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Foreword
M awlana Sayyid Abul A l a  MawdudT, the great scholar and leader o f  the 
Islamic movement in- the Indo-Pakistan subcontinent, is an outstanding 
personality of  our times. His influence extends far beyond the boundaries 
o f  Pakistan, where he has made a very perceptible impact on the course of  
events. Besides making im portant contributions to Islamic thought in this 
age, he has inspired a whole new generation of men and women with the 
ideals of  Islam. The movement for the revival of  Islam launched by him, 
Jama  ‘at-i-Islaml., ranks am ong the foremost in the world. No student of  
modern history can remain indifferent to MawdudTs status and con tr ibu
tion in the current Islamic revival that is steadily emerging in the w orld? 
and abou t which there is a continuously growing need to know' more.

It is to cater for this great need that the Islamic Foundation  is presenting 
this pamphlet. It gives a brief introduction to the life, thought and w'orks 
o f  M awlana MawdudT Brothers Khurshid Ahmad and Zafar Ishaq Ansari 
have made a very successful and commendable effort in encapsuling the 
large canvas o f  a rich and varied life and the vast areas of  a multi-dimen
sional world of  ideas and thoughts. Also included is a comprehensive 
bibliography of  writings by and about Maw lana MawdudF which will prove 
a valuable tool for research scholars and laymen alike.

This pam phlet has been taken from a book published by the Islamic 
Founda tion— Islamic Perspectives: Studies in Honour o f  Sayyid  Abut A 'la  
MawdudT, edited by Khurshid Ahmad and Zafar Ishaq Ansari.  
Islamic Perspectives is the result of  collaboration and research by several 
noted scholars o f  Islam who have made an effort, through this book, to 
pay their tribute to MawdudTs long-standing record o f  service to the 
cause of  Islam.

We hope that this pamphlet,  which is being produced as part of a much 
wider program m e of research and publication now being undertaken by 
the Islamic Foundation will meet the needs o f  a wide range of  readers. 
We pray to Allah to bless our humble efforts with His grace and acceptance.

T h e  Is lam ic F o u n d a t io n
Leicester
24th Rab?  al-Awwal. 1399 A.H. 
22nd February, 1979

K H U R R A M  J. M U R A D
Director General



1

Mawlana Sayyid Abul 
A‘la Mawdudl 

An Introduction to His Vision 
of Islam and Islamic Revival

Khurshid Ahmad and Zafar Ishaq Ansari *

T H E  T W O  ends o f  the twentieth century present two different pictures o f  the 
Muslim world. At the beginning of  this century, the Muslims were in a 
state o f  disarray. M ost of  the Muslim countries were under the control o f  the 
colonial powers. The O ttom an empire was disintegrating into oblivion. 
The balance o f  world power seemed to have finally settled in favour of  the 
West, condemning the Muslims to a state o f  political servitude, economic 
dependence and intellectual and cultural stagnation. Before the First 
World War, the Muslims were regarded as a world power. After the World 
War, they seemed to be in the process of  being relegated to obscurity and 
insignificance. Some o f  the adversaries o f  Islam thought that its chapter in 
history had been c losed ; that the twilight would soon dissolve into darkness. 
The years and decades that followed have belied the prophets o f  doom. The 
inner vitality o f  Islam proved too strong to be annihilated by the forces of 
political, intellectual and economic subjugation. Resistance blossomed into 
resurgence and the tide began to turn. Now in the last quarter o f  the 
twentieth century, the Muslim world, despite much in it tha t is heart
rending, presents a somewhat encouraging picture. The chains o f  political 
slavery in many parts o f  the Muslim world have been shattered. The 
balance o f  economic power is witnessing new shifts in favour o f  the 
Muslims. There is a perceptible disenchantment with man-made ideologies

* This is a joint paper by K. Ahm ad and Z. I. Ansari. O f the three parts into which 
the paper is divided, Part II is mainly the work o f Ansari and Part III o f Ahm ad. Part II 
draws considerably on a paper presented by Ansari at the First International Islamic 
Conference organised by the Islamic Council o f  Europe in April, 1976. Part III draws 
mainly on a lecture given by Ahm ad at the Fifteenth Annual C onvention o f  the M uslim  
Students A ssociation o f  America and Canada held in M ay, 1977 at B loom ington, 
Indiana, U .S .A .
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6 Islamic Perspectives

which had lately begun to cast a spell over Muslims as solvents to man's  
problems. There is an increasing desire to draw upon the intrinsic resources 
o f  Islam to build a new order. W hat lies, to a large measure, at the root of 
these political, economic, cultural and intellectual manifestations of  
resurgence is a rediscovery of  the relevance o f  Islam to the problems and 
challenges o f  the time. Undoubtedly, the problems facing the Muslims are 
formidable and the threats that confront them are legion. It is encouraging, 
nevertheless, that they are exhibiting a new confidence and vitality in their 
striving to regain their lost position and to contribute their share in rebuild
ing the world. This confidence and vitality are reflected in the movements 
o f  Islamic revival which have emerged in different parts o f  the world 
during the last fifty years. One o f  the chief architects o f  this movement is 
the quiet and unassuming thinker, reformer and leader, M awlana Sayyid 
Abul A l a  Mawdudi.

This paper attempts to present a systematic introduction to Mawlana 
M aw dudi’s thought, and the movement which has arisen on its basis. This 
has been prefaced by an extremely brief sketch of  his life, mainly to serve 
as the background against which his ideas may be better appreciated.

I
L ife 1
Abul A ‘la was born on Rajab 3, 1321 A.H./September 25, 1903 C.E. in 
Aurangabad , a well-known town in the former princely state o f  Hyderabad 
(Deccan), presently A ndhra Pradesh. India. He was born in a respectable 
family and his ancestry, on the paternal side, is traced back to the Holy 
Prophet (peace be on him). The family had a long-standing tradition of 
spiritual leadership, for a number o f  M awdudi’s ancestors were outstanding 
leaders o f  Sufi Orders. One of  the luminaries am ong them, the one from 
whom he derives his family name, was Khwajah Q utb  al-Din Mawdud 
(d. 527 A.H.), a renowned leader o f  the Chishti Sufi Order. M aw dudl’s 
ancestors had moved to the Indo-Pakistan subcontinent from Chisht 
towards the end o f  the ninth century of  the Islamic calendar/15th century 
o f  the Christian calendar. The first one to arrive was M aw dudl’s namesake, 
Abul A ‘la M awdudi (d. 935 A.H.).

M aw dudi’s father, A hm ad Hasan, born in 1855 C.E., a lawyer by profes
sion, was a highly religious and devout person. Abul A ‘la was the youngest 
o f  his three sons. After acquiring early education at home, he joined a 
high school called M adrasah Fawqaniyah, which attempted to combine the 
modern Western with the traditional Islamic education. Abul A ‘la com 
pleted  his se c o n da ry  e d u c a t io n  successfully a n d  was a t  the  s tage  o f  u n d e r 
graduate studies at D ar al-‘Ulum, Hyderabad when his formal education 
was disrupted by the illness and then the death o f  his father. This did not 
deter M awdudi from continuing his studies, however, though these had



to be outside of  the regular educational institutions. By the early 1920s, 
Abul A ‘la knew enough Arabic, Persian and English, beside his mother- 
tongue, Urdu, to study the subjects of  his interest independently. Thus, 
most o f  what he learned was self-acquired, though for short spells of  time, 
he was able to receive systematic instruction or guidance from some 
competent scholars. Thus, M awdudi’s intellectual growth was largely a 
result o f  his own effort and the stimulation he received from his teachers. 
His moral uprightness, his profound regard for propriety and righteousness, 
however, largely reflect the religious piety o f  his parents and their concern 
for his proper moral upbringing.2

After the interruption of  his formal education, Mawdudi turned to 
journalism in order to make his living. In 1918, he was already contributing 
to a leading Urdu newspaper, and in 1920, at the age o f  seventeen, he w-as ap 
pointed editor o f  Taj, which was being published from Jabalpore, a city in 
the province now called M adhya Pradesh, India. Late in 1920, Mawdudi 
came to Delhi and first assumed the editorship of  the newspaper M uslim  
(1921-23), and later o f  al-Jam"iyat (1925-28), both o f  which were organs 
o f  the Jam 'iyat-i ‘U lam a-i H ind, an organisation of  Muslim religious 
scholars. Under his editorship, al-Jam 'iyat became the leading newspaper 
o f  the Muslims of  India.

A round the year 1920, Mawdudi also began to take some interest in 
politics. He participated in the Khilafat movement, and was also involved 
with a secret society, but soon became disenchanted with the very idea of  
such societies. M awdudi also became associated with the Tahrik-i Hijrat, 
which was a movement in opposition to the British rule over India and 
urged the Muslims o f  that country to migrate en masse to Afghanistan. 
However, he fell foul o f  the leadership of  the movement because o f  his 
insistence that the aims and strategy of  the movement should be realistic 
and well-planned. M awdudi withdrew more and more into academic and 
journalistic concerns.

During 1920-28, Mawlana Mawdudi also translated four different books, 
one from Arabic and the rest from English. He also made his m ark  on the 
academic life o f  the subcontinent by writing his first major book, al-Jihad 
fia l-Islam . This is a masterly treatise on the Islamic law o f  war and peace. 
It was first serialised in A I-Jam'iy at in 1927 and was formally published in 
1930. It was highly acclaimed both by the famous poet-philosopher M uham- 
mad Iqbal (d. 1938) and Mawlana M uham m ad ‘Ali Jawhar (d. 1931), the 
famous leader o f  the Khilafat and Independence movements. Though 
written during his twenties, it remains one o f  his major and most highly 
regarded works.

A fte r  his re s igna t ion  fro m  Al-Jam ‘iyat in 1928, Mawdudi moved to  
Hyderabad and devoted himself to research and writing. It was in this 
connection that he took up the editorship o f  the monthly Tarjuman al- 
Qur'an in 1933, which since then has remained the main vehicle for the
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8 Islamic Perspectives

dissemination of  M awdudi’s ideas. He proved to be a highly prolific 
writer, turning out several scores of  pages every month. Initially he 
concentrated on an exposition o f  the ideas, values and basic principles of  
Islam. He paid special attention to the questions arising out of  the conflict 
between the Islamic and the contemporary  Western world views. He also 
attempted to discuss some of  the major problems o f  the modern age and 
sought to present Islamic solutions to those problems. He also developed a 
new methodology to study those problems in the context of  the experience 
o f  the West and the Muslim world, judging them on the theoretical criterion 
o f  their intrinsic soundness and viability and conformity with the teachings 
o f  the Q ur 'an  and the Sunnah. His writings disclosed erudition and scholar
ship, a deep perception o f  the significance o f  the teachings o f  the Qur 'an  
and the Sunnah and a critical awareness o f  the mainstream o f  Western 
thought and history. All this brought a freshness to his approach and lent a 
wider appeal to his message.

In the mid-thirties, Mawdudi started writing on the major political and 
cultural issues confronting Muslim India at that time and tried to examine 
them from the Islamic perspective rather than merely from the viewpoint 
o f  short-term political and economic interests. He relentlessly criticised the 
new-fangled ideologies which had begun to cast a spell over the minds and 
hearts o f  his brethren-in-faith and attempted to show the hollowness of 
those ideologies. In this connection, the idea of  nationalism received 
concentrated attention from Mawdudi when he forcefully explained its 
dangerous potentialities as well as its incompatibility with the teachings of  
Islam. Mawdudi also emphasised that nationalism in the context o f  India 
meant the utter destruction o f  the collective identity o f  Muslims. In the 
meantime, an invitation from the philosopher-poet M uham m ad Iqbal 
persuaded him to leave Hyderabad and settle down at a place which lay in 
the Eastern part of  Panjab, in the district o f  Pathankot. M awdudi estab
lished what was essentially an academic and research centre called Dar 
al-lslam  where, in collaboration with Iqbal, he had planned to train com 
petent scholars in Islamics to produce works o f  outstanding quality on 
Islam, and above all, to carry out the reconstruction o f  Islamic Law.

A round the year 1940 Mawdudi developed ideas regarding the founding 
o f  a more comprehensive and ambitious movement and this led him to 
launch a new organisation under the name o f  the Jam a‘at-i Islami. M aw
dudi, who founded the Jama"at, was also elected its chief and remained so 
till 1972 when he withdrew from that responsibility for reasons o f  health.

In 1947, when two independent states were carved out o f  the sub
continent -  Pakistan and India -  thz Jama! at was divided into th tJ a m a 'a t- i 
Islam i, India and the Jam a'at-i Islam i, Pakistan. Since August 1947, when 
M awdudi migrated to Pakistan, he has concentrated his efforts on estab
lishing a truly Islamic state and society in that country. Consistent with this 
objective, he has written profusely to explain the different aspects o f  the



Islamic way of  life, especially the socio-political aspects. This concern for 
the implementation o f  the Islamic way of  life has also led Mawdudi to 
criticise and oppose the policies pursued by the successive governments o f  
Pakistan, and to blame those in power for failing to transform Pakistan 
into a truly Islamic state. The rulers reacted with severe reprisal measures. 
Mawdudi was often arrested and had to serve long spells in prison.3 During 
these years of  struggle and persecution, Mawdudi impressed all, including 
his critics and opponents, by the firmness and tenacity o f  his will, and other 
outstanding qualities. In 1953, when he was sentenced to death by the 
martial law authorities on the charge of  writing a seditious pamphlet on the 
Qadiyani problem, he resolutely turned down the opportunity  to file a 
petition for mercy. He cheerfully expressed his preference for death to 
seeking clemency from those who wanted, altogether unjustly, to hang him. 
With unshakable faith that life and death lie solely in the hands o f  God, he 
told his son as well as his colleagues: “ If the time o f  my death has come, 
no one can keep me from i t ; and if it has not come, they cannot send me to 
the gallows even if they hang themselves upside down in trying to do so.” 
His family also declined to make any appeal for mercy. His firmness 
astonished the Government which was forced, under strong public pressure 
both from within and without, to com mute the death sentence to life 
imprisonment.4

M awlana Mawdudi is completing nearly sixty years o f  public life. During 
these many years, he has been continually active and vocal. He has written 
over one hundred and twenty books and pamphlets and has made over a 
thousand speeches and press statements o f  which at least seven hundred 
are available on record.5

M aw dudi’s pen is at once prolific, forceful and versatile. The range o f  
subjects he has covered is unusually wide. Disciplines such as Tafsir, 
Hadith , law, philosophy and history, all have received the due share o f  his 
attention. He has discussed a wide variety o f  problems -  political, econo
mic, cultural, social, theological and so on -  and has attempted to state 
how the teachings of  Islam are related to those problems. M awdudi has 
not delved into the technical world o f  the specialist, but has expounded the 
essentials of  the Islamic approach in most o f  the fields o f  learning and 
inquiry. His main contribution, however, has been in the fields o f  the 
Q u r ’anic exegesis {Tafsir), ethics, social studies and the problems facing 
the international movement o f  Islamic revival. Presently, he is writing a 
biography o f  the Prophet (peace be on him). The first two volumes covering 
the M akkan period are about to appear. Two more volumes are expected 
to cover the M adinan period.

His greatest work, however, is his monumental tafsir o f  the Q u r ’an  in 
Urdu, Tafhim a l-Q uran , a work he has taken thirty years to complete.6 
Its chief characteristic lies in presenting the meaning and message o f  the 
Q ur 'an  in a language and style that penetrates the hearts and minds of  the
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men and women of  today and shows the relevance o f  the Q u r’an to their 
everyday problems, both on the individual and societal planes. He has 
translated the Q ur'an  in direct and forceful modern Urdu idiom. His 
translation is much more readable and eloquent than ordinary literal 
translations o f  the Qur'an. He has presented the Q u r’an as a book  of 
guidance for hum an life and as a guidebook for the movement to imple
ment and enforce that guidance in hum an life. He has attempted to explain 
the verses o f  the Q u r’an in the context of  its total message. This tafsir has 
made a far-reaching impact on contemporary Islamic thinking in the sub
continent, and through its translations, even abroad.

Jam a'at-i Islam i, the Islamic movement which M awdudi founded, has 
grown into a strong and highly organised religio-politicai organisation which 
has attracted people from all classes, but has a specially strong influence 
over the intelligentsia and the youth of  the subcontinent.

The influence of  M awlana M awdudi is not confined, however, to those 
associated with the Jamatat-i Islami. That influence transcends the bound
aries o f  parties and organisations, and even goes far beyond the Indo- 
Pakistan subcontinent. M awdudi has by now become very much like a 
father figure for Muslims all over the world. As a scholar and writer, he is 
the most widely read Muslim writer o f  our time. His books have been 
translated into most of  the major languages of  the world -  Arabic, English, 
Turkish, Persian, Hindi, French, German, Swahili, Tamil, Bengali, etc. -  
and are now increasingly becoming available in many more o f  the Asian, 
African and European languages. The several journeys which M awdudi 
under took  during the years 1956-74 enabled Muslims in many parts o f  
the world to become acquainted with him personally and appreciate many of  
his qualities. At the same time, these journeys were educative for M awdudi 
as well for they provided the opportunity  to gain a great deal o f  first-hand 
knowledge o f  the facts o f  life and to get acquainted with a large num ber o f  
persons in different parts o f  the world. During these numerous tours, he 
has lectured in Cairo, Damascus, A m m an, Makka, Madina, Jeddah, 
Kuwait, Rabat,  Istanbul, London, New York, Toron to  and a host o f  other 
in ternational centres. During these years, he also participated in some ten 
in ternational conferences. He also made a study tou r  o f  Saudi Arabia, 
Jordan  (including Jerusalem), Syria and Egypt in 1959-60 in order to 
study the geographical aspects o f  the places mentioned in the Q u r’an .7 
He was also invited to serve on the Advisory Committee which prepared the 
scheme for the establishment o f  the Islamic University o f  M adina and has 
been on its Academic Council ever since the inception o f  that University in 
1962.

H e  h a s  also  been  a m e m b e r  o f  the  F o u n d a t io n  C o m m it te e  o f  the
Rabitah al-'A lam  al-Islami, M akka, and of  the Academy of  Research on 
Islamic Law, Madina. In short,  he is a tower of  inspiration for Muslims 
the world over. Even though  during the last few years, his physical move



ment has been restricted, for reasons o f  health, he continues to influence the 
climate o f  thought o f  Muslims, as the Himalayas or the Alps influence the 
climate in Asia or Europe without themselves moving about.

II
Vision of Islam
The starting point o f  Mawlana Mawdudi 's religious thought is his concept 
o f  God. Indeed it is his concept in so far as in recent times he has stressed 
it perhaps more than others, or else he claims no credit for its originality. 
In fact, he considers it to be the true, original concept o f  G od as it was 
expounded by all the prophets and messengers o f  God. The first part o f  the 
basic Islamic confession o f  faith -  “ There is no god but Allah” -  the 
s tatement which might seem to affirm merely the Oneness o f  the Creator, in 
M awlana M awdudi 's  view, has implications far beyond what the words o f  
the statement might suggest at first sight. The statement not merely pro
claims the unity of  God as the Creator or even as the sole object of  worship. 
It also proclaims the uniqueness o f  G od as the Master, Sovereign, Lord 
and Law-Giver. Essentially God alone has the right to give com mand, 
to dem and o f  man exclusive service and obedience, to claim m a n ’s total 
loyalty. Being the Creator o f  mankind, God alone has the right to tell man 
what is the true purpose of  his creation, and the way to achieve it. The 
Islamic statement o f  faith mentioned above is, therefore, essentially a moral 
s tatement; a summ ons that man respond to Him with his whole being in 
exclusive service and obedience and devotion and worship.8 Mawlana 
M awdudi stresses that this total submission to G od alone is Islam (a word 
which, according to its root meaning, denotes submission or surrender). 
The entire universe is M uslim , i.e. in the state o f  submission to God since 
it is subject to the natural laws ordained by God. In the case o f  the inanimate 
world, and even in the case o f  that part o f  m an’s being which is beyond 
his control (e.g. the system operating in his physical organism, etc.), this 
submission (Islam) is involuntary and constitutes what might be termed as 
submission to the providential will o f  God. Man is unique in so far as he has 
been endowed by God, am ong other things, with free will and with moral 
discernment. He can choose to serve G od or disobey Him. The service to 
G od  envisaged by Islam is, therefore, a voluntary one, denoting m a n ’s 
willing submission to the directives and com m ands o f  G od .9

This concept o f  God, with its emphasis on His being the sole Sovereign 
and Law-Giver, provides the basic principle o f  authority. All principles, 
laws, customs and usages which are contrary to the directives o f  God are to 
be spurned. All theories o r  do c tr in es  w hich  c la im  th a t  in d is regard  o f  
Divine guidance, man himself has the right — be it as an individual or a group 
o f  persons, or a nation or even all humanity combined -  to decide what is 
good or bad for mankind, are indeed to be regarded as denying the
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Sovereignty of  G od and as setting up gods other than the One True God. 
Submission to G od means bringing the entire life o f  man into harm ony with 
the revealed Will o f  G o d .10

As for man, he is G o d ’s creature, and hence is bound to the service and 
obedience o f  God. N ot only that,  God has chosen man, in the words of 
the Q u r’an, for the unique distinction of  His vicegerency on earth. 
Each hum an being is endowed with the trust o f  vicegerency from G od  and 
is accountable to Him in that regard. In his capacity as G o d ’s vicegerent, 
man is also committed to his Principal -  G od -  to administer the affairs 
o f  the world in strict accordance according to the la tter’s directives, and to 
exercise all his powers -  which after all have been conferred upon him by 
G od  -  within the limits prescribed by H im .11

The question remains: In what manner should man submit to G o d ?  
H ow should he come to know the com mands and directives o f  G od which 
he is required to follow? The answer to this question lies in the doctrine of  
p rophethood, a doctrine which is an essential supplement to the doctrine 
o f  the Sovereignty o f  God. Mawlana M awdudi dwells at length upon 
prophethood  and considers it G o d ’s response to m an’s perennial need for 
guidance.12 Because o f  the perenniality o f  this need, prophethood  began 
with the beginning of  human life on earth. The first man was also the first 
P rophet.13 And since it was the need o f  all mankind, prophets are not the 
special prerogative o f  any particular race or region. According to the 
Q u r ’an, prophets were raised in all parts o f  the world. They were recipients 
o f  certain basic truths which were communicated to them by the extra
ordinary means o f  revelation. They were required to communicate and 
practise them, and summ on people to the absolute service o f  God. All 
these prophets as well as their followers were Muslims (submitters to the 
Will o f  God). The Divine guidance which they taught was revealed in its 
final and perfected form to M uham m ad (peace be on him) who not only 
communicated it to others, but practised it himself and successfully built up 
a society and state on its basis. This Divine guidance is embodied in its 
pristine form in the Q u r’an and in the Sunnah o f  M uham m ad (peace be on 
him). Operationally speaking, therefore, since the advent o f  the Holy 
Prophet (peace be on him), submission to G od  means commitment and 
striving to follow the norms embodied in the Q u r’an and the Sunnah.14

In addition to providing Divine guidance to mankind, the prophets were 
also required to purify the lives o f  men, and to strive to establish the 
sovereignty o f  God. All prophets aimed at doing so and attained varying 
degrees o f  success. The nature o f  their mission brought them into conflict 
with the powers that were. F or  rulers tend to arrogate to themselves sov
ereignty  which, in th e  view o f  the  p ro p h e ts ,  belongs to  n o n e  save G o d .  T h e  
real dispute between the prophets and their peoples, or the rulers o f  their 
time (Pharaoh, N imrod, etc.) was no t as to whether God exists or not.  The 
existence o f  G od as the Creator has been a commonly accepted fact. The



point in dispute was: Who is their real Ruler and M aster? Wrhom ought 
they to regard as their Law-Giver? Whose com mands ought they to 
fo llow ?15 Likewise, the ‘ibadah to which prophets invited people did not 
consist merely o f  performing acts o f  prayer and worship. It embraced 
acceptance o f  the Lord as the supreme object o f  loyalty, and commitment 
to obey and follow His com m and and to do His will.16

Mawlana Mawdudi emphasises that there are two basically different, 
in fact mutually opposed, attitudes to life: one, o f  accepting God as the 
Sovereign and Law-Giver and as such responding to Him as His slave 
and servant; the other, o f  defiance and rebellion against God, and arroga- 
tion to oneself or to others than the One True God of  the authority to 
com m and .17

The prophets challenged this latter attitude and invited mankind to the 
path of  submission to One God. This erroneous attitude, the essence of  
which is to deny the overriding authority of  the prophetic guidance in 
hum an life, is termed by Mawlana Mawdudi as Jahiliyah, (a term which 
is only a pale reflection o f  the original when translated as “ Ignorance” ). 
It is so termed since true knowledge regarding the right principles which 
ought to regulate hum an life can be derived from no other source than the 
revealed guidance communicated to human beings by the prophets. Now, 
Jahiliyah has different shapes and forms, and is thus possessed o f  consider
able internal diversity. It remains Jahiliyah , nevertheless, in each of  these 
shapes and forms and Mawlana Mawdudi posits it as a category which is 
fundamentally antithetical to Islam.18

Islam can never become a living reality unless the dominance of  Jahiliyah  
is ended. The prophets and their true followers, therefore, engaged in a 
striving which also aims at putting an end to the hegemony of  Jahiliyah. 
This lends a revolutionary character to their struggle.19

Another major point o f  Mawlana M awdudi’s emphasis is that the guid
ance embodied in the Q ur 'an  and the Sunnah embraces the entire life o f  
man. Hardly anything has been opposed by M awlana M awdudi as vehe
mently as the attitude o f  considering Islam an entirely personal relation
ship between man and God, or merely a set o f  metaphysical doctrines, or 
just  a body o f  rituals. Again and again, he points out that Islam is a way of  
life, and that it is a complete comprehensive way o f  life. Neither trade nor 
industry, neither governmental affairs nor international relations, neither 
civil nor penal laws, in short,  no aspect o f  hum an life can claim an au tono
mous status and thus fall beyond the jurisdiction o f  Islam. A Muslim is 
not only required to submit to God in places of  worship, but in all places 
and at all times -  in his home and on the street, on the battlefield and 
a round  the conference table, in schools and colleges and universit ies, in 
centres o f  business and finance; and so on and so forth .20 For service to 
G od is not confined to a few defined acts. Man's whole life should be an 
act o f  devotion and service to God, for every act o f  man whereby he seeks
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the good pleasure of  God and wherein he remains heedful of  the directives 
o f  G od is an act o f  devotion and service to G od .21 Since Divine guidance 
embodies the infinite knowledge, wisdom and benevolence of  God, the 
principles which go to make the Islamic way o f  life are sound and healthy, 
as well as incomparably superior to all man-made systems. M a n ’s intellect 
and reason have great achievements in certain fields, e.g. in the field of 
natural sciences and technology. But human reason, unaided by Divine 
guidance, is altogether inadequate to lay down the principles which can do 
full justice to all the different aspects o f  man's  nature and conduce to his 
true happiness. At any given period o f  history, the sum total o f  knowledge 
and wisdom available to man is too meagre to prescribe the true way of 
life for man. This task has been rendered even more difficult by the fact that 
animal desires and passions and different biases and narrow interests affect 
man's  reason and distort his vision. It is owing to such factors that human 
reason constantly keeps swerving between different extremes. Such 
extremes become clearly evident if we were to consider the positions men 
have taken on questions such as those concerning the relative rights of  the 
individual and o f  society, the appropriate  position and role o f  men and 
women, the relationship between labour and capital.22 Mawlana Mawdudi 
points out that the Hegelian dialectics -  the emergence o f  a thesis, then its 
anti-thesis, followed by a synthesis which combines the former extremes is 
partly correct,  though to say so is merely to make a statement o f  fact and 
has no normative value. The emergence of  an extremist anti-thesis in 
reaction to a perhaps equally one-sided, extremist thesis only illustrates the 
fickleness o f  human reason when it embarks independently on the venture 
o f  laying down the set o f  norms and values which could lead to truly good 
hum an life.23 It is for this reason that the Islamic way o f  life as laid down 
in the Q ur 'an  and the Sunnah is superior and much more conducive to 
m an 's  happiness and self-fulfilment in this world -  let alone to his salvation 
in the Hereafter -  than any man-made systems o f  life, whether of  the past, 
or o f  the present.24

Far from having any apologetic feeling for Islam because o f  the global 
dominance o f  the civilisation actuated by norms and values quite foreign 
to Islam, M awlana M awdudi considers the Islamic way o f  life just as 
necessary today for the salvation o f  contemporary man as it was for 
m an in former times. He appreciates the scientific and technological 
achievements and the vigour shown in general by the Western civilisation 
during the past few centuries. At the same time, he thinks that the Western 
civilisation does not possess the right sense o f  direction, and is inherently 
rotten because of  the falsity of  its foundational principles. The fundamental 
fau l t  o f  th a t  c ivil isa tion -  the  fault  which  lies at the  basis  o f  all its o th e r  evils 
-  is that it is based on m an’s independence of, and indifference to, Divine 
guidance. M odern  man has gradually come to a point where he neither 
considers it necessary to follow G o d ’s guidance, nor feels that he is answer



able to God for his conduct. And if any at all are conscious of  the need to 
follow G o d ’s guidance, then the purview of that guidance is confined to a 
very narrow sphere o f  m an’s life, allowing human caprices, biases and 
concern with narrow interests to play havoc with human life. Deprived of  
Divine guidance, the modern man conceives o f  himself as merely an 
animal who is equipped with the capacity of  reasoning. Instead o f  clearly 
defined moral standards man has come to have an overridingly utilitarian 
view o f  morals. This, in effect, promotes, rather than serves as a brake on an 
unbridled pursuit o f  personal or group self-interest. The human family 
has been split into a multiplicity of  nations with strong feelings o f  mutual 
alienation and hostility tearing at the ideal o f  the universal brotherhood of  
man. Rather than that love and co-operation are promoted, self and group 
aggrandisement are held up as natural phenomena and rational objectives 
o f  hum an effort, leading to irreconcilable strife and conflict, in economic, 
social and political spheres o f  life. Rather than that family ties are strength
ened, and the human home made the nursery for the cultivation o f  some of  
the most precious moral virtues, the craze for sensual pleasure has given 
rise to modes o f  social behaviour which are destroying the very bases of  
family life and are robbing man of  purity o f  feelings and character. All 
the “ isms” which have arisen in the present age, despite their mutual dis
agreements, have arisen from the same basic philosophy -  that man rather 
than G od has the right to prescribe the goal of  human life and the norms 
for hum an conduct. Being contrary to basic truths, these are morally 
unsound and historically disastrous.25

Mawlana M awdudi emphasises that the putrescence of  the modern 
civilisation is becoming increasingly clear to the intelligent and sensitive 
people o f  the world. The present civilisation, he feels, is moving along the 
road to collapse and disintegration. And if none comes forward with a 
constructive vision and offers alternative principles for developing a new 
order, the entire world might slide into the abyss of  a frightful dark age. 
This makes it all the more necessary that the Islamic way o f  life in all its 
fullness -  its metaphysical doctrines, its principles o f  personal behaviour 
and social conduct,  as well as the principles o f  organising a sound and 
healthy economy and state should be spelled out and put into practice.26

W hat this calls for is not merely a concerted activity aimed at the cultiva
tion o f  a set o f  moral virtues. Mawlana M awdudi’s vision essentially is 
that o f  carrying out a total reconstruction o f  hum an life and establishing a 
new social order and state, and thereby ushering in a new era in hum an 
history.

A major question that one faces in connection with the task o f  carrying 
out an Islamic reconstruction o f  human life in the present age is : w hatshould  
be our at titude towards the modern Western civilisation and its achieve
m ents? In this connection, Mawlana M awdudi mentions that the contact 
o f  Muslim society with modern Western civilisation has generally given
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birth to two reactions, each o f  which he considers inadequate. The first 
reaction was a defeatist one, that o f  according an indiscriminate welcome to 
all that was labelled as “ m odern” -  the Western outlook on life, Western 
legal codes, Western style o f  life, Western customs of  social behaviour, 
Western political doctrines and institutions, Western economic ideologies, 
and so on. In several respects contact with the West, and in fact even this 
defeatist reaction has done the Muslims some good. This contact has 
shattered the closed, static outlook of  the Muslims, has widened their 
horizons, and has, to some extent, enabled them to come to grips with the 
problems o f  the present age. But these benefits are far outweighed by the 
harm  caused by the defeatist outlook. For, by encouraging indiscriminate 
westernisation, this attitude threatens to erode the Islamic identity and to 
rob Islam o f  its effectiveness as a force guiding the life o f  man.

The other extremist reaction was the one termed by Mawlana Mawdudi as 
“ static” . It appeared as a result o f  the operation o f  the defensive impulse in 
Muslim society. This reaction made people feel that unless the entire 
heritage which had come down to them from their ancestors was jealously 
preserved, Islam would be obliterated. Such people made little attem pt to 
distinguish between the healthy and the unhealthy components o f  this 
heritage. They hardly bothered to explore what had led to the decline and 
downfall o f  the Muslims, and what were the factors which had enabled the 
Western nations to surpass and overwhelm them. These Muslims were 
seized by the obsession o f  the antiquarian and the tendency o f  the blindly 
conservative to oppose every change, to cling to every item coming down 
from the past. Mawlana M awdudi is emphatic that the normative and 
immutable part o f  the Muslim heritage consists of  the principles o f  the 
Q u r ’an and the Sunnah, and nothing else. The Q ur’an and the Sunnah are 
the touchstone for our judgm ent -  for judging what the Muslims did in 
the past as well as what they are doing at present. Muslim history indeed 
has a great deal to fill a Muslim's heart with pride. But the acts o f  human 
beings -  even o f  hum an beings motivated by the best o f  intentions -  are 
not necessarily normative for all Muslims. In fact, M awlana Mawdudi is 
quite critical o f  much that has taken place in the past and often points out 
the failings o f  different sections o f  Muslim society -  rulers, scholars, spirit
ual leaders, and so on. And even when the people o f  the past had made 
sound decisions, those decisions cannot be considered indiscriminately 
binding on Muslims for all times to come.

It  should be clear from this that his outlook is distinct from the outlook 
o f  the so-called modernists as well as o f  the so-called conservatives. He 
urges that the Muslim heritage (which is naturally a complex composite 
o f  t ru ly  Is lam ic  a n d  no n -Is lam ic ,  o f  hea l th y  a n d  u n -h ea l th y  e lem ents)  
should be subjected to critical examination and careful analysis. Thereafter 
only those elements which are demonstrably derived from the Q ur’an and 
the Sunnah  should be considered o f  permanent value. Likewise, the Western



civilisation should be subjected to a critical scrutiny and analysis. The 
Western philosophy of  life, the Western s tandard o f  evaluation, and the 
corruptions and errors which have plagued the Western social life should 
definitely be discarded. But this should not prevent Muslims from abstract
ing the healthy achievements o f  the modern West -  its sciences, its tech
nology, its techniques of  efficient organisation and administration. There 
is no harm  in appropriating these elements, as long as they are value- 
free and can be assimilated in the Islamic scheme o f  life. They are in 
fact a part o f  the com m on heritage of  all mankind to which all nations, 
including Muslims, have contributed. Such a step is also necessary in so 
far as the true objective of  the Muslims cannot be merely to foster belief in 
certain doctrines and promote certain moral virtues. It should rather be to 
make the entire scheme o f  life envisaged by Islam a living reality in the 
changed circumstances o f  the present age.'27

The above brings out a major and overridingly important facet of  
M awdudi’s vision o f  Islamic religious life. This evidently relates largely to 
man's outward  behaviour, especially on the societal plane. Were one to 
borrow the jargon o f  the philosophers o f  religion, one would perhaps say 
that the above depicts, in the main, how man ought to respond to G od in 
His transcendence. Since the principles and values of  Islam relating to the 
socio-economic and political spheres of  life had become relegated to obliv
ion, it is understandable that Mawdudi felt called upon to emphasise those 
principles and values and to spell them out with a great deal o f  detail. 
Perhaps for this reason the rich inwardness o f  religious life, man's innate 
yearning to strive for proximity with the Divine, the restless striving of 
m a n ’s soul to reach out to the One W ho is at once elusive to the senses and 
yet is nearer than his neck-vein, does not seem to have been emphasised 
to the same degree. Or, once again to borrow the jargon o f  the philosophers 
o f  religion, the way man ought to respond to the immanence o f  G od does 
not come out with equally compelling force. This becomes understandable 
when we recall that this facet o f  religious life had already received consider
able emphasis in Muslim society, not least in the Indo-Pakistan sub
continent where Mawdudi was born, grew up and lived. Moreover, even 
the outstandingly religious Muslims had begun to forget, and thus had to 
be reminded, that G od is not only to be loved and feared and worshipped; 
but being m an’s Sovereign Lord and Law-Giver his devotion to the Creator 
should also impel him to follow His directives and obey His com m ands in 
all spheres o f  life and to strive for the supremacy of  His word. In a way, 
this calls for a stronger, and at least a different kind o f  allegiance and 
com mitm ent to God, and is inconceivable without a rich and profound 
kind o f  spirituality.

Be that as it may, this aspect does come up in M awdudi’s writings, to 
which we refer here briefly in order to have a more balanced concept o f  
his vision o f  Islamic life. We are taking up here M awdudi’s views regarding
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iman (faith) to illustrate his approach to the inner, experiential, and a more 
conspicuously personalist, aspect o f  religious life. In several of  his writings, 
M awdudi emphasises the centrality of  faith in m an’s religious life.28 
Faith, “ full in expanse and firmly rooted in dep th” , is, in Mawdudi 's view, 
an indispensable base for a truly Islamic life.29

Faith ties man in a strong relationship of  fidelity to one’s Creator, and 
without that pulsating relationship all outwardly religious acts are futile and 
barren. Islam in Mawdudi 's view is concerned both with the apparent and 
observable conduct o f  man, the outward fulfilling o f  a duty, as well as with 
the spirit o f  that conduct,30 which is rooted in faith. Faith impels man to 
turn  to God with a throbbing heart,  to focus his attention upon Him as his 
chief object o f  love and devotion, as well as that of  obedience, service and 
worship, and to hold Him dearer than everything and everyone else. Faith 
gives man a deep sense o f  self-fulfilment, and a profound feeling of  inner 
happiness in moving closer to the Divine and in carrying out His behests. 
According to Mawdudi, the inevitable demand of  Tawhld is tha t “ the sole 
purpose o f  all human endeavour . . .  in this worldly life should be to seek 
the good pleasure of  G o d " .31 Thus, once a person has faith, the basis o f  
Islamic life is laid. The spiritual life o f  a person can, however, be rich or 
poor, it can rise to very sublime heights or remain on a low, ordinary plane, 
depending largely on the degree o f  genuineness and intensity o f  faith o f  the 
person concerned.

Genuine faith, as distinguished from its verbal confession, leads man to 
shape his conduct according to G o d ’s com mand. Faith is the propelling 
power to do G od 's  Will, the motivating force which changes what are 
apparently physical movements into rich acts o f  com m union with the 
Divine. Thus Islam -  one's actual submission to G o d ’s com mands -  is a 
manifestation o f  faith (iman); the former being the superstructure which 
rises on the foundation o f  the latter. “ The mutual relationship between faith 
and Islam” , says Mawdudi, “ is that between the seed and its tree.” 32 If 
man has faith, he can rise to ever-higher stages o f  spiritual growth. One of  
these stages in his spiritual growth is piety (taqwa). M awdudi does not 
consider piety to consist merely o f  observing the familiar outward forms of  
the so-called pietistic behaviour -  wearing a special kind o f  dress, adopting 
an ascetic attitude towards life, etc. In his view, piety rather “ refers to that 
state o f  the soul which is born out of  the fear o f  God and a sense of  
responsibility . . . which manifests itself in all aspects o f  one’s life.” 33

The highest stage o f  m an’s spiritual growth is characterised by Mawdudi 
as ihsan (state o f  spiritual excellence), a term which occurs in a well-known 
tradition o f  the Holy Prophet (peace be on him).34 Ihsan, M awdudi 
em phasises ,  rep resen ts  m a n ’s m o s t  p ro fo u n d  a t ta c h m e n t  to  G o d  a n d  His 
Messenger and the religion tha t He has prescribed for man. It denotes that 
deep love, that sincere allegiance and that spirit o f  self-sacrifice which make 
one lose oneself entirely in one’s devotion to God. “ The essence o f  ihsan,\



as distinguished from taqwa, whose propelling force is a fear of God, “ is the 
love o f  God which impels man to win G od 's  favour."35 “ Ihsan means that 
man's  will becomes one with God's .  Whatever pleases God, pleases His 
servant as well; whatever displeases God, also displeases His servant.” 
This, however, is not just a passive state o f  the heart. Like iman and is tarn, 
ihsan also has an activist signification in M awdudi’s thinking. It leads one 
to strive for the promotion o f  good and the obliteration o f  evil with a 
strong sense o f  allegiance to and love for God, making one fearless of 
everything else. “ Those evils whose existence G od does not desire on His 
earth, His servant not only avoids, but also strives to extirpate from the 
world with all his power and resources.-' 36 He also does his utmost, even 
at the risk o f  his life, to foster the virtues with which God desires to beautify 
His world. “ When a man reaches this stage", says Mawdudi, “ he enjoys 
the closest possible proximity with God and this is, therefore, the highest 
stage o f  his spiritual g row th ."37

Ill

Vision of Islamic Revival
The earlier section gives an idea o f  the key concepts in Mawdudi 's under
standing o f  Islam. These concepts are equally vital for comprehending his 
vision o f  Islamic revival.

a. View of History
In this connection, it is also essential to keep in mind Mawdudi 's view 
regarding history in general, and Muslim history since the advent o f  the 
Holy Prophet (peace be on him) in particular. History is seen by M awdudi 
to consist essentially o f  a perpetual struggle between Islam and Jahiliyah. 
As we have noted earlier, Mawdudi employs the term Jahiliyah as the 
antithesis o f  Islam. He applies this term to all world views and systems o f  
thought, belief and action which deny G o d ’s sovereignty and the authority 
o f  Divine guidance. There can be, and indeed there have been many 
combinations and permutations o f  Jahiliyah. There is, first o f  all, the pure 
Jahiliyah , consisting of  a total denial of  the realm of the super-sensory or 
super-natural. Then there is a wide variety o f  partial or mixed Jahiliyahs. 
These consist o f  a recognition o f  the existence o f  the Creator,  but that is 
mixed with other false beliefs, thereby adulterating certain elements o f  
Divine guidance with other false elements. These partial or mixed Jahiliyahs 
are at times inclined to an exaggerated spirituality which generates attitudes 
o f  world-renunciation. On other occasions, Jahiliyah assumes an exag
gerated mystical form which carries man's  inherent devotion to the Divine 
to monistic and pantheistic directions, to blur the distinction between the 
Creator  and the c re a te d ; and so on and so forth .38

Islam is opposed to Jahiliyah in all its shapes and forms and it seeks to
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bring about a total revolution in hum an life aimed at fashioning it accord
ing to Divine guidance. This revolution begins by providing man with a set 
o f  beliefs, an outlook on life, a concept o f  reality, a new scale o f  values, a 
fresh moral commitment,  and a transformation o f  his motivation and 
personality. This inaugurates a catalytic process resulting in a whole series 
o f  changes in the lives of  individuals, leading those individuals to develop 
a com munity of  faith. The community grows as an ideological movement, 
engaged in bringing about social change in the desired direction. This effort 
aims at the reconstruction o f  hum an life as a whole and leads to the building 
o f  a new society and state, to the establishment of  a new order, an order 
which in its ideal form is characterised by Mawdudi as Khilafah ‘ala 
M inhaj a l-N u b m a h  (Caliphate on the Prophetic pattern), and serves as the 
ideal pattern o f  socio-political order which Muslims ought to try to 
actualise in their lives.39

On the basis o f  these premises, Mawdudi builds a conceptual framework 
to analyse the genuine movement towards Islamic revival on the one hand, 
and the efforts that are made to bring about compromise with Jahiliyah 
in the name of  Islam, on the other. Within the overall framework o f the 
struggle between Islam and Jahiliyah  there are two poles around  which 
different efforts cluster. On the one end is Tajdid -  an effort to re-establish 
Islam in its pristine purity and to reconstruct the fabric o f  life and society 
in a given space-time context in accordance with Islamic values and prin
ciples. The other pole is represented by Tajaddud, which assumes, am ong 
others, any or all o f  the following three forms:

(i) There develops an excessive concern for material interests, for 
territorial conquests, etc., in disregard o f  the true moral spirit of 
Islam. This destroys the balance that Islam seeks to establish between 
the spiritual and material aspects o f  life;

(ii) Com promise is made with the spirit and form o f  the dom inant 
Jahiliyah o f  the age, which leads to the emergence o f  a new mixture 
o f  Islam and Jahiliyah ;

(iii) The values, principles and modes of  conduct are taken over from 
non-Islamic societies but an Islamic facade is maintained, usually 
by employing Islamic terminology to characterise these borrowings.40

b. Objectives and Strategy of Islamic Revival41
Although both these approaches are characterised by dynamism, the 
objectives o f  Islamic revolution are achieved only through Tajdid and not 
Tajaddud. Tajdid represents a continuation o f  the mission o f  the prophets 
to  im p le m e n t  Is lam . It flows f ro m  a firm co nv ic t io n ,  f ro m  a n  u n c o m p r o m is 
ing resolve to do the Will o f  God. Its spirit is one o f  creativity. It is inspired 
by high ambition, though the effort itself might, indeed should, be made 
with great caution and realism, and is accompanied with full moral and



material preparation. In this kind o f  striving an effort is made to avoid 
extremes and to see that the Islamic principles are realised in form as well 
as in spirit. This involves three preliminary steps:

(i) An analysis o f  the situation as it prevails in relation to conflict be
tween Islam and Jahiliyah in a given space-time context.  A clear and 
straightforward appraisal o f  the situation is necessary in order to 
know the forms Jahiliyah has assumed, the sources from which it is 
being nourished and the sensitive points on which tensions and 
conflicts exist between Islam and Jahiliyah. The sources o f  weakness 
in contemporary  Muslim life should also be examined and a sound 
diagnosis should be r. ade so that one is clear about the major 
ailments from which Muslim society suffers at a given period o f  
history.

(ii) The chief objective o f  this intellectual effort should be to ham m er out 
a strategy, based on the above analysis, in order tha t Islamic prin
ciples once again become operative in the lives o f  the Muslims.

(iii) For the preparation o f  a realistic strategy it is also essential to 
examine the resources that are available at a given period o f  time. 
It is only in the light o f  self-evaluation and a careful assessment o f  
the mental, moral and material resources available that a blueprint 
for revival can be worked out. The effort must harness the most 
effective means available for the achievement o f  the above-mentioned 
objective.

W hat should be the major elements o f  this strategy? Since Islam stands 
for total change and the ultimate objective is the establishment o f  the ideal 
Islamic order (Khilafah ‘ala M inhaj al-Nubuwah) this programme would 
have at least the following elements:

(a) The ideals and principles o f  Islam should be restated in a language 
understandable to the people o f  the age. This necessitates that the 
Jahiliyah concepts in vogue at a given period o f  time should be 
carefully studied, analysed and subjected to criticism. Islamic 
principles should be presented in such a manner that their relevance, 
and their superiority over the principles p ropounded by false, man- 
made ideologies, becomes self-evident. This would require vigorous 
intellectual effort so that both the theoretical and practical implica
tions o f  the Islamic world view are clearly spelled out and the Islamic 
way o f  life in all its ramifications is crystallised.

(b) The moral fibre o f  the life o f  the people should be rebuilt so as to 
develop a true Islamic character in them and involve them in a 
striving aimed at bringing about reform and reconstruction. Social 
habits, customs, education, socio-economic institutions, and political 
power -  all ought to be subordinated to this effort. Social life ought
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to be freed from perverse innovations (bid'ah) whicn run counter to 
the spirit of  Islam, and should be so restructured as to conform to the 
Sunnah.

(c) The entire exercise involves ijtihad f i  al-din. This means that the 
ideals, values and principles o f  Islam will have to be reapplied to the 
changed context. A clear understanding o f  Islamic ideals and the 
Islamic scheme o f  priorities, and a careful differentiation between the 
essential and the incidental elements found in the actual life of 
Muslims are crucial to this exercise.

Ijtihad  represents the principle of  movement within the system o f  Islam 
and it involves creative thinking and action with a view to bringing the 
stream o f  life under the guidance of Islam. Ijtihad  at the intellectual level 
is to be accompanied by jihad  (struggle) at the practical level. Both ought 
to be combined so that the Muslims have, on the one hand, clarity o f  vision 
regarding their objectives and the mechanics to achieve them, and on the 
other hand, the resolve and the energy needed to actualise those objectives.

This brings us to consider the position of  the person who articulates the 
implications o f  the Islamic way o f  life, who resorts outstandingly to both 
creative intellectual and practical effort in order to transform Islam into 
living reality. The impact of  his personality is important and serves as a 
m ajor catalyst in a given space-time context.  Despite the impact o f  the 
personality o f  the initiator of  Islamic revival, the movement that is launched 
need not be, in fact should not be, personality-centred. For, in Islam there 
exists sanction for the religious authority o f  none except a prophet. W hat 
is needed is a social movement and much would depend, as far as the 
results are concerned, upon the quality of  the leadership that pilots it and 
the way it is organised.

In the past movements have often hovered round the charismatic per
sonalities o f  the mujaddids. But in modern times properly organised bodies 
can play the same role. In fact in order to achieve total change it is neces
sary that an organised movement should be launched which should 
culminate in the establishment o f  a state committed to this mission.

c. Application of the Model to the Contemporary Situation42
M aw dudi’s own analysis o f  the contemporary  situation is tha t the Muslim 
society has gradually drifted away from the ideal order established by the 
Prophet (peace be upon  him), which had continued and developed along 
the same line during the period o f  al-Khulafa’ al-Rashidun. The first im por
tan t  change in the body-politic o f  Islam was a change from Khilafah to a 
more or less worldly monarchy with very im p o r ta n t  co n s e q u e n t ia l  chang es  
affecting the role o f  religion in the socio-political life. Gradually  the very 
idea o f  unity o f  life began to be weakened, and consciously or unconsciously 
a degree o f  separation between religion and politics was brought about.



There also developed a bifurcation o f  leadership into political and religious 
leadership, with separate domains and areas of  influence for each.

The second major change occurred in the system of education. This had 
catastrophic consequences as it began to perpetuate the schisms and tensions 
that were shearing Muslim society and gradually sapped the springs of  
creativity which had ensured the vitality o f  the Islamic civilisation in all 
the major realms o f  human effort.

As a consequence o f  the above changes, the moral life o f  the people 
began to deteriorate; their faithful allegiance and sincere devotion to 
Islam weakened, and a gap between theory and practice began to appear 
and widen, leading to the strengthening o f  the moral disease o f  nifdq 
(hypocrisy). Widespread efforts were made throughout Muslim history to 
rectify this situation. But the rot continued till Muslims succumbed to the 
colonial powers o f  the West. During this period an alien system was im
posed upon them in all fields o f  life, including the field o f  education. Be
cause o f  this new system o f  education the separation of  religion and politics 
in practical life gradually became an acceptable proposition for Muslim 
society. When the Muslims threw off the yoke o f  foreign dominance and 
began living as independent peoples, the leadership o f  the Muslim countries 
generally passed into the hands o f  those whose mental attitudes and life
styles had been shaped by the colonial system o f  education and their 
experience o f  political subjection. These leaders have hardly any real 
understanding o f  Islam. They are living, by far and large, under the spell o f  
non-Islamic ideas and values. This is in addition to the several weaknesses 
inherited by Muslims from earlier periods o f  their history. At the present, 
some o f  the major failings o f  Muslim society seem to be the lack o f  
adequate knowledge o f  Islam, nifdq , the weakening o f  Islamic moral values, 
the tensions between the leadership and the masses, and the disruption of  
the socio-political order o f  Islam. The general mass o f  people love Islam 
but do not understand its meaning and message properly. The leadership, 
in its wider sense, is in the hands o f  those who are not prepared to submit 
themselves fully to the Islamic scheme o f  life; nor do they have any clear 
vision o f  the Islamic order. This has led the Muslim society to be rent by a 
strife between two systems: the Islamic system, and the system o f  modern 
Jahiliyah, which derives its inspiration from contemporary  Western civilisa
tion. This civilisation, as we all know, is based on the principle o f  effecting 
separation between religion and m an’s practical life, and tends to erect the 
socio-economic structure o f  m a n ’s life, in fact tends to handle his m undane 
affairs as such without any reference to G od  or to His will o r  law. How can 
the situation be redressed? M awdudi’s answer would be: through faith 
and  continuous struggle.

M awdudi has devoted a great deal to developing a comprehensive pro
gram m e that would change Pakistan into an ideal Islamic society and state. 
The organisation o f  which he has been the chief, the Jam a'at-i Is/ami
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has been the main instrument through which he has tried to implement this 
programme.

Before we discuss that programme, it seems necessary to spell out a 
major assumption on which M awdudi’s movement is based. The assump
tion is that the intellectuals play a crucial role in every human society, but 
especially in modern society. He has emphasised that Islam will become an 
operative reality in our times when men possessed of  faith and integrity 
and a clear vision o f  the Islamic Order, people who are in the vanguard  of 
m a n ’s intellectual life and have the competence to run the affairs o f  the 
world assume the reins o f  leadership. The term leadership is generally 
used in a broad sense, and might be said to refer to those who are the pace
setters o f  a  society; those who count and are imitated by others. Broadly 
speaking, they belong to the educated class, ou t o f  whom those who happen 
to control the organs o f  the state play an even more effective role in human 
life. M awlana M awdudi likens the role o f  the leadership to tha t  o f  the 
driver o f  a railway train. The driver, he says, is in a position to carry the 
train wherever he wishes to (unless o f  course the passengers have that driver 
replaced by another  one). This emphasis on the importance o f  the ruling 
class in modern society is also the result o f  the consciousness tha t nowadays 
the state plays a far greater elite, and affects the lives o f  ordinary men and 
women much more than it used to do in the past. Having at its disposal 
the control o f  education, o f  the mass media, o f  economic life, the efforts to 
bring abou t any changes in hum an life are foredoomed to failure unless 
the state were to co-operate in those efforts.

Bearing this assumption in mind we now move on to elaborating the 
program m e propounded  by Mawdudi which clusters around  four points.

(1) The first major point o f  this programme is an intellectual one, viz. a 
clear exposition o f  the teachings o f  Islam which is shorn o f  all false ideas 
and purged o f  all unhealthy accretions. This exposition should also be 
geared to showing how the teachings o f  Islam can be applied in the present- 
day world, and what steps should be taken so as to develop a sound and 
healthy order o f  life. This would necessitate a stock-taking both o f  the 
Muslim heritage and o f  modern civilisation, followed by a discriminate 
appropriat ion  o f  healthy elements from them. So far as the teachings o f  the 
Q u r ’an and the Sunnah are concerned, they are eternally binding and 
should thus be followed by the Muslims in all periods o f  history.

M awdudi is also conscious o f  the need for the renewal o f  Islamic thought. 
In this connection, he makes the significant observation that Muslim society 
has lost a great deal o f  its original dynamism and elan because it has lost 
sight o f  the original order o f  priorities: viz. the Q ur’an, the Sunnah and 
Ijtihad. The Muslims, he feels, have reversed this order. They now turn, 
in the first place, to the opinions of  the scholars o f  the past, to the results 
o f  their ijtihad. It is only after looking into the opinions o f  the jurists 
tha t  we turn to the Q ur’an and the Sunnah. This has stultified the Muslim



mind. The original dynamism can be recaptured only if the Muslims decide 
to replace the present by the original order of  priorities. This means that 
we ought to look first to the Qur 'an ,  then to the Sunnah, and after that to 
the deductive elaborations o f  the jurists and to the ideas propounded by 
other Muslim thinkers.

(2) The second item o f  the programme is to reach out to the persons 
who are disposed to righteousness, and are inclined to work for the estab
lishment and enthronement o f  righteousness in human life. Such persons 
should be identified and brought together into an organised body. N ot only 
that, an effort should also be made to help such people develop a clear 
outlook, to purify their lives, and cultivate the qualities o f  good moral 
character. It is only after a group of  people, which combines true Islamic 
vision and Islamic character side by side with intellectual competence and 
with the skill needed to run the affairs o f  this world, emerges on the stage of  
hum an history, pools its strength and resources, and strives in a systematic 
manner that G od  will permit the Islamic Order to be established. Hence, 
M awdudi tries to emphasise the necessity o f  maintaining an inner core of  
highly dedicated and conspicuously upright men as the foundation o f  
Islamic revival. Quality is not to be sacrificed at the altar o f  quantity. The 
reason for it is, to borrow from Charles J. Adams, in M awdudi’s opinion, 
“ the best way to transform a society is by the creation o f  a small, informed, 
dedicated and disciplined g roup” the creation o f  “ a righteous group, a 
saving element . . . which would leaven the whole lump o f  society” . *3 This 
group, however, is not to remain stationary. It should rather expand by 
persuading others to share its viewpoint and co-operate in the struggle to 
establish the supremacy o f  justice and righteousness.

(3) The third point o f  the programme consists o f  striving to bring 
about societal change, to effect reform in the light o f  Islamic teachings. 
The idea is that the people who are dedicated to the cause o f  Islam, or at 
least have an Islamic orientation and a concern for the well-being of  
human society should take the initiative and expend their time, effort and 
resources to bring about maximum healthy change and improvement. This 
program m e o f  societal reform is quite a comprehensive one. It seeks to 
make the mosque the hub o f  all Islamic activity. Moreover, there is heavy 
emphasis on education: the basic teachings o f  Islam should be com m uni
cated to the com m on people, arrangements should be made for adult educa
tion, reading rooms should be opened to create enlightenment, and educa
tional institutions should be established at different levels. In the area of  
social life, the programme emphasises resort to public pressure to prevent 
people from being subjected to injustice; creating a sense o f  hygiene and 
cleanliness and fostering co-operation am ong people so as to ensu re  
healthy conditions o f  living; drawing up lists o f  orphans and widows, o f  
the crippled and the incapacitated people, and o f  poor students and arrang
ing for their financial assistance; and catering for the health requirements
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o f  people, especially the poor. Clearly, inspired by Islamic ideals, the 
objective is to foster the religious, moral, social and material welfare o f  the 
people and to move towards creating the social conditions which are 
conducive to the total transformation o f  hum an life.

(4) The fourth point o f  the programme envisages change o f  leadership 
in the broader sense o f  the term. It includes intellectual leadership, social 
and cultural leadership, and ultimately also political leadership. The last 
mentioned marks the culmination o f  the process. The state is conceived as 
an indispensable means for establishing the order envisaged by Islam. A 
truly Islamic state is considered inconceivable unless its affairs are directed 
by people of  clear Islamic vision and commitment, and upright character 
and competence.

How can this change o f  leadership be brought ab o u t?  So far as non
political leadership is concerned, perhaps a great deal can be done by devel
oping leadership qualities in people who are possessed o f  right orientation. 
Mawdudi always kept this in mind as one o f  his aims. As for the change of  
political leadership, in a democratic order this can possibly be brought 
abou t through general elections. M awdudi has been hopeful that if the 
Islamic movement keeps on striving patiently, it will ultimately succeed in 
installing righteous men in power. He is also convinced that the democratic 
structure is congenial to the Islamic state. He also thinks that the d e m o 
cratic order will provide the framework in which an Islamic movement can 
flourish, gather strength and bring about the total transformation that it 
aims at. F or  all these reasons, M awdudi cast his weight in favour o f  the 
establishment and maintenance o f  a truly democratic order in Pakistan.

d. Revolution or Reform?44
M awdudi has frequently used the term “ revolution” to denote the radical 
change tha t  he seeks to bring about. The use o f  this term has not created in 
him any fondness for the process or the method by which some o f  the 
revolutionary movements o f  modern times have tried to effect their 
cherished changes.

In a critical study of  the French Revolution, the Russian Revolution 
and the Kamalist Revolution in Turkey, Mawdudi shows that the Western 
revolutionary approaches have swung between extremes. W hat is common, 
however, to the contemporary  revolutionary movements is the assumption 
tha t  if the socio-economic or political framework, the material and social 
setting o f  hum an life is changed, a radical change for the better can be 
brought about. These revolutionaries have neglected the problem o f  chang
ing man himself: his outlook, the goal o f  his life, his motivation, his 
p ersona li ty .  Is lam ic rev o lu t io n  seeks a  m u c h  m o re  rad ica l,  a  m u c h  m ore  
profound change. This change includes, and primarily so, the man, the 
individual,  who is to serve as a solid base for the new order.

Revolutions have also resorted to making use o f  hatred and wide-scale



violence and have not confined the use o f  force to the unavoidable and 
morally justifiable minimum. Mawdudi disapproves o f  the so-called 
revolutionary techniques and emphasises that Islamic revival can be brought 
about th rough a different set o f  “ revolutionary” tactics. While the ultimate 
aim is to effect total change, the advance to that goal should be gradual and 
well-calculated. Instead o f  bluntly reacting against the entire prevalent 
system -  against every single item of it -  and striving to destroy it immedi
ately and totally, he pleads for a restrained approach. He wants the 
prevailing system to be carefully examined with a view to finding out what 
is malignant and hence deserves to be changed, and what is healthy and as 
such deserves to be preserved. He suggests that those who seek to bring 
about change should proceed the way a surgeon approaches his patient, 
using his surgical instruments only to the extent that their use is necessary to 
get rid o f  the undesirable part of  the organism. Moreover, while he 
considers the Islamic approach to be revolutionary, in the sense that the 
new order it wants to establish would be basically different from the present 
order, and the change it envisages is total and complete, Islam seeks to 
bring about this transformation gradually, through a set o f  careful and 
calculated moves. This is in addition to his opposition to the dictum, quite 
acceptable to both the revolutionaries and non-revolutionaries of  our  time: 
“ ends justify means” . He emphasises, on the contrary, that both the ends 
and the means ought to be clean and commendable, for only thus can a 
healthy order take shape.

U nder the influence o f  M aw dudi’s ideas a considerable am ount of 
activity is visible in different parts o f  the world. In the subcontinent in 
particular, a movement is at work to give a practical shape to his vision of  
Islamic revival. It would perhaps be a bit too early, and especially for those 
who are in one way or another  involved in the movement launched under 
his inspiration, to make evaluative judgments. What is significant is that 
a process o f  change has already begun to operate. Only the future will 
show whether that process is strong enough to transform the Muslim 
society to any significant degree in the near future or if it will only yield 
some new seeds for efforts in the future. Much will depend, in any case, 
on the extent o f  dedication, integrity and wisdom o f  the men and women 
associated with that movement. M awdudi’s contribution lies in initiating 
a process o f  change markedly inspired by Islamic ideals in an age which 
appeared  to be insensitive, let alone unresponsive to God.
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I
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