that rules are objectively and
really followed. But the expressivist might allow that even his
own assertion of expressivism and all its components are to be
understood the same way. There need be nothing self-
contradictory or paradoxical about such views. If they are
wrong, they are wrong for other reasons.”

@ Nagel turns next to infinity and our grasp of it as a model
for how internal considerations rule out naturalistic reductions.
He claims that we cannot understand counting unless we see it

* See Richard Foley, Working Without a Net (New York: Oxford,
1993), 62-67.
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as part of something infinite. It seems to me that Nagel's
reasoning here is a good example of his studied negligence of
views counter to his own. For example, in the Aristotelian
tradition, no actual infinities are considered real. Infinity is to be
understood in terms of the potential for expansion. There is no
actual infinity of numbers. Numbers are products of the mind,
not independent existents in a Platonic heaven. There have also
been some interesting studies of the sort of mathematics that
results from the assumption that we have an indefinitely large
set of numbers rather than an infinite such set.” Certainly, one
could get a grasp of the idea of counting if we saw it as part of
something indefinitely large rather than infinite.

Godel’s  incompleteness proof is often taken to
dcmonslrate that mathematical truth cannot be reduced to

mathematical proof. For a different view of the matter, see
Michael Detlefsen, Hilbert's Program: An Essay on
Mathematical Instrumentalism, (Boston, MA, and Dordrecht:
Reidel. 1986). Nagel asserts that the moral of Gédel’s Theorems
is antireductionist, but he does not even mention dissenting
interpretations.

Q Nagel thinks that the best way to see what is wrong with
Kantian subjectivism is to notice its circularity: it presupposes
the independent validity of reason in its attempts to show that
reason is mind dependent. I am no Kantian, but this seems like a
cheap shot, although Kant’s infamous obscurities invite them.
On a more charitable reading, Kant does not presuppose the
mind independent validity of reason; rather he takes reason to
provide decisive arguments about the nature of the phenomenal
world and our understanding of it. That decisiveness does not
put reason in the noumenal realm. The philosophical reasoning
Kant employs makes use of concepts and categories that are by
no means independent of the nature of the human mind. Nagel

? See Shaughan Lavine, Understanding the Infinite (Cambridge:
Harvard University Press, 1994).
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seems to think that with this admission, Kant has to give up the
force of reason. For Nagel, the force of reason can only be
maintained if it is independent of any subjective factors, if its
validity subsists at a level prior to such contingencies. Why?
Surely it would be fallacious to think that if reason is dependent
on some contingent factors, it cannot issue any necessary
judgments. The judgments of reason need not inherit whatever
features we attribute to reason itself.

Nagel states his problem (75) as how human beings can
have gained access to the portal to reality provided by reason. A
popular answer is that evolution provides the key to
understanding how this is possible. Nagel dismisses this as
laughable, and footnotes his View from Nowhere. There. he
complains that evolution makes our rational capacities
accidental; while it seems to him that the universe must contain
some really fundamental correspondence or fir between our
understanding and reality. Even if evolutionary theory cannot
show why humans had to acquire a capacity of reason that
reveals logical truth, it certainly seems to suggest how this
capacity may have evolved, for animal studies have shown that
humans are not the only creatures with some rational capacities.
There are apes that can count, and dolphins that perform well in
tests of practical reasoning. Even if we cannot imagine what it
would be like to be a bat, it is not as though our rational
capacities and those of other animals have nothing in common.
Later Nagel returns to this issue; and that will afford opportunity
for a more detailed critique.

@ Another sort of explanation of the fit between reason and
reality is religious. Nagel complains that theories that postulate a
divine creator who makes the world and human reason in such a
way that by means of the latter we can understand the former do
not seem to him to really explain anything because the concept
of God is so obscure. Here we shouldn’t be too hard on Nagel,
because he admits that this might be because of his own
inadequate understanding of religious concepts. Maybe some
sort of preaching would be more appropriate here than
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theological argument, for throughout history religious concepts
have been examined in greater detail than most other concepts
employed by philosophers. Religious concepts are not easy to
understand properly, especially for those coming from a non-
religious background. but they are not so obscure as to be
unfathomable by such a deep thinker as Nagel. Maybe Nagel’s
remark is tongue-in-cheek. Sometimes philosophers say that
they cannot understand things because they consider them
unintelligible. But Nagel’s official complaint here is that
religious concepts don’t seem to have the capacity to explain.
Maybe Nagel’s problem is that he is looking to religion for the
wrong type of explanation. Religious concepts, at least in the
monotheistic traditions, typically explain things by showing how
various multiplicities point in the direction of an ultimate unity.
Diverse aspects of human life find meaning and coherence in the
religious quest. The external world, sense perception, trade, law,
reason, art, the innermost longings of the heart, and all the
complex relations among these and more are all gathered in
religion as manifestations of the divine. If Nagel finds this sort
of explanation woefully inadequate as philosophy. it may be
because of the inadequacy of the sort of explanation he expects
from philosophy.

@  Nagel’s own take on the problem is that “there is
something wrong with the hope of arriving at a complete
understanding of the world that includes an understanding of
ourselves as beings within it possessing the capacity for that
very understanding.” (76) This seems odd. Even if we grant that
there is some deep sense in which we cannot find subjective
facts (e.g.. “That’s me.”) within an objective view of things, this
does not seem to have the limiting consequence suggested by
Nagel. Of course, there might be something wrong with the
hope of arriving at a complete understanding of anything, just
because of human imperfection, but otherwise, there does not
seem to be anything particularly paradoxical about
understanding our own epistemic condition in the world.
Consider:
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(A) S knows that (A) is true.

If (A) is true, S knows it, and if (A) is false, he doesn’t. That’s
no paradox. There is a cousin of the liar lurking here, but it is
not (A). Consider (B):

(B) S knows that (B) is not true.

If (B) is true, then since knowledge implies truth, (B) is not true.
Hence, (B) is not true. If S knows this, (B) 1s true. Hence, S does
not know it, that is, (B) is not true but S does not know that it is
not true. There is still no paradox, but it’s pretty close to being a
paradox, for S can certainly reason correctly that (B) is not true,
yet a contradiction results if we attribute to S knowledge that (B)
is not true. Consider (C):

(C) S does not know that (C) is true.

There is no problem with this. It just implies that S does not
know it.

Nagel’s problem is with an understanding of the world,
which we can imagine to be a proposition (D) that implies that
we understand (D). If (D) is true, then we understand it, but it
may be false, in which case we may or may not understand it.
There is no paradox here.

Maybe another example will help wipe away Nagel's
doubts. We can recognize when a child comes to understand that
he himself understands things. He first must become a member
of the community of those who understand things, and then he
can come to see himself as a member of such a community. The
self-understanding involved here does not require the
postulation of any boundaries at which absolutely objective
limits are reached free from interpretive interference.

Nagel assumes that when [ am thinking that 1 am thinking,
there have to be two thinkings, the one I'm doing and the one
I’'m thinking about. The fact that he doesn’t produce any
conclusive argument for this does not mean that he’s wrong.
Maybe there can’t really be any thought thinking itself, or if
there is, maybe we can always sort out the active from the
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passive aspect. If that were so, there would be a sort of limit on
self-understanding reached when we ascend the series: thinking,
thinking that I am thinking, thinking that [ am thinking that [ am
thinking,.... However far we go, we arrive at clause that begins
with a thinking that is not the object of some other thinking, or
there always remains some completely active aspect of the
thinking. Nagel also assumes that what is subjective or subject
to relativizing constraints must be the object of thought, or a
passive aspect of thought, thought acted upon by culture, the
will to power, or whatever. Even if we are willing to swallow
this much, however. Nagel’s absolutist conclusions (to the effect
that the content of some thought has validity free of relativizing
constraints) do not follow, for it may be that thought only
becomes meaningful, only takes on content, when it is not
purely active. If there is a purely active aspect of thinking, that
1s not the aspect that is true or valid, for these values are only
applied to thought content, the passive aspect of thought.

In Islamic philosophy, there is a way to arrive at
knowledge that is not polluted by relativizing constraints. This
sort of knowledge is called knowledge by presence. but it is not
the sort of knowledge or thinking to which Nagel’s arguments
apply, because he only considers propositional knowledge and
attempts to arrive at some claim of absolute validity for some
prepositional knowledge. Even knowledge by presence.
however, 1s not purely active in the way required by the
reconstruction of Nagel’s argument given above; rather, in
knowledge by presence the active and passive are united, the
knower, the knowing and the known are one. One may agree
that the painful consciousness, its actively being aware of pain
and the pain are all the same, or are different aspects of a single
thing, but this is different from the thought rhar 1 am in pain.
Once we cross over to propositional knowledge, fallible human
concepts interfere with all their vagaries. For example, it is not
clear whether a person has a single throbbing pain, or a series of
pains, each being a throb; and it is unclear how uncomfortable a
sensation must be before you call it ‘a pain’. The answer given




120 Message of Thaqalayn
== ————————————————

by eliminative materialists is that there are no pains, because the
concept of pain is so polluted with dualistic metaphysics.
Regardless of how these issues are resolved, they are to be
resolved through the eminently fallible process of evaluating
opposing arguments. Personally, I think that the issues can be
resolved in such a way as to win certainty, but the sort of
considerations Nagel relies upon fall way short of the mark.

We cannot hold out for a last word that is unpolluted by
the cultural invasion because all words are cultural inventions.
To arrive at a truth that is absolutely free of that baggage, we
need to go beyond propositional thought to mystical insight.
Such truth is not to be found in any description of the sweetness
of the sugar, but in tasting it.

o T PR
5, Seierice

J In the fifth chapter Nagel extends his critique of
relativism to the sciences, the very heartland of those who have
argued against objectivity and for the interference of all sorts of
subjective and social factors. His strategy is to show that the
force or authority of the first-order statements of scientific truth
is sufficient to overthrow relativistic or subjectivistic claims
about science that give rise to suspicions about such first-order
statements. This strategy seems as flawed as Dr. Johnson’s
refutation of idealism.* What is needed is argument, not
insistence.

@ Nagel tells us that we begin with the a priori idea that
the world is some determinate way and then proceed to try to
discriminate between mere appearance and reality. A good
relativist will not even let Nagel get away with this, unless the
word ‘a priori’ is replaced by ‘naive’. The naive absolutist

* In his biography, Boswell claims that Johnson violently kicked a
stone to refute Berkley’s idealism.
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begins and ends with the idea that any given object in the real
world out there is either at rest or in motion. The relativist urges
that there can only be motion relative to a frame of reference,
and, analogously, all the first-order judgments that scientists
make that are considered true, are considered true only relative
to some conceptual frame of reference. The method of
discriminating between appearance and reality is one learned in
a context of shared assumptions without which it could not get
off the ground. Nagel responds to this sort of point by trying to
back up against an absolute. If the truth of the claim that a given
object 1s at rest is relative to a framework, the claim that the
object is at rest relative to a given framework will be absolute.
The relativist here must protest that the analogy with motion
cannot be pushed this far because the identification of
frameworks is made possible by an absolute physical distinction
between acceleration and its absence. In the case of
metaphysics, however, there is no analogue to acceleration on
which to fall back. Any attempt to specity the frame of reference
relative to which a given claim may be counted as true will itself
require reliance on further unexamined presumptions and
systems of concepts.

Nagel himself admits that in our scientific search for laws
and order, we assume that our experiences present us with an
arbitrary or random sample of the universe. When we see that
there 1s no way of knowing this to be true even if it is, and when
we see how much our search depends upon implicit standards
of simplicity and elegance, even to judge where there is order,
and where a mere grueish specter of order, then we might well
wonder whether all that is taken on board in the search might
not increase the odds that we shall never make it across the
broad back of the sea to truth. In the face of such uncertainty,
courage Is required, not courage born of repetition of the lie that
we know we will make it, but the courage to plod on while fully
cognizant that the road may not take us where we want to go,
that we need to continue only because there is no better course
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available.

Nagel claims that he is not begging any questions. He admits
that there are two possible views of the world and science, one
realist and one subjectivist. There is no a priori reason to pick
one over the other. They are at a stand off. In this situation, he
argues that the credibility of first order scientific claims can
carry over to support for realism. This argument is flawed. The
subjectivist points out various culture bound variables that
influence theory acceptance, and then argues that recognition of
this influence raises doubts about claims to scientific
objectivity, and this in turn challenges the naive attitude toward
theoretical claims. One cannot then stand behind naive
intuitions as if they were sufficient to preponderate for
objectivism. The subjectivist and objectivist are not, aside from
naive intuitions, equally matched. To defend objectivism, some
sort of argument is needed as to why the subjective influences
on theory acceptance (such as the presumptions of order and its
standards) should be ignored, how objective truth may be
achieved despite them. If scientific theories are accepted partly
because of the political intrigues of scientists in pursuit of
grants, and if such intriguing may prevent theories of greater
merit from being accepted, then there is reason to have doubts
about scientific claims to objectivity. If subjective elements
infect the very warp and woof of scientific reasoning, theory
evaluation, and even the concept of truth itself, then the entire
objective point of view starts to seem fishy.

Nagel states: “Unless, as Kant thought, it [robust realism] is
a picture that can be ruled out a priori, there is no reason why
those judgments should not themselves weigh against a Kantian
interpretation of them. In the same way, certain first-order
moral judgments can resist emotivist interpretations by their
own weight.” (86-87). The first problem with this statement is
that it assumes that the only contenders are Kantian and robust
realist.  Surely, however, we need not buy the
noumena/phenomena distinction to have good reason to reject
naive (or robust) realism. At least this much should have been
learned from Hegel or from the significant amount of
philosophical writing from the mid-nineteenth through early
twentieth centuries in which a wide variety of idealisms and
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realisms were debated.” Secondly, Nagel makes it sound as
though doubts about naive realism must arise from some sort of
a priori prejudice, while what is usually found among those who
reject naive realism is an evaluation of the competing
philosophical theories current (something notably lacking in
Nagel’s book) in which argument is given in favor of one of the
rivals to naive realism. The doubters and deniers of naive
realism usually draw upon empirical evidence that the sorts of
considerations that normally elicit reasonable doubt about first-
order claims in fact infect the entirety of human reasoning.
Third, the fact that first order claims are unreflectively asserted
in a way that implies a view of the world inconsistent with
Kant’s is not sufficient to demonstrate that Kant’s view was
wrong. Fourth, moral realism cannot be established on the
strength of first order moral claims. Prescriptivists are no less
insistent than realists about murder being wrong. If
prescriptivism 1s to be rejected (as I agree it should be),
philosophical arguments must be rallied to show why it is
inferior to some alternative metaethical theory.

To carry the analogy with the debate about moral realism
further, suppose that Nagel were to advance arguments for his
own anti-subjectivism similar to those of the British moral
realists who think that realism about values can be demonstrated
through an analysis of moral language. Some non-realists have
responded that if moral realism is implicit in the acceptance of
moral claims as true, then moral claims should be considered
false. This is the ‘error theory’ defended by Mackie.® The same
sort of response can be expected in the philosophy of science.
Semantics alone cannot prop up realism, for if considerations of
meaning do imply that some assertions are intended realistically,
whatever reasons the non-realist has against realism will carry
over to the first-order claims as well.

° See, for example, Ralph Barton Perry, Philosophy of the Recent Past
(New York: Charles Scribners’ Sons, 1926).

®J. L. Mackie, Ethics, Inventing Right and Wrong (Harmondsworth:
Penguin, 1977), ch. 1.
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Nagel gives the example of the law of gravity. He claims
that subjectivist proposals pits two hypotheses against one
another, first, that objects attract as stated in the law, and
second, that it is only in a peculiar language game that objects
attract as stated by the law. He states that unless the first
hypothesis can be ruled out on some other grounds, “it remains
considerably more plausible than the second.” (86) What we
have here is a claim for the prima facie justification of realism.
All other things being equal, naive intuitions should be counted
as preponderating reasons. Even if this is so, the argument
between realists and anti-realists is well past the stage when all
other things can be considered equal, especially when it comes
to the sorts of assertions made in scientific theory. Consider
Nancy Cartwright’s disillusioning discussion of the very law of
gravitation mentioned by Nagel.? Objects do not attract each
other as stated in the law, because in the real world, objects are
always subject to factors additional to distance and mass. One
could make this point with a Wittgensteinian accent by stating
that just as geometry does not describe real triangular objects,
but elaborates a language game in which proofs are constructed
about ideally regular triangles, likewise the law of gravitation
has an explanatory function only relative to a language game
that presupposes ideal objects in a frictionless world.

Q@ Nagel attacks Putnamian internal realism in much the
same way as mentioned above regarding other forms of
subjectivism. The strategy is to claim that qualifications cannot
be given ad infinitum. The claim that truth claims must be
qualified or relativized to what is actually or potentially
acceptable is itself a truth claim that cannot be so qualified or
relativized. We can put Nagel’s point in terms of a qualifying

" Nancy Cartwright, How the Laws of Physics Lie (Newh York: Oxford
University Press, 1983), 59ff.
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operator: #. The internal realist says that what we assert. or
know, is never a bald proposition about the world, p. but must
always be a qualified proposition, that relative to some idealized
notion of acceptability p, that is, #p. Nagel then observes that in
the assertion #p. while p is qualified, #p is not, and no reiteration
of #s will help the matter. It seems that the strategy a
subjectivist must take must be to argue that the qualification is
not a mere appendable operator, but rather inheres in the very
nature of assertion itself, even though people are not generally
aware of this in the form of any conscious intention. The
situation is comparable to that in which I use the English
language to make an assertion, with the implicit qualification
that my statement is to be understood as a statement in English,
rather than, for example, some artificial language. The anti-
realist or internal realist should hold that his own preferred
qualifications inhere in assertions like the implicit qualification
that this sentence is to be understood as English. Even when the
qualification is made explicit, in the form of #p, we are to
understand the new compound of the statement with its
qualification made explicit as governed by yet another implicit
qualification. We can never make all the implicit qualifications
to our assertions explicit, but that does not prove that they are
not there.

The anti-subjectivist attitude springs from indignation.
The mush minded subjectivists seem to be saying that reality
itself is a social construction from whole cloth, like visions
constructed in the imagination. The anti-subjectivist responds
that it would follow that this statement itself is no more than a
report of some fantasy. The sophisticated subjectivist should
respond by distancing himself from the simple-minded
subjectivist. He holds that subjective factors inevitably impinge
on everything we hold to be true, including this very statement,
but that does not mean that anything goes. A sophisticated
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subjectivism of this sort is defended by David Hoy in his
discussion of Gadamer’s hermeneutics:

Hence arguing that interpretations are relative to the
historical cultural situation of the interpreter is not
necessarily relativistic. Contextualism demands justifying
reasons for interpretations, and these reasons can be
assumed to be as factual or “objective” as an objectivist
could produce,g

Hoy’s defense of Gadamer is representative. In general, those
who argue in favor of the impact of subjective considerations on
our understanding go to some lengths to distinguish their
positions from one in which all evaluations are to be taken as
equally valid. The fact that evaluative distinctions are made
among interpretations does not imply that the stance from which
these interpretations are judged is itself immune from the
limitations of prejudice. To think otherwise would seem a rather
arrogant form of self-deception.

Nagel next turns his attack not to Gadamer but Kant,
although where Kant stands on this is infamously unclear. Kant
seems to say that all that we can describe are appearances, yet he
describes something beyond appearances, noumena. Kant's
transcendental idealism is a theory about the world or reality; so,
Nagel asserts that we may use our ordinary methods of theory
evaluation to evaluate it. Kant would no doubt protest that the
ordinary methods only pertain to reasoning about phenomena.
Of course, Kant does not mean to say that his philosophy should
not be subject to any rational evaluation. After all, he offers
arguments for why the critical stance is superior to the naive
one. Perhaps we must ultimately find Kant’s arguments

¥ David Couzens Hoy, The Critical Circle: Literature, History, and
Philosophical Hermeneutics (Berkeley: University of California Press,
1978), 69.
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irredeemably obscure or in some other way flawed, but Nagel
thinks that since ordinary reasoning is held by Kant to apply
only to phenomena, his own philosophy must be beyond rational
evaluation altogether as a given certainty. However, Nagel
insists, Kant’s theory is just one contender among many, and by
this very fact, invites evaluation by the very reason it would
limit. This is unfair to Kant because it is obvious that Kant does
not mean to say that reason cannot be used to evaluate his
philosophy. Kant’s point is that the reasoning used must be
critical. We must not allow the standards used for phenomenal
understanding to extend beyond their reach to metaphysics.
Nagel begs the question against Kant by insisting that we do
precisely this.

Nagel’s interpretation of Kant is more bluntly expressed in
his claim: *To accept transcendental idealism we would have to
cease to regard our ordinary forms of thought as being about the
world at all, and I think we cannot do that.” (94-95) This claim
has two parts, both of which are contentious. First, however, we
need to get clear about what 1s meant by the world. According to
some interpreters of Kant, the world can be used to refer to
either the phenomenal world or the noumenal world. Most
commentators today hold that Kant does not think that these are
really two worlds, but two different ways of thinking about the
one and only world there is. The phenomenal world is the world
as considered through the categories, while the noumenal world
is the world considered in abstraction from the categories of
judgment.” So, to accept transcendental idealism we do not have
to cease to regard our ordinary forms of thought as being about
the world at all, rather we have to regard them as being about
the phenomenal world. i.e., about the world as it appears to us.
[f, on the other hand, we read Kant as holding that the

? See Alvin Plantinga, Warranted Christian Belief (New York:
Oxford, 2000), 3-30.
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phenomenal and noumenal worlds are separate and distinct, then
if transcendental idealism implies that our ordinary forms of
thought are not about the world at all, the world they are not
about would be the noumenal world, and in that case, there is no
reason to accept Nagel’s claim that we cannot cease to regard
our ordinary thinking as being about that, for our ordinary
reasoning is about the phenomenal world.

After some more bluster about the inescapability of the
“outer frame” of our view of ourselves, and more exasperation
about how anyone could take Kant seriously in view of the
empirical facts, Nagel concludes his chapter on science as
follows:

Try as we may, there is nowhere to escape to from the
pretensions of human reason. If we try to reinterpret it in
a more modest fashion, we find ourselves, in carrying out
the project, inevitably condemned to forming beliefs of
some kind about the world and our place in it, and that
can be done only by engaging in untrammeled thought.
(99)

It seems to me, however, that we can quite well proceed by
engaging in trammeled thought. After reading Kant or some
other philosopher who denies naive realism, I may find all my
thinking accompanied by a reserve that disposes me to admit
that none of my beliefs are to be taken at face value. Of course,
it will be impossible for me to make explicit exactly where and
how my thoughts cease to reflect the world and reflect, instead,
the conditions of my own understanding. If I were able to do
this, I would have arrived at the untrammeled thought from
which Nagel tells us we cannot escape. But the sort of doubt that
infects the sophisticated Kantian is much more obscure. It is a
doubt that any of our thoughts provides a pure reflection of
reality. All our thoughts are polluted by the conditions of our
own thinking in ways that it is impossible for us to filter out.
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There are obvious cases of this, as in Ptolomeic astronomy.
Nagel admits this, and provides the example. Then we become
aware of how much in science depends on our needs for certain
preferred forms of explanation rather than on any independent
reality. Finally, we come to see that there is no way to
distinguish the content from the sorting of what we find in the
world. Perhaps it would be better to say that we may rank cases
in which subjective considerations have more or less influence.
but that this spectrum is open ended. We never arrive at the
purely subjective or purely objective.

@ Quine’s attack on the analytic synthetic distinction may
be read as an attack on the idea that we can neatly distinguish
the subjective from the objective factors that go into what we
think and assert. Quine argued that there is no way to neatly
separate the influence of the world and the influence of meaning
on the truth of an assertion, so that we cannot say that analytic
statements are f(rue because of meaning, while synthetic
statements are true because of the world. World and meaning are
so thoroughly mixed up together in our assertions that there is
no way to begin to sort them out. Quine would conclude that it
is as much a fact about bachelors as it is a fact about the way we
define ‘bachelor’ that makes it true that no bachelors are
married.

I wouldn’t go quite so far as Quine here. It seems to me
that the proposition that bachelors aren’t married tells us less
about the world than about meanings. But I'm sufficiently
impressed by Quine’s arguments to think that there are no
absolutes here. No propositions are made true solely by meaning
and completely independent of how the world is, and none are
made true solely by the way the world is independent of
meanings. When we assert propositions, we cannot directly
assert anything about the world. The subjective considerations
of language and how it works always interfere. We assert our
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propositions through language. Whatever we assert carries all
sorts of assumptions about how language relates to the world.
The naive view suppresses all these assumptions in a heroic
attempt to conquer the world. Nagel thinks that the naive view
must always triumph, at least at the outer limits of critical
thought. After all, we cannot be consciously critical of
everything! But the critical thinker need not be consciously
critical all the time in order to acknowledge the pervasive
influence of subjective factors.

. The naive view seems to mar Tarski’s Convention T.
According to this convention, a comprehensive definition of
truth should have as consequences, every statement of the form:
‘p> is true (in English) iff p. But snow could be white even if
there were no language at all, so the right to left direction of the
biconditional will be false of such imagined situations. Why
didn’t Tarski himself see this? Why didn’t he (or his major
commentators) even discuss it? It seems so obvious! Maybe the
possibility that there should be no language was thought to be
irrelevant because the T convention was proposed as a stricture
for the construction of languages containing a truth predicate.
Both sides of the biconditional are in an assumed language. If
there were no language, the biconditional would not be false, it
would fail to exist.'® The problem, however, is that the actual
sentence before us is such that one side of its biconditional is
true of situations that the other side is not true of. So, the T
convention does not generate necessary truths. Even if the last
word is about the world, it must be made using the imperfect
medium of language. Likewise at the outer limits of thought, no
matter how much one intends to think something about reality
period, one must think using the imperfect medium of human
thought.

' This was suggested in correspondence by Hamid Vahid, 9 Dec. 2002.
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o Consider Rorty’s favorite ancient analogy of the mirror
and what it shows. It is said that concepts are like mirrors
through which the world is seen. At times we may focus on the
mirror itself, as when we want to inspect the glass. Normally,
however, when we look through the mirror we disregard the
mirror and focus on the objects depicted. The history of science
teaches us that the mirror of science is flawed. Some of the
characteristics of what it shows are due to irregularities in the
glass. What is the significance of this? Two unreasonable
extreme positions are prominent. Nagel’s targets are those who
would claim that everything that science says is to be explained
in terms of the irregularities in the glass, as it were. But Nagel
himself seems to go to the other extreme, as if the fact that we
use the mirror to see the world is itself sufficient to justify
disregard of the irregularities.

@ A more judicious approach to the issue may be found in
lan Hacking’s The Social Construction of What?'' With regard
to the version of subjectivism with which Hacking is concerned,
social constructivism, there are a number of important questions
raised.

1. Could science have developed successfully in a
manner very different from the course it has taken?

2. Are scientific facts consequences of the ways we
represent the world?

3. Does stability in science result from factors external
to the overt content of science?

The subjectivists answer all these questions in the affirmative.
Arguing that there is some outer limit of thought from which

" lan Hacking, The Social Construction of What? (Cambridge:
Harvard University Press, 1999).
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subjective factors are barred can successfully refute none of
these affirmative answers. Nagel’s approach is too facile.

6. Ethics

@ In this chapter Nagel attempts to export his foot stomping
from the science wars to ethics. Hume’s theory of practical
reasoning 18 dismissed in two or three sentences. (102-103) The
claim that the foundational passions of Hume’s theory can
always be subject to rational appraisal is one with which I
happen to agree, but a successful defense of this claim requires
much more effort than Nagel seems willing to expend. Nagel
admits that his case is not as clear-cut in ethics as in the former
chapters, but he insists that all attempts to get outside the object
language of moral reasoning “will eventually collapse before the
independent force of the first-order judgments themselves.”

(103)

@ There is a very old attempt to get outside the object
language of moral reasoning that has seemed successful to a
fairly sizeable segment of intelligent scholars for centuries. The
basic idea is that moral reasoning on its own is not capable of
discerning what is right and wrong, and that it is only by means
of divine revelation that any knowledge about such issues may
be obtained. This is the view that became prevalent among
Sunni Muslim scholars during the Abbasid period (750-1258)
and that has remained dominant ever since."” It is defended by
no less an intellect than Ghazzali. 1 think Ghazzali’s position is
wrong, but I also think that this cannot be demonstrated without
a considerable amount of theological argumentation. The
independent force of first-order moral judgments flags when
faced by strong religious conviction.

'2 See A. Kevin Reinhart, Before Revelation: The Boundaries of
Muslim Moral Thought (Albany: SUNY, 1995).
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@ Nagel rightly points out that some critics of moral absolutes
are guilty of the genetic fallacy. They claim that since one’s
moral view is shaped by contingencies of birth and rearing, no
such view is better than any other. Even if one holds a belief for
reasons that have nothing whatsoever to do with its truth, this by
no means shows that the belief is no better than any other. The
belief might have superiority to others precisely in being true. In
other words, one may well be unjustified in holding true beliefs.
Showing that one is not justified does not show that one’s belief
is false. Furthermore, showing that the method of reasoning one
uses was obtained as a result of contingencies, so that it is
possible that things could have worked out in such a way that
you would have reasoned in a different manner, does not imply
anything about whether either method is sound or not. The
genetic fallacy is a fallacy of relevance. The causes that generate
belief are not relevant to the truth of the belief. Nagel even gets
this point mixed up. He writes, “The reason the genetic fallacy is
a fallacy is that the explanation of a belief can sometimes
confirm it.” (103) Imagine some belief that S has that p, Bgp.
such that no explanation as to why S holds this belief could ever
confirm it. In that case would the possibility of the genetic
fallacy lapse? Surely not. Perhaps S is mad and comes to beliefs
in a completely haphazard way. At random, some of his beliefs
are true. Nothing about the explanation for S’s belief could ever
confirm it, yet it would remain a fallacy to argue from this to the
conclusion that his belief was wrong.

Regardless of how Nagel understands the genetic fallacy, he
seems to think that pointing the fallacy out in the reasoning
mentioned above is sufficient to undermine moral subjectivism.
This is rather simplistic. Instead of attacking straw men, Nagel
would have done much better to take a look at the actual
arguments given against moral absolutism. A good example of
how one might argue from the contingencies of one’s moral
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views to a rejection of absolutism may be found in Gilbert
Harman’s most recent book, Explaining Value and Other Essays
in Moral Philosophy."® Harman’s argument may have flaws, but
the genetic fallacy is not one of them. While Nagel claims that
universal claims about what ought to be done can always be
legitimately raised, and always require a normative answer,
Harman denies this. Harman claims that a person ought to do
something if and only if there is warranted reasoning that would
lead the person to do that thing, and that there is such reasoning
if and only if a failure of the person to do that thing can be
attributed to some sort of error: inattention, lack of time, failure
to consider appropriate arguments, ignorance of available
evidence, irrationality or weakness of the will. If a person does
not do something. and his failure to do it cannot be attributed to
some such error or failure, then it must be assumed that the
person had no reason to do it, and hence was not obligated to do
it. Given these premises, Harman can argue from the
contingencies of moral differences to a denial of moral
absolutes. If you had been raised differently, you would not
have the beliefs about human rights that you currently hold; you
would not consider yourself obliged to respect human rights per
se. In other respects, it is assumed that you would be perfectly
reasonable. Your failure to respect human rights could not be
attributed to negligence, weakness of the will, irrationality, etc.;
so, it would have to be concluded that you would have had no
reason to respect human rights, and hence no duty in that regard.

[ do not mean to endorse Harman’s argument. The fact that
an intellectual criminal may feel no obligation to respect the
lives of those outside his group while otherwise seeming to be

' Gibert Harman, Explaining Value and Other Essays in Moral Philosophy
(Oxford: Oxford University Press, 2000). Harman’s argument against
absolutism was previously published as “Is There a Single True Morality?” in
David Copp and David Zimmerman (eds.), Morality, Reason and Truth
(Totowa: Roman & Littlefield, 1985), 27-48.
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reasonable, or at least cunning, would seem to me to be best
explained by his ignorance of various moral truths. Harman does
not recognize any such absolute moral truths, so we are at a
standoff. Anyway, without a convincing argument against the
existence of such truths, his argument does not establish the
falsity of moral absolutism. Harman assumes a naturalistic
worldview, and he admits that the moral absolutist may invoke a
theory of moral autonomy at precisely the spot that the relativist
invokes naturalism.

The point is that Nagel misrepresents the relativist when
he accuses him of the genetic fallacy, and to successfully refute
his opponents, Nagel ought to provide reasons in support of his
view of moral autonomy, instead of simply insisting upon it.

@ Next, Nagel takes on Hume. Nagel seeks to defend
rationalism in ethics against Hume’s theory that all motivation
originates in desires. Nagel argues that practical reasoning must
govern the relation between actions and desires. It must decide
which actions are to be acted upon and which ignored. Of
course, a defender of Hume would respond that some higher
order desires are needed to motivate us to employ such practical
reasoning. To this, Nagel replies that we can still go back and
ask what weight to give to the higher order desires, and when we
see that we can do this, we must. Such is the force of practical
reasoning, regardless whether it is moral or egocentrically self-
interested.

No one should have any trouble imagining the sort of
response to be expected from Hume’s camp: reason just doesn’t
have the capacity to grasp all the desires at work on our actions.
The employment of reason itself will reflect non-cognitive
forces at work on us even as it attempts to control them. Nagel
sees this, and his only answer is that they cannot prove that it is
S0.
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On this view whatever we do, after engaging in such an
intellectual ritual, will still inevitably be a manifestation of
our individual or social nature, not the deliverance of
impersonal reason—for there is no such thing.

But I do not believe that such a conclusion can be
established a priori, and there is little reason to believe it
could be established empirically. (110)

The supporters of Hume respond with a general theory of
motivation, a sort of foundationalism with passions or desires
serving as the foundations of all motivation. Like most positions
in philosophy, it is to be defended neither by an a priori
demonstration nor through the empirical sciences, but by
consideration of its theoretical virtues in comparison with its
rivals. Even if, at the end of the day, we find Humean theories
wanting, they still deserve more of a hearing than Nagel seems
willing to tolerate.

@ Nagel admits that we have to weigh the plausibility of
competing meta ethical theories when he turns to a
consideration of the views of Bernard William." Immediately
after this admission, however, he claims that to think about this
we should consider the incompatibility of specific moral claims
about what ought to be done with the idea that there are no
moral obligations independent of motivational grounds. Then he
balks at the idea that instead of a substantive ethics we should be
left with a psychological reduction. (115) Ultimately, he relies
on two intuitions: the intuited feeling of tension between
substantive moral claims and subjectivist moral theory, and the
intuited feeling of the strength of the claims. Two sorts of
responses suggest themselves. First, one might deny the strength
of either or both of the intuitions; and second, one could deny

“ Bernard Williams, Ethics and the Limits of Philosophy, (Cambridge:
Harvard, 1985).
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that the intuitions are reliable. One could question the alleged
tension between first order moral claims and subjectivist theory
by arguing that there are motivational factors that are shared
among all human beings. Motivational factors that are extremely
widespread and deep-seated could be held to be responsible for
the illusion that the moral claims conditioned by them are
absolute. These nearly universal and entrenched factors might
not be sufficient to ground any particular substantive ethics, but
it would not be surprising to find that appeal to such universal
aspects of human motivation could provide good reasons to
think that one should have some sort or another of substantive
ethics. Williams himself seeks to take the punch out of
relativism by arguing that the universal application of one’s
moral convictions need not be restricted with the recognition
that they are made possible only in the context of a particular,
e.g.. modern, motivational structure; that is, the fact that a
particular moral claim is relative to motives associated with
modern liberal culture does not mean that the scope of such
claims has to be restricted to those who feel their force because
they have the appropriate motives. Human sacrifice would be
judged by modern people to be morally horrible even as
practiced in the past by those whose motivational structure
prevents them from seeing it that way.!?

Nagel seems to be worried that if morality is relative to
subjective factors such as one’s motivational structure, moral
convictions will have no more authority than culinary
preferences. The subjectivist, however, will argue that the
difference between a dislike for shrimp and moral repugnance
for human sacrifice is to be explained rather than denied by
appeal to motivational structure.

@ Nagel finds a similar sort of conflict of intuitions in the
problem of freedom and determinism. We have intuitions that

5 Williams, 158-159.
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we are free and that our freedom is incompatible with causal
determinism. Nagel claims that the intuitions on which he is
relying here are not merely theoretical, but that implicit in our
engagement in practices of reasoning about our actions is a
denial of causal determinism. But in a parenthetical remark he
gives the game away: “(I leave open the possibility that there is
a form of causal determination that is compatible with
rationality; if so, we could simultaneously engage in practical
and theoretical reasoning and believe that we were so
determined—including being so determined to believe that we
were.)” (117) The whole point of sophisticated subjectivism is
to argue for a general form of compatibilism. Reasoning does
not lose its point just because the outcomes of its use are subject
to outside influences, even if the outside influences are
determinative of the outcomes. The need to deliberate and
decide does not just go away when someone accepts a
philosophical theory of causal determinism. “We cannot evade
our freedom,” (118) Nagel writes; and the inescapability of
freedom remains regardless of whether we take subjective
factors or outside causes to determine what we do and think.

One of the big mistakes that loom in discussions of the
freewill problem pertains to conflicts between inclinations and
morals. There is a sense in which we are more free when we
have the ability to restrain our inclinations to accord with the
judgments of our moral reasoning. This is independent of the
issue of whether or not our moral judgments are determined by
subjective factors or external causes.

Some people feel some sort of Angst or nervousness
when they think that their free choices might be determined by
remote causes. Perhaps they should be encouraged to take the
ostrich approach.'® That would seem to be better than leading

'® This is the rather tongue in cheek recommendation of John Earman
in his A Primer on Determinism (Dordrecht: Reidel, 1986), 250.
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them on to think that our subjective sense of freedom provides
some sort of philosophical justification for the idea that there are
no such causes, and we can breathe a sigh of relief.

@ Nagel also seems to confuse values and obligations. One
might hold an objectivist or realist theory of values but adhere to
a subjective theory of obligation. A position of this sort is
discussed by Robert Adams in his Finite and Infinite Goods."
Before introducing his divine command theory of obligation, he
begins by recounting the advantages of a social theory of moral
obligation: obligations arise in the context of social relations. A
social theory of obligation has an advantage over theories
according to which obligations are deliverances of reason
independent of social ties, because it better explains how
obligations motivate. However, not any system of social
requirements will issue moral obligations. The system itself
must fulfill certain criteria with regard to objective value. Nagel
is concerned that a theory of reasons for action should show why
we have reasons to be concerned with the welfare of others, and
he thinks that subjectivist or agent-relative accounts will fail in
this respect. One way to answer Nagel would be to appeal to a
line of argument similar to that employed by Adams. Any
account of practical reasoning must be agent-relative in the
sense that it has to admit that the only reasons that can motivate
anyone to act are reasons that are available to the agent. We
might say that some sets of reasons available to an agent will
qualify as moral when they satisfy certain conditions of
objective value. Limitations on the sorts of reasons available
would make the theory agent-relative without implying any sort
of egoism.

@ Nagel gives first-order substantive moral beliefs an
absolute status that they don’t deserve. Those beliefs are

'" Robert Merrihew Adams, Finite and Infinite Goods: A Framework for
Ethics (New York: Oxford University Press, 1999),



140 Message of Thaqalayn
_——————————— =~ — ]

foundational in a sense that seems to imply incorrigibility. If
they are not incorrigible, then what sorts of considerations are
relevant to changing one’s judgment about them? One way such
judgments change is when we try to put them into the context of
a more general theory. The interplay between considerations of
first-order judgments and theory play an important role in Rawls
notion of reflective equilibrium."® If Rawls theory constitutes a
sort of weak foundationalism in ethics, what Nagel recommends
seems to be an implausibly extreme foundationalism.

7. Evolutionary Naturalism and

the Fear of Religion

@ Perhaps this is the most interesting chapter of the book. It
appears to have been inspired by reading Alvin Plantinga’s
arguments against naturalism in his Warrant and Proper
Function."” Plantinga’s argument is that accounts of our
cognitive faculties based on evolutionary naturalism are self-
defeating, because there is no reason to think that the process of
natural selection would lead us to have faculties that enable us to
grasp the truth rather than some other useful substitute.
Plantinga uses this argument to defend a theistic epistemology.
Nagel is not theistically inclined, but he appreciates the force of
Plantinga’s argument, and makes some rather surprising
admissions about the “fear of religion” that seems to pervade the
Western intellectual atmosphere.

The thought that the relation between mind and the
world is something fundamental makes many people in
this day and age nervous. I believe this is one
manifestation of a fear of religion which has large and

'® John Rawls, 4 Theory of Justice (Cambridge: Harvard University,

1971), 20f.
1 Alvin Plantinga, Warrant and Proper Function (New York: Oxford

University Press, 1993), ch. 12.
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often pernicious consequences for modern intellectual
life.... I speak from experience, being strongly subject to
this fear myself: I want atheism to be true and am made
uneasy by the fact that some of the most intelligent and
well-informed people I know are religious believers. It
isn’t just that I don’t believe in God and, naturally, hope
that I'm right in my belief. It’s that I hope there is no God!

[ don’t want there to be a God: I don’t want the universe to

be like that. (130)

Nagel continues with speculation that much of the reductionism
and scientism that is prevalent is fueled by this fear of religion,
and he condemns the influence of this fear as irrational. He also
notes that there is as much reason to look for psychological
factors behind unbelief as there is to consider subconscious
motivations for religious faith. On the other hand, he does not
think that the defects of evolutionary naturalism require a
theistic response, although he hints that the basic structure of the
universe may be governed by teleological laws that
accommodate the emergence of mind.

@ Believers can be expected to applaud Nagel’s admissions,
but we should not feel too self-satisfied about having answers to
problems that seem insoluble on the basis of atheistic
naturalism. If we are troubled by the chasm between the
contents of the mind and that of external reality, we should not
be too quick to paste it over with religious assurances. The mere
supposition of the existence of an omnipotent, omniscient and
benevolent God will provide no guarantee that the world is as
we suppose it to be or that our cognitive faculties are generally
reliable. God may have designed our faculties in such a way that
they would correctly apprehend some truths but not others. Or,
as Paul says:
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For now we see through a glass, darkly; but then face
to face: now I know in part, but then shall I know even as
also I am known.™

If someone objects that this would be contrary to the
goodness of God, because it would imply willful deception on
His part, the reply is that the sort of deception involved in the
creation of beings with limited cognitive faculties that do not
correctly apprehend reality need by no means contradict divine
goodness, for, firstly, in such limitation God presents no untruth
in revelation to man so that He could be called a liar; secondly,
God is in no way obliged to provide His creatures with faculties
whereby they might understand things as they really are; thirdly,
the divine wisdom might well find it best for humans to reason
through faculties that systematically distort what they would
know, perhaps with intimations that something much more
perfect cannot be attained by them in this world. We know that
systematic distortions are built into our perceptual faculties
because of the existence of optical illusions, for example, yet no
one would accuse God of lying to us on this account. There are
also individuals with psychological disorders whose cognitive
faculties give them a distorted picture of reality, yet we do not
say that God is willfully deceiving them. Would divine justice
prevent God from instilling intuitions in human beings that
make Euclidean geometry seem to describe necessary features
of the space around us??! So, the prospect that the human

% 1 Cor 13:12 (King James version).

2l This is a theistic twist on Nozick’s evolutionary argument, which is
discussed further below. My point is that it makes no difference whether our
intuitions are a product o f natural selection, divine providence or the basic
structure of a mind-friendly universe: it is possible that our rational intuitions
give us a somewhat distorted picture of reality, but one that provides us with
a more useful map of those aspects of reality that we need to maneuver in
than an accurate picture that might be beyond our cognitive capacities

altogether.
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cognitive faculties in general do not put us in touch with reality
as it is without distortion cannot be ruled out on account of
divine honesty. And He knows better than do we of the affair.

If we are to consider our reasoning trustworthy, we need
something more than mere faith in the existence of a good God.
Nagel suggests that Peirce’s later writings indicate that despite
the fame of his pragmatism, he believed in a “Platonic harmony”
between our thoughts and the logical relations among
propositions. However, Platonism should give more cause to
worry about the chasm than to be satisfied with realism. After
all, Plato taught that the world as we see it is only one of
shadows of a transcendent reality, and Peirce’s ideal of
convergence at the infinite limit of inquiry is only a hope that
we are moving in the right direction coupled with a recognition
of the fact that we have a long way to go. What Plato and Peirce
teach is that appearances have a long, perhaps infinite, way to go
to catch up with reality. The chasm still gapes.

@ Religious thinkers have often reflected on the shortcomings
of human rationality, and have sought divine aid to discover
reality as it is by other means. Mawlawi (a.k.a. Rumi) is an
internationally famous exponent of this view. As William
Chittick explains:

Rumi has nothing but pity and disdain for those who
look at the world around and within themselves and do not
understand that what they are seeing is a veil over reality.
The world is a dream, a prison, a trap, foam thrown up
from the ocean, dust kicked up by a passing horse. But it
is not what it appears to be.”?

Mawlawi is not an irrationalist, however; he does not encourage
the mere abandonment of reason. Rather, he sees discursive

* William C. Chittick, The Sufi Path of Love (Albany: SUNY, 1983),
19.
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reason as comparable to a blind man’s stick.*’ It can help the
blind to get around. but it is a limited aid. In love there is a
means for understanding that goes beyond what the intellect
affords:

If a child does not see the states of the intellect, will a
rational man abandon it?

And if a rational man should not see the states of love,
love’s auspicious moon will not decrease.**

The point does not require the acceptance of an esoteric
mystical philosophy. If we see that our intellectual abilities
come in various strengths, and that people often find the right
course through love rather than the application of rational
decision theory, should we not then put less reliance on our own
intellectual abilities? Undoubtedly, Nagel would reply that this
itself is a piece of reasoning, and that we are locked into
reliance on our own intellects.

The intellect says, “The six directions are limits and
there is no way out.” Love says, “There is a way, and I
have traveled it many times.””

@ What Nagel tries to show is that we are forced by the very
nature of thought itself to rely upon our thinking to understand
the objects of thought. We cannot step beyond the forever
receding horizon of criticism. I often find arguments that aim to
show that there is no alternative to some thesis to be dubious.
The arguments proceed by shooting down unacceptable
alternatives, but they leave the anxiety that there may be another
that has not been considered. The claim that there is no other
way often indicates a lack of imagination. Maybe we can adopt

* See Mathnavi, 1:2135-40.
** Mathnavi, V:3932-33. Cited in Chittick, 112.
* Divan-e Shams, 1523.
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a critical stance that includes all our claims, even the claim that
we are being critical, and so withhold the trust Nagel says that
we must extend to our own thinking. Maybe we can understand
the objects of thought by relying on some faculty other than
thought in the sense Nagel assumes, such as mystical union, for
instance. But even if we are forced to rely on our own reasoning.
forced reliance is no guarantee of reliability; and the intuitions
generated by forced reliance should be subject to a healthy
degree of suspicion, for it is little more than wishful thinking to
imagine that the only tools available to us are all that is needed
to accomplish the job for which we would like to employ them.

@ A related suspicion of the judgments of reason can be
found in the Calvinist tradition. Since sin infects the cognitive
faculties, revealed truth is to be preferred over fallen reason.
Nagel would protest that the decision to rely on revelation is
based on the very faculty of reason whose reliability is denied.
So, the Calvinist relies on reason after all, to make his argument,
despite the fact that he deems reason unreliable! Isn’t that self-
defeating? Three responses on behalf of the Calvinist come to
mind. First, he might agree that if the decision to rely on
revelation were made through the argument given, it would not
be on very solid ground, because of his skepticism about
argumentation. In that case the argument would only function to
spur those who incorrectly rely on reason to find another way. A
more moderate reply would be that some of the deliverances of
reason are less reliable than others. The validity of simple
syllogistic reasoning is not unreliable, because it is not prone to
the effects of sin. However, where reason goes beyond this to
build atheistic philosophical systems, excuses for flouting
religious commandments, and the like, it displays its servitude to
the devil. A third reply would be to admit that the human
situation forces us to rely on what we know to be less than fully
reliable. There is no more contradiction in this than in using an
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unsturdy ladder. It is not wise to use such an instrument when
superior alternatives are available, but when there is no better
choice, one can rely on what is not completely reliable without
throwing caution to the wind.

An engaging discussion of such Calvinist themes in the
works of Jonathan Edwards, and related ideas of John Henry
Newman and William James is offered by William .
Wainwright in his Reason and the Heart*® Newman argued in
favor of pufting trust in reason, despite the fact that he argued
that it could be corrupted by sin: “Again, we |[rightly] rely
implicitly on our memory, and that, too, in spite of its being
obviously unstable and treacherous.... The same remarks apply
to our assumption of the fidelity of our reasoning powers.”?’

The dispute about evolutionary naturalism is interesting in
its own right. Nagel’s chief target is Nozick, but evolutionary
arguments to support the reliability of reasoning are by no
means uncommon in contemporary philosophy. One early
attempt to provide an evolutionary account in support of human
reason (although the discussion is limited to moral reason) may
be found in a writer who displays a rather pronounced antipathy
for religion, Prince Peter Kropotkin (1842-1921). While
criticizing Kant’s ethics, Kropotkin asks why reason guides the
soul through its inner struggle to accept the conclusions of
morality. rather than some other decision, and he answers that
this is because the fundamental faculty of human [moral] reason
is the conception of justice, and, he continues, “It is impossible

* William J. Wainwright, Reason and the Heart: A Prolegomenon to
a Critigue of Passional Reason (Ithaca: Cornell University Press,
1995).

2" John Henry Newman, “The Nature of Faith in Relation to Reason,”
in Fifieen Sermons Preached before the University of Oxford (Oxford,
1843; reprint, Westminster, Md.: Christian Classics, 1966), 213-214,
cited in Wainwright, 79.
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to explain this faculty of our reason in any other way than in
connection with the progressive development, i.e., the evolution,
of man and of the animal world in general.”* Kropotkin also
mentions that ethics cannot be based on an “accidental
accumulation of habits that were helpful to the species in its
struggle for existence.”” He promises to take up the issue at
greater length in the planned second part of the book that death
prevented him from writing.

Nagel also turns to practical reason in the final section of
the last chapter of his book, and the topics discussed are very
similar to those found in Kropotkin’s musings about Kant and
Spencer. But while Kropotkin clings until his dying day to the
hope that ethics can be given a scientific basis in evolutionary
theory, Nagel remains decidedly Kantian. Nagel provides
several arguments for rejecting evolutionary explanations of
practical reason and ethics. First, the justification for an action
given through practical reasoning is completely normative, that
is, the justification is to be sought in the content of the
reasoning, and this cannot be replaced with an evolutionary
account about how this sort of thinking emerged in primates
through natural selection. To this argument we may reply, on
behalf of Kropotkin, that the evolutionary account need not be a
reduction of ethics or practical reason to some alleged facts
about human evolution. An appeal is made to evolution in order
to explain how the moral faculties emerged, but this does not
replace them. Likewise, an account of the physical structure of
iron 1s no substitute for a hammer. In all fairness, however, it
must be admitted that Peter Alekseyevich seems to be after more
than a merely descriptive account of how moral reasoning came

*® Prince Peter Alekseyevich Kropotkin, Ethics: Origin and
Development, trs. Louis S. Friedland and Joseph R. Piroshnikoff (New
York: Tudor Publishing Co., 1947), 221.

¥ Kropotkin, 294.
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about. He appeals to evolution as some sort of basis for
morality. What sort of basis? He does not try to show that any
given action is right or wrong merely by correlation with the
facts of evolution. I think that what he is after is a basis in
natural science for progress that we recognize as advancement
toward moral value through increasingly sophisticated and self-
conscious applications of the principle of mutual aid. These
scientific discoveries are no replacement for moral reasoning,
but provide a certain sort of explanation through which we can
see how the natural evolution of our faculties makes possible
judgments that accord with what we consider to be valuable in
the natural progression. He is not ready to label as ethical any
chance tendency that has survival value. but he would insist that
what makes an action moral is not merely its endorsement by
reasoning about what should be done. We seek a critical stance
through which we can say that the endorsements made by using
this faculty are not only reliable, but accord with what we find
valuable in evolutionary progress. We might deride the
nineteenth century faith in natural science as naive, but the quest
to seek an explanation to justify reliance on our faculties beyond
the uncritical judgments of those faculties themselves is the very
essence of reflective thought.

The argument suggested by Kropotkin differs from that
discussed by Plantinga and Nozick. Plantinga and Nozick
explore the limitations of the argument that our faculties must be
reliable indications of the truth because otherwise they would
not have survived in our species.” Kropotkin, on the other hand.
has a much more modest aim: to show how the moral judgments
we make are rooted in evolutionary progress.

*® This sort of argument is attributed to William James and criticized
in Wamwright, 102.
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& Nagel objects to Nozick’s theory of the evolutionary
development of human rationality as presented in his The Nature
of Rationality.”’ Nagel thinks that the evolutionary hypothesis is
incompatible “with continued confidence in reason as a source
of knowledge about the nonapparent character of the world.”
(135) Endorsing Plantinga’s arguments against evolutionary
naturalism, Nagel says that if our rational capacity was the
product of natural selection, “There would be no reason to trust
its results in mathematics and science, for example. (And insofar
as the evolutionary hypothesis itself depends on reason, it would
be self-undermining.)” (135) In the very next sentence, however,
Nagel suggests a way out: “Unless it is coupled with an
independent basis for confidence in reason, the evolutionary
hypothesis is threatening rather than reassuring.” In a footnote
Nagel admits that he is not sure he has understood Nozick’s
position correctly, because Nozick claims that when we
understand that evolution selects for faculties that deliver only
approximate truth, we can sharpen our methods to improve on
the reliability of our judgments. Nagel thinks that such
improvement is impossible without a firm foundation on which
to stand, but there are various ways to correct for inaccurate
instruments through the use of those very instruments, even if
complete accuracy is unattainable. Nevertheless, Nagel and
Plantinga are right to point out that if the only reason for having
any confidence in our cognitive faculties were the facts
according to evolutionary theory, there would be little reason for
confidence at all. To see whether Nagel’s fears of evolutionary
theory are well-placed or not, we should take a closer look at
how it is used to explain human rationality.

*! Robert Nozick, The Nature of Rationality (Princeton: Princeton University
Press, 1993). The issue of evolution and rationality is also taken up and
further elaborated in Nazick's last book, Robert Nozick, fnvariances: The
Structure of the Objective World (Cambridge: Harvard University Press,
2001).
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@ According to Nagel, the faculty of reason has the power to
apprehend the supportive. relation between reasons and
hypotheses. Nozick calls this sort of position the a priori view
and he objects to it because for many sorts of arguments it does
not explain why hypotheses supported by reasons are often true
when the reasons are. The second view, favored by Nozick in
his Philosophical f‘h:pk.‘rna{ions32 and dubbed the factual view, is
that the evidential relation is a contingent relation, such that the
evidence may be said to track a hypothesis when the probability
of its truth varies proportionately with the probability of the
supported hypothesis. Other factual views have been elaborated
in addition to Nozick’s ‘tracking the truth’ suggestion. In The
Nature of Rationality, Nozick expresses dissatisfaction with
factual views because they fail to explain the apparent self-
evidence, in simple cases, of the supportive relation. So, he
suggests that the two views should be combined:

A reason r for & is something that stands in a certain . . .
factual relation to 4, while the contents of » and /4 stand in
a certain structural connection that appears to us strikingly
to make /4 (more) believable given P22

On the combined view, the relation of rational support has
objective and subjective elements. It is an objective relation
which appears to us in a certain striking way. But it is only in
order to explain the subjective aspect of this that Nozick
suggests an evolutionary account: there was selection among
organisms which favored those for whom the factual relation of
support seemed to be valid, so that for such organisms, the
factual relation of evidential support would appear to be more
than a factual relation. Those for whom a factual relation

2 Robert Nozick, Philosophical Explanations (Cambridge: Harvard
University Press, 1981), .
¥ Nozick (1993), 108.
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seemed to be intuitively valid would learn to recognize that
relation more readily than others. This could have survival
value, so that they would leave offspring distributed around their
own degree of finding it evident. “Over generations, then, there
can be movement toward finding that connection more and more
self-evident.”**

Nozick points out that although the intuitive self-evidence
of general deductive and inductive methods of reasoning may
have been selected through an evolutionary process, this does
not guarantee that the best and most accurate methods of
reasoning are the most intuitive. Likewise, the intuitivity of
Euclidean geometry may be a product of evolutionary selection,
because for all the geometrical problems faced by our ancestors,
Euclidean geometry provided the right answers within any
degree of tolerance they could have required, even though it is
commonly assumed today that physical space is non-Euclidean.
The point is not that the principles of deductive and inductive
reasoning may be incorrect, but rather that an explanation of
their intuitive self-evidence may be given without invoking their
necessity.

Hume and Descartes both struggled with the question of
how we could show that the deliverances of reason matched
reality. In Hume this problem led to skepticism about induction,
and in Descartes to reliance on the grace of God to effect the
correlation. Kant suggested that instead of viewing reason and
its objects as two independent realms, the objects of knowledge
are to be seen as dependent on the nature of human rationality,
so that what are known are not things in themselves but
empirical reality. Nozick proposes that Kant was right to hold
that rationality and reality are not independent, but was wrong
about the order of dependence. It is not reality which conforms
to reason, but rather our rational intuitions are shaped by reality

* Nozick (1993), 109.
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through the process of evolution. The avoidance of some errors
may be more important for survival than the avoidance of
others, and thus, evolutionary selection will favor an intuitive
framework not simply because this will result in the avoidance
of error. but because it will result in the avoidance of important
errors, even if a price for this must be paid in less important
errors. So, it is not maximum reliability which is selected by
evolution, but approximate reliability. Although our intuitions
may have been shaped by a process which does not favor
maximal reliability, in cases where our intuitions conflict with
maximal reliability, we are able to discount our intuitions, and
indeed, much progress in physics and mathematics has required
such discounting, despite the fact that the elementary parts of the
process which led to the recognition of the need to discount the
value of rational intuitions was based upon these very intuitions
themselves. In such cases the intuitive principles are not
dismissed entirely. but contexts are recognized in which they
may fail to hold. Hence, in quantum physics, for example, one
may expect to find theories where the principle of excluded
middle is violated along with our intuitions, although we will
continue in other areas to rely upon the principle. Although the
very faculties whose deliverances are criticized are used in
formulating the criticism, corrections can be made by finding
particular areas (such as intuitions) where the faculties are less
reliable when what they endorse seems to conflict with other
cognitive or theoretical goals.

To claim that self-evident propositions were selected for
through evolution, Nozick admits, is not to provide reason for
believing them to be true. They might function analogously to
Euclidean geometry. not exactly true, but close enough for the
purpose of providing a framework within which rationality can
be applied to the problems we confront in ordinary life. At this
point Nozick claims that his account is in agreement with those
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of Wittgenstein, Dewey, Heidegger and Polanyi, all of whom
“see rationality as embedded in a context and playing a role as
one component along with others, rather than as an external.
self-sufficient point that judges everything.”*®

In addition to biological evolution, Nozick suggests that
there may be another homeostatic mechanism in terms of which
a function of rationality may be understood: the processes by
which societies mold their members. Nozick admits that
although the ability to develop rational abilities may have an
evolutionary explanation, people are not born rational, and
rational processes are shaped and overlain by socially instilled
processes, norms and procedures. Social institutions may be
responsible for the development of people with a certain sort of
rationality, people who are responsive to certain sorts of
incentives and who learn to take into account certain kinds of
constraints, in order to reproduce these institutions themselves,
not that the institutions try to reproduce themselves, but simply
in the sense that those which foster a certain kind of rationality
will tend to have a greater propensity for successful self-
reproduction than their rivals. “Hence, a significant function of
rationality may be to propagate institutions into temporally later
institution stages, not to serve the interests of the individuals
who are trained and shaped into rationality.”>

Some noteworthy points about evolutionary accounts of
rationality are also made by Nicholas Rescher.’” Rescher begins
by considering a popular argument against such accounts. It is
argued that an evolutionary account must be defective because
all characteristically mental operations involve meaning, value
and purpose, and these have no place in the causal mechanisms

* Nozick (1993), 123,

 Nozick (1993), 126.

*7 Nicholas Rescher, 4 System of Pragmatic Idealism, Vol Il: The Validity of
Valyes (Princeton: Princeton University Press, 1993).
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which govern genetic selection. In defense of the evolutionary
accounts, Rescher points out that all that such accounts require
is that there be an inheritable, physically transmissible basis for
the operations of mind by way of the brain and its operations.
No particular theory in the philosophy of mind needs to be
accepted, and particularly, one need not be a materialist
regarding the nature of mind in order to accept an evolutionary
account of rationality. One may even adhere to a traditional
religious account of the soul as immaterial. What is required is
merely that reproductive success results from rationality which
is dependent on a heritable trait, such as brain structure.
Evolutionary accounts of the mind are consistent with the view
that mental functions such as intending can only be understood
“from within”, by experiencing them. Thus, an evolutionary
account of rationality will not remove the need for a
hermeneutic account. Rescher goes one step even further: not
only are the evolutionary and hermeneutic accounts of
rationality compatible, they are not possibly incompatible, for
the inner phenomenology of thinking simply lies outside the
range of evolutionary biology. Likewise, religious dualists hold
that the soul attaches itself to an appropriate body, and an
evolutionary account of the development of such bodies will
have absolutely nothing to say about the transcendent reality of
the soul, and hence cannot possibly conflict with propositions
that assert its existence.

There are three ways in which religious people have been
made uncomfortable by evolutionary theories. The most
notorious source of discomfort is philosophically the least
interesting: the incompatibility of evolutionary theory with
scripture. Certain Christian fundamentalists, for example, claim
that since the Bible says that the world was made by God in six
days, it cannot have evolved over the course of eons, as
evolutionary theory insists. Muslim scholars, on the other hand,
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though castigated by the Western media as fundamentalists,
have readily interpreted the reference to the six days of creation
as symbolizing six periods, and have even sought to utilize
evolutionary theory in support of the authenticity of the
scripture. Second, there is the point mentioned above by
Rescher, that people sometimes seem to think that evolutionary
theory is incompatible with religious doctrines of the soul. No
one, however, denies that there is any link between the body and
the soul. When the finger is burnt, the intellect apprehends this.
The evolutionary account of mental functions does not require
anything more than this connection between body and soul, no
matter how that is to be explained. Materialists will contend that
the evolution of the mind is nothing more than the evolution of
the brain, but one might also interpret evolutionary theory not as
providing an account of the evolution of the mind, but an
account of the evolution of the connection between mind and
body. In Platonic terms one could even understand an
evolutionary account of neurophysiology as an account of how
the spirit comes to be entrapped in the body. The fact that
embodied rationality has a genetic basis does not preclude the
immateriality of the rational intellect itself, nor the possibility of
its eternal existence, nor that it should be subject to divine
rewards and punishments.

A third point of religious contention concerning
evolutionary theory concerns the idea of purposiveness.
Evolutionary theory makes natural development the result of
causal processes, and this seems incompatible with the claim
that this development is guided by divine purpose. An
examination of some relevant remarks made by Rescher will
prove instructive.

To say that a purposive being cannot arise by evolution in

a theretofore purpose-lacking world is much like saying
that a seeing being cannot arise by evolution in a
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theretofore vision-lacking world or that in intelligent
being cannot arise by evolution in a theretofore
intelligence-lacking world. A commitment to the spirit of
Darwinianism may well impede an acceptance of the
purposiveness of nature, but it clearly does not and cannot
impede an acceptance of purposiveness in nature through
the evolutionary emergence within nature of beings who
themselves have purposes, goals, and so forth. No doubt,
Darwinian natural selection ill accords with an
anthropomorphism of nature, but it certainly does not

preclude an anthropomorphism of human beings.*®

Rescher suggests that evolutionary theory is not compatible with
an anthropomorphic theology. although he does not explicitly
say this, but speaks instead of impediments imposed by “the
spirit of Darwinianism”. Whatever this perhaps malevolent spirit
demands, evolutionary theory is not incompatible with even a
heretically anthropomorphic theology, of the sort refuted by our
theologians, according to which God literally has physical
hands, physically sits on a physical throne, etc. Jewish,
Christian, and Muslim theologies, whether anthropomorphic or
not, attribute to God omnipotence. If God is omnipotent He can
bring about his will in any way He wishes. As we learn from the
Noble Qur’an, He need only say “Be” and it is. In that case, it is
certainly possible for God to bring about his purposes by causal
means. It is certainly God’s purpose that the Prophet of Islam,
may the Peace and Blessings of Allah be with him and with his
progeny. was born, and He established this purpose through
natural means. Likewise, God may establish some of his
purposes for the development of nature by biological evolution.
The fact that a causal explanation can be provided by natural
selection does not mean that the result thereby achieved is not

* Rescher (1993), 99.
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purposive, even if the major proponents of theories of natural
selection have been motivated by the opinion that nature is
purposeless. Instead of considering natural selection to accord ill
with an anthropomorphism of nature, one might see in natural
selection the causal mechanism through which nature achieves
its aims.

In making these points, I do not mean to be defending
Darwinianism. But whatever faults Darwinian theory has, are
faults as biological theory and are independent of its irrelevance
to theology.

The evolutionary theory of rationality also occupies much
of the final two chapters of Alvin Plantinga’s Warrant and
Proper  Function. Plantinga mentions two views about
evolutionary accounts of rationality. First, there are the views of
Darwin himself and Patricia Churchland. Darwin expressed
doubt about “whether the convictions of man's mind, which has
been developed from the mind of lower animals. are of any
value or at all trustworthy.” Churchland also declares that the
principle purpose of the development of rationality is to get the
rational organism to behave appropriately so that it can survive
and reproduce, and truth is of lesser importance. Second, there
are the views of Popper and Quine, who find consolation in
evolutionary theory. Popper claims that since we have evolved
and survived, we may be confident that our hypotheses about
what the world is like are mostly correct. Quine writes that
creatures who made wrong inductive inferences would most
likely die before reproducing. Nozick seems to have taken a
middle course in this controversy, since he thinks that rationality
can be expected to produce approximate truth, even if. as in
Euclidean geometry, it does not lead to precise truth.

Plantinga argues that it is possible that rationality
developed as indicated by evolutionary theory and functions to
enhance reproductive success through the acquisition of false
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beliefs. This possibility he terms “Darwin's doubt”. The only
way out, he suggests, is like Descartes to trust in the reliability
of reason because of faith in God. I have argued that neither
Plantinga nor Nagel have given us reason to deny that rationality
has developed through natural selection, and that the problem of
how we can know that our cognitive faculties provide us with a
reliable picture of the world remains unsolved even if we have
firm faith in the existence of the good honest and omnipotent
God, glory be to Him!

@ We might do best to let Mawlawi have the last word here:

If everything were in truth as it appears to be, the
Prophet, endowed as he was with a vision so penetrating,
so illumined and illuminating, would never have cried,
‘Lord, show me things as they are.” “Thou showest a thing
as fair, and in reality it is ugly; Thou showest a thing as
ugly, and in reality it is lovely. Therefore do Thou show
us every thing just as it is, that we may not fall into the
snare and that we may not go astray perpetually.” Now
your judgement, however good and luminous it may be, is
certainly not better than the Prophet’s judgement. He used
to speak in this fashion; so do you now not put your trust
in every idea and every notion. Be ever humble and
fearful before God.>

¥ A. 1. Arberry, Discourses of Rémi (Surrey: Curzon Press, 1993), 18,
cited in Chittick, 19.
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