CHAPTER V

THE PRINCIPLE OF METAPHYSICS

Hindu cosmology regards nature as an unfortunate event that happened
to Brahman, the Absolute? Creation (i.e., every individual creature) is
an objectification of it (the Absolute) that should not have taken place
because it is a degradation of its perfection as absolute, Everything in
nature is hence regarded as an aberration, as something encaged in its
creaturely form, pining for release and return to its origin in and as
Brahman. While it continues as a creature in the world, it is subject
to the Law of Karma through which it is upgraded, or further degrad-
ed, according to whether it acknowledges and complies with this first
cosmological principle, namely, that it is merely an ontological mishap
of the Absolute.? Christian cosmology regards nature as creature of God
which was once perfect, but which was corrupted in the “fall” and hence
became evil.* The evil of creation, ontological, essential and pervasive,
is the reason for God’s salvific drama, of His own self-incarnation in
Jesus, of His crucifixion and death. After the drama, Christianity holds,
restoration has and has not come to creation, theoretically. Practically,
the Christian mind continued to hold creation as fallen, and nature as
evil. The great enmity to matter which characterized Gnosticism pass-

'That the creation, or as the Hindu thinkers prefer to call it, “the world of manifestation” of Brahman,
the Absolute, is not ultimately real and is therefore a debasement of the Absolute, a departure
from its transcendental perfection and hence an unfortunate aberration, is affirmed in several
Upanishads. A favorite passage is Svetasvatara, IV, 9-10. The same ideal is elaborated in medieval
Hindu thought by Sankara (e.g., in the Adhyasabhasya) and by Ramanuja in the conception of
the world as constituting the body of Allah, the body possessing a dependent existence in relation
to the soul (Brhadaranyaka 37.3). In modern times the idea is expressed though more guardedly
by such thinkers as S. Radhakrishnan, Indian Philosophy (London: Allen and Unwin, 1951, 1923),
vol. 1, 38-39, 197 and M. Hiriyanna Outlines of Indian Philosophy (London: Allen and Unwin,
1961, 1932), 63-65.

2Ibid.

*Sin came into the world through one man, and his sin brought death with it. As a result, death
has spread to the whole human race because everyone has sinned. There was sin in the world
before the law was given; but where there is no law, no account is kept of sins. But from the time
of Adam to the time of Moses death ruled over mankind, even over those who did not sin in the
same way that Adam did when he disobeyed God’s command (Romans 5:12-14).
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ed on to Christianity and reinforced its contempt and antagonism for
nature and “the world” so avidly pursued on every level by Christiani-
ty’s first enemies —the Romans. Nature, with its material potentialities
and propensities, was the realm of Satan. On the material level, its
momentum is the pull away from “the other world” to “the flesh,” to “sin.”
On the social, it is temptation to politics, to will power and self-assertion,
to “Caesar” Programatism—the will to order the movement of history
toward transformation of nature—is by Christian definition vain.* For
a millennium or more, “nature” was contrasted with “grace” as its op-
posite. Both were treated as mutually exclusive; pursuit of the one was
necessarily violation of the other. Under the impact of Islamic thought
first, and later of the Renaissance, of scholasticism and the Enlighten-
ment, Christians opened themselves to life—and world affirmation. World
denial and condemnation, however, were never eradicated but only muted.
In more recent times, with the triumph of romanticism and secularism
following the French Revolution, “naturalism” came to occupy and
sometimes dominate the Christian’s attitude to nature and the world.

In Islam, nature is creation and gift. As creation it is teleological,
perfect and orderly; as gift it is an innocent good placed at the disposal
of man. Its purpose is to enable man to do the good and achieve felicity.
This treble judgement of orderliness, purposiveness and goodness
characterizes and sums up the Islamic view of nature.

I. THE ORDERLY UNIVERSE

To witness that there is no god but God is to hold that He alone is
the Creator Who gave to everything its being, Who is the ultimate Cause
of every event, and the final End of all that is; that He is the First and
the Last. To enter into such witnessing in freedom and conviction, in
conscious understanding of its content, is to realize that all that surrounds
us, whether things or events, all that takes place in the natural, social
or psychic fields, is the action of God, the discharge of His causal ef-
ficacy and ontic power, the fulfillment of one or another of His pur-
poses. This does not mean that He is directly and personally the cause

*This is why I teil you: do not be worried about the food and drink you need in order to stay
alive, or about clothes for your body. After all, isn't life worth more than food? And isn't the body
worth more than clothes? Look at the birds: they do not plant seeds, gather a harvest and put

it in barns; yet your Father in heaven takes care of them! Aren’t you worth much more than birds?
(Matthew 6:25-26). :
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of all, the immediate agent behind every event, but that He is the ultimate
Agent Who may and does bring events about through other agents or
causes. Nor does it mean that God, rather than us, is responsible for
our deeds. We must reckon that the moral worth or unworth of our deeds
is solely our individual responsibility; but that the ontological power
which diffuses being and non-being is God’s alone to have and to exer-
cise. Humans are not creators. They can neither give being nor take
it away, though they act as agents of such giving or taking away. Once
made, such realization becomes a second nature to man, inseparable
from him during all his waking hours. One then lives all the moments
of his life under its shadow. And where man recognizes God’s action
in every object and event, he follows the divine initiative because it is
God’s. To observe it in nature is to do natural science,? for the divine
initiative in nature is none other than the immutable laws with which
God had endowed nature.® To observe the divine initiative in one’s self
or in one’s society is to pursue the humanities and the social sciences.?
And if the whole universe itself is really the unfoldings of fulfillment
of these laws of nature which are the commandments of God and His
will, then the universe is, in the eye of the Muslim, a living theater set
in motion by God’s command and action. The theater itself, as well as
all it includes, is explicable in these terms. The unization of God means
therefore that He is the First Cause of everything, and that none else
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5The earth is full of signs of evidence for those who have certitude (51:20)... It is Allah Who
gave you the sun and moon for light; Who ordered them in their orbits that you may reckon the
seasons and years. He created all this in truth; and He clarifies the evidence to those who have
the mind to know. In the succession of day and night, as in all that Allah created in heaven and
earth, are evident signs to those who fear Allah. (10:5-6).
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¢In Our path, you will find no change of pattern (17:77)... That is the divine pattern in dealing
with your predecessors. Allal’s will is always done (33:38)... The pattern of Allah today is the
same as that of the past (40:85)... No variation is observable in the pattern of Allah in creation
(33:62)... His pattern is forever immutable (30:30).

Ismall R. al Faruqi and A. O. Naseef, Social and Natural Sciences (London: Hodder and
Stoughton, 1981), chap. I.
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as to render Him a deus otiosus, a “retired” kind of God. That was the
mistake of the philosophers who pushed God’s causality back to crea-
tion, and conceived of the cosmos as a woundup mechanical clock which
does not need the clock maker to operate. The mutakallimiin have
repudiated such a view; and so do we. Our God is a living, active God,
Whose action is in everything that happens, though it happens through
the causal mechanism proper to it. Our God is indeed present and
everywhere active at all times. He alone is sole ultimate Agent of all
events, the Cause of all being.®

Necessarily then, al tawhid means the elimination of any power
operative in nature beside God, Whose eternal initiative is the immutable
laws of nature. This is tantamount to denying any initiative in nature
to any power other than God’s above all, the elimination of magic, sorcery,
spirits, and any theurgical notion of arbitrary interference with the pro-
cesses of nature by any agency. Through al rawhid, therefore, nature
is separated from the gods and spirits of primitive religion, from the
superstitions of the naive and ignorant. As Shaykh Muhammad ibn ‘Abd
al Wahhab has amply shown in his Kitab al Tawhid, every superstition,
every piece of sorcery or magic, involves its subject or “beneficiary”
in shirk. Al tawhid, or the subjection of all creation to one transcendent
God, made it possible for the first time for the religio-mythopoeic mind
to outgrow itself, for the sciences of nature and civilization to develop
under the blessing of a religious worldview which has renounced once
and for all any association of the sacred with nature. Necessarily,
therefore, al tawhid achieves for natural science what it desires and needs
most, namely, the sine gua non condition without which it cannot operate.
And that is the “profanization” or “secularization” of nature. In the history
of science, these terms have meant no more than the removal from nature
of the many theurgical causes, of ghosts and spirits, which superstitious
people and mystery-mongers have falsely ascribed to natural events.
Science does not require the removal of God from nature, but that of
ghosts and spirits that act arbitrarily and unpredictably. God, on the other
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#*Would you ascribe associates to Allah? Is it not Allah {the One] Who made the earth (your)

place of settlement? Who placed rivers in the folds thereof and established its anchorage? Who
made a barrier between the two seas? (27:61).
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hand, never acts arbitrarily; and His sunan (laws and patterns) are im-
mutable.® Rather than being its enemy, God is the necessary condition
of natural science, for unless the scientist assumes that the same causes
will always produce the same results —which is precisely what the deter-
mination of nature by God means—science cannot function. Al tawhid
gathers all the threads of causality and returns them to God, rather than
to occult forces. In so doing, the causal force operative in any event
or object is organized so as to make a continuous thread
whose parts are causally—and hence empirically related to one another.
That the thread ultimately refers to God demands that no force outside
of it interferes with the discharge of its causal power or efficacy. This
in turn presupposes the linkages between the parts to be causal, and sub-
jects them to empirical investigation and establishment. That the laws
of nature are the immutable patterns of God means that God operates
the causal threads of nature through patterned causes. Only causation
by another cause which is always the same constitutes a pattern. This
constancy of causation is precisely what makes its examination and
discovery—and hence, science — possible. Science is none other than
the search for such repeated causation in nature, for the causal linkages
constitutive of the causal thread are repeated in other threads. Their
establishment is the establishment of the laws of nature. It is the prere-
quisite for subjecting the causal forces of nature to control and engineer-
ing, the necessary condition for man’s usufruct of nature, and hence the
presupposition of all technology.

The modern scientists of the West rejected God and removed Him,
as it were, from nature, out of their hatred for the Christian Church and
the false magisterium it had imposed for itself on all knowledge including
that of nature. Only when they did so, could natural science flourish
and prosper in their midst. For a millennium, the Christians produced
no science because of this dominion by the Church. lis paradoxical
method, incarnational theology, and an authoritarian scripture which
spoke ex cathedra on questions of natural science, stifled every possibility
for the scientific spirit to move. Myth and superstition were backed by
Church authority. Removal of the former was regarded as threat to the
latter. In putting the scientists to the stake, the Church sought to guard
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*You will never find exception to the patterns of Allah in creation. His patterns are immutable
(35:43),
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Church was defeated. What they succeeded in doing was “seculariza-
tion” insofar as it meant the removal of the Church magisterium from
the science of nature. Their accomplishment was valid and extremely
worthy. '

What is needed therefore for science to function and develop is a nature
free of spirits, ghosts, mana, numens and all kinds of magical elements.
Nay, more is needed. Beyond nature “secularized” in this sense, science
needs to assume that nature functions according to patterns—that is an
orderly system. This requirement is absolutely essential for science.
Without it, i.e., with the possibility that natural behavior is arbitrary,
erratic, and happenstance, no science is possible. Science rests its whole
claim on the assumption that every time a cause is provided, its effect
will follow upon it, that what the scientist has discovered is a true law
of nature. This means that given the same causes, the same effects will
indeed reappear.

Whence the authority for this assumption? Some Western scientists,
notably those of the nineteenth century, have claimed that the patterned
fabric of nature is deducible from nature itself; i.e., from empirical obser-
vation. The same position was advocated by Muslim philosophers a
millennium earlier, and al Ghazali has refuted both with equal
philosophical finesse.!® Against their claim, he rightly argued that from
the observable given of nature, one may conclude with the scientists
that X follows Y, and that X has followed Y so many times in past ex-
periments or observations. That X follows Y, however, is a far cry from
the scientists’ claims that X was brought about, or caused, by Y; or that
X will always follow upon Y because it is its necessary effect. And yet
it is precisely such causal linkage and necessary or infallible predict-
ability that are needed by science and assumed by the scientist to exist
between “causes” and “their” presumed effects. Twentieth-century
philosophers of science have exposed this prejudgment on the part of
the scientists. In consequence, the scientists have grown to be much more
humble, and many of them have returned to religion, to God, once their
“faith” in the orderliness of nature has been exploded by Einstein’s relativi-
ty, and Heisenberg’s principle of indeterminacy. It was philosophy that
contributed the most to the questioning of the inductive leap. And it was
George Santayana, the skeptic, who called the scientists’ trust in cosmic

10ALG Hamid al Ghazall, Tehafur al Falasifah, tr. Sabth Ahmad Kamali (Lahore: The Pakistan
Philosophical Congress, 1958), pp. 186 ff.
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