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PREFACE

The conference themed “Decolonization, Education, Arts & Humanities and High-
er Education Leadership in the Asian Community” was held from 20 — 24 July 2016 at
Universiti Teknologi Malaysia (UTM), Kuala Lumpur.

Besides the overall theme of the conference, the sub-themes include; Decoloni-
zation as a Philosophical Discourse, Decolonizing Education, Arts & Humanities, and
Decolonizing Higher Education Leadership.

All of Muslim community and nations in Asia have experienced direct and indi-
rect impacts from colonization in various fields and this is still ongoing. Notable scholars
of the world are still studying this phenomenon. In light of this, the gth International
Congress of the Asian Philosophical Association 2016 (ICAPA 2016), jointly organized
by the Asian Philosophical Association (AsianPA), Centre for Advanced Studies on
Islam, Science and Civilisation, Universiti Teknologi Malaysia (CASIS-UTM), High-
er Education Leadership Academy (AKEPT), and UNITAR International University
(UNITAR), will discuss this important phenomenon in order to set forth particularly
analyses and alternatives in the areas of education, humanities, and arts. The congress
discussion will no doubt contribute positively in nation-building aspirations as well as
the growth of civilization regionally and globally.

This is the first time Malaysia hosted the prestigious congress; ICAPA 2015 was
hosted by Turkey. Other nations that have hosted the regular congress include India,
Mongolia, Japan, Indonesia, Kazakhstan, and Korea.

The Asian Philosophical Association (AsianPA) as an organization aims for the
promotion of Asian studies in all disciplines over various cultures and the appreciation
of the uniqueness in diversity; while ensuring the strength of unity among those who
differ is protected.

The Proceeding consists of unedited papers presented and read in the congress
and it does not in any way represent the view of the institutions that was involved.

ix
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HiIGHER EDUCATION LEADERSHIP IN THE ASIAN COMMUNITY
A REFLECTION FROM TURKEY"

Alparslan Agikgeng
A member of Turkish Academy of Sciences (TUBA),
Alliance of Civilizations Institute
Fatih Sultan Mehmet Vakif University
Istanbul, Turkey

The world in the age of globalization is going through a chaotic cluster of disasters
and upheavals. The world is still too far from forming a global human community which
is very far from reaching the goal Qur'an and perhaps other sacred texts as well dictated
more than a millennium and ages ago: “Humanity was one community (ummatan wahi-
datan); then God sent messengers with good tidings and warnings; and sent down with
them the Scripture in truth to judge between the people concerning in matters wherein
they differed...”. “Humanity was but one community (ummatan wahidatan), but (later)
they differed. Had it not been for a word that preceded from your Lord, their differences
would have been settled between them.”™

We have revealed to you, [O Muhammad], the Book in truth, confirming the Scrip-
ture that preceded it and as a criterion over it. So judge between them by what
God has revealed and do not follow their inclinations away from what has come to
you of the truth. To each of you We prescribed a law and a method. If God had so
willed, He would have made you one community, but [He intended] to test you in
what He has given you; so race in all virtues. Your return is to God all together. He
will then inform you of the matters in which you differ.?

The divine message seems to be that humanity is destined to consist of plural com-
munities which is better for them, as we can see this in the following verse as well: “And
among God’s signs is the creation of the heavens and the earth and the diversity of your

* | am grateful for the Turkish Academy of Sciences (TUBA) for providing funding to develop
this project and present my paper in ICAPA 2016.

1 The Qur’an, al-Bagarah (2): 213. My translation is and will be adopted from Abdullah Yu-
suf Ali, The Holy Qur’an: Text, Translation and Commentary (Brentwood, Maryland: Amana
Corp., 1983).

2 Ibid, Yinus (10): 19.

3 1Ibid, al-Maidah (5): 48. Please note that Abdullah Yusuf Ali uses different verse numbering and
in his translation this is verse 51; but in later editions the numbering returned to the standard
verse numbering
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languages and your colors. Indeed in that are signs for those of knowledge.”* Therefore,
diversity of communities is also a divine will. However, in this diversity there is a unity
because the emphasis is always on the fact that all the diverse communities are created
from the same stock as human beings. It is this diversity in unity that is set as a goal in
front of us. I believe that leadership in higher education ought to reflect this divine mes-
sage in order to cope with the chaotic burden of the present problems facing humanity
today. This is what I am intending to deal with in my paper as a goal for the Asian com-
munity. I shall also try to elaborate the implications of this kind of guidance as higher
education leadership as we view it in Turkey. Otherwise, I am not intending to dwell
upon the psychological and socio-political implications of leadership.

If we understand the true nature of leadership as guidance then we can see its true
nature in divine guidance in the form of religion which is in fact the Divine Guidance
for humanity. For, religion is God-given. There is no seat or ground in human nature to
provide a foundation for the rise of religion. There are only, if my phrase is clear enough,
“receptive points” which I call “potentialities” in human nature that may receive religion
but cannot make or unmake religion. Human beings may invent religion by imitating
the true religion that has been revealed. But that is a different case and as such it is false
leadership. I believe that man is not given the authority to invent religion because those
inventions will not find the receptive points in human nature and as a result will be
dangerous to humanity. There are such instances in human history. Therefore, by defini-
tion human beings do not have an authority to establish religion. Although religion is a
Divine Guidance for humanity, it is not the kind of guidance that gives us an exhaustive
list of how we should behave in any given situation. If this were done by religion we
would have had to act as robots according to that list, in which case there would be no
room for human intellectual creativity in any field, including sciences. It is at this point
that the significance of education shines forth.

In that case, religion as a Divine Guidance bestows upon us two fundamental
states of mind: one is the consciousness of the Divine Presence in all; the other is the
moral sensitivity in our behaviors. Both states of mind are expressed in general princi-
ples by religion. We therefore feel the need to interpret these principles in order to apply
them to certain situations in our life. This need of interpretation gradually gives rise to a
systematic exposition of religion as a system of guidance. In that case, this second intel-
lectual understanding is also defined as religion. We thus need to distinguish between
these two phenomena: Religion as Divine Guidance and Religion as the interpretation
of this Divine Guidance; the former is Pure Religion and the latter is the religion within
a certain cultural context. I believe that there is no harm in interpreting the Pure Reli-
gion in a certain cultural context. On the contrary, it is inevitable and indeed required
by God; a requirement that is clear in the fact that He does not send His Guidance as a

4 Ibid, al-Ram (30): 22.
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complete set of rules readily available to be applied to human life. It is as a result of this
that we develop our spiritual potentialities. But this interpretation is achieved in the
true sense with knowledge and wisdom which are authentic signs of education. I would
like to elaborate this point further in order to base it upon a philosophy of education.

Among the Asian communities; including my country Turkey, I do not see any
country which puts emphasis on the philosophy of education. They do emphasize the
significance of education and also they do make every effort to raise the level of edu-
cation as well as the quality of education. However, I would like to question this: Is it
possible to raise both the level of education and also the quality of education without
constructing a viable philosophy of education? I intend to argue that it is not possible. I
shall also try to show that because we do not have a philosophy of education whenever
we face a problem in our educational systems we turn to Western countries for help.
How can our educational leadership be freed from colonization which is actually now
brought with our own efforts as a result of the fact that we do not attempt to build a sus-
tainable philosophy of education. In order to further clarify this point I will first expose
our experience in education in a historical setting; then try to offer a solution for this
problem which can, I believe, be applied in all other Asian communities as we all share
very similar values and value systems. It is the purpose of my paper to offer a theoretical
solution which is at the same time practical in application from the perspective of Mus-
lim countries in the Asian community.

Turkish Experience in Education: The Historcal Setting

The roots of Islamic education in Turkey goes back to the educational system es-
tablished by the Prophet in the first century of Islam.5 All the way from the beginning
Muslim societies paid highest regard for the pursuit of knowledge (‘i/m) as required by
Islamic principles of learning. Education, on the other hand was somehow regarded as
a religious duty which belonged to the community rather than the state. For this reason
in the early period there were only two forms of teaching; regular Qur’an schools, or
maktab; and higher schools of learning, madrasah. Both institutions were financed pri-
vately by donations or wagqf, pious foundations throughout the Muslim world. Turkish
people inherited this system from the Ottoman educational tradition through the Seljuk
Turks of Anatolia; a system which was established right from the very beginning days of
Islam. Medrese in the sense of university is the touchstone of this tradition. That is why
as soon as the Ottomans were able to perceive themselves as a self-sustained state, they
established a medrese, representing higher institutions of learning; the first one being
the Iznik Medrese founded by Orhan Gazi in 1331. The chief professor of this first me-

5 My discussion in this section is based on my paper entitled “Development of Islamic Education
in the Ottoman Period”, A/-Shajara: Journal of the International Institute of Islamic Thought
and Civilization (JISTAC) 15 (2010), 18-25.
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drese was the well-known philosopher, Dawud al-Qaysari, who was himself educated in
a similar institution in classical learning of Islam. Therefore, the Ottoman intellectual
history made a beginning as a continuation of the same tradition that reached them
from the Abbasids, through the Saljuks. But with the general course of the Ottoman his-
tory this system was gradually transformed into an Ottoman milieu. As more medreses
were opened according to the needs of the society, new terminology concerning the
intellectual system emerged.

The complete form of the Ottoman intellectual training began, as is the case today,
from elementary school, called ‘mekteb-i sibyan’, or simply mekteb and continued with
middle school, called ‘medrese-i ibtidaiye’. What may be characterized today as higher
education began at tetimme medresesi and continued at medrese-i semaniye, or sahn-i
seman, which can be classified as the true university. In the later periods this system
was modified and some other types of higher educational institutions were added. But
the more radical changes were introduced after the 18th century with which we are con-
cerned in this study. These changes were not only formal but they were concerned with
the contents of education as well. °

The early education as elementary school began by teaching reading and writing
especially for the purpose of being able to read the Qur’an. Besides these, some basic
subjects such as mathematics, essentials of Islam and general courses on religion and
morality were taught. As the student continued his education he would be introduced
to new subjects as Arabic, arithmetic, geometry, astronomy, logic, philosophy (kalam),
Qur’anic exegesis, hadith and figh (Islamic law, jurisprudence and ethics). Natural and
medical sciences were usually not taught at medreses; they were taught at specializing
universities, which were established especially at and after the time of Sulayman the
Magnificent.” After the eighteenth century new engineering schools were also opened.
This brought new conflicts into the Ottoman intellectual life; since students were edu-
cated under different schemes of thought. There came to exist in the society three types
of intellectuals. First, there were those who were educated in the medrese system and
were inclined to legalistic or theological type of studies. Secondly, there were those who
were trained at the mystic lodges and had ascetic mind; and finally those who were
trained at the newly established universities who had secularist mind belittling the tra-
ditional learning. The later Ottoman thought is the field of mainly this struggle between
these three types of minds. We shall try to examine more closely how this development
took place.

The beginning of this transformation from the classical Islamic intellectualism to
what is known today as ‘modernization’ or more radically ‘Westernization’ can be seen
first in a period called in the Ottoman history as ‘Lale Devri’ (The Tulip Period). The

6  Ismail Hakki Uzungarsili, Osmanli Tarihi, Ankara: Tiirk Tarih Kurumu, 1983, vol. 2: 583-5.
7 1Ibid, 2: 586-7.
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Grand Vezir Damad ibrahim Pasa (1718-1730) began the construction of a large pleasure
palace named, appropriately, Sadabat (Place of Happiness) for the Sultan and his en-
tourage. It was built at one of the most beautiful places in Istanbul, on the right tip of the
Golden Horn. Ibrahim Pasa is also the first Ottoman official to realize after the terrible
defeats at the Western military fronts that Europe was now more advanced in certain
fields of knowledge which the Ottomans lacked. He thus began a series of reforms and
new organization. He sent permanent ambassadors for the first time to major European
capitals. This way the European ways of living and culture also began to infiltrate into
the Ottoman society.

In addition to the palaces and entertainments, the Tulip Period manifested the
beginning influence of the Western life. Other important changes also took place, such
as repairing governmental and ministerial buildings along with mosques and medreses.
Ministers also imitated the Grand Vizier to build new mosques, medreses, and foun-
tains. The Tulip Period also marked a significant shift in the Ottoman intellectual awak-
ening; a shift from the classical learning to facing the new scientific learning of Europe.
Perhaps the most important intellectual achievement of this period was the translation
of the great Arabic and Persian works of the past into Ottoman Turkish, sponsored pri-
marily by Damad Ibrahim Paga. These works were mainly on history, philosophy, and
astronomy as well as on the more traditional subjects, such as figh, kalam and Qur’anic
commentaries. Yirmisekiz Celebi Mehmet was sent to Paris by Damat Ibrahim “to visit
the fortresses, factories and works of French civilization generally and report on those
which might be applicable” in the Ottoman Empire. He wrote the vezir not only about
such things but also about what he saw in the streets and hospitals, zoos, and gardens,
with particular attention to French military; and training grounds and those aspects
of French society and ways of doing that differed most markedly from those of the Ot-
tomans, such as the position and status of women, the manner in which the king and
other high officials passed through the streets of Paris, and, most important, the wide
use of the printing press.®

Printing press was already available for the non-Muslim subjects of the Ottomans
and works in Hebrew, Greek, Armenian, and Latin had been printed. Together with Sait
Mehmet Paga, the son of Damad Ibrahim Pasa, Ibrahim Miiteferrika (1674-1745), who
was familiar with this new invention, initiated the establishment of the first Turkish
printing press in Istanbul. This helped in turn transmit many of the artifacts and ideas
of the West into the empire. The scribes, who feared to lose their jobs and position in the
Ruling Class, at first strongly, opposed this new invention. But the Seyhulislam issued a
compromising fatwa, allowing the printing of all books except the traditional religious
books. Miiteferrika was thus free to print whatever he wanted on history, languages,

8 Stanford J. Shaw, History of the Ottoman Empire and Modern Turkey, Cambridge, New York:
Cambridge University Press, 1988, vol. 1: 235.
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mathematics, geography, and the sciences. But with the insistence of Ibrahim Paga the
very first works printed were maps of the Sea of Marmara and of the Black Sea (1720-
1725). Then until the death of Ibrahim Miiteferrika in 1745, 16 works (in 20 volumes)
were printed. Six of these were on the exact sciences, and the rest were on history and
geography. In addition to inaugurating the printing press ibrahim Paga also suggested
constructing a paper factory which was established in Yalova in 1746, thus initiating an-
other significant development for the circulation of ideas more rapidly.

It is not difficult to infer that in the minds of the Ottoman thinkers who read these
newly published works a new idea was gradually emerging; they could survive only if
they “borrowed not only the military sciences but also the geographic knowledge and
governmental techniques developed in the modern world.” This is clearly manifest in
the publication of Katip Celebi’s, known in the West as Haji Khalifa’s, Cthannuma which
“used a Latin work by Edmund Pourchot (1651-1734) as a basis for discussing the theories
of Descartes on vortexes and those of Galileo on physics, magnetism, and the compass.
In 1732 he brought together translations of several English and Latin works under the
title Fuyuzat-i Miknatisiye (The Enlightenment of Magnetism), adding information on
the use of the compass.”™

The influence of the press in opening Ottoman eyes to the modern world cannot
be underestimated. For the establishment of the press proved how it could facilitate
the revival of learning among Muslims by producing more copies to make them easily
available for those who look for them by making them cheap enough to buy. This would
enable the Muslims to regain their former role as leaders of learning throughout the
world. This is perhaps the most outstanding legacy of the Tulip Period in the history of
Islamic education in the 18th century Ottoman history.

The developments in the 19th century actually prepares the way for the Repub-
lican times in the 20th century. As we have outlined thus far the developments of the
18th century introduced as if of necessity some changes in the educational system. The
first changes were seen in the engineering field. The traditional medrese system did not
include technical subjects just as natural science. As a result as early as 1734 we see a
school of engineering was established in Istanbul. But the most comprehensive such
schools opened in order to train the military personnel in 1776 were called Imperial
Naval Engineering School (Miihendishane-i Bahr-i Hiimayun) and Imperial Land Engi-
neering School (Miihendishane-i Berr-i Hiimayun). These military schools had mostly
French officers and European textbooks most of which were translated into Ottoman
Turkish. Such new schools with a totally different background brough a dilemma into
the Ottoman educational system. For, there were two types of intellectuals: one with
traditional Islamic mind and the other a new Muslim mind filled with a variety of West-

9 Ibid, 237.
10 Ibid.
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ern perspective of world conceptions. This dilemma always introduce a clash in the
Turkish society as well as educational field. In order to lessen the gap between the two
approaches Sultan Mahmud II (1801-1839) introduced a whole scale reforms in the Otto-
man educational system.

The most significant step taken at this period is the move towards compulsory
education of the children. Although Sultan Mahmud issued an imperial statement em-
phasizing the significance of education for all he did not start his reforms from the man-
datory education but rather from the top of the educational system moving gradually as
the need arose towards the bottom units. This is reasonable considering the needs of his
time to train officers, government clerks, doctors, engineers and administrators for both
the army and the civil bureaucracy. We thus see a notable number of higher schools
established during the reign of Sultan Mahmud II. Schools of medicine, an Imperial
School of Music and the Military Academy (Harbiye), School of Law (Mekteb-i Ma'arif-i
Adliye), School of Natural Sciences (Mekteb-i Uliim-u Fenniye) and School of Literary
Sciences (Mekteb-i Uliim-u Edebiyye)." But these newly established higher institutions
of learning had absolutely no relation whatsoever to the traditional education system
at lower levels. In fact elementary and middle education schools had almost no changes
at this early period of modernization. As a result students coming from the tradition-
al schools had difficulty to understand the subjects at higher institutions. Therefore,
eventually the new higher schools gradually began to develop their own elementary
and secondary schools. At first the need was felt more at the higher elementary level
as a result the so called Rushdiye Schools (adult elementary schools) were established.
For some time this fulfilled the need of the newly established higher schools. The early
elementary schools, called mekteb-i sibyan continued to give its traditional education of
Qur’an and Islamic education as it used to give.

The period right after Sultan Mahmud II is known in Ottoman history as the pe-
riod of whole scale reforms called Tanzimat (1839-1876). The reforms introduced at the
Tanzimat Period brought irreversible changes into the Ottoman educational system.
Perhaps the most significant departure from the traditional Islamic education is the
new outlook that education is merely a religious and thus a community effort. This new
outlook was emphasizing the fact that the state is intimately concerned with education.
As a result a new department was established in the government in 1845 in order to
control and administer education. At first this department was called Provisional Board
of Education (Muwaqqat Ma'arif Meclisi) which was later named Ministry of Public
Schools (Mekatib-i Umumiyye Nezareti). Thus the first ministry of education was also
established in the Muslim world. This new state body introduced a set of regulations in
1846 to reorganize the entire educational system. But it was not implemented. However,

11 See Osman Ergin, Tiirkiye Maarif Tarihi, 3. Vols, Istanbul: Eser Nesriyat, 1977. For a summary
of this see Mahmud Sanai, “Ma’arif”, Encyclopedia of Islam, second edition.
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the same idea of reorganization came into effect in 1857 again but introduced a new
scheme with elementary school called mekteb-i sibyan for children of ages 7-10 with four
grades; and secondary school called Rushdiye (Riigdiye in Turkish) as before with six
grades for children between ages 11-16. After the Rushdiye a student would choose any
higher school. Finally in 1869 the first Ottoman Education Law was issued with a com-
prehensive reorganization of the state school system. This law allowed private schools
as a result many foreign schools and non-Muslim educational institutions were opened.
But the Ottoman law did not allow mixed education of Muslims and non-Muslims. The
public schools, on the other hand, were designed as Sibyaniyye (elementary school),
Rushdiye (lower middle school), I'dadiyye (higher middle school) and Sultdniyye (high
school). Then came the institutions of higher learning such as technical schools, engi-
neering and military schools. The first modern university organized in Western fashion
in the Muslim world came into existence at this time with its Ottoman-Arabic name
Dar al-Funiin (1900). The Ottoman Education Law made education mandatory for boys
between ages 7-11 and for girls between ages 6-10. However, new Rushdiyes were estab-
lished for girls also if they wanted to continue for higher education. As a result educa-
tion became more widespread throughout the community.

After the Tanzimat Period during the Sultan Abdulhamid II the number of schools
increased remarkably and thus the rate of literacy tripled. More schools were estab-
lished with this modern approach to other provinces such as Damascus, Baghdad and
Lebanon. He further opened new schools of finance, fine arts, commerce, engineering,
veterinary services, police and schools for the blind and deaf. After the rule of Sultan
Abdulhamid II educational system experienced more reforms of secularization which
paved the way for the official introduction of secularization during the Republican Era
when the Ankara government introduced the Law of Unity of Education (Tawhid-i
Tedrisat Kanunu) in 1920. This way all educational institutions were put under the con-
trol of the Ministry of Education which closed all the traditional medreses, the number
of which was estimated to be around 500 with about 18.000 students. In order not to
attract negative impressions because medreses were considered as representing Islam-
ic education for the common people, the government provisionally established new
higher education schools called faculty of theology (Ddr al Funiin, Ilahiyat Fakiiltesi) in
Istanbul and 26 new secondary schools for training religious personnel such as imams
and muftis. However when the new constitution was introduced in 1928 Islam was no
longer the official religion of the state which was defined to be secular. The same year
the Arabic alphabet was replaced by the Latin alphabet used in educational systems as
well. As a result of these new developments all Islamic schools were closed once again.
This was the period of religious subjugation especially during the Inonu administration
when no religious education at all was allowed.
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The Aim and Purpose of Higher Education

Now that we have at least one historical case in Turkish experience of education
we must first try to set the goal of education for an educational philosophy. This can
be done, as we have tried to show at the outset by paying attention to human nature
because it is this nature which undergoes the educational process. When we consider
all aspects of human nature we realize that humans have a very rich inner world. When
this inner world is projected within a social context then it gives rise to human culture.
“In this sense the human being is depicted in Islamic thought as the microcosm because
s/he includes in its being representations of all the worlds in the universe. A human
being can be thus called a “mini universe”. It is therefore natural for him to reflect all
these diverse universes in the mirror of society. That is why we have so many diversified
cultures and civilizations. It is this aspect of man that is taken as the locus of revelation
by religion which means it is also a God-given right for humans to have diverse cultures,
societies and communities. This diversified nature of man makes him a valuable crea-
ture as the Qur’an also points out:

We have honored the children of Adam, provided them transport on land and sea
and given them for sustenance good and pure food and conferred upon them spe-
cial favor above many of our creation.”

Therefore, the abundance of different cultures makes life enjoyable and breaks the
monotonous flow of events in history. But the beauty of diverse cultures has another
aspect; it lays the burden of bearing differences. This is because each aspect of human
nature is left free without any boundaries. Therefore if they are not controlled there will
arise injustice and violations. That is why each aspect of human nature must be kept
under control. I think this can be done by taming the lower aspect with the good use of
its next higher aspect. In that case, the animal aspect is controlled by the good use of the
emotional aspect and the emotional aspect is controlled by the good use of the ratio-
nal aspect; and in turn the rational aspect is controlled by the spiritual aspect which is
nourished by divine revelation. If the final phase is the greatest good then religion as the
divine revelation is the greatest good providing tolerance for differences. Therefore, if
different cultures arise within a civilization of religion then we can tell that the religion
is fulfilling its function as cared by divine will. But human beings must also perform ac-
cordingly to tolerate different cultures, or rather differences in general. I think that this
point will indicate to the goal of education for our philosophy of education: leadership

12 T elaborate this point in my paper which I presented in the Seventh ICAPA, August 29-31, 2012
Ulaanbaatar, Mongolia. See the Proceedings at http://www.asianpa.net/assets/upload/proceed-
ings/30iXsQ21liGVSVMCo.pdf

13 Al-Qur’an, Al-Isra’(17): 70
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means “guiding to human virtues”. Again in the Islamic value system this was set as “per-
fect human being” (al-insdn al-kamil).

How is this achieved? Obviously there is no perfect human being and this is just
the point as far as the purpose of education is concerned. This is indeed a moral chal-
lenge for the higher education leadership if we pay attention to the qualitative aspect
of it. Therefore, I would like to evaluate the moral challenge as the most conspicuous
challenge facing the university today. I would like to illustrate this in the process of
the emergence of scientific traditions. This is because the true leadership is based on
knowledge which is manifested in scientific tradition. For, the moral element is almost
totally neglected in analysis of scientific traditions. Therefore, if I evaluate how scientif-
ic traditions emerge in history we will be able to see the function of the moral element
which is the spiritual content of insan kamil. Since the university as an institution rep-
resents scientific tradition, then the moral challenge for the higher education can also
be obtained within the analysis of the emergence of scientific traditions. I emphasize
this point because unfortunately it is neglected in the newly arising so many universi-
ties especially in the Muslim world.

Scientific traditions are ultimately built on a worldview which consists of struc-
tures. Each structure is based on a doctrinal concept, such as life, knowledge, value,
human being and so on. However the most fundamental structures are life, world,
knowledge, value and human structures. We have already clarified our point elsewhere
that there is a Knowledge Structure in a worldview which directly acts as the ground
of all scientific activities.* Now in the Knowledge Structure there is a need for another
conceptual basis to support these activities directly and that is identified as “Scientific
Conceptual Scheme”. The emergence of a Scientific Conceptual Scheme within a given
society leads to a scientific tradition. Therefore, the very concept of scientific tradition
involves the assumption of a scientific community because the rise of a scientific tra-
dition necessarily assumes the existence of a society. In this sense, the idea of scientific
tradition which is primarily a cognitive scheme includes the achievements of genera-
tions of scientists within which scientific education is carried out and thus supplies a
foundation for their further scientific practices. Therefore, this whole process can be
analyzed in order to reveal its basic factors and phases.

Obviously there must be certain conditions in a society so that science and learn-
ing would flourish. However, these conditions cannot so easily be ascertained. That is
why we deem it necessary to study them in this context in order to show that there
must have been some conditions at the social level, with all its aspects, for the rise of
learning and education in a given society. Since these conditions are the causes for the

14 See the present author’s Islamic Scientific Tradition in History, Kuala Lumpur: Penerbit IKIM,
2014, especially chapter 1. The rest of the chapters are devoted to the application of this frame-
work to the history of Islamic scientific tradition.
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rise of learning within a certain social and cultural context, I would like to call them
“contextual causes” for the rise of scientific tradition. It is possible to distinguish certain
contextual causes as more rudimentary and hence, necessary for the emergence of any
kind of scientific activity; we shall refer to such necessary elements leading to the rise of
a scientific tradition as ‘nucleus contextual causes’ All other peripheral elements that
contribute to the rise of the nucleus contextual causes leading to the emergence of sci-
ence and a scientific tradition can be termed ‘marginal contextual causes’

A nucleus contextual cause is a dynamism which manifests itself at two levels:
first is at the social level, which causes certain unrest and stirring within the society as
if the whole structure of the society is re-shaping itself and thus every social institu-
tion is affected by this dynamism; but most importantly, the political and educational
institutions are re-organized as a result of this unrest; second is at the level of learning
(education) and it is this dynamism which causes a lively exchange of ideas on scientific
and intellectual subjects among the learned of the community. For instance, in case of
Islam it was internally generated by the thought of the Qur’an through its dissemination
within the first Muslim community. But here what we are trying to look for is whether
there is any universal rule (or rules) governing the generation of that dynamism.

At the social level two phenomena may be distinguished as corresponding to the
nucleus contextual causes for the emergence of a scientific tradition: the first is moral
dynamism; and the second is intellectual dynamism. Therefore, there are primarily two
nucleus contextual causes: one is moral in character, the other is intellectual, both of
which refer to a dynamism in a given society. With respect to moral dynamism it is
possible to divide the members of a given society into three groups: 1. morally sensitive
people; 2. the common mass; 3. the selfish or morally insensitive people. Among these
three classes only the moral and the selfish are dynamic. For the former class struggles
to restore morality and good order in society, whereas the selfish remain indifferent to
this end by spending their dynamism to their own ends. The masses, on the other hand,
are driven to either side, which may lead to a struggle on behalf of both sides to defend
their goals that may or may not result with intellectual dynamism. This is because the
nucleus contextual cause is not the only cause of intellectual dynamism; for this de-
velopment can be attained only when all other conditions are also present. But if the
morally sensitive class becomes victorious and draws the masses towards that end, then
intellectual progress can take place once the second phenomenon of the nucleus con-
textual cause, i.e. intellectual dynamism, is present.

We would like to posit here a feature of scientific attitude, namely originality, which
also encompasses dynamism inherently. We may illustrate this point with the Greek sci-
entific tradition. We claim that if there were not in each case a new and fresh outlook,
the intellectual dynamism would have not flourished and thus the flair of Greek intel-
lectualism would have died out long before Plato. Moreover, just because there is hardly
any original theory and doctrine after Aristotle, the Greek intellectualism began right
after him to decline. The same is also true for both the Islamic and Western scientific

11
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traditions, but the way this intellectual dynamism is manifested in all these societies
vary. The ‘dynamism inherent within originality and novelty’ (of ideas and doctrines)
is what we call ‘intellectual dynamism’ We consider this also as a natural element in
human constitution. What we are showing here is the idea that originality inherently
possessing dynamism contributes essentially to the rise of scientific traditions. In fact,
originality is invigorating, fascinating and enlivening, it is just like the re-awakening of
a land from the demise of winter, and this dynamism is reflected thereby to the soci-
ety, which is then set into a process of scientific advancement provided that there are
no impediments in the way of mutual companionship between science system and its
community. Thus without intellectual dynamism no intellectual development is ever
possible. But this does not mean that, as we have already stated, once there is original
theories and philosophical systems, then such a progress will necessarily take place. The
reason for this is the other condition of the society, namely, moral dynamism, which
must conform to the originality of intellectualism and thus enable it to flourish. Oth-
erwise, intellectual progress will soon die out, which is the case of Greek intellectual-
ism after Aristotle who is the most original Greek philosopher. But his originality was
not sufficient to provide continuity to the apex of Greek thought. In history this has
somehow been the ill-fate of all civilizations; a community or nation at the apex of its
civilization becomes ‘warn-out) being burdened by the tremendous weight of its history
it begins to decline. Although we do not think that this is a necessary development of
a civilization, viz. born out-progress-apex-decline and fall, this seems to have been the
course of all past civilizations. If our view here concerning the course that intellectu-
al progress and a civilization takes at its rise, is granted then the opposite course will
be the natural process of decline, which means that as long as the contextual causes
are kept alive the civilization carrying the scientific tradition will continue to live and
progress. One should be reminded that these contextual causes cannot exhaustively be
enumerated for all societies. They may be, for example, ten such causes needed in case
of the Greek civilization, but this number may be eighteen for another society. Hence,
although the number of the nucleus contextual causes as necessary elements may be
precise for all societies, the general number of contextual causes, namely, the nucleus
and the marginal contextual causes taken together cannot so be determined in a deci-
sive manner.

It is possible now for us to elucidate how moral and intellectual dynamism may
take place as social phenomena. The moral unrest within a particular society demon-
strates a struggle mainly between two classes of people; the morally sensitive and the
selfish class. The masses remain as the middle class between the two. When the struggle
is taking place, although it is only between the morally sensitive and the selfish, it is
immediately passed on to the masses, which become the battle ground of the good and
evil forces. Some of the masses are thus won to the moral side, and yet others to the self-
ish front. We may apply here a term from the Islamic civilization, which expresses this
social fact: sunnatullah. This moral struggle is a sunnatullah and thus there is no human
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society in which this struggle cannot be found in one form or another. When the morally
sensitive people exhort the sufficient vigor, dynamism and energy, they win to their side
an adequate number of the masses and thereby produce intellectual and social dyna-
mism. When the moral struggle between the two groups continues with a victory of the
moral class (for this struggle never ends with a victory, but always continues in different
forms as long as the society exists), the morally sensitive individuals either produce
intellectuals or are themselves intellectuals who formulate original ideas, doctrines and
systems by introducing fresh and novel definitions of key concepts that are moral and
scientific or knowledge related. This way a lively exchange of ideas and alternative views
come into existence within the society; a phenomenon which is necessary to produce
intellectual dynamism.

The moral struggle, which is essentially a strife between the good and evil, may ei-
ther directly give rise to social dynamism, or to intellectual dynamism first, which, then,
in turn produces social dynamism. Hence, although in certain cases social dynamism
may precede the intellectual one, it does not mean that social dynamism is a nucleus
contextual cause for the emergence of a scientific tradition. For the activity in question
is of a cognitive nature, namely, science. Therefore, it is still a secondary contextual
cause with regard to the nature of the activity in question. But the social dynamism
usually leads to an overall activity within the society, which we call ‘institutional dyna-
mism’. Hence, there are primarily two marginal dynamisms, which we shall now inves-
tigate; social dynamism and institutional dynamism.

The nucleus contextual causes, i.e. moral and intellectual dynamism, must neces-
sarily produce social dynamism once they are adequately successful. But social dyna-
mism is necessarily preceded by the moral dynamism, which we have described quite
simply as a moral struggle between the morally sensitive and the selfish; but it is not
necessarily preceded by the intellectual dynamism. On the other hand, all these various
dynamisms are required for intellectual progress that eventually leads to the emergence
of a scientific tradition. Yet we distinguish only the moral and intellectual struggles
to be the nucleus contextual causes. Since social dynamism is not found at this foun-
dational level, it cannot be included among the nucleus causes. But it must be recog-
nized as a marginal contextual cause. When the nucleus contextual forces are at work,
a tremendous social mobility and dynamism begins. It is the dynamism of individuals
working together to lead the society as a whole to a morally better situation that we
call ‘social dynamism’, which in turn leads to the re-organization and betterment of so-
cial institutions including the political and economic ones as well. It is this reformative
and enlightened effort at the organizational level that we call ‘institutional dynamism’.
When all these contextual causes come together, then they lead the society to intellec-
tual progress. But besides contextual causes different societies may exhibit some other
different causes of intellectual progress; such is the case with Western scientific tradi-
tion which has Islamic influences also as a cause for the rise of Western intellectualism.
Whereas in the Islamic case, the causes are found only within the society, although after

13
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the development of Islamic intellectualism in the first century of Islam (i.e. 7th. century
A.D.) it came under foreign influences, especially that of the Greek philosophy and sci-
ence, which it did help improve its intellectualism further.

Since institutional dynamism takes place at the level of social institutions, we must
cite them here because of the crucial role they play in the rise of scientific traditions.
The most significant of these is the educational institutions; a great reform and re-or-
ganization in accordance with the knowledge produced by the intellectual dynamism
is required of all the educational institutions, if the society is to produce intellectual
progress. Usually there seems to be a relation, although not a necessary one, between
the political body and the educational reform. Either the political body brings about
the educational reform at the request and directions of the intellectuals; or intellectu-
als themselves take the initiative and produce educational dynamism, which may in
turn lead to a re-organization of the political body and thus produce a great political
mobility within the political institutions. These activities which also include the legal
undertakings can be called ‘political dynamism’. Among these institutional dynamisms
we must mention also economic activities. Similar reformations take place in the eco-
nomic institutions yielding thereby to improve the prosperity of that society and this
activity can be called ‘economic dynamism' All these institutional dynamisms do not
necessarily develop together within the same period of time and thus helping each oth-
er become dynamic reciprocally; or following a different pattern of sequence in every
civilization. The educational, political, legal and economic dynamisms include within
themselves with a varying degree of intensity all the nucleus contextual dynamisms ex-
plained above, and as such they are the ones that produce culture. A scientific tradition
is born in such a culture only.

We may therefore reduce the factors leading to the rise of a scientific tradition to
the following seven factors; moral, intellectual, educational, social, legal and economic.
The first two are necessary elements and the last three depend on the educational sys-
tem. Since the higher education represents the scientific attitude reflected in a scientific
tradition then obviously the university is ought to assume this task. If we see that all
these factors are reduced to the moral struggle (ethical jihad) then the scientists in the
higher educational institutions must realize where to start. It is for this reason that I am
positing the scientific attitude as the most dispensable trend today in the Muslim world
for the universities.

Qualitative Higher Education Leadership

It is totally misleading to see the university as an institution of teaching and thus
to believe that mainly contemporary scientific knowledge is to be taught to the student.
This eventually leads to arrange the university not according to an educational philos-
ophy and a theory. As a result no thinker attempts to develop such a theory. We must
understand that theory is the plan of an achievement. If there is no plan then the whole
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institution is simply copied from an existing model. This is why the most developing
nations copy a model of the university from a Western country and try to develop it
in their own culture. They cannot develop because the university model in the West is
developed on the basis of an educational philosophy which is foreign to the indigenous
culture. Since they do not know that philosophy they do not know how to cope with its
problems either. I would like to point out that this problem mainly depends on the mor-
al element and thus can be solved on the basis of a scientific mentality only.

Qualitative leadership means “guidance with true knowledge” which can be im-
parted to the students in an educational system which is based on a philosophy of ed-
ucation. This is because guidance with knowledge is based on wisdom which is imbed-
ded in a tradition that emerges after a long process within a social context as a result
of our social and epistemological fitrah (nature); as such it has certain characteristics.
Traditions usually have the following characteristics:

1. Social context

2. Long process
Continuity

Mental accumulation

Uniformity of behavior

SR A R

A Sociological Definition of Tradition

We may thus define a tradition as follows: All customs, mores, attitudes and rituals,
beliefs, which arise through regular performance of certain behaviors of members of a
social group that leaves a mental conception of those behaviors, attributed collectively
to the society are called tradition. In that case a Knowledge Tradition is the totality of
all customs, mores, attitudes and rituals, beliefs, which arise through a regular perfor-
mance of certain behaviors of members of a group or rather a community of individu-
als (scholars) actively involved in learning activities that leave a mental conception of
those behaviors, attributed collectively to that community of the learned. We may give
as an example Islamic knowledge tradition which emerged in Islamc civilization on the
following table.

15
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According to the above table, Islamic worldview emerged in the minds of early
Muslims in a very healthy way; then in this worldview there emerged also a well-de-
veloped Knowledge Structure which is based on the World Structure of Islamic world-
view. It is in this way that the whole community was set to search after knowledge. The
community was very active in knowledge activities: learning and teaching were among
the highest religious as well as social virtues. These activities led to the emergence of a
sophisticated “Islamic Tradition of Knowledge” approximately towards the end of the
second century (namely around 800’s). If we are able to identify this tradition then we
can safely point to its technical terms which we cited in earlier lectures. Here we should
try to identify its main characteristics without going into its details as follow:

» True Knowledge is but with Allah (swt);
» He reveals knowledge to the Prophets;
1. Its purpose is guidance (hidayah).
2. For guidance its method is “conveying” (tabligh).
3. It uses the light of the heart.
4. Its main principle is tajdid.

5. Its language addresses the mind through the heart.

6. It is light, and thus it enlightens.
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7. It addresses humans at all levels.
8. It is granted by Divine Grace.
» Hence knowledge has mardtib (hierarchy)
1. Revealed Knowledge is the highest;
2. Knowledge derived from the Revealed Knowledge by the ulama’
3. Scientific knowledge
4. Intellectual knowledge
5. Common knowledge

It is within this atmosphere that schools of thought gradually begin to emerge in
Islamic civilization. Muslim higher educational system was all shaped according to this
tradition followed by all schools. For this reason leadership was guiding both the disci-
ples and the community in the right direction. That is why a great scientific tradition
with great and sizable scientific achievements were realized.

Concluding Remarks

The Asian community should understand leadership above all in the qualitative
sense rather than the quantitative sense. We also understand that such a leadership is
based on knowledge and wisdom. It is thus knowledge which the leadership is utilizing
in guiding the community, not the charismatic character or any other characteristic of
the leader. Moreover such knowledge based leadership is also grounded upon moral
sentiment. Leadership devoid of morality is without spirit and not true guidance. Mo-
rality in this sense pays attention to human dignity and thus it expresses its aim as no
leadership is above human dignity; and therefore the lowest status human in the com-
munity is to be regarded as a valuable asset not to be avoided or belittled. I have tried
to show this with an example from Turkish educational history as well as utilizing the
Islamic scientific tradition as a fundamental element of higher education.
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CoLoNY OR COMMUNITY

CHOI Woo-Won
Pusan National University, Korea

Turn of Ages and Philosophical Transformation

The long historical stage of colonies and empires has been ended and we see that
a new era of world community is inviting us. But, even though there is no colony in
international politics, it cannot be denied that, in the realm of culture, custom, econo-
my, institution, education, consciousness, etc., there still subsist invisible unconscious
colonialism and imperialism at the same time. And we should not fail to notice that
the totalitarianism, whether it is political or intellectual, tends to colonize the life of
the people. Our concerns here are, first, to disclose what kind of philosophy underlies
these colonialism, imperialism, and totalitarianism, and, finally, through overcoming
the faults of this philosophy, to open a new dimension of existence in the World Com-
munity.

For this, we are to propose the Metaphysics of Essential Integration. This new
metaphysics, as the bird’s-eye view of the evolution of civilizations and religions, will
enable us to cure the deformed relations between different religions, between philos-
ophy and religion, between nature and man, etc. The evolution of civilizations shows
that, even if there have been serious clashes between them on the surface, at the bot-
tom, there happened synthesis, fusion, or integration at the same time. The most sig-
nificant fact concerning this new metaphysics is that, as the integration of eastern and
western philosophies, it meant the fundamental transformation of the 2800 years old
western philosophy, and it opened the way to the alliance of civilizations and the World
Community. To avoid misunderstanding, we make it clear from the beginning that this
new philosophy of World Community is on the contrary way to communism which, as
a form of totalitarianism, stole the great name of community.

For the development of this paper, we begin by disclosing what kind of philoso-
phy underlies these colonialism and imperialism. Under the colonialism and imperi-
alism, we should perceive the obstinate Philosophy of Identity which opposes center
to periphery, inner to outer, same to other, homogeneous to heterogeneous, etc. This
dualism, having already the tendency of intolerance and antagonism, comes to exclude,
vanquish, dominate, obliterate, assimilate the others. This fact is to be seen most clearly
in the history of colonization which has expanded under the flag of religious propaga-
tion, or enlightenment.

The history of Western philosophy and religion shows that, in their roots, the ten-
dency and the preconception of the Philosophy of Identity is deeply hidden. All kinds
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of rational metaphysics have tried to deduce logically, by the pure non-experimental
reasoning, the whole metaphysical system from one ultimate and absolute principle.
The geometry was the ideal model for those metaphysics. But they did not perceive the
hidden illusions and misconceptions of the Being at the bottom. It was natural that the
philosophical theories deduced in such a way have gone the wrong way. The Christian-
ity of the medieval age is a good example of such repeated faults. A society ruled by an
absolute uniform principle is necessarily closed and exclusive. It cannot include, nor
tolerate the heterogeneity and otherness. The disputes of heresy, excommunication, re-
ligious torture, execution, and crusade war were the consequences of the closed religion
of the western medieval age. The critic of Christianity by Jacques Derrida as the white
religion has a persuasive ground. What are the original teachings of Jesus Christ? Did he
teach to exclude, excommunicate, dominate, oppress, torture, and execute the other re-
ligions? The history of exclusion and intolerance in Christianity is in clear contrast with
that of inclusion and tolerance in Turkish Empire and Mughal Empire.

Here, it is important to distinguish the open religions started by the awakening of
the ultimate meaning of life from the closed ones born naturally, in the primitive soci-
eties, by the social instinct of self-conservation. The closed religions have the instinctive
hostility against the other religions and cultures, and pursue the way of war and dom-
ination to assimilate or annihilate them. We should recognize the fact that even the
most civilized societies proud of their sciences and techniques are often subject to such
primitive instincts hidden deeply in unconsciousness. Contrary to the closed ones, the
open religions begin from the awakening that the ultimate nature and meaning of the
Being is love and charity. The awakening is followed naturally by the act and practice;
love being propagated toward the whole world like the shining light which cannot help
emanating from the sun. In Buddhism, Islamic mysticism, and Christian mysticism, we
can see these facts of open religions. We should reflect on the past history where the
religions, open in their origins, have been degraded to the closed ones through the in-
stitutionalization, being shut in the absolute orthodox theology, holding hands with the
political powers.

Until the end of the 19th century, the modern metaphysics and modern sciences,
in spite of their paradigms different from those of the ancient and medieval age, could
not escape from the hidden obstinate tendency of the Philosophy of Identity. The mod-
ern reason, because of its strong tendency of monistic reduction could not be so mature
as to understand, or tolerate the otherness and heterogeneous pluralism. The Western
modern reason, gaining the world hegemony owing to its success in industrial revolu-
tion, fell in the trap of illusion which made it regard the other civilizations as primitive,
barbarous, or undeveloped. The Western countries, justifying their act of making colo-
nies by this illusion, have continued the deviant way of exploiting and sacrificing others
as mere instruments, whether they are the man or nature. In this way, a closed society
under the mask of rationality was born. From it, we cannot expect the ideals, or guiding
principles, or actual directions of the true human community. A true community can
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be realized only when we have the mind of understanding the others and sympathiz-
ing with them sincerely, not treating them as a mere means but as an end in itself. The
positivistic tendency of philosophy which reproduces the uniform culture of superfi-
cial thoughts concealing the inner structural problems of the society, the neo-liberalism
which totalizes the life-world with its logic of capital, the linear globalism as an ideol-
ogy for the established system of interests, and the hegemonism captured in need of
war, etc., obscure the way to the human community. The pollution of the environment
is more and more transferred to the poor countries and poor people, and even to our
descendants who are not yet born. The Western traditional individualism has not cared
about the descendants. In this respect, the Asian traditional attitude of life in which
care about the descendants of the remote future has taken so much importance stands
out itself. When he asks whether the mankind wants to go on living or not, Bergson is
reflecting with worry on the history of the Western civilization. To the mankind who
treats each other only as a means, not as an end, today’s techno-scientific civilization
may present a disaster of the total destruction. It is like the case of a thoughtless child
in a storehouse of explosives with the torch in his hand. Rightly here lies the reason why
we should share together the comprehension of the deeper nature of ourselves and the
world.

Positivism and Communism Obstructing the Community

It is to be recognized like a kind of historical law that the inertial force of the by-
gone age continues much more than decades. Naturally confusion is aroused by the
mixture of two different principles or paradigms. That is what we see in today’s world
and we are joined in this international conference to discuss this problem. The pump-
kin cannot be changed into watermelon by painting some black lines on the surface.
Likewise, the post-modern clothes do not change the person accustomed to modernity
paradigm. Sometimes, confusion and disharmony can drive people into mental anomy
and oblivion of the Being. The inversion of values menacing our techno-scientific civili-
zation has its origin in this confusion.

As the last heirs of Philosophy of Identity, positivism and communism are block-
ing our way to World Community. Today, positivism, most influential in ordinary life
among the various forms of modern philosophies, regards the type of scientific knowl-
edge as the ideal model. It is not difficult to see that positivism is the inert prolongation
of the modern reason. In his biological epistemology on intelligence, H. Bergson rightly
pointed out the fact that the metaphysical illusions on the Being have produced a con-
fusion of instrumentality and essence in the modern reason. Such a uniform thinking,
best shown in the Logical Positivism of Vienna Circle, is a case of the happy illusion and
self-oblivion, which menace the techno-scientific civilization. The superficiality of pos-
itivism makes people blind to the inner reality of the world. It is the vulnerable soil on
which the various dangers, psychological, social, or political, can grow.
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Deceived by the illusory concept of pure objectivity, the modern reason insisted
on the dichotomy of intellect and emotion, objectivity and subjectivity, concept and
intuition, giving the full value of reality only to the former and, at the same time, un-
derestimating and neglecting the latter. Intellect, objectivity, and concept thus defined
could not approach the reality of the Being, nor could be conscious of their own orig-
ination from the activity of the life. This means that modern reason could not see at
all the real inner processes of experience, perception, consciousness, unconsciousness,
etc. Naturally, the discussion of modern philosophy on experience could not arrive even
at the elementary explanation of the representation and perception. The rationalism,
empiricism, Kantian epistemology, dialectic, positivism, etc., could not escape from this
fundamental fault. In these philosophies, the basic concepts like the Being, meaning,
experience, perception, consciousness, knowledge, science, etc., are totally misunder-
stood. We should permit no longer such false conceptions and paradigms to continue to
lead education and social development planning as the basis of knowledge. It is natural
that such conceptions have reproduced false attitudes and deformed relations in social
life.

The superficiality of positivism blocks the way to the true Being. In this unhappy
one-dimensional state of mind, the original unity of verity, beauty, and divinity is bro-
ken, and, as we see today, they are represented in mutual isolation. Just as science and
religion confront each other, art and religion lost their same original ground. With the
division of art and religion, the essential unity of beauty and divinity has been forgotten,
and, even if art becomes more and more sophisticated in its skills, its spiritual origin is
disappearing from us almost completely. We do not perceive the true messages that art
is delivering to us. We have lost sight of the fact that the ultimate meaning of beauty is
divinity.

Under the influence of this false philosophy, education is to be misled and repro-
duce the corresponding false relations and attitudes in life. Forgetting their original es-
sential integration, philosophy, art, and religion are deformed as we see today. In this
deformed system dominated by the oblivion or inversion of values, what matters is only
the maximization of technological efficiency and money. Even in the field of philoso-
phy, we can see the similar phenomenon of oblivion or inversion in the Logical Positiv-
ism which reduced philosophy to a simple analysis of scientific languages, forgetting the
fundamental inseparability of synthesis and analysis.

If there are hidden illusions in the basis of metaphysics of the Being, naturally,
through wrong education, they will cause the oblivion of the true reality and the inver-
sion of values, which will finally deform and oppress the life of the people. One of the
most horrible crimes brought about by this inversion of values is certainly the organ
harvesting genocide committed by the communist party of Red China and the medical
doctors of the public hospitals. The wrong metaphysics of materialism underlying this
inversion, education, and crime should be criticized severely. In history, we can find
many such cases where the hidden unconscious illusions and dogmas have dominat-
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ed the world in the name of religion or rationality. It is the totalitarian society that a
well-organized small power group dominates and controls by its uniform principles or
dogmas, oppressing the open liberal discussions.

Among the many reasons why Communism has failed, the following are worthy
of note. First, the apparent utopian image of a rational communist society is nothing
more than a superficial self-deception. The uniform total command system may appear
at first sight scientific, rational, and efficient, as it reminds us of exact and efficient ma-
chinery. But we should not fail to see that such a central command system is none other
than another form of strict totalitarianism. As political power is beyond the will of the
people and the whole system moves uniformly by downward order, it is a matter of
course that there is neither freedom nor democracy. Already in principle, Communism
is incompatible with freedom and democracy. Communism pirated the great name of
community.

Second, it is obviously seen that the basic emotion of Communism is hatred, not
love. The history of Communism shows endless hatred and vengeance. It is the nature
of a totalitarian regime that it arouses hatred and vengeance to fortify its power. It is
running in the opposite direction of the true community whose basic principle is love
and charity.

Third, as a metaphysical basis, Communism has materialism, a false theory. The
problem of this superficial theory pirating the name of science is that it blocks the way
to the recognition of true Being and true relations. It is a product of immature modern
reason, and, like other Western philosophies, shares the same fundamental fault of con-
fusing the original notion of Being.

As we have continuously discussed from the establishment of our Asian Philo-
sophical Association to make a true World Community, we should be obliged to get over
the obstacles of the false philosophies and deformed knowledge. On this point, the new
education of philosophy and history has fundamental importance. To cultivate a more
enhanced consciousness capable of pioneering a new dimension of World Community,
the universities should shift the wrong paradigms of the humanities. Here, the case of
philosophy education in Korea can be a very suggestive example. Clinging too much
to those wrong philosophies like analytical philosophy and phenomenology, the phil-
osophical society had to pay a high price of collapse. In many universities, the depart-
ment of philosophy had to disappear. As we have pointed out previously, the problem of
history education is also serious. History deformed by West-centrism and Sino-centrism
is an invisible, grave hindrance to our navigation of the Asian Community and World
Community. The deformation of world history is an important part of international he-
gemony politics. Its hidden dichotomy of spotlighted center and unmentioned periph-
ery coincides with the logic of the dominator and the dominated. These false paradigms
of West-centrism and Sino-centrism concealing hegemonism should disappear for the
future of our World Community. To realize our ideal of the World Community, educa-
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tion should enhance the level of the general consciousness.

These are reasons why we propose to establish the University of Asian Communi-
ty. Our movement towards Asian Community is beginning to be echoed by many Asian
governments and institutions. What is most essential in this movement is that Asian
Community aspires to make a road to a true World Community with its ideals of mutual
encouragement and harmony. It will not take long to see the fruits grown from the seeds
we are sowing together. The verity of Being will make the world free.

Asian Cultural Heritage

As we can see through Shamanism, Buddhism, Taoism, Islam, and Hinduism, the
spirit of harmony and mutual encouragement of life has characterized the time-hon-
ored Asian cultural traditions. This spirit is symbolized in the ideal of unifying the heav-
en, earth, and humanity. We should recognize the significance of this Asian ideal for
the future of World Community. A true alliance of civilizations is possible only when
we regard others not as a means but as an end. The great religious masters of Asia have
always taught that we should consider others like our brothers and sisters.

It is important to note the difference of cultural traditions between Asia and the
West. While the Western tradition has a strong tendency of opposing subject and object,
the Asian cultural traditions have respected the spirit of holistic integration. The im-
portant messages of Asian traditions for today’s world are coming from this spirit. The
great Asian teachers have warned against the ordinary habit of regarding the world as
an aggregate of separate entities. Our society should not be understood as a gathering
of atoms of selfish desires. We exist not for struggle and hegemony, but for charity and
love. The Asian ideal of harmony and mutual encouragement of life is connected with
their vision of the world. Through a deep meditation, they came to recognize that the
universe is an integrated whole within which there exists an invisible relationship of
interpenetration and interdependence between part and whole. Their teachings perme-
ated deep into the sub consciousness and culture of the Asian people.

Following these teachings, the Asian tradition of respecting nature as the bosom
of life has been formed. The Asian conception of community is the harmonious inte-
gration with nature. This Asian wisdom will make us get out of the Western idiocy of re-
garding nature only as an object of exploitation. Naturally, at the same time, the attitude
of living together and tolerating others became the merit of a great person in Asian eth-
ics. These spiritual cultures should enlighten the desolate techno-scientific civilization
menaced by the mechanistic way of thinking. Our philosophical efforts should be con-
centrated on illuminating the true world of the Being and Life forgotten by superficial
Western rationalism.

We can see that the experiences and awakenings of mysticism which have generat-
ed the open religions are the same. In the form of ecstasy, there emerged the following
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awakening that between the universe and me there is an inseparable link, that in my
existence the universe participates, that all the existing things of the universe interpen-
etrate one another, that all the living beings, regardless of their different forms, have the
same value, and finally that the ultimate nature of Being is charity and love.

Whether this meeting with the Divinity would be expressed in terms of the theolo-
gy of an absolute transcendental God, or explained as the coincidence with the ultimate
true self unified with the universe in oneness, can vary, depending on the historical con-
ditions and situations of the time when the religion came into being. And sometimes it
happens that, after several hundred years, a religion takes a theological system totally
different from that of its birth time. These differences in appearance should not be the
cause of conflict any more. Here what is most important is the spiritual message toward
life that the vivid mystic awakening delivered, not the exterior theological system. This
spiritual message is the very foundation of the alliance of civilizations and of the World
Community. Knowing this essential, the tolerant mind will be able to cherish these reli-
gious varieties as the richness of our human creativity.

The verity of Being, though neither visible nor audible because of the many folded
thick strata of confusions and desires, can be felt anyway, even if faintly, in our heart,
through its vibration from the deepest part of ourselves. That is why the Saints, mu-
sicians, artist, poets, philosophers, etc., have continued their greatest efforts so long,
even during their whole life. Their efforts meant to find, or develop a way of tuning to
open the true dimension of Being. After a long period of mortification, when the Great
Awakening came to them with religious ecstasy, the Saints found themselves in the in-
explicable ultimate dimension of the unity of verity, beauty, and divinity. In this mystic
dimension of infinity, they found themselves to be in oneness of the Being.

The awakening of verity comes with great emotion from the deepest part of our
self. This emotion of highest beauty and divinity reveals us that the essence, meaning,
and purpose of life are love. The true Being underlying most deeply all our concepts,
thoughts, and values is love itself. It has been always there, in our soul, and in our heart,
but we did not know it. Ordinary men, captured by desires, interests, anguishes, etc.,
remain in the state of forgetfulness of this verity. That’s why Buddha taught us to tran-
scend the level of Alaya Consciousness to attain our true self.

Here, we should be awakened to the true meaning of love. When we love someone
truly, we do not hesitate to give her or him anything we have, even if it demands our sac-
rifice. We can understand why the Saints of Divine Love have gone the way of maximum
self-sacrifice, mortification. To embrace all existences, to save them, the Saints decided
to give all things they had, even their lives. Naturally, that way meant the death of ego,
desertion of all desires. Their souls wore the minimum cloth of matter for the existence
on earth. Like the candle which illuminates the world by firing its body, they practiced
the Divine Love. This spirit is so great and sublime that sometimes it takes the way of
redemption, sacrificing its own life, for the salvation of all the others. The mortification
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of Buddhist, Christian, Islamic saints, and the cross of Jesus are the symbol of this great
spirit of redemption. In front of this most sublime spirit, who can dare to fight each
other because of the different theologies!

As we noted in the previous paper as an essential point, Jorge Luis Borges, Sarve-
palli Radhakrishnan, Ken Wilber, Aldous Huxley, Huston Smith, Thomas Merton etc.,
affirm that in spite of the outer differences of surface religions there is an astonishing
sameness in the mystical experiences of in-depth religions. From the story of the Saints
of Buddhism, Christianity, and Islam, we can see that it is from this ultimate dimension
of the Being and Life where the mystic union with God in the state of ecstasy of the
highest beauty and divinity reveals the ultimate verity of the divine love of all existences
that the open religions launch their mission, the practice of love.

Metaphysics of Mysticism

It is most important to see that contemporary metaphysics transformed funda-
mentally the notion of the Being itself which has underlain the Western philosophy
from the ancient Greek epoch and opened a new dimension of philosophy. In our ordi-
nary life, the illusion of the Being developed into the oblivion of the Being and finally
produced the inversion of values. The dangers menacing the techno-scientific civiliza-
tion coming from the deformed value system like oblivion of the Being or inversion
grown from the confusion of instrumentality with essence, today’s problems cannot be
solved solely by the advance of high technologies. We should rediscover the true Being
and the essence of Life concealed, or forgotten by this confusion, or illusion. That is why
we are to focus our attention to the privileged mystic experience. As it stands in the op-
posite dimension of the forged world view born from the illusion, and as we sometimes
can feel the minute vibration or flash emitted from the deepest part of our self, our
philosophical mind demands us to investigate again completely the contents, nature,
and meaning of this experience as the origin of philosophy, art, and religion. One of the
most important missions of contemporary metaphysics is to decipher the contents and
meaning of this privileged experience.

Even though it is a very rare special experience, attained through a long and pain-
ful spiritual mortification, there is nobody who can deny that it is a given fact. Categoriz-
ing it as purely subjective and expelling it from philosophical investigation in the name
of pure objectivity will be nothing but repeating the stupidity of the immature modern
reason. As the biological epistemology and paradigm shift theory show, the pure ob-
jective experience or experiment is only an illusion, and we should not forget that a
scientific experiment was also a very rare special experience in its birth time of the 17th
century. Mystic experience is a very special experience that can be attained only when
we penetrate into the deepest essence of our self, and it is the highest dimension of the
Being and Life where the verity, beauty, and divinity are unified in oneness, telling us
what truly we are. On this point of privilege, Plotinos said:
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Often I have woken up out of the body to my self and have entered into myself,
going out from all other things; I have seen a beauty wonderfully great and felt as-
surance that then most of all I belonged to the better part; I have actually lived the
best life and come to identity with the divine; and set firm in it I have come to that
supreme actuality, setting myself above all else in the realm of Intellect.

This character of supreme actuality appears in the word 5% Z{ which is used as a
translation of religion in Korea, Japan, and China. Translating the Sanskrit word Sid-
dhanta, %% (summit) means the highest dimension of verity. And Z{ means delivering
and teaching in human language this inexpressible supreme verity. As the etymology of
the word 5% 2§ shows the wonderful merit of the Asian tradition, here, there is no con-
frontation between philosophy and religion, no conflict between science and religion.
Starting from different places, they advance in harmony and mutual encouragement
towards the same summit like in mountain climbing. The famous phrase Union of the
Heaven, Earth, and Man, dating back on prehistoric times, expresses the ideal of this
spirit of essential integration. This ideal is the cultural basis of Asian society.

It was not until the dawning of contemporary metaphysics that true investigation
of experience in relation to unconsciousness became possible for Western philosophy.
Even though the dimension of this supreme actuality is opened by the transformation
of contemporary metaphysics, our ordinary life and even the philosophy in most uni-
versities are still alienated from it by the inertial force of the superficial modern reason.
Actually, instead of being a prime mover to a higher dimension of life, the philosophy
in universities is degraded to a heavy load frustrating the advance. The reason why the
philosophy in universities is perishing is on the inside, not outside. This problem de-
mands us to enhance ourselves into the higher dimension where we are to look down
the evolutionary stages of tradition, modernity, and post-modernity. It is in the ultimate
dimension of the Essential Integration that a new education for the true world commu-
nity should be based.

Aswe emphasize again, the awakening of verity comes with great emotion from the
deepest part of our self. This emotion of highest beauty and divinity reveals us that the
essence, meaning, and purpose of life are love. The true Being underlying most deeply
all our concepts, thoughts, and values is love itself. It has been always there, in our soul,
and in our heart, but we did not know it. For philosophy, to reach this essence of life,
it took three thousand years. Even if academic investigations of the unconsciousness
began at the end of the 19th century, except a few philosophers, still it hovers around
the level of Freudian Libido. But, surmounting the superficiality of Cartesian Cogito,
penetrating more deeply than Freudian Libido into the essential root of our living ex-
istence, our Asian Philosophical Association finally attained in the ultimate dimension
where the awakening of verity, beauty, and divinity in oneness tells us the way of divine
love embracing all existences. I call this ultimate living essence of our life “Aimo”, using
the adamica word “Ai”". If we investigate well, it is not difficult to see that in all our valu-
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ations, concepts, thoughts, and behaviors, this Aimo is immanent in underground. Even
in the case of hatred or vengeance causing crimes, we should not fail to see that there is
a frustrated, blockaded, or deprived love in underground.

Freed from the illusions, confusions, oblivion, and inversions concerning the Be-
ing, if high technology civilization is guided by this awakening, we can expect the prom-
ised future. In this dimension of the essential integration, there will be mutual encour-
agement, instead of conflict, between religions, and between civilizations, sharing their
own experience, and wisdom together, and technology will be an extension of mysti-
cism. Through the enhanced education, the human mind will advance toward a new
ideal of the unity of philosophy, art, and religion. We call it new only in the sense that we
regain our original self after a long history of oblivion and wandering. The dimension of
essential integration and mysticism underlying the Asian culture from prehistoric age
is now deciphered to save the techno-scientific civilization menaced by inversion and
inhumanity. It tells us the way to the Asian Community, and, of course, to the World
Community. Our metaphysics of Aimo is proposed to serve as the philosophical basis of
the future world.
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THE HERITAGE OF COLONIALISM:
SLAVERY AS THE DARK FACE OF THE ENLIGHTENMENT

Ahmed Erhan Sekerci!
Istanbul University, Turkey

Introduction

Colonialism, which began in the mid 15th century primarily by west, is one of the
radical changes that have had great impact on the world history. Slavery that is the main
source of labor of colonialism led the transfer of nearly twenty million people from Af-
rica to America for four centuries. This transfer that has turned into the biggest human
trafficking event of the history transformed west to the biggest economy of the world.
18th century that we can assume as the peak of this human trade is nevertheless when
the Enlightenment took place. The main goal of this work is to analyze the relationship
between slavery and the Enlightenment.

Slavery and the Enlightenment

Slavery is not just a historical event that took place in a specific time and region
but furthermore an economic corporation that has been the vital force of the founding
nations of the Enlightenment, especially England and France. Slaves, with no recog-
nized rights or freedoms were used merely for the purpose of service and production.
Those people who were subject to reductionist rhetoric were isolated from the rest of
the world. During the Middle Ages, the slaves that were taken as captures after the wars
within European nations were mostly white people as opposed to the black slaves of the
18th century. This difference represents one of the most distinguishing features of the
slavery of the Enlightenment, which is race. Race is not only a criterion to decide who
will be in and out but also a tool to legitimize this form of forced labor. To serve this pur-
pose, there were generalizations made and racist approaches embraced. On the other
hand, this fact and attitude contrast strongly with the ideals of the Enlightenment. This
significant contradiction has more concrete examples than that: Third president of the
United States, Thomas Jefferson who is famous for his anti-slavery views and exhibited
an institutional opposition to slavery was on the other hand owned hundreds of Afri-
can-American slaves. He aimed at the abolition of slavery in a way that will not cause
social chaos or economic crisis. This dilemma is not unique to him or any other person

1 Assist. Prof. Dr. Ahmet Erhan SEKERCI, Istanbul University, Theology Faculty, Philosophy
and Religious Sciences Department, ahmetsekerci@gmail.com.
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but is a general phenomenon that was caused by the tension between moral and prac-
tical concerns.

The System of Slavery and Ideals of the Enlightenment

18th century is known to be the century of Enlightenment. This phase is on the
other hand the peak of Transatlantic human trade, run primarily by England. Enlight-
enment from the philosophical, political, ethical and social points of view represents
a movement of independence as well as an intellectual progress. Classical social and
governmental structures were transformed. And people were entitled to express and
defend their basic rights. Ironically, the nations that underwent those radical chang-
es that we can sum up as “freedom, independence and progress” were either a part of
Transatlantic slave trade or have benefited from it. We are talking about a population
that was sacrificed for the independence, wealth and progress of European societies.
Nevertheless throughout the end of the process this deadlock became a source of dis-
comfort not only for the intellectuals but also for the governing elite. At least it was
believed that slavery, as a labor system is economically unsustainable. Ethical, religious
and political arguments that made theoretical legitimization of slavery possible were
afterwards used for the abolition of slavery. Theological entities that were initially the
main supporters of the legitimization of slavery became the main opponents of that in
the course of time. Anglican church was the most famous of those entities, which is also
a concrete example of this shift.

How Did the Pioneers of the Enlightenment View Slavery?

In the last quarter of the 17th century there were two prominent names known
with their ideas favoring slavery: Newton and John Locke. Those two thinkers were ei-
ther an investor or director in transatlantic slave trade. In addition to those two who
are most famous 17th century supporters of forced labor, we can also refer to the names
such as Hume, Smith, Hutcheson, Kant, Rousseau, Voltaire or Montesquieu. Consider-
ing the most fundamental tenets and dictums of the Enlightenment it would be surpris-
ing to hear racist and reductionist ideas from afore-mentioned names. While we read
such surprising statements from them, on the other side of the coin is the fact that slav-
ery was banned with the philosophical, ethical and social assistance of the same names.
John Locke who is known to be the founding father of the Enlightenment was served
as the undersecretary of Lord Ashley and in charge of plantations as he also took active
part in institutional organization of some colonies until he retired in 1701.> However
he opposed slavery intellectually as we observe in his works where he gave insightful

2 Robin Blackburn, The Making of New World Slavery: From the Baroque to the Modern 1492-
1800, Verso, New York-1997, s.255.
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details of the mechanism. Newton, who abstained to make any statement regarding the
topic, is among the shareholders of British State Company that is engaged in human
trade. Adam Smith, who is the pioneer name of capitalism pointed explicitly to the
end of slavery as he denounced the economic shortcomings of it and welcomed a new
economic system.

John Locke, who has provided the political and intellectual framework and the-
oretical back ground to the Enlightenment with his Two Treaties of Government, has
outstanding views on slavery. Having said that, among three rights of man is private
property, Locke regrets greatly for the fact that one man is the property of the other. He
finds the fact that British people own slaves unacceptable and expresses his sorrow as
following: “Slavery is so vile and miserable an estate of man, and so directly opposite to
the generous temper and courage of our nation, that it is hardly to be conceived that an
Englishman, much less a gentleman, should plead for it.”s

Although he was an officer engaged in trade business he never owned a slave.
During his service in trade commission he opposed to arbitrary punishment of the
slaves. But he, per contra showed tendency to reductionist attitude when it comes to
the status of people enslaved. For him, those whom he called primitive need a shelter
or some sort of protection until they discover their potentials. Slaves are slaves by defi-
nition in the sense that they are already incapable of using their minds.* Thus, for him
slavery is an outcome of the relation between winner and loser.> According to Locke,
slavery that is an outcome of wars should be taken as a historical fact since captives do
not have any property and thus cannot be regarded as the part of civil society.® He how-
ever bitterly opposed to Robert Filmer who attempted to justify slavery with patriarchy.”

As a matter of fact, if we take a closer look at his views on slavery with regard to
his conception of freedom the matter would be more decipherable. His expressions on
freedom would assist the question reveal itself: “The natural liberty of man is to be free
from any superior power on earth, and not to be under the will or legislative authority
of man, but to have only the law of nature for his rule.”® Defining freedom as a state of
absolute independence, he stated that no one could violate this willingly or unwillingly
and therefore referred to the possibility of slavery: “for a man, not having the power of

3 J. Locke, “Of Goverment, Book I: First Treatise”, Two Treatises of Goverment and A Letter
Concerning Toleration, ed. Ian Shapio, Yale University Press, New Haven, 2003, s.7

4 Robin Blackburn, The Making of New World Slavery: From the Baroque to the Modern 1492-
1800, 5.265.

5 J. Locke, “Of Civil Goverment, Book II: Second Treatise”,Two Treatises of Goverment and A
Letter Concerning Toleration, ed. lan Shapio, Yale University Press, New Haven, 2003, s.110.

6 J. Locke, “Of Civil Goverment, Book II: Second Treatise”,s.136.

7 J. Locke, “Of Goverment, Book I: First Treatise”, s.9; J. Locke, “Of Civil Goverment, Book II:
Second Treatise”, s. 109-110.

8 I Locke, , “Of Civil Goverment, Book II: Second Treatise”,s. 110; J. Locke, Y6netim Uzerine
Ikinci Inceleme, Ebabil Yay, Ankara-2012, 5.21-22.
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his own life, cannot, by compact, or his own consent, enslave himself to any one, nor
put himself under the absolute, arbitrary power of another, to take away his life when he
pleases. Nobody can give more power than he has himself; and he that cannot take away
his own life, cannot give another power over it.”

Although John Locke was engaged in the system of slavery ex officio, he has had
a great impact in American Revolution with his philosopher persona. In fact, Thomas
Jefferson owes the intellectual background of his executions in the fields of freedom
and equality to John Locke.?

Another thinker who exhibits an obvious opposition to slavery is Adam Smith. He
had strong objection to not only slavery but also mercantilism. His objection to slav-
ery was more for ethical reasons than for economic reasons. Although for him, slavery
comes with its own economic advantages,” it is not irreplaceable. What he did with
The Wealth of Nations was to offer an alternative way to present economic system that
makes use of forced labor. His approach to slavery and slaves was quite realistic. By
arguing out the reason why slaves are being employed in the plantations, he establishes
grounds for such an employment. It was indeed economically efficient to hire slaves.
However, long-term consequences of this practice would be “falling behind” because
heavy working conditions that slaves are subject to would result in exhaustion at some
point. Therefore short-term efficiency is not sustainable in long-terms. The slaves that
were held and forcibly working in the sugar beets, coffee and cotton fields were vulnera-
ble to arbitrary and uncontrolled treatments.” Those treatments were found inhumane
and thus unsustainable for Smith as he offered a new economic order.

Another thinker of the Enlightenment that is known for his objection to slavery
is Voltaire. According to him, humiliating and abusing slaves on the grounds of race
would contradict the ideals of the Enlightenment.® This approach manifests his op-
position to both racism and slavery. For him to defend slavery in theological terms is a
futile effort. “French Encyclopedists can also be added to the list of people known for
anti-slavery views. Diderot, Condorcet, Montesquieu and Hutcheson can be counted
towards this line of thought. Especially after John Locke, J. ]. Rousseau re-argued against
the system of slavery in his Discourse on the Origin of Inequality and The Spirit of Laws.
* Montesquieu has criticized the popularly esteemed reductionist view on enslaving

9  William Uzgalis, “An Inconsistencey not to be Excused: On Locke and Racisim” Philosophers
on Race, ed. Julie K. Ward, Tommy L. Lott, Blackwell, 2002, s.81.

10 Adam Smith, Uluslarin Zenginligi, c.II, ¢gev. Metin Saltoglu, Palme Yay, Ankara-2011, s. 161

11 Adam Smith, Uluslarin Zenginligi, c.I1, s.153.

12 Adam Smith, Uluslarin Zenginligi, c .11, s.171-172.

13 Bkz, D. Outram, Aydinlanma, Dost Kitabevi, ¢cev. Sevda Caligkan, Hamit Caligkan, Anka-
ra-2007 s.90.

14 Robin Blackburn, The Making of New World Slavery: From the Baroque to the Modern 1492-
1800, s. 590.

15 Bkz, Baron De Montesquieu, The Spirit of Laws, vol. 1, trans. Thomas Nuget, The Collonial
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Africans. In his times, Westerns would favor white and Christians against the rest, while
Africans were seen inferior to white man intellectually, culturally and morally as a sep-
arate species more closely related to apes than to whites. He has described slavery as
the possession of a human being in all aspects by another human being. And such a
possession cannot be regarded as a right by any means.”® He claims that since there was
no free man to work left in America because of Westerns, Africans were enslaved for cul-
tivation. If that were not the case the production thus the consumption of sugar would
be pricey. He refers to Westerners who would hardly picture a God who implants a soul
and even a good soul into a pitch-black body.” The Westerners whom he referred to did
in fact point to the so-called primitive patterns of behavior of the Africans in order to
justify racist positions. It should also be noted that this generalization and reduction-
ism is not unique to the relations held with Africans but covers the people of all of the
Western colonies.

Rousseau, another French thinker defined slavery a non-stop work, a labor-orient-
ed tough life whereas the only virtue of slavery is unconditional subordination.” Slavery
is, in other words, giving up nature, freedom, rights and responsibilities peculiar to hu-
man beings therefore contradicts human nature. Enslaving captives or black people
is not a right not because it is illegitimate but because it is meaningless and absurd.
Slavery and legitimacy on the other hand are concepts that do not only contradict but
also negate each other.” Having said that, he criticized Christian hypothesis that what
matters is not to be slave or free, what matters is faith. (“There is neither Jew nor Greek,
slave nor free, male nor female, for you are all one in Christ Jesus”- Galatians 3:28) Ac-
cording to him slavery is not meant for Christians. In Social Contract he described slav-
ery as anti-freedom.”

David Hume and Immanuel Kant are two Enlightenment thinkers who are in favor
of slavery. Especially Kant’s statements that support Western colonialism and conde-
scend African slaves have led fiery debates in his time. George Foster a scientist who
has accompanied captain Cook in his geographical exploring expeditions and Kant got
engaged in an interesting written dialogue on the matter of slavery. Hume, who has had
a deep impact on Kant declared his belief that black people are inferior to white men
and perceived them as a community ineligible for civilizing. He is said to change course

Press, London-1900, s.238-239.

16 Montesquieu, Kanunlarin Ruhu Uzerine I, Toplumsal Déniisiim Yay., cev. Fehmi Baldas, Istan-
bul-1998, s5.339.

17 Montesquieu, Kanunlarin Ruhu Uzerine 1, s.344.

18 1. J. Rousseau, Insanlar Arasindaki Esitsizligin Kaynagi, Say Yay., cev., Rasih Nuri ileri, Is-
tanbul-2015, s.159.

19 J.J. Rousseau, Insanlar Arasindaki Esitsizligin Kaynagt, s.172

20 J.J. Rousseau, Toplum Sozlesmesi, ¢ev. Alpagut Erenulu, Oteki Yayilari, Ankara-1996, s.42.

21 J. J. Rousseau, Toplum Sozlesmesi, s.165, 204
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on slavery afterwards.”* Just like Hume, Kant had a strong belief in the superiority of
white race over the black one and did not favor the abolition of slavery while support-
ing colonialism. ** His following statements are worth quoting: “which is too weak for
hard labor, too indifferent for industry and incapable of any culture - although there is
enough of it as example and encouragement nearby - ranks still far below even the Ne-
gro, who stands on the lowest of all the other steps that we have named as differences
of the races” ** This perspective comes with ethical aporias and thus is not sustainable.
Therefore Kant is also believed to change his mind on the question through the end of
his life. »

Kant’s position on slavery and colonialism in fact contradicts itself in some ways.
This position was subject to various critiques in his era too. The one that attracts most
critiques is his claim that the slaves that are held in plantations of America were in fact
free labor. He on the one hand supported European colonialism and find enslaving on
the basis of race legitimate.*® Having regarded American natives as subspecies just
like black people, he characterized the former with instability and primitiveness. Black
Africans were brought to replace American natives who failed to accommodate to the
conditions of agriculture plantations. Thus Africans are, for him, meant for the service
of free people.””

Conclusion

Colonialism and the phenomenon of slavery that survived for almost four cen-
turies on the earth came to an end by the first half of 19th century. Western oriented
expansionism that relied on factors such as quest for new markets and habitats, imperi-
alist and religious concerns, development in shipping and arms business, existed from
the 15th century to the 19th century. During the 16th century European nations includ-
ing England, Spain, France, Portugal and Holland have begun a colonialist movement in
South America and Africa. This movement reached out to Far East especially by the Brit-
ish venture. Those nations that used to sway lands larger and wealthier than their own
began hauling the goods of the colonies to their own lands in the course of time. For
example agriculture plantations of America led Europeans enjoyed a life of money and

22 Robert Palter, “Hume and Prejudice”, Hume Studies, vol. XXI, April 1995, s.4

23 K. Flikschuh, L. Ypi, “Introduction” ed: Katrin Flikschuh and Lea Ypi, Kant and Colonialism,
Oxford University Press, 2014, s.5, 17.

24 1. Kant, “On the Use of Teleological Principles in Philosophy”, Anthropohogy, History and Ed-
ucation, ed. Giinter Zoéller, Robert B. Louden, trans. Giinter Zoller, Cambridge University Press,
2007, s.211.

25 Pauline Kleingeld, “Kant’s Second Thoughts on Colonialism” ed: Katrin Flikschuh and Lea Ypi,
Kant and Colonialism, Oxford University Press, 2014, s.45.

26 Pauline Kleingeld, “Kant’s Second Thoughts on Colonialism”, 5.50

27 Pauline Kleingeld, “Kant’s Second Thoughts on Colonialism”, s.51.
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comfort. Products of European origin were sold to Africa in return for valuable agricul-
ture products such as coffee, cotton and sugar. An enslavement process accompanied
this trade. With such a triad structure of trade the profit of European nations reached
the peak levels in the 18th century.

The Enlightenment and its accompanying concepts such as freedom, human rights,
private property, free enterprise, women rights and slavery marked the 18th century. The
bitter irony lies in the fact that economic and cultural background of the Enlightenment
benefited to a great extend from colonialism and slavery. England that hosted pioneer
movements of the Enlightenment was at the same time the greatest actor and profiteer
of the slave trade. The profit she made by abusing people from all around the world was
for spoiling her own people. The leading figure of the Enlightenment in science was in
this business per se. John Locke, another pioneer name of the Enlightenment held a
critical position in the committee in charge of plantations while providing a theoretical
background to the Enlightenment. Former supporters of slavery Hume and Kant raised
two most important critiques of the system of slavery. Kant did believe in the superi-
ority of white race over the black one and formed a theory of legitimacy on this belief.
The problem with this theory is to depend merely on race while coming up with ethical
and philosophical claims. On the other hand, Hutcheson and Smith lodged an ethical
objection to Kantian position. French encylopedists including Rousseau and Montes-
quieu joined this line of thought afterwards, as they did not believe in the possibility of
advancing such a theory.

The major profiteers of the capital begot by slavery were England and British peo-
ple. Surprisingly the same England showed a great intellectual and legal support to the
efforts for abolishing slavery. J. Locke and A. Smith were the main sources of inspiration
for the declaration of independence of the American colonies. Quakers dominated by
British immigrants and Lunar Society of Birmingham contributed greatly to the abro-
gation of slavery. Both rise and fall of slavery occurred in the century of Enlightenment.
Thus we can infer that Enlightenment made the realization and incarnation of the ab-
stract concepts of freedom, equality, free enterprise and private property possible. How-
ever it is an undeniable fact that this fruitage is only after the Industrial Revolution.
The Revolution that advanced by the second half of the century proved that slavery
was unsustainable economic wise. Pointing to this fact, Smith underlined that wealth
of nations is closely tied to an efficient economic system and thus he dropped the first
hints of capitalism.

Despite everything, slavery yielded great economic benefits to the Western civili-
zation. Nevertheless the axiology came with Enlightenment put ethical, religious and
humane aspects of slavery on trial. Although slavery disappeared officially in that slice
of history, the economic system that is based on forced labor survived in the following
economies such as socialism and capitalism. The working conditions once the slaves
were subject to still exist in some parts of today’s world. The center of the system is
ironically still west as the peripheries remain the same. Colonialism is formally dead
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whereas imperialism survived.
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ORIENTALISM AS THE INTELLECTUAL RESOURCE
OF MISSIONARIES

Prof. Dr. Bayram Ali Cetinkaya
Istanbul University, Turkey

Introduction

Religions and cultures have sought to affect and assimilate each other throughout
the history. The main reason that lies behind this struggle is the belief that “my religion,
my ideology is the most authentic and true one”. The same fact holds true for Abrahamic
religions. Christian missionary movement should be reviewed within this framework.

First target of Christian assimilation project was cultural and genetic ‘other’ as
the common ground is Christianity. Non-Christians, from this perspective are supposed
to be those in need of salvation, civilization and domestication. In order to attain this
target the identity, religion, language and the culture of the other needs to be searched,
analyzed and penetrated.

Christian missionaries, throughout the history, have been after the knowledge of
the other whom they can deliver their beliefs. Some of them are both orientalist and
missionary, whereas the others, especially intellectual ones are only orientalist.

The scope of this work is limited to orientalism as the intellectual resource of
Christian missionary movement. This is a contested and still open debate. The main fo-
cus of the debates is the question of the goal of orientalism. Whereas for some thinkers
orientalists are instruments of the missionary movement; the others took orientalism
as a branch of scholarship that does not go beyond the limits of intellectual purposes.
This work departs from the acceptance that orientalism has long-term and short-term,
tacit and spoken agendas.

1. Christian and Jewish Interest in Islam:

Intellectual interest of the West in East is not a contemporary phenomenon. West-
ern intellectual products are the most concrete outcome of this very fact. There are 60-
65 million works on the East by the West just in between 1800-1950."

We can mention two main attitudes with regard to the studies on Islam; relative-

1 Edward W. Said, Oryantalizm (Dogubilim) Sémiirgeciligin Kesif Kolu, ¢ev: Nezih Uzel, IV.
baski, Istanbul 1998, 27.
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ly objective ones and Islamophobic ones. Speaking in general terms, studies by Jewish
scholars who depart from the sacred texts of Islam can be classifies under the former. On
the other hand most of the Christian writers failed to keep their ideological background
separate from their intellectual persona. Some orientalists such as William Montgom-
ery Watt, Marshall Hodgson or Gibb are exceptions to this rule.

2. We and Them

Such a distinction, which appears when it comes to the relation between Islam and
other religions, are indeed of Western origin. West has a long history of defining others
as “barbarians”. This story begins with Germens who have labeled all peoples other than
Romans barbarian. This rhetoric brings about geographical, religious, ethical, racial and
ideological disintegration while it makes inter-civilizational dialogue impossible and
deepens the differences between East and the West.

3. Europe and Islamophobia

The reason behind the popularity of orientalist works is the Western fear against
Islam. This fear goes as far as neologisms and phantasies that do not reflect the reality.
*The so-called danger that is expected from East has been strengthened by some histor-
ical facts such as Pearl Harbor and September 11.

The image of Muslim from the Western perspective is closely ties to labels such as
Arab, Ottoman, terrorist even today. This way of looking at the orient reaches to the far
borders of phantasy. Following is a typical example reflects how far Western fictions of
the East can go:

“Southern recounts a dramatic episode between 1450 and 1460 when four learned
men, John of Segovia, Nicholas of Cusa, Jean Germain, and Aeneas Silvius (Pius II), at-
tempted to deal with Islam through contraferentia, or “conference.” The idea was John
of Segovia’s: it was to have been a staged conference with Islam in which Christians at-
tempted the wholesale conversion of Muslims. “He saw the conference as an instrument
with a political as well as a strictly religious function, and in words which will strike a
chord in modern breasts he exclaimed that even if it were to last ten years it would be
less expensive and less damaging than war.” There was no agreement between the four
men, but the episode is crucial for having been a fairly sophisticated attempt—part of
a general European attempt from Bede to Luther—to put a representative Orient in
front of Europe, to stage the Orient and Europe together in some coherent way, the idea
being for Christians to make it clear to Muslims that Islam was just a misguided version

2 Said, Oryantalizm, 85; Edward W. Said, Kiiltiir ve Emperyalizm, ¢cev: Necmiye Alpay, Istanbul
1998, 92-3.
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of Christianity.” 3

The only way out from this irrational and unrealistic fear is letting Islamic world
in particular or the ‘other’ in general define itself in its own terms by preference. This
would contribute greatly to mutual understanding between East and West.

4. Western Presentation of East

The traditional sequence of orientalism is getting to know, understanding and pre-
senting of the East. According to Edward Said this is a theatrical fiction. “A field is often
an enclosed space. The idea of representation is a theatrical one: the Orient is the stage
on which the whole East is confined. On this stage will appear figures whose role it is to
represent the larger whole from which they emanate. The Orient them seems to be, not
an unlimited extension beyond the familiar European world, but rather a closed field, a
theatrical stage affixed to Europe. An orientalist is but the particular specialist in knowl-
edge for which Europe at large is responsible, in the way that an audience is historically
and culturally responsible fro (and responsive to) dramas technically put together by
the dramatist. In the depths of this Orientalist stage stands a prodigious cultural reper-
toire whose individual items evoke a fabulously rich world; the Sphinx, Cleopatra, Eden,
Troy, Sodom and Gomorrah, Astrarte, Isis and Osiris, Sheba, Babylon, the Genii, the
Magi, Nineveh, Prester John, Mahomet, and dozens more; settings, in some cases names
only, half-imagines, half-known; monsters, devils, heroes; terrors, pleasures, desires. The
European imagination was nourished extensively from this repertoire: between the
Middle Ages and the eighteenth century such major authors as Ariosto, Milton, Mar-
lowe, Tasso, Shakespeare, Cervantes and the authors of the Chanson de Roland and the
Poema del Cid drew on the Orient’s riches for their productions, in ways that sharpened
the outlines of imagery, ideas and figures populating it. In addition, a great deal of what
was considered learned orientalist scholarship in Europe pressed ideological myths into
service, even as knowledge seemed genuinely to be advancing.*

5. Europe and East

Western conception of East has nourished a great deal from prejudices and phan-
tasies throughout decades. This imaginary East is a completed picture that is intel-
lectually fuzzy, culturally fantastic. Referring to Vico, Said emphasizes the man-made
structure of what we call history. This man-made history reflects upon geography in its
following phase. Even though historical dimension is excluded geographical dimension
remains thus categorizations such as East and the West becomes a part of the real world

3 Said, Oryantalizm, 94.
4 Said, Edward. Orientalism. Columbia: Knopf Doubleday Publishing Group, 2014. 63.
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and literature eventually.

East, just like the West has a unique body of history, a concrete tradition of thought
and a world of imagination after all. Thus East and West are two different poles of the
globe as Said also points out:

“To believe that the Orient was created—or, as I call it, “Orientalized” —and to
believe that such things happen simply as a necessity of the imagination, is to be disin-
genuous. The relationship between Occident and Orient is a relationship of power, of
domination, of varying degrees of a complex hegemony”>

6. Where is the East? Who is the Eastern?

After the withdrawal of the Ottoman Empire from the center of history, the con-
cept of Eastern began referring to anything threatening or suitable for colonization for
the European. On the other hand Eastern has always been the source of mystical and
spiritual side of human history. In both cases the East is indeed a factor of contrast for
the West. Thus we can talk about a mutual dependency when it comes to define the
relationship between east and the west. It is an undeniable fact that both sides of this
relationship have formed a history within these interconnections.®

7. The Dogmas of Orientalism

Orientalism that is nurtured by prejudices is handicapped with a dogmatic view.
Edward Said lists the dogmas of orientalism as such:

a. The absolute and systematic difference between the West, which is rational, de-
veloped, humane, superior, and the Orient, which is aberrant, underdeveloped,
inferior.

b. The abstractions about the Orient, particularly those based on texts represent-
ing a ‘classical’ Oriental civilization, are always preferable to direct evidence
drawn from modern Oriental realities.

c. The Orient is eternal, uniform, and incapable of defining itself; therefore it is

assumed that a highly generalized and systematic vocabulary for describing the
Orient from a western standpoint is inevitable and even scientifically ‘objective’.

d. The Orient is at bottom something to be feared (the Yellow Peril, the Mongol
hordes, the brown dominions) or to be controlled (by pacification, research and
development, outright occupation whenever possible).””

V)]

Said, Oryantalizm, 17.

=)}

Said, Oryantalizm, 12, 18.
7  Said, Oryantalizm, 101.
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5. The Strategy of Orientalism

Orientalist strategy is mostly methodic and sophisticated as it is based on the pre-
sumption that West is superior by all means. On the other hand this strategy is not as
obvious as we state here. Because the continuity of the relations with the Orient is a
must for the west since the latter has short and long term interests in the former. “And
why should it have been otherwise, especially during the period of extraordinary Euro-
pean ascendancy from the late Renaissance to the present? The scientist, the scholar,
the missionary, the trader, or the soldier was in, or thought about, the Orient because he
could be there, or could think about it, with very little resistance on the Orient’s part.”

From the beginning of the eighteenth century, West has stepped towards the East
with the agenda of knowing and then strengthening its dominance over it. “Under the
general heading of knowledge of the Orient, and within the umbrella of Western hege-
mony over the Orient during the period from the end of the eighteenth century, there
emerged a complex Orient suitable for study in the academy, for display in the museum,
for reconstruction in the colonial office, for theoretical illustration in anthropological,
biological, linguistic, racial, and historical theses about mankind and the universe, for
instances of economic and sociological theories of development, revolution, cultural
personality national or religious character.” The imaginative examination of things Ori-
ental is based on limited Western consciousness not simply by empirical reality but by
orientalist desires, repressions, investments, and projections. °

6. The Target of Orientalism

Orientalism, which we can trace back to the era of Prophet Mohammed, is in fact
the reflection of the fears and unrest of Christian Western world of the Islamic world.
Therefore the main goal of orientalism is to soothe those fears and unrest by assimilat-
ing Muslims under the umbrella of Europe. This assimilation took place mostly in the
intellectual sphere including Quran translations and studies on Islamic sciences. Being
far from objectivity, those works always reflected orientalist agenda.”

For Edward Said orientalism is an active intellectual exchange between England,
France and USA more than a pure academic effort. For him people like Lane or Flaubert
or Renan, profoundly worked over and modulated evidence of his detailed work within
the very wide space opened up by the claim that Occidentals are superior to Orientals."

8 Said, Oryantalizm, 20.

9 Said, Oryantalizm, 20.

10 Selahattin S6nmezsoy, Kur an ve Oryantalistler, Ankara 1998, 32.
11 Said, Oryantalizm, 29-30.
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7. Orientalism, Judaism and Christianity

Since Islam is the factor that represents provocation from orientalist point of view,
the shelter of orientalist is mostly Judeo-Hellenistic culture. “It lay uneasily close to
Christianity, geographically and culturally. It drew on the Judeo-Hellenic traditions, it
borrowed creatively from Christianity, it could boast of unrivaled military and political
successes. Nor was this all. The Islamic lands sit adjacent to and even on top of the Bibli-
cal lands; moreover, the heart of the Islamic domain has always been the region closest
to Europe, what has been called the Near Orient or Near East. Arabic and Hebrew are Se-
mitic languages, and together they dispose and redispose of material that is urgently im-
portant to Christianity. From the end of the seventh century until the battle of Lepanto
in 1571, Islam in either its Arab, Ottoman, or North African and Spanish form dominated
or effectively threatened European Christianity. That Islam outstripped and outshone
Rome cannot have been absent from the mind of any European past or present.”

8. Oriental Studies

We can call orientalism Oriental studies or area studies that is accompanied with
an academic tradition, whose fortunes, transmigrations, specializations, and transmis-
sions are in part the subject of this study. Said made use of the theories, epics, novels,
social descriptions, and political accounts concerning the Orient produced by a very
large mass of writers, among whom are poets, novelists, philosophers, political theo-
rists, economists, and imperial administrators. This large scale of orientalists includes
names such as Victor Hugo, Dante and Karl Marx.”

Britain and France dominated the Eastern Mediterranean from about the end of
the seventeenth century on. The contributions to Orientalism of Germany, Italy, Rus-
sia, Spain, and Portugal are also important. “One of the important impulses toward the
study of the Orient in the eighteenth century was the revolution in Biblical studies stim-
ulated by such variously interesting pioneers as Bishop Lowth, Eichhorn, Herder, and
Michaelis.”

The sources of orientalism are not confined to traditional sources such as the
classics, the Bible, philology but also public institutions including governments, trad-
ing companies, geographical societies, universities as orientalists also make use of tools
such as travel books, books of exploration, fantasy, exotic description.* Orientalism
functions as an academic tradition which is formed by not only scholars but also trav-
elers, commercial enterprises, governments, military expeditions, readers of novels and
accounts of exotic adventure, natural historians, and pilgrims to whom the Orient is a

12 Said, Oryantalizm, 112.

13 Said, Oryantalizm, 33-34.
14 Said, Oryantalizm, 277.
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specific kind of knowledge about specific places, peoples, and civilizations.”

9. The Representatives of Orientalism and Their Goals in Their Studies

In addition to institutions, authors, researchers, scientists and academicians con-
tributed greatly to the formation of orientalist system and thought. These names would
include Gobineau, Renan, Humboldt, Steinthal, Burnouf, Remusat, Palmer, Well, Dozy.
“But it might perforce neglect the great contribution of imaginative and travel litera-
ture, which strengthened the divisions established by Orientalists between the various
geographical, temporal, and racial departments of the Orient. Such neglect would be
incorrect, since for the Islamic Orient this literature is especially rich and makes a sig-
nificant contribution to building the Orientalist discourse. It includes work by Goethe,
Hugo, Lamartine, Chateaubriand, Kinglake, Nerval, Flaubert, Lane, Burton, Scott, Byron,
Vigny, Disraeli, George Eliot, Gautier. Later, in the late nineteenth and early twentieth
centuries, we could add Doughty, Barres, Loti, T. E. Lawrence, Forster.”

10. Political Questions Accompanied by Orientalism

It is an undeniable fact that orientalism causes severe problems in the political
arena. Those problems come with their own specific questions. Those questions need to
be asked. To summarize them:

“The kind of political questions raised by Orientalism, then, are as follows: What
other sorts of intellectual, aesthetic, scholarly, and cultural energies went into the mak-
ing of an imperialist tradition like the Orientalist one? How did philology, lexicography,
history, biology, political and economic theory, novel-writing, and lyric poetry come to
the service of Orientalism’s broadly imperialist view of the world? What changes, modu-
lations, refinements, even revolutions take place within Orientalism? What is the mean-
ing of originality, of continuity, of individuality, in this context? How does Orientalism
transmit or reproduce itself from one epoch to another? In fine, how can we treat the
cultural, historical phenomenon of Orientalism as a kind of willed human work.?"”

This list of questions asked by Said can be interpreted as a kind of challenge to the
orientalist epistemology and the damages caused by it. On the other hand it would be a
big mistake to underestimate its institutionalism. Orientalist institutions are quite pro-
found and strong especially when we consider its intellectual equipment and scientific,
ideological and imperial structures. This unique synthesis of orientalism comes with
an invisible harmony. But for Edward Said, on the other hand, this is the nature of all

15 Said, Oryantalizm, 278
16 Said, Oryantalizm, 145
17 Said, Oryantalizm, 30.
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political entities. Having said that and thus called orientalism as a political entity, what
has said by Said should be seen as just a description rather than quest for grounds of
legitimacy for orientalism:

“What I took myself to be undertaking in Orientalism was an adversarial critique
not only of the field’s perspective and political economy, but also of the sociocultural
situation that makes its discourse both so possible and so sustainable. Epistemologies,
discourses, and methods like orientalism are scarcely worth the name if they are re-
ductively characterized as objects like shoes, patched when worn out, discarded and
replaced with new objects when old and unfixable. The archival dignity, institutional
authority, and patriarchal longevity of orientalism should be taken seriously because in
the aggregate these traits function as a worldview with considerable political force not
easily brushed away as so much epistemology. Thus orientalism in my view is a struc-
ture erected in the thick of an imperial contest whose dominant wing it represented
and elaborated not only as scholarship but a partisan ideology. Yet orientalism hid the
contest beneath its scholarly and aesthetic idioms. These things are what I was trying to
show, in addition to arguing that there is no discipline, no structure of knowledge, no
institution or epistemology that can or has ever stood free of the various sociocultural,
historical, and political formations that give epochs their peculiar individuality.”®

Conclusion

Muslim thinkers and intellectuals are in charge of developing a new discourse
against the one of orientalism. The religion, culture, law, social and axiological structure
of the west needs to be studied extensively and analyzed. Whereas French and English
are widely known in the Islamic world, we do not have much Muslims scholars who
know Greek and Latin, two languages that are indispensable in order to penetrate the
intellectual history of Western civilization. The only way to cope with orientalist struc-
tures and epistemology we need to edge towards Occidentalism. This is also the only
way to free us from inferiority complex. *

If such work will be initiated it should unavoidably target at orientalism as well.
Orientalism does not provide us only a view of the implications of anything we call
Western including Western civilization, culture and thought but also an outsider per-
spective on what Orient is. Thus it is a useful tool to spot the weaknesses of the con-
temporary Islamic world and maybe eventually find ways out. The scope of such a quest
should at least cover last two centuries.

It is a responsibility for a Muslim intellectual to produce an alternative epistemol-

18 Edward W. Said, “Somiirgenin Temsili: Antropolojinin Muhataplar1”, Kis Ruhu, ¢ev: Tuncay
Birkan, II. baski, Istanbul 2006, 49-50.
19 Ortayl, Son Imparatorluk Osmanli, 168-169.
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ogy that will challenge orientalist epistemology. The following step would be creating an
objective methodology of history. The departure point of all these steps should be the
concern for establishment and continuity of good relations with the West. While seek-
ing for long-term dialogue, mutual understating should be the only agenda as all types
of categorical classification and stereotyping should be avoided. These paradigms per
se would be a challenge to what was embraced by the Western orientalists throughout
the history.
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Abstract

The fact that the richest 62 people in the world possess the same amount of
wealth with the half of world’s population (approximately 3.5 billion) shows
bluntly the current socio-political disequilibrium. Nowadays 80% of the re-
sources is used by only the 20% of the population because of the possible
reason, colonialism, which started 300 years ago. In this context, the current
manuscript aims to read “the ways Muslims have developed to deal with the
political, ideological and economic dominion dominion that the West car-
ried out in the name of orientalism 300 years ago and globalization now in
the context of “the formation of contemporary Islamic thought”. Especially,
remarking political, economic and ideological dimensions of the colonialism
(i.e. orientalism, gaining the de facto / political independence) is not enough,
the ideological independence would be achieved by developing and applying
new projects against the domination of the occidental information and the
thought of science. “The contemporary Islamic thought” is formed by Muslim
scholars and their projects coming to terms with the discovery branch of co-
lonialism by claiming that orientalism would be achieved by the ideological
freedom and the scientific authenticity. These projects would be strengthen-
ing the possibility of getting rid of colonialism by providing the intellectual
novation in Islamic world.

Keywords: Islam, Modernism, Renewal, Traditional Trend, Modern Trend, Middle-East,
Indian-Pakistan, Colonialism, orientalism.
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Introduction: The Process of Colonization in the Islamic World

Assets (God-universe) mean on rational knowledge of values / consistent and crit-
ical thinking / systems, which means love of wisdom to pursue research. God has sent
principles since the first human, which will provide prosperity and peace in the world
and afterlife. At different times and places in different languages and cultures / nations
to time when these principles were broken, God sent the same message (Tawhid) a dif-
ferent language in a different language, formed the (Sharia) again, and sent a new prac-
titioner (prophet /Rasul).

The last of this post will be valid until the Day of Judgement, and the Prophet Mu-
hammad (pbuh) being sent to the world for this message. If new ways and methods are
not to be sent to us, we need to read earlier applications, their failures and their efforts
to eliminate the backlog critically to eliminate the backlog, which is the human thought
(history of philosophy). The previous traditions confronted civilization in a short period
of time, revealed a distinctive new information, and created the vision of science and
civilization, which are established long term states. The most long-lasting was with 622
years, which named as Ottoman Empire; the other one was with 330 years, which was
Indian Mughal Empire and the last one was the Umayyad Caliphate of Cordoba with
the 277 years of live. Safavid Empire in Iran, founded by a Turkish tribe, had collapsed
before Ottoman Empire found.

In the 14th and 15th century, Europeans had developed a habit of consumption
towards luxury products such as spices rare species imported from Asia. The spread
of Islam, especially in the conquest of Istanbul in 1453, was a started point to discover
Europe. In 1517 the Ottomans captured Egypt, which interferes directly hampered trade
with Asia and the Far East has necessitated the need to have a new trade route for Eu-
ropeans. For this reason Portuguese people find the Cape of Good Hope in 1488. In ten
years they form a government partner in the Indian Ocean. In 1492 Christopher Colum-
bus, takes a westward route to go to India and reaches the United States.

Netherlands invaded the Indian sub-continent through the Cape of Good Hope
in 1789; with the command of Napoleon, France also invaded Egypt (1798). C. Colom-
bus was seeking another way to India while going constantly to the West, so America
became one of the occupied places. North Western countries gradually made their col-
onies which were Africa, the Middle East and Eastern countries. This made collapsing
in the continuous weakening of the Ottoman Empire. The richness of modern Western
civilization is the fact that the material wealth of the colonized countries. Of course, in
this context, perpetuating the colonial wealth, social scientists stepped in to this issue.
It is important, unfortunately, only available as a set of academic work of Orientalism,
to see how it works. Since Orientalism is a discipline system of the East systematic re-
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search, it is a science of the East from the West, and it is a “civilization transporter™.

At this point, the situation should be noted exceptionally, as with Said under-
scored, “Orientalism, which is an interpretation school, has raw materials as Eastern
civilization, Eastern nations and territories. The objective findings of this school, nu-
merous artifacts revealed by talented scholars, published and translated books, as a
matter of grammar, wisdom, words, again portraying the works of dead cycles, many
text submitted to a rational vision to people’s benefit, in fact, issued through the spoken
language as an immortal truth.*

Orientalist method have claimed that, the East must be defined at first, meliora-
tion should be (!) done after defining, and at the end of the root should be changed
according to the norms of Western civilization. For this, opening schools teaching with
Western languages, including English, military, political and administrative attention
was paid to be grown in Western minds. In here “If you want to make livable Islamic
belief and practice your modem (of course here is meant West) historical criticism, you
have to adapt to the philosophy and science of West.". The idea was engraved in mind. It
aimed also Muslim youth to adopt the method has been available through the influence
of cultural and political hegemony of Islam and served as a prerequisite to success.?

Western colonialism envisages transfer of material wealth of the non-Western so-
cieties with the idea of enlightenment in Renaissance/Reformation years and started a
special renewal, which made the Islamic world enter under the influence of the Western
world. Between 1815 and 1914, the colonial empire of European world increased 85%
from 35%.* With losing their advantage in knowledge and science in the process of
withdrawal from the stage of history, Islamic states even aimed transform orientalism
to themselves and they produced this with the Western paradox; with colonialism they
were losing all economic, political and social advantages. Because “Orientalism, aes-
thetic, scientific, economic, sociological, historical owned and philological texts are a
whole for geo-economic vision.”> One must do this because the eastern is not capable
of self-understanding. Europe must help the East for this issue.®

Spanish and Portuguese explorers have begun the first colonization movement in
the 15th century with the aid of technological advances and discoveries, then in the 18th

1 M.G.S.Hodgson, Islam’in Seriiveni: Bir Diinya Medeniyetinde Bilin¢ ve Tarih, trans: M.
Karabasoglu, (Istanbul: iz yay.1993) vol.2, p.414

2 Edward W.Said, Oryantalizm (Dogubilim) Sémiirgeciligin Kesif Kolu, trans.. N.Uzel. (Istanbul:
[rfan yay. 1998) p.111, 236,271, 277-278

3 UYANIK Mevliit, Kur’an’in Tarihsel ve Evrensel Okunusu (Ankara: Fecr Yay. 2012) p.13,
Edward W.Said, p.12-13,17-19

4 Edward W.Said, age, s. Ons6z.8-9; 12, 65; Gokhan Murteza John Lock’da Somiirgecilik ve
Miilkiyet Iliskisi, Kutadgubilig Felsefe-Bilim Arastirmalar: Dergisi, number 21, Mach 2012,ps.
376

5 Said, Ibid, p.26

6 Said, Ibid, p.17-19, 101,365
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century, the industrial revolution emerged in England, capitalism formation process has
started generally with these two colonization movements. This process continued till
17th century with the name ‘Merchantilism’, and 2nd half of 17th century it dissiminated
with the participant of Britain, France, the Netherlands and Germany to North and Cen-
tral Europe, last colonialism began to spread rapidly throughout the world. Britain and
France are coming together as allies some time and the other time they were clashing
each other. Because these were before the orientalism, and they managed to have main-
taining this status for a long time.”

Later in centuries, Italians, Russians, Portuguese became sharing partners. Orien-
talism was functioning as a part of capitalism because of that. In this sense, the Orien-
talism is the idea of ‘Europe’s East’ That places outside the West were the East; and these
areas thought as an integral part of European culture and civilization. Nowadays East
science / orientalism is civilization’s cultural and ideological different narrative style;
vocabulary, education and training institutions draw a total of dreams and thoughts,
teachings and raise required bureaucrats to even colonial management team, and suffi-
cient management personnel.®

The North-South and 3rd world countries apparently classified in the form of co-
lonialism, industrialization and production of capitalism. For getting the monopoly of
import centers of agricultural products, they provided the control of the seas for the
dominance of strategic interests. Then de facto of occupations/colonization began. In
fact, the other name of economic imperialism is colonialism. After the era of imperial-
ism and the military together for one aim as military imperialism, this kind of imperial-
ism is the most insidious one. This teaching is organized an attempt to get created more
value by the outputs of the works of ‘non-sufficient’. Colonialism from the mid-1800
understood as “... the exploitation of the underdeveloped or weak society from larger
powers”. In this respect, imperialism and colonialism in fact be regarded as two always
gone hand in hand in politics.

New projects began in 1980, and the disintegration of the USSR in 1993, as global-
ization and in the name of ‘the new world’; in fact they were not new, they just labeled
as new. Because globalization can explained as ‘in order to ensure the free movement
of capital in the world, eliminating all economic barriers identified through integrating
markets as the process of creating a global market’ US has the leadership of World Bank,
the IMF, the GATT, and these global institutions that are organized in order to regulate

7 N.Filiz irge, Gelismis Kapitalizm Esliginde Yeni Somiirgecilik Trakya Universitesi Sosyal
Bilimler Dergisi Cilt:6 Say1:1 Haziran 2005, 59-60

8 Said, Ibid, p. 8-9; 12,33

9  Ahmet Kabakly, Kiiltiir Emperyalizmi, Manevi Somiirgecilik. (Istanbul: Toker yay.197) ,s.9-15;
Mevliit Uyanik, Kiiresellesme Olgusu ve Ipek Yolu Medeniyetinin Yeniden Dirilisi, Os Devlet
Universitesi Ilahiyat Fakiiltesi Dergisi, say1.18-19 (2013) 5.104-131; Murteza agm, p.. 371-
372,375
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the world economy as a whole. Today, after collapsing of the Soviet world (1991), the
US is attempting to establish global hegemony. US wants to have oil and gas as energy
sources, so wants to control of energy routes. In order to be closer to Russia and China,
US is willing to implement policies in the region to control the Middle East. The main
target of US is to establish an oligarchic hegemony in the world with all the elements of
imperial power with the Eurasia and Middle East domination.*

Great Britain was to dominate the entire Indian peninsula in the early 18th centu-
ry. They conquered Egypt in 1882, Sudan in 1889. At the end of the century, they seized
all of the islands of East Indies. France seized Algeria in 1835, Tunisia in 1881, and Moroc-
co in 1912. Russians were expanding into Central Asia. Italy occupied Libya in 1912. After
the First World War, British and French duo had Arab provinces of Ottoman.”

Of course, the thought of orientalism made influence for strengthening the idea
of colonisation, schools were opened simultaneously in all regions. Because Muham-
mad sect in India, Abdulkadir movement in Algeria, the Mahdi movement in Sudan, the
Senur movement in Libya demonstrated the concept of jihad and resistance against the
colonialism.”

Transformation of this concept can be done with the idea of the West, to be with
addicted to idea of West. At this point, the fact the feeling of remained abandoned it-
self to the exploited and not feel a sense of betrayal, because eventually the colonial
rebellion could be a new quest for independence; but efforts to new sets with rebellion
were quickly suppressed.® Thus de facto of independence was recognized, but in fact
the people who were on the side of Western interests brought to the intellectual and
political state of the new independent places. In this context one should read today’s
Arab Spring in the Middle East as began a new arrangement with the name as a constant
tension and conflict in the new holding is more consistent sharing cake. In this sense,
colonialism continues its reign with only changing its form.*

The reason for this significant achievement of spiritual colonialism and cultural
imperialism is to maintain the effects of education in the Islamic world. Because of the
colonial military and economic nature of colonialism, adverse reactions due to the size
and rebellion likely to happen. It also have the change of the exploited to reveal the

10 N.Filiz Irge, Gelismis Kapitalizm Esliginde Yeni Somiirgecilik Trakya Universitesi Sosyal
Bilimler Dergisi Cilt:6 Say1:1 Haziran 2005, 59 vd; Mevliit Uyanik, Kiiresellesme Olgusu ve
Ipek Yolu Medeniyetinin Yeniden Dirilisi, Os Devlet Universitesi Ilahiyat Fakiiltesi Dergisi,
say1.18-19 (2013) p.104-131

11 Rudolp Peters, islam ve Sémiirgecilik, (Istanbul: Nehir yay. 1989) p..22-26

12 Peters, Ibid, p.86-141;243,255

13 Remi clignet, Somiiren ve Somiiriilen iliskilerinin Cikmazlari, Sémiirgecilik ve Egitim (edit:Phil-
ip G.Altbach, Gail PKelly, ¢ev. Ibrahim Kalin, insan yay. 1991, p. 128,131, 135

14 UYANIK Mevliit Arap Baharinin Mezhepgilik ve Kabilecilik Baglaminda Analizi, Eski ve Yeni
Dergisi, number:25, 2012, pp. 84-93; Arap Diinyasinda Doniistimler: Yemen, Kamu’da Sosyal
Politika Dergisi, y1l 5, say1.18, 2011/3, Ankara. Memur Sen, ss. 28-42
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possibility of national unity and strengthen their protection efforts. Thinking in a local
way, local/national/religious values to imagine the possibility to act globally is a must to
work with educational institutions to universalize the way of attaining to act globally.
5To establish a scientific foundation for the political and economic moves, they should
get rid of cultural imperialism. Otherwise, if one only focus on economic development,
it turns into an importer and with that human values are eroding. This can only be done
with determining the nature of education and training. The exploitation is of the abuse

is basically cultural. Exploited is deprived of their options and about the external world.
16

This is a “culture of silence” situation. By this we mean that the colonialism suc-
cessfully prevented the understanding of its position in space for exploited ones. With
this, they prevented the protection of its own history or contact with other foreign cul-
tures of exploited too. So, exploited exposed to the elements of the colonial culture in
order to facilitate the continuity of colonial culture.

In this case, the exploited lives a double alienation. It has imposed practices, ideol-
ogies and philosophies of mind and is alien to their own. Therefore, the first alienation
is from the lacking importance of working not to erase that history and education with
stems from exposure to cultural provocation. The second alienation faced by metropoli-
tan / center caused by the selective nature of cultural items. The machines, books, films
and educational programs are exported from the colonies to the community of exploit-
ed; at the local metropolitan area these are no longer reflect the specific needs of the
pieces they heard that preceded, and became identical with the colonialists.”

One should draw attention to denying the universality of colonial cultural, social
and psychological value in a paradoxical way that it has created a certain blindness to
differences between cultures. While exploited forced rather trying to emphasize the im-
portance of their specialty, colonial ones impose the definition of universality. This is
happening with “relatively” universality thought through design to provide the absolute
values of their education and training.”

The developments in the Western countries, the Renaissance, the Reformation,
expansionism, revolutions, technological developments, and current ideas often go to
centers; the “spread” becomes a metaphor for “spreading to other places / taking in”. For
example, it says “every area becomes the increasingly globalized world”. Therefore, dif-

15 Mevliit, Sivil Itaatsizlik ve Dini Degerler, (Ankara: Elis Yaymevi, 2010) p..27-44: Kabakli,
age,p..18

16 Fazlur Rahman, Islam ve Cagdashk, (Fikri Bir Gelenegin Degisimi) trans. A.Acikgenc,
M.H.Kirbasoglu, (Ankara Okulu yay. Ankara. 2010) s.130, 160

17 Clignet, 1bid,p. .131-132; Altbach, Philip G, Ugiincii Diinya icinde Bilginin Dagitimi: Yeni
Somiirgecilik Uzerine Bir Durum Arastirmasi, Somiirgecilik ve Egitim (edit:Philip G.Altbach,
Gail P.Kelly, trans. ibrahim Kalim, (Istanbul: Insan yay. 1991) p. 147 vd

18 Clignet, 1bid, p. 128,131, 135
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ferent places, has already been seen as a variation on the basic story this way an exten-
sion of the relationship, and the second (and even third mostly) converted to degrees
elements. Today it is possible to take marks of a mental breakdown in almost every area.
Economic models, human development index, government investment is shaped ac-
cording to this. The opinions of the public is also formatting with this.® Hence, we can
say that even in the absence of a colonial state, the colonialism continues. Because the
colonial state gains acceptance with the role of continuity of loaded exploited. Silence
and passivity of the exploited will continue the exploitation if they would adopt these
with the thoughts of their colonial countries.*

I. Colonialism, Oriental Studies and Academic Relations

The most important problems in places occupied by colonial powers encountered
were different languages / cultures and consolidating their dominion over the races. For
example, USSR he has tried to give equal political and economic priorities of ideologi-
cal education for all ethnic groups with a wide range. Because general homogenization
could be achieved only through education. This is true that something they achieve
substantially. For example, while the proportion of higher education in 1928 was 1%,
was 76% in 1959, in 1970 was 84%, and has continued to grow rapidly. * Similar progress
has been made in other nations too. In fact, during the period of the Russian Empire
education used to control the development of religious education, and to keep them
in ignorance. In fact, North / South of capitalist / socialist distinction of the categorical
indicator that can be seen from this educational system of pragmatism based on John
Dewey. Education is a political tool and work is constantly exhorted. That is, a commu-
nist society of SSCD task is also installed on education. >

In contrast, the Young Turks in the Ottoman, Constitution revolution in innova-
tion in Ireland, Indian movement in Pakistan; Egypt, against the West’s knowledge and
effort of trying to establish a similar conception of science was also happened in Tsarist

19 For example, the level of prosperity achieved by the West is the West’s own goal for everyone in
the world, using its own measurement of prosperity. However, the means by which it achieved
this prosperity, that is, slavery, is absent from developmentalist narratives, as if development
could be isolated from the history of colonialism, or as if the objectives (such as encouraging
everyone to consume as much as an average European) could be promoted through free trade
alone. The way the model is abstracted and the way universalist tones are ingrained into it exem-
plifies how the Eurocentric conception of the world is very much alive and kicking. Sezai Ozan
Zeybek, (2013). Avrupa diisiincesinin tali unsurlar1: Kolelik ve somiirgecilik. /nsan & Toplum,
3(6), 87-106

20 Clignet, Ibid, p.133

21 M.Mobin Shorish, Sovyetler Birliginde etnik Azinliklarin Egitimi, Somiirgecilik ve Egitim
(edit:Philip G.Altbach, Gail P.Kelly, trans. Ibrahim Kalin, (Istanbul: insan yay. 1991) pp..9-10

22 Shorish, 1bd1, p.14,23-25
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Russia. They tried to overcome the traditional shortcomings revealed by the imagina-
tion of Islam under the name of Usul-i Cedid.”* Because the ‘no ethnic group in the pro-
cess of Sovietization’ has not remained, people stood away from these types of Russified
education. They sold their bodies and souls to the Russians, and they were seen as local
elites.*

The same situation occurred in the Indian subcontinent too. The British East Indi-
an company (1784) knew that protection of the interests in these areas would be done
with scientific study of philology, history and archeology of the Hinduism, Islam and
Buddhism. So, Orientalism and colonialism has functioned as synonyms in this region.
The main framework of the established communities in places such as Berlin, London,
and Paris created this institution.” British Orientalism therefore aimed a bridge for ex-
ploiting/exploited by managing/psycho-cultural gap. With founded organizations they
tried to establish an elite unit with modernized education.”®

It had a similar situation on the African continent; almost all universities have
begun to operate as excessive emissions of European institutions. The education and
training was formed for Britain, France and Belgium. Moreover, Christian missionaries
have been active in the circuit where a specific in lobbying to encourage the continuity
of imperialism in Europe.”

Graduates from African universities were the most dependent on anyone because
they are culturally westernized from all directions. Thus, they remained alien to a cul-
tural resurgence of the indigenous belief systems, to the linguistic heritage and aes-
thetic experience, will not show any respect for that and became “dealers”. In this sense
they became not only the antiquity of value, but also became a symbol of the denial of
values.® This brought the breach of policy of ‘one must be very important for the cri-
tique of evil in terms of moral philosophy, bad / person, so that one can get away from
the evil of self-criticism’. However, the places where knowledge is produced as universal,
universities should try to reduce its dependence on the outside to take reconsidering
their transfer outside.”

Which contents are to be developed locally, and which values should feed into the
education system could be answered in universities. This is the way of being detached

23 Ibrahim Maras, Tiirk Diinyasinda Dini Yenilesme (1850-1917) Otiiken yay. Istanbul.2002,
Shorish, ibid, p.19

24 Shorish, Ibid, p.27.

25 David Kopf, oryantalizm ve Hindistan’in Okumus Eliti, Somiirgecilik ve Egitim (edit:Philip
G.Altbach, Gail P.Kelly, tans. Ibrahim Kalin, (Istanbul: Insan yay. 1991).p. 35

26 Kopf, Ibid, p.36,49

27 Ali Mazuri, Cok Uluslu Sirket Olarak Afrika Universiteleri, Somiirgecilik ve Egitim (edit:Philip
G.Altbach, Gail PKelly, trans. Ibrahim Kalin, (Istanbul: insan yay. 1991, p.61-63

28 Maruzi, Ibid, p..64-65; Clignet, Ibid, p.132

29 Maruzi, Ibid, p.73
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without the being attached to the current accumulation. This would be done without
actually transferring the scientific name of Western culture and values, but with uni-
versalization of national values. Modernity brings the diversification of the contem-
porary cultural content as vernacularization. If these happen, the attempt to interfere
in a counter influence of Western civilization itself can be created. For this, history of
non-Western historical experience could be given in high schools so readiness can be
obtained. So the realization of how much they owed to other civilizations of western
science (Indian, Egyptian, Chinese, Islam). This is an important step for resolving the
current mental addiction. Then “Big Thinking Systems” would be available in all the
universities. Thus, as it would be to say that the classification of the West, “with the
Third World Civilization” class consciousness can be learned.* The possibility can arise
as additional initiatives support economic clout against the West for oil producers. This
is the biggest threat to long-term economic independence of the West. New regulations
launched by the name as Arab Spring, the name by us are aimed at eliminating the
danger.

As members of Non-Western societies, we should deliberately focus on education
and training, if we're confident to educate a generation, we must carefully analyze the
colonial structure of the psychological factors: O. Mannoni’s work in 1950 O. supplies a
pioneering point in this regard. Colonialism is the result of certain economic and polit-
ical development process, but these have to play the role expected of them to success,
and the predetermined stresses cannot be lessened without the participation of certain
players. In another words, the declaration of the winner of the colonial hurricane, it
needed the acceptance of the exploited on the demands of imposed upon them.*

1989 is the beginning of a new era in the Islamic world, because not only the Islam-
ic world, but also the whole world is faced with new head held led by the United States
under the name of the ‘new world order’ The Gulf crisis in 1990-1991, the war in Iraq in
2003 make people develop new projects for to remain moderate over the Middle East,
and the audience of the eastern countries’ silence is an indication that the big influenc-
es are still dominant in the region’s patrimonial structure. In the Indo-Pakistan sub-con-
tinent, attacks in Afghanistan happened as a return to 11 September 2001 attacks and in
there confusion still remains. From the year 2011, under the name of the Arab Spring in
the Middle East, there have been new arrangements.?

Those who are in charge of managerial will continue to support the neo-colonial
wave for underground riches as required by the patrimonial structure in the Islamic
world. Despite the protection of public interests, the individuals will think about it as

30 Maruzi, Ibid, p.78-81

31 Maruzi, Ibid, p.83

32 Maruzi, Ibid, p.83

33 Arap Baharinin Mezhepgeilik ve Kabilecilik Baglaminda Analizi, Eski ve Yeni Dergisi, num-
ber::25, 2012,pp.. 84-93
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to support the new world order; so it will continue to increase the intricacies in the Is-
lamic world. As a necessary consequence thereof, it seems like that will feed the Islamist
ideology.** Material wealth in the region to exploit rather than precede democratic and
secular values will continue this chaos as long as economic and social development
support structures provide. A group of Muslim philosophers acknowledge this reality,
and they started to try to find simplistic solutions with epistemological foundations of
the problem. The history of Muslims were in two ways. One of the way was withdrawing
themselves while thinking their utopiated pasts as isolating, and the other way was the
utopiated future of themselves for their inner peace.®

They said that religious or absolute morality; or where only the reduction of Mus-
lim law (identity, history and Western civilization) issues shaped by Cartesian concep-
tion; the proposed solutions was also in this context (as good-bad, right-wrong, classi-
cal-modern); They claimed that it brought to the ideologies. Because despite pricking
it with modernism and. Fundamentalism and Western modernism were working as the
other one’s contrary, and both could not develop their own knowledge and philosophy
of science.?

II. Contemporary Islamic Thought: The Time of Consisting

To define Contemporary Islamic Thought of the Islamic world is so hard because
it tries to have solution proposals for something which went back in nearly 300 centu-
ries.

Definition: The important part of the ancient world was in the hands of Ottoman
Empire; however, after the treaty of Karlowitz (1699) Ottoman began dissolved socio-po-
litically. Christopher Columbus set out his project in which he will start from Spain and
he will constantly go to the West (1492), and discovered America; he has triggered a
major transformation in world history. With the discovery of the Cape of Good Hope
(1789), India was invaded by Western powers. In addition, France invaded Egypt with
the practical and intellectual invasion (1798), so Western countries have strengthened
politically and economically more and more. Making it as a basis of in a sense of idea
of Renaissance and the Reformation, the dissolution had started in the Islamic world as

34 UYANIK Mevliit Arap Bahariin Mezhepgilik ve Kabilecilik Baglaminda Analizi, Eski ve Yeni
Dergisi, number:25, 2012, pp. 84-93; Arap Diinyasinda Déniistimler: Yemen, Kamu 'da Sosyal
Politika Dergisi, year. 5, number1.18, 2011/3, Ankara. Memur Sen, pp. 28-42.

35 Uyanik, Ibid, p..34, Munson, J.R. Islam and Revolution in the Middle East, London. 1988, .87,
Sivan, Emanuel; Radical Islam, Medieavel Tl heology and Modern Politics, London. 1985. 5.3

36 Uyanik, Mevliit Din Hegomonik Bir Siyasetin Araci Olamaz” Islam ve Siddet, (edit: M. Tiirkéne,
Istanbul. 2007) p..43; Uyamk, Mevliit, islam, Demokrasi ve Siddet Baglaminda Kokten(Din)
cilik Kavraminin Tahlili, http://www.haberlotus.com/?author=28&paged=4; http://www.ix-
irhaber.com/arastirma-dizi/Islam-demokrasi-ve-siddet-baglaminda-kokten-din-cilik-kavr-
aminin-tahlili-h23826.html
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political and economic dissolution.

“Contemporary Islamic Thought” has the basic premise solutions and a unique
and specific “modernism” with creating solutions to these. Muslim intellectuals con-
front these problems, and produced movement of the basic premise solutions. In this
sense, the first step is to face the Western modernity and to analyze the effects of its
effects on individual and society. In other words, “Contemporary Islamic Thought” is an
analysis of the formation gained momentum since the beginning of the 19th century, es-
pecially after the 18th century. In this context, political and social identity and creating
alternatives to the Western colonialism was not done solely, also aims at developing the
reform of the projects against internal corruption within the Islamic community was
the other solution to the questions.*

Ottoman tried to find solutions to these problems with the edicts of Tanzimat and
Islahat, the constitutionalism of Ottoman as I and I1. (Ug Tarz-t Siyaset (the three differ-
ent kinds of politics)). As a result, the empire eventually fell apart and the Republic of
Turkey was founded with a new model.®*

“Contemporary Islamic Thought” by S. Hiiseyin Nasri has the idea of the response
of Muslims to colonialism has three main responses and these responses are important
to determine the goals of contemporary reform project. These are;

1. The world has now come to an end; waiting for the Mahdi is only one thing to
do;

2. The reason of the defeat of Muslims was not being able to live the ‘real Islam,
so people need to live a pure and original form of Islam for victory and to reach
prosperity (fundamentalist tendencies and movements)

3. Islam can survive by adapted to modern conditions and to the world were three
solutions of his to defend the thesis.

In this context, the proposal of Islam is to rediscover to the divine message without
history deviations, distortions. Thus, modern Islamic thought is what can be done for
the benefit of the Muslim community, as well as it is a challenge for the world, especially
against the West.»

37 Uyanik, Mevliit Bilginin Islamilestirilmesi ve Cagdas Islam Diisiincesi, (Ankara.Ankara okulu
yaymevi: 2014

38 Mevliit Uyanik, U¢ Tarz-1 Siyaset: Bir Ust Kimlik Tasarimi Olarak Tiirkiyelilik, (Istanbul:
Metropol yaymevi, 2003) ; Tiirkiye’nin Yeni Anayasasinda Vatandaslik Tanimi -Ug Tarz1 Si-
yaset Merkezli Bir inceleme-, Képrii Dergisi, number: 20, 2012, pp. 83. ; Osmanh Diisiince
Tarihinde Parlamenter Sistem Arayislari: islamiyetin Belirleyiciligi Uzerine Degerlendirmeler,
Corum [lahiyat Fakiiltesi Dergisi, 2002/2, p.47-60;

39 Nasr, S. Hiiseyin Modern Diinyada Geleneksel Islam, cev. Safak Bark¢in, Hiisamettin Arslan,
(istanbul: Insan Yay., , np), p. 91, 92. Hanefi, Hasan; Ma Ellezi Yenha el-Musakkafatu’l-arabi
mine’t-Tefkiri fi’l-Mustakbel, F.A.M, 1991, s. 45, Sarabi, Hisam; Arab Intellectuels and the
West, The Formatic Years. 1875-1914. London.1970 s.5 vd; Uyanik, ibd, p.23
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The Islamization of knowledge of S. Nakip al-Attas and I. Raci Faruk; the concep-
tion of Islamic science of S.Hiiseyin Nasr’s conception has emerged according to this
context. According to these intellectuals, the foreign things to our mind is becoming a
root in our minds. As a result, experiencing cultural and intellectual corruption in the
Islamic World is an expected result. These are not solutions to the problems which are;
blatant classic modernists say surrender to this; and as called radical Islamists say turn-
ing inward to exclude other types of information is the true solution. Islam is a civiliza-
tion of its own like Egypt, Mesopotamia, Greek-Hellenistic, Sabiism, Persian, Indian and
China. They are trying to develop in the same way to imagine modern civilization with
a new way. One of the intellectual foundations of investigating this epistemic break in
the Islamic world is Faruki.

I11. Epistemological Foundations for a New Islamic Civilization

God sent Islam to Hz. Muhammad (pbuh), and this contains all previous terms of
inclusiveness as Islamic Sharia. Islam, in this context, is not only a religion in the sense
of preaching, but also a moral and social thought. At the same time it has changed the
mentality of a part of the world. In a short time it has created a unique and original civ-
ilization for itself. Therefore making of its’ unique knowledge of creating a civilization
should be examined while its’ encounter with Sassanid, Greek / Byzantine and Sino-In-
dian civilization. Having done this in the past is the guarantee of the ability to do this
again.

For centuries, Islam provided peace for people with different languages, races; this
Islamic religion and civilization is almost lost, so what people can do to revive the lost
positions in the Islamic religion and civilization? Since the goal is to acquire human
happiness in the world (tahsilu’s-saada);*> Almighty Allah sent principles in different
times and places to the Prophets to create welfare of people in the world from Adam.
Allah provided principles in different times and places with different practitioners in
different languages. This can be done with first explaining God-universe-people rela-
tionship with natural / positive / ideal science, then finding an answer to the question
which this universe is created with the theology and civil knowledge on the question
of creation (figh, kalam). In other words, it is crucial to re-discover the lost civilization
of our organization code and current questions, to produce information / solutions, to
create science and philosophy conceived and need to work to set them to life. If we want
to construct a new ‘understanding and implementing’ civilization, it is crucial to look

40 UYANIK Mevliit, Islam Bilgi Felsefesinde Kalbin Anlamasi, -Gazzali ve Mevlana Ornegi-
(Ankara. Arastirma yay. 2016), pp. 99-106, 117-132; ibn Sina, Makamatii’l Arifin ve Ariflerin
Olagan Ustii Halleri” Isaretler ve Tembihler, gev.: Ali Durusoy, Muhittin Macit, Ekrem Demirli,
Litera Yay. p..180; ibn Sina, Ariflerin ve Olaganiistii Hadiselerin Sirlar1, , Serh: Fahreddin Razi
Cev. Omer TURKER, (Istanbul: Hayy kitap, Istanbul 2013)
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after 17-19. Centuries. “Knowledge is power, power is knowledge” needed to be analyzed
and that is out of this paper’s purpose.

Islamic Knowledge-Science-Philosophy and the Vision of Civilization

Hz. Muhammad (pbuh) to whom the messages have been sent by God to Hz. Mu-
hammad (pbuh) had the effect formation of high culture with forming a highly effective
and largely autonomous intellectual resources in a short time and with a unique prod-

uct & unique civilization. Resources must be re-read in the context of classic resources.
41

Kindi’s Fi Ulum al-Agsa and the person who won the title of ‘Second Teacher’ in
history after Aristotle, Abu Nasr Al-Farabi’s, (8874/950-260/339) treatise ‘About the Cen-
sus of Sciences’ could give clues about how we will develop a new method. # The lat-
ter philosophers were starting their researches with the same method, that is primarily
started with constructing of how the God-human-universe, human relations / sherry
will be fictionalized by the positive nature of science and science and sorting. Faruki
and S. N. Al-Attas suggested, for me it is the first example of Islamization of knowledge,
Islamization of knowledge with the philosophy of Islam.

Both classical theology and philosophy start their studies with obtaining informa-
tion and knowledge and the classification of the knowledge, so one can conclude that
Islam has unique episteme and indicative of a paradigm. Muslim philosophers avoid
to precede the Burhan method by rejecting or marginalizing the dialectic method of
different opinions. Thus, they avoid to consolidate risk of refusing to teach “a necessary
other”. Burhan method imperatively leads to knowledge of the mind.

The purpose of this is not to reject or accept the absoluteness of other episteme to
this one. The real purpose is the competition between paradigms for the establishment
of thought, so it is important to focus on failures and hitches of establishment, but the
reflections on the God will not be marginalized in any case. Muhammad’s (pbuh) way
and method even examines the method of the previous (sharia men until the boards)
in the context of the Prophet. From Adam, this examination of the basic principles of
different times and in places the practice of transferring style happens in Muhammad’s
(pbuh) way and method.*

It also looks at how they develop scientific models and civilization(s) and observes
the established processes. This means confronting the period of ancient civilizations:

41 Mevliit Uyanik, “Yitik Medeniyetimizin Izlerini Takip Ederek Yeniden Diriltmek “Diyanet
Aylik Dergi, Subat 2016, number:302,pp.26-29;

42 Farabi, Ihsau’l-ulum, (ilimlerin Sayimi) gev. A.Ates, Ankara.1986, p.53, UYANIK Mevliit, Is-
lami ilim Kavramsallastirmast, Islamiyat.vol:6, number.4.2003.13-36

43 Mevliit Uyanik., Islam Inan¢ Esaslari, Esin yay. Ankara. 1997, p.9-10, 22-24
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Because what people do, what they think about it and how they think have differences
in their ways, so one should focus on them within the light of analysis of the cultural
matters, analysis cognitive elements, and determinating information-science and value
relationship.

In this context, people who live as socio-political beings have begun to research
what is “modern” in modern scientific understanding and what changes in the value of
the findings. S. Nakip al-Attas and Ismail Raci Faruki began to run a Western imagine
holding subject to serious criticism “making knowledge from Islamization” after expe-
riencing significant decline of science and philosophy after the exploitation orientalists
in the Islamic world to re-resurrect it in the field. This project which experienced the
disruption of imagine standing on the development of an Islamic science, taking care
of it was S. Hiiseyin Nasr and he began to form traditionalist current paradigm. Fazlur
Rahman criticized Western modernity and raised different solutions for it. The basis for
the formation of epistemic Contemporary Islamic Thought were these.*

These scholars thought that the political and economic developments, renais-
sance and reform efforts, enlightenment posed by Western thought formed problems so
one shoult find solutions to these. A particular time of history, and a certain community
with specific language had the new God spoken rules, so how these rules can find solu-
tions to different times and places in various languages and races, scholars contribute
to the solution of the problems about how they reflect on the questions and possible
answers.

In this context, divine booklets should be read as;

The detection of destructive elements for essential elements of the previous
applications and subsequent articulation and distortion,

The locations what have been posted in the name of ‘Sahih/Real’

The complex issues that will be rejected (mythological elements of Greek phi-

losophy from Ionia)

Places which will be reviewed again, and be accepted partially (Greek / Byzan-

tine / Jewish / Christian culture of issues which are coming out of the Alexan-

dria line)

And an entirely new, unique and informational evaluations.

Those for the supply of intellectual freedom and freedom of authenticity must

be made for Jurisprudence. In this respect, the Prophet Muhammad (peace be upon
him) sent principles and other ancient traditions of knowledge, science and civilization

before the translation of the product; ie comparative suggestions for solutions to the
problems generated by analyzes of the Prophet in any way.

44 Uyanik, Bilginin Islamilestirilmesi, p.111-156,185-205
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Conclusion

September 11, 2001 is actually a start date of the new century. Global powers began
to intervene in the grounds of democracy and human rights to energy generation and
supply centers. A “continuous instability” situation was created by starting from Iraq
(which was once the southern line of the Silk Road) to the area of Afghanistan and Pa-
kistan. The operations with the name of Arab Spring made Middle East turn into blood-
bath. It was previously used as “War Between Civilizations” and “The End of History”
thesis to create the infrastructure of its intervention in the Muslim world. Now Muslims
dragged into the conflict within a civilization under the name of the Shiite-Salafi dis-
tinction. The way to stay out of this conflict is to read the sincerity of the ancestor-land
and homeland which is about Hanafi Jurisprudence, free will and the symbol of the
Maturidi Akaid. Ahlu Sunnah, which is the language/sayings of the real God. Thus, we
need to update the current significant appeal of this with Ahmet Yesevi.

The size of this philosophical dimension can be specified after Farabi’s ‘Census of
Science’ by that we can create a new civilization conceived as a presentation to explain
the relationship with God in the universe and human. That’s why God created the uni-
verse, we can begin to negotiate this in the context of the theological meaning of human
existence. Then how civil sciences make people realize of this idea (politics / canon law
and theology) is a concerned issue. Other Muslim philosophers like Al-Farabi embodied
the morality of science and politics to “civilized sciences” may be effective in generating
solutions to ethical problems of the political problems. Conceiving of a new civilization
positive / natural sciences section can be done with a Biruni based method.
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CONCERNING ABOUT A POSSIBLE CONFLICT
IN HIGHER EDUCATION

Mehmet Gunenc!

Abstract

Education can be divided into two components: Knowledge and human as

an individual. One could say that for this reason an individual is the creature

which can be educated with knowledge. But the most important issue is what

kind of knowledge and human should be considered. Another important is-

sue is how knowledge can be shared and socialized? In this context school is

the bridge institution that connects knowledge, education and society. This

central position of the school creates a tension within the state. Because state

also claims central positon in a society. From this point, especially in mod-

ern western World there is a paradigmatic problem which sees knowledge as

power. An useful discussion could be found in the last writing of Kant: Con-

flict of the Faculties. In this book Kant argues the importance and priority

of philosophy over theology. While the first one has right to claim because

it uses the reason, the second one represents the state and because of that it

has to obey. Beyond the historical positions of the enlightenment that passed

today this discussion still needs to be analyzed. First of all Islam does not un-

derstand knowledge as power neither with reason nor under the state but as
truth. Thus as the place of knowledge, (Islamic) school has right to be supe-

rior and prior of state. According to these framework my paper will initially

provide an introduction about what is knowledge in general and what is the

function of higher school in the disposition of philosophical and theological
knowledge. After that I will discuss and compare the possibilities and results

of this conflict within framework of the book abovementioned.

I will analyze in this speech the meaning of the university as the place of higher
education and the tension between faculties of that university. I will give my analysis
through philosopher Immanuel Kant. I specifically consider his book Conflict of the
Faculties. After that I will present my own thoughts about Islamic understanding of
higher education which I hope will be coherent with this conference.

The conflict between faculties is related to acquire the knowledge and disposi-

1 Assoc. Prof. Dr. Mehmet Giineng, Philosophy Department, Istanbul University
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tion this knowledge in a society. The faculty of philosophy is about exploring the pro-
cess of knowledge while faculty of law and medicine related with using or practice of
this knowledge. Philosophy of faculty cares two things: The process of knowledge as in
gnoseology and investigate the knowledge that is used by these two faculties.

Here my main interest is not gnoseology. I will focus mainly how knowledge can be
evaluated as socially and politically. Social point of this subject shows us how this facul-
ties can be used while political point shows the critics of philosophy about the using of
that knowledge in a society.

Evaluation of knowledge as socially doesn’t mean our subject is ordinary language
which is used in daily life. Higher education in universities constructs higher knowledge
which is very important to improve a society. When we discover this kind of knowledge
we make higher or educated man which effect society more than lower educated man.
Thus, through higher education we can establish a civilized society.

Kant’s book Conflict of the Faculties/Der Strait der Fakultdten is a collection of three
related articles which discusses knowledge as politically and socially. For him social
and political points concerned with using religious knowledge in higher education or
in faculties. In fact Kant presents same issue which was very central in his Critique of
Pure Reason. Because as socially handled the basic concepts of metaphysics takes us
to religion. Therefore the question how we can establish a relation between religion
and philosophy becomes very important. In a way, in his secondary works Kant has
tried to solve the problem of knowledge and knowing which was very important in his
first critique. How one can see from the central point of pure reason the structure of a
society and government? Of course same concern is in force for religion which has to
say something about society and government as well. We shouldn't forget that Critique
of Pure Reason is not only an epistemological work. Kant used epistemological results
for political purposes. His critique of pure reason becomes a tool which handles with
traditional philosophy namely metaphysics.

If reason is ability for thinking in general we have to expect that very same reason
should be involved with everything we thought. But the critique indicates different role
of reason. Instead of understanding or thinking something this reason means investi-
gate and forming something. This is exactly what Kant aimed in his philosophical proj-
ect. Because Kant, as it was aimed in his Copernican revolution, put the limits of reason
as conditions of beings in general. In other words, reason presents its limits as the forms
and conditions of reality. Therefore the critique of reason saw its new function as duty
to construct new world. As a result of this new position of reason, we can find new
concepts such as natural religion or religion of reason. Also we can find reformation of
all religious thinking of man. In this context the determinative and effective role of rea-
son created a permanent tension between philosophy and religion in history of western
thinking.

Generally the importance of philosophy comes from deciding the positions of oth-
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er faculties in society. These positions are also important for government and religion.
As aresult we can see a clear picture that the conflict between faculties and their related
instuitions is very natural and inevitable. From this point we can define philosopher as
liberalistic who doesn’t like any kind of authority. Conversely perhaps we can see this
approach of philosophy as legitimation of its own power to accept any authority except
itself. There is thin and deep line in using freedom through reason. For Kant and for the
most of philosophers freedom expresses itself in reason. In other words, when reason
is used we can walk in the way of freedom. Therefore when Kant talks about not for the
things of religion but the position of reason for the matter of religious things, it had
naturally been thought that was done against religion.

As T've told before the other aspect of matter is about the position of theology
and government. Because of the theology is the branch which determines the using of
reason in the matter of religious things we can expect an immediate reaction philoso-
phy. Thus in modern period while we can see reaction of philosophy as putting natural
religion under natural reason in one side, in the other side we can find ecclesiastical
religion as defending its own book more radically. But as I will show you later Kant in-
tended to see this conflict as natural and somehow dialectical. But it is very easy to say
that this conflict will be progressed in the favour of reason. We can call therefore Kant
as peacemaker to give an end or to make an agreement between faculties under the
leadership of reason. Now we should analyse the term and conditions of this agreement.

Let’s first ask what are the basic issues in the conflict between religion and reason.
In the context of Christian religion there is huge gap between reason and faith. In the
tenets of this religion such as incarnation, we can find some difficulties to accept by rea-
son. We can understand this problematic as if there anything beyond reason or against
reason? We can realize this situation clearly through the motto of credo quia absurdum
est. We know from this motto of Tertullian that Christian belief is not compatible with
Ancient Greek philosophy. In fact not only for Christian belief but this is a problem for
all western thinking which also includes Islam. Because generally it is accepted that
Greek thinking model represents the correct use of reason. For instance Al Ghazali has
accused in his works of “The Inconsistency of Philosophers” Islamic philosophers who
followed the ancient Greek philosophy. Then one should ask what kind of reason is
that?

I will not criticise pure reason like Kant did. But to help us in understanding the
matter I mentioned here I will point out one important aspect of reason. Reason will be
always in conflict if it claims autonomy. I'm not trying to argue here whether it is wrong
or wright but only explain how was seen by Kant.

Now with this abovementioned backround let’s see what definitions Kant made.
After emphasizing university’s autonomy Kant explains how an university should have
function and mission in a society. First an university has responsibility to graduate stu-
dents who will have the name as doctorate. Interestingly Kant claims that doctorate
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students shouldn’t be member of university. Maybe Kant was thinking that enlightened
society would be possible if only the persons who graduated be member not a university
but a society which they live.”

Kant claims a new definition of universities which is different from the tradition.
For him, university is not a priviliged place which holds high standarded knowledge.
As compatible with the thought of enlightenment Kant thinks this kind of knowledge
should be used in favour of society. In this way, Kant doesn’t permit a class to hold a
special for their sake. Here I want to indicate a point that the universability of knowl-
edge has been used differently. I think we can say Kant espciallly critisized the clerics
and goverments which are the main authorities in a society. In fact normally we can
see the intervention of goverment to universities. Governments don’t declare any idea
about knowledge. But through with this interventions it effects using the knowledge.
Thus the first faculty that a goverment interests is theology faculty. Using this faculty a
government controls religion in a society. By doing that government legitimate its own
power in society.

While in higher faculty of universities could face with sanctions, the lower faculty
of philosophy is allowed to use reason freely. After that Kant claims a government can
organize or govern faculties but shouldn't intervene knowledge which these faculties
products. Also a government doesn’t intervene using of reason which is very important
in produciton of this knowledge. If the final purpose of any goverment is about the truth
then a goverment also obey the necessary way of getting this truth.?

Although its importance in acquairing knowledge and having freedom why reason
is called by Kant as lower faculty? Kant answers this question:

“The reason why this faculty, despite its great prerogative (freedom), is called the
lower faculty lies in human nature; for a man who can give commands, even though
he is someone else’s humble servant, is considered more distinguished than a free
man who has no one under his command.”

Kant thinks that a campus’ structure must be constructed according to some cer-
tain principles. In order to do that, it is necessary to understand the divisional con-
straction of reason. Now we can divide all humanbeing’ welfare into three divisions or
faculty in a campus: First of all eternal welfare, social welfare and lastly physical welfare.
Accordingly, the faculties that correspond that needs are: Theology, law and medicine.

Kant thinks the problem of juridical verdict is obeying someone’s word but not
reason. Here it is expected total obedience. Therefore the faculties astray from its way:

2 Immanuel Kant, Conflict of The Facutlies, tr. by Mary J. Gregor, Abaris Books, 1979), 23. For
the rest of paper I will use CoF for that book

Ibid., 27-29.

4 Ibid, 29.
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“So the biblical theologian (as a member of a higher faculty) draws his teachings
not from reason but from the Bible; the professor of law gets his, not from natural
law, but from the law oj the land; and the professor of medidne does not draw his
method ojtherapy as practiced on the public from the physiology of the human
body but from medical regulations.”

If these faculties use reason it will be not appreciated by government. Because a
government always intend to say that using reason is a playing of reason and in this sit-
uation they corrupt their dignity.®

Here I want to focus on the two faculty’s relation which are more close then the
other faculties. A theolog argues for the existence of God through the words of God
in holy book. As you can predict for our philosopher it is not sufficient. Because it is a
presumption rather than prove. Thus the theology faculty stands on belief rather than
reason. Because here it is believed that this book is from God. Therefore for Kant a bib-
lical theologican can’t comment the words morally because he is always limited to un-
derstand literally the words of holy book. The only way to pass these limits is to expect a
supernatural power. As you can understand Kant put an irony of the sititution. If some-
one chooses not using reason there is not conflict for reason but an irony.”

For Kant the power of autonomus judgement is called as reason. Reason should
make laws not according to goverment'’s rule but its own pricincipals. Besides this, since
for the other faculties there is obligation to the goverment, faculty of philosophy should
control them to balance this obligation. If the main purpose of humanlife is reaching
the truth then faculty of philosophy has more responsibility than other faculties. Be-
cause while other faculties interest welfareness, philosophy aims only the truth. Thus
the freedom of faculty of philosophy is important not for its own sake but for the free-
dom which is after the truth. Thus, faculty of philosophy doesn't hesitate to be used
under the theologhy faculty if its power of reason allowed properly. In other words, for
Kant using reeason is not benefical only for faculty of philosophy but the other faculties
as well.

Kant divides faculty of philosophy into two sections: Historical and pure rational.
In the first faculty there must be history, geography, filology and other humanity sci-
ences departments. In the second one there must be mathematics, philosophy, natural
sciences and metaphysics of morality. Also both these faculties should work together.
Kant claims another natural conflict between faculties. This is while the other faculties
claims to increase the wealth of society, faculty of philosophy claims for the virtue of
same society.® Interestingly faculty of philosophy were accused for making twaddle. Af-

Kant, ibid., 31-33
Ibid., 35
Ibid., 37.
Ibid., 49.
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ter that, public wants from the other faculties the requirements for having an enjoyable
life. In this way one can can expect to find in a society not acedemician but magician:

But the businessmen of the three higher faculties will always be such miracle-work-
ers, unless the philosophy faculty is allowed to counteract them publicly-not in or-
der to overthrow their teachings but only to deny the magic power that the public
superstitiously attributes to these teachings and the rites connected with them-as
if, by passively surrendering themselves to such skillful guides, the people would
be excused from any activity of their own and led, in ease and comfort, to achieve
the ends they desire.?

The thing that a university needs to be acted carefully in public matters is that the
scholars who are in faculties should know very well why and how they establish their au-
tonomy against public. This kind of autonomy is important as it easily understood from
abovementioned, since government and public always desire their own interests. While
a government wants to increase its own power, public wants to increase its wellfare. For
instance espceially public wants assurance from theology faculty without understand-
ing the essence of their belief. Accorded with their inclinations they expect something
without any critics of reason. By doing so they legalize an inclination which shouldn’t
accept as duty. It is normal that these inclinations can surround the faculties and leads
a tension between faculty of philosophy. If government makes law in favour of inclina-
tions and of the other faculties then one can find a chaos in a society which endangers
life. Thus Kant claims the central position and importance of faculty of philoopshy in a
society.

We shouldn’t forget that the function of faculties needs to be arranged according
to the structure of reason. In fact the thing that gives autonomy to reason is the ability
to construct its own system. Kant thinks that if only reason can claim being a system of
concepts and abilities as well then this same reason can move on to construct another
institutions such as a civilized ethical society. Thus faculty of philosophy doesn’t aim to
destroy other faculties but to enlight the humanity together with them.

Now I will move the second part of my proceeding. It maybe wondered why Kant
propesed regulations made by reason? There is problem when theology converts itself
to an institution. Theology needs to start itself from a person or text. In the acceptance
of abook as holy the important thing isn’t seen as what values are claimed in it. Rather it
is looked for who represent or declares the texts. Thus the situation becomes who takes
an authority through having this holy text. Simply it is the class of clerics who stands on
not things of holy text but holy persons. As noticed this is the sign of being superstitious
instead of reason. At least it was assesed by Kant who called humanity to use its reason.

9 Kant, ibid., 49.
10 Ibid., 53.
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Therefore instead of choosing someone’s choose as what is holy or not, Kant propeses
for rational thelogian to use reason. The first one which based on someone’s choice is
called as ecclesiastical faith while the second one as religious faith. For Kant “the very
concept of religion shows that it can never be based on decrees (no matter how high
their source); for religion is not the sum of certain teachings regarded as divine reve-
lations (that is called theology), but the sum of all our duties regarded as divine com-
mands (and, on the subject’s part, the maxim of fulfilling them as such).” "

Religion is not doctrine. Putting the basic concepts of metaphysics by schools of
clerics don’t make a religion better constructed. It is more likely becomes how a religion
is competient with history of philosophy. Therefore we need to be careful to understand
the claim in the article What is Enlightment. Using reason of course doesn’t mean create
your own idea or sytems. For me it is definetly can be said that a religion can’t be suf-
ficient through using only doctrines. Any epistemic claim for Kant in religious matter
has to have some dogmas. As a matter of fact the dangerous position for the theology of
faculties is how they will be universal in the matter of religions. For Kant if religious con-
cepts imposes itself to be universal there can find no way except being dogma. Because
the necessity to be universal should come from not faith but reason. Now when faith
relies on the rational necessity to be universal it suddenly becomes dogmatic.

For Kant the divine is not something transandant but sublime. Besides, this tran-
sandantness caused nothing but wars in the history of metaphysics.” Thus we know
that Kant has proposed the mentioned universality can be achieved through morality.
The universality that reason looks for is in the laws of morality. Therefore the central
holy thing for Kant in reason is the law of morality.

Now we can move to discuss all this ideas within the context of Islam. First lets see
the approach of Islam historically. Islam considers the concept of religion differently
then Kant and Christianity. For Kant while beliefs can be many, religion must be one.
The necessity for one religion comes from the universal and one law of morality. Any
religion can be seen as belief since all their worths come from to help to expose the
essence of morality which lies in man. As a result of this perspective, Christianity and
Jewish are taken into account evolutionary. Jewish is an important step to move Chris-
tianity but this second religion is also a step to reach the final stage which ends with
moral mankind. Jewish had the words of God but Jews didn’t understand the correct
meaining of these words and because of that Jesus came.

Now Islam considers all religion as one because all they came from Allah(cc).Thus
Kuran indicates many times that all religions are one but they have distorted by human-
being. In order to prove this distortion Kuran presents some true events of Prophets

11 Ibid., 61
12 Immanuel Kant, Critique of Pure Reason, tr. by Norman Kemp Smith, (New York: St. Martin
Press, 1929) AVIIL.
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who carry over the revalations.

Including Kant, all enlightment thinkers were thinking not only nature was under
evolution but also existence. Of course the last stage of human evolotuion was reason.
As a result of this evolutionary perspective it was thought that reliagions have func-
tion to expose the power of reason in morality. We can see it in the philosophy of Ger-
man Idealizm. But as a religion Islam encompasses all reason in it. In other words Islam
claims only through Kuran one can use properly his/her reason. As you know this cor-
rect use of reason is called as Sirat-1 Mustakim.

So, there must be a clear distinction between construction of reason and con-
structed reason. Against philosophy Islamic thought has made its own position through
an understanding which use reason differently form Christianity. This means at first,
there is no need to put reason aside from belief. On the contrary, Islam claims a way to
help reason to reach its highest standard. Therefore the heart/kalb is a specific ability
which compasses reason in the matters of faith. It means a situation of faith accepted
reason and then believed with all heart.

In order to give a little summarize the thought that I've made until now is that there
is distinction between two claims. This distinction shows us there is difference between
Ancient Greek Philosophy’s use of reason and Islam’s use of reason. Because of reason’s
first effective use was seen in Ancient Greek World it was automatically thought that
correct use is philosophical. As it is known using of reason in Greek World was called
as philosophy. Thus it leaded an idea through philosophy one can use reason properly
and effectively. It is normal then to see some conflicts when this cultural use of reason
moved to the other cultures and religons. Cultures can effect each other. I don’t blame
Ancient culture or philosophy here. The reaction of Christianity was here to refuse rea-
son although later it accepted. The motto of Tertullian credo quia absurdum should be
considered with another motto of him which is What has Athens to do with Jerusalem?
The expressions made in the first one shows us that there is clear distinction between
reason and faith. Yet it doesn'’t give a reaction to use philosophical use of reason. But in
the second motto Tertullian denies philosophy. One can claim that the systemacity of
Greek philosophy with all power of reason was so burden and because of that Tertullian
had to choose the way of faith. Or we can put adversely, those Christian tenets had an
understanding of faith that is impossible to mediate with any kind of reason. Maybe
with a new claim, we shouldn't forget, philosophy is a usage of reason with a system.
As you know system is unity of basic concepts. It's necessity comes when a system is
constructed with concepts one has to construct all knowledge under those concepts.
So Greek concepts and backround created its own concepts and constructed a system
as called philosophy. Unfortunately it was thought that the only proper use of reason is
that and I think it is not.

We can't put aside easily the effective use of reason by Greeks. As a matter of fact
Christianity wasted his potentiality about reason by choosing the concept of absurd. To



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

UNIVERSITI TEKNOLOGI MALAYSIA

declare the insufficiency of reason about something transandant is different then to put
faith on absurdity. As a result of this the only way for church was to dogmatize the tenets
of this religion. Religion doesn’t mean something irrational. That was the mistake of
also Kant. He regarded religion from the perspective of Christianity and its institutional
form namely ecclesiactical structure.

To emphasize the matter again according to Kant, dogmatism stems from to make
the tenets of a religion universal based on rational princinciples. If we accept religion
with something irrational then we can see some schools instead of religion. That is why
we can see scholastizm in the history of Christian middle age. Dogmatism is not some-
thing different form religion but it is itself a correct religion. In other words, we can see
it also etymologically, the true approach of religion is called as dogmatism in Christi-
anity. But if there must be a mediation between reason and faith then the only way is
making this religion available under some dogmatic rules. Kant’s solution was to expose
pure reason to understand religion’s correct place in mind. So the claim of reason in
modern period comes from this historical backround.

In fact Kant accepts the positional superiority of theology faculty. Because this
faculty consider itself authority in men’s most important matters. It can be claimed that
this faculty stands on holy book and because of all holy books are the foundation of
salvation of mankind then it has right to be superior. But for Kant without refusing ho-
liness of this book it is necessary to understand the essence and purpose of this book
through moral perspective.

Again I want come back to Islam with asking some questions. Because of that ad-
venture of western thinking can we assume same problems with Islam? Should we look
for like Kant’s pure reason or pure religion? As it easily understood Islamic knowledge
developed in a proper way. To explain reason as pure means to cut the bind between
tradition in order to present new modernism. Thus the concepts of pure or natural rea-
son and religion are the representations of new and different thinking of moderrnism.
But for Islam at the foundation and in its devolepment there wasn't any kind of need
such a clear cut. On the contrary, Islamic thinkers always claimed in order to use reason
correctly there is no way except to return to the first and original use of Kuran.

Above I've mentioned the problem between Greek and Christian thought. The
dogmatism created certain rationality but this kind of rationality created reaction again
by another rationality. But this time rationality didn’t reject only the traditional religion
but all religion as called by Kant as historical or empirical. Thus in western thinking al-
though there is two opposed period such as old and modern there is same fight between
reason and religion. In Islam although there was tension between reason and religion it
is impossible find same problems.

First of all Islamic higher education undersanding deepened the use of reason.
Because as structurely Islam purposes the development of reason. I think the first proof
of this structure can be seen from the emergence of Figh. Because as a social science
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figh would be possible only with strong understanding of Kuran and hadith. Therefore
its practical and immediate legitimation wouldn’t come from the religion. Because we
know after the period of felicity century/asr-1saade the wealth of Islam increased.

The second proof for my claim is about the emergence of Sufism. As you know this
approach came after the science of figh. Although the huge difference between figh and
Sufism I think both can be seen as ways of reason. While we can call the reason in figh
as discursive the reason is sufism is intellectual. In fact this intellectuality includes all
function of reason but also adds something intuitional. For instance we should analyze
carefully when the Peripatetic philosophy left its central position to the Illuminationist
with Ibn Sina. This philosopher was regarded Peripatetic and Illuminationist as well.
The important role of this philosopher comes from, even his solid use of reason, lead-
ing to [lluminationism.® In this second philosophical thought reason had been used
intuitonal rather then discursive. Another example can be given for my claim. For in-
stance, Ibn Arabi is an practical and intellectual Sufist. Intellectuality in Sufism means
rationality for practical or religious tenets. We can see his sufism not an alternative to
philosophy but a philosophy in sufism. Therefore it can easily be said that Ibn Arabi is
Sufi and philosopher as well. So, the way between reason and heart is very open in Islam.

Perhaps there can be an objection using another scholar Al Ghazali. His thoughts
are seen as the end of rationalism in Islam. First even if we accept this ending we will
have to realize that the time of Al Ghazali is 12th. century. So rationalism was effective
until that time. Second Al Ghazali didn’t thought that using reason is unavailable for
religion. He claimed philosophical use of reason is different then using correct form of
reason. Therefore he insisted to use logic in religious sciences. But as I put before Greek
system of using reason can not be accepted as the correct and one using system of rea-
son. Al Ghazali was very aware of that situation.

How our faculties should be organized? All faculties but especially our higher fac-
ulties should be autonomous in their inner structure. It means any other political au-
thority shouldn't intervene these faculties. To carry on this autonomous structure all
faculties need philsophy. As I explained Kant’s ideas, in the structure of an university
the philosophy faculty uses it reason only for the sake of virtue. The virtue of faculties
can be achived only with the critical thinking. Thus this method can be given by philos-
ophy faculty. Today I hope if we use philosophy faculty to develop critical thinking we
will see once more how Islam is compatible with reason.

13 Seyyed Hossein Nasr, Science and Civilization in Islam, Chicago: ABC International
Group,2001), 297-298.
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ON AN UNSETTLED ISSUE IN ANCIENT KOREAN-JAPANESE HISTORY:
WHAT EARLY JAPANESE EMPERORS’ NAMES TELL Us'

Myoung-Mi Park
Saga University & Kyushu Sangyo University
Saga & Fukuoka, Japan

Introduction

The kingdom that is most often discussed in ancient Korean-Japanese history will
be Kaya, a kingdom group in southern Korea. It appears in Japanese history in the name
of Mimana. The allied kingdom was destroyed by ancient Korean kingdoms Paekche
and Stilla. Before and after the start of the Western/Christian era in the south of the
Korean peninsula, there were three kingdom groups Mahan, Byunhan and Jinhan. In
Mahan and Jinhan small kingdoms were united into big kingdoms, but Byunhan, later
Kaya remained an allied kingdom group and was eventually destroyed. Ancient Kaya
area produced good iron, developed iron weaponry and other things, and it exported
iron to neighboring countries/kingdoms, China and Japan. Thus, it has always been a
mystery why this rich and strong kingdom was not united into a big kingdom but ended
up being destroyed by neighboring kingdoms. Not just iron armors and weapons, Kaya
developed a rich culture, producing a particular kind of china/ pottery and textile for
daily use and for ceremonies, and invented a musical instrument called the Kaya zither.
Why did it cease to prosper earlier than other kingdoms? The writer believes that the
answer is in Japan’s early emperors’ names and place names.

Discussion

Japan’s early emperors’ names are in two forms—Chinese-style two-lettered
names and longer Japanese names. The following is a list of the early emperors’ names
in both the Chinese-style and Japanese names:

1. Jimmu Kamu-yamato-iware-hiko-no-mikoto

2. Suizei Kamu-nuna-kaha-mimi-no-mikoto

3. An'nei  Shikitsu-hiko-tamatemi-no-sumeramikoto

4. Itoku  Ooyamato-hiko-suki-tomo-no-sumeramikoto
5. Kosho Mimatsu-hiko-kaeshine-no-sumeramikoto

1 This paper was edited and translated into English by the co-presenter of the paper at
the ICAPA gth Congress, Yasuhito Ishii, Prof., Chikushi Jogakuen University, Dazaifu,

Japan.
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6. Koan  Yamato-tara-shi-hiko-kunioshihito-no-sumeramikoto
7. Korei  Ooyamato-neko-hiko-futoni-no-sumeramikoto

8. Kogen Ooyamato-neko-hiko-kuni-kuru-no-sumeramikoto
9. Kaika  Waka-yamato-neko-hiko-oohihi-no-sumeramikoto
10. Sujin  Mimaki-iri-hiko-inie-no-sumeramikoto

1. Suinin  Ikume-iri-hiko-isachi-no-mikoto

12. Keiko  Ootara-shi-hiko-oshiro-wake-no-sumeramikoto

13. Seimu  Waka-tara-shi-hiko-no-sumeramikoto

14. Chuai Tara-shi-naka-tsu-hiko-no-sumeramikoto

15. Ogjin  Homuta-wake-no-mikoto

16. Nintoku Oosazaki-no-sumeramikoto

17. Richu  Qoe-no-izaho-wake-no-mikoto

18. Hanzei Tajihi-no-mizuha-wake-no-mioto

19. Ingyo  Oasazuma-waku-go-no-sukune-no-mikoto

20. Anko Anaho-no-miko

21. Yuryaku Oohatsuse-waka-takeru-no-mikoto

22. Seinei Shiraka-no-take-hirokuni-oshi-waka-yamato-neko-no-sumeramikoto
23. Kenzo Oke-no-iwasu-wake-no-mikoto

24. Ninken Oke-no-sumeramikoto

25. Buretsu Ohatsuse-no-waka-sazaki-no-mikoto

These are the first 25 emperors of all the 125 emperors in Japanese history, with the
current Emperor Heisei being the 125th in history. The above names in Japanese have
variations, so the information here should not be taken as definitive.

From the above, let us note a few things: the 6th, 12th, 13th and 14th emperors’
names include “tara’, which is the name of one of the kingdoms of Kaya. The 6th emper-
or’s name “Yamato-tara...” means “Yamato/Japan’s Tara", which seems to indicates the
origin of the emperor’s ancestors, and so do the other three emperors’ names, it seems.
The 14th emperor Chuai’s empress Jingu's Japanese name also includes Tara: Ootara-shi-
hime-no-mikoto (also, Okinaga-tara...); thus, the couple seems to have been both from
Tara. In addition, the 10th emperor’s name contains “Mimaki-iri...". Here “Mimaki” is an
alternative name of Mimana, the Japanese name for Kaya, and “iri” means “entering
from”; thus, “entering from Mimana/Kaya”. (The 11th emperor’s name also has “iri” (en-
tering from), and “Ikume” seems to be a place in Miyazaki, which has been believed to
be where the first emperor Jimmu departed for Nara.)

We also note that the gth, 12th, 15th, 17th, 18th, 19th, 21st, 22nd, 23rd and 25th
emperors’ names contain “waka/wake/waku’, such as “Waka-yamato” (gth) and “Wa-
ka-tara” (13th). This “waka-tara” corresponds to “pakat-tara” in Korean, which means
“outer Tara” or “second Tara”. Korean [pa] sound appears as [wa] or [ha] sound in Jap-
anese after sound change, and [Aa] at the beginning of words appears as [a], dropping
the initial [h] sound. Thus, [waka-tara] corresponds to Korean [pakat-tara], meaning
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“outer Tara” or “second Tara”. The name of the kingdom Tara appears in Japan’s ancient
chronicle Nihon-shoki [Japan Chornicles, AD720]. In Japanese the Chinese character
meaning young is used for the sound [waka], so the names have often been understood
to mean “young prince’, but the writer considers this interpretation wrong. To interpret
the name of the 12th emperor Keiko’s Japanese name as an example, the following can
be said, with “Ootara” meaning Korean Tara-Kaya kingdom, “hiko” male royals or aristo-
crats in ancient Korea and Japan, here simply translated as “prince’, and “shi” and “no”
both indicating genitive word-endings:

Ootara- shi- hiko- oshiro- wake- no- sumeramikoto
Great Tara GEN pince castle outer/second GEN emperor

“Great Tara’s prince second/outer castle’s emperor”

Now “waka/wake” in place names and personal names in Japanese may mean
“young”, but it most likely meant “outer/second” originally. Compare hayasi- wak-
abayashi, furumiya-wakamiya, matsubayashi-wakamatsubayashi, ~mori-wakamori,
koori-wakegoori, where “waka/wake” does seem to mean “outer”. Wakabayashi, which
appears in various places in Japan, is seen away from city/town centers. Wakayama
is outside Yamoto (the first united kingdom/country of Japan). Near where the writer
lives, outside of Kashii-jingu Shrine (miya) there is a town by the name of Wakamiya.

Conclusion

From the above discussion, the answer to the question why Kaya kingdoms dis-
appeared from the mainstream history of ancient Korea should be clear: the royals and
aristocrats escaped or moved out to Japan. We can add that the first emperor Jimmu'’s
father seems to have also been from Kaya: his name contains “Ugaya’, which is an al-
ternative name of Ookaya/ Oogaya “Great Kaya”. Thus, the connection can be seen be-
tween Kaya royals and early Japanese imperial family. That is not to say, however, that
the Korean side was superior to the Japanese side, and vice versa. It simply shows the
direction people moved.

Thus, this paper has seen what seems to have happened between Korea and Japan
in ancient times on the basis of comparative linguistic analysis. This analysis has solved
a mystery in ancient Asian history.
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TRADITIONAL GRANDMOTHER’S ROLE
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Abstract

Historically, grandparents have played an important role and were honored
within their families and communities in Kazakh nomadic society. Today,
grandparents’ role as supporters, advisors, keepers of traditional knowledge,
and keepers of community has changed as a result of economic and social
changes in the society. Grandmothers were the core of the society creating
relative ties, being in charge for existence of extended traditional families as
the keepers of unity, friendship and harmony, educators of the offspring. All
economic hardships of hearth and home were on their shoulders.

Kazakh historical studies as well as cross-cultural studies of grandmothers’
role in Native American and African American cultures confirm positions of
authority and respect in their societies. But modernization caused decreased
connections to the land which traditionally was sacred for Kazakhs and
changed economic lifestyle and created new role models in urban families.
It is extremely important for the Kazakh culture being mostly an oral one to
preserve its spirituality and language through reassessment of grandmothers’
role in family education.

Keywords: Kazakh traditional family, Kazakh grandmother, traditional nurturing.

The life of the nomads was characterized by very difficult living conditions: lack of
water resources, threats by the neighbors, hardships of cattle breeding but the difficul-
ties of nomadic life made a great influence on the worldview, traditions and spiritual
culture of the Kazakhs. As with all other nomadic peoples Kazakhs transferred all their
knowledge orally. The nomads protected their cultural traditions and happened to pre-
serve it from the outside influence. Family was one of the highest values of Kazakhs.
«Birinshi bailyq — densaulyq, ekinshi bailyq — aq zhaulyq, ushinshi bailyq — bes saulyq”
(The first wealth - health, wealth second - the family, the third wealth - the existence of
cattle.)
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Kazakh family often lived in an extended family including older ancestors - grand-
parents, as well as already married sons, and sometimes married grandchildren and
their descendants. Cohabitation was not dictated only by economic interests, we should
take into account the ties of kinship and morals. These families gathered at the same
table and worked together to solve all family matters. And this, in turn, allowed them to
organize the educational process effectively. Kazakh family lifestyle brought up and de-
veloped in children sociability, calmness, courtesy and responsiveness. And even those
who have left to live alone, do it under the guidance of fathers, and do not remain un-
attended, and if necessary, they can always ask for help and advice from parents. The
main family issues were solved by the head of the family. And these families were very
close-knit, united, they could not be destroyed simply because they developed mutual
support and unity. Respect to elders was the leading trait of character. “Toringnen qart
ketpesin” (Let an elderly man be always in the most respected place in your house).

V.G.Sokolovsky upon analysis of the results of the expedition led by Oraz Zhan-
dosov in 1924-1925 in Aulieata (Djambul) region concluded in his book entitled “Kazakh
Auyl” that still in early twentieth-thirties of the twentieth century a Kazakh auyl (vil-
lage) was dwelled by three-four generations of a family with one ancestor. (Sokolovski
1926)

For a Kazakh family the place of grandparents is special, respected and honored. It
is considered that ATA (grandfather) loves grandchildren more than his own children:
“Balanyng balasy eng ystyq bala” (the son’s son — the most loved son), grandchildren are
“the best of the pleasures of mortal world”, “Balam — balym, balamnyng balasy — janym”
(a child is my honey and my child’s child is my soul). There is no greater happiness
than to grow old rearing grandchildren: “Oz balangdy oskenshe baghasyn, nemerengdy
olgenshe baghasyng” (you bring up your children until they grow up and you grow your
children until you die). Grandchildren nurtured by grandparents in extended families
accompanied them in the last journey.

Grandmother is not only the family’s but the whole relatives core who creates the
unity and peace between all relatives- in- law especially consisting of females. She is a
respected mother for the younger generation and the daughters- in- law, a think tank of
the family. It is an old AJE (grandmother) who can call to order her adult children having
their own grandchildren: “Ai deitin aje joq, qoi deitin qoja joq” (there is no grandmother
to set back, no haji to stop). Grandmother in a traditional Kazakh family has a power to
stop a mistaken adult. The older a woman was the more independent she became, her
contacts with the surrounding society expanded and she began to play an active part in
the community. That important status of an elder woman in the society was based on
the social importance of the elder age: knowledge of traditions and life experience.

Traditions in the society become the foundation of its existence, shape the core
support for the internal world of a man guiding him through the life. A Kazakh who
follows traditional rites and ceremonies so called “yrymshylyq Qazaq” surrounds his life
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with rites, rituals, traditions. Children would absorb this worldview if they live within
a society following and keeping the traditions. It is particularly important for a society
which hided all its spiritual wealth in oral culture.

The loss of traditions would lead to the loss of ethnical identity, impoverishment
of intellectual, emotional and finally spiritual life. The loss of traditions and language
will result in the loss of identity. Although knowledge of the language does not immedi-
ately guarantee the knowledge of the meaning and value of traditions in implementing
certain rituals. It is absolutely right that the unity and revival of the nation lies in its
traditions.

A Kazakh recognized himself as both part of the community and the Universe.
The roots of this view go back to Tengriism. It was then that all Being had a protector,
“Tangyr” (Kazakh -Tengri). Granmothers used to say “do not tear the grass, do not spit
in the water” and there were hundreds of other don’ts which shaped a special ecologi-
cal relation of man with the surrounding. Traditions guarantee spiritual health of the
nation, its unity and development. For both Muslims and non-Muslims some rituals of
Kazakhs were considered to be like superstitions. “Superstition, especially developed
between women, it is truly the most serious consideration. It covers him like a four-year
girl and an old woman ... Superstitious rituals are strictly enforced and spreading of the
tent, and milking of livestock and cooking food, the spinning and weaving, and even
much stricter than the laws of Islam ... “(Vambery 1868 ).

Qudabai Kustanayev, a graduate of Turkestan Teachers Seminary described a spe-
cial social status of a woman in a nomadic society in his research based on his “insider”
observations of society contemporary to him: “A Kirghiz (Kazakhs were called Kirghiz
by the Russian Tsarist administration) woman is known to have ... freedom, she does
not cover her face and easily communicates with unfamiliar people. She is allowed to
attend freely in the society of men, taking part in all the popular amusements ... did not
hesitate neither fellow nor foreigners”. (Kustanayev 1894)

Today the most common type of families in rural areas of Kazakhstan is extended
family, which includes two and sometimes three generations of family relatives as well
as young and unmarried adult children. The family lives in the same house and has a
shared household. At the same time the head of the family is considered a senior man,
who forms the family budget and decides all the pressing everyday questions. In an
urban environment nuclear family dominates and undivided two-generation family, in-
cluding a young family with children and parents of the husband are less common. The
head of the family is also considered a senior man.

Apparently, urban lifestyle influenced the predominant type of family living in a
small apartment. Usually at home parents still live with their youngest son who also
inherited his father’s house and farm. Currently, however, this practice is changing. Of-
ten the parents live with the family of one of the older sons. Young people, especially in
the city, tend to live on their own, as a separate family. But old parents rarely left alone,
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usually one of the sons or unmarried daughters live with them. Until now a traditional
status of senior men and senior women in the family has been preserved. It is saved
and the authority of the “old men” in the family councils. Often, the role of elder in the
family after the death of her husband is played by his wife-widow who, in fact, keeps the
traditional heritage of his family status.

The status and role of a Kazakh woman in the modern world has gradually
changed. From the perspective of the women themselves, a social, and therefore the
family status of the Kazakh women has changed a lot over the past few decades. The
turning point was the go-ies of XX century. Because of the ensuing economic instability
in the country, many males and females were unemployed. Men who could not support
their children, no longer felt themselves masters of the family, some of them fell into a
depression, began to drink. A woman, on the contrary, proved to be more resilient and
faster than men were able to adapt to new conditions.

In many cases women, unlike men quickly found work becoming breadwinners
for their families. And unemployed men remained at home and often performed female
functions looking after children and doing housework. Thus, women took the leading
place in the present family. It was after the go-ies of the XX century, the percentage of
women engaged in business has grown - this is due to the fact that some of the women,
finding themselves in the position of the unemployed were forced to trade and start a
business. Residents of rural areas are in an even more difficult economic situation. In
contrast to the city, many women in rural areas, lost their jobs, become more involved
in the housework and expanded their household activities. Subsistence farming defined
the specificity of life and organization, accelerated the return to traditional ways of do-
ing household farms and, consequently, to the traditional family relations. Women rec-
ognize that the current economic situation in the country has stabilized and begun a
return to the past.

In the nomadic tradition, on the contrary, a woman is considered to be man’s equal
in everything, including the strength and ability to work. This is particularly described
by Levshin. “Female Kazakh people for many reasons to be preferred male. Kirghiz
women are far superior to men in hard work. They keep the entire household, they have
a half of the care of the cattle, moreover, do needlework and make clothes for them-
selves and their children, they also have to take care of everything for their husbands,
sometimes even saddle up their horses and put them on horseback. For all these works
were awarded slavery they have husbands as their owners or masters “. (Levshin 1832).
This, of course, was a very superficial view of the Kazakh woman. It was a view of an out-
side observer who did not want to delve into the nomad “order of things.” In nomadic
lifestyle man acted as a breadwinner and a warrior, protector of the tribe. So he always
had to be outside: explored new pastures, stole other people’s horses, carried on patrol
duty, was in charge of grazing cattle. A woman has always been at home, and in the con-
ditions of a nomadic life she herself represented a mobile home, she was a symbol of the
family and what she was doing for the family was done out of necessity. At that time un-
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der existing conditions Levshin could not afford that if the role of women in household
was so great, it would change her position in the family. In the important moments of
nomadic life a woman influenced decision-making, gradually leading him to take a de-
cision favorable to her family or children. This is clearly reflected in the Kazakh proverb:
“Man - is the head, the woman - a neck, the neck turns the head.”

Women in Turkic society traditionally occupied a high position (as is often em-
phasized by historians) compared with neighboring nations. Gender gives anyone no
privileges or benefits. Otherwise, it would upset the delicate ecosystem of the nomadic
community, where each active unit counts. Papal envoy Piano Carpini who first visited
the land of the Mongols in the 13th century described the gender differences almost in
the same terms as Levshin. But how respectful was his attitude towards the phenome-
non itself. A tangible respect to the woman in the nomads comes because of her service
to the family and the tribe: she is the mother of so many children, her husband is boom-
ing due to her love and dedication, she is able to meet the guests promoting normal
microclimate in a nomadic society. (Carpini 1957).

In the so-called “developed” world, there is a tendency for grandparents to be
much less involved in the socialization and care of grandchildren than was historically
the case. Nevertheless, in all cultures, grandparents continue to be involved and to influ-
ence, to a greater or lesser extent, the lives and development of the younger generations.
In most parts of Africa, Asia, Latin America, and The Pacific, grandparents continue to
play a critical role in guiding and supervising the younger generations; parents and chil-
dren alike. The Bengali Proverb says: Grandparents know everything.” (Project “Grand-
mothers: A Leading Institution. 2005)

Grandmothers play a critical role in transmitting cultural values and practices to
younger generations, thereby contributing to the maintenance of cultural identity in an
increasingly culturally homogeneous world. “A grandmother’s understanding of Indian
identity is an invaluable perspective that she is able to pass on to her grandchildren.
Grandmothers-as-culture-transmitter may be one of the most significant contributions
to the perpetuation of the Indian community.” (Schweitzer 1999).

Anthropologist Margaret Mead was among the first social scientists to point out
the critical role played by grandparents in transmitting from one generation to the next
the “model” of how things should be done in life, including how children should be nur-
tured and taught how to survive in each society. (Mead 1970)

“Culture tells people how to view the world, how to experience it emotionally and
how to behave in relation to other people, supernatural forces and in relation to
their environment. It is the ‘lens’ through which people perceive and understand
the world in which they live.” (Sengendo I. 2001)
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“If you want to be a nation, mend the cradle’, said a famous Kazakh writer Mukhtar
Auezov. In order to implement these great words into life it is reasonable to take grand-
mothers as the core figures. Everybody should turn to traditions of their people, set
honest goals, clear love to Motherland. Consequently, grandmothers’ role as teachers
and transmitters of national values is overwhelming. Revival of traditional cultural val-
ues, return to the “old order” can be seen as a reaction to the expansion of the Western
industrial culture and as an attempt to elimination of leveling pressure of the Soviet era.
(Stasevich 2011)

Return to traditional cultural values is undertaken in order to preserve national
identity and their cultural singularity as a way of self-identification of the Kazakhs. The
Kazakh state is moving towards modernization, recognizing the global trend of devel-
opment, at the same time we observe the desire of society to preserve and strengthen
the national traditions.
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LIBERATING THE COLONIZED MIND
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This article attempts to elaborate two phenomena, both external and inter-
nal, because of which human mind is being colonized before explaining the
remedy proposed by Syed Muhammad Naquib al-Attas in order to liberate
the colonized mind. It is by means of creating man of adab who is conscious
of his individuality in relation not only with his self but also his community
or society. Along with that elaboration, it is obviously possible for mind to
be liberated from colonization when human soul especially rational soul as
the real essence of human being has instilled and understood well the true
meaning of the contents of adab.

Keywords: External colonizer, political coloniality, colonial matrix of power, coloniza-
tion of mind; internal colonizer, human forgetfulness, animal soul; liberated
mind, human mind, freedom of choice, man of adab.

Introduction

Sound mind (al-‘aql) is considered one of three sources of knowledge including
five sense perceptions (al-khawas al-khams) and true reports (al-khabar al-sadig). In
the case of human nature, sound mind (al-‘aql) is also regarded as important elements
from which a human being is constituted and is differentiated from any other creation
as unique and special creation.> It is due to the fact that, by means of his mind, human
being, like all animals, has capabilities to conceive and perceive knowledge of objects
which is perceived by his sense perception. But he, unlike all animals, has capabilities to
conceive universal forms abstracted from sensible things perceived and to correspond
among each other until the unique universal form among other universals is obtained.?

1 Sa‘dal-Din al-Taftazana, Sharh al- ‘Aqa ‘id al-Nasafiyyah, Ahmad Hijazi al-Saqqa ed. (al-Qahi-
rah: Maktabat al-Kulliyat al-Azhariyyah, 1988), 15.

2 Syed Muhammad Naquib al-Attas, On Justice and the Nature of Man (Kuala Lumpur: IBFIM,
2015), vi, 31. Hereafter cited as On Justice

3 Ibn Khaldun, Tarikh Ibn Khaldin, vol. 1, al-Muqgaddimah (Beyrut: Dar Fikr, 2001), 644. Here-
after cited as Muqaddimah Ibn Khaldiin. See also Al-Saw1, al-Basair al-Nasiriyyah fi ‘ilm al-
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The process does not cease but human mind continues to verify universal form by
means of two ways. Those are by either combining universal forms with each other in
order to gain the conformity between the form and the detail outside or judging one
thing by another from which the conclusion is decided.* Thus, it is crystal clear that
human being by means of his mind can achieve the true knowledge and human mind
basically has its natural ability to act.

However, it is due to the delusion of the estimative and imaginative faculty min-
gling in the analytical process, human mind with its abilities sometimes cannot perform
in perfect sense and come with proper understanding and knowledge of certain things.>
Moreover, in every human being there are three sovereigns influencing each others,
such as sensible, estimative, and rational sovereign.® In this case, both estimative and
imaginative faculties basically are two faculties which are inherent in the animal soul
and human abilities to achieve a proper understanding and knowledge are inherent
in the rational soul.” Therefore, since there are three different nature of human soul
including the vegetative, animal, and rational soul, human mind will be considered the
liberated mind, if his rational soul is able to govern the vegetative and animal soul. In
the contrary, if his rational soul is governed by either vegetative or animal soul, human
mind will be regarded as the non-liberated mind.

In another case, owing to the fact that human being is considered a social being
that inhabits place in which the interaction between one and another happens,® hu-
man mind cannot escape from various notions consisting of ideas, teachings, and ide-
ologies coming from family, school, or societal group.® In this condition, human mind
may blindly accept some notions without any critics, accept or reject them with critics,
or reject them all the way. In the case of the first and the last is considered those who
are extreme, for they do not carefully analyze issues in such a way that without proper
reason they accept or reject whereas the second, it seems moderate, for they sometimes
with their proper reason accept or reject.

In addition to those phenomena of the condition of the mind, there is another is-
sue pertaining to the cause of those phenomena which is called “colonization of mind.”
Colonization of mind basically is considered the transmission of mental habits and con-

Mantiq, Rafiq al-‘Ajam ed. (Beyrat: Dir al-Fikr, 1993), 29.

4 Ibid.

5 Syed Muhammad Naquib al-Attas, Prolegomena to the Metaphysics of Islam (Kuala Lumpur:
ISTAC, 1995), 145. Hereafter cited as Prolegomena. Cf. Imam Al-Ghazali, Mi ‘yar al-‘Ilm,
Sulayman al-Dunya ed. (Misr: Dar al-Ma‘arif, 1961), 59. Hereafter cited as Mi ‘yar al- llm,

6 Imam Al-Ghazali, Mi ‘yar al-‘lim, 62.

7 Imam Al-Ghazali, Tahafut al-Falasifah, Maurice Bouyges ed. (Bayriit: al-Matba ‘ah al-Katili-
kiyyah, 1927), 206-9.

8 Ibn Khaldun, Mugaddimah Ibn Khaldiin,54.

9 Abu al-Barakat, AI-Mu ‘tabar fi al-Hikmah, vol. 1 (Haidarabad: Jam‘iyyah Dairah al-Ma‘arif
al-Uthmaniyyah, 1357), 7.
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tents by means of social systems.” Colonization of mind also is considered a natural
phenomenon appearing once interaction between one and another happens.” So that,
human being cannot escape from being colonized all the time until the life is end. In the
different word but in the same meaning, never does human being in all of his life then
have a liberated mind. It is because whenever he perceives a new notion basically he is
moving from one version of colonization of mind to the other version of colonization of
mind, albeit this never ending process sometimes is realized or is not realized. It means
that either colonizer or colonized person sometimes realize or does not realize that he
is colonizing or being colonized.”

Once the mind is being colonized, it means that colonizer has induced a set of
beliefs by means of inferential and persuasive process in such a way that the colonized
mind adopts the colonizers epistemic principle of unfair comparison. In this case,
therefore, the colonized mind mentally will consider the colonizer is superior then him.
8 This condition of mind undoubtedly cannot be separated from what is called political
colonialism the practice of which has been disappeared by the end of the millennium.
It is due to the fact that political colonialism not only attempts to conquer political and
economical aspect, which is now no longer dominant but also, the most severe and
long lasting one, attempts to take possession and control the mind of colonized peo-
ple.* Therefore, it is obviously proven that along with the agenda of globalization as
the continuation of imperialism and colonialism since 15th century the only knowledge
framework projecting worldview of singular culture and civilization has been attempt-
ed actually to be widely propagated. Worldview in this case is a worldview which reduc-
es humans’ understanding of universe, life, happiness, development, knowledge to the
understanding of Western people.’s

Unfortunately, Westerns’ worldview indubitably leads to the exploitation of not

10 Marcelo Dascal “Colonizing and Decolonizing Minds,” 2. https://www.scribd.com/
doc/275478036/colonizing-decolonizing-minds/. Accessed on 22/01/2016 at 12:57.

11 Marcelo Dascal quotes Mary Douglas saying that “The colonization of each other minds is the
price we pay for thought.”

12 Ibid, 2.

13 Ibid

14 1Ibid, 1.

15 Wan Mohd. Nor Wan Daud “Dewesternisation and Islamisation: Their Epistemic Framework
and Final Purpose, in Noritah Omar et.all. ed., Critical Perspectives on Literature and Culture
in the New World Order (UK: Cambridge Scholars Publishing, 2010), 3-5. Hereafter cited as
Dewesternisation and Islamisation. Also Wan Mohd. Nor Wan Daud “Islamization of Contem-
porary Knowledge and the Role of the University in the Context of De-Westernization and De-
colonization” in his Professorial Inaugural Lecture Series (Malaysia: UTM Press, 2013), 6-8.
Hereafter cited as Islamization of Contemporary Knowledge. Cf. Walter D. Mignolo and Ma-
dina V. Tlostanova “Theorizing from the Border: Shifting to Geo-and Body-Politics of Knowl-
edge” in European Journal of Social Theory, 9 (2), 2006, 206. Hereafter cited as Theorizing
from the Border.
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only human capital by infusing knowledge framework but also natural resources.” It is
because all colonized people have been colonized also their mind until all their activ-
ities follows the argumentation of their colonized mind. In this regard it is since 1970
that the effort of colonized people has been attempted in order to get rid of the destruc-
tive aspect of Western’s worldview throughout many alternative means.” As far as colo-
nization of mind is concerned, the question of whether liberated mind naturally can be
achieved or whether liberated mind is only a paradox will be carefully discussed. Prior
to that elaborating the external colonizer of mind, i.e., political coloniality and internal
colonizer of mind, i.e., human’s forgetfulness and animal soul will be initially explored
before elaborating the main issues.

1. External Colonizer of Mind

Many decolonization theories including Wolter D. Mignolo, Kwasi Wiredu, Syed
Hussein Alatas, and many others are of the opinion that colonization agenda has not
only conquer the colonized region politically and economically but also eradicate socie-
tal identity culturally. Owing to that, identification with respect to the nature of colonial
agenda and its mode along with its matrix of power underlying the agenda, in this part,
will be elaborated before elaborating phenomena of colonization of mind as the direct
and indirect impact of colonization agenda.

1.1. Political Coloniality and its matrix of power

Viewed from the theoretical aspect, coloniality is considered the hidden aspect of
modernity. It means that due to modernity the characteristic of which is anti-tradition-
al, development, civilization etc, coloniality is regarded as the hidden tool justifying all
kind of actions in order to overcome tradition, under development, or barbarism. So
that, it is crystal clear that coloniality is hidden weapon for civilizing or developmen-
tal mission of modernity and it will be no modernity without coloniality.® Seen from
the historical perspective, coloniality which has from 17th century onwards succeeded
imperialism, the companion agenda of discovery in the late 15th century as the begin-

16 Syed Muhammad Naquib al-Attas, Islam and Secularism (Kuala Lumpur: ABIM, 1978), 91.
Cf. Wan Mohd. Nor Wan Daud, Dewesternisation and Islamisation, 5 and his Islamization of
Contemporary Knowledge, 8.

17 Wan Mohd. Nor Wan Daud, Dewesternisation and Islamisation, 5; Islamization of Contempo-
rary Knowledge, 8.

18 Madina V. Tlostanova and Walter D. Mignolo, “Global Coloniality and the Decolonial Option”,
Kult 6 — Special Issue, Epistemologies of Transformation: The Latin American Decolonial Op-
tion and its Remification, (Department of Culture and Identity: Roskilde University, Fall 2009),
132-3. Hereafter cited as Global Coloniality and the Decolonial Option.
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ning of globalization, actually is wider and deeper than just capitalism and cannot be
understood exclusively within the economic sphere. Owing to that, coloniality allows
the West and its colony and the rest of the world colonized epistemologically by the dis-
course of modernity to be conceptualized. It is because there are many purposes offered
by many colonizers in different periods and regions including mission of Christianity,
plantation of economy, etc.*

Despite a hidden weapon of modernity, coloniality, a political as well as economi-
cal agenda, in order to gain its main purpose since its initial occurrence in 16th century
had been set also its own matrix of power operating in four interconnected sphere of
life. In each of sphere the conflict over control and domination in which the imposition
of a particular life style, moral, economy, structure of authority implies the overcom-
ing, destruction, marginalization of the existing of pre-colonial order.* Those colonial
matrixes of power are 1) the struggle for the economic control, i.e., the appropriation
of land, natural resources and exploitation of labor; 2) for the control of authority by
means of setting up political organizations, different form of governmental, financial
and legal system, or installation of military basis; 3) for the control of the public sphere
through the nuclear family, enforcing of normative sexuality and the naturalization of
gender roles in relation to system of authority and principles regulating economic per-
spective; and 4) for the control of knowledge and subjectivities by means of education
and colonizing the existing knowledge.”

Owing to the phenomena of coloniality, its matrix of power, the rhetoric of the
coloniality, operates in successive and cumulative period of coloniality and in various
colonized regions. It means that it does not operate only while western power dominat-
ed certain regions in certain period of time, but it operates also in non-western power
when dominating some parts of region in certain period of time too, for instance Russia
and its colonies or Soviet and its colonies. The colonial matrix of power also sometimes
changes according to the needs and leading forces, shaping the various sphere including
economy, authority, public realm, and education.”® In this case therefore, the rhetoric
of coloniality in the western context operates for the first stage in 16th and 17th cen-
tury and its ultimate mission is theology and the mission of Christianity. In the last of
17th century, the second stage, the mission changed from theology and Christianity to
the mission of civilizing initiated by combining the mission of growing economic dis-
course and an increasing secularization of life led by England and France. In the third

19 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 6; Dewesternisation
and Islamisation, 3.

20 Madina V. Tlostanova and Walter D. Mignolo, Global Coloniality and the Decolonial Option,
134.

21 Ibid.

22 Ibid., 135.

23 Ibid.
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stage, after World War II, development and modernizing mission led by United State is
dominated the scene, albeit it had strong competition with another modernizing and
developmental mission called socialism.** In the experience of Russia, it is since 16th
century that Russia has adopted Western model of modernity and civilization, although
it still could not compete with the West in secular area. In 19th century again he began
to revamp his mondialism but only Soviet modernity was able to rebuild itself as mono-
lith system with its deceptively secular socialist. Due to the condition above, in the 20th
century then there are two forms of modernity, viz., the liberal capitalist and the social-
ist statist. * As for the realm of colonization of knowledge and of being through erasing
of memory, history, literacy and alphabetic traditions of the colonized and creating the
good zombies, Soviet modernity had arrived at a good achievement, although it has fail
in certain sphere of live but even its collapse thanks to the gradual disintegration of the
Soviet Union from within.*®

Furthermore, with the collapse of Soviet Union, coloniality as a political agenda
created and made by Western imperial state actually is no longer at work. It means that
the authority of Western imperial state cannot pressurize anymore the rest of the world
in order to fallow his step or, in the other expression the rest of the world no longer bows
under the control of Western imperial state. However, coloniality as a hidden weapon
of modernity undoubtedly is still at work, although domination of western imperial
state as the only colonizer ends. In this regard, it is obviously because, colonial matrix
of power, the rhetoric of coloniality, has been diversified. It means that rhetoric of co-
loniality, although it does not work in its origin under the control of Western state, is
used by the rest of the world to justify their political agenda.”” In this case, therefore,
coloniality must be considered a global agenda which will always remain as long as
the ultimate aims of human life is under the rhetoric of coloniality, colonial matrix of
power®, which looks like promoting a better life, but actually that is not the case, for
modernity, the darker side of which is coloniality, has made the rest of the world feels
lagging behind the western people in all aspect of human progress and development;
considers his economic, cultural, scientific and social political argument is inferior than
Westerns’ and is local and particular and hence devoid of universal as well as do his
view of Truth and Reality. * Eventually, from above exploration, it can be indubitably
understood that coloniality has disservice to overall human progress, due to the fact
that not only has it impoverished the colonized people but also, the most destructive, it
has colonized their mind.

24 Ibid.

25 Ibid

26 Ibid., 136.

27 Ibid., 138.

28 Ibid., 139.

29 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 6-7.
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1.2. Colonizing Mind

Another colonization remaining after colonization of politic is colonization of
mind. This colonization is the most destructive one®’; hence it is regarded as one of
the forms of epistemic violence?®. It is considered so, because when it is carefully scru-
tinized, the vehicle of the colonization of mind is the enforcement of social authority
transmuted from epistemic authority. In this regard, process of overrating some sources
of epistemic authority and devaluating others is involved besides process of appealing
to overt and covert forms of discrimination using socio-economic rewarding or punish-
ment and sheer violent coercion.* The process then, eventually, which is either realized
or not realized by colonizer or colonized one, sometimes gains the acceptance or refus-
al. In the case of the former, it is due to the fact that the colonized assumes the com-
patibility of adopting the colonizer’s conceptual framework with preservation of the
colonized identity. So that, he does not consider politically colonizer enhances his con-
trol over colonized behavior.®* Whereas the latter, he denies the compatibility between
both two manners, for the adopted colonizer will expel the original mind of colonized
in such a way that it will also obliterate his true or his authentic identity. Owing to that,
he regards the process as a means to control over and oppress the colonized behavior,
hence it should be responded.

However, it is known that colonization in general has contributed a negative
impact toward all human progress and development either politically or mentally.*> The
negative impact too has endangered not only western people but also non-western peo-
ple®. As for the latter, Kwasi Weredu, an African thinker, clearly state that colonialism in
Africa has provided an organized subjugation of the cultural, scientific, and economic
life of many on African continent in such a way that their way of seeing and acting as
well as their intents and purposes are reflection of western identity.*” In the same tone

30 Ibid., 6. Cf. Syed Hussein Alatas “The Captive Mind and Creative Development” in Interna-
tional Social Science Journal, (36) 4: 691 — 700, 1974. Hereafter cited as The Captive Mind and
Creative Development.

31 Marcelo Dascal, Colonizing and Decolonizing Mind, 1.

32 Ibid., 3

33 Ibid., 5.

34 Ibid.

35 Uhuru Hotep “Intellectual Maroons: Architects of African Sovereignty” in The Journal of Pan
African Studies, Vol. 2, No. 5, July 2008, 4. Hereafter cited as Intellectual Maroons.

36 Itis so because there are two responds basically pertaining to the colonial agenda, i.e., respond
in the basis of western genealogy of knowledge, post-colonial and in that of non-western ge-
nealogy of knowledge, de-colonial. See, Madina V. Tlostanova and Walter D. Mignolo, Global
Coloniality and the Decolonial Option, 131.

37 Philip Higgs “African Philosophy and the Decolonisation of Education in Africa: Some critical
reflections” in Educational Philosophy and Theory, Vol. 44, No. S2, 2012, 37. Cf. Kwasi Wire-
du “Toward Decolonizing African Philosophy and Religion” in African Studies Quarterly, Vol.
1, Issue 4, 1998, 17.
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as Africans’ experience, Syed Hussein Alatas, an Asian sociologist, maintains that due to
the interaction between the West and the Third World accompanying western imperial-
ism, the unawareness of governing elites of the Third world, and the failure of university,
the problem of cultural lag in term of intellectual consciousness and intellectual inde-
pendence occurs, in such a way that many experts as well as government leaders are
incapable of adjusting and modifying but blindly imitate everything coming from the
West.** Moreover, they consider and believe everything Western is useful and superior.

As far as human mind is concerned, colonization of mind the subtle, severe, and
everlasting domination toward the victims companying colonization agenda by and
large has produced a phenomenon which is then called “captive mind” a phrase coined
by Syed Hussein Alatas®. Similarly to captive mind, in the case of African experience,
it is term “conceptual incarceration”, a term coined by Kwaku Berko in 1986 or term
“comfortable captivity”, a term coined by Kofi Addae in 1996.*> The captive mind men-
tality, in this regard, once infecting a learned person having an authority in the society,
will directly or indirectly lead to improper decisions made to develop society thanks to
the lack of capabilities in the sense of analyzing problems to be solved. This condition
undoubtedly can be counted as the result of an uncritical and imitative mind dominat-
ed by external sources whose thinking is defected from an independent perspective.*
Whereas phenomena of conceptual incarceration and comfortable captivity, it is not
very much different with that of captive mind. It is due to the fact that the concep-
tual incarceration basically is psychological disease in which a person once affected
will have a restrictive belief system, concept, and worldview in such a way that it will
ultimately warp their self-image, subvert their self-esteem, undermine their self-worth,
stifle their self-motivation and dim their prospects for high level achievement. As for
comfortable captivity, it is a psychological disease too, for victims, in this case, feel com-
fort and commit to be the black servant, although economically being it will gain their
favored position in American plantation economy that can maintain their status quo.*

From the elaboration aforementioned above, it is crystal clear that colonialism
created by the West in order to maintain his domination actually has a great impact
toward shaping the mind of colonized people. It is because it will consciously or uncon-
sciously make the victims, most of them, to be in the condition either captive mind or
conceptual incarceration or comfortable captivity. The condition basically is regarded

38 Syed Hussein Alatas, The Captive Mind and Creative Development, 694; his “The captive mind
in development studies” in International Social Science Journal, Vol. XXIV, No. 1, 1972, 10.
Hereafter cited as The captive mind in development studies.

39 Idem, The Captive Mind and Creative Development, 691; The Captive Mind in Development
Studies, 9.

40 Uhuru Hotep, Intellectual Maroons, 5 and 6.

41 Syed Hussein Alatas, The Captive Mind and Creative Development, 691-2, and 695; The Cap-
tive Mind in Development Studies, 10.

42 Uhuru Hotep, Intellectual Maroons, 5 and 6.
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as a psychological disease. So that, It is obvious too that the captive mind phenomena
and the like, for instance, directly or indirectly can be a strong evidence that human
mind can be influenced by an external sources while deciding any judgment to be taken
concerning certain issues. These external sources then can give an influence to human
mind.

2. Internal Colonizer of Mind

After elaborating those external causes by means of which human mind has been
arrested, colonized, it will be worth, if the discussion, in this part, on either the nature of
human being in which mind is an important constitutive of him or the nature of mind
itself which is sometimes called the intellect from which knowledge can be obtained
is also made. In this case, it is because a prominent Malay thinker, Syed Muhammad
Naquib al-Attas, has brilliantly identified the internal aspect, inner aspect of human na-
ture, which also has a role in shaping human mind positively or negatively, and which is
considered more severe and more universal than the external one, alien culture, teach-
ing, custom, etc.*

2.1. Human Being and His Nature

It is extremely understood that human being naturally is created in and consti-
tuted of body and soul.# By means of the former, his existence in the worldly life be-
comes clear cut and by means of the latter, his real existence in the worldly life becomes
meaningful. Thanks to that mutual function between body and soul, therefore, both two
human nature indubitably are interconnected and cannot be separated. Moreover, that
human being is considered human being basically is because of his soul,*> even though
he will also need a body as a means for interaction between him and everything bodily
in the worldly life. Hence, human soul should be a superior than his body due to the fact
that by means of it human body can move and within it human knowledge are located.

However, knowledge which is located in the human soul naturally is also another
element bestowed by God in relation to the creation of human being. It is actually be-
cause this creation is specially prepared for being His vicegerent in this world before the
true and everlasting life in the hereafter.** The knowledge which is meant here is not

43 Syed Muhammad Naquib al-Attas, Risalah untuk Kaum Muslimin, (Kuala Lumpur: ISTAC,
2001), 9-18 and 126-190. Hereafter cited as Risalah. Also Wan Mohd. Nor Wan Daud, Islam-
ization of Contemporary Knowledge, 44; Dewesternisation and Islamisation, 20.

44 al-Attas, Prolegomena, 143. See also his Islam and Secularism (Kuala Lumpur: ABIM, 1978),
132. Hereafter cited as Islam and Secularism.

45 Idem, Prolegomena, 147-6

46 Idem, Prolegomena, 145; Islam and Secularism, 133.
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only the knowledge of everything in this world but also the knowledge of his self and his
destiny. For the former, it is obvious that this knowledge has been set up already by God
along with the creation of human being. This knowledge is knowledge of the name of
everything by means of which human being has an ability to not only know the sensible
and intelligible things until he can manage properly his worldly life but also recognize
the differences and the relationship between one particular thing and another in such
a way he eventually recognize its function, its nature, and its individual purposes in the
system of creation¥. This kind of knowledge, then, becomes the basis from which hu-
man being can arrive at knowledge which is acquired throughout experience, observa-
tion, and thinking. By means of this knowledge, called the acquired knowledge, human
being in this worldly life has an ability to equip himself in the world in his pursuit of
pragmatic end®.

As for the latter, it is, although little but sufficient for human being, knowledge
about spirit and the real essence of his self. By means of this knowledge, human being
not only recognizes his position in the system of creation but also, the most important
one, arrives at the knowledge about God and His absolute oneness, the God that He
is the true Lord and the object of worship.** By means of this knowledge also human
being, before his being human, has bound in a covenant determining his purpose, atti-
tude, and action with respect to himself and to God.*® The condition of being bound to
God and being determining to his purpose, attitude, and action above basically is that
of being bound to religion and being determining to Islam which embedded in human
being as his nature.” So that, this nature of human being becomes the basis of his sub-
missiveness to what has been revealed to His messenger, i.e., al-Qur'an and to what has
been manifested from the Qur'an by the messenger including word, model action, and
his silent conformation, i.e., al-Sunnah. By means of this knowledge, called the neces-
sary knowledge, human being in this worldly life can recognize the mystery of Being
and Existence and the true relationship between his self and his Lord.>

Another aspect which is attached to the human being together in his creation is
the inclination to the state of forgetfulness. This state basically is the forgetfulness of
human being concerning his testifying of his covenant sealed with God and of the con-

47 Idem, Prolegomena, 143; Islam and Secularism, 132.

48 Idem, Islam and Secularism, 132 cf. 138-9. Syed Muhammad al-Naquib al-Attas “Preliminary
Thoughts on the Nature of Knowledge and the Definition and Aims of Education” in Aims and
Objectives of Islamic Education, Syed Muhammad al-Naquib al-Attas ed. (Jeddah: King Ab-
dulaziz University, 1979), 23 cf. 30-1. Hereafter sited as Aims and Objectives of Islamic Educa-
tion.

49 Idem, Prolegomena, 143; Islam and Secularism, 132.

50 Idem, Prolegomena, 144; Islam and Secularism, 133.

51 Ibid.

52 1Idem, Islam and Secularism, 132 cf. 138-9; Aims and Objectives of Islamic Education, 23 cf.
30-1.
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sequence of his covenant enjoining obedience to God’s commands and prohibitions.5
By virtue of that condition human being will be dragged towards injustice and igno-
rance in such a way that he cannot find his identity, meaning of life and destiny.** In
this regard, human being then no longer has an ability to fulfill the burden of trust and
responsibilities placed upon him. It is because his injustice and ignorance condition,
called by Syed Muhammad Naquib al-Attas loss of adab, since in his life his interaction
between him and his self; him and his community; also him and the nature cannot be
separated, undoubtedly will make him fail to have an ability to recognize and acknowl-
edge the proper place of everything including his self, his communities and the nature.5
But rather, in this case, it should be noted that injustice and ignorance towards his self
must be counted as more severe than the other two. It is due to the fact that individual
is the fabric of society, so that once the individuals in the society are injustice and igno-
rance, the society will be considered the injustice and ignorance society as well.*®

2.2. A Human Being and His Intellectual/Rational Soul

As far as injustice and ignorance towards the self is concerned, it should be con-
sidered that this condition psychologically is the most severe condition. It is obviously
because the self in the nature of human being is considered more superior than the
body, the locus where human knowledge is located, and human device towards which
God revealed His bounty, mercy, and grace.” In addition to that, the self meant here
should refer to what is called soul and in more specific it should refer to what is called
rational soul.® This very self in this regard should refer to it neither vegetal nor animal
soul because this rational soul is a special feature referring to the reality of human being
and to his essence whereas animal soul is a feature which exists also in other animals
often referring to the origin of the blameworthy quality of human being.® So that, it
can be understood that the more unjust and ignorance is human being towards his self
the more distance is human being from his real nature. In another word, he is no longer

53 Idem, Prolegomena, 144; Islam and Secularism, 133.

54 Idem, Prolegomena, 81.

55 Syed Muhammad Naquib al-Attas “Address of Acceptance of Appointment to the Al-Ghazali
Chair of Islamic Thought” quoted by Wan Mohd. Nor Wan Daud, Dewesternisation and Isla-
misation, 21. Compare with the definition of Adab by al-Attas in his Aims and Objectives of
Islamic Education, 27. Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge,
38; Dewesternisation and Islamisation, 14.

56 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 43; Dewesternisation
and Islamisation, 18. Cf. al-Attas, The Concept of Education in Islam: a Framework for an
Islamic Philosophy of Education (Kuala Lumpur: ISTAC, 1999), 25. Hereafter cited as The
Concept of Education in Islam.

57 Idem, Prolegomena, 143 and 145. Cf. al-Attas, Islam and Secularism, 134.

58 Idem, Islam and Secularism, 134.

59 Idem, Prolegomena, 146.
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called as human being except in his shape and form.

Rational soul, in relation to the nature of human being composed of physical and
spiritual being is considered the soul which is attached to the spiritual aspect of human
being. But in relation to the faculty or power possessed by the soul, it attaches to the
intellectual power composed of active and cognitive intellect.®> Whereas another soul
attached to the physical aspect of human being, it is called animal soul possessing the
animal power comprising the power of volition or action at will and perception.® To-
wards this animal soul basically rational soul always engages in the never ending battle.
In this regard does not mean to eliminate totally animal soul, of course impossible, but
rather to control the beneficial aspect of it along with combating the non-beneficial
aspect of it. The volition aspect of animal soul, for instance, once guided by the active
intellect, the practical reason directing the movement of human body in agreement
with the theoretical faculty, cognitive intellect, a human emotion will be produced.®
The perceptive aspect of animal soul, once managed by it, a human skill and art as well
as a premise and conclusion will be produced.®® Another aspect of rational soul too, the
cognitive intellect, it is a recipient of creative power of knowledge from intellection and
intuition. It is also a power dealing with the management of universal forms whose aim
is to abstract intelligible from matter, space, and position and whose act is conceptual-
izing a concept from another concept.*

The intensive connection between the faculty of animal soul and of rational soul,
in the other hand, will result the degrees of the soul consisting of three different degrees
such as tranquil soul, the censuring soul itself, and inciting soul to evil. As for the tran-
quil soul, it is the state of remembering God and abiding the knowledge of His divinity,
and even soaring towards the highest levels of the angelic horizons. In this state the di-
vine peace descends upon the soul and the effusion of divine liberality is diffused in it.
The attainment of this state basically is the result of the inclination of the real essence
of human being towards the right direction.® As for the censuring soul, it is the state in
which the vacillation occurs due to the constant battle of alternate success between an-
imal and rational powers of the soul. Sometimes the soul is drawn towards its intellectu-
al power and sometimes it is drown towards its animal power.*® If human being and his
rational soul, by means of true knowledge, moral excellence and good works, are able to
win over his animal soul, he will attain to the state of tranquil soul. However, if he and
his rational soul lose over his animal soul until he is then dragged down to the lowest

60 Ibid., 146 cf. 155.
61 Ibid., 146 cf. 149.
62 Ibid., 155

63 Ibid.

64 Ibid., 156.

65 Ibid., 146-7.

66 Ibid., 147.
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foothills of bestial nature and remains captive in that condition, he will fall down to the
state of inciting soul to evil.” In this state, human being is severed from the nature of
humanity and appears as human being only in shape and construction.®®

It can be understood, from a brief elaboration above, that the human being’s nat-
ural tendency to forget his duty and purpose, which is internal aspect of human nature,
basically has contributed to the appearing of the endless psychological disease due to
the loss of identity and destiny. In addition to that, his animal power, once dominating
and conquering his intellectual power, will strive his self to fulfill only the worldly phys-
ical need that may lead to moral decadence and crisis and political dissension and con-
flict. The formal condition obviously will make human being incapable of recognizing
the proper place of everything but also make him always in the state of uncertainty in
everything. As for the latter, it is no doubt that it will make him incapable of putting the
limit of and managing of everything he desires. Overall both conditions eventually will
not only do injustice to the real essence of individual human being but also affect the
destruction of the social relation and even society.

3. Liberating the Colonized Mind

It is obviously reasonable from two aforementioned elaborations that, due to the
negative impact of the colonization, especially to the human mind, many scholars at-
tempt to provide the strategies to respond against it for the sake of liberating the colo-
nized mind. There are many different attitudes appearing in this regard including totally
rejecting, totally accepting, or partially rejecting or accepting.” Those different attitudes
undoubtedly are caused by not only how they see their selves but also how they see the
others. In the case of those who totally reject, it seems likely because they consider that
anything infused by colonizers are incompatible with the colonized people’s identity or
custom and even consider that colonizer’s ultimate aim is to expels the original mind of
colonized people. In the contrary, for those who totally accept, it is seemingly because
they regard everything brought by colonizer are compatible with the colonized people’s
identity and custom, hence it will be otiose to reject. As for those who partially reject
or accept, of course, they consider some of what has been brought by colonizer may be
compatible, so that, it can be utilized and some others may be incompatible, so that, it
should be expelled.”

Furthermore, with regard to the approaches to be treated and on which the atten-
tion should be paid more in order to liberate the colonized mind, there are two differ-

67 Ibid.

68 Ibid.

69 Marcelo Dascal, Colonizing and Decolonizing Mind, 4-5. Cf. Walter D. Mignolo and Madina
V. Tlostanova, Theorizing from the Border, 210.

70 Idem, Colonizing and Decolonizing Mind, 4-5. Cf. Idem, Theorizing from the Border, 210.
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ent opinions appearing. Those two are societal based-purpose approach and individual
based-purpose approach. The former means that the treatment made is how an individ-
ual person becomes a good citizen belong to his original cultural or national identity.
Franz Fanon, for instance, promotes national liberation and renaissance of the state due
to the fact that national consciousness, he argues, is the most elaborate form of culture.
" The other is Uhuru Hotep the proposal of whom is “reversing the seasoning process”.
In this case, after removing the colonizer identity in the colonized mind, he proposes to
recover and reconnect with the best of traditional Africans culture, therefore, decoloni-
zation according to him is Africanization.” However, according to Marcelo Dascal, this
kind of remedy aiming to liberate the mind has paradoxical consequences. It is because,
he argues, not only the source including orthodoxy and tradition, like identity is subject
to the vagaries of multiple interpretations, hence, they cannot be relied upon but also
the mind, the object of cleansing process, cannot be totally free, for refilling the free
mind with another set of contents is counted too as re-colonizing the just free mind.”

In this regard, it seems likely that his presumption is that, from the realm of socie-
tal-relationship point of view, human mind, due to its unstable identity, whenever and
wherever has received idea regardless of whether or not it is benign for mind, cannot
be considered a liberated mind. Thus, the word colonization in this realm seems con-
sidered reasonable to be used in a positive or negative context regardless of the word
historically connotes only the negative meaning implying the process of acquisition or
conquering. However, in the realm of individual human being, the elucidation of which
will be in the subsequent paragraph, it should be bear in mind that, due to the fact that
mind cannot be separated with the nature of human soul that is not only a passive
creation but also an active one possessing identity and purposes, mind actually can be
counted as a liberated one whether in the realm of social or individual context, if its
action is correspond or appropriate to its identity or purposes.

As for the latter, it means that the treatment made is how an individual person
becomes a good man or man of adab belonging to his self as a real human being created
as a vicegerent on earth and possessing a body and soul. It is Syed Muhammad Naquib
al-Attas who promotes this remedy not only to respond external colonizer and internal
one but also the most fundamental to liberate the man from magical, mythological,
animistic, national-cultural tradition opposed to Islam, and then from secular control

71 Franz Fanon, The Wretched of the Earth, Richard Philcox, trans. (New York: Grove Press,
2004), 145-170. Cf. Marcelo Dascal, Colonizing and Decolonizing Mind, 9-10.

72 Uhuru Hotep “Decolonizing the African Mind: Further Analysis and Strategy” in https.//
www.slideshare.net/mobile/rbgstreetscholar1l/decolonizing-the-african-mind-further-analy-
sis-and-strategy-by-dr-uhuru-hotep/ (accessed on 30/01/2016 at 12:35 am). Cf. Marcelo Dascal,
Colonizing and Decolonizing Mind, 10-12.

73 Marcelo Dascal, Colonizing and Decolonizing Mind, 12, 16, 19.
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over his reason and his language. * Wan Mohd. Nor Wan Daud, in this regard, confident-
ly claims that that project is a comprehensive discourse which is more universal and
recognizes plurality. It is because, he argues, it is neither religious fundamentalism, nor
a narrow form of ethnocentrisms or indigenization, nor matter of identity politics. But
rather it is a comprehensive perspective providing not only an intellectual critique but
also a prescription based on a worldview and epistemic framework that largely intact.”
This is why the mattered discussed is more deeply essential than artificially accidental
aspect of the nature of human being as a dweller in his own self’s city, which has af-
fected directly or indirectly because of his interaction the dweller the society’s and na-
ture’s city.” Therefore, he continues, it can be regarded as a comprehensive alternative
discourse and practice pertaining to the alternative to Eurocentrism and enriching the
discourse on decolonization, postcoloniality, and coloniality which could offer non-he-
gemonic, non-ethnocentric, non-gendered, and non-fundamentalist claim to epistemic
universality.””

Following the latter argumentation, in this part, the elucidation concerning the
attempt of liberating the colonized mind will be carefully discussed. It means that the
treatment of an individual person to be a man of adab will be initially examined before
his implication once dealing with his society in various cultures and nationalities. It is
because, Syed Muhammad Naquib al-Attas maintains, a good citizen may not necessar-
ily consist of a good individual person, but a good man will be definitely a good citizen.
Moreover, Wan Mohd Nor Wan Daud adds, it is the individual person that in the Day of
Judgment will be rewarded or punished.” In this case, therefore the discussion on the
possibility of human mind arriving at a free condition in another word a liberated mind
will be elaborate after exploring briefly the role of human mind in which colonization
process takes part.

74 Al-Attas, Islam and Secularism, 41-2. and The Concept of Education in Islam, 45. Also, Wan
Mohd. Nor Wan Daud, The Educational Philosophy and Practice of Syed Muhammad Naquib
al-Attas: an Exposition of the Original Concept of Islamization (Kuala Lumpur: ISTAC, 1998),
311. Hereafter cited as The Educational Philosophy and Practice. Cf. Wan Mohd. Nor Wan
Daud, Islamization of Contemporary Knowledge, 22.

75 Wan Mohd. Nor Wan Daud, Dewesternisation and Islamisation, 8.

76 Al-Attas, Islam and Secularism, 141. Cf. Wan Mohd. Nor Wan Daud, Islamization of Contem-
porary Knowledge, 22.

77 Wan Mohd. Nor Wan Daud, Dewesternisation and Islamisation, 8.

78 Al-Attas, Islam and Secularism, 80; The Concept of Education in Islam, 25.

79 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge,A3; Dewesternisation
and Islamisation, 12
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3.1. The Role of Human Mind

Those internal causes which cannot be removed their existence due to the fact
that their nature basically is part of human nature should be govern and manage in such
a way that the beneficial aspect of them can be utilized and the non-beneficial one can
be get rid of. This is the rational soul companying with the power of right vision and
apprehension, of real savoring of truth of right speech and communication; with the
indication of right and wrong with respect to the course of action; and with the ability
to know and distinguish reality from non reality, truth from falsehood, and rectitude
from error,® that has been equipped for human being to control the animal soul in
such a way its benefit can be harnessed for fulfilling his duties and responsibilities as a
vicegerent in the earth.

Besides the power of action possessed by rational soul, the power of cognitive
intellect has a significant role also for human being to decide his action whatsoever
including practical or theoretical one. It is because in it has always the universal true
knowledge abstracted from the intelligible data derived from sense perception and
from the intuitive data revealed from spiritual aspect of human being provided.* In
this case, it is by distinguishing between their essential nature and their accidental at-
tachment as well as their similarity and their dissimilarity in such a way that the single
universal meaning is obtained from their similarity so do the multiple meaning from
their dissimilarity. * It is too because by means of this cognitive intellect the various
stages of human development from infancy to maturity which is potentiality in nature
can be actualized.®

In addition to the knowledge companying the rational soul especially its power
of cognitive intellect, human being has also left and bestowed the freedom of choice. It
means that the ability to choose freely between two alternatives is given to him. The two
alternatives on which freedom of choice is applied should be two alternatives of what
is regarded as good, better or best neither what is regarded as bad.* What is regarded
as good, better or best, in this case, is not restricted to what is considered as good by
custom, national or cultural consensus but it should be what is correspond with knowl-
edge of what is known to be good, true, right, and just as well as what is known to be
evil, false, wrong, and unjust but the most important one what is correspond to his duty
and responsibility.® It is reasonable because human being through free act on his own
choice will be responsible and accountable for the consequences of his choice to God,

80 Al-Attas, Prolegomena, 145 and 146. Cf. al-Attas, Islam and Secularism, 133-4.
81 Idem, Prolegomena, 156.

82 1Ibid., 157.

83 1Ibid., 159.

84 1bid., Prolegomena, 33, 94; Idem, On Justice, 6.

85 Idem, Prolegomena, 33, 94; Idem, On Justice, 6.



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

UNIVERSITI TEKNOLOGI MALAYSIA

to humanity, to God’s creation, and the most important to his true and real self or soul
of his own®®. The freedom of choice therefore can be understood as the condition where
justice appears and the attainment of it whether in physical or mental action is far from
infeasible.®

It should be bear in mind too that soul the entity of which refers to the governor
of body, intellect the entity of which refers to the perceptive aspect, and mind the entity
of which refers to the predisposition to the apprehension of realities are in reality the
same entity. Therefore, the power of cognitive intellect is considered under the title
human mind on which the subsequent elaboration will be focusing to justify the role of
human mind in relation to his self and to his society and nature in such a way that hu-
man mind should be regarded as not only a passive recipient like the tabula rasa but also
an active in the sense that it has a readiness to receive what it wants to receive before it
consciously strives for the arrival of the meaning.*® If it is so, then the human mind’s act
should not be considered aimless.

3.2. The Liberated Mind

Since it is the spiritual aspect of human being which has been devoted by exter-
nal or internal colonizer from his identity and destiny and it also naturally possesses
knowledge of two alternatives, i.e., what is considered good or evil, it is therefore rea-
sonable that the remedy for liberating that colonized mind, according to Syed Muham-
mad Naquib al-Attas, should be made for an individual person the real essence of whom
actually is his spiritual aspect.* The remedy too, he adds, should be able to produce a
good individual person or man of adab who is really conscious of his individuality in re-
lation not only to his society by means of performing or obeying his cultural or national
identity but also more significant, essential, and universal then that to his own self.”* In
the very succinct word he then defines the man of adab as

....The one who is sincerely conscious of his responsibilities towards the true God;
who understands and fulfils his obligation to himself and others in his society with
justice, and who constantly strives to improve every aspect of himself towards per-
fection as a man of adab.”

In consequent to the purpose of producing a man of adab, it should be bear in

86 Idem, Prolegomena, 14.

87 Idem, Prolegomena, 33; Idem, On Justice, 6.

88 Idem, Prolegomena, 14.

89 Al-Attas, The Concept of Education in Islam, 13-4.

90 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 43; Dewesternisation
and Islamisation, 18.

91 Al-Attas, Risalah,136-7; Wan Mohd. Nor Wan Daud, The Educational Philosophy and Prac-
tice, 133.
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mind too that matters or contents that should be instill and inculcate to every single
individual person, Syed Muhammad Naquib al-Attas suggest, should be a reflection of a
perfect man, a prophet and also encompassing both the right knowledge of not only his
real self, his duties, and responsibilities but also the proper place of matters and things
in Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 43; Dewester-
nisation and Islamisation, 18. the various orders of being and existence and proper and
sincere action towards what has been known. Those are then what adab is. In this sense
he defines adab as

Recognition and acknowledgement of the reality that knowledge and being are
ordered hierarchically according to their various grades and degrees of rank, and
of one’s proper place in relation to reality and to one’s physical, intellectual and
spiritual capacities and potentials.**

That adab, therefore, is an importance matters that undoubtedly should be in-
stilled and inculcated to every single individual person.

Considering an individual person possessing adab, it is inevitably that he will be
just not only to himself but also to his society. It is because, according to Wan Mohd
Nor Wan Daud, an individual person is only so when he realizes constantly his unique
individuality and his communality between him and the other persons close to him
and surrounding him.” As for the former, in the case of the negative aspect of human
forgetfulness, he is no longer unjust towards himself by fulfilling his duties and no lon-
ger ignorance also toward his responsibility to obey God’s command and prohibition.**
Also, in the case of the negative aspect of the animal soul, he is no longer conquered
by it, but rather he has capability to overcomes its promptings to the soul that incite to
the evil by means of conducting constant critical self-examination in such a way that
he always not only carries the burden of trust and executes his duties in proper way
but also corrects any deviation made. % In those conditions human soul then will feel
in secure, due to the fact that the rational soul has got its freedom from the oppression
of the animal soul which always exercises its power wrongly until the mind has got also
its freedom from the agitation of mind uncertain about the ultimate destiny and fear
of the unknown overwhelming the self and soul. This security finally leads to the state
of tranquility of the soul, due to releasing from fear, grief, and the uneasiness of doubt
about ultimate destiny.®°

Whereas the latter, it has inevitably given great impacts that producing a good

92 Al-Attas, The Concept of Education in Islam, 27; Wan Mohd. Nor Wan Daud, The Educational
Philosophy and Practice, 137.

93 Wan Mohd. Nor Wan Daud, Islamization of Contemporary Knowledge, 43; Dewesternisation
and Islamisation, 18

94 Al-Attas, Prolegomena, 144-5. al-Attas, On Justice, 6.

95 Idem, On Justice, 6.

96 1Ibid., 7.
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man or man of adab, according to Wan Mohd Nor Wan Daud, will directly or indirectly
produce a good community or society, due to the fact that persons close to him and
surrounding him has been influenced and an individual person basically is constitutive
of a community or society.” In this sense, he argues, individual is meaningless while in
isolation but rather he will be meaningful once he involves with community or society
in the same manner as man of adab is those who also conscious towards community or
society.?”® In this regard, he assures, in the context of Islam a good man or man of adab
must also be a good servant to his Lord, a good father to his children, a good son to his
parent, a good neighbor to his neighbors, and a good citizen to his country.”

Owing to that, the individual person possessing adab when he involves and gathers
with a community or society, will contribute directly or indirectly to the development
of community which at soon becomes a civilization. In this case, it cannot be denied
that the interaction between one and another whether or not coming from the same
cultural tradition will appear, but in the case of civilization of Islam, when it encounters
and penetrates another civilization or cultural community, it will begin with creating
a good individual person who will perform his various roles in society in such a way
that process of liberating human mind from mythical, animistic and cultural tradition
incompatible with Islam and from secular control over one’s reasons and language.”® In
this case many cultural identity of society is not totally eliminated but even a new iden-
tity of certain culture is developed, for instance, Malay language which is developed
by taking the best words from all the languages of the neighborhood, while people of
Malay region encounters Islam through the missionaries who come to that region. *'In
another aspect, when another civilization comes and penetrate to the civilization of
Islam, in the case of the influence of Greek civilization, individual Muslims, in this case
Muslim scholars including, philosophers, theologians, or jurists, does not totally and
radically reject but they clarify, criticize, and modify on the basis of their worldview un-
til the proper and compatible aspect is adapted and developed to be their own legacy. **

97 Wan Mohd. Nor Wan Daud, The Educational Philosophy and Practice, 151; Islamization of
Contemporary Knowledge, 43.

98 Ibid.

99 Ibid.

100 Syed Muhammad Naquib al-Attas, Historical Fact and Fiction (Kuala Lumpur: UTM Press,
2011), xv.

101 Ibid., xv-xvi. Cf. Syed Muhammad Naquib al-Attas, Preliminary Statement on A General The-
ory of The Islamization of the Malay-Indonesian Archipelago (Kuala Lumpur: Dewan Bahasa
Dan Pustaka, 1969), 26-8.

102 A. 1. Sabra “The Appropriation and Subsequent Naturalization of Greek Science in Medieval
Islam: A Preliminary Statement” in History of Science, Vol. 25 (1987), 225.
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Closing

It is no doubt that the crisis of human progress and development is due to the se-
vere oppression of internal colonizer such as human forgetfulness and his animal soul
and external one, that is, colonial agenda companying the process of modernization.
That it is called crisis is because of the fact that this colonization affected human mind
which is spiritual entity of human being, indicating his real essence in such a way that
the real identity of human being cannot be known. Once it cannot be known, human
being is no longer able to perform his live as a vicegerent who has duty and responsibil-
ity for his individuality in relation not only with his self but also with the community
or society. Thus, it cannot be denied that the condition will lead to the destruction of
human being as either individual or as community or society.

However, it is the Malay thinker, Syed Muhammad Naquib al-Attas, who brilliantly
saw the problems and with the ability granted by God has clearly and academically
articulated in his several works until he is able to propose the solution saying that in
order to build the structure of human being as a vicegerent in the earth creating a man
of adab is the proper solution for the problem faced. It is by liberating his mind from
magical, mythological, animistic, national-cultural tradition and then from secular con-
trol over his reason and his language. It does not cease in that process, but rather he
continues with instilling adab meaning recognition and acknowledgement of the reali-
ty that knowledge and being are ordered hierarchically according to their various grades
and degrees of rank, and of one’s proper place in relation to reality and to one’s physical,
intellectual and spiritual capacities and potentials to the individual person.

Thus, it is obvious that human mind can be liberated from the colonization pro-
cess, due to the fact that the creation of human being is naturally equipped with the
knowledge pertaining to the duty and responsibility, rational soul naturally is equipped
with the knowledge concerning his duty and responsibility to overcome the animal
soul, and freedom of choice towards two alternatives is also left to him. So that, once hu-
man being, referring to his very essence, performs his duty and responsibility his mind
should be considered liberated mind and once human being, referring to his individual
in community, accepting or rejecting the foreign idea from various culture or civiliza-
tion in the conformity with his knowledge framework as a man of adab his mind should
be considered liberated mind as well.
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PHILOSOPHICAL REFLECTIONS
ON AL-BIRUNT'S KITAB TAREEKH AL-HIND

Edward Moad
Department of Humanities, Qatar University

Among the most urgent philosophical problems facing Muslims today are those
raised by the dilemma of how to deal with the questions about ‘what Islam is’ Whether,
for example ‘Islamic’ extremists or the so-called ‘Islamic State’ are ‘Islamic) have raised
such heated debate that the discussion on it has achieved a level of philosophical depth
that, while regrettably still far too shallow, is quite rare in the modern era of sound-bite
format public discourse. For what is unique about the public debate over this ques-
tion, is that the meaning of the question itself has been publicly questioned (something
which hardly ever happens), along with what sort of authority or validity any answer to
the question might rest. The endgame of the debate is, of course, a decision as to wheth-
er the ‘west’ or the ‘international community’ shall pursue a war against Islam as such,
under the auspices of its so-called ‘war on terror’. This explains the vigor with which the
question has been debated in the past several months, and why the philosophical prob-
lem at the root of it has actually begun to dawn, if only faintly, on some of the public.

Al-Biruni’s Kitab Tareekh al-Hind is relevant to this problem and therefore worth
examining in that light. For as he describes his objective in that work, he had set himself
a task, with respect to the Hind, similar to that which the questions over ‘what Islam is’
set, for those who pose them, with respect to Islam. The aim of this paper is to explore
the nature of this task and how it was shaped by Al-Biruni's own Islamic-peripatetic
presuppositions and to use this as a case study to examine the epistemological dynamic
involved in the process of understanding the cultural or religious ‘other’.

The Essential Nature of the Subject

“Before entering on our exposition,” Al-Biruni writes, “we must form an adequate
idea of that which renders it so particularly difficult to penetrate to the essential nature
of any Indian subject.” This statement is interesting, because it indicates something of
how Al-Biruni conceives the aim of his research. That is, to ‘penetrate to the essential

1  Biroint, Muhammad ibn Ahmad, A/beruni’s India London : Kegan Paul, Trench, Triibner & Co.,
1910.Electronic reproduction. Vol. 1 and 2. New York, N.Y. : Columbia University Libraries,
2006. 17.
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nature of the Indian subject. The key terms here are ‘essential nature’ and ‘subject.” The
term ‘essential nature’ provides a clue as to the epistemological paradigm under which
Al-Biruni is operating. As for the term ‘subject, perhaps it is only a happy accident of
translation that Edward Sachau, who produced the translation I am reading from, uses
this term. It may be intended to carry the generic sense of ‘topic.” In our context, how-
ever, this term is often intended more specifically to connote ‘subjectivity. This is how
I am going to read it here, but my aim in this is not to make any assertion as to what
Al-Biruni intended. For, it is manifestly the case, that the topic of Al-Biruni’s research
is a kind of subjectivity - the Hindu kind, to be precise. Reading the term in this way
allows us to pose the question, what it means to ‘penetrate to the essential nature’ of a
Hindu subjectivity qua Hindu subjectivity (or to any subjectivity in that manner — qua
Chinese subjectivity, gua Muslim subjectivity, etc.). And this is a question worth asking,
since again, that the essential nature of which Al-Biruni wants to penetrate is, in fact, a
subjectivity.

In Al-Biruni’s context, the notion of ‘essential nature’ recalls a distinction that was
fundamental to the broadly peripatetic scientific paradigm that would have informed
his own thought: that between the essential and the accidental. The essential is under-
stood as that in virtue of which something is the very thing it is, without which it would
not be itself, but something else. The accidental is that which could change without
destroying the thing’s identity. Let us take the following as a rough, ready, and tentative
formulation: the essential nature of subjectivity as such is self-representation. A sub-
ject represents herself, to herself and to others. In this case, the essential nature of a
Hindu subject qua Hindu subject will be something about the way in which the Hindu
subject represents itself, thus rendering that subject Hindu. Self-representation is al-
ways a matter of representing one’s relation to the world in which one finds one’s self,
including other subjectivities therein. One represents one’s self in the way in which one
represents the world, and vice versa. From this it follows that Al-Biruni’s effort, to pen-
etrate to the Hindu subject, is also a self-representation and therefore a kind of window
into a specific type of classical Muslim subjectivity.

In the peripatetic paradigm, the distinction between essence and accident corre-
sponds to that between form and matter, the intelligible and the sensible, meaning and
language, and ultimately between reality and representation, where genuine knowledge
is the fruit of a process whereby the former, in each case, is extracted from the latter.
The real, then, is identified with the abstract, the intelligible, the universal, meaning,
scientific clarity, and also monotheism. Against that, there is what we could call mere
representation: the material, sensible, particular, language and symbolism, culture and
the trappings of cultural identity, and superstition, along with polytheism and idola-
try. In the direction of the former, naturally, there is a tendency toward unity; and with
the latter, diversity. This, of course, is why classical Muslim intellectuals found Greek
thought so resonant with the axioms of Islamic revelation.

In the thought of the classical Islamic falsafa (including Al-Biruni’s contemporary,
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Ibn Sina, with whom he exchanged letters on scientific matters), this distinction also
corresponded to an epistemic social hierarchy. Here, an elite intellectual class was dis-
tinguished from the common public, by the ability to aspire to the abstract thought
necessary to penetrate to the essential, intelligible, dimension of things, accessible to
reason alone. The popular discourse of the common public, by contrast, was under-
stood as constrained within the limits of the senses and imagination; these being lower
faculties of the soul that are, by themselves, incapable of apprehending the reality of
things. This hierarchy is not understood as peculiar to any particular nation or culture,
but a universal feature of any human society. In preface to his assertion, that the Hindus
are monotheists, al-Biruni writes:

The belief of educated and uneducated people differs in every nation; for the for-
mer strive to conceive abstract ideas and to define general principles, whilst the
latter do not pass beyond the apprehension of the senses, and are content with
derived rules, without caring for details, especially in questions of religion and law,
regarding which opinions and interests are divided.”

As we will see, Al-Biruni argues that the Hindu educated minority, defined here
as those who strive to conceive abstract ideas and general principles, are monotheists.
Only the uneducated majority are idolators. Therefore, he concludes, the Hindus are
monotheists. This inference makes it clear that for Al-Biruni, the essential nature of a
civilization is to be discovered in the philosophical discourse of its most educated class.
The popular belief and practice of its people, by contrast, is accidental, more accurately
described as an expression or effect of its decadence or corruption. It constitutes an
obstruction to the stated aim of penetrating to the essential nature of the subject, and
yet one that must be dealt with in extracting the real from the representation. This
presupposition is bound to fundamentally shape the result of his study of the Hindu
subject. Thus, when Al-Biruni proceeds to explain what makes it difficult to penetrate
to its essential nature, the first difficulty he mentions is the language.

Language and the Essential Nature of the Subject

“If you want to conquer this difficulty, you will not find it easy,” he writes, “because
the language is of an enormous range, both in words and inflections, something like
the Arabic, calling one and the same thing by various names, both original and derived,
and using the same word for a variety of subjects...”.* While many might argue that the
essence of their civilization lies precisely in the richness of its language, for Al-Biruni,
it is more of an obstruction that must be ‘conquered’ in order to ‘penetrate’ to that na-

2 Ibid 27
3 Ibid 17
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ture. “The Hindus, like other people, boast of this enormous range of their language,” he
writes, “whilst in reality it is a defect.” * This suggests a kind of ‘Okham’s razor’ principle
in evaluating language, where precision, efficiency, and simplicity in communicating
the idea are primarily valued. This is not just a mathematician’s aesthetic. It presup-
poses that the essential nature of a thing — that which language must be conquered in
order to penetrate to — is something singular and distinct from the multiple and diverse
forms which language can take in representing it.

That the essential nature of the Hindu subject, for Al-Biruni, is the Hindu idea or
philosophy, understood as something distinct and independent of the language that
carries it, is implied in his complaint about the carelessness of Indian scribes in copying
books. “In consequence,” he writes, “the highest results of the author’s mental develop-
ment are lost by their negligence, and his book becomes already in the first or second
copy so full of faults, that the text appears as something entirely new.”> Obviously, it is
these ‘highest results of an author’s mental development’ that Al-Biruni wants to pen-
etrate to, and not, for example, the material Indian technique of copying manuscripts.

Another difficulty he mentions is that Hindu scientific works are composed in me-
ter, “in order to facilitate their being learned by heart, because they consider canonical
only that which is known by heart, not that which exists in writing.”® The problem with
this, for Al-Biruni, is basically that the result is too wordy. “Now it is well known, that
in all metrical compositions there is much misty and constrained phraseology merely
intended to fill up the metre and serving as a kind of patchwork,” he writes, “and this
necessitates a certain amount of verbosity.”” To someone studying Sanskrit poetics, this
would not be an obstruction, but the very ‘essential nature’ of the subject itself. Nor,
presumably, would it be a difficulty for someone seeking to memorize the text, since
the meter apparently aids in that. So for Al-Biruni metric form and literary style are not
the essential nature of the subject he is after, and memorization is not ‘penetration’. He
understands the essential nature of the Indian subject as the most developed ideas, or
system of ideas, of Hindu philosophy, and these ideas are considered as having a reality
and intelligibility, which is independent of the language in which they are represented.

This is interesting because it can be questioned. We have suggested that the essen-
tial nature of a subject qua type (e.g. qua Hindu or Muslim subject) will be discovered
in the way in which the subject represents herself. It is not obvious that the language
in which a subject represents herself is accidental to the way in which she represents
herself. On the contrary, representation requires a systematic medium, and what we
mean here by language is just that: a systematic medium of representation, that is, a
way of representing. So the way in which the subject represents herself is the language

Ibid 18
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7 Ibid 19
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in which she does so. Then to take the language in which the Hindu subjectivity rep-
resents itself to be accidental to its essential nature is to take its self-representation to be
accidental to its essential nature. Itis to assert that the essential nature of the subject is
distinct, and potentially different from, its self-representation. The subject might mis-
represent its self. How, then can we hope to ‘penetrate’ to its ‘essential nature’?

The Liberal-Colonial and the Essential Nature of the Subject

The second difficulty Al-Biruni mentions is what he describes as the extreme xe-
nophobia of the Hindus. Drawing an implicit contrast with the Muslims, he says that
the Hindus rarely fight among themselves over theological issues. “On the contrary,
all their fanaticism is directed against those who do not belong to them — against all
foreigners,” he writes, “they call them impure, and forbid having any connection with
them..."® 'We should remember that Al-Biruni stands in relation to India as a member
of a dominant, colonizing power, to a subjugated, colonized culture. In this respect, his
position is somewhat similar to the modern European scholar of India or the Muslim
world — the so-called orientalist. His effort to attain an objective perspective on the
hostility of the colonized resonates, in places, with that of more ‘liberal’ representatives
of modern western colonial powers. “By the by,” he writes, “we must confess, in order
to be just, that a similar depreciation of foreigners not only prevails among us and the
Hindus, but is common to all nations toward each other.” ?

He proceeds to explain the Hindu xenophobia of his time, in its historical context.
Buddhism, the sister religion born from Hinduism, was widespread in Central Asia until
it was replaced, through conquest, by Zoroastrianism. The Buddhists were banished
from those areas when the latter was made the state religion. Then, Islam replaced the
Persian Empire, “and the repugnance of the Hindus against the foreigners increased
more and more when the Muslims began to make inroads into their country” * So,
despite being widespread among them, xenophobia is not of the essential nature of the
Hindu subject, but an accidental feature of its self-representation, resulting from con-
tingent historical circumstances. In this regard, Al-Biruni expresses some thinly veiled
criticisms of the policies of Yamin-addaula Mahmoud.

God be merciful to father and son! Mahmud utterly ruined the prosperity of the
country, and performed there wonderful exploits, by which the Hindus became
like atoms of dust scattered in all directions, and like a tale of old in the mouth of
the people. Their scattered remains cherish, of course, the most inveterate aver-
sion toward Muslims. This is the reason, too, why Hindu sciences have retired

8 Ibid 19

9 1Ibid 20
10 Ibid 21
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far away from those parts of the country conquered by us, and have fled to plac-
es which our hand cannot yet reach, to Kashmir, Benares, and other places. And
there the antagonism between them and all foreigners receives more and more
nourishment both from political and religious sources.”

The situation Al-Biruni describes here exemplifies the dilemma we noted above.
The ‘xenophobia’ (which, we should remember is Al-Biruni’s representation and not
the Hindu self-representation) is represented here (by Al-Biruni) as a feature of Hindu
self-representation, which is accidental to the essential nature of the Hindu subject.
And yet, since the latter is inaccessible except by way some dimension of its self-rep-
resentation — the ‘Hindu sciences’ — it can be kept hidden in remote regions of intran-
sigence where ‘our hand cannot yet reach. Consequently, ‘those parts of the country
conquered by us) represent merely superficial, inessential, elements of Hindu self-rep-
resentation, not their ‘hearts and minds. How could they ever know, upon conquering
Kashmir and Benares, whether what they find represented there is the true, essential
nature of the Hindu subject?

Consider also the analogy, between the conundrum of Al-Biruni’s position here,
and that of the modern western liberal. He lays some of the blame for the hatred of
Hindus towards Muslims on the aggressive policies of his own government. At the same
time, his displeasure at the situation is couched in terms of the resulting inaccessibility,
to members of his own colonizing community, of knowledge about the philosophy of
the colonized people. The Muslims, in other words, had lost the battle for their ‘hearts
and minds.’ Consequently, there are (in Kashmir and Benares) ‘hot spots’ where what
the modern west refers to as ‘fundamentalist-extremist intransigence’ receives politi-
cal and religious ‘nourishment’. And like modern western liberals, Al-Birunu is trying
to adopt a position of universalist openness, with an interest in finding the good (the
‘essential nature’ of the Hindu subject) in some ‘highest mental development’ of their
history, something which is, of course, capable of being divorced from their language
and other culturally specific means of representation.

He is interested in looking, in the policies of his own government, for ‘root causes’
of Hindu fanaticism toward foreigners - that is, assertions of cultural specificity, which
by its nature constitutes an obstruction to penetrating to the ‘essential nature’ of the
subject of the colonized people. But with all this, he wants to maintain the forward pos-
ture of the colonizer as normative: the problem with the defective policies is that conse-
quently, Hindu sciences “have fled to places where our hand cannot yet reach.” Clearly,
for Al-Biruni, penetrating to the essential nature of the Indian subject was preferable
to chauvinistic triumphalism. But it is not clear that such penetration is not ultimately
part and parcel of the Muslim colonization of the sub-continent, in much the same way
that western liberalism, in spite of its pretense and even at times sincere aspiration, has

11 Ibid 22
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been part and parcel of the very colonial effort of which it has often been critical.

Epistemic Privilege and the Essential Nature of the Subject

A third difficulty Al-Biruni cites, “the mentioning of which sounds like a satire,” is,
in fact, a satire.* Because his description of the spectacle of Hindu cultural arrogance
is also a comment on the same arrogance as it occurs among his own. “We can only
say, folly is an illness for which there is no medicine, and the Hindus believe there is
no country but theirs, no nation like theirs®, no kings like theirs, no religion like theirs,
no science like theirs.” By implication, Al-Biruni must believe that there are countries,
nations, kings, religion, and science like theirs. That is to say, that all specific cultural
forms are commensurable as variations on a universal type.

If so, we should find strong underlying parallels between one and another, such
as where Al-Biruni quotes a Brahman scholar, Varahamihirah, as saying: “The Greeks,
though impure, must be honoured, since they were trained in sciences, and therein ex-
celled others. What, then, are we to say of a Brahman, if he combines with his purity
the height of science?”* This does sound similar to the tone of some modern Muslim
literature, in encouraging the pursuit of modern science or ‘worldly knowledge’ along
with a specifically Islamic cultural identity. And Al-Biruni’s assessment of this state-
ment is similar in tone to many western orientalist assessments of the modern Muslim
approach to science. “In former times, the Hindus used to acknowledge that the prog-
ress of science due to the Greeks was much more important than that which is due to
themselves,” he writes, “But from this passage of Varahamihirah alone you see what a
self-lauding man he is, whilst he gives himself airs as doing justice to others.”> So the
western orientalist was not the first non-Greek to lay claim to a special relation to Greek
thought as a measure for evaluating the subjugated Other.

“At first, I stood to their astronomers in the relation of a pupil to his master, being
a stranger among them and not acquainted with their peculiar national and traditional
methods of science,” he writes, “On having made some progress, I began to show them
the elements on which this science rests, to point out to them some rules of logical de-
duction and the scientific methods of all mathematics.” *® At first, this passage seems to
express a real intellectual humility and openness to learning from rather than just about
the Hindu subject. But then, we find the Hindu astronomy conceived from the outset
as based on ‘peculiar, national, and traditional’ methods. By contrast, Greek thought,
of which Al-Biruni is an inheritor, is presumed to provide ‘the elements’ on which that

12 Ibid 22
13 Ibid 22
14 Ibid 23
15 Ibid 23
16 Ibid 23
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peculiar Hindu practice rests. Indeed, Al-Birunu’s Greek inheritance holds within it
‘the scientific methods of all mathematics.” Armed with Greek knowledge, Al-Biruni
commands the paradigmatic framework through which the essential nature of the
Hindu subject is to be identified and ‘penetrated. In the terms of post-modernists, he
commands the ‘meta-narrative’ that affords him intellectual hegemony over the Indian
Other.

I am not using these terms out of commitment to a post-modernism as such. That
is, I do not intend to pre-judge that Al-Biruni did not or could not have reasonable and
defensible grounds for asserting a kind of epistemic privilege. But I do think that it is
interesting and informative to view this in light of the parallels between the position
that Al-Biruni occupies here, as a member of an ascendant Muslim culture exerting its
dominance in Hindu India, and the position occupied by the typical modern western
orientalist, along with the seemingly diametric contrast between that and the role of
the contemporary Muslim. Seeing it through the prism of these basic post-modern no-
tions is useful in that respect. What, then, is the nature of the so-called ‘meta-narrative’
that provides Al-Biruni with the basis for his assumption of the privileged epistemic
position?

“The heathen Greeks, before the rise of Christianity, held much the same opinions
as the Hindus,” Al-Biruni tells us, “their educated classes thought much the same as
those of the Hindus; their common people held the same idolatrous views as those of
the Hindus.”” Al-Biruni likes to compare the two because of this similarity, he says, and
not to correct them. “For that which is not the truth does not admit of any correction,
and all heathenism, whether Greek or Indian, is in its pith and marrow one and the
same belief, because it is only a deviation from the truth.”® Apparently, then, pre-Chris-
tian Greek understanding is not truth, but a deviation at one with that of Hinduism.
Truth is one and deviation is one. But just how the distinction between truth and devia-
tion is made here is not immediately clear. Al-Biruni seems to think that the distinction
between them corresponds to that between a universal science and a culturally specific
superstition.

“The Greeks, however, had philosophers who, living in their country, discovered
and worked out for them the elements of science, not popular superstition,” he writes,
“for it is the object of the upper classes to be guided by the results of science, whilst the
common crowd will always be inclined to plunge into wrong-headed wrangling, as long
as they are not kept down by fear of punishment.” But just before, we were told that
the educated class among pre-Christian Greeks held the same views as the educated
among the Hindus. Now; it seems that a difference between them is being asserted, and

17 Ibid 24

18 Ibid 24
19 Ibid 24-25
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described not as a result of the rise of Christianity, but of the efforts of philosophers
among the Greeks who worked out the elements of science.

This would lead one to suppose that Al-Biruni understands the fruit of these ef-
forts to be the very Christianization of the Greeks, by which the views of their educated
class became distinct from that of the educated Hindu class, being delivered thereby
from deviation to truth. * Thus, when he says that it is the object of the upper classes
to be guided by the results of science, he does not mean to say that such guidance is
necessarily accomplished. In this case, the difference between the Christian and Hindu
educated is that the former actually accomplished guidance by science, while the latter
(along with the pre-Christian educated class) only ever aspired to it.

But then, the figure, to which Al-Biruni refers as representative of those responsi-
ble for Greek enlightenment, is striking. “Think of Socrates when he opposed the crowd
of his nation as to their idolatry and did not want to call the stars gods!” he writes, “At
once eleven of the twelve judges of the Athenians agreed on a sentence of death, and
Socrates died faithful to the truth.” So the one who delivered the Greek intelligentsia
from deviation to truth was not Jesus or Paul the Apostle, but Socrates, whom Al-Biruni
describes as working out the principles of science, opposing idolatry, and dying faithful
to the truth, as a single accomplishment. It’s as if ‘pre-Christian’ Greek understanding,
for Al-Biruni, is essentially pre-Socratic Greek understanding.

The Hindu educated classes, by contrast, remained in an unscientific condition,
because “they had no men of this stamp both capable and willing to bring sciences to
a classical perfection.” But as we will see shortly, according to Al-Biruni, the educated
classes among the Hindus (and thus, the ‘essential nature’ of the subject) are monothe-
ists, Hindu idolatry being a decadence of the common public. What, then, distinguishes
their educated classes as deviant, in comparison to the Christian/Socratic Greek under-
standing?

The first consequence of the absence of a Hindu Socrates is a lack of scientific
purity in their thinking. “Therefore you mostly find that even the so-called scientific
theorems of the Hindus are in a state of utter confusion, devoid of any logical order, and
in the last instance always mixed up with the silly notions of the crowd...”. > This strikes
a chord resonant with Ibn Rushd’s criticism of Al-Ghazali’s use of metaphor to cross the
line between science and religion. A second charge Al-Biruni makes against the Hindu
intelligentsia (and which resonates with modern orientalist criticism of Islam) seems to
be, that they are resistant to rational critique. For these silly notions of the crowd with
which their scientific theorems are always mixed, are such “which the vulgar does not

20 Ibid 25
21 Ibid 25
22 1Ibid 25
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admit of being called into question.””® In other words, their intellectuals are beholden
to so-called ‘fundamentalists. Al-Biruni compares the contents of Hindu thought to a
mixture of pearls and dung. “Both kinds of things are equal in their eyes,” he says, “since
they cannot raise themselves to the methods of a strictly scientific deduction.”*

Monotheism, Idolatry, and the Essential Nature of the Subject

Nevertheless, as we mentioned before, Al-Biruni finds that, with respect to what
he sees as the essential nature of the subject — the ‘Hindu idea’ — that it is monotheism
of a sort strikingly similar to that of the philosophical theology of his own milieu. His
entire second chapter (and the first substantive section, following the introduction) is
dedicated to making the case that “the Hindus believe with regard to God that he is
one, eternal, without beginning and end, acting by free-will, almighty, all-wise, living,
giving life, ruling, preserving; one who in his sovereignty is unique, beyond all likeness
and unlikeness, and that he does not resemble anything nor does anything resemble
him.”s He makes a strong case based on a rich litany of direct quotations from a variety
of Sanskrit texts, and any student of Islamic philosophical theology would find it very
interesting.

In a passage that, perhaps, gives unique expression to the spirit of Al-Biruni’s study,
he relays the following statement by Vasudeva to Arjuna, from the Gita.

I do not specifically belong to one class of beings to the exclusion of others, as if
I were the friend of one and the enemy of others. I have given to each one in my
creation what is sufficient for him in all his functions.”®

Al-Biruni set out looking for the essential nature of the Hindu subject, already con-
ceiving anything in respect of which, as he says ‘they entirely differ from us”, that is, “the
barriers that separate Muslims and Hindus,” as a difficulty or an obstruction in the way
of its discovery: xenophobia, cultural arrogance, and language itself. When he conquers
the obstructions, he finds in the book of Patanjali this description of the “worshipped
one,” seeming to represent the essential nature of Surah Al-Ikhlas in Sanskrit.

It is he who, being eternal and unique, does not for his part stand in need of any
human action for which he might give, as a recompense, either a blissful repose,
which is hoped and longed for, or a trouble existence which is feared and dreaded.
He is unattainable to thought, being sublime beyond all unlikeness which is abhor-

23 Ibid 25
24 1Ibid 25
25 Ibid 27
26 1Ibid 29
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rent and all likeness which is sympathetic.””

As for the idolatry practiced by the common Hindu masses, Al-Biruni explains it
as a kind of decadence from the essential nature of Hinduism. But he also finds some-
thing of a parallel to this phenomenon among the Muslim masses.

If we now pass from the ideas of the educated people among the Hindus to those
of the common people, we must first state that they present a great variety. Some
of them are simply abominable, but similar errors also occur in other religions.
Nay, even in Islam we must decidedly disapprove, for example, of the anthropo-
morphic doctrines, the teachings of the Jabriyya sect, the prohibition of the discus-
sion of religious topics, and such like.”®

Where Al-Biruni locates the essential nature of Hinduism and Islam in the seem-
ingly convergent unity of the Hindu idea and Muslim idea, respectively, the phenom-
enon of cultural decadence among the vulgar of each community is characterized by
multiplicity; on one side by a pantheon of diverse idols and their associated cults, and
on the other by a diversity of heretical doctrines. It almost seems as if, for Al-Biruni, the
underlying essential nature of both Islam and Hinduism is just fa/safa, and anything
specifically Muslim or Hindu is mere accidental decadence. In both instances, Al-Biruni
understands the decadence involved as a kind of epistemic regression from the higher
realms of pure reason, down to that of the senses and imagination, and to the limita-
tions of materiality, particularity, language, and the various modes representation.

Every religious sentence destined for the people at large must be carefully worded,
as the following example shows. Some Hindu scholar calls God a point, meaning
to say thereby that the qualities of bodies do not apply to him. Now some unedu-
cated man reads this and imagines God is as small as a point, and he does not find
out what the word point in this sentence was intended to express. He will not even
stop with this offensive comparison, but will describe God as much larger, and will
say ‘He is twelve fingers long and ten fingers broad.” Praise be to God, who is far
above measure and number! *°

The cause of the decadence in this case, as in the case, for example, of anthropo-
morphism among the Muslims, is the habit of interpreting religious expressions in their
most superficial, literal sense. This habit, in turn, is rooted in the interpreter’s inability
to transcend, in thought, the limits of the senses and imagination. So just as the es-
sential nature of Hinduism is seen as converging with that of Islam toward a unity, the

27 TIbid 27
28 Ibid 31
29 Ibid 31-32
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intellectual and religious decadence among Muslims is understood as of a kind with the
idolatry rampant among the Hindu masses. The only difference, perhaps, is one of the
degree to which this epistemic regression has eventually been condoned by the Hindu
educated class. In explaining the origin of idolatry among Hindus, Al-Biruni quotes
this statement attributed to Indra (understood by the Hindu reader as an incarnation
of God) to the king Ambarisha. “And if you are overpowered by forgetfulness, make to
yourself an image like that in which you see me; offer to it perfumes and flowers, and
make it a memorial of me, so that you may not forget me.”® Hence, the practice of
idolatry, which Al-Biruni would doubtless consider simply as facilitating the epistemic
regression from the real into the realm of imagination and representation, is here given
license from on high as a concession to human weakness.

This rationale for tolerating the idolatrous representation of God constitutes a sub-
stantial difference between Hinduism and Islam, despite the common belief in God’s ul-
timate transcendence. Why, then, should we not identity this rationale as the essential
nature of the Hindu subject? A less liberal Muslim than Al-Biruni may be motivated to
take such a position, in order to resist his effort to find common ground by arguing that
they are essentially monotheistic. Alternatively, a Hindu might be motivated to take the
same position, as a way of asserting the uniqueness and distinction of his cultural iden-
tity against a kind of Muslim colonial move to define Hinduism as a kind of failed ver-
sion of Islam. Al-Biruni’s apparent choice, of identifying monotheism as the essential
nature of Hinduism, resonates with a number of suppositions of his own worldview: the
traditional Muslim concept of a universal human fitra, the prophetic interpretation of
history, the falsafa faith in the universality of reason and conception of man as rational
animal, all mitigate in its favor.

But this raises the question of whether Al-Biruni is not simply imposing his own
representation (and by extension his own self-representation) as the ‘essential nature’
of the Hindu subject, over and against how the Hindu subject represents itself. The im-
plication seems to be that anything specifically or uniquely Hindu about the subject is
not of its essential nature, but always only a misrepresentation of its essential nature, as
if the Hindu is only distinctly Hindu to the extent that he misunderstands himself. One
recalls the statement by the American general in Vietnam that inside every Vietnamese
there is an American struggling to be born.

Of course, Al-Biruni makes nothing like such a bald assertion of a particular, ar-
bitrary national identity as a universal human nature. He has in mind a conception of
universal human nature that really seeks to be universal and non-arbitrary. But we can
anticipate the argument, from the Hindu side, that it is Islam that, in its essential na-
ture, is actually just another version of Hinduism, being just one more representation of
God, Who is, ultimately, beyond representation. I'have seen for myself, in Hindu homes,

30 Ibid 115
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images of Jesus and Mary, displayed along with the name “Allah” in Arabic, alongside
other members of the Hindu pantheon. On this view, instead of Hinduism being es-
sentially Islam fallen into idolatry, it is Islam that is essentially Hinduism fallen into the
conceit of being uniquely beyond idolatry; a conceit that is, ironically, just another form
of idolatry, and therefore self-defeating. This is apparently the discursive strategy by
which Hinduism subsumed Buddhism within the borders of India, leaving it to thrive
as a distinct religion only outside the confines of its original birthplace, and is just one
instance of a pattern whereby claims to universality are made in the course of an effort
to either accomplish the hegemony or (if there is a difference) defend the autonomy of
a particular epistemology; or conversely, whereby competition for epistemic hegemony
or autonomy have motivated aspirations to universality.

Post-modernists have critiqued modernity as just that: a claim to universality as
a strategy for attaining moral and intellectual hegemony. Can, then, the universalist
peripatetic monotheism of Al-Biruni be understood as a kind of medieval Muslim mo-
dernity? The paradigm, as we have shown, exhibits similar features: universalism and
the assumption of intellectual hegemony based on the presumption of a privileged
epistemic position based on reason, as opposed to products of the senses and imagina-
tion, cultural prejudice, superstition, etc. But there are alleged differences to consider.
According to the modernist, every ‘pre-modern’ culture also assumes a self-privileging
epistemology. These are, however, not based in pure reason, but are always infected
with cultural prejudice and superstition (religion as such being understood here as es-
sentially superstitious). For the modernist, modernity alone is based purely on reason.

But ironically, as the post-modernist would be quick to point out, this is exactly
what Al-Biruni says about his own position in relation to that of the Hindus. So whether
the modernist assertion of a special distinction between himself and Al-Biruni does not
itself amount to another similarity between the two, depends on whether the modernist
himself is looking from a vantage based purely on reason, free of the influence of any
cultural prejudice or ‘superstition’ This, the post-modernist will deny. Nor is the mod-
ernist aspiration to pure reason, alone, enough to make the essential difference, since
we have seen that Al-Biruni (along with many others) have historically declared similar
aspirations.

The real difference between them, according to the post-modernist, is that western
modernity pursued this aspiration to the point of finally either deciding or realizing (de-
pending on how we interpret it) that its achievement is impossible. That is, western mo-
dernity turned to post-modernity, while Al-Biruni and his colleagues did not. Instead,
they continued under the false, naive, or dishonest pretense that their own perspective
was thoroughly rooted in reason, and therefore of universal validity, affording to them-
selves a kind of epistemic privilege and hegemony.

It is true that Al-Biruni’s paradigm is firmly rooted in a metaphysics of which it is
confident in the ability of reason to confirm. It is not, therefore, touched by the same
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skeptical anxieties that led western modernity into post-modernity. If this skepticism
— and by implication the inevitability of post-modernism as a direct consequence — is
taken as a necessary condition of modernity, then the post-modernist would be correct
to reject the description, which we have entertained, of Al-Biruni as a ‘medieval Muslim
modernist. At this point the question almost reduces to terminology. But it does raise
some other interesting questions. Is it true that the classical Islamic peripatetic mono-
theism did not eventually lead to a kind of ‘Islamic post-modernity’? If not, then what
did it lead to? Of course, we would like answers of a sort that penetrate to the essential
nature of the subjects in question.

Eventually, the Muslim response to the Hindu strategy we just mentioned, is to
assert a privilege, not based on a claim to universality rooted in and defensible by rea-
son alone, as the falsafa would have it, but on revelation. One hesitates, then, to call
it an assertion of epistemological privilege rather than ontological privilege. God is,
indeed, beyond any representation, including the ostensible purely discursive, concep-
tual, non-sensual via negative representation of the falsafa. The privilege and universal
validity of the Islamic representation of the un-representable is not based on a claim
that it can be philosophically proven to uniquely penetrate to God’s essential nature.
Its privilege lies, instead, in that it is the Divine self-representation revealed by God
through the Prophet. Its universal validity does not, therefore, rest on the notion that it
penetrates to the Divine essence (which is, after all, inconceivable and therefore un-rep-
resentable), but simply in that it has Divine sanction, being the way in which God has
represented Himself. This is the upshot, for instance, of Ghazali’s destruction of the
abstract idol constructed by the falsafa. God may represent Himself, but He is not to
have His self-representation second-guessed by any other representation claiming to
penetrate through that self-representation to His essential nature. That is, He is not to

be objectified.

Without making a judgment on which side of this question al-Biruni falls (which
I am in no position to do), I think we can extend this insight as an analytical tool for
reflecting on al-Biruni’s inquiry into the Hindu subject, as well as to any such inquiry
into an individual or collective subjectivity such as that expressed, again, in questions
about ‘what Islam is. If the essential nature of subjectivity is self-representation, then
the essential nature of a Hindu subjectivity is something about how the subject rep-
resents itself as Hindu, that of the Muslim subject something about how it represents
itself as Muslim, and so on. Any claim to by-pass or ‘penetrate’ that self-representa-
tion to the essential nature of the Other, so as to ostensibly represent the nature of the
Other on our own terms, is similar to a kind of idolatry. It is ultimately to impose our
own self-representation onto the Other. European Christian representations of God as
human depict him as a white man for the same reason that western orientalists usually
represent non-western cultures in reference to the degree to which they approximate
(or fail to approximate) the orientalist’s own self-representation of the modern west.

Likewise, I think we must acknowledge the degree to which al-Biruni, in spite of his
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considerable effort, represented the Hindu subjectivity in reference to his own self-rep-
resentation of the philosophically educated Muslim. This self-representation of the
Muslim, as reflected in his representation of the Hindu subject, is a valuable resource
to us, as are a variety of other Muslim self-representations that have been recorded in
our intellectual heritage. Among these are more recent Muslim self-representations
as a colonized, marginalized, and objectified community, that in some ways, resemble
those of the Hindu subject in relation to the Muslim community of al-Biruni far more
than they do his own representation of the ascendant, colonizing Muslim of epistemic
privilege.

As a Muslim community — as a collective subjectivity which represents itself as
Muslim - it is imperative to represent ourselves as asserting the right, and shouldering
the responsibility, of answering the question ‘what is Islam’, for ourselves and not just
for others; and not to let others answer it for us. This is a continual process in which
we should seek to participate with as much depth, insight, awareness, and respect for
the subjectivity of others, as we can. The heritage of human culture — Muslim and
non-Muslim - is a garden of self-representation that really provides the resources and
the ecology outside of which subjectivity, and thus Muslim subjectivity, and therefore
Islam itself, is impossible. What Al-Biruni has provided in Kitab Tareek al-Hind is just
one very rich example of many under-utilized and under-appreciated Islamic flowers in
that garden.
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WANG YANGMING’'S “EXTENSION OF THE INNATE KNOWLEDGE”

Zhang Muliang
Jinn University, China

Abstract: Wang Yangming (- PHH, 1472-1529) is a great thinker and educator in
Neo-Confucianism era (songminglixue 7RI, ca. 960-1644, Confucianism from the
Song ‘A dynasty to the Ming Ff] dynasty). The pivotal issue on education discussed by
Neo-Confucianists could be concluded as “how should one cultivate, to be an exemplary
person” (chengrenzhifang .\ Z.J7). In short, on answering this issue, School of Prin-
ciple (chengzhulixue F2& P15%), represented by Cheng Yi (F£l 1033-1107) and Zhu Xi
(%K #: 130-1200), and School of Mind-Heart (luwangxinxue it T-:0> ), represented by
Lu Jiuyuan (Ffi JLIH 1139-1193) and Wang Yangming, proposed two opposite teaching
methods. Besides criticizing the triviality of Zhu Xi’s ‘investigation of things’ and ‘exten-
sion of knowledge (gewuzhizhi, #&¥)EH1), Wang Yangming, carried forward the
thoughts of Mencius (7T, ca. 372-289 BCE) and Lu Jiuyuan, proposed his teaching
method as “extension of the innate knowledge”(zhiliangzhi, £ R %1). 1 will give my ex-
planation on this method by studying his works, Inquiry on the Great Learning (daxue-
wen K2%[7]) and Instructions for Practical Living (chuanxilu f& > 3%). Then, I will state
the spiritual legacy of Wang’s teaching method to contemporary moral education.

Introduction

Wang Yangming is a great philosopher in the Ming B} dynasty (1368-1644). In the
history of ancient Chinese philosophy, we used the term, “School of Yangming’s heart-
mind” (yangmingxinxue FH B £2%7) to describe his thought and his disciples’ inherited
and developed on his thought. This school, not only influenced and dominated the an-
cient Chinese philosophy in the following about 150 years until the early Qing J& dynas-
ty (started from 1636), but also influenced other countries besides China, such as Japan
and Korea. Wang’s final teaching doctrine is “extension of the innate knowledge” (zhil-
iangzhi L A1) In his own words, his thought was “achieved from a hundred deaths
and a thousand sufferings.” Qian Dehong (£:fEL, 1496-1574), his outstanding disci-
ple, stated that the developing process of Wang’s thought could be concluded as “three
changes in learning” and “three changes in teaching”. The former one is to summarize

1 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 658.
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the process how he gradually convinced in sagely learning, whereas the later one is to
state the process of his improvement on comprehending of the sagely learning. Qian
Mu £ /2 said, “Anyone who would like to study Wang’s philosophy, he should first know
his life experience. To comprehend the meaning of "aspiration, ‘sincerity of will, ‘culti-
vate on things’, ‘the unity of knowledge and action’ and nearly all other terms he said,
we must combined them with his life experience and added the experience as these
terms’ notes”.> For this reason, before I explain the meaning of “extension of the innate
knowledge’, a brief introduction on his life experience is seemed necessary.

Wang’s Life Experience

Wang Yangming was born on October 31th, 1472 CE. His father was a Number One
Scholar 3 in 1481 and then worked as a government officer. He had an aspiration to learn
the sagely learning when he was just a kid. According to The Chronicle of Wang’s Life,
at his 11 years old, he once asked his private teacher, “What is the most important thing
in one’s life?” His teacher answered, “Only learning knowledge and passing the imperial
examination.” Wang doubted, “Passing the imperial examination maybe not the most
important thing, but learning the sagely learning.”*

At 18 years old, he visited a great scholar, Lou Liang (Z514, 1422-1491), who was a
School of Principle’s Confucian. Lou taught Zhu Xi’s ‘investigation of things’ and ‘exten-
sion of knowledge’ (gewuzhizhi, ¥ ) EUH1) to Wang and encouraged him, “One could
become a sage by unceasing learning”. So, in the following years, Wang kept learning
Zhu Xi’s doctrines. At 21, one day, by thinking of Zhu'’s doctrine, “All things are varied in
surface or essence, fine or rough. The ultimate principle is embodied in all things, even
a tree or a grass’, he decided to investigate the principle of the bamboos in his yard.
Nonetheless, even by his hard thinking, he gained nothing but got a sick after several
days. He left a sigh that there should be another method to learn to be a sage, and turned
his interesting in the writing of flowery compositions (cizhangzhixue, 5 2 2%). At
27 years old, he realized that the ultimate principle could not be reached by writing of
flowery compositions. At the same period, by rereading Zhu'’s doctrine, “Holding ambi-
tion and respect is the essence of reading books; in proper order to reach the precision
is the method of reading books”, he felt regret for his haste in the early days. Then he
began to learn in a proper order, then most of Zhu’s doctrine were also be accepted
by him gradually. Whereas, there was a pivotal question perplexed his mind, by Zhu’s
method, the principle and one’s heart-mind were separated and could not be united as

2 Qian Mu, Yangmingxue Shuyao (A Survey on the School of Yangming) (TAIPEIL: JIUZHOU
PRESS, 2011), p. 40.

3 Atitle conferred on the person who got the highest marks in the highest imperial examination

4  See the Chronicle of Wang’s Life, The Complete Works of Wang Yangming (SHANGHALI:
SHANGHAI ANCIENT BOOKS PRESS, 2006), p. 1221.
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one. On painfully thinking on this question for long, he got sick again. During this pe-
riod, he once overheard Taoist priests’ courses on health maintenance, which inspired
his idea to be a hermit. But this idea was in suspense because he had been puzzled, “I
would like to be a hermit, but I could not eliminate my miss to my grandmother and my
father”. At 31, after his longtime pending on this puzzle, he suddenly enlightened that,
“this emotion (miss his grandmother and his father) was origin from the moment when
I was young. Eliminating this emotion is nothing else but vanishing human beings.” So,
at 34, when he began to take students, he made the primary rule, “One must nurse his
aspiration to be a sage.”

At 35, a bitter experience blocked his official career,® but which inspired his thought
deeply.

During Wang’s time, as Wing-Tsit Chan [/ 2% ## described, “China (in the fifteenth
century) was externally harassed by semi-nomadic tribes in the north. Internally, China
was ruled by incompetent rulers who allowed eunuchs to usurp power and to suppress
scholars. Great domains were established for court favorites and members of the im-
perial family. Heavy taxes drove many people to become bandits. Even a prince was
in revolt. The cultural brilliancy and economic prosperity of the first half of the Ming
dynasty had turned into decadence and chaos. Many scholars struggled hard to find a
solution but were persecuted for so doing.””

So, leading by his integrity, when Wang redressed and protested Dai Xian (i,
1464-1506), a scholar imprisoned by powerful eunuch Liu Jin (X|¥, 1451-1510), he got
a serious punishment by the emperor. He was banished to Longchang J£37, a distant
courier station. As described in The Chronicle of Wang’s Life, Longchang was “Lied in
the north-west of the Guizhou Province, surrounded by innumerable mountains and
old-growth forests. It was a place where aborigines, beasts, venomous snakes and toxic
worms lived. The miasma there could cause disease to human bodies. The aborigines
could not speak Chinese, Wang could only talked with several men who also been ban-

ished.”®

Living in this tough situation, Wang kept thinking, “What the sage will do when
he also in this kind of situation?” In one mid-night, he suddenly got the insight of the
meaning of gewuzhizhi #&#JE %1, “(Wang) started to know the dao (& way, the ulti-
mate principle) of the sage is sufficient in one’s natural tendency, pursuing the principle
from ‘investigating things) as Zhu Xi’s doctrine, is the wrong way.” One year later, he was

5 The Chronicle of Wang’s Life, The Complete Works of Wang Yangming (SHANGHALI:
SHANGHAI ANCIENT BOOKS PRESS, 2006), p. 1226.

6 At 28, he got the Number One Scholar and then worked as an officer in the capital.

7  Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 657.

8 The Chronicle of Wang’s Life, The Complete Works of Wang Yangming (SHANGHALI:
SHANGHAI ANCIENT BOOKS PRESS, 2006), p. 1228.
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invited to give lecture in Guiyang academy (of classical learning) (Guiyang shuyuan,
FH-5F%). In Guiyang academy, he began to propose his famous teaching theory, “unity
of knowledge and action”.

At 39, he was appointed as a county magistrate. Okada Takehiko held that Wang’s
promotion should owe to his hard working in Longchang. His actively cultivated the
aborigines had made a valid achievement, which was know by the emperor °. From then
on, in the next years, he manifested his outstanding military capabilities and made great
records in his official career. For this reasons, he also got several promotions. In this peri-
od, he conquered several bandits’ tribes, cultivated local people and taught his students
by his doctrines. At 48, he defeated The Prince Zhu’s Rebellion (chenhao zhiluan, J= 5
Z L, 1519) in a short run, which seemed as a mission of impossible. But unfortunate-
ly, although loyal to the country, his remarkable capability was envied by powerful eu-
nuchs Zhang Zhong 7K & and general Xu Tai ¥-Z%. So, even made a great contribution
to the country, he gained was a groundless accusation. It was only owing to Zhang Yong’s
5K 7K assistant, he could prevent himself from been imprisoned.

At 50, living through the defeating of The Prince Zhu’s Rebellion and the accusa-
tion of Zhong and Tai, he further believed that the “innate knowledge” could indeed
make him forgetting his suffering and escaping his mind from life and death. On gth,
Jan. 1529, 57 years, on his way back to Jiangxi Y. /i province, after his successful suppres-
sion of the rebellion in Si En /&, Tian Zhou H /¥, he dead of a long-term disease. His
student asked about his last words, he said, “My heart-mind is pure and integrity, is there
anymore words I need to say?”

Wang only published two works during his lifetime. As he said, “I focused on teach-
ing the sagely learning and comprehending the dao, but was not interested in writing
composition.” His thought was mainly been recorded in two works: Instructions for
Practical Living (chuanxilu, 1% >] 3%), a collection of his dialogues and letters about the
sagely learning with his students; Inquiry on the Great Learning (daxuewen, X)),
Wang’s answer to his student’s question on chapter 1 of the Great Learning. Inquiry on
the Great Learning was recorded several days before Wang’s expedition to Si En and Tian
Zhou (1528 CE, at 58), so it could represent his later thoughts. By explaining the Great
Learning, Wang expressed the spiritual essence of his “extension of the innate knowl-

edge” (zhiliangzhi, B A1)

Spiritual Essence in the Doctrine of the Mean and the Great Learning

In the preface of Inquiry on the Great Learning, the author (Qian Dehong £&/
) said, “Whenever my teacher accepted a new student, he would always rely upon

9 For details, see Okada Takehiko, Biography of Wang Yangming, Vol. 1, (CHONGQING:
CHONGQING PRESS, 2014), p. 24.
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the first chapters of the Great Learning and the Doctrine of the Mean to show him the
complete task of sagely learning and acquaint him with its proper path”* It expresses
two meanings in Qian’s words: first, in Wang’s view, the Great Learning and the Doctrine
of the Mean are the introductory works to the sagely learning; second, the first chapters
of the Great Learning and the Doctrine of the Mean contains the spiritual essence of the
sagely learning. By the later meaning, we could say that Wang’s thought is a succession
of the spiritual essence of these two works. So, what is the spiritual essence? We could
find the answer from the first chapter of the Doctrine of the Mean.

“What tian X commands (ming, 77 )is called natural tendencies (xing, ); draw-
ing out these natural tendencies is called the proper way (dao i ); improving upon this
way is called education (jiao #{). As for this proper way, we cannot quit it even for an in-
stant. Were it even possible to quit it, it would not be the proper way. It is for this reason
that exemplary persons (junzi 7 1) are so concerned about what is not seen, and so
anxious about what is not heard. There is nothing more present than what is imminent,
and nothing more manifest than what is inchoate. Thus, exemplary persons are ever
concerned about their uniqueness.”

The moment at which joy and anger, grief and pleasure, have yet to arise is called
a nascent equilibrium (zhong H'); once the emotions have arisen, that they are all
brought into proper focus (zhong) is called harmony (ke F1). This notion of equilibrium
and focus (zhong) is the great root of the world; harmony then is the advancing of the
proper way (dadao 7%3E) in the world. When equilibrium and focus are sustained and
harmony is fully realized, the heavens and earth maintain their proper places and all
things flourish in the world."

In this chapter, the author first names nascent equilibrium as “the moment at
which joy and anger, grief and pleasure, have yet to arise”, as the great root of the world;
names harmony as “the emotions have arisen, that they are all brought into proper fo-
cus’, as “the advancing of the proper way in the world”. Then, the author proposes a
reflective thinking to comprehend the equilibrium and harmony. Why I state it is by a
reflective thinking? Because equilibrium, “the moment motions have yet to arise”, and
harmony, “the motions have arisen and brought into proper way”, are two ideal status
of human’s existence. We could not have these kinds of experiences in our real lives.
Reflective thinking means through a mediator to obtain an object. In the Doctrine of the
Mean, the mediator must meet two requests: the first, the mediator must be in a true
self (Eigentlichkeit), which guarantees its unification with the equilibrium. The second,
the mediator must be in self-consciousness, which ensures its direct connection with

10 Philip J. Ivanhoe, Reading from the Lu-Wang School of Neo-Confucianism (INDIANAPOLIS:
HACKETT PUBLISHING COMPANY, INC., 2009), p. 160.

11 Roger T. Ames and David L. Hall, Focusing the Familiar: A Translation and Philosophical In-
terpretation of the Zhongyong (HONOLULU: UNIVERSITY OF HAWAI’I PRESS, 2001), pp.
89-90.
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the equilibrium. So, the mediator could only be the proper emotion. Only the proper
emotion could have the same property with the equilibrium. Here left the question,
how we could make the emotion in the proper way? Or we could say, how we could
ensure our motion is the reflection of our true self? Mencius gave us a heuristic answer,
he said:

Now, when men suddenly see a child about to fall into a well, they all have a feel-
ing of alarm and distress, not to gain friendship with the child’s parents, nor to seek the
praise of their neighbors and friends, nor because they dislike the reputation [of lack of
humanity if they did not rescue the child].”

In the sudden moment, one’s emotions are just in time on the proper way. So, the
equilibrium is not directly defined by the author, how to comprehend the equilibrium
in the proper way is what we could illustrate by our reflective thinking. In this thinking
process, the objective equilibrium is a true self, the subjective consciousness is human’s
true emotions. Leading by true emotions, human’s education is a reasonable cultivation.

In conclusion, the Doctrine of the Mean expresses Classical Confucian’s spiritual
foundation of Metaphysics. For this reason, Wang considered it as “the complete task of
sagely learning and acquaint him with its proper path”. Wang’s thought is inherited from
this spiritual essence.

The first chapter of the Great Learning expresses the same spiritual essence as the
Doctrine of the Mean, but in a political meaning, not metaphysical one.

“The way of learning to be great consist in manifesting the clear character, loving

the people, and abiding in the highest good.

Only after knowing what to abide in can one be clam. Only after having been calm
can one be tranquil. Only after having achieved tranquility can one have peaceful re-
pose. Only after having peaceful repose can one begin to deliberate. Only after deliber-
ation can the end be attained. Things have their roots and branches. Affairs have their
beginnings and their ends. To know what is first and what is last will lead one near the
Way.

The ancients who wished to manifest their clear character to the world would first
bring order to their states. Those who wished to bring order to their states would first
regular their families. Those who wished to regular their families would first cultivate
their personal lives. Those who wished to cultivate their personal lives would first rectify
their minds. Those who wished to rectify their minds would first make their wills sin-
cere. Those who wished to make their wills sincere would first extend their knowledge.
The extension of knowledge consists in the investigation of things. When things are
investigated, knowledge is extended; when knowledge is extended, the will becomes

12 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 65.
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sincere; when the will is sincere, the mind is rectified; when the mind is rectified, the
personal life is cultivated; when the personal life is cultivated, the family will be regulat-
ed; when the family is regulated, the state will be in order; and when the state is in order,
there will be peace throughout the world. From the Son of Heaven down to the common
people, all must regard cultivation of the personal life as the root or foundation. There
is never a case when the root is in disorder and yet the branches are in order. There has
never been a case when what is treated with great importance becomes a matter of
slight importance or what is treated with slight importance becomes a matter of great
importance.”

Inquiry on the Great Learning
and Wang'’s “Extension of the Innate Knowledge”

In Inquiry on the Great Learning, Wang expressed the meaning of “extension of the
innate knowledge” by explaining the first sentence in chapter 1, “The way of learning to
be great consist in manifesting the clear character, loving the people, and abiding in the

highest good.”
1. The clear character: Regarding Heaven and Earth and the Myriad Things as One
Body

Wang, first, by answering his student’s question, “Why the learning of the great

man should consist in ‘manifesting the clear character”, stated his standpoint about
“what is the great man”.

He said, “The great man regards Heaven and Earth and the myriad things as one
body. He regards the world as one family and the country as one person. As to those
who make a cleavage between objects and distinguish between the self and others, they
are small one.”* From his words, we could read out the premise of Wang’s thought. In
Wang’s view, the intrinsic unification of the whole world is like “one” person. The com-
plexity of the myriad things and their eternal development is like one person’s growing
up.

Then, he said, “That the great man can regard Heaven, Earth, and the myriad things
as one body is not because he deliberately wants to do so, but because it is natural to the
humane nature of his mind that he do so.” 5 By this meaning, it should be noted that,

13 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 85.

14 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 659.

15 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 659.
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the reason for being a great man is an objective one. It's a human’s nature that common
with the myriad things and the objective reality of the universe.

The third, the clear character, as the objective reality of the universe, is existence
in everyone’s mind, not only be confined in the great man. He said, “Forming one body
with Heaven, Earth, and the myriad things is not only true of the great man. Even the
mind of the small man is no different. Only he himself makes it small. Therefore when
he sees a child about to fall into a well, he cannot help a feeling of alarm and commis-
eration. This shows that his humanity (ren, 1) forms one body with the child. It may
be objected that the child belongs to the same species. Again, when he observes the
pitiful cries and frightened appearance of birds and animals about to be slaughtered, he
cannot help feeling an ‘inability to bear’ their suffering. This shows that his humanity
forms one body with birds and animals. It may be objected that birds and animals are
sentient beings as he is. But when he sees plants broken and destroyed, he cannot help a
feeling of pity. This shows that his humanity forms one body with plants. It may be said
that plants are living things as he is. Yet even when he sees tiles and stones shattered
and crushed, he cannot help a feeling of regret. This shows that his humanity forms one
body with tiles and stones. This means that even the mind of the small man necessarily
has the humanity that forms one body with all. Such a mind is rooted in his Heaven-en-
dowed nature, and is naturally intelligent, clear, and not beclouded. For this reason it is

' 16

called the ‘clear character’.

So, as Wang’s words, all the people could share the same humanity as the ‘clear
character’, then, how could we distinguish the small man and the great one? Wang
deemed that it depended on if one could manifest his “clear character”. One who could
manifested his “clear character” is the great man, whereas who could not manifest his
“clear character” is the small man. So, the small man is that only who “himself makes
it small”. He said, “Hence, if it is not obscured by selfish desires, even the mind of the
small man has the humanity that forms one body with all as does the mind of the great
man. As soon as it is obscured by selfish desires, even the mind of the great man will
be divided and narrow like that of the small man. Thus the learning of the great man
consists entirely in getting rid of the obscuration of selfish desires in order by his own
effects to make manifest his clear character, so as to restore the condition of forming
one body with Heaven, Earth, and the myriad things, a condition that is originally so,
that is all. It is not that outside of the original substance something can be added.”” In
concrete judgments, we may state selfish as a small man’s heart-mind, state humanity
as a great man’s heart-mind. Or, as the principle of the great man is so tough, even who
intends to be a great man, one may willingly be a small man and etc. All these judgments

16 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), pp. 659-660.

17 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 660.
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are in a pragmatic level. Their rationalities are conditioned. If we use these judgments
in an abstract way, there would bring risks of alienation. In Wang’s view, “As soon as it is
obscured by selfish desires, even the mind of the great man will be divided and narrow
like that of the small man”.

2. Loving the People: Manifesting the Clear Character

By answering the question, “Why the learning of the great man should consist in
‘manifesting the clear character”, Wang established “the clear character” as the man’s
“humanity” that could “regard Heaven, Earth, and the myriad things as one body”. And
the difference between the great man and the small man is lying in whether one could
manifest his “clear character”. So, how the “clear character” could be manifested? In
Wang’s viewpoint, it is lying in the “clear character”’s own function. This theory is dis-
cussed in Wang’s answering of the question, “why does the learning of the great man
consist in loving the people?”

He said, “To manifest the clear character is to bring about the substance of the
state of forming one body with Heaven, Earth, and the myriad things, whereas loving
the people is to put into universal operation the function of the state of forming one
body. Hence manifesting the clear character consists in loving the people, and loving the
people is the way to manifest the clear character. Therefore, only when I love my father,
the fathers of others, and the fathers of all men can my humanity really form one body
with my father, the fathers of others, and the fathers of all men. When it truly forms one
body with them, then the clear character of filial piety will be manifested. Only when
I love my brother, the brothers of others, and the brothers of all men can my humanity
really form one body with my brother, the brother of others, and the brothers of all men.
When it truly forms one body with them, then the clear character of brotherly respect
will be manifested. Everything from ruler, minister, husband, wife, and friends to moun-
tains, rivers, spiritual beings, birds, animals, and plants should be truly loved in order to
realize my humanity that forms one body with them, and then my clear character will
be completely manifested, and I will really form one body with Heaven, Earth, and the
myriad things. This is what is meant by ‘manifesting the clear character throughout the
empire. This is what is meant ‘regulation of the family, ‘ordering the state, and ‘bringing
peace to the world. This is what is meant by ‘full development of one’s nature.”®

The above paragraph of Wang’s words expresses multilevel meanings. The first, in
Wang’s understanding of The Great Learning, “manifesting the clear character” ss the
ontological consciousness about the “one body (with Heaven, Earth, and the myriad
things)”, moreover “loving the people” is the existence form and method of the “one

18 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), pp. 660-661.
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body”. Because it is natural to the humane nature of people’s mind to do so, and it is a
human’s nature that common with the myriad things and the objective reality of the
universe. The humanity of one heart-mind is an objective existence of the one body-
self, therefore, loving the people is an objective manifestation of the one body-self. In
essence, “loving the people is to put into universal operation the function of the state of
forming one body” are just meant the “clear character” ’s own body and function. This
body could only existence in his own function, “Hence manifesting the clear character
consists in loving the people, and loving the people is the way to manifest the clear char-
acter.” It states that “function” is the only form and method to obtain the body.

The second, “manifesting the clear character” by “loving the people” is an action
but not knowledge. This action is a self-conscious and spontaneous behavior. In es-
sence, it exists in the myriad things’ live experience. Human'’s action is mainly based on
the self-conscious behavior, which is rooted in one’s natural tendency and is unavoid-
able from spontaneous generation. So, in the process of cultural alienation, gradually
forms a tendency that wiping out the action but emphasizing the knowledge. In a result,
it will bring about the one-sidedness of only knowledge but no action. So, what Wang
emphasized is that “manifesting” is an action but not knowledge.

Aswas recorded in The Chronicle of Wang's Life, Wang started proposing his theory
of the “unity of knowledge and action” when he was invited to give lecture in Guiyang
academy at the age of 38. At that time, as the deep-rooted influence of the cultural alien-
ation that wiping out the action but emphasizing the knowledge taught by the School
of Cheng-Zhu, Wang’s theory rarely been accepted by scholars, even his close students.
Xu Ai (487, 1487-1518) once had a debate with Huang Zongxian 8 5% % and Huang
Weixian FEHE%  but had no satisfied conclusion, so he had to ask Wang about the
meaning of unity of knowledge and action. The dialogue between Wang and Xu is also
been recorded in the Instructions for Practical Living.

(Wang asked Xu to give an example), I said, “For example, there are people who
know that parents should be served with filial piety and elder brothers with respect but
cannot put these things into practice. This shows that knowledge and action are clearly
two different things.”

The teacher (Wang) said, “The knowledge and action you refer to are already sepa-
rated by selfish desires and no longer knowledge and action in their original substance.
There have never been people who know but do not act. Those who are supposed to
know but do not act simply do not yet know. When sages and worthies taught peo-
ple about knowledge and action, it was precisely because they wanted them to restore
the original substance, and not simply to do this or that and be satisfied. Therefore the
Great Learning points to true knowledge and action for people to see, saying, they are
‘like loving beautiful colors and hating bad odors.” Seeing beautiful colors appertains

19 Xu Ai is the recorder of the Instructions for Practical Living, Vol 1.
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to knowledge, while loving beautiful colors appertains to action. However, as soon as
one sees that beautiful color, he has already loved it. Smelling a bad odor appertains
to knowledge, while hating a bad odor appertains to action. However, as soon as one
smells a bad odor, he has already hated it. It is not that he smells it first and then makes
up his mind to hate it. This amounts to not knowing bad odor. Suppose we say that so-
and-so knows filial piety and so-and-so knows brotherly respect. They must have actu-
ally practiced filial piety and brotherly respect before they can be said to know them. It
will not do to say that they know filial piety and brotherly respect simply because they
show them in words. Or take one’s knowledge of pain. Only after one has experienced
pain can one know pain. The same is true of cold and hunger. How can knowledge and
action be separated? This is the original substance of knowledge and action, which have
not been separated by selfish desires. In teaching people, the Sage insisted that only
this can be called knowledge. Otherwise, this is not yet knowledge. This is serious and
practical business. What is the objective of desperately insisting on knowledge and ac-
tion being two different things? And what is the objective of my insisting that they are
one? What is the use of insisting on their being one or two unless one knows the basic
purpose of the doctrine?”*

In the above dialogue, we could read out that Wang’s criticism on the separation
of knowledge and action. Moreover, he emphasizes, knowledge and action are united as
one, as he said in the words, “like loving beautiful colors and hating bad odors”. As soon
as one seeing a beautiful color, he has already loved it. While only have the knowledge
would never know what is pain, because it is a practical business. So, by Wang’s above
illustration, his theory of unity of knowledge and action places an emphasis on action.
The action leads the knowledge, but the knowledge would not govern the action at any-
time.

So, loving the people is the concrete form and method of the “clear character”, is
the function of the one body (with Heaven, Earth, and the myriad things). The knowl-
edge could only existence in the action. Only by this meaning, “manifesting the clear
character” and “loving the people” is an un-separated union.

3. Acting upon Us and Possessing in Perfectly Natural:
the Highest Good

Aiming at the fragment in the culture, Wang emphasizes the ultimate unifica-
tion, the humanity which could “Regard Heaven and Earth and the myriad things as
one body”, in his first answering about the “clear character”. Then, in solving the issues
in cultural alienation, he highlights the action is the form and method of how knowl-

20 The Instructions for Practical Living, The Complete Works of Wang Yangming (SHANGHALI:
SHANGHAI ANCIENT BOOKS PRESS, 2006), pp. 3-4.
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edge existence in his second answering. So, following his thought, in answering the third
question that “why does the learning of the great man consist in ‘abiding in the highest
good”, he should point at an individual level.

He said, “The highest good is the ultimate principle of manifesting character and
loving people. The nature endowed in us by Heaven is pure and perfect. The fact that it
is intelligent, clear, and not beclouded is evidence of the emanation and revelation of
the highest good. It is the original substance of the clear character which is called innate
knowledge of the good. As the highest good emanates and reveals itself, we will consider
right as right and wrong as wrong. Things of greater or less importance and situations of
grave or light character will be responded to as they act upon us. In all our changes and
movements, we will stick to no particular point, but possess in ourselves the Mean that
is perfectly natural. This is the ultimate of the normal nature of man and the principle of
things. There can be no consideration of adding to or subtracting from it. If there is any,
it means selfish ideas and shallow cunning, and cannot be said to be the highest good.” >

So, by Wang’s answering, he first states that the highest good is the synthesis of “the
clear character” and “loving the people”. “The clear character” and “loving people” are
two abstract levels, but only the highest good is the concrete level.

“The highest good is the ultimate principle of manifesting character and loving
people”, which lying in “things of greater or less importance and situations of grave or
light character will be responded to as they act upon us”. So, the ultimate principle is
a concrete existence. It is existed in the most ordinary individual and personal life ex-
perience. As we all know, the ordinary life experiences are complex. So, how to ensure
one’s activities could accord with the ultimate principle? How to warrant the unifica-
tion between the individual heart-mind and the clear character? Wang stated, “The na-
ture endowed in us by Heaven is pure and perfect. The fact that it is intelligent, clear,
and not beclouded is evidence of the emanation and revelation of the highest good. It
is the original substance of the clear character which is called innate knowledge of the
good.” In Wang’s thought, the innate knowledge is the ultimate provision that could
directly accord with the clear character. The innate knowledge is acting upon us and
possessing in perfectly natural, is “the ultimate of the normal nature of man and the
principle of things”, is the clear character’s self-realization process. By this meaning, we
could insight into Wang’s “extension of the innate knowledge”: the universe’s existence
is just the humanity’s (which could “regard Heaven, Earth, and the myriad things as
one body”) self-existence, self-knowing and self-cultivation process. “Extension of the
innate knowledge” means the clear character’s self-arriving at the place where it shall
be. Based on his theory, in the following words, Wang criticized all other methods and
doctrines that extended the knowledge from outside.

21 Wing-Tsit Chan, A source book in Chinese Philosophy (PRINCETON: PRINCETON UNI-
VERSITY PRESS, 1969), p. 661.



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

UNIVERSITI TEKNOLOGI MALAYSIA

Conclusion

In conclusion, Wang demonstrates the “innate knowledge” by “manifesting the
clear character”, emphasizes the “unity of knowledge and action” by “loving the people”,
proposes his final teaching method “extension of the innate knowledge” by “abiding in
the highest good”. So, “extension of the innate knowledge” is the synthesis of the “in-
nate knowledge” and the “unity of knowledge and action”. In theory, Wang’s reflective
thinking is a valuable cultural resource in answering metaphysical questions. In realistic
significance, by emphasizing on evoking one’s own innate knowledge, Wang’s doctrine
could be great helpful in building up everyone’s confidence to learning to be a great
man.
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Abstract

This paper aims to examine and expound on the decolonization con-
tributions of Royal Professor Ungku Aziz, an influential intellectual in the
second-half of the twentieth century Malaysia particularly in his capacity as
the Vice-Chancellor of the University of Malaya from 1968 to 1988 based on
the author’s scrutiny of his published and unpublished writings, as well as
newspaper reports. Although Ungku Aziz had never used the term ‘decolo-
nization’ explicitly, the researcher argues the fact that Ungku Aziz'’s attempt
to redefine the role of the university, champion the Malay language, promote
local culture and religion, are sufficient proofs that Ungku Aziz had indeed
tried to depart from the colonial ways of thinking and acting despite being
the first Malaysian to lead University of Malaya in the post-colonial era. Thus
the author argues that Ungku Aziz’s writings and thoughts indicated he was
aware of the influence and impact of the British colonialism in Malaysia, the
need to address it constructively and his conscious departure from colonial
ways of thinking and acting. Applying the Dewesternization and Islamiza-
tion framework as expressed by Syed Muhammad Naquib al-Attas, the paper
will evaluate to what extent Ungku Aziz has contributed to the decoloniza-
tion discourse in Malaysia.
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Introduction

Royal Professor Ungku Abdul Aziz bin Ungku Abdul Hamid, better known as Un-
gku Aziz, was a prolific writer and has contributed many ideas in a range of areas such as
economics, higher education, language, culture and other matters pertaining to nation-
al unity, social issues and socio-economic development in general. He wrote most ex-
tensively in the field of economics with special focus to rural development and poverty.
Overall, his works can be categorized as follows: (1) rural development; (2) poverty; (3)
cooperative; (4) literature and language, particularly the Malay language; and (5) edu-
cation. The total number of works, which Ungku Aziz wrote, comes to about 120. Some
of them are short treatises on special subjects, while others are major working papers.
Most of his works are not published or no longer in print; but the few that are still extant
or published, are enough to show that Ungku Aziz was actively trying to contribute to-
wards decolonizing the various academic discourses in Malaysia. His research on rural
economics, poverty and his solutions, for instance, was written at the time when it was
mainly dominated by the Western interpretation of things which may not necessarily
reflect the reality and interests of the nation.?

Historical Overview of Decolonization in Malaysia

Based on the survey of literature in higher education in Malaysia, the discussions
on decolonization has been somewhat limited to those expressed by the autonomous
social science school represented by Syed Hussien Alatas and continued by his son Syed
Farid Alatas, and that of the Islamization of Contemporary Knowledge represented by
Syed Muhamamd Naquib al-Attas and his students, namely Wan Mohd Nor Wan Daud.

2 It was for this reason perhaps that he was offered by two former Prime Ministers of Malaysia:
Tunku Abdul Rahman (d. 1990) and Tun Abdul Razak (d. 1976) to serve in the government,
but which he declined: “Selepas kita mencapai kemerdekaan, bekas Perdana Menteri Tunku
Abdul Rahman pernah menyatakan negara memerlukan orang seperti saya. Tapi saya kata,
Tunku tidak perlu orang seperti saya kerana falsafah beliau dan saya jauh berbeza. Jadi saya
beritahu tidak perlulah kerana nanti ia akan hanya menyakitkan hati. Kemudian Tun Abdul
Razak juga pernah menawarkan perkara sama meminta saya masuk politik, boleh naik pangkat,
jadi menteri dan sebagainya. Namun saya beritahu beliau, saya sangat berpuas hati dengan
apa yang saya ada sekarang yang mana saya boleh berfikir dan menulis.” (After we attained
independence, former Prime Minister Tunku Abdul Rahman stated that the country needs peo-
ple like me. But I said that Tunku does not need someone like him because his philosophy and
mine is far apart. So I declined, as it will merely cause discord. Then Tun Abdul Razak also had
offered me the same and asked me to join politics, where I can get promoted, become a minister
and so on. But I told him; I am very content with what I have now where I can contemplate and
write.) Taken from his exclusive interview with Utusan Malaysia newspaper, 19 February 2012,
<http://www.utusan.com.my/utusan/info.asp?y=2012&dt=0219&sec=Rencana&pg=re_ 09.
htm>
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Although Ungku Aziz, as I will argue in this paper should be considered part of the on-
going decolonization project in Malaysia, it was never expressed as such by his former
colleagues nor his students. Of relevance also is Syed Muhd Khairudin Aljunied’s piece
on “A theory of colonialism in the Malay world” (Postcolonial Studies, Vol. 14, No. 1, pp.
7-21, 2011), which is an interpretation of colonialism by an early 20th century Malay in-
tellectual, Dr. Burhannuddin al-Hilmi (1911-1969). There has been several articles written
on the nature of Ungku Aziz's thoughts but none has examined him in the context of
decolonization.

Conceptual Framework and Methodology

I am guided by the belief that Ungku Aziz have indeed contributed to the process
of decolonization in Malaysia to a certain extent. In demonstrating such a claim, this
article directs its analytical gaze to the thoughts and initiatives of Ungku Aziz during
his position as Vice-Chancellor at the University of Malaysia between 1968 to 1988. This
choice is not arbitrary, nor is it coincidental; rather it is determined by factors that are
both empirical and theoretical. The Malaysian sociologist Syed Hussein Alatas (2004)
developed the concept “the captive mind” to refer to an uncritical imitation of West-
ern research paradigms within scientific intellectual activity. Others (Fanon, 1967; Ngu-
gi 1986) discuss a process they call colonization of the mind.> While Syed Muhammad
Naquib al-Attas (1977) describes the situation from the philosophical standpoint as
“secularization as a philosophical program”. Such standpoints then raises the following
questions which guides the discussion in this article:

1. How does Ungku Aziz understands colonization?
2. How does he contributes to decolonization?
3. What is the significance of his contribution in the context of Malaysia?

I begin with an exploration of a variety of influences that shaped Ungku Aziz’s
stance towards colonization and the methods he applied to explain the effects of colo-
nization. This is important in order to show that Ungku Aziz understood the nature of
colonization that informed his decolonization approach. The article will then bring to
light Ungku Aziz’s approach of decolonization. In the effort to place Ungku Aziz'’s con-

3 Fanon describes decolonization as follows: “It transforms spectators crushed with their ines-
sentiality into privileged actors, with the grandiose glare of history’s floodlights upon them. It
brings a natural rhythm into existence, introduced by new men, and with it a new language and
a new humanity. Decolonization is the veritable creation of new men. But this creation owes
nothing of its legitimacy to any supernatural power; the “thing” which has been colonized be-
comes man during the same process by which it frees itself. In decolonization, there is therefore
the need of a complete calling in question of the colonial situation. If we wish to describe it
precisely, we might find it in the well-known words: “The last shall be first and the first last.”
Decolonization is the putting into practice of this sentence.”
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tributions within the wider compass of decolonization discourse in the contemporary
world, I will draw comparisons between his thoughts and initiative and those of some
prominent scholars in Malaysia.

Ungku Aziz’s Understanding of Colonization

Ungku Aziz had not defined what colonization is, but based on a number of his
writings he has made many explicit and implicit references to the ‘colonial’ and ‘impe-
rialism’ for the causes and effects of various domains as a result of colonization and the
fact that it is still on-going during his time as Vice-Chancellor of University of Malaya.
In a case study prepared for UNESCO in 1972, Royal Professor Ungku Aziz pointed out
that during colonial period and some years after independence, the rural communities
in Malaya were not able to benefit as much from education up to the secondary level
compared to those in the urban areas, despite ninety percent of the population at that
time was composed of the rural communities:

For various reasons which lie in the history of Malaysia’s educational system as
it was organised during the colonial period, in this century, there are sharp bias-
es in the distribution of educational facilities and opportunities. Therefore, many
school outside the larger towns are virtually unable to offer their pupils any oppor-
tunity of going to the university of the order of one in seventy — perhaps for their
pupils it may be one in 7000. Indeed, today, there are probably thousands of pri-
mary schools, especially in the rural areas, that cannot boast of a single university
graduate from among their alumni.*

For this he criticized the British colonial administration as well as the Malaysian leaders
who were influenced by them for this neglect.

Colonization has impacted the self-identity and character of the Malays: He points
out that the Malays in the past lived in close harmony with his environment: he was
a great sailor, he could navigate out of the sight of land, he carried food that was pre-
served in sophisticated techniques, he could defend his space with the kris which is a
unique weapon of Malay innovation and he realised the value of time—all this reflects
a wide array of distinctively Malay character.> However, gradually through the passage
of time, the Malay character (sifat) today has been influenced by various Western and

4 Ungku Aziz, Access to the University: A Case Study prepared for the International Institute for
Educational Planning (UNESCO), 1972.

5 Ungku A. Aziz, Space and Time in the Malay Mind, New Straits Times, 19 June 1992; Syed
Hussein Alatas devoted a chapter entitled “The Dissappearance of Indigenous Trading Class” in
his The Myth of the Lazy Native (London: Frank Cass, 1977), which explains on this matter at
length.
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Eastern cultures to the extent that it has been displaced from its proper place or true
character (tergelincir daripada tempat asalnya).® Thus by means of rediscovering the
Malay heritage of the past, he intends to restore the character of the present day Malays
to its proper place after centuries of colonisation by the West which has caused serious
repercussions to the social and economic spheres of the Malay and Malaysian society.

Decolonization of the University

For Ungku Aziz, the aim of education is not only to equip students with the abil-
ity to read, write and work in certain professions, rather education should be used as a
means to correct or address the imbalances or injustice done in the past (membetulkan
ketidaksamaan di masa lalu), which is indirectly implying that which was done by the
colonials. In addition, Ungku Aziz believes that it has a key task towards preparing the
leadership to transform the nation from a colonial semi-feudal system into a modern
industrialised nation: “In a developing country, a university has the supreme task of
preparing the leadership required in all the sectors concerned with economic, social,
political and cultural development. This leadership has to be equipped with adequate
knowledge and practical experience as well as the right outlook so that it can play its
part in revolutionising the nation and the economy from a colonial semi-feudal system
into a modern industrialised nation with a rapid rate of economic growth.”” This shows
that Ungku Aziz was conscious of the impact of colonization.®

He also calls for the universities in Malaysia to be embedded in their own culture
and concerned with their own problems: “In Malaysia, our university must be embed-
ded in our own culture and in our own nation. It must be mainly concerned with our
own problems. The study of the problems of Europe, America and Russia must take a
lower priority if we are going to create a university that will play a vital part in the devel-
opment of the Malaysian nation.” In addition, Ungku Aziz stresses much on producing
quality graduates over quantity and abhors the thinking and perception that only the
universities in the West can produce such graduates. His efforts at University of Malaya

6  This was also discussed by Syed Hussein Alatas in his The Myth of Lazy Natives (London: Frank
Cass, 1977) in Chapter 11: “The Distortion of Malay Character”.

7  Ungku Aziz, Access to the University: A Case Study prepared for the International Institute for
Educational Planning (UNESCO), 1972; “There was no broad agreement on the exact meaning
of ‘economic growth’. [...] The core of the conceptions of growth among development econo-
mist of the 1950s was increasing production and consumption, but also increasing employment
and improved standards of living.” (John Martinussen, p. 36)

8 Aziz Zariza Ahmad, Sebutir Permata di Menara, Petaling Jaya: International Book Service,
1982, p.206

9  Ungku Aziz, Access to the University: A Case Study prepared for the International Institute for
Educational Planning (UNESCO), 1972.
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are intended to counter the colonial attitude, which he refers as the “captive mind.”

In his article Some Thoughts on Education and Economic Development”, it indicates
Ungku Aziz mentioned the three areas of education that may have a strong influence
on the direction and pace of economic development: firstly, changing the society from
being a consuming society to a learning society, in other words, education should guide
society towards a life-long learning attitude; secondly, education should evolve the soci-
ety from being a borrowing into a saving one; and thirdly, our educational system could
mold youth towards a better quality of life if it would instill in them the spirit of endur-
ance and diligence. This was expressed in the context of the problems posed by Western
modes of thinking which are impacting the local youths who have become “prone to

»i2

influences of whatever are current in Western popular thinking.”* He concluded by
stating, “Education should be the positive means for achieving economic development
a la Malaysia. It should be designed to be the apparatus not only for training manpower
along the lines of needed skills, but it should also instill into our citizens an ongoing

desire to learn and to earn a place in the good life.”

To realize his agenda in improving the general well-being of the local community,
Ungku Aziz established various research programs in his capacity as lecturer of eco-
nomics and later on, as Dean of the Faculty of Economics and as Vice-Chancellor of
University of Malaya. As Malaysia’s longest serving Vice-Chancellor, Ungku Aziz was re-
sponsible for transforming the University of Malaya from a colonial-oriented institution
into one that was geared towards meeting the intellectual, social, cultural, economic
and political needs of the local community and country.* As Vice-Chancellor, never did
Ungku Aziz expressed his concern for “world-class ranking”, rather much of his efforts
were directed towards reforming and streamlining the administration and intellectu-
al life at the University of Malaya. In addition, he formulated the university’s policies
to meet the needs of the New Economic Policy (NEP)—which received his personal
input and thus, in line with his economic vision—that is, towards addressing the so-
cio-economic problems of the Malay community and Malaysians as a whole, by focus-
ing on rural development, alleviation of poverty, correcting the policies implemented
by the colonial administration. He focused on establishing economic justice, as well as
responding to the problem of the captive mind as well as broadening the thinking of the
students by exposing them to new ideas in various areas. Many of his ideas and policies
implemented at University of Malaya were an extension of his research findings as a

10 Varsities Re-Think Needed: The Ungku Aziz Interview, By Mejindarpal Kaur, The Star, 11 Sep-
tember 1983

11 UMBC Economic Review, Vol. 21, No.1, 1985

12 Ibid., p. 34

13 Ibid., p. 35

14 See Lim Chung Tat, University of Malaya 1949-1985: Its Establishment, Growth and Develop-
ment (University of Malaya Press, 2013)
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lecturer in economics.

Whilst being the Vice-Chancellor of University Malaya, Ungku Aziz observed first
hand on the situation of the nation: the majority of the local population—the Malays—
were not doing well in numbers compared to other minority races in the local econo-
my. One of the key factors for this is due to the previous colonial policy whereby the
Malays were hindered to proceed to higher education indirectly. Furthermore, being
the only university in Malaysia at the time—University of Malaya was taught mainly
in the English language, which meant that most of the Malays, who attended Malay
school would have difficulties to either enter the university or to comprehend lessons
and materials properly. Among Ungku Aziz’s decolonial initiatives as Vice-Chancellor,
that is, in addressing the neglect in education and economy of the rural areas during
colonial era, was to establish the Centre for Foundation Studies in Science (Pusat Asasi
Sains) at University of Malaya in 1977. Through this Centre, he was able to address one
of the major causes of rural poverty in Malaysia, which was the neglect of these areas
in the provision of public facilities such as education. Ungku Aziz had deliberately in-
structed the university administration to set out to select students from rural areas on a
strict state-quota system, from the whole country to give them a two-year pre-university
course in the science stream subjects (engineering, medicine and science).”

It was with this background in mind that Ungku Aziz came with the idea of the
Centre for Foundation Studies in Science. The centre was set up by to help students
from the rural areas—primarily the Malays. According to Ungku Aziz, in 1970s, only
five Malays enrolled into the medical faculty and only two or three would graduate as
doctors. Therefore he reasoned: “Looking at the appalling situation, we established the
matriculation centre. We chose students from kampong (rural areas) who are keen to
pursue medicine, engineering and science. At that time, students from cities would go
to London to pursue medicine. But, at the medical faculty, the lecturer speaks in En-
glish. While the chosen Malay children think in Malay. The terms are not the problem
but it is the mind that thinks in Malay. Thus, we looked for teachers who can teach med-
icine and the related fields in Malay.” Ungku Aziz created a system for the first time in
the university that allows the courses to be taught in Malay such that it grants more op-
portunities to those from the rural areas to further their studies.”® As a result, after three
or four years of preparation, the Malay students could grasp their studies better, which

15 Ungku Aziz, Higher Education in Malaysia, The Times Higher Education Supplement, 1978

16 “Saya sediakan cara mengajar orang Melayu dalam bahasa Melayu supaya boleh lulus se-
kolah menengah dan masuk universiti. Ini berbeza dengan langkah kerajaan sekarang iaitu
mengajar semula Sains dan Matematik dalam bahasa Inggeris.” “Di universiti, kita juga boleh
mengajar sains dalam bahasa Melayu selepas itu. Saya buat sistem supaya orang boleh belajar
kejuruteraan dan perubatan dalam bahasa Melayu. Sebabnya orang Melayu berfikir dalam
bahasa Melayu.” Utusan Malaysia, “Melayu dan Pemikiran Ungku Aziz”, <http://www.utusan.
com.my/utusan/ info.asp?y=2003&dt=0309&pub=utusan_malaysia&sec=Rencana&pg=re 07.
htm&arc=hive>, 9 March 2003
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also motivated them to improve their English. According to their website, since 1977, the
centre has seen over 2000 doctors, 8oo dentists and 2600 engineers progress through
the programme and graduate from the University of Malaya.” And according to a news
report, up to present, between seven and eight thousand students have graduated from
this centre and some of them have become experts in their respective fields.® This has
greatly promoted the development objectives of alleviating poverty and improving the
physical well being of the indigenous local community.

While believing that mastery of English was essential for academic excellence, Un-
gku Aziz was a vigorous proponent of the use of Malay as the national language in the
education system as a unifying factor and as a means address the educational imbal-
ances as a large number of the Malay population and students came from the rural ar-
eas. Alongside Syed Muhammad Naquib Al-Attas in the 60s and 70s, he was the leading
voice that was directly responsible for the implementation of Malay as the language of
instruction in place of English at the University of Malaya, which remains until today.”

Ungku Aziz argued that, it is essential for a multicultural nation like Malaysia to
unite on the basis of a common language in order to attain a genuine national unity—
without neglecting the importance of English as a language of commerce in a global-
ized world: “Malay is the only vehicle, which can ensure the achievement of genuine
national unity. Simultaneously, English must be learnt in order to reap the full benefits
of globalisation.” Thus in 1970, he declared: “Today we are revolutionising our univer-
sity by converting from English into Bahasa Malaysia. In spite of some dark forebodings,
I am confident that we shall overcome all the major obstacles. In spite of displays of
stupid conservatism, we shall proceed systematically and rationally in a planned way
towards the achievement of our objective which is to be a University that is not only
located in the heart of the nation but one that is with the nation and for the nation on
all major issues.”

17 <http://www.um.edu.my/mainpage.php?module=Maklumat&kategori=77&id=468 &papar=1>

18 <http://www.mysinchew.com/node/18759>

19 This was implemented via a transitional phase: First, by introducing courses on Malay language
and providing courses on specialised usage of Malay in such fields as Engineering, Medicine
and the rest so that undergraduates are introduced to the technical terminology in Malay so that
when they graduate, they will be familiar with their own specialised jargon in Malay. Whereas
the teaching of academic subjects in Malay was implemented at a planned rate, depending on
the teaching-power resources that can be mobilised from within and from outside the campus.
See Al-Attas’ exclusive interview with Hamzah Sulaiman in Mingguan Malaysia, 28 December
1969; Universiti Malaya, Laporan Tahunan ke 21, 1969-1970, Faculty of Arts, pp. 33-35;

20 Ungku Aziz, Billingual Approach to Learning, New Straits Times, 9 November 2008

21 Ungku Aziz, The Language and the University, 24 December 1970
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Decolonizing Muslims and the Perception on Islam

In 1978, Ungku Aziz was responsible for the republication of the only Malay trans-
lation of the Arab classic Alf Laila Wa Laila literature (famously known in English as
Thousand One Nights or Arabian Nights) by Onn Jaafar under University of Malaya’s
publication wing.** He wrote in its preface, “Alf Laila Wa Laila menggambarkan mas-
yarakat Arab pada zaman Abbasiah yang dikatakan gilang-gemilang di dalam sejarah
Islam. Malahan ia juga suatu cerita yang penuh dengan tauladan, nasihat serta nikmat
yang boleh memimpin pembacanya ke jalan yang baik. Soal adab adalah perkara pokok di
dalam beberapa peristiwa cerita itu.”* (Alf Laila Wa Laila potrays the Arab society during
the Abbasid era which is said to be glorious in the history of Islam. It is a story full with
lessons, advice as well as pleasure that can guide the reader to a good path. The question
of adab is the main thing in several incidents of the story.)

In 1985, Ungku Aziz was involved in reviving a work that was significant in the
intellectual liberation of the Malays four hundred years earlier by initiating a project
to translate and publish the contents of a rare Malay manuscript that he acquired in
London (what turned out to be a 16th century and oldest known Malay Manuscript
entitled Aga'id al-Nasafi—a treatise on theology of Islam). He gave his full support to
Syed Muhammad Naquib Al-Attas by obtaining the financial resources for its research
and publication, personally monitored the editorial process, chose the typeface and se-
lected a special quality paper to ensure its publication.** Through this manuscript and
discovery by Al-Attas of its significance to the history of the Malays, Ungku Aziz is fur-
ther convinced of the ability of the Malays in the past—which has much been lost after
colonisation. He then reported to have declared: “Now we want to show to the world this
vital fact of history.”> It is believed that after the publication of the book, Ungku Aziz
was actively promoting it in numerous public engagements in the university.

In the 1970s also, Ungku Aziz was directly involved in the incorporation of the
Academy of Islamic Studies into University of Malaya since he was first contacted by the
representatives of Yayasan Pengajian Tinggi Islam Kelantan (Foundation of Higher Edu-
cation on Islam Kelantan), Nilam Puri who requested that the Yayasan (Foundation) be
incorporated or merged by University of Malaya so that the students will gain university

22 Originally published in 1930 in the Jawi script by Anglo-Asiatic Press, Singapore.

23 Seribu Satu Malam: Alf Laila Wa Laila, Terjemahan Onn bin Jaafar (Thousand One Nights,
Translated by Onn bin Jaafar), “Kata Pengantar”, Penerbit Universiti Malaya, 1978, p. xi-xiii

24 Azizah Hamzah, “Mind of the Malaysian Scholar”, in The Renaissance Man, University of
Malaya Press, 2010, p. 45

25 See Ancient text sheds light on use of Malay, New Straits Times, 25 April 1987. Also see his
transcripted lecture at the Second International Conference on Malay Civilisation, entitled
“Sikap Bangsa Melayu dan Perkembangan Ekonomi Semasa dan Akan Datang” (Laporan Per-
sidangan Antarabangsa Tamadun Melayu Ke II, Kuala Lumpur, Malaysia, 15 — 20 Ogos 1989),
p. 16-17.
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credentials.”® In 1975, this proposal was accepted by second Prime Minister of Malaysia,
Tun Abdul Razak. Ungku Aziz prepared a conceptual working paper that was agreed
upon Senate Council of the University—in it, he proposed that the graduates will need
to be instilled with the spirit of self-reliance (berdikari) and concerned on the impor-
tance of the nation’s development (insaf tentang kepentingan pembangunan negara)™.
Towards achieving this end, he proposed a new concept for the academy whereby the
campus would have a farm where students of the academy will cultivate vegetables,
fruits as well as rear farm animals and fresh water fish. The agricultural production of
this farm will be an importance source of food supply for the campus’ residents and it
will also be a place for the students to exercise physically and spiritually.”®

There were also national and international-level educational programs related to
major figures in Islamic civilisation that was approved by Ungku Aziz during his tenure
such as the three-day Symposium on History and Philosophy of Science in Commemora-
tion of 1000th Anniversary of Ibn Sina, which was attended by more than 200 scholars
from 15 countries, from 29th June to 1st July, 1981 Ungku Aziz was also actively pro-
moting Islamic art and its literary heritage, which he felt “could fill the void in Malay
art and culture” and suggested for it to be introduced in schools and universities.*> He
suggested that Islam should be presented in a beautiful way through arts and literature
from the Islamic civilisation such as the Persian wherein lies beauty and attraction.* He
felt that as Muslims, “we should also be familiar with the art of Islamic calligraphy of
Persia, Turkey and Egypt”. This is because he believes that Islamic calligraphy will have
a great significance and effect on our society as “many people especially Muslims were
only just beginning to realise that the Islamic world was rich in art.”®* Thus the exhibi-
tions in University of Malaya during his time were intended to stimulate this awareness.
In addition, he also felt that Malays who considered themselves intellectuals should be
able to recognize Jawi alphabets in books of poems of the 18th and 19th centuries and at
least, the different styles of Arabic writing, which is a common practice among Muslim
intellectuals in the past.

More significantly, in 1985, Ungku Aziz was responsible for the introduction of the
Islamic civilisation course as an optional course offered to all Muslims and non-Mus-
lims first-year undergraduate students at University of Malaya, and was the Chairman of

26 Aziz Zariza Ahmad, Sebutir Permata di Menara, Petaling Jaya: International Book Service,
1982.

27 Ibid.

28 Ibid,, p. 69-75.

29 New Straits Times, 21 May 1981

30 Ungku Aziz Newspaper Cuttings: May 1978-April 1988, 3 October 1984

31 Ungku Aziz Newspaper Cuttings: May 1978-April 1988, 3 October 1984

32 Ibid.

33 New Straits Times, Islamic Calligraphy Show, 26 September 1975
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the course committee.** Ungku Aziz stressed that the course it not aimed at islamizing
the non-Muslims, rather it is to give the opportunity for non-Muslims to have a deeper
understanding of Islam.?> This implies that Ungku Aziz is aware of how Islam has con-
tributed in world history as a civilisation and its deeper teachings.** He argued further
that the course is necessary in the present-time as there is resurgence in the interest in
Islam in the world such that it cannot be ignored (minat terhadap Islam telah muncul
kembali di dunia yang tidak boleh lagi dipandang sepi).¥” It was perhaps due to these
lively developments that Pakistan’s Ministry of Education donated one hundred books
by the late Muhammad Igbal, a renowned thinker of Islamic thought from Pakistan, to
the University of Malaya library. 3 These initiatives clearly indicates his awareness of
the Islamic tradition and its civilizational heritage and his struggle to restore its proper
place into the community. It also indicates that Ungku Aziz does not disregard religion
in his educational plans while pursuing his endeavour to address social and economic
problems and in his pursuit for development. These initiatives pertaining to Islam is
significant considering colonialism has caused the severance of the Muslims past from
the consciousness of the present.*

Decolonization of Literature

In the realm of literature, Ungku Aziz contributed to decolonization by offering a
counter narrative of the Malay historical and literary heritage. According to Ungku Aziz,
one can glean in the historical records of the Malays such as from the Pantun tradition
and Hikayat Raja-Raja Pasai* where the Malays in the past were creative, courageous,

34 Tt is stated that among the aims of the course are: 1) The contents of the course should stress on
aspects of ‘civilisation’ and not faith and the approach adopted is academic and not missionary
in nature. 2) To give proper understanding of Islam and its contributions to world’s civilisation
to the citizens of this country; when such an understanding has come into being there will be no
more anxiety and fear towards administering the country according to Islam.

35 Utusan Malaysia, UM perkenal kursus tamadun Islam tahun depan (UM to introduce Islamic
cvilisation course next year), 3 October 1984

36 For further discussion on this, see Syed Muhammad Naquib Al-Attas, Islam and Secularism,
ABIM, 1978 and Risalah Untuk Kaum Muslimin (‘Message for the Muslims”), ISTAC, 2001.

37 The Islamic resurgence, revival or awakening that began in the 1970s is political and intellectual
in nature. It was commonly attributed to many events happening in the Muslim world at the
time, namely the First World Conference on Muslim Education in Makkah (1977) which lead
to the Islamization of Knowledge movement and establishment of Islamic universities around
the world; the Iranian Revolution in 1979 that established an Islamic republic in Iran under
Ayatollah Khomeini and the subsequent rise of Islamic activistic movements, in the case of
Malaysia, ABIM. See Wan Mohd Nor Wan Daud, The Educational Philosophy and Practice of
Syed Muhammad Naquib Al-Attas, ISTAC, 1998;

38 Malay Mail, From Pakistan with Love, 2 January 1985

39 Syed Muhammad Naquib Al-Attas, Islam and Secularism, ISTAC, 1993, p. 126-128

40 Hikayat Raja-raja Pasai (Chronicle of the Kings of Pasai) is perhaps the earliest work in Malay
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entrepreneurial and economically independent—reflects a sophisticated mind.* How-
ever, with the coming of the Western colonials and eventually in the 1920s and 1930s,
the British colonials degraded the Malay literary heritage including pantun, as folk art,
thence implying anything that is produced by the Malays as second rate.* Furthermore
he often argues of what the Malays have lost after Western imperialism by giving refer-
ences to the early Malay writings, primarily the Malay quantrain or pantun. It is perhaps
a conscious intention on the part of Ungku Aziz to appeal to the general masses, for the
pantun demonstrates the intelligence (kebijaksanaan) and the creativity of the Malays
in the past, in a language that can be easily grasp by the masses. Thus Ungku Aziz be-
lieves that if we study the works of pantun, we will know that the Malays in the past,
before they were colonized, were intelligent (bijak) and just (adil):

Bagi saya pantun ini menunjukkan kebijaksanaan dan kreativiti orang Melayu keti-
ka itu. Ini membuktikan keupayaan orang Melayu jauh lebih baik dari sekarang yang
sudah tidak tahu ke mana. Sekarang ini kalau kita hendak maju atau mencipta ses-
uatu kita perlu menguasai bahasa Inggeris. Saya tidak faham kenapa ini berlaku ker-
ana orang lain yang tidak berbahasa Inggeris seperti Jerman, Jepun dan sebagain-
ya boleh mencipta dan menguasai pelbagai perkara. Saya berpandangan jika kita
mengkaji semula pantun dan apa saya tulis dalam buku ini, kita akan tahu bahawa
orang Melayu dahulu bijak dan adil tetapi oleh sebab penjajahan yang kemudian
mewujudkan keadaan kucar-kacir, semua ini hilang. Akhirnya yang rugi tetap orang
Melayu kerana bangsa lain seperti India dan Cina mempunyai bahasa mereka sendi-
ri yang telah wujud sejak sekian lama. Adalah sesuatu yang sangat merugikan ker-
ana kita tidak menyimpan dan menghargai apa yang kita miliki. Akhirnya kita rugi.
Apa yang saya lakukan ini bukan mendapat apa-apa bayaran dan sebagainya, ini
hanya kerana kerja sendiri. Sebelum ini saya sudah mengkaji sejak 50 tahun dahulu
tentang isu kemiskinan Melayu dan ia masih banyak berlaku dan saya akan tulis
lagi mengenai perkara ini.* (“To me the pantun shows the wisdom and creativity

on the first Malay-Muslim kingdom of Samudera-Pasai. The book is widely believed to have
been written in the 14th century, according to Dr. Russell Jones. See: A.H. Hill, ‘Hikayat Ra-
ja-raja Pasai: a revised romanised version of Raffles MS 67, together with an English transla-
tion’, Journal of the Malayan Branch of the Royal Asiatic Society, 1960, 33 (2): [1]-215.

41 Ungku Aziz, “Tragedi Pemikiran Melayu”, Utusan Malaysia, 3 February 2002: Kalau kita ten-
gok orang Melayu dalam cerita hikayat, Hikayat Raja-Raja Pasai misalnya, ia cukup menarik.
Kita dapat menggambarkan bagaimana ekonominya dan strategi orang Melayu memerintah
untuk berdepan dengan Majapahit. Berdasarkan hikayat itu dan tradisi pantun Melayu, kita
dapati orang Melayu ini mempunyai minda yang canggih. (If we look at the Malays in the
chronicles, such the Chronicles of Raja Pasai, it is very interesting. We can visualise their econ-
omy and their strategy of rule to face the Majapahit. Based on that chronicle and the pantun
tradition, we find that the Malays had sophisticated minds.)

42 Ibid.

43 Utusan Malaysia, “Saya bangga sebagai Melayu”, 19 June 2011, <http://www.utusan.com.my/
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of the Malays in the past. This proves that the ability of the Malays then were far
better than today. Today if we want to progress or to create something, we have to
master the English language. I don’t understand why this is happening whereas the
Germans, Japanese and the others can create and master many things. I'm of the
opinion that if we study again the pantun and what I've discussed in this book, we
will know that the Malays in the past were wise and just but because of colonisa-
tion which later caused a condition of disorder, all this is lost.”)

Furthermore, having been exposed to cultural refinement through his family up-
bringing and readings of great literary works, Ungku Aziz recognizes the importance
for the Malays to be connected to their literary and intellectual heritage, for the sake
of progress of the nation. In a newspaper report in 1985, Ungku Aziz publicly urged the
learned community in Malaysia to study “the thinking of the Malay people of the past
so that the findings can contribute towards the progress (memajukan) of this nation.”+
As implied by his statement above, it is clear that Ungku Aziz does not think that one
has to master the English language in order to progress. Therefore, in an effort towards
dispelling what Syed Hussein Alatas would term as the captive mentality, Ungku Aziz
has painstakingly assembled, documented as well as studied over 16,000 of the pantun
in terms of rhyming, meaning and psychological connections over the years to piece
together a potrait of traditional Malay life—envisaging to produce a book that goes 8oo
to goo pages.® Although he expressed that his effort is to awaken Malaysians to the fact
that pantun is unique and wants them to rediscover its history and the evolution of the
Malay language.*®

This is further evidenced in his first book on pantun, Pantun dan Kebijaksanaan
Akal Budi Melayu, where he chose to highlight the mind and character of the Malay
traders in the past, intended to create awareness to the fact that the Malays of the past
were already civilized before the coming of the Western colonizers. It is clear that this
is an attempt by Ungku Aziz to de-colonize or psychologically liberate the minds of the
Malays although he does not express it as such: “I wanted to show that Malay traders
existed long before Western imperialists came here and wiped out their trading centres,
and created their own trading ports. The Malay traders went into the jungle and col-
lected stuff they could barter with traders from China, India and other countries. They
sailed around these waters and even had a compass they called pedoman. So the East

utusan/info.asp?y=2011&dt=0619&sec=Rencana&pg=re 10.htm#ixzz2dGU60Oi7C>, Utusan
Malaysia, Cerdik pandai diseru kaji pemikiran Melayu dahulu, 4 October 1985

44 Utusan Malaysia, Cerdik Pandai Diseru Kaji Pemikiran Melayu Dahulu, 4 October 1985

45 See his newspaper interview with The Star, 27 February 2010: <http://www.thestar.com.my/
story.aspx?file=%22010%22%227%2fbusiness%2f5727366>

46 I hope to awaken Malaysians, especially Malays, to the fact that pantun is unique. I want them
to rediscover its history and the evolution of the Malay language.” The Star newspaper, date
unknown..
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was already civilised and we had Malay entrepreneurs long before Westerners came into
the picture.”+

This shows that Ungku Aziz stresses on the importance of knowing the past and
being attached to one’s cultural and civilizational roots. He is consistent in reminding
the Malays that before colonisation, the Malays were well known as seafaring traders
in the region, courageously risking their lives.*® For Ungku Aziz, with the coming of
the British, the Malays were exploited and covertly brainwashed so much so that to-
day they had not been able to rise to reach the glories of the Malay Sultanate.” As a
consequence, this affected the psyche of the Malays, led them to forget their past and
identity, and in turn leads to the decline of economic confidence of the Malays. This is
the rationale for his concerns and interests on matters pertaining to language and liter-
ature. These efforts by Ungku Aziz are in accord with the spirit of the Prophetic saying
[sallaAllahu‘alayhi wa salam]: Wisdom is the lost property of the believer; take hold of
it wherever ye find it. This is a key trait of Ungku Aziz’s ideas for development, which
underlines his life-long commitment to improve the societal well-being of the nation.

He points out that the Malays in the past lived in close harmony with his environ-
ment: he was a great sailor, he could navigate out of the sight of land, he carried food
that was preserved in sophisticated techniques, he could defend his space with the kris
which is a unique weapon of Malay innovation and he realised the value of time—all
this reflects a wide array of distinctively Malay character.>> However, gradually through
the passage of time, the Malay character (sifat) today has been influenced by various
Western and Eastern cultures to the extent that it has been displaced from its proper
place or true character (tergelincir daripada tempat asalnya).> Thus by means of re-
discovering the Malay heritage of the past, he intends to restore the character of the
present day Malays to its proper place after centuries of colonisation by the West which
has caused serious repercussions to the social and economic spheres of the Malay and
Malaysian society.

47 The Star newspaper, date unknown.

48 The Star, “Be Kiasu, Malays told”, 29 October 2007, <http://www.thestar.com.my/Story/?-
file=%2F2007%2F10%2F29%2Fnation%2F19310064 &sec=nation>

49 Ibid.

50 Ungku A. Aziz, Space and Time in the Malay Mind, New Straits Times, 19 June 1992; Syed
Hussein Alatas devoted a chapter entitled “The Dissappearance of Indigenous Trading Class” in
his The Myth of the Lazy Native (London: Frank Cass, 1977), which explains on this matter at
length.

51 This was also discussed by Syed Hussein Alatas in his The Myth of Lazy Natives (London:
Frank Cass, 1977) in Chapter 11: “The Distortion of Malay Character”.



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

Y UNIVERSITI TEKNOLOGI MALAYSIA

Remarks

Although Ungku Aziz’s contributions with regards to decolonization is limited
in the viewpoint of liberating the Muslims intellectually from uncritical colonial and
Western modes of thinking, he by virtue of recognizing the non-neutrality and bias of
colonial and Western modes of thinking, have contributed in paving the way for deep-
er debates and processes of decolonization to public consciousness and mainstream
attention. As a result of this line of reasoning by Ungku Aziz, he made it explicit that
University of Malaya and other local universities must be mainly concerned with our
own problems. He was never apologetic in stating the truth of the religion of Islam and
is not pretentious by admitting that he is not an expert in religion by pointing to the
right authorities (pointed to Al-Attas, al-Ghazali and Jalaluddin Rumi over the years
in public events). In addition, he instituted the usage of Malay language as mode of
instruction, as well as a compulsory course on ‘Philosophy of Science’ to students of all
disciplines of modern science, which is essentially a course that questions the neutral-
ity of contemporary knowledge and validity of other epistemological frameworks. In
this regard, from my personal observation, Ungku Aziz was courageous in dealing with
neo-colonization as he saw it and has more integrity by not merely following the trend
of global higher education and thus stands far above many of his contemporaries and
present-day university leaders.

Conclusion

This paper argues that Ungku Aziz had remained true in solving the problems
as he saw it, which he sees as hindrances to development as he understood it. It also
demonstrated that he had departed from the Western Colonial focus on profit-maximi-
zation and proposed the cooperative approach which, although has roots in the West-
ern world, is in fact in agreement with the ethical notion of “taawun” (to cooperate
with one another towards goodness) in the Holy Qur’an through his plan to improve the
economy of Muslim pilgrims, proposals to mitigate hardcore poverty and policies in his
capacity as Vice-Chancellor of University of Malaya and his overall rural development
program to address poverty.> His priority as Vice Chancellor of University Malaya was
indirectly aimed at alleviation of poverty of the rural communities by providing ample
opportunities for the local community to study at a higher level —with the Centre for
Foundation Studies in Science as its strategic focal point. He had also attempted to im-
prove the cultural well-being of the local community in the university by implementing
the Malay language policy, by initiating the study and research into local art and cul-
tural heritage, by initiating the Islamic civilisation course, as well as promoting rele-

52 Derived from “wa ta’awanu ‘ala al-birri wa al-tagwa” (and help one another in goodness and
piety)” (al-Ma’ida: 2)
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vant conferences and exhibitions—rather than focusing on improving the university’s
world-ranking, which is the current preoccupation of most universities today. It is a
focus that aims to contribute to humanity solves genuine social problems and contrib-
utes to the nation’s stability.

53 Val D. Rust, Stephanie Kim. “The Global Competition in Higher Education”, World Studies in
Education, Vol. 13, No. 1, 2012, p. 5-20
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THE HISTORIOGRAPHY OF THE MALAY WORLD FROM
THE PERSPECTIVE OF DE-COLONIZATION:
MAIN ISSUES AND MISCONCEPTIONS.

Tatiana Denisova
Center for Advanced Studies on Islam, Science, and Civilization
Universiti Teknologi Malaysia

Introduction

History (from Greek — historia) means inquiry, a knowledge acquired by investiga-
tion. Herodotus (484-ca. 425 BCE), the ancient Grecian historian and philosopher, the
‘Father of History, was the first who used the term Aistoria (inquiry) for what we call
history.

History as a field of knowledge and matter of science has its own subjects, meth-
odology and targets of research. The main target is to discover the true information
about the past and to reconstruct the past reality (events) with due regard to the current
dominant ideas of how to interpret the past, and sometimes to provide lessons for con-
temporary society.

The study of history has sometimes been classified as part of the Humanities and
at other times as part of the Social Sciences. It can also be seen as a bridge between
those two broad areas, incorporating methodologies from both.

Among the main questions of historical research are the follows:
1. What happened?
2. Who did it?

3. Who was involved?
4. When it happened?
5. Why it happened?
6. How it happened?

According to Prof. al-Attas History is not only a recital of dates by which some
historians believe they could begin to establish valid accounts of events related to inter-
pretation and explanation. No doubt, chronology is one of the basic elements of history.
Knowledge of precise dates on which momentous events took their proper places is
certainly important in arriving at explanation of WHEN they occurred, but not neces-
sarily HOW and WHY they occurred. The lack of past materials and the absence of dates
should not deter the historian from putting forward reasonable estimations of not only
WHEN a particularly important event has taken place, but also HOW and WHY it has
taken place in the past. (xiii)
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To understand history we need to understand the following:
1. What did people in the past find interesting in their past?

2. Why they chose to describe one event and not some other(criteria of writing)?
3. Which pasts did it lead them to focus attention on?

How they evaluated their past and how this evaluation could be changed over
time?

Historiography is the basis of history. It contains the main principles, theories and
methodology of scholarly historical research and presentation. Historiography means
the writing of history based on critical analysis, evaluation, and selection of authentic
source materials and composition of these materials into a narrative, subjected to schol-
arly methods of criticism. Historiography is a reflection of worldview. One of the very
important forms of historiography is the body of historical literature.

Historiography is not only a wide genre in itself, exhibiting continuities and reviv-
als as well as shifting focuses of attention. It is also a part of culture and civilization as
a whole.

Keeping records and making accounts are the basic of the history. Egyptian and
Babylonian history is so famous now because of the existence of a very comprehensive
system of bureaucracy and record keeping. According to John Borrow (Sussex Univ.) the
Egyptians and Babylonians were the best record keepers of their times.

The emergence of history came with the emergence of civilized human society.
Historiography reflects its maturity. Among the first genres of historiography that exist-
ed from very ancient times which is worth mentioning are:

Accounts and records with common chronology. (Greece, Egypt, Babylon, As-
syria etc.)

lists of names of rulers, pontiffs, chief priests, famous winning athletes , heroes
and other key-personalities and officials (Greece, Babylon, Egypt, Athens etc.)

The construction of genealogies, often with mythic alleged origins.

The self-extolling histories of the great clans were used as part of the first histor-
ical descriptions of state and\or town.

Muslim Historiography

According to the Quran, history is a ‘peripheral tussle between forces of good and
evil. According to classical Arabic historiographers history is “knowledge pertaining to
a country, customs and manners of a people, remains of the people of yore, as well as
account of the actions of those alive”. The early view of the purpose of writing history
was to ‘obtain pleasure of Allah’. But the Quran stresses the need of historical knowledge
as a moral exhortation for the faithful when it says:
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Have they not travelled in the land to see the Nature of the Consequences for those
who disbelieved before them? They were mightier than these in power and (in the)
traces (which they) left behind them in the earth; yet Allah seized them for their
sins and they had no protector for Allah.’

From the historical point of view the Holy Qur’an is the first and most authen-
tic available source in the history of Islam. It covers various events in the lives of the
Prophets of Allah like Hadrat Adam, Nuh, Ibrahim, Yusuf, Musa, Isa (AS) and Prophet
Muhammad (SAW). It also covers accounts of the battles fought by the Prophet (SAW)
and the circumstances in which certain Commandments of Allah were revealed unto
the Prophet (SAW).

The Holy Qur’an repeatedly refers to the rise and destruction of nations as a phe-
nomenon to be studied for guidance. It urges men to sojourn through the world and
see for themselves the fate of those who were once powerful and proud, but rebelled
against Allah and were eventually destroyed for their wickedness. Various verses like
20:128, 22:45-46, obviously contain a “great lesson” for humanity. If a nation goes astray,
it can only learn from the history of the earlier nations which were destroyed in punish-
ment for their evils. In most cases their habitations became desolate and they now lie
buried beneath the earth.

It is not a warning to such men (to call to mind) how many generations before
them We destroyed, in whose haunts they (now) move? Verily, in this are Signs for
men endued with understanding.”

And the inhabitants of Midian. And Moses too was accused of falsehood. But I gave
respite to the disbelievers; then I seized them, and how terrible was the change I
effected in them! And how many a city have We destroyed, while it was given to
wrongdoing, so that it is fallen down on its roofs; and how many a deserted well
and lofty castle!®

The Quran asks human beings again and again to go through the world with open
eyes and diligent hearts. The Qur'anic way of referring to ancient peoples, and their civ-
ilizations and of exhorting the faithful to learn a lesson from their history, clearly show
that “Islam is a religion, essentially history conscious”.

According Abu Ja'far Muhammad ibn Jarir al-Tabari (9 — 10th c.) — history is part of
Quranic science. Universal history; history as an evidence of God’s plan.

1. Al-Yaqubi (9" c.) “The adaptation of man to their time”. Everybody follows the

1 Al-Quran, A/-Mu ’min (40): 21
2 Al-Quran, Taha (20): 128
3 Al-Quran, al-Hajj (22): 45-46
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precedent set by the ruling khaliph for political, social and cultural behavior.

Ibn Khaldun (14" c.): History refers to events that are peculiar to a particular age
or race.

Al-Magqrizi (14-15th c.): historiography provides information about what once
took place in the world.

Al-Kafiyaji (15™ c.): historiography is a branch of learning which investigates
time-section and the circumstances prevailing in them.

As-Sahawi (15" c.): the object of history is man and time. The problems with
which history is concerned are the circumstances of man and time broken
down to details within the general framework of the accidental circumstances
that exist for man and in time.

Muslim Historiography includes those works which Muslims considered historical

works and which, at the same time, contain a reasonable amount of material which can
be classified as historical according to the Islamic definition of history.

1.

Historical outlook during Nabi Muhammad time;

Islamic tradition provides an important message: the individual is not alone in
this world. His history is part of world history. He is placed in a historical con-
text.

Time, in the past, is limited by Creation, the future time is determined by the
End of Days, the Day of Judgment and the returning to the Creator.

Early Muslims were impressed by the nearness of that day. This great day is a
fixed and known event of the history of the future. The extension of the idea of
history to the future is common for all revelation-based tradition (Christianity
and Judaism also). The idea of Judgment Day could be immediately applied to
the evaluation of the actions that are in the present.

Social responsibility: everything that you did today has an important role in
your future Judgment, so it never will be forgotten. All human actions assumed
an appearance of permanency. This constituted an incentive to remember and
record actions.

The appreciation of the present actions was accompanied by a clear and
well-defined appreciation of the past. The Prophet himself was the final goal of
the historical process that began with the creation of the world.

Islamic historical and historiographical tradition shares common concepts of sci-

entific knowledge and its main characteristics: rationalism, intellectualism, logic, ob-

jectivity etc. Muslim scholars learn a lot from pre-Islamic scientific tradition (from An-

cient Greek and Rome, from Indian and Chinese civilization, from Persian intellectual
legacy). Muslim intellectuals did not simply adopt this knowledge but rethought and
improved it, enriched it with new concepts, theories and findings. And this new Islam-
ized knowledge has been returned to the global human civilization and became one of
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the basic elements of the Western Renaissance and Enlightenment.

Malay Muslim Historiography

The Malay tradition of History and Historiography represents an important part
of Islamic intellectual tradition and from this point of view, it shares the same elements
of intellectualism, rationalism and scientific worldview, which are inherent in the best
masterpieces of Islamic historiography. Malay historiography exists for nearly 1,000
years, containing many great names and works. It has developed its own indigenous
genres of historical writing (babads, higayats, ceritera etc) and elaborated its own crite-
ria of scientific objectivity, reliability, aesthetics, didacticism etc. According to Hussain
Othman*, Malay historiography is unique in its own nature. Malays already inherited a
vast majority of great ideas from the world, especially from India, China and the Middle
East. These ideas were then redeveloped and transformed into their own perspectives
and worldview. The uniqueness of the characteristics of Malay History has also signifi-
cantly shown that Malays indeed have their own distinctive concept of history. This
concept is based on Islamic tradition and contains various philosophical elements: the
concept of God and tawhid, the concept of man and universe, concepts of time, space
and motion, concepts of adab and education etc. J.S. Bottom® truly emphasized that fact
that Malay History postulates not only scientific methods but also a degree of intellec-
tual development in the society and an ability to understand the passing phenomena.

Malay Muslim Historiography from Western Perspectives

The study on Malay Muslim Historiography has been traditionally considered as
part of the Oriental Studies, known as Malay Studies (or Malay-Indonesian Studies).
This field of knowledge has its own subjects, targets and methodology of research,
as well as its own history (at least since the 18th century CE). As part of the Western
intellectual tradition, the Oriental studies (as well as Malay studies) carry its specific
strengths and weaknesses.

On one hand, profound Western scholars have laid the foundation for modern sci-
ence of history based on the fundamental methods of studying the historical sources
and field research. Their findings and intellectual contribution are priceless and beyond
question.

On the other hand, many Orientalists were prone to Eurocentrism, harboring a bi-

4 Hussain Othman, “The characteristics of the Malay Historiography” Paper for 10th Southeast
Asian Studies Regional Exchange program. 8-9 december 2005. p.16.

5 J.C. Bottoms, Some Malay Historical Sources: a bibliographical note. in: Soetdjatmoko. An
Introduction to Indonesian Historiography, Ithaca, NY: Cornell University Press, 1965, p. 156
—193.
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ased attitude towards the local population, and reflected negative perceptions towards
Islam and thus, formed a misjudgment of its impact on local history and culture. Be-
sides, many of them were colonial officials and so could not but reflected their personal
biases on their findings and concepts and reduced the objectiveness and ambiguities of
their conclusions.

Their problems in developing a proper understanding and evaluation of Malay
Muslim Historiography and Malay history, began in the Colonial Era with the coloniza-
tion of intellectual life and the spread of alien philosophical concepts and worldview.
This colonial worldview has the following common characteristics: Euro-centrism, re-
gionalism, secularism, negativism towards Islam, disregard for the local population and
culture.

Here are just a few comments regarding Malay Muslim Historiography given by
prominent Western scholars, the so-called fathers of Malay Studies in the West:

J. Crawford®, “A dateless tissue of rank fables from which not a grain of reliable
knowledge can be gathered ...”

R.O. Winstedt’, “A farrago of folk-tale ... seemingly fantastic accounts of legendary
beginning...”
R. Roolvink®, “Malay Historical Texts are extremely unreliable...”

The main message in these and many other writing is that the so-called Old Malay
texts may be considered as literary works, but cannot be taken as historical sources.

Almost 130 years of Portuguese colonial power (from 1511 — till 1641), 183 years of
Dutch colonization (from 1641) and British domination (from 1791 in Penang and Sin-
gapore in 1819) amounted to almost 500 years of European colonial regime in the Ma-
lay world. The lost of political and economical independence has led to the decline
of intellectual life and to the crisis of national identity as well as to the breakdown of
the historical consciousness of the nation. “Colonialism is not only about political and
economic domination but more importantly it is about historical domination. During
the 500 years of European colonialism in the Malay World, colonial historical records
had enormously exceeded the local historical records in numbers and impacts™ . The
consequences of this intellectual colonialism have not yet been overcome until now.

The issue of rethinking of national history and the need to build up the system of

6 J. Crawford, “Hikayat Merong Mahawangsa”, in History of Indian Archipelago. X11, ii, 1950, p.
371

7 R.O. Winstedt, “Malay Chronicles from Sumatra and Malaya” in: D.G.E. Hall (ed.) Historians
of South-East Asia, London, 1961, pp. 24 — 28.

8 Cit ex. Muhammad Yusoff Hashim, Pensejarahan Melayu: Kajian Tentang Sejarah Melayu
Nusantara, DBP: KL, 1992, p. 44)

9  Hussein Othman, “Malay Muslim History as seen by Western Colonialist” in World Journal of
Islamic History and Civilization, 1(2): 117n — 129, 2011.
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proper historical education have been discussed by historians and government officials
during National History Seminar in 1957 in Indonesia. Some important papers from this
Seminar have been published in 1965 by Cornell University Press in a book “An Intro-
duction to Indonesian Historiography” (Ithaca, New York)”, prepared under the aus-
pices of the Modern Indonesia Project of Southeast Asia Program. In this fundamental
volume Western and Indonesian scholars clarify the existence of two different types of
historical writings in the Malay world: co called native history (indigenous, local histo-
riography) and colonial history. Or in other words: the history of Indonesia (including
Malaya) and the history of the Netherlands Indies.

Historians emphasized the importance of a proper understanding of history for
new independent countries like Indonesia, Malaysia etc. “The awakened sense of their
own (Indonesian, Malays etc) individuality as a nation has led many, searching for a
clearer definition of that identity and for a deeper understanding of its development in
time, to turn to the mirror of history. ... Apart from this, history instruction is an import-
ant means of training good citizens and developing love and loyalty for one’s country™ .

According to participants, the fundamental historiographical problem in the
1960’s was to find the meeting point between local historical narratives of the Malay-In-
donesian people and the colonial history in order to determine how to unite the two.
The basic condition for the writing of the new Malay-Indonesian history is the decolo-
nization of its history: it should be an indigenous (Malay — Indonesia) outlook with the
availability of facts that resulted from scientific research”.

Anyway these efforts have been unsuccessful first of all due to the fact that the
main problems of historical knowledge have not been clearly defined, and also due to
the fact that the complex criteria of assessment for the objectivity of the historical
writing have not been formulated. Expected dialogue between professional peers did
not take place, and the local historical science has not freed itself from the intellectual
influence of the so-called “big brothers” or “orang putih”. Even the establishment of the
National Historical societies was initiated by the colonial administration. The official
website of the Malaysian Historical society (established in 1953) informs:

Persatuan sejarah yang paling awal ialah The Malacca Historical Society (Persat-
uan Sejarah Melaka) yang ditubuhkan kira-kira pada tahun 1930 dan The Penang
Historical Society (Persatuan Sejarah Pulau Pinang) yang dijangka juga telah ditu-
buhkan pada waktu yang sama. Pertumbuhan awal dua persatuan ini dapat dimak-
lumi kerana Melaka dan Pulau Pinang adalah Negeri-Negeri Selat yang menerima

10 Sordjatmoko (ed.) An Introduction to Indonesian Historiography. Cornell University Press:
Ithaca, New York, 1965, 427 pp.

11 Ibid., p. xi

12 Mohammad Ali, “Historiographical problems” in Sordjatmoko (ed.) An Introduction to Indone-
sian Historiography, Cornell University Press: Ithaca, New York, 1965, pp. 11 — 12.
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kuat pengaruh orang barat. Kesedaran dan tradisi cintakan sejarah yang lebih
menebal di kalangan pegawai Inggeris telah mempelopori penubuhan dua persat-
uan itu lebih dua setengah dekad lebih awal daripada negeri-negeri Melayu.

First historical societies emerged in Malacca and Pinang because these territories
have been under strong influence of the Western people. Historical consciousness and
the tradition to love the history is more deeply inherent in the British colonial offi-
cials, so they created this two societies for two decades earlier than in other states of
Malaysia.

Secularism, modernism, lack of proper system of historical education has led to
the degradation of the historical consciousness of the nation and to the disregard to the
local Malay Islamic tradition of history and historiography. Gradually, historiography
began to turn itself from science to propaganda, to one of the methods of political ma-
nipulation. This decadence of historiography caused a degradation of the theory and
philosophy of history, the spread of false concepts and misunderstanding of basic terms
of history. Among main issues:

1. Misusing and wrong interpretation of some basic terms and definition;
Historiography vs historical literature
Primer sources vs secondary sources
Traditional vs modern historiography
2. Errors in periodization
Errors in general periodization
Errors in the periodization of Islamic history in the Malay world
3. Misconceptions and prejudices regarding Malay Muslim historiography

Malay historiography is just a literary source but it cannot be used as a his-
torical source

Malay traditional historiography is just a body of historical literature
Regionalism in the studies of history and historiography

Just view examples taken from contemporary works of Malaysian and Indonesian
historians:

About Malay Traditional Historiography:

... Kebenaran fakta, kesahihan riwayat, ketetapan dan pemilihan data sejarah, kebe-
tulan tarikh dan kronologi yang sering menjadi syarat dan skema dalam penulisan
sejarah hari ini, tidak timbul sama sekali. Malah pun tidak penting buat penulis.
Yang perlu baginya, ialah bagaimana skema dalam komposisi sebuah hasil kesusas-
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teraan dapat dibentuk dan dirancang,...” (...Reliability of the facts, the validity of
history, assessment and selection of historical data, the coincidence of dates and
chronology never was the main point of traditional Malay historians. They just pay
attention to how to achieve the planned composition and proper schemes in their
literary work.,...)

... Karya pensejarahan Melayu masih merupakan karya pensejarahan tradisi kere-
na mengandungi unsur-unsur kesusasteraan seperti dongeng dan legenda.' (Malay
historical works represent the traditional historiography, because they contain el-
ements of literature: tales and legends.)

Regarding Hikayat Pahang:

Nama tokoh dan tempat dinyatakan juga dengan tepat. Pengolongannya pula mem-
punyai satu kronology yang teratur walaupun pengunaan tarikh-tarikh nampaknya
tidaklah begitu ditekankan. Walaubagaimana pun, perkara ini tidaklah membole-
hkannya dinaggap sebagai pensejarahan moden... Pada hakikatnya ia masih lagi
merupakan satu pensejarahan tradisi yang berasaskan pensejarahan Islam...” (The
names of people and toponyms have been given correctly. The whole text are based
on proper chronology (but with less dates). But still we cannot accept this work as
a modern historiography. Actually this chronicle still represents traditional histo-
riography based on Islamic historiography)

Means traditional Islamic historiography (including Malay Muslim historical writ-
ing) contains proper names and toponyms as well as proper periodisation and liable
facts. So what's wrong then with traditional historiography?

Jelasnya Hikayat Raja Pasai, Sejarah Melayu dan beberapa lagi hasil pensejarahan
Melayu yang lain tidak dapat dianggap sebagai penghasilan sejarah per se dan da-
lam erti kata sepenuhnya, seperti tanggapan dan pemahaman tentang sejarah yang
terdapat pada hari ini. Ini menunjukkan tidak terdapatnya suatu garisan yang jelas
antara sejarah, sastra dan moral atau etika.”

Hikayat Raja Pasai, Sejarah Melayu and other works of Malay historiography can
not be recognised as historical works in the modern sense because they have no clear
distinction between history, literature, morals and ethics.

Actually all this elements are parts of any historical writing (from medieval time

13 Mohd Yusoff Hashim, Pensejarahan Melayu. Kajian tentang tradisi sejarah Melayu Nusantara,
DBP:KL, 1992, p. 42

14 Muhd Yusuf Ibrahim, Pensejarahan Melayu, 1800 - 1960. DBP:KL, 1960, p. 10.

15 Ibid. P.13

16 Mohd Yusoff Hashim. Op.cit, p.39
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till now), but each of them have their own function and role:

1. History - true records and inquiry; the main characteristics and the main target
of the Malay historiography from the point of view of its content.

2. Literature - beauty of words and high style language - necessary requirement
for the high level official historical writing. Main function - style, format and
form of the work.

3. Ethics and morality - didactic element of the work. It based on the main con-
cept of the history in Islam - to be a lesson for people, an edification for believ-
ers how to live a decent life, how to create a proper society\state and how after
the Day of the Judgment return to the Creator and escape from the hell.

Regarding the matter of the proper classification and interpretation of the Muslim
Historiography (including Malay Historical writing) weather this works are historical
sources or just literary works, let us refer to one of the prominent Western historians
R.Stephen Humphreys, the author of the number of fundamental works on the history
and historiography of Islam, published by Princeton University, Oxford University and
by many other well known scientific journals. Somehow i did not find any reference
on him in the books regarding Malay historiography I have read for this presentation.
Stephen Humphreys truly emphasized that “we are not dealing with raw documents but
with consciously shaped literary tradition and this tradition has constructed its body of
historical “facts” according to its own aims and criteria, not ours. We might like to know
about social stratification, urban demography, and the like, but the early Muslim histori-
ans were concerned with other things - political legitimacy, the nature of right government,
whether the redemptive promise of Muhammad's mission had been fulfilled or betrayed by
the course of events. The names, actions, statements, and dates which would constitute the
facts of Islamic history were determined within this framework, and we are compelled to
make do with these™ .

The issue of wrong classification of Malay Muslim historiography as a body of lit-
erature and disregard to the indigenous historical texts has been mentioned by many
scholars: History as a science has not been given much attention in Indonesia (let me add
and in Malaysia as well). The training in history at the departments of literature of our
universities has not yet developed sufficiently to create a “historical atmosphere”. Nor has it
yet been possible firmly to establish and develop historical scholarship™ . This statement
belongs to Muhammad Ali, one of the presenter of National History Seminar (Jogjakar-
ta, 1957), but the same problems are still here. In 2016 one of the prominent Malaysian
historians stated: “Dalam bentuk bertulisnya sejarah ialah satu cabang kesusasteraan”

17 R. Stephen Humphreys, Islamic History. A Framework for Inquiry. Revised edition. Princeton
University Press:Princeton, New jersey, 1991, p. 91.
18 Mohammad Ali, Historiographical problems, Op.cit. p. 5.
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¥(In written form history is a part of literature.).
Regarding errors in periodization:

Here is an example of the periodization of the Malay history (according to some
Western-minded local historians):

Ancient history

Pre-colonial history

Colonial history

Post Colonial history or

Pre-Modern period and Modern period

According to this periodization the watershed event of the national history of the
Malays is the arrival of Western power and the colonization. There is no place at all for
Islamic history and indigenous Malay Muslim states.

The same periodization included in School textbooks*. But school version of the
periodisation of the national history is even worth: there are no any information about
early indigenous states and settlements in Southeast Asia such as Langasuka, Funan,
Srivijaya, Majapahit etc. There is no mention at all regarding Sultanate of Pasai and early
Muslim States in North Sumatra. After the pre historical period authors just jump to the
history of Malacca without any references to the early history of Islamization.

The reason is probably that the writers follow so called regional differentiation of
the history (and historiography), based on the modern political world map and on mod-
ern political and administrative boundaries between countries. As a result the common
historical and historiographical tradition is broken and is studied in fragments, without
any common background. This theoretical and conceptual error has been reflected in
incorrect use of contemporary toponyms (Malaysia, Indonesia, Singapore etc.) in con-
text of ancient and/or medieval history. On the website of the Malaysian Historical
Society we still can find the same periodisation based on regional differentiation of the
history.

Another type of so called brief periodization of Malay Historiography (according
Mohd Yusof Hashim):

1. Prehistory (Stone Age, Iron Age, Paleolithic, Mesolithic, Neolithic)
2. Period of Indian (Hindu\Buddha) Influence

19 Ahmat Adam, Antara Sejarah dan Mitos. Sejarah Melayu dan Hang Tuah dalam Historiogra-
phy Malaysia, SIRD:PJ, 2016, p. 1.

20 See: Lee Sin Lian, Abdul Hakim Samuri, Sejarah. Focus PT3. Tingkatan 1,2,3, Penerbitan Pe-
langi Sdn., Bhd.:Bangi, 2015.
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3. Period of Islamic influence
4. Period of Western and Eastern Influence (Portuguese, Dutch, British, Japanese)
5. Period after Independence

Here wrong concept of history put together elements of anthropology (so called
pre-history, which is not relevant at all with the definition of the Malay and Historiog-
raphy) and elements of cultural and political history without proper recognition of real
watershed event in the Malay history and Historiography - The Islamization of the Ma-
lay world.

The importance of the proper conceptualization of the history and historiography
has been emphasized by many specialists. “A philosophy on national history might pro-
vide a proper system of periodization which in turn can constitute a framework for the
organization of the historical material according to both the teaching requirements and
the function of history in the national educational system. Once such a national histor-
ical narrative was formulated it would be necessary to determine the way it should be
taught in the school™ . but the brief review of the school textbooks unfortunately shows
that since 1965 this problem has not been solved yet.

Conceptual errors lead to errors in the interpretation of the facts and wrong inter-
pretation of history as a whole, especially in the field of the history of Islam in the Malay
world. Among the most popular prejudice we can mention:

1. Malay civilization began from the time of Paleolithic Age.
2. Islam came to the Malay world from India (or Persia) around 13 - 15th century.

3. Indian (Persian or Arab) traders brought and disseminated Islam in the Ma-
lay-Indonesian Archipelago.

4. The Islamisation of the Malay world is an eclectic process and so called Ma-
lay Islamic tradition is an syncretic complex, mixture of pre-Islamic Malay and
Hindu/Buddha customs and ideas with some elements Islamic culture and law.

5. The significant role in the spread of Islam played by Persian Shiites and the first
mazhab spread here was Shi'ism, which later on have been replaced by Sunna
Shafi'i Mazhab.

6. Wahdat al-wujud — is a Persian conception of the philosophy, and Hamzah Fans-
ury was a Shi'a Muslim®.

7. The toponym Malacca originated from the name of Malaka tree (from sanscrit —

21 Mohammad Ali, Historiographical Problems, in: Sordjatmoko (ed.) An Introduction to Indone-
sian Historiography. Cornell University Press: Ithaca, New York, 1965, p. 4.

22 See: Majid Daneshgar, “The Study of Persian Shi’ism in the Malay-Indonesian world: A Review
of literature from Nineteenth Century Onwards” in Journal of Shi’a Islamic Studies, vol.7,n.2,
Spring 2014 pp. 191 — 229. The author — the fellow of Academy of Islamic Studies, UM Kuala
Lumpur.
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Amalaka). According to the Hindu tradition (from Vaishnawa Khanda, “Skanda
Purana”) Amalaka tree was the first tree in the Universe and the place of resi-
dence of the gods Brahma, Vishnu and Shiva.

8. The fall of Malacca was just a matter of bad management, weakness of Malay
soldiers and Malay weapon, and conflict between Malay and Indian Muslims?*.

What to Do? (Some Conclusions)

Malay historical studies and Malay Islamic historiography originated from brilliant
Islamic intellectual tradition and have its own unique genres of historical writing and
indigenous criteria of scientific objectivity, reliability, aesthetics, didacticism etc. Con-
temporary historical science and Historiography represented by many serious special-
ists such as: Teuku Iskandar, Hashim Musa, Khoo Kay Kim, Siti Hawa Haji Saleh, Nurdin
Hussin, Mohd Yusoff Hashim, Jelani Harun, Mohd Taib Othman and many others. All
of them have their own contribution to the national historical studies. But majority of
them focus to their own field of study and pay less attention to the theoretical aspects
of historiography and philosophy of history. And many conceptual matters mentioned
above did not get the proper solution yet. Among them: the overreliance on the ideas
of secularism, modernism, intellectual globalization etc. on one hand, and the underes-
timation of the need for decolonization of national history and historiography - on the
other hand.

These Problems Could Be Solved by the Following Efforts:

1. To study carefully the whole body of the Malay historiography including native
historiography as well as Western historical works.

2. To evaluate properly the native and colonial historiography and acknowledge
its contributions and efforts.

3. To liberate the science of history and historiography from the influence of out-
dated ideas routed into the colonial past. (decolonization of historical knowl-
edge)

4. To clarify the main concept and theoretical framework of the national history
(proper conceptualization of the history)based on proper Islamic worldview

5. To develop the scientific methodology of the of historical research and histo-
riography

6. To create the proper system of historical education

23 See: Lee Sin Lian, Abdul Hakim Samuri, Sejarah. Focus PT3. Tingkatan 1,2,3, Penerbitan Pe-
langi Sdn., Bhd.:Bangi, 2015, pp. 49 — 51.
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An outstanding contribution to the process of decolonization of knowledge (par-
ticularly history and historiography) belongs to Prof. Syed Muhammad Naquib al-Attas.
Among fundamental reasons of the downgrade of knowledge (and historical knowledge
in particular) in the Muslim world (and in the Malay world as a part of it) Prof al-Attas
mentioned the lost of abab, the spread of secularism and modernism among the Mus-
lim scholars and the decline of proper Islamic education*.

In his book Historical fact and Fiction (2011)* he clearly described and clarified the
basic theoretical issues concerning the Malay Muslim historiography and main con-
fusion regarding the history of Islam in the Malay-Indonesian Archipelago. Professor
al-Attas not only theoretically formulated the concept of proper Islamic education, but
also put it into practice by establishing several educational institutions. One of them —
ISTAC — a unique scientific and educational center. Later ISTAC has been destroyed by
ignorant people.

The group of Prof al-Attas students and colleagues from ISTAC (Prof Wan Mohd
Nor Wan Daud, Prof Zainiy Othman, Prof Alparslan and many others) continue his ef-
fort to reconstruct the system of the fundamental Islamic education based on proper
Islamic worldview. History and historiography is one of the significant elements of this
worldview. It has been considered by Prof al-Attas as fardu ‘ain for intellectuals.

The implementation of the proper Islamic worldview into the contemporary
Muslim society (including Malaysia) is one of the main targets of CASIS — Centre of
Advanced Studies on Islam Science and Civilization: Casis is an institute that seeks to
inculcate authentic Islamic knowledge and profound understanding of other historic civi-
lizations and the contemporary world.

24 See: S.M. Naquib al-Attas, Islam and Secularism, KL: ABIM, 1978; idem, The Concept of
Education in Islam, KL: ABIM, 1980; idem, Prolegomena to the Metaphysics of Islam: An
exposition of the Fundamental Elements of the Worldview of Islam, ISTAC:KL, 2001.

25 Idem, Historical fat and Fiction, KL: UTM, 2011.
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MODERN PARADIGM, MUSLIMS AND POSSIBILITIES

Erdal Baykan'

Abstract

Human beings want to know truths. They are thinking, acting and believer
creature. Science, philosophy and religion are about human beings’ existence.
When human beings reject specific idea or belief, they may find themselves
defending other idea or belief. However, science, philosophy and religion
have conflicted relation between each other. Sometimes science (thought)
loses its way or religion loses its way.

In this time, scientific activity has been increased, we can mention about a
problem which is that human beings feel under the pressure in modern time.
In other words, the progress of science and technology show us new perspec-
tives which threat human beings’ existence.

As aresults, Science, philosophy and religion should be discussed which may
cause that we can ask/find new questions about human beings’ existence
in modern time. In this context the necessity of correlation of new scien-
tific and intellectual instruments with universal humanistic values will be
searched in this study.

Foreword

In the recent centuries, science was accepted as the most optimal means of reach-
ing the universality through experimental/methodological modes beyond any subjec-
tivity, singularity, and historicity under the auspices of scientism, a type of ideology. It
is clear that it is not; from the pre-modern times even before to contemporary age, the
development stories of sciences prove that science is an intra-historical and culture and
history dependent phenomenon like any other by-products of human beings. The his-
tory of science has taught us that human beings realize its scientific activities through
scientific theories. Every theory claimed to discover the truth soon turned out to be
wrong and was replaced by another theory based on same claims. All of these demon-
strate that science is a byproduct of humans and cannot encompass all the truth and be
adequate however it is competent like all human products (Baykan, 2002a, s. 381-386).

1 (Dog. Dr.) Tiirkiye Cumhuriyeti Necmettin Erbakan Universitesi, Sosyal ve Beseri Bilimler
Fakiiltesi, Felsefe Boliimii Ogretim Uyesi.
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Another point is that the dire conflicts that were between religion and science
in the Western history. Scientific and philosophical endeavors in the West were bound
to cement their anti-religionist position to keep their vitality intact. The conflict was
comprised of a myriad of reasons that not in the interests of us as Muslims. Neverthe-
less, there have been a generalization contrary to the scientific approach and the prob-
lems of Western history were carried into other cultures such as ours. Whereas even the
resurgence of scientific and philosophical debates in the medieval Islamic world was
given birth some minor problems, it never caused a schism as happened in the West
(Aydin, 1992, s. 263-270).

I

Supreme rationality appeared after Enlightenment was accompanied with reduc-
tionism. Quite a lot subjects were defined within this frame. The given rational method
remained not only at the theoretical level but also adjusted the intellectual basis and
legitimation of colonialism by segregating and degrading societies and nations as prim-
itive-modern, savage-civilized beyond phenomena and events (Baykan, 2002a, s.381-
386). Moreover, the reason why the modern man lost interest in God as reality is that the
modern paradigm limited the meaning of truth just with the outer world. The retreat
of modern man from the sources of meta-psychical knowledge, revelation and intellect
paved the way for the confinement of him into this limited truth comprehension (Nasr,
1995, S. 201).

In the long run, the application of scientific methods in humanities allowed sci-
entists to shed an immense light on the people of all ages and climates. However, the
philosophical basis of modern science was of Cartesian character; it failed to attribute
related to human nature. The dilemma of soul-body that was presented as non-reduc-
ible substances was explained in hermetic mode and contradicted to the deepness of
human existence also remarked in Islamic philosophy repeatedly (Nasr, 1984, s. 23). The
new scientific approach not only rejected the religion and explanations of religion over
the universe but also acquired positions through which it evaluates, criticizes and judg-
es the religion (Kutluer, 1985, s. 36-37).

Another important aspect regarding our subject is the emergence of a new guide
to fill the vacuum after the collapse of Church’s order and hegemony. No longer did the
clergy determine what to do when people are solving the problems but intellectuals.
It can be claimed that these secular guides-intellectuals- played a crucial role in shap-
ing the modern world or even transformed the world into modern shape. These guides
arguing that the problems society confronted can be solved solely with mind rejected
the past experiences and knowledge labeling them as non-sense, non-usable and falla-
cy. The thing made them that powerful is the strength of the knowledge, the modern
knowledge. Intellectuals did not interpret the things sent by God just as their predeces-
sors, clergy, but acted the God in lieu of God (Arslan, 1993, s. 38).
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It was a direct transition from nature which was governed by God and his angels to
nature which were capable of organizing itself; from a nature reflect the divine wills and
asserting God’s magnificence to a sky mechanics merely illuminating the determinism
of the natural laws (Abel, 2000, s. 97).

Modern science focused on a universe which was defined in conjunction with the
reason in which the intellect of the 17th-century human mind was taken for granted as
the criterion of the Truth. This mentality limits the Truth with the physical world and
views the relation between human and nature from a perspective of a rational mindset
which investigates the conclusions of senses and sense perceptions. Conventional sci-
ences having relied on the language of symbolism which was based on the hierarchical
structure of cosmos depend upon phenomenon, noumenon, and Intellect that pene-
trated to real nature of objects in addition to rational mind and senses which takes the
similarities between the minor universe and grand universe into consideration (Nasr,

1989, s. 27).

II

Before the Rupture, the human was an intermediary between natural and divine
in a world that God created orderly and proportionately with an end and hierarchy. The
world order presented to the mind of a human is, first of all, a symbolic system revealed
by God. In the final analysis, it can be viewed reasonable in rejecting the divinity of the
Church but the advancement to refuse all the spiritual inspiration of the Truth and to
erase the all upper values from the earth is the disillusionment of mind. At this point,
the act of thinking was split into parts such as conscious-subconscious, logic and sense,
soul and body, mind and heart that cannot be reducible to any other’s degree. The main
argument of Enlightenment based on the acceptance of this separation and the devel-
opment of each part independent of each other. Hence, Enlightenment was considered
deviation and secular consciousness status rather than a process (Baykan, 2002b, s. 201-
216).

Industrialization along with the change emerged after the Enlightenment effected
the perception and practice of religion while transforming and shaping the social life.
This process was very decisive in the formation of perception of modern religion. The
Islamic world was compelled to put in the endeavor of ontological and epistemological
change demand due to coercive methods. Thus, the terms, religion, religious and religi-
osity was deemed to be redefined without any theoretical separation from politics, cul-
ture and economy (Baykan, 2003, s. 280-285). Muslim people remained silent against
this unnatural process. The genuine reason for this silence is the exertion to stay within
the prospects of their paradigms. Though, Muslim people were open to all kinds of
scientific, productive and governmental change, and the demand for change doomed
to fail due to the pressure and anti-religious policies that prompt more problems (izzet-
begovig, 2010, s. 34-35). The process was accompanied by many challenges. The reactive
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religion formed against modern and aggressive policies harmed the religious man and
distorted his relations with the religion paradoxically. Because the universe of religious
meaning was degraded to templates of modern discourse and the language of truth was
replaced with ideological defense and consolidation. This prompted the reality that re-
ligion is not a power anymore to shape the meta-psychical, cosmological, rational and
sentimental world while religiosity turned out to be being mere words and an inner
world devoid of spiritual experiences. Furthermore, within the modern world which is
more likely to tend positivist fiction, religious thought, attitude and behaviors feel itself
obliged to devise new presentations, even more, bound to reshape its form with positiv-
ist trends. In this respect, it is possible to detect a positivist tendency penetrated into the
content of modern religious discourse (Baykan, 2003, s. 280-285).

Whereas, religious man is the one who sees and live the phenomenal, moral and
religious dimensions altogether. The dimension of religion is pervaded into the smallest
part of his personality and as genuine as other dimensions in the eyes of pious man. The
aspect of religion carries the person to a point at which one feels it an indispensable
part of religious life to appreciate and live just because it was called moral by some per-
sons (Aydin, 1992, s. 318). However, in modern times, either the value space produced by
modern perception method or deviation in the relation with the sources block people
from people realizing the truth.

It is important to reexamine the role of religion and religious people over the prob-
lems of an Ummah whom most are even devoid of providing basic need properly for a
decent life. The religious discourse which was failed to present an acceptable answer to
earn a decent except few political aspects must be replaced with a modern reading that
produces answers to modern reflections of the problems (Baykan, 2003, s. 280-285).

Though there are fixed Islamic principles that set the relations between people;
there is no fixed Islamic social, political and productional organization ever. This is the
first and the most important result of Islam as an embracing order. Hence, Islam is in fa-
vor the world optimally set. Anything that makes the world better cannot be considered
non-Islamic. Secondly, being open to nature equates with being open to science. There
must be two prerequisites for being Islamic: being humanely and well-intended. The
solution must bring the highest version of congruency between religious and scientific
principles. Thirdly, Islam is the only chance to constitute a compromise over the terms
modern paradigm has separated, religion and science, morality and politics, individual
and social, spiritual and material (Izzetbegovig, 2010, s. 47-49).

Conclusion

Finally, we have been talking about many problems through which modern para-
digm was universalized, the influence of modern science expanded more than ever; it
becomes common to talk about the crush of people by changes that was brought by the
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scientific discoveries. In other words, in a new world formed by scientific and techno-
logical advancements, the threats towards nature, human and its existence are on the
rise in parallel to given developments. Moreover, non-Western societies are not able to
find a meaningful place to themselves and their values within the paradigm forged by
hegemonic rationality. All Muslims must join the scientific march and take an active
part to overcome problems. The scientific and technological advancements unfamil-
iar to Muslims will continue to support the inhumane and unnatural approach formed
by science and technology alongside posing a threat to very existence of the Muslims.
From another perspective, Muslims are only to create a correlation between new scien-
tific values as well as intellectual tendencies and universal humanitarian values.
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PHILOSOPHICAL DECOLONIZATION:

ON THE INTELLECTUAL GROUND/TERRITORY REQUIRED FOR

THE ELIMINATION OF COLONIZATION

Muharrem Hafiz!

Abstract

Any sort of colonial mentality strives to subjugate the “other” and dictate
its rule on it. In this respect, the logic of bipolarity, lying in the basis of the
relationship between the colonizer and the colonized, is a point in question
that can be understood as domination of oneself upon the other. This presen-
tation, in which we will argue for the notion that “the colonial movement be-
gins primarily within the mentalities”, will focus on the importance and the
value that societies have to appreciate to the productivity and the creativity
via Plato’s concept of “khora” (territory/space). In the Timaeus Plato presents
a perspective that defies all bipolar structures including his previous theory
of ideas. A third kind (territory/space) added into the logic of dichotomies
displaces the structures which dictates its own rules (logos) upon the “other”
in a sense. Yet, the impossibility of reaching an absolute and definite verdict
about the objects appeared in the becoming world results from the uncertain
and unattainable nature of territory/space (khora in Plato) enclosing the be-
coming as a whole. In other words, the contact between the binaries without
a third kind will inevitably lead to the logic of domination in which one dic-
tates its own law and will always get control of the other. In this presentation,
‘the unattainableness of territory’ will be ontologically emphasized and the
possibility of philosophical decolonization will be discussed via the concepts
of creativity, productivity and the awareness of the territory necessary for the
elimination of the colonization.
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Introduction

In this study, the notion of “philosophical decolonization” will be used in the con-
text of that a nation protects its values on intellectual ground and removing the ob-
stacles before occupying its land by “other” external forces in the light of notions such
as awareness, creativity and productiveness especially on the mental base. It will be
mentioned that Plato’s last theory of space/third kind (khora) stated between logos and
mitos or reason and the senses through the Timaeus in order to defend that bipolarity
rationale underlying the criticism is significantly effective to come to light the “coloni-
zation mentality”. The only condition to displace colonization where “one” dictates own
rules to the “other” is that bipolarity is abolished and the required land to arise territory/
space which is between them or something is discovered. To achieve that, it will be re-
ferred to “khora” suggested as third kind by Plato in the dialogue of Timaeus.

In this dialogue Plato refers to spatial origin that everything has occurred and has
formed in its own. In the Timaeus Plato adds the third kind (territory/space) to dual dif-
ference between ideas and senses. We think that possibility of decolonization is “aware-
ness of this territory” on the philosophical ground, which is the individual, communal
creativity and productiveness. Therefore, we need to scrutiny the term “khora” which is
in Plato’s Timaeus as a third kind.

Plato’s Timaeus and His “Khora”

Plato’s Timaeus starts with a third kind attached to the duality: “One, two three’. In
this way, the third kind attached to the all dualities such as ideas-senses, being-becom-
ing, knowledge-opinion, visible-invisible, I-other, logos-mitos etc. has been involved in
first sentence of the dialogue. This kind (khora), attached to Platonic dual structure but
taking someone to limits of cognition unprecedentedly, has a nature defying such as all
mentalities which makes sense of life with this dictate logic in the history of philosophy.
At the heart of the dialogue, Plato enounces that the prior dichotomic distinction such
as being-becoming or mind-senses needs to be added a new one.

This passage in which the third kind is started to be discussed gives us some clues
as to that Plato will reconsider the structure of universe as the logic of dichotomy. How-
ever we must state that the dialogue, as we mentioned above, refers to this kind as of its
first sentence. In a sense, the dialogue makes us feel secret and veiled traces of this kind
(space), in the prior theory of ideas propounded in the Republic. For instance, in begin-
ning part where Socrates summarizes “prior conversation’, effect of “forgetting” is seen;
not effect of “theory of remembrance (anamnesis)” which describes relation between
the soul/reason (nous) and senses (aisthesis). Therefore, in relation between Socrates’
previous conversation and the present one, traces of other kind show itself, but they are
in secret and veiled form. It is also meaningful that Socrates starts with a question like
“where is the fourth of those who were yesterday my guests and invited me here today?”
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(Timaeus, 17a). This mentions that we can trace secret and veiled marks of khora which
is attached to distinction in the middle of the work, initially announcing that this kind,
which will constitute main matter of the dialogue, is related to a space, land and ground
holding contrast such as yesterday-today or invitation-acceptance.”

It is profoundly important that Plato presents us the position of this kind by means
of “scientific/cosmologic” matter which is the previous one of discussion. Because, the
verdict of such as “that is ...” about something means that someone says of another one
as a constant verdict about that object. Thus, someone who passes this verdict needs to
reveal this foundation or underling territory/ground. Nevertheless, as far as Plato’s con-
cerned, the elements are not ‘this’ foundation/underlying thing, because of their struc-
tures relating to world which subjects to transformation. The passage in which Plato
presents seeking stand and ground via khora, from this aspect, can be reviewed in terms
of demanding to query the systems, ideologies or philosophers that pass fixed verdicts
in fields such as philosophy, art, religion and theology etc. This presentation has been
prepared to accept this invitation and demand. In other words, the problem about the
fact that nations have to protect their territory/space on the intellectual surface con-
tains connotations in the context of khora.

When it is considered that the reality of that philosophy is not an accomplished or
ended “situation” and always necessitates an “action” and productivity, it has to be said
that the logic of duality, which means that the “one” influences the “other” and dictates
own rules to the “other”, is contrary to philosophy itself. As for this kind of bipolarity, it
is established on such logic of dictation. Besides, it is seen that this kind -if we state this
kind with a modern terms “subject’- added to dual contrast has not an object/a thing,
that subject posits it against/in front of himself or has anything about which subject
can give objective information. Timaeus’ argument, which bases on idea that everything
existing has to be in existence in a space, reminds us spatial connotations of this kind.
On the other hand the third kind (space) positioned between the paradigms and the
senses cannot be showed as “a phenomenal object”. However every existing thing has
to be in existence in a space. These two arguments together coerce us to accept a third
kind which is inevitable uncertainty in-between constant mind objects and sense objects
depending on changing. Nevertheless, this space cannot be showed. Plato’s third kind
(khora) corresponded with notions such as matter, space, extension, soul, medium, mir-
ror and void in history of philosophy, has a nature which contains every possibility, but
does not disclose itself. This kind attached to distinction with its character requests re-
assessing and positioning of Plato’s own ontology of bipolarity as well.

As far as Timaeus is concerned, the main problem is not dual distinction between
ideas and senses or mind and phenomenon, a third one has been attached to the dis-

2 Muharrem Hafiz, Khora: Platon 'un Ugiincii Tiirii ve Felsefe Tarihindeki Yorumlar:, DM Kitap,
Istanbul, 2016, p. 10.
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tinction. Besides, on the one hand this kind attached to the distinction conceals and
withdraws itself, on the other it has also a paradoxical structure which provides to ap-
prehend the two kinds. Because of this necessarily uncertainty of this kind, we see that
all theories as to creation of the universe and its changing/transformation have been
explained with possible explanation. In other words, contrary to the logic of duality/di-
chotomy, it is made all contrasts be possible by being related with uncertain obligation
of this kind via the third kind (khora). Hence, in the dialogue, Plato’s all prior theories
about the creation of the universe will be repositioned as possible explanations as to
that is absolute and stable. Because, Plato does not think that a certain and stable sci-
entific explanation as to the universe can be produced owing to nature structure of this
kind. The procedural way that Timaeus follows is “approaching to the most reasonable
and possible conclusion” (eikotes logos: Timaeus, 28a) owing to uncertainty of the third
kind which is among dualities. Therefore, in every field such as philosophy, science, art
or theology, keeping relation with this territory/space alive is inevitable so as to unearth
productivity, creativity and keep them alive.

Before Plato makes Timaeus give speech as to this kind, he mentions the “arkhe”
problem which is one of the most important in the history of philosophy.* He queries
whether elements such as water, air, fire and earth which are expressed as basic base by
former nature philosophers seeking constant and the first principle of universe; are tru-
ly able to be a base and a ground, or not. At first, Plato examines what the thing enabling
us to say “It is that” about something is. In other words, what is this thing providing us
to make inferences like “that is it” or “x is y” by indicating sense objects? What kind of
thing is it? At this juncture, we see that Plato conveys the discussion to the elemental
changing. If everything depends on changing, how can that these elements, which can
be positioned as a base and foundation of phenomenal world, are out of the procedure
of changing? In other words, can the thing itself, enabling us to pass constant and exact
judgments like “x is y” to objects by indicating them, be experienced? If it can, that thing
needs to depend on changing. In this case, it cannot be this base or foundation.

It is profoundly important that Plato presents the argument of third kind (khora)
over the previous “scientific/cosmologic” issue/the problem of elements defended by
Thales, Anaximenes, Heraklitus and Empedocles. The verdict of “that is...” about some-
thing means that someone dictates a constant verdict about that object into the other.*
However this person who states the verdict has to reveal this foundation. According to
Plato, elements are not that foundation, because they are related to the world of be-
ing liable to continuous change. Therefore the passage in which Plato presents seeking

3 Francis M. Cornford, Plato’s Cosmology: The Timaeus of Plato, Hackett Publishing Company,
Cambridge, 1935, p. 45; A.E. Taylor, 4 Commentary on Plato’s Timaeus, Clarendon Press, Ox-
ford, 1928, p. 88.

4 Dana R. Miller, The Third Kind in Plato’s Timaeus, Vandenhoeck and Ruprecht, Gottingen,
2003, p. 11.



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

Y UNIVERSITI TEKNOLOGI MALAYSIA

stand and ground via khora (space/territory) from this aspect can be reviewed in terms
of demanding to question the systems, ideologies and philosophers that pass fixed ver-
dicts in fields such as philosophy, art, religion and theology.

When it is understood as the holder and base which is necessary for something
to arise, it is possible to correlate the receptacle/khora with Descartes’ ‘cogito’, Spino-
za's ‘Causa Sui’, Leibniz'’s ‘monads’, Kant's ‘transcendental subject’, Wittgenstein's ‘logical
extension’ or Einstein’s ‘absolute space. The main issue we are interested in is related
to philosophers who take Plato’s Timaeus and its third kind, and adapt these to their
views. In addition, we must say that when used in the context of foundation, ground
or territory, khora includes a lot of connotations related to basis of many systems and
structures as mentioned above. Furthermore, Timaeus cannot be regarded as pure cos-
mogony/cosmology text by logic of (modern) scientific dualist awareness. Because with
this aspect of view, something is either “that (myth/religious)” or “that (logos/science)”:
Both cannot be simultaneously the same thing. Whereas, Plato’s khora provides us a
link between two kinds (soul and senses) and provides us ground on which “one” can
be seen as “other”. In order to prove that total and comprehensive perspective in the
Timaeus, Plato states a new gathering kind eliminating the logic of opposition by using
the concept “receptacle” (hypodoche) in the first speech and the concept of “khora” in
the second.

Timaeus makes the distinction given below at the very beginning of his speech
(28a):

1. Always is Being and has no Becoming
2. Always is Becoming and never is Being

According to Timaeus, the first one is apprehensible by thought with the aid of rea-
soning, since it is ever uniformly existent; whereas the other is an object of opinion
with the aid of unreasoning sensation, since it becomes and perishes and is never really
existent. In this distinction while regarding the “one in itself” with a conceptual vision
is a cognition belonging to being, multi-sensory realm is subject to change and motion.
In continuation of the passage the conversation is stopped to be directed with another
kind and the subjects handled by reason are revised and discussed again. (48e). Up to
here the conversation is based on the dual-distinction between the being and becom-
ing, but the conversation is reshaped with a new kind after here.s

The new beginning of the dialogue also reflects the otherness (eteron) which did
not take place in the first distinction. In the first conversation, the distinction between
being and becoming was made but the ground was not included in it. More precisely,
since nothing can be comprehended between the two without the third kind in this dis-

5 John Sallis, Chorology: On the Beginning in Plato’s Timaeus, Indiana University Press, Indiana,
1999, p. 48.
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tinction, the third was left hidden and covered. Therefore this beginning should not start
with a dual-distinction between being and becoming. The necessity of beginning stated
in the end of the passage and the realization of this beginning in a more restraint and
moderate discourse different form the previous stems from the structure of the third
kind. At the beginning of the dialogue; Socrates’ withdraw of the yesterday’s speech and
at this part of the dialogue Timaeus’ withdraw of the previous distinction (28a) refers to
a point of view that any sort of search for the absolute truth cannot obtain it as a whole.

In the next stage Timaeus includes the third kind to the previous dual-distinction:

We must, however, in beginning our fresh account of the Universe make more dis-
tinctions than we did before; for whereas then we distinguished two Forms, we
must now declare another third kind. For our former exposition those two were
sufficient, one of them being assumed as a Model Form, intelligible and ever uni-
formly existent and the second as the model’s Copy, subject to becoming and vis-
ible. A third kind we did not at that time distinguish, considering that those two
were sufficient; but now the argument seems to compel us to try to reveal by words
a Form that is baftling and obscure. (Timaeus, 48e-49a).

The passage where the third kind is put forth with different metaphors and evidenc-
es (48e-53b) is rather difficult to understand due to Plato’s handling the issue with a
similar complexity besides the ambiguity within the subject.® Primarily, Plato develops
a mythic discourse on this kind and offers related metaphors for the complexity in its
nature and the difficulty with regard to comprehending. The main of these metaphors
are receptacle, gold and mother. However we will focus on the word “khora” here which
also bears meanings of territory, country and homeland.

Khora, Territory and Philosophical Decolonization
in the Context of the Unattainability of the Territory

We come across that the word “khora” , bearing the meanings of country, homeland,
land, territory, terrain, village etc. is used in different dialogues such as; The Republic
(373d 7, 388a 2, 414d 6, 423b 6, 495¢ 9, 516b 6), Parmenides (138c 6, 249a 1, 149a 1), Theait-
etos (153e 1,180e 4, 181c 6), Sofist (254a 9) and Philebus (24d 2) with different content. 7

To give a few example of them, Socrates makes the explanation below in his dia-
logue the Republic in which he starts to build the ideal city: Assuming that people will
go beyond the boundaries of the city and be drawn to an infinite greed of possession

6 Keimpe Algra, Concepts of Space in Greek Thought, E.J. Brill, New York, 1995, s. 76; Guthrie,
A History of Greek Philosophy, vol. 5, s. 241.

7  Anne Freire Ashbaugh, Plato s Theory of Explanation: A Study of the Cosmological Account in
the Timaeus, State University of New York Press, New York, 1988, p. 103.
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with the growing of the society and the increase of its needs over time after pointing out
the intact/robust stage of the city and the society:

And the territory, I presume, that was then sufficient to feed the then population,
from being adequate will become too small. Is that so or not?” “It is.” “Then we
shall have to cut out a cantle2 of our neighbor’s land if we are to have enough for
pasture and ploughing, and they in turn of ours if they too abandon themselves
to the unlimited acquisition of wealth, disregarding the limit set by our necessary
wants (Republic, 373d 7).

We see that the word “khora” in this passage is used with a meaning of “country” or
“homeland”. The word “khora” we come across in another part of this dialogue (414d 6) is
the closest use in terms of meaning to the content of the Timaeus. Plato, in this passage
likens the “khora” to a mother nurturing and raising her child as in the Timaeus. Addi-
tionally, adoption of a method of persuasion and convincing instead of a definite and
obvious use in discourse reminds the measured language of Timaeus. In this part of the
dialogue, Socrates mentions of a noble lie that could persuade and convince both the
head of the state and the citizens as follows:

I hardly know how to find the audacity or the words to speak and undertake to
persuade first the rulers themselves and the soldiers and then the rest of the city,
that in good sooth1 all our training and educating of them were things that they
imagined and that happened to them as it were in a dream; but that in reality at
that time they were down within the earth being molded and fostered themselves
while their weapons and the rest of their equipment were being fashioned. And
when they were quite finished the territory (khora) as being their mother deliv-
ered them, and now as if their land were their mother and their nurse they ought
to take thought for her and defend her against any attack and regard the other
citizens as their brothers and children of the self-same territory (Republic, 414d-e).

Another passage in the Republic (423b 6) focuses on the issues of the city’s land
border (khora) to be determined in a reasonable manner. According to Socrates, the city
can expand to an extent of not losing its integrity, but should it expand large enough
to disrupt its unity that is a matter to be prevented. In this case the borders of the state
should be determined as a restricted whole between the above-mentioned two. Fur-
thermore there are similarities between another use of “khora” in the Republic (495¢
9) and the discourse of Timaeus. In this passage, it is emphasized that the philosopher
should not isolate himself from the society and the city and not leave his house/land
(khora) alone and uncared where order is disrupted.

In the Timaeus (19a 5), Socrates reminds his statement about the necessity that the
guardians and the rulers mentioned in the previous dialogue to be sent to the space
(khora) they are worthy of, while concluding the summary of the dialogue (the Repub-
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lic) made the previous day. This recall by Socrates in the Timaeus corresponds to the
third use of khora (414d-415¢) in the Republic as pointed out above. However as it can be
remembered, at the very beginning of the dialogue while expressing the qualifications
of the ideal state Socrates could not remember all and forgot many parts of the dialogue
of the previous day ( like the “theory of ideas”) summarized it incomplete. Whereas
here, Socrates’ statement from previous speech about the necessity that “the philoso-
pher should make a claim to this land (khora) where the images arise” in a way ensuring
the transition between the mortal and the immortal is not forgotten. Timaeus reminds
his reader that the real disaster will take place with the forgetting of this transition in
the story of Atlantis just after this passage. So to say, Plato at this point makes a striking
determination. Theories change and get forgotten, however the presence of the transi-
tion between the opposites (ferry/bridge) (khora) should be always noted.®

The Place of Khora in the Timaeus

In the next stage of the Timaeus includes the third kind in the distinction as in the
previous partioning (receptacle: 48e 3-49a 6) in which the third kind is included in the
metaphysical distinction. However inclusion here, as we will see shortly, is performed in
accordance with a different purpose than before. As the passage where the third kind is
included as receptacle continues through a metaphorical discourse over gold, mother,
foster-mother, matrix, impress, smell etc. but this passage where the third kind is includ-
ed as khora is supported with a reasoning (logos). Therefore, Plato has not developed
an only and unchangeable discourse about receptacle/khora (space/territory) in terms
of contact with the objects of reason and becoming. Should this kind to be regarded as
a border between the two, he has tried to put forward the discourse about the internal
basis of this border “receptacle” via mitos and the discourse about the external basis of
this border “khora” via logos. So now we witness the re-distinction of these three kinds
with a different style of discourse:

This being so, we must agree that one kind is the self-identical form (eidos), ungen-
erated and indestructible, neither receiving into itself any other from any quarter
nor itself passing anywhither into another, invisible and in all ways imperceptible
by sense, it being the object which it is the province of reason to contemplate;
and a second kind is that which is named after the former and similar thereto, an
object perceptible by sense, generated, ever carried about, becoming in a place
and out of it again perishing, apprehensible by opinion with the aid of sensation
(aisthesis); and a third kind is ever-existing place, which admits not of destruction,
and provides place (topos) for all things that have birth, itself being apprehensible
by a kind of bastard reasoning (logismo notho) by the aid of non-sensation, barely

8 Hafiz, Khora ve Felsefe, p. 291.
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an object of belief; for when we regard this we dimly dream and affirm that it is
somehow necessary that all that exists should exist in some spot (edra) and occu-
pying some space (khora), and that that which is neither on earth nor anywhere in

the heaven is nothing (52a1-b 8).
This passage, indicating that everything should be in a space however this space
itself cannot be shown by senses, is probably the most difficult to understand, complex

and enigmatic section of the dialogue. This kind here is explored through place/space
different from the passage where the receptacle is included in the distinction (48e).

We can show these three kinds in a schema as follows:

Kind I Kind I Kind III

always is always comes to be receptacle/khora

never comes to be never is receives coming to-be

apprehended by reason apprehended by sensation difficult and obscure

uncaused caused wandering cause

paradigm The image of paradigm that in which coming
to-be ?

Finally, the passage in which it is stated that khora can only be perceived as an ob-
ject of faith with a mixed reasoning (logismo notho), should be understood as unde-
cidability about it. In other words kkora can only be comprehended with a dream-like
awareness. This reflects the understanding that the truth as a whole cannot be compre-
hended as an object or human cannot see himself as a being, put across the truth, spec-
tating it because along with khora. However human is within the truth with his whole
being ever after. When viewed from this perspective, dream or imagination (phantasia)
corresponds to a state of purgatory (araf in Turkish which also means the middle-point)
between death and immortality. Timaeus reveals the relationship between the dream
and the imagination at the end of the khora-passage as follows:

So because of all these and other kindred notions, we are unable also on waking
up to distinguish clearly the unsleeping and truly subsisting substance, owing to
our dreamy condition, or to state the truth—how that it belongs to a copy—seeing
that it has not for its own even that substance for which it came into being, but
fleets ever as a phantom of something else—to come into existence in some other
thing, clinging to existence as best it may, on pain of being nothing at all; whereas
to the aid of the really existent there comes the accurately true argument, that so

9 Miller, The Third Kind in Plato’s Timaeus, p. 47.
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long as one thing is one thing, and another something different, neither of the two
will ever come to exist in the other so that the same thing becomes simultaneously
both one and two (52b 9-d 4).

The state of purgatory between the soul/reason and the senses or knowledge and
opinion, can be understood as the mediator role of khora remaining the same in one
aspect and dependent on the other. This kind, comprehended through a deceptive rea-
soning since its legitimacy cannot be detected in a complete and precise way, in fact,
cannot be determined in the relationship between the father and the child with ref-
erence to neither it is one and the same as a whole nor multiple as a whole.Then “as
long as ‘one’ remains as one thing and the ‘other’ remains as another since one cannot
emerge at the other, at the same time neither can it be one object nor two” (Timaeus,
52d) the necessity of a space between the two should be accepted in terms: Our relation
with this form and its self and the comprehension of the world of becoming. In other
words, the relationship of one (self, being, reason, knowledge, the first kind etc.) with
the other ( other, becoming, senses, opinion, the second kind etc.) requires a third kind
which we observed in the passages that it is tried to be based over the idea of space, ter-
ritory or ground. Besides how dreams see something as itself, khora, making the duality
of being possible through an image, reflects in an ambigious manner but compulsory
form that the being is cognizable in one way and not in another. Therefore the two kinds
are repositioned through the third one and exclusionary structure of the bipolar (dya-
de) logic is negated.

Conclusion

In this presentation, we analyzed the concept of “philosophical decolonization”
through the concept of “khora” in the Timaeus of Plato. What we claim is that without a
third kind the relationship between the polar binaries is inevitable to result in a logic of
domination (logos). In other words “colonization” that is a constant domination of one
on the other and dictation of its own rule. However states and nations should stand up
for and protect their philosophical territory as their concrete and real lands and borders.
They also should reveal new ideas and approaches on scientific/artistic/ theological (re-
ligious) subjects with the power of the imagination. Such an attitude will be the big-
gest obstacle in front of the colonization by other nations. In this sense, philosophical
decolonization can be evaluated in terms of the endless mobility of the philosophical
thought throughout the history and search for new principles after grounding in order
to ground that too. We believe that the logic of domination in which one dictates its own
law on the other with a logic of duality can be avoided with a quest requiring continu-
ous breaks and through the undeterminable and undecidable nature of this in-between
kind/territory or ground. In conclusion, the only ultimate condition in order to end or
prevent the colonization descended on the nations is to designate the philosophical de-
colonization (productivity and creativity) as the only principle by owning the territory



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AsSOCIATION (ICAPA)
20™ - 24™ Jury 2016, UN1vERsITI TEKNOLOGI MALAYSIA, KuaLA LUuMPUR, MALAYSIA

7 UNIVERSITI TEKNOLOGI MALAYSIA

inherent (immanent) in genetic and traditional codes of the society itself.

BIBLIOGRAPHY
Algra, Keimpe, Concepts of Space in Greek Thought, E.]. Brill, New York, 1995.

Anne Freire Ashbaugh, Plato’s Theory of Explanation: A Study of the Cosmological Ac-
count in the Timaeus, State University of New York Press, New York, 1988.

Cornford, Francis M., Plato’s Cosmology: The Timaeus of Plato, Hackett Publishing Com-
pany, Cambridge, 1935.

Hafiz, Muharrem, Khora: Platon'un Uciincii Tiirii ve Felsefe Tarihindeki Yorumlar,, DM
Kitap, Istanbul, 2016.

Miller, Dana R., The Third Kind in Plato’s Timaeus, Vandenhoeck and Ruprecht, Gottingen,
2003.

Plato, Timaeus, trans. W.R.M. Lamb, Harvard University Press, London, 1925.
Plato, Complete Works, ed. John M. Cooper, Hackett Publishing Co., 1997.

Sallis, John, Chorology: On the Beginning in Plato’s Timaeus, Indiana University Press,
Indiana, 1999.

Taylor, Alfred Edward, A Commentary on Plato’s Timaeus, Claren-don Press, Oxford,
1928.

185



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOsopPHICAL AssociaTioN (ICAPA)
20™ - 24™ Jury 2016, UNiversiTI TEKNOLOGI MALAYSIA, KuaLA LUMPUR, MALAYSIA

UTM

UNIVERSITI TEKNOLOGI MALAYSIA

186



THE 9™ INTERNATIONAL CONGRESS OF THE ASIAN PHILOSOPHICAL AssociATION (ICAPA)
“ComMMON VALUES, EpucatioN, ARTS & HUMANITIES AND HIGHER EDUCATION LEADERSHIP IN THE ASIAN COMMUNITY”

20™ - 24™ Jury 2016, UNIVERSITI TEKNOLOGI MALAYSIA

THE PSYCHOLOGICAL CRISIS AND THE ROOT CAUSE
DESTRUCTIVE TO LEADERSHIP: A CASE STUDY OF MODERN
SECULAR-HUMANISTIC WORLDVIEW AND ITS CONSEQUENCES ON
LEADERSHIP BEHAVIOR

Roslan Abd Jelani
Malaysia

Introduction

The duty of leadership is to construct human life on the basis of Divine Will which
should be actualized by man in according to certain pattern revealed to him by God. It
also should be in consonance with the way God governs and establishes cosmological
order of the universe. This is the verdict of the al-Qur'an when Allah says,

He answered: “O my people! What do you think? If (it be true that) I am taking my
stand on a clear evidence from my sustainer, who has vouchsafed me goodly suste-
nance (as a gift) from Himself (how could I speak to you otherwise than I do? And
yet I have no desire to do, out of opposition to you, what I am asking you to do. I
desire no more than to send things to rights in so far as it lies within my power: but
the achievement of my aim depends on God alone. In him have I placed my trust
and unto Him do I always turn.'

This sort of conformance is a manifestation of man’s obedience to God and the
fulfilment of his role as vicegerent of God on earth. It implies the existence of harmony
between the effort of man as a moral agent and the extraneous factor through Diving
grace. The extent to which man is successful in achieving this is the criterion of falah.

Therefore, the primary philosophical question about ethics in leadership can be
stated as revolving around the essential element of what is known as justice and in-
justice, good or bad, right or wrong, true or false. The answer ultimately rests upon the
recognition of what constitutes a right and true action in leadership. This is the case
because man is capable of wickedness by following the urge of the lower self. It should
be made subordinated to the urge of the higher self until each of the two conflicting
factors becomes balance and can bring about justice in the self.

Accordingly, the notion of ethics relating to leadership behaviour is very important
to be properly understood because it has the potential to serve as the unifying framework
for understanding ethical framework and practice in public and private organizational

1 Al-Qur’an, Hud (11):88
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contexts. These considerations must receive more attention because the true conceptu-
alization and institutionalization of ethics is necessary for any leadership as a basis for
true and proper judgment and for inculcating and maintaining the right climate in any
organization. How the organizational leader goes about planning, organizing, and con-
trolling the behaviour of individuals and groups in his organization reflect the system of
ethics he possesses. His ethical behaviour pervasive from the time organizational mis-
sions, goals, and objectives are selected to the time progress and performances toward
those ends are evaluated. These views should not be regarded as frivolous and placed at
the fringe of leadership field. Unfortunately, leadership of most modern organizations
is quite preoccupied with questions of effectiveness and efficiency which could essen-
tially overwhelm the proper considerations of ethics.

In Islam, there is no separation between ethics and truth because the basis for
reformulating a broad framework of the notion of ethics is the worldview of Islam
which reflects the principle of al-Tawhid together with the principle of ‘agidah, ‘amal
that follow that principle, the ‘‘badah system, and the principle of iman and its rukun
that have been perfected from the very beginning. The worldview of Islam also reflects
a real and true body of knowledge. Through the worldview, we are made to recognize
and acknowledge undeniable truth and reality that cannot be obliterated because of
its permanency; excluding all possibilities of falsehood. Moral dynamism in leadership
can't be achieved until all the systems that deemed to fit the worldview of Islam can be
harmonized based upon the experience of gaining and realizing the reality and truth.

Leadership practice cannot be construed as good in an absolute sense through
rational justification or by keeping religion out of ethics but rather it is based on Divine
Revelation. Reason by itself is insufficient to deduce the ethical principles. Even the
concept of the median between two opposite extremes which is at times is referred to
as the ‘Golden Mean’ and forming the basis for the virtuous conduct in Islam, must be
guided by the Revelation, aided by reason and experience as the case may be.

Psychological and Ethical Crisis

For Muslim leaders of any field, the proper comprehension of ethics requires rec-
ognition and acknowledgement of reality and truth through the unified system of the
worldview of Islam, which integrates reason and experience with other higher orders in
the transcendental levels of human consciousness®. In the present day, some individu-

2 The elements of Islamic metaphysic are clearly being elaborated by Syed Muhammad Naquib
al-Attas in his work, Prolegomena to the Metaphysicsof Islam: An Exposition of the Funda-
mental Elements of the Worldview of Islam (Kuala Lumpur: International Institute of Islamic
Thought and Civilization (ISTAC), 1995) pp. 1 — 39. According to Wan Mohd Nor Wan Daud,
it is by accepting the possibility and the validity of this higher level of experience or intuition
that many other kinds of knowledge are vouchsafed such as the knowledge of revelation, of
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als have failed in conceptualizing and institutionalizing right values as the basis for eth-
ical judgment and in inculcating and maintaining ethical climate in an organization. Its
interpretation is constructed merely to suit and satisfy the ever-changing interests and
considerations serving the pragmatic ends of current political, economic, and techno-
logical development. With their minds preoccupied with the secular-pragmatic system
inherited from Western colonialism, their cynical response is that religion is not prac-
tical enough to be concretized in the form of a socio-economic-political model. Their
tendency is to evaluate almost everything from the aspect of economic profitability as
a measure of excellence.

Some of the emerging issues and psychological crisis among present leadership in-
tensified with the rise of globalization accelerated by rapid advancement in communi-
cation technology.* On one hand, globalization is the triggering event that drives higher
performance with fewer resources and more innovative leadership approaches. On the
other hand, it may have negative effects on our organization as it brings uncertainty and
an increased risk of unethical and corrupted practices. In the latter case, many efforts
need to be dispensed to understand the nature of these practices and to produce effec-
tive solution to the problem. As Lionel Jospin, the French Prime Minister stated that:

Globalization forces have released new energy across the planet. A leadership
must have to react to these changes by showing solidarity, by co-coordinating their
efforts and building an economic, political and social framework that binds them
into common will to regulate those forces. If a leadership of certain organization
don't get a grip on those forces, and at the same time, just allow them to be un-
leashed wildly, they will threaten and jeopardize our understanding of civilization
or our values.*

These, in turn, represent the most significant extension of self-interest, imbued
with Western-secular worldview centred primarily upon the primacy of materialistic
and humanistic tendencies. In such a notion, the values being institutionalized appar-
ently are unstable due to its evolutionary and changing nature, having always to re-
sponse to numerous ideological, material, and fortuitous events. It arose and infused in

prophethood, of the human soul or self, and the spiritual beings such as the angels and Satan, as
well as the creative processes of human intellect. See his article, “An Outline of the Educational
Philosophy and Methodology of al-Attas”, in Journal of Islamic Research, vol. 7, no. 1 (Winter
1993 —94), pp. 35— 72.

3 For further elaboration on this issue, see for example A. K. Sen, “Rational Fools: A Critique
of the Behavioural Foundations of Economic Theory”, Philosophy and Public Affairs, vol. 6
(1977), p. 317 — 344.

4 Quoted by Amer al-Roubie in his article, “The Global Age: An Application to Societal Change
in Muslim Societies”, in Al-Shajarah, vol. 3, no. 1 (1998), pp. 85 — 118. Refer to The New
Straits Times, June 7, 1997.
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our minds when the elements of desire and evil start to take control; alienating them
from religious tradition, thus promoting superiority based on socio-economic status.
Consequently, as Syed Muhammad Naquib al-Attas asserts:

Absolute values are denied and relative values affirmed; nothing can be certain,
except the certainty that nothing can be certain.’

Morality and ethics cannot be meaningfully practiced and sustained in leadership
when the ethical system underpinning it is divorced from religion. In reality, the highest
level of ethical leadership cannot be achieved merely by legal means because many ir-
responsible acts are not in a form of violation of laws. In fact some unethical leadership
practices committed are legally justifiable.® Cases of frauds, corruption, bribery, embez-
zlement of public funds, and abuses of power and authority are so rampant despite the
very well-articulated codes of administrative ethics. As admitted by Stephen R. Covey:

I believe that there are parts to human nature that cannot be reached by either
legislation or education, but require the power of God to deal with. I believe that
as human beings, we cannot perfect ourselves. To the degree to which we align
ourselves with correct principles, divine endowments will be released within our
nature in enabling us to fulfil the measure of our creation.”

This psychological crisis ingrained in our life when we allowed ourselves to be
subjugated to the influences of sensate culture. The sensate culture bases its principle
upon the testimony of the senses and logical inferences of the mental faculty in deter-
mining what is true and what is false. This principle being articulated and concretized
in contemporary sciences which limit knowledge to only phenomena and sensational
elements which is not enough to ensure someone to act beneficially and ethically. As
a consequent, any leadership practice turned to the destruction of human values. This
seems to give rise to “risk society” when people becoming more neurotic in a process
of acquiring more knowledge®, even they feel more uncertain, ambiguous, unfulfilled,
and having a problem of inversion or confusion of priorities because the assumptions

5 See Syed Muhammad Naquib al-Attas, “The Dewesternization of Knowledge”, in Jennifer
M. Webb (ed.), Powerful Ideas: Perspective on the Good Society (Victoria: The Cranlana Pro-
gramme, 2002 ), p. 231 — 240.

6 Wan Mohd Nor Wan Daud, “Accountability Enhancement: Some Religious and Educational
Considerations”, in Good Governance: Issues and Challenges (Kuala Lumpur: National Insti-
tute of Public Administration (INTAN), 2000), p. 70. See also Ralph B. Kimbrough, Ethics:
A Course of Study for Educational Leaders (Arlington: The American Association of School
Administrators, 1985), p. 46.

7  Stephen R. Covey, Principle-Centred Leadership (London: Simon & Shuster, 1992), p.87.

8 Adapted with modification from Wisdom and Management in the Knowledge Economy by Da-
vid Rooney, Bernard McKenna, and Peter Liesch (New York, London: Routledge, 2010), p. 3.
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about the objective reality of man and the universe in the present knowledge structure
are wrong.

In the modern epistemic structure, truth is just a matter of point of view, and all
ethical and legal precepts are mere conventional, relative, and subject to continuous
changes. The effect of ethical relativism is that it will banishes certainty, stability and
truth which then manifest a moral, ontological, and epistemological malaise, for exam-
ple, an environmental degradation, human destructive as the result of military intelli-
gence, and a constant state of flux and crisis through corrupted business activities.

Through this structure, we are made to preoccupied on existent of an external
world and cares mainly about the sensory values of wealth, health, bodily comfort, sen-
sual pleasures, material success, technological inventions, and lust for power and fame
which is utilitarian and hedonistic in its nature, a complete detachment from reality
and truth. At the end, our responses to the current problems would be atomistic, dis-
jointed, and lacking in ethical coherence.

For Muslim, it becomes necessary for them to ground and strengthen their reli-
gious and spiritual orientation of ethics among them in order to develop an unwaver-
ing standpoint with regard to Islam in order not to make them suffering a moral deca-
dence which brings to a consequent of breach of religious trust. This kind of orientation
should not be pursued due to political-socio-economic pressures but by a sincere sense
of religious duty. The development of a strong ethical foundation among leaders will be-
come considerably more difficult if the notion of ethics is being reduced merely to the
physical and secular aspects. By sidelining religion from our ethical system, there will be
confusion in the interpretation of certain fundamental values and norms. It would lead
to numerous spiritual, moral, ethical, and socio-economic crises in the society that can
be summarized into three kinds of crises:

1. Crisis of religious understanding as a consequent of confusion of knowledge;
2. Crisis of orientation as a result of the loss of adab;

3. Crisis of authority brought about by the false leadership arises in all aspects of
social and spiritual life.

The Real Attributes of Leadership

One of the most important duties for leaders in any organization is to inculcate
and enhance good values so each of them could be a committed individual who is al-

9 For more elaboration on confusion and error in knowledge, the loss of adab, and false leader-
ship, see Syed Muhammad Naquib al-Attas, Risalah untuk Kaum Muslimin (Kuala Lumpur:
Institut Antarabangsa Pemikiran dan Tamadun Islam (ISTAC), 2001 ), para. 53, pp. 136 — 140;
idem, Islam and Secularism (Kuala Lumpur: Islamic Youth Movement of Malaysia (ABIM),
1978), p. 100.
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ways concerned with the welfare of their subordinates, and at the same time, prepare
to transcend their narrow personal interests. They must be the virtuous and capable of
withstanding the appetites of instincts. This is due to the reality that superiority could
be attained only by acquiring virtues and good deeds. Their authority over others could
be effectively exercised only so long as their own rational soul, first, succeeds in domi-
nating their animal soul. Moral power generally will overcome all other powers, even-
tually.

A leader could be referred to as a shepherd, and leaders are invested by God with
responsibility to watch over their flock, and they will be accountable to God for their
own actions and for their behaviors towards their subordinates. They are like the cen-
tral point of a circumference which describes a harmonious, perfect, and flawless line
so long as its centre is fixed and immovable. In that case, they inevitably become the
focal point of all attention because the prosperity or the decadence of an organization
is proportional to their capacities or defects respectively.

However, by looking at the interminable moral and ethical dilemmas confronting
present organizational leadership which are sometimes very perplexing and have given
rise to the corrupt practices, leaders have to be made aware about the notion of pseu-
do-values embedded in their mind through a systematic conceptual scheme of modern
management theories. Such a notion could bring certain behavioral patterns which are
more apt to push them to gratify their appetites and satisfy their basest instincts. This
is the result, as Syed Muhammad Naquib al-Attas has said, of the confusion and error in
knowledge. The effect of this is the loss of adab which produces injustice in all aspects
of religion, intellectual, and social lives. This give rise to unqualified and false leaders in
all fields.

The people in the field of management and leadership behaviour must put their
effort to verify the real and true nature of values within the framework of the worldview
of Religion which encompasses both the spiritual and physical aspects of man. This
verification could only be possible by challenging the notion of values in the modern
secular management science.

At the same time, we also have to think about how to establish leadership qualities
outlined as follows:

Excellence in belief and morals, and untainted by major sin;

a
b. Broad horizons of thought and refined thinking;

o

Acquisition of proper knowledge and exercise of wise judgment;

s

High level of awareness of ethical and professional matters, while at the same
time, having the courage to act accordingly;

e. Refusal to countenance fraud in any form;

Never despair or pay attention to any obstacles and any personal predicaments
but instead continue making strategic plans for the advancement of their cause
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to put the organization in order;

Control of material interests or personal desires and inclinations;

Q

h. Supportive to any suitable action and decision taken by proper authority in low-
er levels instead of undermining it; and

i. Expounding the truth and exposing any misdeed.

Secular-Humanistic Thought as the Root Vice to Leadership

In contemporary sciences, discussions regarding the notion of ethics and leader-
ship are heavily influenced by the epistemological framework of secular-humanistic
worldview. The ideology of religious pluralism, the rejection of absolute values, the de-
nial of any religious superiority, the rejection of a particular category of men as guard-
ians and interpreters of cosmic order, are inbuilt in secular-humanistic worldview. This
being the case, the nature of ethics is rationalistic, pluralistic, pragmatic, utilitarian,
liberal and evolutionary, relative, purely natural and segregated; arising from the in-
stincts or from the simple sensible perceptions and experiences. Various dimensions of
secular-humanistic worldview have dominated contemporary civilization at large and
display temperamental resistance to ecclesiastical and political authority. Its movement
represents an extensive change in art, literature and thought®. In describing how secu-
lar-humanistic worldview has reached its pinnacle and begun to reign supreme in the
West, Syed Muhammad Naquib al-Attas observes:

From the 17th to the 19th centuries the European Enlightenment was related to,
and indeed was a continuation of the Renaissance. This period was characterized
by its zeal for the materialization and secularization of the ideal man in an ideal
society. Naturalist philosophers wrote on natural law, natural religion, and stressed
humanity, freedom, liberty, justice. Their ideas were turned to reality in America
and served as the basic philosophy of Independence. If renaissance means ‘to be
born, then enlightenment refers to Western man’s ‘coming of age’ from the state of
infancy in which his reason had to depend on the aid of others, but which is now
realized as matured and fully fledged to lead on its own."

The most fundamental element in secular-humanistic worldview is pragmatism,
i.e. the humanist concept of man’s freedom, rational autonomy and ability to vary and
better the world; the recognition that ethics as well as knowledge is not necessarily
all-encompassing, perfect and absolute. It is the recognition of the possibility, even in-
evitability, of evolutionary progress in all realms of human thought and action. Pragma-

10 Edward P. Chayney and F.C.S. Schiller, “Humanism”, The Encyclopedia of Social Sciences
(New York: The McMillan Company, 1932), vol. 7, pp. 537-43.
11 Syed Muhammad Naquib al-Attas, Islam and Secularism, p. 34.
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tism as a dimension of humanism rejects all Divine guidance and any other metaphys-
ical elements. Its concerned is merely with dunya aspect rather than akhirat aspect, a
sort of existentialism, which affirms that there is no other universe than the human uni-
verse. It declares that every truth and every action implies a human setting and human
subjectivity,” a sort of declaration to free the mind and thought from the restrictions of
ecclesiastical authority.

This is the view developed by the thinkers who deified human beings and based
everything on the reasoning power. Duty to man has replaced duty to God. They have
succeeded in reducing the meaning of reality to the external and sensible experience
of man and thus, removed the concept of reality as a category pertaining to God. As
al-Attas keenly observed:

The fundamental truths of religion are regarded, in such a scheme of things, as
mere theories, or discarded altogether as futile illusions."

Regardless of belief or disbelief in the existence of a Supreme Being or God, all
humanists believe (or imply in practice) that such a Being does not intervene in history
- far away, and uninterested in human affairs.” To understand nature and the various
physical and metaphysical phenomena and also in conducting this life, man is his own
guide. He can and should exercise freedom in nature. Humanism asserts that man is
free to project his life in this world in an autonomous way and he has the capacity to
form his world, to vary and to improve it.’ Revelation is not a major source of ethical
principles, not a basis for the formation of social, economic, politics and education,
not as a guide for man to understand nature. Its anthropocentric view is “man is the
measure all things”. Being the ontological ultimate, makes man the central object of
interest.”® For Jean-Paul Sartre, the existentialist-humanist, man becomes an absolute
for man.”

The concept of man as a self-centred creature not responsible to any authority beyond
himself and having infinite power over the natural environment result in the aggression of
man against himself and the world of nature on a scale which now threatens his own ex-
istence. Any orientation imbued by ethics interpreted through this humanistic framework
conceives man as a complete master of his own self; possessing unlimited energy and pow-
er to do what he wills, used to quench his insatiable passions to the extent that it can reach a
state of disequilibrium. In order to fulfil his increasing desires, he forgets the basic spiritual

12 See Abbagnano, Humanism, The Encyclopedia of Philosophy (reprint edition 1972), vol. 4, pp.
66-72.

13 Syed Muhammad Naquib al-Attas, Islam and Secularism, p. 130.

14 Chayney, Humanism, p. 538.

15 See Abbagnano, Humanism.

16 Chayney, Humanism, p. 540, 542

17 Webster’s Dictionary of Quotable Definitions, 2nd. Edition, 1988, p. 267
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principle of good and evil and his ultimate purpose of life. In this context, he does not have
any other purpose except to live and flourish in a largely competitive relationship with
everything else, including his fellowmen. He excludes the human soul in any discussion
and in planning for any human development and progress. Religion is then given a utilitar-
ian function. Hence, what remains to be discussed are the aspects of human development
which are merely based on scientific, economic, and political considerations.!8

Political, economic and social interests are no longer dominated by metaphysical
and theological concerns. Naturalism as an element of humanism recognizes only the
value of pleasure, i.e., this-worldly happiness. For Lorenzo Valla (1407-1457), “pleasure is
the sole good for man” and “the sole end of human activities”. Along with the recogni-
tion of the value of pleasure, the achievement of happiness on this earth is a most im-
portant goal. Emphasis on the “civil functions” of religion de-emphasizes otherworldly
concerns. Humanism rejects the idea that life in this world is merely a preparation for
the life to come.”

Although the secular notion of ethics is directed towards the wellbeing of organi-
zation, it does not have direct relevance to the religious virtue, hence, devoid of spir-
itual significance as it pertains to only naturalistic and rational terms. Human values
as understood in the modern sense are not sufficient to serve as the basis for the unity
of humanity. To speak of the human values without consideration of the necessity of
religious faith as the basis of action is in reality, ignoring the importance of individual’s
complete harmonization with the will of God at the personal and communal levels.
This attitude is essentially reduce man to mere animal and renders human develop-
ment meaningless.

Accordingly, most studies on ethics limit their contents to just phenomena which
are peculiar to a particular period and may change in another period. The source of
rules for decency is the human community itself - the individuals who determine the
degree and form of adherence to traditional norms may change and reform standards
from time to time, not adhering to any fixed religious decree. The main reason behind
the lack of certainty in their contents is the existence of doubt and inner tension within
the worldview of the Western civilization with numerous conflicting philosophies, the-
ories, doctrines, and seriously brought confusion to human life. Al-Attas cautions:

The enquiring spirit of Western culture and civilization originated with disen-
chantment towards religion as that civilization understands it. Religion in the
sense we mean, as din, has never really taken root in Western civilization due to its
excessive and misguided love of the world and secular life and of man and preoc-

18 Wan Mohd. Nor Wan Daud, Some Basic Issues of Development in Malaysia, in Malaysian
Development Experience: Changes and Challenges (Kuala Lumpur: National Institute of Public
Administration (INTAN), 1994), p. 857.

19 Chayney, Humanism, p. 540.
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cupation with man’s secular destiny. Its inquiring spirit is basically generated in a
state of doubt and inner tension; the inner tension is the result of the clash of con-
flicting elements and opposing values in the sustained dualism, while the doubts
maintain the state of inner tension. The state of inner tension in turn produces
the insatiable desire to seek and to embark on a perpetual journey of discoveries.”

Driven by curiosity and an innate desire to interpret ethics empirically and ratio-
nally, based on sensible facts and experiences, modern secular Western man suffered
a deformation instead of reformation of basic values, especially, in the way he under-
stands his roles in this world. This culminates in existential and psychological crisis.
Focusing merely towards fulfilling selfish desires spurred by economic and personal in-
terests, is a manifestation of total lack of wisdom. As they concentrate their efforts in
perfecting the physical body and the needs of an organization, they become oblivious to
the human spiritual development. Al-Attas notes concerning the ultimate value of man:

It is man’s value as real man, as the dweller in his self’s city, as citizen in his own
microcosmic kingdom, as spirit, that is stressed, rather than his value as a physical
entity measured in terms of the pragmatic or utilitarian sense of his usefulness to
state and society and the world.”

As a consequence, the quality of life is meticulously measured through economic
criteria as man’s intrinsic values are defined by his ability to acquire material goods
and preserve his physical environment. Despite the popular belief that only science and
technology could ensure survival of human race, the world environment is deteriorating
at a rate that is seriously threatening the world population. Many people, particularly in
Asia and Africa, are underfed or starving in spite of the overwhelming quantity of food
produced. The global leadership ability to resolve human conflicts — in comparison to
their potential for destruction — is wanting. Most likely the rise of a new kind of econ-
omy, never before known, threatening to humanity, demanding rapid changes in work,
life style, and habits, hurls large number of people. Accordingly, Wan Mohd Nor asserts
that:

The materialization of consciousness that prevails must be stopped immediately
and the emphasis on materialism should be placed in its proper and just perspec-
tive.”

20 Syed Muhammad Naquib al-Attas, Islam and Secularism, p. 129.

21 Ibid, p. 141.

22 Wan Mohd Nor Wan Daud, Some Basic Issues of Development In Malaysia, p. 880. For an ex-
ample of this phenomenon, consult his article, “Budaya Kerja Bersepadu”, in Kecemerlangan
Pentadbiran: Dasar dan Amalan dalam Islam, compiled by Shafie Mohd Salleh and Mohd. Af-
fandi Hassan (Kuala Lumpur: Institut Tadbiran Awam Negara (INTAN), 1990), pp. 125 — 133.
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Therefore, we must have the determination to go against these modern humanis-
tic, liberal-rationalist-pluralistic tendencies. Upon further examination, in Islamic tradi-
tion, there are vast collections of major works done by the Muslim authoritative schol-
ars that exhorts and makes believers duty-bound to defy humanism on all fronts and in
every respect. Any form of thought and action deviating from the true Islamic teaching
are considered delusions, errors and misguidance.

In failing to curb this current dominant of Western concept of ethics would result
in the obstruction and destruction of the real and final goal of man.” It is imperative
that we understand that this kind of notion is invented and developed by the philoso-
phers and the philosopher-scientists of the West to fit their own notion of progress, de-
velopment and civilization. Notions of ethics are in fact notions of knowledge of what
are ultimately right or praiseworthy. They are not neutral in nature. As al-Attas asserts:

It seems to me important to emphasize that knowledge is not neutral, and can in-
deed be infused with a nature and content which masquerades as knowledge. Yet
itis in fact, taken as a whole, not true knowledge, but its interpretation through the
prism, as it were, the worldview, the intellectual vision and psychological percep-
tion of the civilization that now plays the key role in its formulation and dissemi-
nation. What is formulated and disseminated is knowledge infused with the char-
acter and personality of that civilization — knowledge presented and conveyed as
knowledge in that guise so subtly fused together with the real so that the others
take it unawares in toto to be the real knowledge per se.**

Reflection and Some Suggestions

We could simply say that modern perception of ethics will have its negative impli-
cations in the way man leads his organization because the notions of ethics is reduced
to mere material considerations relating to its interests and utilities in life. This notion,
which based on secular-humanistic worldview, has shaped modern Western society and
has significantly influenced the rest of the world. It consists of a number of entrenched
ideas and values, among them, the view that man is a machine, life in society is a com-
petitive struggle for existence, and economic growth is closely related to the belief in
unlimited material progress. Therefore, we could observe that modern leadership out-
look is shaped by a sense of competition, expansion, and domination. Moreover, in the

23 For a fruitful critical analysis of these basic issues that deserve consideration from the Muslim
leadership, see Wan Mohd Nor Wan Daud, Some Basic Issues of Development In Malaysia;
idem, Pembangunan di Malaysia: Ke Arah Satu Pemahaman Baru yang Lebih Sempurna (Kua-
la Lumpur: ISTAC, 2001); also Amer al-Roubaie, The Global Age: An Application to Societal
Change in Muslim Societies.

24 Syed Muhammad Naquib al-Attas, Islam and Secularism, p. 127 — 8.
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modern conception of ethics, reason is not just being separated from revelation, but the
latter is being rejected as a means of knowledge. Therefore, it fails to give true knowl-
edge of things and provide man with true direction and real purpose of life. From the
previous discussion also, we can understand that the notion of modern ethics and lead-
ership expresses the liberation of the individual human being from religious consider-
ations as well as embeds values of desires and inclinations. Ethics are devoid of absolute
and permanent spiritual elements as they are based solely on individual preferences.
Man is deemed free to develop his will in accordance with his own desires, regardless
of the moral and spiritual impacts and consequences. His aims and objective is to max-
imize personal satisfaction and to attain his perception of happiness. This is the view
shared by John Locke, one of the most important thinkers propagating this thought:

happiness is the foundation of all liberty. *5

Although much amendments and refinement have been done, these ethics still
retain and reflect their secular worldview. Consequently, the systems of ethics derived
from this western secular outlook bring about tyrannical materialistic spirit and ten-
dency resulting from the influence of the empirical mentality that has prevailed ever
since the Industrial Revolution. Its prevalence was due firstly, to the intellectual spirit of
doubt and confusion caused by the endless change and contradictions among the many
school of thoughts. Secondly, due to the spirit of rebellion and anger against the church
that stifled thoughts and subdued intellect hence inducing wrongdoings.*

Undoubtedly, modern considerations on ethics lack religious basis that could nur-
ture good leadership in its full reality and potentials. Such limited consideration which
views leadership only from the materialistic perspective forces man to experience tragic
struggle and misery in all forms. Let us imagine what would be the fate of an organiza-
tion when its leaders are purely materialistic in their orientation? What kind of organi-
zation can we expect if mentality of the majority of organizational leaders lack the no-
tion of religious ethics? The present state of affairs such as manipulation, exploitation
and injustice will persist - perpetuating and preserving the fertile ground for various ex-
ploitive methods of acquiring wealth and power. Therefore, in one of the public opinion
polls, it is individual fulfilment now ranks higher than that of the family. “Competitive
individualism” is growing at the expense of “family solidarity”*” Family structures are

25 John Locke, Essay Concerning Human Understanding (Chicago: Encyclopedia Britannica,
1952), bk. 2, chap. 20, p. 176.

26 See Syed Muhammad Naquib al-Attas, Islam and Secularism.

27 Bob Tyrell and Charlotte Cornish, “Beggar Your Neighbor”, Financial Times, November 17,
1993, p. 14.
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disintegrating worldwide.”®

These scenes are so common in an organization where ethical systems admit no
ends except those that bring pleasure to one’s own desire. In this kind of organization,
mutual respect, real compassion, the spirit of brotherhood, as well as positive tenden-
cies is not widespread. As in the European Dark Ages and as in now, there is no com-
prehensive and clear vision of how one can achieve a better and happy life.” This is a
period when humans retrogressed politically, socially, and economically far below what
they had attained. As the historian William Manchester observes:

After the extant fragments have been fitted together, the portrait which emerges
is a mélange of incessant warfare, corruption, lawlessness, obsession with strange
myths, and almost impenetrable mindlessness.*

Therefore, for the Muslim especially, this issue must be studied in a manner that
is inspired by the worldview of Islam which transforms the notion of ethics and leader-
ship by putting man'’s propensities for pleasure in its proper place. With such a transfor-
mation, real leadership goals and standards would develop, and real meaning of excel-
lence could be attained. In the ethical system of Islam, the individual is not considered
as a mechanical tool in the social system. Rather, it gives to each — the individual and
organization — their rights accordingly. Through this system, a person is able to evaluate
all his actions based on the truth of Revelation. He will know that not everything dictat-
ed by personal interest is permissible. Therefore, the righteous leader is the one who, in
his various capacities, moves by the guidance of Revelation, hence achieve the glorified
success (al-falah) and real happiness (al-saadah).

The system of ethics in Islam reflects a realistic explanation of life. The under-
standing of life in its actuality will be the platform that prepares the way for the life in
the next world in which man could experience happiness proportional to his efforts in
this worldly life in attaining God’s pleasure. According to religious notion of life, the
nature of an organization is a reflection of an individual who become the constituent
element of an organization. As such, the Islamic system of ethics establish a close link
between personal motives and the path leading to the good in organizational practice in
such a way as to make individuals believe that their personal interests and the real gen-
eral interests of an organization are interrelated. This can be understood as a system of
general truth which have the effect of transforming character when there are sincerely
held and vividly apprehended.

28 Tamar Lewin, “Families in Upheaval Worldwide” in International Herald Tribune, May 31,
1995, p.1.

29 Susan Strange, “The Defective State”, Daedalus, Spring 1995, p. 56.

30 William Manchester, 4 World Lit Only by Fire: The Medieval Mind and the Renaissance (Bos-
ton: Little, Brown, 1992), p. 3.
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However, this form of transformation cannot be held with a secular view of life
which views people as naturally not attentive to anything other than their present in-
volvement in this world. This is contrary to the realistic explanation of life which Islam
offers which broadens the horizon of a human being. It bestows on him more profound
view of his motivations, interests and benefits. As Allah says in the Qur'an:

He who does right, it is for his right, and he who does wrong, it is against his soul.*

Allah also says:

That is because no thirst, hardship or hunger afflicts them on the path of God.
They do not take any step that harms the disbelievers. And they do not gain any-
thing from the enemy; but by virtue of that, a good deed is recorded for them. God
does not lose the wages of the good. They do not spend anything, be that small or
large, nor they do cross any valley; but it is recorded for them that that God will
repay them the best of what they had done.®

For the purpose of reconciling personal values with organizational values, Islam
offers a specific moral education concerned with the spiritual nourishment of human
beings and their emotional growth and moral sentiments. As mentioned earlier, there
are in human nature capacities and dispositions for various inclinations. Some of these
inclinations are of the material type, such as the desire for food, drink, sleep, and sex.
Other such inclinations are of the spiritual type. These sprout and grow as a result of
education, training, and commitment.

It is common for most people, if left to them, to be dominated by the material
inclinations, while the spiritual inclinations and dispositions that are latent in the soul
remain concealed. Only through a proper system of education and training, a number
of noble emotions and sentiments can then develop, and man can begin to appreciate
moral values that religion teaches him to respect, to defy of death for their sake, and to
forsake their personal interests or benefits that stand in way of these moral values. This
does not in any way implied that man’s animal and carnal passion must be eliminated
completely from the human nature. Rather, striving to acquire such values that bring
complete fulfilment to the self. In that case, any professional training programme or any
pre-service and in-service ethical courses must being based upon religious foundation
in order to discipline the mind and the soul of a potential leader. The content and meth-
od of such courses should:

1. Rightly correspond with their increasingly important and critical positions in
the organization;

31 Al-Qur’an, al- Fussilat (41): 46.
32 Al-Qur’an, al-Tawbah, 9:120 -21.
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2. Include right methods of knowing and acting, and how to apply religious prin-
ciples in a wise and moderate manner;

3. Involve contemplation, personal self-reflection, moral and spiritual exercises;
as well as

4. Case studies of a historical, contemporary, and hypothetical nature.

It would really be a great tragedy for the individuals, the organisations and the
nation if the training for manpower is merely limited to the managerial and technical
orientations. For this regard, nurturing, maintaining and upgrading knowledge culture
is indispensable, not only at the leadership level, but also at the level of each individual
administrator so that they can behave and act according to the requirements of the right
scheme of knowledge. Perhaps, this notion of rightness in both knowledge and action
can guard them against all types of errors, not succumbing to the dictates of their lusts,
and eliminating or avoiding any instances of improper conduct. This is what we could
refer to as the ‘heart of the good governance’ which takes into account the attainment of
the praiseworthy results, and abstains from what is blameworthy. Thus, organizational
leadership not merely becomes ethically excellent but at the same time can maintain its
professional standards of performance. The marks of professionalism are: ready to per-
form; and, proud to do an outstanding job, along with a sense of vocation, enthusiasm,
and the special inspiration, all of which are generated from within. These are the attri-
butes of qualified professionals, having the knowledge of things as they really are, know
exactly what they should do or what they are doing, know their subjects thoroughly, and
know that what they essentially have to have is trustworthiness.

Such elements must be properly integrated into the framework of an organization
otherwise, leadership behaviour and corporate culture could not be totally positive. It
must be done and based on a true understanding of the nature of man and this world
and hereafter because ethics and morality issues are individually rooted, and therefore
personalized. The ultimate aim is to attain real happiness in the next world. Certainly,
only good leaders could provide the necessary environment and facilities as a means to
achieve such an aim. According to Wan Mohd Nor:

It is for this reason that all literature on ethics, politics, and government written by
great Muslim scholars and thinkers of the past begin with the conception of man
and his soul.3

At the same time, they must also took into consideration the emergence of inter-
connecting influences which may spill over and affecting ideas, decision-making and
value systems of any organization. A good result in the programme to resist against cor-

33 Wan Mohd Nor Wan Daud, “Some Basic Issues of Development in Malaysia”, in Malaysian
Development Experience: Changes and Challenges (Kuala Lumpur: National Institute of Public
Administration (INTAN), 1994), p. 863.
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rupted practices could be achieved if they understand how to overcome these influ-
ences which can be basically be broken down into three areas: the environment, the
administration, and the public.

The environment includes the social system, the general public, the political sys-
tem, the economic system, the legal system and the international system. They in fact
constitute the foundation of the national integrity system. In this regard, the leadership
have to take into account the asymmetries at the legal, administrative, cultural, eco-
nomic and political level which inherently increase the risk of corruptive behaviour,
for example the politicization of the administration, the negative example of corrupt
politicians and the discretionary distribution of power in hands of certain individuals
in the organization.

The administrative influences are derived from structures and processes, rules and
regulations, working environment, and concepts and measures of ongoing administra-
tive reform.

Finally, the public also could impose significant influences on the ethical stan-
dards of the organization through their cultural tendency and political ideology. In this
regard, the good managerial conduct and the proper approach of organizational leader-
ship are particularly important in order to accommodate these elements without jeop-
ardizing the religious principles of ethics and morality. This could be done if a leader
is able to attain a clear understanding of the processes of social change and looks at
problems from all angels — psychological, spiritual, moral, social, and economic.

It can be summarized that the true system of ethics emphasizes the importance
of giving a true explanation of the eternal life, not to make someone lose his interest in
the present life, not for him to succumb to wrongdoing and opt for what is unjust, but
to regulate himself by the proper moral criterion. At the same time, it also emphasiz-
es the importance of moral education and training which produces within the human
soul various emotions and sentiments that ensure the operation of the moral criteria by
inspiration from our inner self. Thus, the spiritual comprehension of life and the moral
education and training of the soul are the two important factors that address the crux
of the psychological crisis.

A major point of this system is an individual is not considered the central principle
in legislating and governing, whereas an organization is not the only entity to which
someone must pay attention, and for whose sake it enacts its laws. Any system of ethics
that goes along with the individual and his personal inclinations solely will expose an
organization to the most intense dangers in the form of suppression, discrimination,
or exploitation of others. At the same time, it must not confine itself to the purpose of
protecting the interest of organization at large at the expense of the humanity. There-
fore, the system of ethics in any organization must be comprehensive and unified by
advocating the principles of leadership on the broadest scale based on religion which
taken into consideration the physical well-being and spiritual happiness of man indi-
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vidually and collectively. The principle of this spiritual-moral understanding shows the
proper solution to the basic problem that underlies most of the leadership evils which
manifested in the various forms of misconducts.

Conclusively, for the Muslim leaders, it is imperative for them to internalize the
worldview of Islam because it provides the best opportunity for self- realization and
for creating the proper realm of ethics. It is on this basis that they can have a profound
structure of thought in order to analyse the basic needs of their organization in conso-
nance with the spirit of Islam. They thus would be able to adopt the integral approach
which look at man and his environment from all possible angles — biological, psycholog-
ical, moral, sociological, metaphysical, and economic — and then evaluate the role of re-
ligion in creating morally autonomous individual and in establishing moral dynamism
in the organization.
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LEGAL PERSONS VIS-A-VIS AL-ATTAS’S CONCEPT
OF IsLAMIC UNIVERSITY AS REFLECTION OF PERFECT MAN
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Abstract

In 1977, Professor Syed Muhammad Naquib al-Attas, defined for the first time
the idea of Islamic University. The Islamic University, instead of reflecting
the state, reflects the perfect man. This idea of an Islamic University is his
solution to the most profound problem facing the Muslim Community, what
he termed as the problem of knowledge, which he defines as not simply a
problem of ignorance but the confusion and error in knowledge that stems
from the loss of adab.

The Islamic University as a reflection of the perfect man (al-Insan al-Kamil)
provides us with profound insight into the nature of organisations in Is-
lam in general. Modern organisations are largely manifested in the form of
corporations, or legal persons, whose legality and existence is derived from
the nation-state. It is known that legal persons do not reflect any concrete
body. They are set afloat to roam free to take any form limited only by the
nation-state’s legal structure that forms the basis of their laws and subject to
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change. By highlighting the person as man, not just any man but the perfect
man, whose ultimate source of emulation being the Prophet himself peace
be upon him, serves not only as the real ethical grounding of such organisa-
tions, but also its ontological underpinning.

This study incorporates also al-Attas’s thought on the concept of man (in-
san), knowledge (‘ilm), education (tadib) and Islamic University; and the em-
pirical testimonial of his refined contribution of the institutional building,
from the IBKKM until the establishment of ISTAC. His thoughts serve as an
insight into what Islamic University is and what it could be, which is a rec-
onciliation between the intellectual-spiritual framework and the concept of
legal person.

1. Introduction

In Islam the role of higher education learning plays a pivotal role in producing
a man of adab. This assertion is not new; as a matter of fact it has been comprehend-
ed and manifested in the history of Muslim education at the individual as well as the
institutional level, particularly as exemplified by the Prophet—who is the epitome of
the higher education. However, because of the secularization,® alien key concepts and
terms, through language, permeated in the mind of the Muslims, the education in Islam
has lost its meaning and purpose. Education has been reduced to physical training and
merely for the worldly purposes.

When the assertion is made on the importance strategic of higher education,* it
does not intend to mean that the other levels of education, lower than the university, or
maybe outside of the universities are irrelevant, on the contrary it is crucially important
in the process of dissemination and education from the top level to the lower and pub-
lic level. The learning and seeking for knowledge has been a fundamental requirement
for the Muslims regardless of man or woman as prescribed in the al-Qur'an and the
Tradition of the Prophet. There are two fundamental principles in discussing about the
concept of university in Islam; the legal and philosophical foundation.

Firstly the legal dimension concerns with the question of legal identity upon
which the university in Islam is built. Unlike in the West, the university in the Mediae-
val was built based on the concept of corporation; a group of people who form an entity
distinct from the individuals. This later progresses and evolves into the corporatism of
the university. Secondly, the spiritual, ethical and philosophical dimension, which has

3 See Syed Muhammad Naquib al-Attas in Islam and Secularism (KL: ISTAC, 1993)

4 See Syed Muhammad Naquib al-Attas, Concept of Education in Islam (KL: ISTAC,1991); Wan
Mohd Nor Wan Daud, “Islamization of Contemporary Knowledge and the Role of the Universi-
ty in the Context of De-Westernization and Decolonization”, 44th UTM Inaugural Professorial
Lecture, 26 June 2013, UTM, KL.
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been expounded for the first time in the modern Islamic education by al-Attas concerns
the concept of university, which reflects a perfect man (al-insan al-kamil). These two
aspects have not been discussed in a coherent framework previously.

2. A Brief History of Higher Education in Islam and the West

The university of today is not wholly new, but it has come a long way from the ma-
drasah or academia for that matter created for an earlier age. Preliminary studies have
showed that the genesis of Islamic university in the history was based on a small circle
(halagah) in a mosque, and it evolved into a school (madrasah) which attached to a
mosque and then a university (jami‘ah). In the modern usage, the term jami‘a to denote
university is used for Islamic university. Jami‘a, the root word is jama‘a which means to
bring together, to unite, which is equivalent to the meaning of the Latin word universitas
in Western tradition.

At the beginning of the 20th century the term and the modern concept of Islamic
university is a counter reaction of the emergence of modern Western university. The
term jami‘a for example, officially restricted to denote the modern university, was estab-
lished on Western models.5 By that criterion, for example, the United Arab Republic in
its Law no. 184 of 1958 does not list al-Azhar university as among the universities because
al-Azhar does not full fill the requirements of a modern university as they perceived.’

The establishment of a university in Islamic countries was based also on national-
ism. In Egypt for example, a group of intellectuals lead by Kasim Amin, who is known
as liberal and admirer of Western ideas and philosophies, had propounded the al-jami‘a
al-migriyya (the University of Egypt), which later known as to propagate the spirit of
nationalism of Egyptian.” Other Islamic universities in many Muslims countries were
initially established based on the pure intention and purpose of Islamizing the modern
knowledge. Unfortunately these universities because they are not profoundly based the
real and genuine idea of Islamic university, came to resemble the way Western universi-
ties are operating—from the conceptual framework to the management—based on the
secular worldview.

The contribution of the Arabs to education as a whole can be seen at the fact that
the professors, are not cogs in a wheel nor were nonentity in the social system.® Indeed,
they had personality and standing different from the modern education system, which
glorify buildings, equipment, textbooks, pedagogy, and the syllabus.

5 “Djami‘a”, Encyclopedia of Islam, New Edition, B. Lewis, Ch. Pellat and J. Schacht, xxx Vols.,
(Leiden: E. J. Brill, 1983), 11:423.

6 Ibid.

Ibid.

8 Khalil A. Totah, The Contribution of the Arabs to Education (New York City: Columbia Univer-
sity, 1926), p. 98.
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