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INTRODUCTION
Through the Khalifah Institute we always try to disseminate and promote the traditional beliefs and practices of Islam. Sometimes, though, I worry that perhaps because we so often use the language of modern science and technology to describe traditional Islamic belief and practice that there may be those who do not realize how closely we try to stay within the bounds of authentic Islamic scholarship.
To remedy what could otherwise come to be a misunderstanding as to the traditional authenticity of the Islamic knowledge we present to the world through the Khalifah Institute we thought it would be useful to present the ideas and words of some prominent Muslim scholars concerning many of the same Islamic concepts and issues which form the ideological basis of the Khalifah Project.

This volume reviews the writings of three prominent Muslim scholars of the 20th century. They are Sir Dr. Allamah Muhammad Iqbal, Dr. Ali Shariati, and Maulana Dr. Muhammad Fazl-ur-Rahman. I think it would be true to say that they are representative of the diversity of modern Islamic scholarship. In a later volume we will present the ideas and writings of various early Muslim scholars covering a similar range of Islamic Issues.
I could not say that we at the Khalifah Institute are in complete agreement with the ideas expounded by any of these three important scholars, but we are certainly in general agreement with most of the enlightened knowledge that all three of these scholars have contributed to the modern Muslim ummah.

None of these scholars, although they are all contemporary, write in the manner I do so you will find their choice of words very different than mine. Sometimes, perhaps, their words can be a little difficult to understand (although my writings must also occasionally suffer from that same malady).

I think you will find in the articles by these three outstanding Muslim scholars literally hundreds of instance where the ideas they are expressing are in complete agreement with the teachings of the scientific understanding of Islamic knowledge being disseminated through the Khalifah Institute. Additionally, the general Islamic worldview presented, and I would say consensually held, by all three scholars is virtually identical with the spiritual perspective behind the dawah activities of the Khalifah Project.

Muhammad al’Mahdi

Founder, Khalifah Institute

PART Itc "PART I"
SIR DR. ALLAMAH MUHAMMAD IQBALtc "SIR DR. ALLAMAH MUHAMMAD IQBAL"
Sir Dr. Allamah Muhammad Iqbal (Foremost Islamic Reformer, Scholar, Poet and Philosopher. One of the founding fathers of the Islamic Republic of Pakistan), Sir Dr. Iqbal was born in Siakot, Punjab (1877-1938). He is undoubtedly a renowned and foremost Islamic Reformer Scholar and poet-philosopher of Islam. Many have found in his writings a never-failing source of inspiration, delight and aesthetic wonder. He has made a vast contribution to our understanding of the Holy Writ of Islam and offered his own evaluation of the remarkable example of the life of the Prophet of Islam (peace be upon him). He presented to the world total excellence of how best our earthly life can be lived.
There are many serious-minded scholars who have seen in the ideas of Iqbal a sort of living force which is perennially at work in shaping the life and destiny of the Muslim ummah world-wide.
THE NATURE AND PURPOSE OF MANKIND IN SOCIETY: HIS ROLE AS THE VICEGERENT OF GODtc "THE NATURE AND PURPOSE OF MANKIND IN SOCIETY\: HIS ROLE AS THE VICEGERENT OF GOD"
tc ""
(Summary of Writings and Ideas of Sir Dr. Allamah Muhammad Iqbal)

The Qur’anic rendition of creation is unique in that man is the vicegerent of God on earth.
In spite of his momentary aberration, man does not fall from grace. He continues to enjoy divine favour and blessing after his descent to the earth. Let us hear what the Qur’an has to say on the subject. “And when thy Lord said to the angels: Lo! I am about to place a vicegerent in the earth, they said: wilt Thou place therein one who will do harm therein and will shed blood, while we, we hymn Thy praise and sanctify Thee? He said: surely I know that which ye know not. And He taught Adam all the names, then showed them, to angels saying: Inform me of these if ye are truthful. They said: Be glorified! We have no knowledge save that which Thou hast taught us. Lo! Thou, only Thou art the Knower, the Wise. He said: 0h Adam, inform them of their names, and when he informed them of their names, He said: Did I not tell you that I know the secret of the heavens and earth? And I know that which ye disclose, and that which ye hide. And when We said unto the Angels: prostrate yourselves before Adam, they fell prostrate, all save Iblis. He demurred through pride and so became a disbeliever. And We said: “Adam! Dwell thou and thy wife in the Garden and eat ye freely (of the fruits) thereof where ye will; but come not nigh this tree lest ye become wrongdoers.” But Satan caused them to deflect there from and expelled them from the (happy) state in which they were; and We said: Fall down, one of you a foe unto the other! There shall be for you on earth a habitation and provision for a time. Then Adam received from his Lord words (of revelation) and He relented toward him. Lo! He is the relenting, the Merciful. We said: Go down, all of you, from hence; but verily there cometh unto you from Me a guidance and whoso followeth My guidance, there shall no fear come upon them, neither shall they grieve. But they who disbelieve and deny Our revelation, such are the rightful owners of the fire. They shall abide therein.” (II-30 to 39).

Thus, according to the Qur’an, Adam, before his so-called fall, had already been appointed God’s vicegerent on earth and, of this status, he was not deprived even after the Satan betrayed him into sin. His absolute superiority over the rest of the creation was fully established when the angels were commanded to prostrate themselves before him. What more exalted position can any creature hope to enjoy? The objection of the angels that man will indulge in destructive activities was brushed aside by God with the remark that He knew what they did not know, which shows that God had full confidence in the constructive and creative abilities of man. God did not deny that man will commit evil and do mischief, but His reply to the angels was, so to say, that the good in man will triumph over the evil in him and his constructive activity will outweigh the destructive side of his life. God seems to have presaged in these lines the triumph of the Divine in man over the Satanic in him, both from the individual and collective view-points. This means that the Qur’an believes in the ultimate victory of good over evil.

The disobedience committed by Adam caused his expulsion, but the aberration was pardoned by God, so that Adam and Eve came down to the earth in a state of sinlessness. The Qur’an, thus, repudiates the Jewish and Christian doctrine of original sin. God not merely provided an abode for man but also promised to help him through His revealed guidance. Of course, the Qur’an says that man will have to wade his way through conflicts, jealousies and undesirable forms of competition but those who believe in God and His revealed word and follow the divine guidance with understanding are promised peace and happiness.
We are, therefore, led to the conclusion that there is something divine in the uniqueness of human individuality. It is indeed the most precious gift of God and the highest agency for human development and betterment. Men can contribute to social welfare only in so far as they differ from and complement each other. It is true that the differences in human beings lead sometimes to conflicts, but if these conflicts can be kept within bounds, they lead to progress and not to decay. In any case, Iqbal has the utmost respect for the unique individual. He goes so far as to claim that “the kingdom of God on earth means the democracy of more or less unique individuals, presided over by the most unique individual on the earth”.
It may be noted here that while Iqbal is right in stressing the worth of human individuality against the dangers inherent in social over-organization, individuality must submit itself to some discipline in order to be of value to society. If the external organization of society fails to satisfy the individual, he should submit to the discipline of his own enlightened self in order to be able to act in a responsible manner. Even in revolting against his society, the individual has to identify himself with its more permanent and lasting interests. Otherwise, he cannot live meaningfully. It is impossible to think of an individual who tears himself completely apart from his society, because he can work for his ideals and realize them only by making an impact on the community of which he is a member. If he feels that his community is not going in the right direction or is likely to harm the interests of the larger humanity, he should try to set it right.
In relation to those people who revolt against society and assert their individuality because their selfish desires and private interests prompt them to do so, the external organisation of society, however artificial and irrational, is a powerful safeguard which prevents the growth of irresponsible individuality. Unless the revolt against society is creative and responsible, it will be like the revolt of those who believe in nudism or the cult of murder.
CONCEPT OF KHUDI OR “SELF” OR EGOtc "CONCEPT OF KHUDI OR “SELF” OR EGO"
Iqbal’s respect for the individual and his realization of the individual’s worth is the logical corollary of his philosophy of the ‘self’ or ego or khudi. He has given the word ‘khudi’ a new combination and invested it a new meaning. Khudi or “self” denote self-awareness, or self-determination. More light on the meaning of this word is shed by his poem ‘Saqi-Namah’ in which he says that for a person who keeps guard over his khudi (self), the bread which deprives him of his self-respect is no better than poison. Only that bread is auspicious for him which enables him to walk with his head high. Similarly, there is only one prostration which is permissible for him, and it is that which ends in the total prohibition of all other prostrations. Khudi, he says, is like a tiger of which the entire world, and the whole of the earth and the skies are preys. There are other worlds waiting to be conquered by man. Taken together, these statements show that Iqbal wants the individual to have respect for himself, to shed all fear of earthly authority and to be filled with high aims which may lead to his self-fulfillment. If the individual can come up to these standards, he may be said to have a ‘khudi’.

The moral and religious ideal of man, adds Iqbal, is not self-negation but self-affirmation, and he attains to this ideal by becoming more and more individual, more and more unique. The Prophet said, ‘create in yourselves the attributes of God’. Thus man becomes unique by becoming more and more like the most unique individual. Life itself, Iqbal declares, is individual. Its highest form, so far, is the ‘self’ (khudi) in which the individual becomes a self-contained exclusive centre. Since the essence of life is a forward assimilative movement, it is continually engaged in the creation of desires and ideals. For the purposes of its preservation and expansion, it has invented or developed out of itself certain instruments, e.g., senses, intellect, etc. which help in assimilating obstructions. The greatest obstacle in the way of life is matter, Nature. Yet Nature is not evil, since it enables the inner powers of life to unfold themselves.
Iqbal does not allow the “self” to go its own way. He has prescribed a scheme of education so that the self-development and self-fulfillment of the self may take place along desirable lines. The “self”, he says, is fortified by love, the highest form of which is the creation of values and ideals and the endeavour to realise them. Love individualises the lover as well as the beloved. As love fortifies the “self”, dependence (su’al) weakens it. All that is achieved without personal effort comes under su’al. Thus, in order to fortify the “self”, we should cultivate love, i.e., the power of assimilative action, and avoid all forms of “asking”, i.e., inaction. The “self” Iqbal goes on to explain, in its movement toward uniqueness has to pass through three stages, namely, obedience to law, self-control and Divine vicegerency. This last is the highest stage of human development on earth. The na’ib (vicegerent) is the vicegerent of God on earth. He is the most complete “self”, the acme of life both in mind and body: in him the discord of our mental life becomes a harmony.

THE INDIVIDUAL AND THE COMMUNITYtc "THE INDIVIDUAL AND THE COMMUNITY"
Iqbal’s individualism is evenly matched by his high regard for the Community. The Community has an enduring life, while individuals are born and perish. It is only through the community that one individual can associate with other individuals and such association is necessary for the growth of his individuality. As Prof. Arberry says, “Iqbal was not interested merely in the individual and his self-realization; he was equally concerned with the evolution of an ideal society or community as he preferred to call it. It is only as a member of this community that the individual, by the twin principles of conflict and concord is able to express himself fully and ideally; it is only as an association of self-affirming individuals that the community can come into being and perfect itself. Iqbal thus escapes from libertarianism by limiting the individual’s freedom, making him a member of a homogeneous community and from totalitarianism by limiting the community’s authority, making it a challenge and not an insurmountable obstacle to the individual’s self-realization”.

In the ‘Rumuz-e-Bekhudi’, Iqbal quotes a Hadith from the Prophet which says that Satan always keeps himself at a distance from the congregation of Muslims. He says that the individual and the community are a mirror to each other. The individual gains respectability from society, while society receives its organisation from the (unity of the) individuals. The community joins together the past and the future and its life is as unlimited as Eternity itself. The individual by himself is heedless of high purposes and is apt to dissipate his strength. It is the community which imposes discipline on him and teaches him to be as soft as the gentle breeze.
It will be seen that, in the opinion of Iqbal, the individual and the community are necessary to each other. Without individuals imbued with high ideals and gifted with vision, society would stagnate: without society, the individual cannot discipline himself and realize the best that is in him.
PRINCIPLE OF LEADERSHIPtc "PRINCIPLE OF LEADERSHIP"
Iqbal eulogises greatness wherever he finds it. This is because he likes dynamism, virility and strength of will. All this really amounts to a desire on Iqbal’s part that the Community should be guided by a strong and virile leadership which should draw its inspiration from the Prophet of Islam and model itself on his Sunnah in the widest sense of the word. His plea for strong leadership is in no sense an argument for dictatorship, because assumption of power by any individual in the manner described does not entitle him to any special privileges. In the eyes of Islamic law, his personal status in no way differs from that of an ordinary Muslim. He enjoys no special power beyond that of enforcing the law as laid down in the Qur’an and the Sunnah. The ruler in Islam, says Iqbal, is a member of the Islamic democracy like any other member. He can be sued against in a court of law, and if a suit is brought against him, he will have to attend the law court personally. Every Muslim is entitled to criticise any action taken by the ruler in his capacity as the head of the government. Individual freedom is a vital principle of the Islamic way of life. “Any mode of conduct which hampers the free development of the human individual is opposed to the shari’ah and ethics of Islam. Every Muslim is free to act as he likes provided he does not act in disregard of the revealed law of Islam.”

It would appear from the above remarks that Iqbal stresses the elective principle as the basis of Islamic democracy. Besides, he believes in the supremacy of the law and the equality of all Muslims. Freedom of expression and of criticism is also, in the opinion of Iqbal, one of the vital principles of Islamic polity. Moreover, Iqbal recognises that the Islamic Shari’ah aims at ensuring the freedom of action of the individual consistent with the general welfare of the society and that any mode of life which hampers the free growth of human individuality is repugnant to the ethics of Islam.
Every human being, according to Iqbal, is a centre of latent power. It follows, therefore, that all those social, political, economic and spiritual conditions should be created which might enable the individual to develop the powers latent in him. This involves the necessity of reconstructing society in all its aspects. True democracy is a necessary means of educating the people in the exercise of their rights, in giving them a sense of their own importance and in enabling them to play their role in the shaping of political, economic and educational policies.
We shall not discuss here the economic and social factors which condition the effective working of a democracy. Here we are concerned only with the intellectual and spiritual factors that help the growth of democratic institutions. One of these is the consciousness of the inherent dignity of the individual. In Iqbal’s phraseology, this is man’s consciousness of his khudi, the awareness of his self, the idea that every one of us is possessed of a unique individuality with latent powers and potentialities which must be allowed to develop. A man who is conscious of his unique individuality is also eager to contribute to the well-being of society with all his powers and potentialities. If the existing socioeconomic and political structure is such that it does not permit the growth of human individuality and its powers and potentialities, it is defective and must be corrected.
The role of the great man or the leader is to perceive those defects in society which hamper the growth of individuality and to work for their removal. The ideal man does not impose himself on society in such a manner as to eclipse all other talent and extinguish the spark that shines in other souls. His greatness lies in creating or striving to create the conditions necessary for the self-fulfillment and self-realization of all other individuals.
Society, according to Iqbal, is an association of self-affirming individuals. But the self-affirmation of one individual should in no way hamper the self-affirmation of other individuals. If the process of self-affirmation leads to conflicts, it should not be forgotten that to some extent such conflicts are inevitable and may have even healthy effects in so far as they lead to greater preparedness and more circumspection on the part of the individuals. But if the conflicts go deeper, they may tear the whole society apart. Education, law and government come to the rescue of society in such cases, but above all, the possession of common beliefs and a general agreement on the ethical values to be followed by the society are the best safeguard against the anarchic self-affirmation. Islamic society is based on a conception of the community expounded by Iqbal which works as an effective safeguard against the dangers inherent in individual self-affirmation. The ‘Rumuz-c-Bekhudi’ of Iqbal is a conscious attempt to explain those religious and ethical principles which serve as a check upon the individuals when they develop anarchical tendencies in the process of self-affirmation.

TAUHID AS BASIS OF THE ISLAMIC UMMAHtc "TAUHID AS BASIS OF THE ISLAMIC UMMAH"
According to Iqbal, Islam as a Polity seeks to give practical expression to the principle of Tauhid. “It demands loyalty to God, not to thrones. And since God is the ultimate spiritual basis of all life, loyalty to God virtually amounts to man’s loyalty to his own ideal nature. Islam as a system of emotional unification recognises the worth of the individual as such, and rejects blood-relationship as a basis of human unity. This is quite natural, because if the Islamic polity is an objectification of the principle of Tauhid, as Iqbal says, it must seek to demolish rather than strengthen the walls which divide one portion of humanity from another.
These, then, are the two dominant ideas of Iqbal’s philosophy, namely, his belief in the worth of the individual and his opposition to all forms of nationalism. But both have a common source in the principle of Tauhid (unity of God), because Tauhid leads us to offer our final and definitive allegiance to God and to the laws of God as revealed to His Prophet, making all other loyalties subservient to this primary loyalty and at the same time causes us to oppose all artificial divisions between one set of human beings and another, whether these divisions are based on geography, race or social and economic status.
THE FINAL DESTINY OF MANKINDtc "THE FINAL DESTINY OF MANKIND"
Holy Prophet, Muhammad s.a.w. represents all Prophets of God and is the embodiment of the perfection of Prophecy. In this regard Iqbal says:
“In Islam prophecy reaches its perfection in discovering the need of its own abolition.”
Given one perfect code of life to follow, now man could be left free to make his own choice. Now, he was free to accept or reject what the Qur’an offered and what the Holy Prophet preached and practised. This, in Iqbal’s opinion, was essential for the unification of all human societies. If God be the centre of the universe, then Muhammad (peace be upon him) is to be the Centre of the world of man. Mankind must unite around one centre. It is inevitable.
Finality of Prophethood is one of the greatest boons of God bestowed on mankind because this gives one and only one source of perfect and standard morality to be imbibed by all humanity so that they become one vast brotherhood, with common behaviour and the same outlook on life and necessarily with common rights and duties. Islam, being the last revealed religion, has to serve as the spiritual rallying point of humanity. Islam as such has the capacity to stand for a fatherland as well as a family in the eyes of a Muslim. Thus, humanity may get rid of racial, territorial and colour prejudices, which serve as perpetual prompters towards man-killing and other manifold collective outrages perpetrated by man against man.
An integrated self is a unity. It is a state that indicates consciousness of the self. Only a conscious self can be conscious of other selves. This way, all humanity can become one large brotherhood and, in the words of Iqbal, it would be the “spiritual democracy which is the ultimate aim of Islam”. In that spiritual democracy there would be no highhanded racial groups of ruling masters and miserable sections of “suffering servants,” no colour bar, no class hatred. Men have been created through “one breath of life”; they should all turn to the One.
The universe with all its infinite vastness and dimensions is essentially governed by one and only one encompassing Nature. This oneness of Nature is on account of One God. The world for man is a field of actions and trials, rewards and punishments, pleasures and pains, and so on, so that man’s potentialities actualize and his possibilities realize. There is no racial, territorial, colour or class distinction within man’s spirit, nor without. Everything is from the One and for everyone. Everyone should be genuinely one by believing in One God, testifying to the unity of all phenomena of Nature, adhering to one code of life and following the illuminating example of the Holy Prophet, one eternal embodiment of human perfection. This is the final destiny of our human civilization.
Source of this Summary:
IQBAL AND QURANIC WISDOM 
By Prof. Muhammad Munawwarah, 

Islamic Book Foundation.
THE HUMAN “SELF” – HIS FREEDOM AND IMMORTALITYtc "THE HUMAN “SELF” – HIS FREEDOM AND IMMORTALITY"
tc ""
(Summary of Writings and Ideas of Sir Dr. Allamah Muhammad Iqbal)

The Qur’an in its simple, forceful manner emphasizes the individuality and uniqueness of man, and has a definite view of his destiny as a unity of life. It is in consequence of this view of man as a unique individuality which makes it impossible for one individual to bear the burden of another, and entitles him only to what is due to his own personal effort, that the Qur’an is led to reject the idea of redemption. Three things are perfectly clear from the Qur’an:
i.
That man is the chosen of God:

‘Afterwards his Lord chose him (Adam) for himself and turned towards him. And guided him’ (20:122)
ii.
That man, with all his faults, is meant to be the representative of God on earth:

‘When thy Lord said to the angels, “Verily I am about to place one in my stead on Earth”, they said, “Wilt Thou place there one who will do ill therein and shed blood, when we celebrate Thy praise and extol Thy holiness?” God said, “Verily I know what you know not”’ (2:30)
‘And it is He Who hath made you His representatives on Earth, and hath raised some of you above others by various grades, that He may prove you by His gifts’ (6:165)
iii.
That man is the trustee of a free personality which he accepted at his peril:

‘Verily We proposed to the Heavens, and to the Earth, and to the mountains to receive the “trust”, but they refused the burden and they feared to receive it. Man undertook to bear it.’ (33:72)

We can define the human “self” as totality of his being. We can call it the human “ego” or “spiritual-mental-emotional self” or the “unity of human consciousness”.
Yet it is surprising to see that the unity of human consciousness which constitutes the centre of human personality never really became a point of interest in the history of Muslim thought.
The task before the modern Muslim is, therefore, immense. He has to rethink the whole system of Islam without completely breaking with the past. Perhaps the first Muslim who felt the urge of a new spirit in him was Shah Wali Allah of Delhi. The man, however, who fully realized the importance and immensity of the task, and whose deep insight into the inner meaning of the history of Muslim thought and life, combined with a broad vision engendered by his wide experience of men and manners, would have made him a living link between the past and the future, was Jamaluddin Afghani. If his indefatigable but divided energy could have devoted itself entirely to Islam as a system of human belief and conduct, the world of Islam, intellectually speaking, would have been on a much more solid ground today. The only course open to us is to approach modern knowledge with a respectful but independent attitude and to appreciate the teachings of Islam in the light of that knowledge, even though we may be led to differ from those who have gone before us. This I propose to do in regard to the subject of the present lecture.

The finite centre of experience, therefore, is real, even though its reality is too profound to be intellectualized. What then is the characteristic feature of the “self”? The “self” reveals itself as a unity of what we call mental states. Mental states do not exist in mutual isolation. They mingle and involve one another. They exist as phases of a complex whole, called mind. The organic unity, however, of these interrelated states or, let us say, events is a material thing; for the parts of a material thing can exist in mutual isolation. Mental unity is absolutely unique. We cannot say that one of my beliefs is situated on the right or left of my other belief. Nor is it possible to say that my appreciation of the beauty of the Taj varies with my distance from Agra. My thought of space is not spatially related to space. Indeed, the “self” can think of more than one space-order. The spaces of waking consciousness and dream-space have no mutual relation. They do not interfere with or overlap each other. For the body there can be but a single space. The “self”, therefore, is not space-bound in the sense in which the body is space-bound. Again, mental and physical events are both in time, but the time-span of the “self” is fundamentally different to the time-span of the physical event. The duration of the physical event is stretched out in space as present fact; the “self’s” duration is concentrated within it and linked with its present and future in a unique manner. The formation of a physical event discloses certain present marks which show that it has passed through a time-duration; but these marks are merely emblematic of its time-duration; not time-duration itself. True time-duration belongs to the “self” alone.

Another important characteristic of the unity of the “self” is its essential privacy which reveals the uniqueness of every “self”. In order to reach a certain conclusion all the premises of a syllogism must be believed in by one and the same mind. If I believe in the proposition ‘all men are mortal’, and another mind believes in the proposition ‘Socrates is a man’, no inference is possible. It is possible only if both the propositions are believed in by me. Again, my desire for a certain thing is essentially mine. Its satisfaction means my private enjoyment. If all mankind happens to desire the same thing, the satisfaction of their desire will not mean the satisfaction of my desire when I do not get the thing desired. The dentist may sympathize with my toothache, but cannot experience the feeling of my toothache. My pleasures, pains, and desires are exclusively mine, forming a part and parcel of my private ego alone. My feelings, hates, and loves, judgments and resolutions, are exclusively mine. Similarly, in order to recognize you, I must have known you in the past. My recognition of a place or person means reference to my past experience, and not the past experience of another “self”. It is this unique interrelation of our mental states that we express by the word ‘I’, and it is here that the great problem of psychology begins to appear. What is the nature of this ‘I’?

We appreciate the “self” itself in the act of perceiving, judging, and willing. The life of the “self” is a kind of tension caused by the “self” invading the environment and the environment invading the “self”. The “self” does not stand outside this arena of mutual invasion. It is present in it as a directive energy and is formed and disciplined by its own experience. The Qur’an is clear on this directive function of the “self”:
‘And they ask thee of the soul. Say: the soul proceedeth from my Lord’s (Amr) Command: but of knowledge, only a little to you is given’ (17:85).
In order to understand the meaning of the word ‘Amr’, we must remember the distinction which the Qur’an draws berween ‘Amr’ and ‘Khalq’. Pringle-Pattison deplores that the English language possesses only one word ‘creation’ to express the relation of God and the universe of extension on the one hand, and the relation of God and the human ego on the other. The Arabic language is, however, more fortunate in this respect. It has two words, ‘Khalq’ and ‘Amr’, to express the two ways in which the creative activity of God reveals itself to us. ‘Khalq’ is creation; ‘Amr’ is direction. As the Qur’an says: “To Him belong creation and direction.” The verse quoted above means that the essential nature of the soul is directive, as it proceeds from the directive energy of God though we do not know how the Divine Amr expression Rabbi (‘My Lord’) throws further light on the nature and behaviour of the “self”. It is meant to suggest that the soul must be taken as something individual and specific, with all the variations in the range, balance, and effectiveness of its unity. “Every man acteth after his own manner: but your Lord well knoweth who is best guided in his path’ (17:84). Thus my real personality is not a thing; it is an act. My experience is only a series of acts, mutually referring to one another, and held together by the unity of a directive purpose. My whole reality lies in my directive attitude. You cannot perceive me like a thing in space, or a set of experiences in temporal order; you must interpret, understand, and appreciate me in my judgments, in my will-attitudes, aims and aspirations.

The next question is: how does the “self” emerge within the spatio-temporal order? The teaching of the Qur’an is perfectly clear on this point:
‘Now of fine clay have We created man: Then We placed him, a moist germ, in a safe abode; then made We the moist germ a clot of blood: then made the clotted blood into a piece of flesh; then made the piece of flesh into bones: and We clothed the bones with flesh: then brought forth man of yet another make.’
‘Blessed, therefore, be God, the most excellent of makers’ (23:12-14).
When I take up a book from my table, my act is single and indivisible. It is impossible to draw a line of cleavage between the share of the body and that of the mind in this act. Somehow they must belong to the same system, and according to the Qur’an they do belong to the same system. ‘To Him belong Khalq (creation) and Amr (direction)’, how is such a thing conceivable? We have seen that the body is not a thing situated in an absolute void; it is a system of events or acts. The system of experiences we call soul or “self” is also a system of acts. This does not obliterate the distinction of soul and body; it only brings them closer to each other.
Thus the element of guidance and directive control in the “self’s” activity clearly shows that the self is a free personal causality. He shares in the life and freedom of the Ultimate creator who, by permitting the emergence of a finite self, capable of private initiative, has limited this freedom of His own free will. This freedom of conscious behaviour follows from the view of self-activity which the Qur’an takes. There are verses which are unmistakably clear on this point: 
‘And say: The truth is from your Lord: Let him, then, who will, believe: and let him who will, be an unbeliever’ (18:29).
‘If ye do well to your own behoove will ye do well: and if ye do evil against yourselves will ye do it’ (17:7).
Indeed Islam recognizes a very important fact of human psychology, i.e. the rise and fall of the power to act freely, and is anxious to retain the power to act freely as a constant and undiminished factor in the life of the self. The timing of the daily prayer which, according to the Qur’an, restores ‘self-possession’ to the self by bringing it into closer touch with the ultimate source of life and freedom, is intended to save the ‘self’ from the mechanizing effects of sleep and business. Prayer in Islam is the “self’s” escape from mechanism to freedom.
Passing now to the teaching of the Qur’an, the Qur’anic view of the destiny of man is partly ethical, partly biological. I say partly biological because the Qur’an makes in this connection certain statements of a biological nature which we cannot understand without a deeper insight into the nature of life. It mentions, for instance, the fact of Barzakh, a state, perhaps of some kind of suspense between Death and Resurrection. Resurrection, too, appears to have been differently conceived. The Qur’an does not base its possibility, like Christianity, on the evidence of the actual resurrection of an historic person. It seems to take and argue resurrection as a universal phenomenon of life, in some sense, true even of birds and animals (6:38).
Before, however, we take the details of the Qur’anic doctrine of personal immortality we must note three things which are perfectly clear from the Qur’an and regarding which there is, or ought to be, no difference of opinion:
i.
That the ‘self’ has a beginning in time, and did not pre-exist its emergence in the spatio-temporal order. This is clear from the verse which I cited a few minutes ago, (23:12-14).

ii.
That according to the Qur’anic view, there is no possibility of return to this earth. This is clear from the following verses:

‘When death overtake one of them, he said, “Lord! send me back again, that I may do the good that I have left undone!” By no means these are the very words which he shall speak. But behind them is a barrier (Barzakh), until the day when they shall be raised again’ (23:99-100). 

‘And by the moon when at her full, that from state to state shall ye be surely carried onward’ (84:18-19).
‘The germs of life, is it ye who create them? Or are We their Creator? It is We Who have decreed that death should be among you; yet We are not thereby hindered from replacing you with others, your likes, or from creating you again in forms which ye know not!’ (56:58-61).
iii.
That finitude is not a misfortune:

‘Verily there is none in the heavens and in the earth but shall approach the God of Mercy as a servant. He hath taken note of them and numbered them with exact numbering: and each of them shall come to Him on the Day of Resurrection as a single individual’ (19:93-95).
This is a very important point and must be properly understood with a view to secure a clear insight into the Islamic theory of salvation. It is with the irreplaceable singleness of his individuality that the finite self will see for himself the consequences of his past action and to judge the possibilities of his future.
‘And every man’s fate have We fastened about his neck: and on the Day of Resurrection will We bring forthwith to him a book which shall be proffered to him wide open: “Read thy book: there needeth none but thyself to make out an account against thee this day”’ (17:13-14).
Whatever may be the final fate of man it does not mean the loss of individuality. The Qur’an does not contemplate complete liberation from finitude as the highest state of human bliss. The ‘unceasing reward’ of man consists in his gradual growth in self-possession, in uniqueness, and intensity of his activity as an individual self or ego. Even the scene of ‘Universal Destruction’ immediately preceding the Day of Judgement cannot affect the perfect calm of a full-grown self.
‘And there shall be a blast on the trumpet, and all who are in the heavens and all who are in the earth shall faint away, save those in whose case God wills otherwise’ (39:68).
Who can be the subject of this exception but those in whom the ‘self’ has reached the very highest point of intensity? And the climax of this development is reached when the ‘self’ is able to retain full self-embracing God. As the Qur’an says of the Prophet’s vision of the Ultimate Creator:
‘His eye turned not aside, nor did it wander’ (53:17).
This is the ideal of perfect humankind in Islam.
With these three points clearly grasped, the rest of the doctrine is easy to conceive. It is open to man, according to the Qur’an, to belong to the meaning of the universe and become immortal.
‘Thinketh man that he shall be left as a thing of no use? Was he not a mere embryo?
‘Then he became thick blood of which God formed him and fashioned him; and made him twain, male and female. Is not God powerful enough to quicken the dead?’ (75:36-40).
‘By the soul and He Who hath balanced it, and hath shown to it the ways of wickedness and piety, blessed is he who hath made it grow and undone is he who hath corrupted it’ (91:7-10).
And how to make the soul grow and save it from corruption? By action:
‘Blessed be He in Whose hand is the Kingdom! And over all things is He potent, who hath created death and life to test which of you is the best in point of deeds; and He is the Mighty and Forgiving’ (67:1-2).
Life offers a scope for self activity, and death is the first test of the synthetic activity of the self. There are no pleasure-giving and pain-giving acts; there are only self-sustaining and self dissolving acts. It is the deed that prepares the self for dissolution or disciplines him for a future career. The principle of the self-sustaining deed is respect for the self in myself as well as in others. Personal immortality, then, is not a candidate for it. The most depressing error of Materialism is the supposition that finite consciousness exhausts its object. There are other ways of approach open to us; and death, if present action has sufficiently fortified the self against the shock that physical dissolution brings, is only a kind of passage to what the Qur’an describes as Barzakh. The records of Sufistic experience indicate that Barzakh is a state of consciousness characterized by a change in the “self’s” attitude towards time and space. There is nothing improbable in it. It was Helmholtz who first discovered that nervous excitation takes time to reach consciousness. If this is so, our present physiological structure is at the bottom of our present view of time, and if the ‘self’ survives the dissolution of this structure, a change in our attitude towards time and space seems perfectly natural. Nor is such a change wholly unknown to us. The enormous condensation of impression which occurs in our dream-life, and the exaltation of memory, which sometimes takes place at the moment of death, discloses the self capacity for different standards of time. The state of Barzakh, therefore, does not seem to be merely a passive state of expectation; it is a state in which the ‘self’ catches a glimpse of fresh aspects of Reality, and prepares itself for adjustment to these aspects. It must be a state of great psychic unhingement, especially in the case of full-grown ‘self’ who has naturally developed fixed modes of operation in a specific spatio-temporal order, and may mean dissolution to less fortunate ones. However, the self must continue to struggle until it is able to gather itself up, and win its resurrection. The resurrection, therefore, is not an external event. Whether individual or universal it is nothing more than a kind of stock-taking of the self past achievements and his future possibilities. The Qur’an argues the phenomenon of re-emergence of the self on the analogy of his first emergence:

‘Man saith: “What! After I am dead, shall I in the end be brought forth alive?” Doth not man bear in mind that We made him at first when he was nought?’ (19:66-67).
‘It is We Who have decreed that death should be among you. Yet we are not thereby hindered from replacing you with others your likes, or from producing you in a form which ye know not! Ye have known the first creation: will you not reflect?’ (56:60-62).
How did man first emerge? This suggestive argument embodied in the last verses of the two passages quoted above did in fact open a new vista to Muslim philosophers. It was Jahiz (s. 255 A.H) who first hinted at the changes in animal life caused by migrations and environment generally. The association known as the ‘Brethren of Purity’ further amplified the views of Jahiz. Ibn Maskawaih (d. 421 A.H), however, was the first Muslim thinker to give a clear and in many respects thoroughly modern theory of the origin of man. It was only natural and perfectly consistent with the spirit of the Qur’an, that Rumi regarded the question of immortality as one of biological evolution, and not a problem to be decided by arguments of purely metaphysical nature, as some philosophers of Islam had thought. The theory of evolution, however, has brought despair and anxiety, instead of hope and enthusiasm for life, to the modern world. The reason is to be found in the unwarranted modern assumption that man’s present structure, mental as well as physiological, is the last word in biological evolution, and that death, regarded as a biological event, has no constructive meaning. The world of today needs a Rumi to create an attitude of hope, and to kindle the fire of enthusiasm for life. His inimitable lines may be quoted here:

First man appeared in the class of inorganic things, 
Next he passed therefrom into that of plants.

For years he lived as one of the plants,
Remembering naught of his inorganic state so different;

And when he passed from the vegetive to the animal state
He has no remembrance of his state as a plant,

Except the inclination he felt to the world of plants, 
Especially at the time of spring and sweet flowers.

Like the inclination of infants towards their mothers, 
Which know not the cause of their inclination to the breast .....

Again the great Creator, as you know,
Drew man out of the animal into the human state.

This man passed from one order of nature to another,
Till he became wise and knowing and strong as he is now.

Of his first souls he has now no remembrance.
And he will be again changed from his present soul.

The point, however, which has caused much difference of opinion among Muslim philosophers and theologians, is whether the re-emergence of man involves the re-emergence of his former physical medium. Most of them, including Shah Wali Allah, the last great theologian of Islam, are inclined to think that it does involve at least some kind of physical medium suitable to the self’s new environment. It seems to me that this view is mainly due to the fact that the self, as an individual, is inconceivable without some kind of local reference or empirical background. The following verses, however, throw some light on the point:
‘What! When dead and turned to dust, shall we rise again?’
‘Remote is such a return. Now know We what the Earth consumeth of them and with Us is a book in which account is kept’ (50:3-4).
To my mind these verses clearly suggest that the nature of the universe is such that it is open to it to maintain in some other way the kind of individuality necessary for the final working out of human action, even after the disintegration of what appears to specify his individuality in his present environment. What that other way is we do not know. Nor do we gain any further insight into the nature of the ‘second creation’ by associating it with some kind of body, however subtle it may be. The analogies of the Qur’an, only suggest it as a fact; they are not meant to reveal its nature and character. Philosophically speaking, therefore, we cannot go farther than this, that in view of the past history of man it is highly improbable that his career should come to an end with the dissolution of his body.
However, according to the teaching of the Qur’an the self’s re-emergence brings him a ‘sharp sight’ (50:22) whereby he clearly sees his self-built ‘fate fastened round his neck’. Heaven and Hell are states, not localities. Their descriptions in the Qur’an are visual representations of an inner fact, i.e. character. Hell, in the words of the Qur’an, is ‘God’s kindled fire which mounts above the hearts’, the painful realization of one’s failure as a man. Heaven is the joy of triumph over the forces of disintegration. There is no such thing as eternal damnation in Islam. The word ‘eternity’ used in certain verses, relating to Hell, is explained by the Qur’an itself to mean only a period of time (78:23). Time cannot be wholly irrelevant to the development of personality. Character tends to become permanent; its reshaping must require time. Hell, therefore, as conceived by the Qur’an, is not a pit of everlasting torture inflicted by a revengeful God; it is a corrective experience which may make a hardened self once more sensitive to the living breeze of Divine Grace. Nor is Heaven a holiday. Life is one and continuous. Man marches always onward to receive ever fresh illuminations from an Infinite Reality which ‘every moment appears in a new glory’. And the recipient of Divine illumination is not merely a passive recipient. Every act of a free self creates a new situation, and thus offers further opportunities of creative unfolding.
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In preparing the way for the unparalleled surge of Islamic revival worldwide, many factors have been at work. One of the most important is the legacy of Dr. Ali Shari’ati (1933 - 1977). A teacher, scholar and writer, Shari’ati had a dynamic influence on the young people of the world with his classes, discussion, free lectures and articles during the 1960’s and 1970’s.
Shari’ati was a sociologist, educated in Mashad and Paris, as well as a student of history and philosophy. He subjected contemporary society to careful examination, using the terms, experiences and concepts found in Islamic philosophy and culture for his analysis. He formulated and presented to his students and readers a coherent Islamic world-view and an ideology of social, political and economic change. 
Shari’ati’s works are constantly reprinted and eagerly studied by Muslims throughout the world.
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The question of man is the most important of all questions. The question of man from the viewpoint of our religion, Islam, and to seek an answer to the question: what kind of a phenomenon does Islam see in man? Does it see in man a powerless creature whose ultimate aim and ideal is to stand helpless before God? Does Islam deny man all notion of nobility? Or, on the contrary, does belief in Islam itself impart a form of nobility to man, and make an acknowledgement of his virtues? This is the topic I wish to discuss.
How is the creation of man explained in Islam or the Abrahamic scriptures, of which Islam is the culmination and perfection? Can we deduce the status and nature of man from the manner in which the creation of man is described in the Qur’an, the word of God, or in the words of the Prophet of Islam? From examining the story of Adam, the symbol of man, in the Qur’an, we can understand what kind of a creature man is in the view of God and therefore in the view of our religion. By way of introduction, let me point out that the language of the Semitic religion, in whose prophets we believe, is a symbolical language. By this we mean a language that expresses meaning through images and symbols, the most excellent and exalted of all the languages that men have ever evolved. Its value is more profound and eternal than that of expository language, i.e., the clear and explicit language that expresses meaning directly.
It is for this reason that religions must employ a symbolic language; they are addressed to different human types and different generations of men. There are numerous concepts in religion that were not clearly understood at the time of their appearance. If religion had not, on the one hand, expressed its ideas in common, familiar language, it would have been incomprehensible to the people of that age; but if it had expressed its ideas in common language, religion would have had no meaning in later times. It was therefore necessary that religion should speak in images and symbols that would become comprehensible with the development of human thought and science.
It was necessary, then, that the story of the creation of Adam, of man, be told in symbolic fashion, so that today, after fourteen centuries of progress in the human and natural sciences, it should still be readable and comprehensible.
How was man created, in the view of Islam?
First God addresses the angels, saying, “I wish to create a vicegerent for Myself upon earth.” See how great is the value of man according to Islam! Even the post-Renaissance humanism of Europe has never been able to conceive of such exalted sanctity for man. God, Who in the view of Islam and all believers, is the greatest and most exalted of all entities, the creator of Adam and the master of the cosmos, addresses the angels and presents man to them as His vicegerent. The whole mission of man according to Islam becomes evident from this divine address. The same mission that God has in the cosmos, man must perform on earth as God’s vicegerent. The first excellence that man possesses is, then, being God’s representative on earth.
The angels cry out saying, “You wish to create one who will engage in bloodshed, crime, hatred and vengeance.” (Since before Adam, there had been other men who, like the man of today, busied themselves in bloodshed, crime, corruption and sin, and the angels wished to remind God that if He were to create man again and grant him a second opportunity on earth, man would again engage in bloodshed and sin.) But God replies, “I know something that you do not know,” and then sets about the task of creating man.
It is at this point that the symbolic aspect of the narrative begins. See what profound truths concerning man are hidden beneath these symbols! God desires to create a vicegerent for Himself out of earth, the face of the globe. One might expect that the most sacred and valuable of materials would have been selected, but God chose, on the contrary, the lowest of substances. The Qur’an mentions on three occasions the substance from which man was fashioned. First it uses the expression “like potter’s clay” (55:14); that is, dry, sedimentary clay. Then the Qur’an says, “I created man from putrid clay” (15:26), foul and evil-smelling earth; and finally it uses the term tin, also meaning clay (6:2, 23:12). So God set to work, and willed to create a vicegerent for Himself; this precious vicegerent He created out of dry clay, and then He exhaled, some of his own spirit into the clay, and man was created.
In human language, the lowest symbol of wretchedness and baseness is mud. No creature exists in nature lowlier than mud.
Again in human language, the most exalted and sacred of beings is God, and the most exalted, sacred and noble part of every being is its spirit. Man, the representative of God, was created from mud, from sedimentary clay, from the lowliest substance in the world; and then God exhaled into him not His blood or His body, so to speak, but His spirit, the most exalted entity for which human languages possess a name. God is the most exalted of Being, and His spirit is the most exalted entity conceivable, the most exalted concept that could ever arise in the human mind.
Thus man is a compound of mud and divine spirit, a bi-dimensional being, a creature with a dual nature, as opposed to all other beings which are one-dimensional. One dimension inclines to mud and lowliness; to stagnation and immobility. When a river overflows, it leaves behind a certain muddy sediment that lacks all motion and life, and the nature of man, in one of its dimensions, aspires to precisely this state of sedimentary tranquility. But the other dimension, that of the divine spirit, as it is called in the Qur’an, aspires to ascend and to mount up to the highest summit conceivable - to God and the spirit of God.
Man is composed, then, of two contradictory elements, mud and the spirit of God; and his splendor and importance derive precisely from the fact that he is a two-dimensional creature. The distance between his two dimensions is the distance between clay and the spirit of God. Every man is endowed with these two dimensions, and it is his free-will that enables him to decide either to descend toward the pole of sedimentary mud that exists in his being, or to ascend toward the pole of exaltation, of God and the spirit of God. This constant striving and struggle takes place in man’s inner being, until finally he chooses one of the poles as the determinant for his destiny.
After thus creating man, God taught him the names. (As will be apparent to you, I am paraphrasing the verses of the Qur’an as I proceed.) What does this teaching of the names mean? It is not yet certain. Everyone has expressed a certain opinion, and every commentator has suggested his own interpretation. Everyone has interpreted it according to his own outlook and way of thought. But whatever be the correct explanation, there can be no doubt that the verse centers on the notion of teaching and instruction. When the creation of man was completed, God taught His vicegerent the names so that man became a possessor of the names. Then the angels cried out in protest, “We were created of smokeless fire and man was created of clay; why do you prefer him to us?” And God replies, “I know something you do not know; fall down at the feet of this two-dimensional creature of mine.” All the angels of God, great and small, are commanded to fall down in prostration before this creature.
This is true humanism. See how great is the dignity and stature of man; so great, indeed, that all the angels, despite their inherent superiority to man and the fact that they are created of light while he is created of mud and clay, are commanded to fall down before him. God tests them because of their protest, and asks the angels concerning the names; they do not know the names, but Adam does know them. The angels are defeated in this test, and the excellence of Adam, which lies in his knowledge of the names, becomes apparent. This prostration of the angels before Adam serves to clarify the Islamic concept of man. Man knows certain things that the angels do not know, and this knowledge endows man with superiority to the angels despite the superiority of the angels to man with respect to race and origin. In other words, the nobility and dignity of man derives from knowledge and not from lineage.
Another point to be considered is the creation of woman from the rib of man, at least according to the translations usually made from the Arabic. But the translation “rib” is incorrect and the word so translated has the real meaning, in both Arabic and Hebrew, of “nature, disposition or constitution.” Eve, that is woman, was created, then, out of the same nature or disposition as man. Since the word has been mistranslated as “rib,” the legend arose that woman was created from the left rib of Adam, and therefore all men are lacking one rib!
A great man like Nietzsche said that man and woman were created as totally separate creatures, and only came to resemble each other because of their constant association through history. The ancestries of man and woman he held to be totally different. Almost all scholars and philosophers have conceded that man and woman are of the same stock, yet they have always tried to belittle the nature of woman and present the nature of man as superior. But the Qur’an says, “We have created Eve from the same nature or disposition as Adam; man and woman proceed from the same substance.”
Another remarkable matter concerning the creation of man is that God summons all of His creation, all the phenomena of nature such as inanimate objects, plants, animals, and tells them, “I have a trust that I wish to offer to all of you - earth, heavens, mountains, oceans and beasts.” They all refuse to accept it, and instead, man accepts it. It is thus clear that man has another virtue and excellence, deriving from his courage in accepting the Trust that God offered to all beings and they rejected. Man is not only the vicegerent of God in this world and on this earth, but also, as the Qur’an makes clear, the keeper of His Trust. Now what is the meaning of the Trust? Everyone says something different. Maulana Jalal ad-Din Rumi says that the Trust means man’s will, his free will, and this is also my opinion.
It is by means of his free-will that man attains superiority over all other creatures in the world. He is the only being able to act counter to his own instinctual nature, something no animal or plant can do. For example, you will never encounter an animal voluntarily engaging in a two-day fast, or a plant committing suicide out of grief. Plants and animals can neither render great services nor commit treachery. It is not possible for them to act in a way different from that in which they have been created. It is only man who can rebel against the way in which he was created, who can defy even his spiritual or bodily needs, and act against the dictates of goodness and virtue. He can act either in accordance with his intelligence or in opposition to it. He is free to be good or to be evil, to resemble mud or to resemble God. Free-will is, then, the greatest property of man, and the affinity between God and man is apparent from this fact.
For it is God Who exhales into man some of His own spirit and makes of him the bearer of His Trust, and man is not merely the viceregent of God upon earth but also His relative - if the expression be permitted. The spirits of God and man both possess an excellence deriving from the possession of will. God, the only entity and being possessing an absolute will and capable of doing whatever it wishes, even in contradiction to the apparent laws of the universe, exhales some of His spirit in man. Man can act like God, but only to a certain degree; he can act against the laws of his physiological constitution only to the extent permitted by his similarity to God. This is the aspect held in common by men and God, the cause of their affinity - free will, the freedom for man to be good or evil, to obey or rebel.
The following conclusions can be drawn with regard to the philosophy of the creation of man in Islam:
All men are not simply equal; they are brothers. The difference between equality and brotherhood is quite clear. Equality is a legal concept, while brotherhood proclaims the uniform nature and disposition of all men; all men originate from a single source whatever their color.
Secondly, man and woman are equal. Contrary to all the philosophies of the ancient world, man and woman were created out of the same substance and material at the same time and by the same Creator. They share the same lineage, and are brothers and sisters to each other, descended from the same mother and father.
Thirdly, the superiority of man to the angels and the whole of creation derive from knowledge, since man learned the names and the angels fell in prostration before him; despite the superiority of their descent to that of man, they were compelled to humble themselves before him.
More important than all this, man’s being stretches out over the distance between mud and God, and since he possesses free-will, he can choose either of the two opposing poles these represent. Again since he possesses free-will, a certain responsibility comes into being. From the point of view of Islam, man is the only being responsible not only for his own destiny but also for the fulfillment of a divinely entrusted mission in this world; he is the bearer of God’s Trust in the world and in nature. It is he who has learned the names, and, in my opinion, the proper meaning of “names” is the truths of science, since the name of a thing is its symbol, its defined, conceptual form. The teaching of the names by God means, therefore, the bestowal of the ability to perceive and comprehend the scientific truths inherent in the world. Through this primordial instruction by God, man gained access to all the truths existing in the world, and this constitutes a second great responsibility for man. Man must fashion his destiny with his own hands. Human society is responsible for its own fate, and the human individual is responsible for his own fate: “Yours is what you acquire and theirs is what they acquire” (Qur’an, 2:134). The fate of past civilizations is no more and no less than what they brought down on themselves, and your fate will consist exactly of what you are now fashioning with your own hands. Man thus has a great responsibility toward God, since he possesses free-will.

Here we must add this observation, that history has witnessed a great tragedy; namely, man has not been recognized as a two-dimensional being. In contrast with other religions that posit God and the Devil to exist within nature in mutual combat, Islam teaches that only one force exists in nature - the force of God. But within man, Satan wages war against God, and man is their battlefield. The dualism of Islam, unlike religions of the past, posits the existence of two possibilities, two hypostases, in the inner being and disposition of man, not in nature. Nature knows only of a single hypostasis; it belongs to the realm, and is subject to the will, of a single power, the power of God. In Islam, Satan is not a contestant with God; he is a contestant against man, or rather against the divine half of man. And since man is a two-dimensional creature composed of God and of clay, he has need of both elements. The religion and ideology that he needs to believe in and to found his life upon must fulfill both kinds of need and both of them require due attention.

As is apparent from the philosophy of man in Islam, he is a two-dimensional being and needs, therefore, a religion which will also be two-dimensional and exerts its force in the two different and opposing directions that exist in man’s spirit and human society. Only then will man be able to maintain his equilibrium. The religion needed is Islam.
The conclusion I wish to draw is this: in Islam man is not humbled before God, for he is the ‘helper’ of God, His friend, the bearer of His trust upon earth. He enjoys affinity with God, has been instructed by Him, and has seen all of God’s angels fall prostrate before him. Two-dimensional man, bearing the burden of such responsibility, needs a religion that transcends exclusive orientation to this world or the next, and permits him to maintain a state of equilibrium. It is only such a religion that enables man to fulfill his great responsibility.
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The ideal man is the theomorphic man in whom the spirit of God has overcome the half of his being that relates to Iblis, to clay and to sediment. He has been freed from hesitation and the contradiction between the “two infinites.” “Take on the characteristics of God”, this is our whole philosophy of education, our sole standard! For it is a negation of all fixed and conventional standards in favor of assuming the characteristics and attributes of God. It is a progression toward the absolute goal and absolute perfection, an eternal and infinite evolution, not a molding in stereotyped forms of uniform men.
This man, the man that ought to be but is not, is a bi-dimensional man, a bird capable of flying with both wings. He is not the man of those cultures and civilizations that cultivate good men and powerful men separately from each other, on the one hand, men pure and pious but with weak consciousness and awareness, and on the other hand, powerful and brilliant geniuses, but with narrow hearts and hands polluted by sin. There are, on the one hand, men whose hearts are devoted to the inner life, to beauty and the mysteries of the spirit, but whose lives are spent in poverty, decline, humiliation and weakness, like those hundreds of thousands of Indian ascetics who despite their spirituality, their inner wonders, their subtle and exalted feelings, were for long years the playthings and wretched prisoners of a handful of English colonels. On the other hand, there are men who fend the earth, the mountains, the sea and the heavens, with the power of their industry, who create a life overflowing with abundance, enjoyment and prosperity, but in whom feeling and all sense of value have been suspended, and the peculiarly human capacity to perceive the spirit of the world, the profundity of life, the creation of beauty, and the belief in something higher than nature and history has been weakened or paralyzed.

Ideal man passes through the very midst of nature and comes to understand God; he seeks out mankind and thus attains God. He does not bypass nature and turn his back on mankind. He holds the sword of Caesar in his hand and he has the heart of Jesus in his breast. He thinks with the brain of Socrates and loves God with the heart of Hallaj. As Alexis Cartel desired, he is a man who understands the beauty of science and the beauty of God; he listens to the worlds of Pascal and the words of Descartes.
Like the Buddha, he is delivered from the dungeon of pleasure-seeking and egoism; like Lao Tse, he reflects on the profundity of his primordial nature; and like Confucius, he meditates on the fate of society.
Like Spartacus, he is a rebel against slave owners, and like Abu Dharr, he scatters the seed for the revolution of the hungry.
Like Jesus, he bears a message of love and reconciliation, and like Moses, he is the messenger of jihad and deliverance.
He is a man whom philosophical thought does not make inattentive to the fate of mankind, and whose involvement in politics does not lead to demagoguery and fame-seeking. Science has not deprived him of the taste of faith, and faith has not paralyzed his power of thought and logical deduction. Piety has not made of him a harmless ascetic, and activism and commitment have not stained his hands with immorality. He is a man of jihad and ijtihad, of poetry and the sword, of solitude and commitment, of emotion and genius, of strength and love, of faith and knowledge. He is a man uniting all the dimensions of true humanity: He is a man whom life has not made a one-dimensional, fractured and defeated creature, alienated from his own self. Through servitude to God, he has delivered himself from servitude to things and to people, and his submission to the absolute Will of God has summoned him to rebellion against all forms of compulsion. He is a man who has dissolved his transient individuality in the eternal identity of the human race, who through the negation of self becomes everlasting.

He has accepted the heavy Trust of God, and for this very reason, he is a responsible and committed being, with the free exercise of his will. He does not perceive his perfection as lying in the creation of a private relationship with God, to the exclusion of men; it is, rather, in struggle for the perfection of the human race, in enduring hardship, hunger, deprivation and torment for the sake of the liberty, livelihood and well-being of men, in the furnace of intellectual and social struggle, that he attains piety, perfection, and closeness to God.
He is not a man who has been formed by his environment; on the contrary, it is he who has formed his environment. He has delivered himself from all the forms of compulsion that constantly press down upon man and impose their stereotypes on him by means of science, technology, sociology and self-awareness, through faith and awareness. He is free of the compulsion of nature and heredity, the compulsion of history, the compulsion of society and environment; guided by science and technology, he has freed himself from these three prisons. As for the fourth prison, that of the self, he has liberated himself from it by means of love. He has rebelled against the ego, subdued it and refashioned it.
Liberating his character from the inherited norms of his race and the conventions of his society, all of which are relative and the product of environment, and discovering eternal and divine values, he takes on the characteristics of God and attains the nature of the absolute. He no longer acts virtuously as a duty imposed upon him, and his ethics are no longer a collection of restraints forced upon him by the social conscience. To be good has become identical with his nature, and exalted values are the fundamental components of his essence; they are inherent to his being, his living, his thinking, his loving.
Art is not a plaything in his hands; it is not a means for gaining pleasure, for diversion, for stupefaction, for the expenditure of accumulated energy. It is not a servant to sexuality, politics or capital. Art is the special trust given to man by God. It is the creative pen of the Maker, given by Him to his vicegerent so that he might make a second earth and a second paradise, new forms of life, beauty, thought, spirit, message, a new heaven, a new time. God possesses absolute freedom, absolute awareness and absolute creative power. Ideal man, the bearer of God’s trust, he whom God has fashioned in His own form, is an eternal will overflowing with beauty, virtue and wisdom. In all of nature, only man has attained to a relative freedom, a relative awareness, and a relative creative power. For God created him in His own image and made of him His relative, telling him, “If you seek Me, take your own self as an indication.”
Ideal man has three aspects: truth, goodness and beauty - in other words, knowledge, ethics and art.
In nature, he is the vicegerent of God; he is a committed will with the three dimensions of awareness, freedom and creativity.
He is a theomorphic being exiled on earth; with the combined wealth of love and knowledge, he rules over all beings; in front of him, the angels prostrate themselves.

He is the great rebel of the world. His existence is a smooth path trodden by the will of God, Who desires to accomplish the ultimate purpose of His creation in him and by him. He has descended from the paradise of nature to the desert of self-awareness and exile to create there the paradise of man.
He who is now the vicegerent of God has traversed the difficult path of servitude, and carrying the burden of the Trust, he has now come to the end of history and the last frontier of nature.
Resurrection is about to begin, and a project unfolds among God, man, and love, a project for the creation of a new world, for telling the tale of a new creation.
Thus it was that the Trust God proposed to the earth, the heavens and the mountains, they all forebore from assuming; it was only man that accepted it.
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(Islamic Reformer, Scholar and Philosopher)

Dr. Muhammad Fazl-ur-Rahman Ansari holds a Doctorate in Philosophy, and is a Hafiz of the Qur’an (i.e., one who remembers the entire Qur’an by heart), an Islamic theologian, a scholar of Muslim and Modern Philosophy and of Comparative Religion, Psychology and Social Sciences. As an exponent of Islam, he has been the upholder of Dynamic Orthodoxy, as opposed to Conservatism and Modernism.
As a university professor, he has taught Philosophy of Religion, Moral Philosophy, Comparative Religion and Islam.
As an author, he has to his credit quite a large number of publications, ranging from theology, comparative religion, society, education, biography and socio-economic ideologies, to philosophy.
As a missionary, he has traveled round the earth five times, being the first missionary to have acquired that distinction in Islamic history, has worked for the spiritual and moral uplift of different Muslim communities in the Orient and the Occident and has gained vast experience of human behaviour and of the merits and the deficiencies of the present-day Muslim society. In the trail of his missionary labours has emerged the World Federation of Islamic Missions, of which he is the founder.
All in all: he is a multi-dimensional scholar, orator, missionary, teacher, author, spiritual leader and a very widely-travelled servant of humanity. As such, his place among the leading Islamic personalities of the world is unique.
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A: Summary and Basic Principles
The following observations seem relevant in connection with our present discussion concerning the origin, function, nature, purpose and destiny of man as the vicegerent or khalifah of Allah:
1.
Man should be a created being. Namely, he should possess no original nature independent of the Creator’s design. In other words, his nature should only be that which has been conferred on him by his Creator in conformity with the purpose of his creation the realization of the moral ideal forming a vital part of that purpose.
2.
Man should be a purposive being in order that the struggle for some serious purpose and capability to rise higher and higher may form the very essence of his personality.
3.
Man should be a moral being, in order to be capable of leading moral life and pursuing moral struggle.
4.
Man should be the Khalifah of Allah, in order to be able to mould the forces of the world around him for the realization of the moral ideal.
The implications of the ideal of being the vicegerent of God on earth are:
a.
This ideal is the highest, the most sublime, the noblest and the most consequential, ideal conceivable for humanity, because of its basis in God’s Personality.

b.
This ideal imparts a dynamic approach to human life, because God’s Personality is dynamic.

c.
This ideal makes creativity the fundamental mode of human struggle, because God’s Personality is committed to continuous creation.

d.
This ideal supplies an objective moral standard, because it places the standard totally outside of human subjectivity; and thus it ensures the absolutely pure moral behaviour.

e.
This ideal provides the highest motivation for morality. Because, on the positive side, the entire human moral behaviour has been conceived therein as based on ‘love for God’ (2:177; Etc.); and, on the negative side, the devotee of God is to remain perpetually in a state of ‘fear of God’, Who is always present with him (57:4), is always watching him as to whether he is fulfilling his role of vicegerency (49:18; Etc.), and will recompense him after death, i.e., at the termination of his earthly sojourn, as the Lord of the Day of Judgment (1:3; 99: 6-8; Etc.).

5.
But even if man is the khalifah and supreme in Creation, he is a finite being, an imperfect being, and his powers cannot be unlimited; and as such, he must suffer from definite shortcomings and weaknesses. Moreover, he is a created being and, as such, dependent on his Creator. He, therefore, needs help from the Creator, Who, with all His Attributes of Perfection and through His Grace, should be prepared to help him in the realisation of the moral ideal. To obtain this Divine Help and Grace and to save himself from pessimism, despair and, frustration, man should by nature be a worshipping being - namely, faith in God and quest for God should be ingrained in his nature.
6.
Morality cannot be realized except in society. Man should, therefore, be a social being.
7.
Man’s nature should be essentially good in order that his struggle for the realization of virtue in his life and in the life of mankind should form the natural demand of his nature and be thereby rational and reasonable for him.
8.
Man’s personality should contain within it the conflict between Duty and Desire in order to provide the moral situation.

9.
Man should possess Freedom of Will, without which moral struggle would be absolutely inconceivable.
10.
Imperfect as the world and the human personality are, man should survive his earthly existence with the selfsame Identity and should be subject to Resurrection and Final Accountability for his moral actions in this world, it being a necessary condition for the realization of the moral ideal wherein virtue should be adequately rewarded and vice adequately punished.
11.
The consequences of the realization of the moral ideal should be such as to be capable of forming the highest aspiration of Man in order to provide the highest initiative for moral struggle in the face of hardships, sufferings and trials, which must always form vital concomitants of that struggle and which can sometimes assume the most poignant forms.
B: Qur’anic References of the Nature and Role of Mankind as the Vicegerent of Allah
1. 
Human Being - The Khalifah/Vicegerent of God
a.
Man is a creature honored and honourable:

“And assuredly We have honored the Children of Adam (i.e., humankind).” (17:70).
b.
Man has been made the vicegerent of God on earth and, as such, supreme among all the creatures on the earth:

“Behold! Thy Lord said to the angels: verily I am going to place a vicegerent on the earth.” (2:30).
c.
The angels made obeisance to Adam, thus acknowledging Man’s superiority in Creation:

“And recall what time We said unto the angels: prostrate yourselves before Adam, they prostrated themselves ….” (2:34)
d.
Everything on the earth has  been created for Man:

“He it is Who created for you (i.e. for your service, Oh humankind!) all that is on the earth.” (2:29).
e.
Everything in the heavens and on the earth has been made subservient  to Man:

“And He has subjected to you (0h humankind!), as from Him, all that is in the heavens and on the earth. Behold! in that are Signs indeed for those who reflect.” (45:13)
2. 
Human Being - A Created Being
The Holy Qur’an says:
“But does not Man call to mind that We (God) created him before, when he was naught.” (19:67).
3. 
Human Being - A Purposive Being
Purposiveness has been affirmed thus:
“Deem ye that We have created you (0h humankind!) in vain (i.e., with no serious purpose) and that unto Us ye are not to be returned (for account). So exalted be Allah, the True King….” (23:115, 116).
As for the ascending character of human personality, it has been affirmed, among other verses, in the following:
“Man We did create (at the earthly stage) from a quintessence of clay; then We placed him as (a, drop of) sperm in a place of rest, firmly fixed; then We made the sperm into a clot of congealed blood; then of that clot We made a (foetus) lump; then We made out of that lump bones and clothed the bones with flesh; then We developed out of it another creature (a creature who is not a mere animal but a being endowed with spiritual, moral, aesthetic and intellectual faculties and capable of pursuing ideals). So blessed is Allah, the Best to create! After that, at length ye will die. Again, on the Day of Judgment, will ye be raised up.”  (23:12-16).
“Verily, We created Man from a drop of mingled sperm, in order to try him: So We gave him (the gifts of) Hearing and Sight (i.e., endowed him with responsibility). We showed him the Way (of Right and Wrong): whether he be grateful or ungrateful (rests on his will).” (76:2,3).
“And surely He hath created you by stages (i.e., by various steps or changes from the original form till ye acquired the full stature of human personality).” (71:14).
4. 
Human Being - A Moral Being
That Man has been created with the purpose of pursuing moral struggle has been affirmed thus:
“…. (Allah) created Death and Life, that He may try you as to who, among you is best in conduct. (67:2).
Elsewhere, the very purpose of creation of the world itself has been stated to be the pursuit of moral struggle by Man:
“He it is Who created the heavens and the earth in six (Cosmic) Days, and His Throne (of Authority) was on the Waters (from where life evolved), that He might try you (as to) which of you is best in conduct.” (11:7).
5.
Human Being - A Worshipping Being:
Man’s need for God arises in his weaknesses and shortcomings, which are found in him as definite facts of his life. The Holy Qur’an says:
“Allah intends to lighten your (difficulties): For Man has been created weak (i.e., weak in flesh, weak in judgment and weak in respect of overpowering desire).” (4:28).
In this respect, Man needs Divine Grace,
As regards the initial weakness of the human will, the reference to Adam’s lapse is significant (20:115). The Holy Qur’an mentions elsewhere that immediately after that lapse, Adam acquired perfect, firmness of resolve (20:122) through repentance (7:23). There is guidance in this for all human beings that they have to train their will by committing themselves to higher ideals, by cultivating patience and constancy in that respect, and through communion with God. The Holy Qur’an says: 
“Oh ye who believe! Seek help with patient Perseverance and Prayer (Communion with Allah): verily Allah is with those who patiently persevere.” (2:153)
Man is not only weak and susceptible to error, he is given to impatience, i.e. desires easy success; he suffers from sentimentalism and is a contentious creature.
In respect of this weakness, Man needs a Moral Code based on universal laws and given by the Supreme Authority, i.e., God, in order to provide true arbitration and the consequent harmony and peace in human relations.
We have pointed out above that the situation arising out of human weaknesses and shortcomings can be remedied through Divine Guidance and Grace. The Holy Qur’an has affirmed it repeatedly. In fact, it forms the keynote of its teaching. We may quote here just one verse:
“Oh ye who believe! If you are careful of (your duty to) Allah, He will grant you a Criterion (to judge between right and wrong), remove from you (all) evils (that may afflict) you (including your weaknesses and shortcomings), and forgive you: for Allah is the Lord of Grace Unbounded.” (8:29).
Now Divine Guidance and Grace cannot come to Man without his belief in the existence of God. And this belief should not be a mere logical necessity for him, but embedded in his very nature, in what is called his Unconscious. The Holy Qur’an mentions this fact in terms of the ‘Covenant of Monotheism’ which all human beings made in the world of spirits at the time of Creation. It says:
“And when thy Lord brought forth from the children of Adam their posterity from their backs, and (after endowing them with sufficient intelligence, and understanding) made them to testify as to themselves (saying): am I not your Lord? They said: Yea! We do testify. (Thus was the belief in God inscribed upon the soul of Man). (That was)
lest ye should say on the Day of Resurrection. (by way of excuse for atheism, polytheism or idolatry): verily, of this we have been unaware.” (7:172).
We are also told that seeking Divine Help in times of need is ingrained in human nature:
“When harm touches human beings, they cry to their Lord, turning to Him in repentance ... .” (30:33).
“When a wave covers them (i.e., those who are unmindful of Allah otherwise) like the canopy (of clouds) (i.e., a storm overtakes them at sea), they call to Allah, offering Him sincere devotion.” (31:32).
We are further told that the human beings with healthy minds remember God at all times:
“. . . . possessors of understanding, namely, those who remember Allah standing, sitting, and lying on their sides ….” (3:190,191).
Then the Holy Qur’an proceeds to emphasise that the human heart finds its true peace only through confidence in Divine Help which comes to him by establishing the relation of intimacy with God through Remembrance, (al-Zikr):

“Lo! in the remembrance of Allah hearts do find rest (i.e., serene tranquility and steady peace or mind).” (13:28).
As for God Himself and His role for Man, the Holy Qur’an proclaims that He is Beneficent, Merciful, Forgiving, Loving, and Bestower of Grace, and is always ready to help him.
But, the facts of human nature and human life being what they are, the Holy Qur’an exhorts Man to cultivate the worshipping aspect of his nature through communion with God and to maintain a constant worshipful attitude towards Him, thereby ensuring optimism and hope and success in his moral struggle. Some of the verses having a bearing on this read:
“And your Lord has said: call unto Me, and I shall answer your prayer. Verily those who are stiff-necked against My worship, anon they enter Hell abject.” (40:60).
“And when My devotees ask thee regarding Me, then verily I am Nigh: I answer the call of the caller when he called unto Me: so let them answer Me and believe in Me, haply they may be rightly guided.” (2:186).
“And remember Allah much that ye may prosper (in the health of the mind and the spirit, and thus attain true success in life, including moral life).” (62:14).
6.
Human Being - A Social Being
It has been proclaimed:
“Your creation (in the past) and your resurrection (in the future) are only as though of one soul.” (31:28).
This statement implies that all the individuals constituting humanity in the past, the present and the future, possess among themselves such an intimate bond unity that the benefits and the sufferings of one individual should be conceived morally to be the benefits and sufferings of every other individual. In order words, Man is a social creature in his origin, nature, purpose and destiny.
Of similar import is the following verse:
“Oh humankind! Fear your Lord (in your dealings with one another), Who created you from a single primeval Self, created, of like nature, the spouse thereof, and from them twain scattered (like seeds) countless men and women: fear Allah, through Whom ye demand your mutual (rights), and be careful of your duty to Allah and (in respect of) the wombs (i.e., the ties of family relationship); verily Allah ever watches over you.” (4:1)
We have also been told:
“And He it is Who has made you (His) agents, inheritors of the earth, and has raised some of you over others in degrees, that He may try you in the gifts ye receive. Verily thy Lord is Swift in punishing: yet He is indeed Oft-Forgiving, Most Merciful.” (6:165).
This verse indicates that the very structure of human society, built up as it is  on human inequality in respect of talents and functions, has been made by God, in its very nature, of such a type as to form the ground for moral struggle by the individuals, in whatever degree they may have received the different Divine gifts. Morality and social life have been thus affirmed by the Holy Qur’an to be interdependent. And because Man is a moral being in his very creation, he has been made a social being also by God.
7.
Essential Goodness of Man’s Nature
The Holy Qur’an says:
“Assuredly We have created Man in the best make (having the goodliest nature).” (95:4).
This verse establishes the essential goodness of human nature in contradiction to ideational culture where Man has been conceived to have been born either with the stigma of sin or fettered to the chains of re-incarnation; and it proves human competence for pursuing good successfully and fighting evil on individual and collective levels.
The story of Adam may also be mentioned in the present context. That the angels, who are holy and pure, prostrated before him, while Iblis, the embodiment of evil, refused to do so, indicates that, in his very creation, Man has affinity with the angels and thereby with goodness, while evil is set in disharmony with him and, consequently with his nature.
In short, Man is the goodliest specimen of God’s handiwork, born sinless and with essentially good nature.
8.
Conflict in Human Nature
However, essentially good though human nature is, Man has been created to pursue moral struggle and, therefore, while he is capable of scaling the loftiest heights of perfection adequate to his nature, he can also sink to the lowest of the low in Creation, as it has been said:
“Thereafter (i.e., in consequence of wrong use of his opportunities and misuse of his free will by Man) We (as the Author of the Universal Scheme) abase him (to be) the lowest of the low (he himself having destroyed his original purity and goodness), save those who believe and practise righteousness. Theirs shall be a reward unfailing. (95:5, 6).
This double capacity, for moral success and for moral failure, is grounded in the conflict with which human nature has been endowed, as the Holy Qur’an says:
“By the Sun and his (glorious) splendour, by the Moon as she follows him, by the Day as it shows up (the Sun’s) glory, by the Night as it conceals it, by the Firmament and its (wonderful) structure, by the Earth and its (wide) expanse, by the Soul and Him Who gave it proportion and order, and inspired it with the wickedness thereof (which comes through the devil and is developed to a responsible human act by Man’s own free will) and the piety thereof (which comes through the angels and is developed to a responsible human act by Man’s own free will), truly he succeeds that keeps it pure and he fails that corrupts it.” (91:1-10).
The conflict between wickedness and piety in the human soul mentioned above, is there; and it must have been so, because the moral situation can arise only in a situation of conflict. That conflict develops in the following way:
On the one side, there is excessive love of instinctive desires in human nature, the reality of which has been emphasised in these words:
“Fair-seeming in the eyes of human beings is the love of things they covet (under the impact of instinctive urges); women and sons, heaped up hoards of gold and silver, horses branded (for blood and excellence), and (wealth of) cattle and well-tilled land. All that is the enjoyment of the life of the world: but in nearness to God is the best of goals.” (3:14).
On the other side, there is ingrained in the human soul the pursuit of ideals, the highest among them being the ideal of attaining nearness to God, referred to at the end of the above verse. Leading one’s life in the pursuit of noble ideals has been beautifully emphasised in the verses which immediately follow. There, it has been said:
“Say (0h Muhammad!): shall we give you glad tidings of things far better than those (i.e. objects of instinctive desires recounted in 3:14)? For the righteous are Gardens in nearness to their Lord with rivers flowing beneath; therein is their eternal home; with companions pure (and holy); and the Good Pleasure of Allah. For in Allah’s sight are all His servants, (namely) those who say: ‘Our Lord! We have indeed believed, wherefore forgive us our sins and protect us from the agony of the Fire: those who practise sabr (i.e., patience, perseverance and self-control), who are truthful, who worship devoutly, who spend (for their fellow-beings), and who pray for forgiveness in the early hours of the morning.” (3:15-17).
It may be observed that, according to the Holy Qur’an, the attraction for the objects of instincts is neither condemnable in itself nor irrelevant to the requirements of the “best make” in which Man has been created. The Qur’anic moral guidance aims at the balanced, appropriate and just satisfaction of both the aspects of human nature, the sentient and the rational, that have been bestowed upon it by its Creator, to which the following verse bears reference through the emphasis on ideal human nature :
“So, set thy purpose for religion as one by nature upright, the nature (framed) of Allah, in which He hath created Man. There is no altering (the laws of) Allah’s creation. That is the right religion (containing the philosophy of human conduct), but most men know not.” (30:30).
It should be noted, however, that according to the Holy Qur’an, the human self has, as already stated, three stages of, and states in, development:
i.
the nafs-al-ammarah,

ii.
the nafs-al-lawwamah,

iii.
the nafs-al-mutma’innah,

Now, what renders the pursuit of the instinctive demands questionable is the nafs-al-ammarah, or the Impelling Self which impels the moral agent to satisfy these demands, unchecked, and thus to commit evil, as the Holy Qur’an says:
“. . . Verily the Self impels to evil, unless my Lord does bestow His Mercy, but surely my Lord is Oft-Forgiving, Most Merciful.” (12:53). 
Then there is the stage, and the state, of nafs-al-lawwamah or the Reproaching Self, which reproaches when the instinctive demands are fulfilled under the impact of nafs-al-ammarah. The Holy Qur’an refers to nafs-al-lawwamah in the following verse:
“And I do call to witness the Reproaching Self.” (75:2).
Therefore, the healthy development of the human self lies in counteracting the evil force of the Impelling Self and conquering it. Once it is conquered, the human self outgrows the torture of self-reproach and, becomes nafs-al-mutma’innah or the Beatified Self. The Holy Qur’an refers to the Beatified Self and its reward thus:
“O thou Beatified Soul! Return unto thy Lord well-pleased (thyself) and well pleasing (unto Him). Enter thou among My Devotees and enter thou My Garden.” (89:27-30).
Reverting to the excessive attraction for the objects of instincts, it may be said that the instinctive urges have their respective goals which can be achieved through much less instinctive exertion than what is required by the disproportionately excessive demand that afflicts an unbalanced personality. Thus, if personality is integrated through tazkiyah, and the necessary minimum fulfillment of, instead of excessive indulgence in, the instinctive urges becomes the guiding light of human conduct, the surplus energy available thereby can be utilized in the pursuit of higher values, that being necessary for all cultural development and progress.
9.
Human Being - Possesses Free Will 
Viewing the conflict and the urge for moral betterment in human nature we are led to the conclusion that for realizing morality and the moral ideal it is essential that Man should be free.
For realizing morality, he should be free to choose between the two conflicting motives within his inner self, i.e.; the motive of the fulfillment of Desire (command of nafs-al-ammarah) and the motive of the fulfillment of Duty (behest of nafs-al-lawwamah).
For realizing the moral ideal, he should be free not only to choose between the above-mentioned conflicting motives within his own self but also to struggle in the social situation for transforming the world of human relations into a moral order in the face of the conflict that rages there.
That Freedom of Will as a fact is known to us intuitively. Indeed, it is deeply ingrained in our consciousness, on account of which we insist on moral responsibility and believe in the validity of moral approval and condemnation.
Does the Holy Qur’an affirm Freedom of Will?
It may be observed at the very outset that the Holy Qur’an affirms the human Freedom of Will in clear terms. Its basic statement in this connection is:
“We (God) did indeed offer the Trust to the heavens and the earth and the mountains; but they refused to undertake it, being afraid thereof: but Man undertook it, he is indeed very unjust (to himself in not fulfilling his responsibility in respect thereof) and very ignorant (in respect of the evil consequences of not fulfilling his responsibility), (with the result) that Allah has to punish the Hypocrites, men and women; and the Unbelievers (lit., ‘polytheists’), men and women; and Allah turns in Mercy to the Believers, men and women: For Allah is ever Forgiving, Merciful.” (33 : 72, 73). 
According to the Commentators of the Holy Qur’an, “Trust” stands here for “moral responsibility, which is the human sense of answerableness for all acts of thought and conduct. Its first and foremost prerequisite is freedom of choice, which is the real function of a human being as a moral agent. The trust referred to is obviously the trust of free choice or accountability”. (English Translation and Commentary of the Ho{y Qur’an by Maulana Abdul Majid Daryabadi, p. 680, n. 136).

We may now quote other important verses which clearly and directly affirm and proclaim the possession of freedom of will by Man, namely:
“Do what ye will (i.e., act as you choose in accordance with your free will). Verily He (God) sees (clearly) all that ye do.” (41:40).
“We have shown him (i.e., Man) the Way (of Right and Wrong); (now it rests on his will) whether to be grateful (by using the gift of free-will in the service of Good) or ungrateful (by serving Evil through his free-will).” (76:3).
“Say: The Truth is from your Lord; let him who will, believe, and him who will, reject it.” (18:29).
“That is the Day of Certainty. Whosoever therefore wills, let him betake unto his Lord a resort.” (78:39).
“…. a warning to humankind, to any of you that chooses (through his will) to go forward (towards Good) or to lag behind.” (74:36, 37).
Man is, however, a created being. As such he cannot be independent of his Creator in anything. Even free-will is not possessed by him of his own right, unlike his Creator Who owns it in His own right. Man’s freedom of will has been conferred on him by his Creator as an element of Personality.
In other words, Man’s limited freedom functions within the absolute Freedom of the Creator’s Will. The Creator’s Will is not, and can never be, capricious, irrational, arbitrary, and unjust, and does never interfere in the freedom of human will. How the human free-will functions as free-will while remaining within the Will of God? This question relates to an ultimate fact which is, perhaps, beyond the powers of human reason to comprehend fully. But logically it is valid; because, on the one hand, human reason demands that Man must possess free-will in order to a be a moral being, and moral consciousness affirms vehemently that he does possess free-will; and, on the other hand, if there is a Creator of the cosmos, as He is there, His existence being affirmed by reason and Revelation both everything in the cosmos, including human will and its freedom, must be encompassed by Him and cannot ever be conceivable as independent of Him.
It is this fact, and not the negation of human freedom of will, that has been emphasised in the following verses:

“Nay, verily this (Qur’an) is an Admonition: so let him who will (i.e., has the will to do so) heed it. But they shall not heed except as Allah wills (in His infinite Wisdom and in accordance with His Universal Scheme). He is the Lord of Righteousness and the Lord of Forgiveness.” (74:54-56)
“This is an Admonition: then whosoever (shall exert his) will, may choose a way unto his Lord. But ye will not except as Allah wills (in His infinite Wisdom and in accordance with His Universal Scheme); for Allah is full of Knowledge and Wisdom. He will admit to His Mercy whom He will (in accordance with the requirements of His Gracious Nature and of the demands of Absolute and Universal Divine Justice); but the wrongdoers; for them He has prepared a grievous Penalty (in accordance with the misuse of their free-will).” (76:29-31).
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Man’s status and function has been differently viewed in the different schools of moral thought, the differences emerging basically in the emphasis laid by each on the different aspects of human nature and activity. Thus: for some, man is only an animal among animals; while, for others, he is something more, and as such should be referred to as a ‘being’. Then, his function has been emphasised variously in terms of a ‘social animal’ a ‘rational animal’, an ‘economic animal’, a ‘moral being’, and a ‘spiritual being’.
In the concept of the religion of Islam, the following scheme of life emerges. Man’s highest merit, nay, his basic function, is the worship of the One True God, Allah (51:56). This worship is to be undertaken by him, however, not merely as a creature among creatures but as the Vicegerent of God, as a fully-integrated being committed to a cosmic mission. Namely, he has to realize the principle of integration at its highest, because God’s Personality enshrines the Perfect Ideal of Integration, and he is His vicegerent. As such, his worship should be dynamic, consequential and comprehensive in its nature; which means that it should not be confined only to the act of Prayer but also to: (make ourselves good) the development of his personality in all dimensions; (help others to be good) the development of a godly society in which human beings can live a full and integrated life in love, justice and wisdom; and (help make the world good for all) the unraveling of the mysteries of Nature for establishing his status of Vicegerency and for comprehending the majesty and the glory of God.

It is in this perspective that the Holy Qur’an makes the pursuit of science, indeed, of all knowledge, and the active struggle for the spiritual and moral emancipation of humanity, and the establishment of social, economic, and political justice, acts of worship and jihad.
In the Qur’anic view, the essential attribute of the human being is personality, which consists in the possession of self-consciousness, self-directed will and creative intellect. As such, he is unique among all the creatures living on earth. Nay, his superiority is acknowledged even by the holy celestial creatures known as angels (2:34; Etc,). Moreover, he stands in a special relation with God in terms of the attribute of ‘personality’, which both possess; and, in consequence, his status among God’s creatures is that of the vicegerent of God (2:30). He carries a responsibility on his shoulders which “the heavens and the earth and the mountains” found themselves unable to bear (33:72). He has a cosmic mission, because “whatever is in the heavens and the earth, has been made subservient” to him (45:13). Nay, his mission is even beyond that. It is supra-cosmic. For, he belongs to God and unto Him he is journeying (2:156). Indeed, God is his final destination (53:42). As such, he is a theocentric being functioning on earth in a spatio-temporal framework of activity and a physical environment; and his vicegerency of God implies that he should function as an integrated being, namely, comprehensively, harmoniously, and creatively, in all the dimensions of his personality: physical, spiritual, moral, intellectual, and aesthetical.

It is with this view of status and function of the individual that the Qur’an prescribes a comprehensive moral code for him. That moral code is grounded in a value-system which is comprised of the same norms as the ethical guidelines for the Religious Quest, mentioned already, namely: Piety, Selflessness, Truth, Justice, Love, Wisdom, and Beauty.
The existence of this similarity is due to the fact that the integral Qur’anic philosophy of life aims at integrating not only the individual but also the society. The integration in the former case is achieved horizontally, while in the latter case it is vertical, wherein the individuals at all the levels of human development in terms of that philosophy, from the beginners to the highly developed, automatically follow the same value system and the same dynamics, being thus distinguishable from one another only in quantitative terms and not qualitatively. The ‘path’ is the same, and the ‘goal’ is the same. Hence the path is open to all, and the goal is open to all. The role of the more-developed is not to consider themselves as a special privileged class but to inspire and assist the less-developed towards ever-greater effort. Thus a true co-operative spiritual, social, political, and economic democracy comes into existence.

However, to return to the basic norms that should govern the life of every Qur’anic individual, i.e., of every Muslim: The acceptance of each of these norms as a guideline brings into activity certain very basic moral principles even at the minimum level, which might be named as the level of the Basic Moral Quest as the vicegerent of God on earth.
THE BASIC MORAL QUEST OF KHALIFAH OF ALLAHtc "THE BASIC MORAL QUEST OF KHALIFAH OF ALLAH"
1.
Piety, in the basic sense, has fundamental dimen-sions in the Qur’anic philosophy, namely ‘faith in God’, ‘love for God’, and ‘fear of God’. 

Adherence to faith in God in the form of the Islamic formula: “There is none worthy of worship except Allah” establishes humility and moral courage and optimism in one’s moral behaviour at the very start. 

Love for God supplies positive motivation for the highest ideals. Its cultivation establishes un-failing love for doing good in humanity as well as for one’s betterment, and ‘fills’ the human life so perfectly as to keep- away the psychical ailment of the feeling of ‘emptiness’ of life for good. 

Cultivation of fear of God, which is, accord-ing to the Qur’an, actually fear of Accountability and Divine Judgement, brings about the establishment of conscientiousness, sense of responsibility, and moral earnest-ness.
2.
Selflessness, which; according to the Qur’anic philoso-phy, consists in ‘absence of evils relating to the animal self’, imparts genuine dignity to the pursuer’s personality through the exercise of self-control, which is its vital base, and ensu-res temperance and true chivalry and the pursuit of all the social virtues in the highest measure. (It is the urges of the animal self that form the source of all moral evils. Hence, the Holy Qur’an teaches that the impelling force of the animal self should be kept in abeyance through the cons-tant cultivation of the basic Qur’anic ideal of ‘surrender to God’ , that being the very function of a Muslim, as contained in the word ‘Muslim’ itself.)

3.
Truth: Its pursuit, according to the Qur’an, is three-dimensional, namely: in thought, in word, and in deed. Adherence to ‘truth’ in thought establishes a person in adherence to reality, or, a realistic approach to life, and in sincerity as opposed to hypocrisy, and in single-mindedness. Adherence to ‘truth in word’ ensures veracity and integrity. Adherence to ‘truth in deed’ establishes honesty and effort for efficiency in one’s life.

4.
Justice functions in respect of others as well as in regard to one’s self. 

a.
Adherence to absolute justice in respect of others, as commanded by the Qur’an, ensures the avoidance of doing any undeserved injury to anyone, even though one’s own interests or the interests of one’s relatives and friends are injured thereby. 

b.
Adherence to justice in respect of one’s self ensures utmost effort for promoting a natural, healthy and vigorous life, as demanded by the Qur’an: 

i.
The ideal of promotion of life as natural commits a person to simplicity, as opposed to luxurious and vain sophistication.

ii.
The ideal of promotion of life as healthy consists, in accordance with the Qur’anic philosophy, in the effort for the establishment of sound physical health, sound moral health, sound spiritual health, sound economic outlook, and sound social demeanour; and the duties that emerge are: 

a)
in respect of physical health: negatively, to avoid unhealthy foods and drinks and to refrain from gluttony; and, positively, to stick to healthy foods and drinks only, and that in balanced quantities, with recurrent fasting, besides the obligatory one month’s fasting during Ramadan, and to physical exercise in the form of sports and otherwise, healthy recreation and proper rest;

b)
in respect of moral health: to maintain purity of cons-cience and the effort for achieving soundness in moral behaviour;

c)
in respect of spiritual health: positively, to cultivate more and more a living and dynamic relationship with God, the minimum basic obligatory institutional exercises prescribed by the Qur’an in that connection. being the five daily obligatory Prayers (salat), fasting during Ramadan (saum), and the payment annually of a fixed portion of one’s surplus wealth for the benefit of others, solely out of love for God (zakat); and, negatively, to avoid all that which hinders or damages the devotion to God, including all superstitions;

d)
in respect of economic outlook: to undertake utmost sincere effort for earning one’s livelihood by lawful means and with dignity, and to avoid all waste of possibilities for economic production;

e)
in respect of social demeanour: to maintain one’s dignity in society through adherence to moral integrity, for which, in addition to its moral teachings, an exercise  in the religious perspective has been provided by the Qur’an in the institution of the Hajj.

iii.
The ideal of vigorous life commits a person to: 

a)
pursuance of earnestness, purposiveness, hard labour and a progressive outlook; and 

b)
avoidance of waste of time and energy in idleness or in vain pursuits.
5.
Love projects itself in two dimensions, namely; love for one’s self, and love for other creatures of God. 

The former demands: 

a.
doing all that lies in one’s power for making one’s self sound physically, spiritually, morally, intellectually, and economically; 

b.
avoiding to the utmost what harms one’s self in any way. 

The latter brings into action such virtues as sympathy, mercy, compassion, kind-ness, respect, generosity, in fact, doing good to others in every way and abstaining from injuring them and their lawful interests in any way.

6.
Wisdom, as an ideal of life, commits a person to growth in knowledge and attainment of more and more insight into the reality of phenomena and things. The Qur’an wants this pursuit to proceed through a critical study of Divine Revelation, Nature, and History, along with the consequential outlook of promoting good and eradicating evil in one’s self and in society, whereby, through Jihad, i.e., ceaseless and vigorous effort, the individual as well as the society attain power, peace, and progress.
7.
Beauty, as an ideal of Qur’anic philosophy, commits the pursuer to gracefulness and beautification in every aspect of life. Thus: sweetness, gentleness, and gracefulness emerge in morals and manners; cleanliness becomes the watchword in respect of all actions and things, including the body, the dress and the environment: natural beautification in conformity with the ideals of Piety and Wisdom is pursued in respect of one’s self, one’s productions and one’s environment.

Conclusion: 

Being based on the fundamental norm of tawhid, or, Unity, the fundamental function of Islam, in terms of human life on earth, is Integration, namely: 

a.
integration of human personality; 

b.
integration of social order;

c.
integration of mankind, etc. In other words, that function consists in: 

i.
the realization of the ideal of comprehensive, harmonious and balanced development of the Individual and the Society; and 

ii.
the realization of the ideal of Unity of Mankind.

The Holy Qur’an teaches that the world is good (32:7) and that every human being is born sinless (6:164; Etc.). Hence it emphasizes the form of fundamental religious achievement in terms of ‘positive acquisition of the Good’, as, besides the entire sweep of its philosophy of life, its emphasis on the terms falah (actualization of latent forces) and fauz (success and achievement) affirms. Islam is, thus, the Religion of Fulfillment, and of fulfillment par excellence, because it emphasizes the acquisition of the Good both in the earthly existence of a Muslim and in the life after death (2:201).

Source of this Summary:
THE QURANIC FOUNDATION AND STRUCTURE OF MUSLIM SOCIETY,

Dr. Muhammad Fazl-ur-Rahman Ansari,

World Federation of Islamic Missions.
EPILOGUEtc "EPILOGUE"
Hope for a Peaceful and Sacred Human Civilization
The world today is dying. The secular materialistic based civilization has brought destruction, havoc, and confusion beyond comparison. Everyday our sacred moral, social, environmental, and humanistic values and norms are being ever more rapidly destroyed. If nothing is done to change our current model of secular materialistic civilization, the world can be doomed within the next 100 years. Consider some of these facts:
1.
The world’s trade on illegal drugs is estimated to be worth US$ 400 billion - about equal to the value of the world’s pharmaceutical industry.
2.
Every day more than 800 million people in the world go hungry. More than 1.3 billion people live on less than US$ 1.00 per day. 1% of the world’s super-rich people control more than 50% of the total wealth and revenues of the world.
3.
The world’s oil and mineral reserves could be exhausted by 2040, only 35 years away.
4.
More than 100 million people worldwide are HIV-positive - the numbers are growing exponentially every year.
5.
More people die each year from suicide than in all the world’s armed conflicts.
6.
America spends more than US10 billion dollars on pornographic materials every year - more than its foreign aid programs to the whole world.
7.
The prostitution and sex trade is worth more than US$ 550 billion annually worldwide. More than 50 million women and children are enslaved in this disgusting trade.
8.
In 2003, the US spent US$ 396 billion on its military alone. Worldwide, the military expenditure exceeds US$ 1000 billion annually, more than enough to feed the world’s poor for the next 10 years.
9.
There are more the 27 million slaves and many million more in child labour worldwide. In India alone, there are more than 44 million in child labour.
10.
82% of the world’s smokers live in poor, developing countries.
11.
In many countries bribery payments make up to 20% of the average GDP of the country.
12.
In many developed and developing countries, more than 30% of the children are born to unmarried single women, many of them still school-going teenagers.
13.
And there are many more shocking facts of gross moral, social, and environmental destruction going on everyday. The world is going insane!

We have two choices: Do nothing and let our world self-destruct or do something to make the world a new paradise of peace and happiness. How can this goal be achieved? We simply have to gradually shift our lifestyle from the secular to the sacred.
Amidst this confusion and disorder of the moral, spiritual, emotional, mental, and physical decadence, we need to return to God. Islam is the living message from God still intact, and practised by more than 1.4 billion people of the world today. We can motivate the ummah through the fundamental Islamic truth that all of us are the “Khalifah of Allah” on earth. We are to make ourselves good, help others to be good and make this physical world good for all creatures of God. Let us recall this truth and help humanity reach the highest level of sacred civilization ever known. Each and every one of us can make a difference, if only we know who we are - a being created by Allah to be His Vicegerent on Earth.
INTRODUCTION TO THE KHALIFAH PROJECTtc "INTRODUCTION TO THE KHALIFAH PROJECT"
It is our firm belief that the unique social and historical conditions of our time, combined with new knowledge in the fields of science and technology, make it not only possible but highly likely that within a generation or so we will have a peaceful world where Muslims can fully and truly practise Islam.
We would like to introduce an innovative plan on behalf of Islam. It is called Khalifah Circles. It is a concept rather than an organization. We as Muslims accept that there is no path to a right and just world but Islam; therefore, we want to do our utmost to bring rightly guided, committed belief and dedicated practice of Islam back into every aspect of life for all members of the Muslim ummah. And, of course, we also desire to make Islam both acceptable and attractive to non-Muslims. While many of our pious brothers and sisters are attempting, both as individuals and within organizations, to achieve this same worthy goal we will be using a new approach. We will be using powerful new techniques of social influence and sophisticated modern information technology to disseminate the traditional knowledge of Islam. Our ultimate goal is a fully and truly Islamic world, contributing towards peace and happiness for every human being.
THE POSITIVE JIHADtc "THE POSITIVE JIHAD"
We call upon all Muslims to work with us in this positive jihad to make this world a much better place to live, according to the Will of Allah. If we do nothing, the materialistic secular influences of the Godless Western culture will rob us of our Islamic values and make our lives increasingly meaningless.
Today, the evil powers of secular materialism are attacking human beings everywhere. The world is growing more insane each day. In all societies across the world we find large increases in crime, violence, drug abuse, alcoholism, prostitution, pornography and homosexuality. Today the environment is being continually degraded, while the world’s poor nations and peoples are being subjected to a degree of exploitation which reduces their lives to extremes of poverty and humiliation.
Secular materialism creates in the minds of our children atheistic thought, disrespect for parents and elders, hopelessness for the future, disregard for knowledge, and love of a debased animalistic lifestyle focused on only the crudest pleasures of the flesh.
The jihad in this millennium is the jihad of knowledge and is about influencing the minds of all human beings. We must know how to fight this battle and what weapons to use. Islam gives us the answer. This is not to be a jihad of the sword, or of guns, bombs, and violence. Not only would that be wrong, but also we would have no chance of success against the military might of the Western world. Non-Muslims must know they will never be harmed by this jihad. This is to be a jihad fought only in the battlefield of the mind with weapons far more powerful than any sword, gun, or bomb.
WHAT IS A KHALIFAH CIRCLE?tc "WHAT IS A KHALIFAH CIRCLE?"
A Khalifah Circle is: a small group of Muslims who regularly gather together to better understand their role as Khalifah of Allah; who desire to have love for Allah grow in their hearts; who desire to live peacefully according to the Will of Allah; who will be kind and caring toward other members of their group; who are willing to learn how modern science supports the essential truths of Islam; who are willing to learn about an undeniable scientific proof of the existence of God; who are willing to learn about how Allah Created His physical world (the universe and everything in it) that is consistent both with all facts of modern science and with our traditional Islamic beliefs of Creation; who are willing to learn about the Laws of Learning by which Allah directs all biological life, and allows the children of Adam to direct themselves as His Khalifah on earth; who are willing to use this knowledge to raise their children to become Muslims of excellent character; who are willing to share this knowledge with other Muslims to improve our ummah; and, who are willing to help create a fully and truly Islamic world.
SPREADING THE MESSAGE OF ISLAM THROUGH THE KHALIFAH CIRCLES APPROACHtc "SPREADING THE MESSAGE OF ISLAM THROUGH THE KHALIFAH CIRCLES APPROACH"
Islam is the most positive, right, and powerful message in the world. Islam provides the solution to every problem that presently exists or could ever exist. The ultimate power of this positive message is the power of winning the hearts and minds of every Muslim in the world. It also has the power to influence and win over the world’s non-Muslims, because it gives them a totally true understanding of the meaning of life in this physical world, as well as a glorious future in the spiritual world and the hereafter.
This moment in history is the age of information and communication technology. We can spread this positive message of Islam throughout the world in a very short period of time. Every single effort toward a right Islamic world is like a drop of rain that will flow to form rivers, which then spread and reach out to become oceans. This is the power of Islam that can be manifested through the Khalifah Circles approach.
NOTE: 
For much more information and materials on  the Khalifah Project please go to our website.

http://www.islamic-world.net/khalifah-project/introduction.htm
For general information about Islam please refer to our website: www.islamic-world.net.
Available Khalifah Products:

Books





Price
  1- Shaping Excellent Character- Manual for Parents 


(Malay / English)
RM5.00

  2- Khalifah Circle
RM3.00

  3- Effective Islamic Parenting
RM1.00

  4- Khalifah Series Books 


(3 to 10 in preparation)                  (each)
RM5.00

1.
Understanding The Concept Of Khalifah

     
- Khalifah Series No.1 

2.
On Being Khalifah Of Allah

     
- Khalifah Series No.2 

3.
Islamic Solution to the World’s Problems

     
- Khalifah Series No.3 

4.
The Laws of Learning 

     
- Khalifah Series No.4 

5.
Islamic Psychology 

     
- Khalifah Series No.5 

6.
Effective Islamic Parenting (advanced)

     
- Khalifah Series No.6 

7.
Creation of a Worldwide Islamic State

     
- Khalifah Series No.7

8.
The Creation of the Universe 

     
- Khalifah Series No.8 

9.
Scientific Proof of the Existence of God

     
- Khalifah Series No.9

10.
The True Nature of Reality

     
- Khalifah Series No.10

  5- Three Contemporary Reformers In Islam: Their Ideas On Being The Khalifah of Allah
RM5.00

  6- The Unified Theory of Existence 


- each volume
RM15.00


Volume One (The Created Universe)
6- The Unified Theory of Existence 


- each volume
RM15.00


Volume One (The Created Universe)


Volume Two (Human Social Behaviour)


Volume Three (The Laws of Learning)

  7- The Unified Theory of Existence 


- Set of 3 Volumes
RM40.00


Volume One (The Created Universe)


Volume Two (Human Social Behaviour)


Volume Three (The Laws of Learning)

 8- Khalifah of Allah Colouring Book 


– Book 1
RM6.00 

 9- Khalifah of Allah Colouring Book 


– Book 2 / 3 / 4 / 5
RM5.00 

10- Set of five Colouring Books


(COL001-COL005)
RM20.00

VCD’s





Price
  1- Islamic Solution to the World’s Problem 


-2 VCD’s
RM10.00

  2- Scientific Proof of Existence of God 


-2 VCD’s
RM10.00

  3- Creation of Universe -3 VCD’s
RM12.00

  4- Laws of Learning -3 VCD’s
RM12.00

  5- The True Nature of Reality -3 VCD’s
RM12.00

  6- Islamic Psychology -2 VCD’s
RM10.00

  7- Creation of Islamic State -2 VCD’s
RM10.00
8- Effective Islamic Parenting -3 VCD’s
RM12.00

  9- An Intensive Course for Youth Training 


– 24 VCD’s
RM90.00

10- Bukti Saintifik Kewujudan Maha Pencipta 


– 2 VCD’s
RM10.00

11- Khalifah Method of Islamic Parenting 


(Level 1) – 8 VCD’s
RM30.00

12- Khalifah Method of Islamic Parenting 


(Level 2) – 4 VCD’s
RM15.00

13- Khalifah Method of Islamic Parenting 


(Level 3) – 3 VCD’s
RM12.00

14- Understanding Concept Of Khalifah 


– 2 VCD’s
RM10.00

15- Islamic Psychology: The New Paradigm 


(IIUM) – 2 VCD’s
RM10.00

Others





Price
  1- Posters                                         (each)
RM 3.00


The Khalifah Way


The 3 Responsibilities as Khalifah of Allah


Khalifah of Allah Love to Pray


Khalifah of Allah Love to Learn


Little Khalifah Love Allah


Khalifah of Allah are Kind to Other People


Khalifah will make the World Good for Allah


Khalifah of Allah Smile because Smile is Sadaqah


Effective Islamic Parenting

 2- Khalifah Button

RM2.00

 3- Car Sticker – “Little Khalifah On Board”
RM2.00

  4- Car Sticker – “We Are Khalifah Of Allah”
RM3.00

(Wholesale prices are available)

To order please contact us at:

Khalifah Institute,

Lot 298 Jalan 3, Taman Ampang Utama,

68000 Ampang, Selangor Darul Ehsan,

Malaysia.

Tel: 03-4256 6810, Fax: 03-4256 5423

E-mail: khalifahproject@yahoo.com
Website: http://www.islamic-world.net
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THE 3 SIMPLE KHALIFAH STEPS





STEP 1:	


The following are the three things you need to do consistently, every day, to ensure that your children successfully become good Khalifah of Allah who deeply in their hearts, love all that Allah has made for us and develop a profound dislike for everything Allah has told us in wrong.





Teach your children about their role as Khalifah of Allah. Do this in a way that lets them feel in their hearts how this is the most exciting, glorious honour that they could ever receive.








STEP 2:


At least several times every day find different positive ways to remind your children that they are Khalifah of Allah.





At least several times every day find different ways to reward your children (mainly with warm and loving praise) for good things they do or good characteristics that they show.





STEP 3:


Set firm reasonable rules for your children, and explain the reason for these rules. Apply these rules consistently with “kind discipline”, which means without harshness. This is the sunna of our beloved Prophet Muhammad (sallallahu alaihi wasallam).








(Extract from Khalifah Project Leaflet)
































































































































































































































































































































































































































Notes in boxes are quotations from Al-Qur’an, Al-Hadith and writings of  Muslim scholars, inserted by the compiler of this transcript, to elucidate points raised by Prof. Dr. Muhammad al’Mahdi in his lecture.
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