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débahr <dyp’hl> ‘anger’, either for spihr <spyyhl> ‘sphere, firmament, etc.’
or spaxr <sp’hl> ‘merrymaking, revelry’22). Not only does the ‘dot’ not play
the role of a diacritic here, but there is also no other feature which could help
us to distinguish them. Thus, from the point of view of the writing system

alone, there is in fact one sign - -u and a separate one 4§, which, of

course, can be ambiguous in the light of comparison with some other related
script, but this is not the case. :

Quite a reverse problem is to be found in the Latin alphabet. We have the
letters <u> and <v> which are historically just variant forms of the same
letter, without any difference in ‘meaning’ between them. Despite their com-
mon origin nobody considers them any more to be one letter, as the differ-
ences in what they denote were introduced in most of the orthographies based
on the Latin alphabet.

5. Let us systematise our conclusions now:

o In the case of some pairs of BP letters the ‘dotted line ending’ has the
distinctive power and thus, has to be considered a diacritic. It usually

differentiates the letter 3 / ) from some other sign.

« On some occasions the same element is not used as a diacritic, and - if no
other method is applied - some traditionally distinguished signs posses in
fact the same graphical form. Thus, certain signs, which are traditionally
treated separately, are not differentiated in any way, and so should not be
classified as separate letter forms in a synchronic analysis.

« On the whole, the traditional attitude towards the BP script calls for revi-
sion, especially at the theoretical level.

22 . N. MacKenzie, A Concise..., pp. 164, 26; 76.
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AS A PRACTICAL APPROACH FOR THE REALIZATION
OF AN ISLAMIC CONCEPT OF HISTORY

In the years after the collapse of the major representatives of the socialist
bloc, the phenomenon of ‘fundamentalism’ has become increasingly a sub-
ject of investigation for the social sciences. The dominating motive to which
all others can be understood as subordinate seems to be the incompatibility
of the normatives set by Western tradition and some non-Western models of
explanation competing for universal validity. As a reaction to the theories
on the basis of the European Enlightenment, ,,... man’s emergence from his
self-imposed immaturity, which is to use one’s understanding without guid-
ance from another [.]2, are religiously founded concepts, which only now
are considered as serious competitors.

The crisis of Western Modernity has been revealed by the failure of the
most radical attempt so far to implement such a theory, which puts itself
explicitly in the tradition of intellectual Modernity and which even under-
stands itself as the culmination of every social theory based on the episte-
mological paradigms of occidental natural sciences.? The existential con-
frontation of today with other complex systems of explanation which do not
tend to an unlimited optimism concerning human understanding under the
premise of the Cartesian ,,cogito ergo sum” has created different patterns of
explanation within Modernity. Some of them are derived from the Hegelian
philosophy of history, for example FUKUYAMA'’s theory of Global Liber-
alization . Others underline, based on a reception of Nietzsche’s theory of
Power, the antagonism of differently founded concepts like HUNTINGTON’s
theory of Cultural Confrontation 3. Nevertheless, all those schemes have
one thing in common: they are entirely constituted by the normative ideas
of Modernity.

We must now examine to what extent these ideas are applicable in ana-
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lyzing cultures® of different normative foundations. This in turn leads to
the problem of whether it is possible to make statements about other cul-
tures, even if the specific hermeneutic background is lacking.

One attempt to solve this dilemma is to examine to what extent the
normatives of Western Modernity have been exported (e.g., by colonization
of four continents and increasing means of communication), and have merged
with originally indigenous normatives to form new concepts. While West-
ern social scientists classify some of these concepts as ‘fundamentalist’, the
supporters of these concepts consider them in total opposition to Western
Modernity. This essay tries to show that both are in fact not as antagonistic
as they claim to be. Moreover, the non-Western concepts of present times
have drawn from their own cultural heritage as well as from the tradition of
Western Modernity and thus created an own contribution to a greater idea
of Modernity.

The Gama “at-i islami, a political-religious movement which was founded
at the eve of British colonial presence in South Asia in 1941 AD, serves as
an example confirming the assumptions mentioned above. In this sense, this
essay is concerned with one fundamental aspect of the conceptual system of
thought of the Gama ‘at-i islami. This theoretical concept was laid down
primarily during the Gama af’s consolidating phase between its foundation
and the adoption of the first constitution of the Is/lamic Republic of Pakistan
in 1956 AD by its founder and amir for more then thirty years, Maulana
Sayyid Abt’l-A‘la Maududi (1903-1979 AD).® This concept has been most
influential in revivalist circles all over the Islamic World.” However, this
aspect has hardly been noticed among Western social scientists. Yet, insuf-
ficient effort has been made to analyze the confrontation between the ideo-
logical system of the Gama<at and the conceptual terminology of Western
intellectual tradition. The present essay, of course, can also not be an all-
embracing analysis of the whole terminological framework of the Gama‘af's
ideology®. But it tries to explain, with the single example of the paradigm

A Because of all the limitations this draft has to be subjected to, I define Culture accord-
ing to STARK / BAINBRIDGE (A Theory of Religion, New Brunswick, NJ., 1996, p. 63):
,,Culture is the total complex of explanations exchanged by humans.” This definition corre-
sponds with HABERMAS’ more detailed communication-theoretical definition (cf. Der
philosophische Diskurs der Moderne, Frankfurt/M., 1988) and allows one to consider reli-
gion as just one ‘cultural system’ in a number of systems within a single society. It also
seems to show much better the complexity of this term than, for instance, the ‘culture’ defi-
nition given by Max Weber, which seems to has influenced HUNTINGTON as well.

B In this paper I define /deology as purposes or aims set by human beings as a necessity
given by nature.
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of history and, implicitly, of development, the necessity for deeper research
in this particular direction in order to understand the scope and limits of the
attempts to investigate a different culture against the hermeneutic background
of Western modern thoughts.

a) Historical Prerequisites: The Common Base

R. B. HARRIS stresses emphatically the complimentarity of long-lasting
religions and philosophy.8 The latter has always tried to systematize and to

‘interpret the divine revelations and even the supernatural visions of the

founders of such religions in terms of rationality as soon as these revela-
tions and visions were completed. In the tradition of the three great mono-
theistic religions which have emerged from the Middle East, one can find a
clear correspondence between the revealed texts and the epistemological
criteria of philosophy.

As well as for epistemology, ethics, or simply methodology, the key to
Western and Islamic thinking lies in the Alexandrian Neoplatonic School
combining Hellenistic rationalism with religiously determined ethical guide-
lines. Many parallels can be drawn between the theoretical problems as well
as their proposed solutions in medieval Christian and Muslim scholastic
philosophies: the Plotinian teaching that everything emanates from one single
substance came to be the fundamental philosophem in either form of scho-
lasticism. Differences were determined by differences in the fundamental
doctrines of faith in both of these religions, especially in their prophetology.
In opposition to such ‘rationalistic theologies’C stood, of course, other con-
temporary philosophical trends which in internal critics turned against cer-
tain elements of this rationalism, for instance, scepticism (e.g.: mu tazila’),
gnosticism (e.g.: mutasawwuf), or criticism (e.g.: as’ariya).

In Muslim India this Islamic rationalism, which will be considered sub-
sequently as ‘classical’ and distinguished from an indigenous Indian ratio-
nalism from the 17th century AD onward, occurred primarily in the guise of
gnosticism mediated by its reception in the Persian culture. Especially the

C This terminology is taken from Sa’ida 1QBAL (Is/lamic Rationalism in the Subconti-
nent, Lahore 1984, p. 2) who defined ‘rationalism’ by reverting to a combination of the
Aristotelian definition of rheforic in ,,Analytica priora” [24b] and ,,Topica” [100a] and his
teaching of the prima causa in ,Metaphysica” [Book IV]:

»In a general sense, any explanation is a rational explanation, but, in particular, rational-
ism is an application of reason in answering questions about the ultimate nature of reality.
‘Rationalism’ then is the name of a methodology; a metaphysical position and a view of the
reality.”
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pantheistic al-wahdat al-wugiid-teaching of Mihy’d-din Muhammad Ibn
¢Arabi (d. 1240 AD) became quite influential in the development of Muslim
thought in India.? Because Islamic thinking on the Indian Subcontinent was
spread on the first hand by members of the Cistiya-fariga 10 it is quite un-
derstandable that the works of Islamic scholasticism have, over a long pe-
riod of time and in comparison to those of the mystics, gone relatively un-
noticed.!! '

b) The Break and the Rationalist Reaction

The break in the mutual intellectual tradition of Christianity and Islam
arose from different external developments, including, the destruction of
most of the classical centers of learning in the Islamic World by the Mongols
and the gradual emancipation of the bourgeoisie in medieval Europe. The
latter had its theoretical foundation in the Lutherian reformation, which es-
tablished, by means of Luther’s translation of the Bible, the new conceptual
key-term vocation [ Beruf], that led to the introversion and desacralization
of religion.!2 This again led to the emancipation of the subject from the
whole of creation to confront itself with the realm of objects from which it
draws its concepts of the world.

From this newly created dichotomy resulted the new philosophical con-
cept of Freedom [Freiheif]. This idea has since dominated Western philo-
sophical thought, from the Enlightenment by way of Descartes, Spinoza,
and Leibniz, Kant, Fichte and Schelling until today.

In the meantime a different concept of political power was established in
India by the Moguls; a concept that HARDY named Patrimonialism by, fol-
lowing Max Weber’s terminology. It is characterized by a concentration of
any right of disposal in the hands of the monarch over the hierarchical or-
dered subjects who form with their monarch a ‘society on agreement’ by
acknowledging his power as legitimate.!3 This concept, as a principle of
legitimation, reached its peak during the reign of Sah Abd ul-fath Galal ud-
din Akbar (1542-1602 AD) glorifying himself as falifa, the maintainer of
the universal validity claiming revealed divine order. In the same moment
he strategically tried to combine the normative tradition of Islam with in-
digenous religious, social, and legal traditions for the purpose of consoli-
dating his power. He always reasoned by appealing to the need for the main-
tenance of universal harmony and wholeness, minimizing differences be-
tween religions. :

According to Islamic understanding this claim is only possible to realize
in strict accordance with the saria. The rule of the prophet Muhammad was
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held to be the ideal prototype of this realization. With the proclamation of
his own eclecticistic religion called ‘din-i illahi’ in 1582 AD, Akbar obvi-
ously, in the eyes of the “w/ama’, broke with the primary implications of
Qur’an and Sunna, concerning for example the position of the ruler with
respect to God, ritual aspects, or the characteristics attributed to God.!4
This led to the emergence of a new rationalist-theological reaction, fore-
most among the politically very active NagSbandiya-fariga, to whose tradi-
tion Maulana Sayyid Abi’l-A‘la Maudadi centered himself. The first im-
portant figure in this trend was Saih Ahmad Fariiqi Sirhindi (1564-1624

" AD) whose internal criticism on religious circumstances is considered to be

the first Indian rationalist work, comparable even to the critical work of
Abi Himid Muhammad al-Gazali (1058-1111 AD).15

¢) Concepts of History in European Modernity

The tension between Akbar’s politically motivated religious eclecticism
and Ahmad Sirhindi’s criticism, which was oriented on the absolute truth
determined by divine revelation, formed the crucial point in the cultural
development of Islam in India. From here three traditions emerged which
all drew from the great rationalist heritage. These traditions analyzed Islam
in the following centuries in India, brought on internal critique, and showed
ways out of the crisis.!®

All three traditions have continued until the present; their unifying ele-
ment is the problem of ethnicity: the search for criteria of Indo-Muslim iden-
tity in dissociation from other socio-religious groups. A. S. AHMED ap-
plied E. GELLNER’s extension of David Hume’s pendulum-theory and thus
offers a quite useful scheme for including all three traditions.!”

The pendulum, swinging between two antagonistic extremes, points to a
cyclic development in Islam, wherein every stagnation reacts by means of
critique in a regress to the opposite.

An objection against this theory seems to be that it, of course, requires a
paradigm of development such as the Hegelian, assuming a purpose in his-
tory. It looks as if those two poles require each other to guarantee develop-
ment in an evolutionary sense. But Modernity offers by using HABERMAS’
subsuming term Counter-Enlightenment [ Gegenaufklirung)'® another way
to view history: Nietzsche’s Philosophy of Origin [ Ursprungsphilosophie].
It is worthwhile to briefly examine this model. According to Nietzsche hu-
man reason is tied by nature to Interest, or Power [ Machif]. This view de-
stroys the Hegelian as well as every other rationalistic paradigm of cogni-
tion, because reason is not alienated from itself but from its origin, its origin
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being an instinctive, irrational Will for Power [ Wille zur Machf], which is
the motivating force for the primary principle, Life. It was the dominance of
this a priori-’ Power -principle in times of cultural ascendancy which helped
the pure culture to overcome degenerated forms and to continue its domi-
nance; this principle is in times of cultural crises (like the one Nietzsche
perceived during his own lifetime) oppressed by ideas produced by the hu-
man intellect.!® In the great theme of cultural revival lies Nietzsche’s ro-
mantically inspired conception of history, in the recollection of the pure
manifestation of the archaic principle of life which is symbolized in a new
Dionysus-myth.

In this outline the absolute rationalism of the modern age equals not an
End of History, but rather the human beings’ most serious alienation from
their own ‘superhistorical’ nature which has to be overcome without being
regressive: ,,This utopian attitude, which points towards the God yet fo come,
distinguishes the Nietzsche’s undertaking from the reactionary call ‘Back

to the roots’.”20

d) Critical Analysis in Islamic Context

As can be seen, the concepts of history in Western Modernity are tightly
connected to epistemological discussions which were initiated mainly by
Kant’s critique concerning human understanding. It is thus not surprising
that modern arguments of a normatively given Islamic view on history started
with a critical analysis of existing epistemologies as well.

This started with al-Gazali, who criticized the prevalent theories of knowl-
edge methodically® as well as regarding contentE in a way that was pre-
dominant even into the 20th century AD; the most influential modern Indo-
Muslim thinker Muhammad Iqbil characterized the works of al-Gazili as
,»...almost as apostolic like that of Kant in Germany of the eighteenth cen-
tury.”21 Moreover Saih Ahmad Sirhindi and his successors followed al-
Gazalis criticism, as they all likewise were brought up in times of social,
political, and cultural decline. At the end of the Mogul-period, Qutb ud-din
¢Abd ur-rahim ‘Sih Wali’l-ullah’ Dihlawi (~1702-1762 AD) established,
on the basis of his critical rationalism, the first and even nowadays most
influential all-embracing system of Islamic thought in India, to which the
‘Reform-Orthodoxy’ as well as the ‘Liberal Modernists’ refer alike.

De. g. in: ,al-Mungid min az-zalal”
Ee. g. in: , Tahafut al-falasifa” and: ,Jhya> ‘ulim ad-din”
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About one hundred years later, the bloody close of the ‘Great Sepoy
Mutiny” (1857 AD) on one hand and the trend of growing westernization
among the Muslim élites on the other caused once again a critical reaction.
Around 1860 AD, a group of <w/ama’ under the leadership of Maulina
Muhammad Qasim Nanautawi (1833-1877 AD) and Maulana Rasid Ahmad
Gangauhi (1829-1905 AD) founded in Deoband/ U.P. a religious college,
the ‘Dar ul-“ulam’, which up to our days understands itself explicitly as the
practical realization of the spiritual heritage of ‘Sah Wali’l-ullah’.22

More than others, Nanautawi radicalized his critique concerning human

- understanding of sensualism [mahsisiyat], materialism [dahariyaf], and

speculative Cartesian-style rationalism [ma ‘giliyaf]. He did this by
marginalizing the differences between their epistemological paradigms and
unifying them ‘ Deobandiyat -school of thought, that was spread all over the
Subcontinent, in which the introverted experience of the divine [ma Tifaf]
became central, as one can find already in al-Gazali’s ,,Jhya> “ulim ad-din”.23

The ‘Deobandiyaf -movement stood in open opposition to the spirit of
the’Muhammadan Anglo-Oriental College’ of “Aligarh/ U.P., which was
established in 1875 AD by ‘Sir’ Sayyid Ahmad Han which tried to be a
synthesis of western Pragmatism and the cultural values of Islam.

‘Aligarh was also a result of the educated élites’ search for a genuine
identity for Indian Muslims, produced by their culturally and politically
unstable situation after the ‘Great Mutiny’. All have in common the view
that the creation of self-confidence, and thus identity, is only possible by
reforming the educational system.

In Europe, a similar development occurred not only by chance: if one
follows Hegel, a crisis of thought must succeed a crisis of time.24

The new knowledge of the natural sciences in Post-Napoleonic Europe
had been a necessary base for the ‘Industrial Revolution’ and thus for the
export of Modernity to the colonies. But it led, on the other hand, to a gradu-
ally hightened relationship between the bourgeoisie and aristocracy and there-
fore demanded a revised foundation of Weltanschauung, and thus of soci-
ety. Affected by the natural sciences’ optimism concerning human under-
standing, the Neo-Kantians claimed to have purged the Kantian critical phi-
losophy of all speculative accessories; hence philosophy became a pure epis-
temology.

Accordingly, metaphysics became associated with the past, a destructive
philosophy of the aristocracy, and thus the subject to the so-called ‘Counter-
Enlightenment’ or ‘Postmodernity’ which was dominated by the philoso-
phies of Schopenhauer, Nietzsche, and also by the Hermeneutics of Friedrich
Schleiermacher.
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Both approaches have found their modified equivalents among the In-
dian Muslims since the middle of the 19th century AD.. The Neo-Kantian
epistemology is represented by the Is/lamic Pragmatism of Sayyid Ahmad
Han and his epigones, for the metaphysical reaction stood Deobandiyat and
every school of thought associated with it. Both were attempts to solve one
and the same social and intellectual crisis by means of different interpreta-
tions of the relation between objective reality and subjective usefulness,
which again determines different premises for each interpretation of reality.

But this practically orientated demand led to the two interpretations as
ideologies, which in turn led finally to a hightening of tension within the
Muslim community in India and to the weakening of the Muslim commu-
nity with respect to external communities. In this situation, conciliatory ap-
proach was required to mediate in the dispute between Social Modernism
and a Muslim identity which can only be justified by traditional means. In
the.time that followed, the work of Muhammad Sah Iqbal (1873-1938 AD)
came comparatively closest to this aim. ’

With his work ,,The Reconstruction of Religious Thought in Islam” (1925
AD), written in English, Iqbal provided for the first time a philosophical
foundation of modern Muslim identity by means of an explicit discussion of
modern western philosophies.?> In doing so he became a key figure in the
Islamic contribution to the project of intellectual Modernity claiming uni-
versal validity. He introduced the still relevant discussion of different West-
ern schemes of reasoning within modernist as well as traditionalist circles,
because the prerequisites as well as these western models themselves had
found entrance into Non-European cultures, mainly by the mediation of the
European colonial regimes.

e) Maudiidi’s Paradigm of History as the Traditionalist-Ideological As-
pect of Igbal’s Religious-Philosophical ‘Reconstructivism’

Like the ‘All-India Muslim League’, established in 1906 AD, also Maulana
Abu’l-A‘la Maudadi, and his ‘school’, were implicitly as well as explicitly
influenced by the works of the late Muhammad Igbal. 26

It seems that some clues exist which would even allow the conclusion
that the differences in the works of both towards ‘Reconstruction’’ may
merely be understood as just two sides of the same coin.

F The term ‘Reconstruction’ is drawn from Iqbal’s epistemological major work ,,The Re-
construction of Religious-Thought-in.Islam”. It should be understood as identical with
HUNTINGTON’s term ‘Islamie Resurgence’ (cf. note 4)..

{
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From a theoretical point of view, both critically analyzed the situation of
the Indian Muslims in the period which immediately preceded the partition
of the country at the close of British colonial presence, and both equally
related this situation to the implications of the normative sources of Islam.

Both sought to free the roots of Muslim identity within its specific terri-
torial frame, but also remembering perfectly Islam’s claim for unlimited
spatial and temporal validity, and both, although setting different priorities,
analyzed the situation from the intellectual as well as from the definite his-
torical point of view. For this they used a paradigm of historyC which is

~ based on a prophetic tradition [Aadis] and which could be described as fol-

lows: a development which, starting from the definite historical ideal state,
enters (by renunciation of these normative implications justifying the ideal
state) cyclically into intellectual and political crises. These crises will in
turn be resolved by one or more personalities who analyzes the particular
crisis for the community and admonishes it to repent. This paradigm is called
‘tagdid , ‘renewal’ or ‘restauration’, and is founded upon Aadis 1 in the ,,Kitab
al-malahim” of the ,,Sunnan Abi Da’ud”:

»oulaiman b. Da’td am-Mahri handed down to us: ‘Ibn Wahab has
narrated that Said b. AbG Ayyiib had told from Sarahil b. Yazid al-
Muc“afiri, from Aba Algama, and from Abii Huraira, who came to know
that the messenger of God - prayer be on him and peace - says: ‘Indeed,
God sends this community on the begin of each century one who re-
stores their religion.” ...”27

In their different ways of dealing with this paradigm, it seems possible to
illustrate the respective stances of Iqgbal and Maudidi within their joint
project, ‘Reconstruction of Religious Thought’.

Iqbal, who had studied intensively the philosophies of European Moder-
nity during his three-year study trip in Germany, directed his critique of
understanding towards his philosophical opponents in the West as well as to
the self-described ‘enlightened’ Muslims of the “Aligarh-tradition. For this,
he presupposed the ideal subject of the European Enlightenment: the free,
responsible, and thus ‘sensible’ man who possesses the ability ,,... to com-
pare and to keep together given ideas either with other or with his own ca-

G Igbal referred to this paradigm only implicitly in Chapter 5 and 6 of ,,The Reconstruc-
tion of Religious Thought in Islam”, but he included in his historical analysis nearly all
personalities which Maududi extensively discussed as mugaddidin in Chapter 3 of his pro-
grammatic work ,,Tagdid wa ihya’>-yi din” (1940 AD).
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pacity of understanding with respect to an idea, which thus only became
possible [.]728, and thus possess the ability to judge independently [/gtihad].

This can be proved by the formal fact, that the major part of his works is
written in Persian or English, the languages of the élites, as well as by crite-
ria regarding content.

Maududi’s proposition, however, was the dichotomy of constant search
for meaning by human beings, which is manifested in the creation of meta-
physical systems of interpretation and his limited ability to judge, for which
reason the Creator of the universe revealed to him by way of the prophets
the way in which the world has to be interpreted. The recognition of this
interpretation and the attempt to understand it rationally as well as emotion-
ally is named ‘knowledge’ [ %/m], while its rejection or its subordination
under human-made schemes of interpretation is understood by Maudidi as
‘ignorance’ or ‘denial’ [gahiliyaf]. ‘ _

The duty of the knowing man is, especially in times of internal crises, to
draw up a program of reforms [7s/ah ki tagwiz] on the basis of Qur’an and
Sunna by means of a critical analysis of the spatial and temporal concrete
situation [apne ma-hiil sahih tashis]. He should then propagate this program
to the ignorant, and should be committed to its practical realization: an Is-
lamic rennaissance [7Ay3°-yi nizam-i islam) after the pattern of the prophet’s
state in al-Madina.2? These are all implications of the tagdid-paradigm which
Maudidi deduced from the above quoted Aadis. The fundamental criterion
for him was the unlimited recognition of the normative texts and the strict
refusal of any kind of innovation [fagaddud], which means a synthesis of
different human-made schemes of interpretation with the divine system Zs/am.

It seems as if Igbal’s application of the tagdid-paradigm was in the first
place a discussion of those worldviews which came into being from outside
the Islamic culture as a result of human speculation and which led, mediated
by colonization of the Islamic cultural area, to ‘Innovation’ inside the Is-
lamic system. Maududi, on the other hand, paid more attention rather to
these ‘innovative forms’ and their consequences within his own culture; how-
ever, he needed the extrinsic analysis of Igbal for his own intrinsic analysis.

Maududi saw himself, though not explicitly, as belonging to the tradition
of the mugaddidin which he discussed. These were 1) “‘Umar b. ‘Abd al-aziz
(~677-720 AD); 2) the founder of the four most important law schools
[a’mma-yi arb“a]: Abu Hanifa (699-767 AD), Abii Abd-allah as-Safi (767
- 854 AD), Mailik b. Anas (714 - 798 AD), and Ahmad b. Hanbal (780 - 855
AD); 3) Abi Hamid al-Gazali; 4) Ibn Taimiya (1263-1328 AD); 5) Saih
Ahmad Sirhindi; and 6) ‘Sah Wali’l-ullah’ Dihlawi.30
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He followed the traditionalist way by drawing all his reformative thoughts
from the axioms of the normative sources; for this reason he tried hard to
understand these texts even further. This could be derived from the fact that
he used the greater part of his active life to translate the Qur’an into Urdi
and to provide it with a tafsir, his ,,Tafhim ul-qur’an”,3! which, according
to M. AHMAD, is nowadays most popular commentary in Pakistan.32

That is why one will look in vain for obvious logical arguments of his
statements in the fashion of the rationalists. In contrast to the works of the
above mentioned mugaddidin, all of Maudidi’s arguments are normative

- statements or derivatives from Qur’an and Sunna which are not ordered logi-

cally in relation to the present, but coagulated into an ideology. That is the
reason why the works of Maududi must be called rather ‘popular’, contrast-
ing Igbal who raised the same analysis on a metaphysical level and reasoned
logically, though he did not deliver a concrete practical concept as Maudiidi
tried to do.

Following the above given definition of ‘ideology’ (cf. fn. b), it is pos-
sible to reason ideologically on the tagdid-paradigm Maudidi’s idea, how,
from his own perspective of the present, the ideal condition of the past could
be reached in the future in an up-to-date manner. It is thus also possible to
come full circle with the paradigms of history of Western Modernity to un-
derstand Maudiidi in the same way as Iqbal, as a thinker of a greater idea of
Modernity, and to fit in his ideology from the reflexive viewpoint of the
past as well as of his lifetime in terms of the history of ideas.

The key role herein uses Maududi’s concept of the ‘Perfect Renewer’
[mugaddid-i kamil), of the Imam ul-mahdi

,»The place of the Perfect Renewer is yet still empty, but the reason
knows it, nature demands it, and the development of worlds condition
requires it, that such a ‘leader’ will be born, whether he will be born in
this time or [just] be born after thousands of courses of epochs.

His name will be ‘ul-Imam ul-mahdi’, about which there exist already
clear prophecies in the sayings of the prophet = prayer be on him and
peace.”33

This quotation reveals quite clearly the ideological content in this con-
ception of Maududi. It refers to the immediately approaching Islamic
eschatology, a momentum which is typical for religious analysts of crises.
That seems quite comprehensible in the face of the developments in West-
ern natural sciences and politics witnessed by Maudadi and Iqbal.34 But
while Igbal reasoned rationally that Islam is the best of all possible options,
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Maudiidi assumed that Islam is the only possibility to overcome existing
schisms:

, At the end, the fifth stage of the prophecy, all constellations direct to
the fact that the history of mankind with [full] speed heads towards it.
All man-made ‘Isms’ have readily been tried out and for the most part do
not work. For man remains, now he is upset, no other opportunity then to
return to Islam.”3>

In this context, there is one important feature concerning Maududi’s ap-
plication to the /mam ul-mahdi and which is obviously not based on a nor-
mative or even traditional ground:

, My assumption is, that the coming one will be a leader of most mod-
ern fashion in his epoch. He will possess the discerning insight into all
modern fields of knowledge over his time ... and over all modern people
of his age this man will just reach highest praise.”3°

Here there seems to be an obvious parallel to Nietzsche’s messianic Prin-
ciple of the Dionysian: The Sacred, which unifies everything and every-
body, will be reborn from the debris of reason-made schisms.

,The tragic understanding...” of the limitations of science ,,..., on which
its own optimism, that is hidden in the nature of logic, fails [.77%7 leadsto a
resuscitation of the original myth applying itself to the modern external con-
ditions of the ‘here and now’. In this respect, it is thus at least possible to
understand an important part of Maududi’s theoretical work in the context
of a Modernity with universal claim.

But Maudiidi’s emphasis lies, in opposition to Nietzsche and to Igbal, on
the practical realization3® of the renewal-idea by means of continuing ef-
forts in strict correspondence with the normative implications [ gihad),>? be-
cause for him the idea of a natural necessity of tagdid is justified almost by
its own by the difference of the ‘debit’-standardization of the Qur’an and
the spatial and temporal concrete ‘credit’-state.

To grasp this difference, he needs no establishment of a logical relation
between these two states, but rather a separate analysis of each of them, and
practical concepts for their mediation.
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SAB-E CELLE

The beginning of winter is a moment of particular importance in Iranian
popular time reckoning. The first day of the first winter month Dey, equal to
the date of winter solstice, in Iranian folklore is the beginning of Celle-ye
Bozorg (,,The Great Forty™) - a period which includes the first forty days of
winter.! That is why the eve of the first day of winter is commonly known as
Sab-e Celle - the Celle Night. ,

Celle-ye Bozorg ends on the 10th of Bahman, the date of the pre-Islamic
fire festival, Sade. The festival has been generally forgotten today, although
some of its customs and magic practices survived in the Iranian countryside.
According to popular time computation, the Great Celle is immediately fol-
lowed by the Small one (Celle-ye Kucek) which lasts only twenty days i.e.
until the end of Bahman. On the first of Esfand, the closing date of Celle-ye
Kucek, a semi-vernal festival is held in some parts of Iranian world (Central
Iran in particular, but also some places in Tajikistan)? . Esfand, the last win-
ter month, may be considered an intermediary stage between winter and
spring. Regular spring begins with the festival of Nouruz, on the first of
Farvardin equal to the vernal equinox.

0O1d sources (chiefly Biruni and his followers)? testify to the existence of
a pre-Islamic Iranian festival falling around the winter solstice. Several Zo-

!see: A. Krasnowolska, Some Key Figures of Iranian Calendar Mythology, Krakéw 1998,
51 ff.

2 S.H. Taqizadeh, ,,01d Iranian Calendars Again”, BSOAS 14/2, 610; A.Q. Enjavi-ye Sirizi,
Jasnhd va aqayed-o mo 'taqedat-e zemestan, Tehran 1352-4 (1973-5), I 29-53, 86-106; II:
28-77, 152-69; Muxiddinov, ,,Narodnyj zemledel’¢eskij kalendar’ pamirskix tadzikov”,
Pamirovedenie 1, DuSanbe 1984, 158-9.

3 Al-Biriini, Kitab al-atar al-bagiya: Chronologie orientalischer Vélker, ed. C.E. Sachau,
Leipzig 1923, 225-6 (later on referred to as Chronology); id. Al-Qanin al-Mas ‘Gd1, Hyderabad
1954, 1, 264; Gardizi, Zeyno-Il-axbar ed. Habibi, [Tehran] 1347 (1968), 245; Qazvini, Aj3yebo-
I-maxlugat, ed. N. Sabuhi, [Tehran] 1361 (1982), 79-80.



