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FOREWORD

The Self Learning Material (SLM) is written with the aim of providing
simple and organized study content to all the learners. The SLMs are
prepared on the framework of being mutually cohesive, internally
consistent and structured as per the university’s syllabi. It is a humble
attempt to give glimpses of the various approaches and dimensions to the

topic of study and to kindle the learner’s interest to the subject

We have tried to put together information from various sources into this
book that has been written in an engaging style with interesting and
relevant examples. It introduces you to the insights of subject concepts
and theories and presents them in a way that is easy to understand and

comprehend.

We always believe in continuous improvement and would periodically
update the content in the very interest of the learners. It may be added
that despite enormous efforts and coordination, there is every possibility
for some omission or inadequacy in few areas or topics, which would

definitely be rectified in future.

We hope you enjoy learning from this book and the experience truly
enrich your learning and help you to advance in your career and future

endeavours.
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BLOCK 2 HISTORY OF IDEAS
(ANCIENT AND MEDIEVAL)

Introduction to the Block

Unit 8 deals with Social Ideas: Varna, Jati. In this unit, you will learn
about social organisation of different religious groups in India. In this
unit, we deal with the social organisation of the Hindus. Generally
speaking, the process of doing things in an orderly fashion is called
organisation.

Unit 9 deals with Social Issues: Women. In the unit we learnt the basis
for the emergence of women’s issues as a theme of study. In the past few
decades growing attention is paid towards women’s problems all over the
world

Unit 10 deals with Political Ideas (Medieval Period): Monarchy.
Medieval philosophy is the philosophy produced in Western Europe
during the middle ages. There is no consensus, even among medievalists,
as to when this period begins or ends; however, it is conventional—and
probably neither fully correct nor incorrect

Unit 11 deals with Philosophy of Islam. Among the philosophical
disciplines transmitted to the Arabic and Islamic world from the Greeks,
metaphysics was of paramount importance, as its pivotal role in the
overall history of the transmission of Greek thought into Arabic makes
evident.

Unit 12 deals with Formation of religious thought and cultural synthesis.
Of the two towards, Society and Culture, culture is the most difficult
word to define.

Unit 13 deals with Regional Developments, Bhakti movement: Shaivite
and Vaishnavite Sikhism, Din-I-llahi. Regional development is the
provision of aid and other assistance to regions which are less
economically developed. Regional development may be domestic or
international in nature.

Unit 14 deals wih Intellectual traditions, Identity Formations, Temple
Desecration and the Indo-Muslim States, Rhetoric of State- Building.
Marcia’s identity status paradigm (Marcia 1966), originally developed as
an attempt to classify an adolescent’s identity status at a certain point in
time (Marcia 2007), has inspired hundreds of empirical investigations of
identity formation
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8.0 OBJECTIVES

When you have read this unit you should be able to
e To describe the concepts of dharma, karma, artha and moksha
and their relevance to Hindu social structure
e To list and describe some aspects of Hindu marriage and family
e To describe varna, jati, caste councils and associations and
jajmani system among the Hindus

e To explain and describe some Hindu festivals.

8.1 INTRODUCTION

In this unit, you will learn about social organisation of different religious
groups in India. In this unit, we deal with the social organisation of the
Hindus. Generally speaking, the process of doing things in an orderly
fashion is called organisation. When we speak of social organisation, we
talk about the arrangement of actions which conform with the norms and
values of society. Thus, to understand the social organisation of a
particular society, in this case Hindu society, we need to study the
systematic ordering of social relations, including changes that have taken
place over time in them. In any description of social organisation of a
people we need to refer to the ideological basis of the way the people act.
In this unit also, in section 8.2 we introduce you to some fundamental
concepts of Hindu religion upon which Hindu social institutions and
collective activities are based. The religious concepts of the Hindus give
us the ideological basis of the ways they organise their socio-economic
activities, their festivals and rituals. We have, therefore, discussed some
of the major ideas of Hinduism. In section 8.3 we give a demographic
profile of the Hindu community in India. In section 8.4 are discussed
aspects of its basic social institutions, namely, of marriage and family. In
section 8.5, we describe the arrangements of Hindu social categories
which operate within a well-ordered Hindu social system across regions.
As examples of collective behaviour of the community, the festivals and
pilgrimage among the Hindu are discussed in section 8.6. Thus, our
description of social life around marriage, family, inheritance, caste and

festivals gives us a comprehensive picture of Hindu social organisation.
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8.2 RELIGIOUS CONCEPTS AND HINDU
SOCIAL ORGANISATION

Hinduism is one of the oldest religions in the world. It is a religion
followed by several racial and ethnic groups. The Hindu sacred texts deal
with the ethical behaviour of an individual of a family and of society in
general. They also discuss and prescribe rules of administration, politics,
statesmanship, legal principles and statecraft. The rules of conduct apply
to personal and social life. Here, we will discuss only some religious
concepts, which provide an understanding of the ways in which Hindu

society is organised.

8.2.1 Concepts of Dharma, Artha, Kama and
Moksha

A life of righteousness for a Hindu is possible through the fourfold
scheme of practical endeavour. It comprises the concepts of dharma,

artha, kama and moksha.

) Dharma is honest and upright conduct or righteous action.
i) Artha means a righteous and honest pursuit of economic
activities.
iii) Kama is the fulfillment of one’s normal desires.
Iv) Moksha is liberation, that is absorption of the self into eternal
bliss.
Related to these four concepts are the concepts of karma and samsara.
Hindu Social Organisation Depending upon one’s deeds (karma) one is
able to reach the stage of moksha or liberation. The stage of moksha or
liberation is a term for describing the end of the cycle of birth and
rebirth. The cycle of birth and rebirth is known as samsara. The Hindus
believe that each human being has a soul and that this soul is immortal. It
does not perish at the time of death. The process of birth and rebirth goes
on until moksha is attained. This cycle of transmigration is also known as
samsara, which is the arena where the cycle of birth and rebirth operates.
One’s birth and rebirth in a particular state of existence is believed by the

Hindus to be dependent on the quality of one’s deeds (karma). For a




Hindu, the issue of liberation is of paramount significance (Prabhu 1979:
43-48). Let us discuss a little more about these two concepts, i.e., Karma

and Samsara.
8.2.2 Karma and Samsara

The concepts of dharma, artha, kama and moksha are related to tenets of
karma and samsara. Karma is a word used for all activity or work.
Samsara is the term used for the arena where the cycle of birth and
rebirth continues to operate until one attains liberation. This is also called
the theory of reincarnation or punarjanma. Actions are divided into good
or bad on the basis of their intrinsic worth. Good deeds bring fame, merit
and are the path to heaven. Bad deeds bring notoriety and lead to
punishment and life in hell. It is recognised that an individual’s overall
position in a future life depends on the way he or she lives the present
one. This belief, which gave a positive or negative value to certain
actions, developed into a general theory of actions and is called the
karma theory. The concept of karma is fully developed and woven into
the belief in re-birth, which in turn is related to the belief concerning
heaven, hell, and moksha. An individual’s fate after death is determined
by the sum total of grades and attributes of his or her actions or deeds
(karma) during his or her life. Better birth and status is obtained if there
1s a surplus of many good deeds in a person’s life. Otherwise one’s status
falls in the next life. Another related belief-is that the world moves in a
cyclical process (birth and death follow one another). By following one’s
karma prescribed within the fourfold scheme of dharma, artha, kama,
moksha an individual strives to get out of this otherwise infinite cyclical
process of birth and death. Depending on one’s previous and present
karma, one prospers or suffers in this world. Later after death he either
gains heaven or is punished with life in hell. Thus a human being after
death may become a denizen or inhabitant of heaven or hell, may be
reborn as an animal, or even be reborn as a tree. All this depends on
one’s karma. An individual usually wanders through many births till he
or she finds final release or moksha.

Activity 1 Make a list at least six of the Hindu sacred books, which

mention the four concepts of dharma, artha, karma and moksha.
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Compare, if possible, your list with those prepared by other students in
the Study Centre.

8.2.3 Relevance to Hindu Social Structure

The belief in karma and dharma has direct relevance to Hindu social
organisation, which is based on an arrangement of castes into a graded
order.

This hierarchy, in turn, is linked with the quality of one’s karma. One can
say that if one’s actions are good, one will be born in a higher caste in
the next birth. Hindu society is supposed to be governed by rather strict
rules of caste behaviour. There are, on the other hand, some general rules
governing the behaviour of all members irrespective of caste. Castes
coexist with different norms of behaviour and a continuity with the past
in terms of one’s actions in the previous birth. Whatever position one
may be born into, one must fulfil the functions, without attachment,
without hatred and resentment. Whatever may be one’s dharma, its
performance through one’s karma brings blessings. Each person has a
duty (dharma) appropriate to one’s caste and one’s station in life. As
mentioned before, the term dharma refers to honest and upright conduct
or righteous action. Dharma has two aspects; one normative and the other
naturalistic. The normative aspect refers to duty or path to be followed.
The naturalistic meaning implies the essential attributes or nature, for
example, the dharma or nature of water is to flow. The Hindus believe
that one must follow one’s dharma to achieve ultimate liberation from
the cycle of births and deaths in this world. An individual belongs to a
family and a caste group and has to perform his or her dharma (in the
sense of its naturalistic aspect) accordingly. The main aim of following
one’s dharma is to eventually achieve moksha or liberation. Dharma
relates not only to the caste but also to the different stages in one’s life.
As part of following one’s dharma a Hindu goes through the life cycle
rituals which are carried out in the context of marriage, family and caste.
Let us now look at the size and spread of the Hindu community in India.

Check Your Progress 1




1. Describe briefly the concepts of dharma, artha, kama, and moksha.

2. How is the belief in Karma relevent to Hindu social organisation?

Use two lines for your answer.

8.3 PROFILE OF HINDU COMMUNITY IN
INDIA

Hinduism is one of the most ancient religions of the world. Its earliest
literary productions were the four Vedas. These comprise hymns and
ritual ceremonies of the early Aryan settlers, who were a pastoral and
agricultural people. The Vedic period covers about 2500 B.C. to 600
B.C. The Upanishadic teachings, Hindu Social Organisation also of this
period, contain philosophical reflection of human life. The period of the
Epics succeeded that of the Upanishads. In the Ramayana and
Mahabharata philosophical doctrines were often presented in the form of
stories and parables. Many other doctrines followed including the Bhakti
movement of Ramanuja, Vaishnavism, Saktism, Brahmo and Arya
Samaj, Ramakrishna, and Aurobindo. Thus, Hindu doctrine developed in
several stages. Demographically the Hindus are the largest percentage of
the population of India comprising 82.64 percent in 1981 (GOl 1984).
Even though the absolute number of people who follow Hinduism
increased from 549 million in 1981 to 672 million (82.4 percent) in 1991,
there was a marginal decrease in terms of percentage points (Census of
India 1991). We find that in some states of India the percentage of
Hindus is somewhat higher or much lower than the national average. In
1981, those above it included Himachal Pradesh (95.4), Orissa (95.4) and
Madhya Pradesh (92.9). In 1991, in ten States the percentage of Hindus
was above the national average. Himachal Pradesh (95.8 percent) has the
highest concentration of Hindus. In 1981 those below the national
average included the States of West Bengal (76.9), Sikkim (67.2),
Manipur (60.0), Kerala (58.1), Punjab (36.9), Jammu and Kashmir
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(32.2), Meghalaya (18.0) and Nagaland (14.4). In comparison, a total of
four States had Hindu population less than 50 percent in 1991 with the
lowest being in Meghalaya (5.04 percent). The low figures are due to
other religious denominations being higher. The percentage increase for
1971-81 among Hindus was highest in Nagaland (88.4) followed by
Sikkim (47.2). Total population rose by 24.69 per cent during 1971-81
and for Hindus the rise was 24.8 per cent. This was in keeping with high

fertility and low mortality rates found in this community.

8.4 MARRIAGE AND FAMILY AMONG
THE HINDUS

Before we discuss specific institutions of the Hindus in India, let us
emphasise how widely spread this community is. Consequently, in the
areas of marriage or family, there are regional variations. What you will
read in these pages is a generalisation covering the common elements
and mentioning in passing about the variations. By and large, to marry
and raise a family is a sacramental activity for the Hindus. Let us first
look at the institution of marriage and then at the family in the Hindu

community.
8.4.1 Hindu Marriage

Marriage is a sacred duty for all Hindus. It is an obligatory sacrament
because the birth of a son is considered by many Hindus as necessary for
obtaining moksha. In order to perform important rituals towards gods
and ancestors, the sacred texts decree that it is obligatory for a Hindu to
be married and have male descendants. Today, a large number of Hindus
may, however, not believe in and practice these traditional ideas and
associated customs. Marriage is considered to be one of the sacraments
sanctifying the body, mind and soul of the groom and bride. Therefore at
the proper age and time, every Hindu woman and man is expected to get
married. A wife is considered to be instrumental in helping her husband
fulfil the four kinds of purushartha, namely, dharma, artha, kama and
moksha (see Section 8.2). According to this view of marriage, a man is
thought to be incomplete without wife and children. Figure 8.1
demonstrates the traditional Hindu marriage. When we discuss Hindu




marriage, we should also speak of the eight forms of marriage, which
describe the ways marriages are traditionally consecrated among the

Hindus.

8.4.2 Eight Forms of Hindu Marriage

Before enumerating these eight forms, let us make it clear that here we
are not talking about the usual usage in sociology regarding the forms of
marriage. In sociology we discuss monogamy, polygamy and group
marriage etc. under the topic of forms of marriage. In that respect, it will
suffice to note here that monogamy (i.e., a man is married to one woman
at a time) is the usual form of marriage among the Hindus. But various
forms of polygamy are also found in the Hindu community. A widow is
allowed to remarry among lower castes.
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Fig. 8.1: A Hindu marriage
Higher castes usually prohibit widow marriage. The Hindu Marriage Act
of 1955 permits divorce on the grounds of insanity, leprosy, adultery, etc.
A detailed discussion on these points has already been given in unit 7 of
Block 2 of this course. Coming back to the forms of marriage among the
Hindus, only the first four of the following eight forms bring purification
to ancestors on the sides of father and mother, the remaining four forms

Notes

13




Notes

14

produce no such value (Pandey 1976: 159-169). The eight forms are
given below. i) The Brahma form: It comprises the gift or giving away of
the daughter by the father to a man, who has learnt the Veda. (ii) The
Daiva form: It involves the giving away of the daughter by the father to a
priest, who duly officiates at a sacrifice, during the course of its

performance.

(iii) The Arsha form: It consists of the daughter being given away by the
Hindu Social Organisation father to a man after receiving a cow and a
bull from the bridegroom, not with an intention of selling the child, but
in accordance with the requirement of the dharma. (iv) The Prajapatya
form: In this form of marriage, the father gives away his daughter to the
bridegroom and addresses the couple to perform their dharma together.
(v) The Asura form: It involves a payment by the bridegroom to the
bride’s father for obtaining a wife. (vi) The Gandharva form: Here the
bride and the bridegroom agree to marry at their own consent. Such a
decision to marry is consequently consecrated by going through the
sacred rites of marriage. (vii) The Rakshasa form: This is described as a
marriage, through force. (viii)The Paishacha form: In this form, a man
first seduces a woman (who may be intoxicated or mentally retarded) and
subsequently marries her. Of these eight forms of marriage, the giving
away the daughter by her father described in the first four is considered
as the ideal form. The right to give a maiden in marriage is held by the
father, the grandfather, the brothers, the kinspersons and the mother, in
that order. The Hindus lay stress on pre-marital chastity on the part of
both the male and the female (Prabhu 1979: 153-154). The marital bond
is also to be respected through mutual fidelity. There are also forms of
endogamy (marriage within a certain group) and exogamy (marriage
outside the group) for which rules are laid down. These rules are
designed to regulate the Hindu marriage in the sense of specifying the

choice of spouses within specific groups
8.4.3 Endogamy

The widest category of endogamy for a Hindu is his or her varna. Within

each varna are several castes and sub-castes which are considered to be




the categories for endogamy in the region. We do also come across some
intercaste/ inter-subcaste marriages in contemporary times. Yet, these are
few and far between. The rule of caste/ subcaste endogamy is the

prescribed mode followed by most of the Hindus all over India.
8.4.4 Exogamy

As regards the rule of exogamy, a Hindu is enjoined not to marry within
his own gotra. The word ‘gotra’ in this context denotes one’s extended
family or the clan. The gotra of a family is usually named after the
ancestor who founded the family. People with a common ancestor are not
allowed to marry each other. At present, the rule of exogamy is usually
defined in terms of prohibition of marriage within five generations on the
mother’s side and seven generations on the father’s side. However this
rule can be circumvented by letting someone of a different gotra do the
kanyadaan, that is the rite of giving the daughter away in marriage
(Madan 1965). There is a clearly defined limit upto which persons are
considered to be related in such a way that their marriage cannot be
permitted.

There are marked differences in north India and south India in this
regard. In north India, a marriage between both the cross and parallel
cousins is prohibited while in south India, cross-cousins are allowed to
marry. Thus, the gotra rule, as understood in north India, does not apply
to the Hindus of south India. The most common form of marriage is that
the bridegroom and his group goes to the bride’s home. There the bride is
given away by the father or her guardian with due rituals and ceremonies.
Variations, of course, occur according to the region and caste. The salient
features of the marriage rites and their significance are described.The
continuity of the family is one of the objects of marriage. We will now

examine the family in the context of the Hindu community

8.4.5 The Hindu Family

For a Hindu, the event of marriage signifies the completion of the
brahmacharya ashrama i.e., the stage of a celibate-life. Marriage heralds
the beginning of the householder stage (grihastha). Now, begins the
process of the preservation and continuity of the kula or the family. A
Hindu home symbolises the continuity of its living members, past
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members that are no more and future members that are yet to come. The
living members are considered to be the trustees of the home. It is
supposed to belong to the ancestors and includes the interests of the male
descendants of the family. The individual as such does not belong to the
home. One only performs one’s dharma. The home is the place where
dharma and karma are practised by the people who are enjoined to
remain detached yet conduct the affairs of the world (Prabhu 1979: 216-
217). For a Hindu, his or her life in the stage of a householder is lived
and regulated in terms of dharma and karma. In performing these two
activities, one also performs one’s artha and kama. This process leads

one towards the final goal, moksha.
8.4.6 The Form of Hindu Family

The most striking feature of a Hindu family is its jointness. That is to say
the unit of residence is often not confined to the parents and their
children only. It usually includes three generations living under the same
roof and sharing the family property in common. Concerning the joint
family and the nuclear family among the Hindus, unit 6 of Block 2 of
ESO-12 gives a fairly detailed description. What we need to emphasise
again is that the joint family (in India in general, and among the Hindus
in particular) is believed to be the ideal form of family. In practice, we
find many combinations and permutations of family living among the
Hindus. Whether living in a nuclear or a joint family most Hindu
families prefer that each member goes through some basic life-cycle
rituals. These sacraments have been prescribed by the sacred texts and
are meant for purifying body and mind. The sacraments are supposed to
help make the human being into a social being. Some of them purify a
human being in the present life and others help in the life-after-death.
From birth to death, the sacraments (rituals) help in organising and
disciplining the life of the Hindus, and enabling them to perform the
dharma in accordance with their status. There is diversity in the
observance 13 of the sacrament. Depending on the region and caste,
different numbers of Hindu Social Organisation sacraments are observed.
There are rituals from which women are excluded. Yet other rituals have

special significance for them. Thus for a female the nuptial ceremony is




regarded as being of equal significance to the sacrament of upanayan (the
stage when a male child is initiated into the study of the Veda).

Activity 2 If you live in a nuclear family then stay for some days in the
joint family of one of your close relatives. If you live in a joint family
then arrange to stay with relatives who live in a nuclear family for some
days. In either case make comparisons, in terms of the following points,
between the two types of family life in your notebook: i) size, ii) range of
kin relationships, iii) pattern of authority and iv) division of labour.

Write a note of 1000 words on comparisons observed by you.
8.4.7 Relations among Family Members

As the concepts of dharma and karma are so much a part of the Hindu
way of life both at normative and behavioural levels, we find that each
member in the family has his or her prescribed sacred duty. General
principles of differentiation on the basis of age and sex regulate the
relations within the Hindu family, in terms of precedence, obedience and
subservience. Males are more respected than females, and members
senior in age command more respect than the younger members. For
example, the father is respected more than the mother and has greater
authority. The father’s mother by virtue of her age, is respected by all
members who are younger to her. It is considered ideal for a man and
wife to live with all their married sons in a joint family. They are to be
respected and cared for by the sons and their wives and children. It is
expected that the sons and their wives will perform their duties to the
satisfaction of the parents, and thereby earn their blessings and religious
merit. The sons have a right in their fathers’ ancestral property. The age
old rules of inheritance which are still customary gave ownership and
inheritance rights to males, while they give only maintenance rights to
females. These customary rules continue to prevail even today. The
Hindu Succession Act and the Hindu Adoptions and Maintenance Act,
1956, however, introduced some changes. The Act makes the hushand
legally responsible for the maintenance of his wife and children.
According to this Act (which is also applicable to Jains, Buddhists and
Sikhs), the property of a Hindu comes down to his sons, daughters,

widow and mother. Daughters legally have a share equal to that of sons
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in their father’s property. In actual practice customs and tradition
continue to be so powerful that very few women are able to take
advantage of their rights. From being a member of the primary group,
such as the family, one goes on to being a part of one’s lineage and
subcaste/caste. The largest category of this belongingness for a Hindu
can be expressed in terms of the idea of varna. Let us now understand the
varna system among the Hindus.

Check Your Progress 2

1. Describe the rule of exogamy among the Hindus.

8.5 THE VARNA SYSTEM

The broader aspects of activities in the sphere of economy and polity
form a very important part of social life. For a Hindu, these activities
take place within the context of a Hindu view of life. A Hindu is born
into a jati (caste) and follows his dharma in this birth to improve the
future birth. A discussion of the four stages, called ashrama, of a Hindu’s
life, and the divisions of the Hindu community into the varna categories
and caste groups, would provide us a framework to look at the bases of

the politico-economic activities of the Hindus.
8.5.1 The Four Varna

The Hindus are divided into four varna namely, Brahman, Kshatriya,
Vaishya and Sudra. These four categories are ranked from higher to
lower in the order mentioned here. This means that Brahman is ranked as
the highest and the Sudra the lowest. The varna system of dividing the
members of the Hindu society is an ideological construct which is

mentioned in their religious texts. Each varna is also associated with




particular occupations. A Brahman is supposed to be a priest by
profession, a Kshatriya to be a warrior; a Vaishya to be a trader; and a
Sudra to be a worker. All Hindus recognise this system and can place
their identity in terms of one of the four varna. Most of the basic ideas on
varna system and its links to the concepts of karma and dharma are
generally present in the thinking of Hindus (Prabhu 1979: 321). Village
studies carried out by Marriott (1959), Dube (1955), Srinivas (1977) and
Carstairs (1957) also confirm this view. This division of society into four
categories is however better visualised in terms of caste groups into
which the Hindu society is divided. Before we proceed to the discussion
of caste groups, Hindu Social Organisation let us also briefly talk about
the four stages of a man’s life, which provide us an understanding of the
Hindu view of the various socio-economic and political activities, to be

performed at different stages.
8.5.2 The Four Stages of Life

The Life of a Hindu is considered to be divisible into four stages, namely
1) brahmacharya ashram ii) grihastha ashram iii) vanaprastha ashram iv)
sanyasa ashram It is the dharma of a Hindu to pass through these stages
in one’s life. The male members of Brahman, Kshatriya and Vaishya
varna pass through four different ashram (stages) in their life. The first
ashram is called brahmacharya ashram (the educational stage) from
which the fourth varna, viz., Sudra and women of the first three varna are
barred Brahmacharyashram ends (after studentship) at marriage.
Celibacy is prescribed till marriage. The second stage of life is called the
grihasthashram. During this a man rears a family, earns a living and
performs his daily personal and social duties. Following this a man
gradually enters the third stage of life called the vanaprashthashram.
During this stage the householder relinquishes his duties in the
household, and devotes his time to religious pursuits. His links with his
family are weakened. During this ashram a man retires into the forest
with or without his wife leaving behind the householder’s cares and
duties. The final phase of a Hindu’s life begins with the stage known as
the sanyasashram. In this stage one attempts to totally withdraw oneself

from the world and its cares by going to the forest and spending the rest
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of life in pursuit of moksha. The four stages of a Hindu’s life just
described are together called the varnashrama system. There is an ideal
scheme, which correlates the vamashrama phases to ages at which a
particular ashram begins. However, it is the endeavour that is important
and not the age at which this begins. Thus Hinduism permits young
unmarried sanyasi, as well as those who never go beyond
grihasthashrama. Thus there is nothing compulsory about living life in
the varnashram scheme. It is, however, highly recommended (Prabhu
1979:73-100). At present most Hindus do not systematically go through
the varnashrama. They do, however, accept these stages to be the ideal
ways in which a Hindu should spend his life. Like the four varna, the
four stages of life are models. In real life, we find that occupations
associated with each varna are not followed precisely in accordance with
what is written in the sacred texts. Today a Brahman may be employed in
a shoe company, selling shoes to all the customers irrespective of their
varna or caste. As we said before, the Hindus are divided into castes or

jati which are hereditary groups.
8.5.3 Jati

Jati or castes are hereditary groups in hierarchical relation to one another,
similar to the hierarchy among varna. Brahman castes are the highest
while 16 Social Organisation untouchable castes are the lowest. Those
between these two extremes are placed according to regional hierarchies.
A caste group can be seen as an extended kin group because members of
a caste marry among themselves. Caste endogamy is also explained by
the term beti vyavahar as against roti vyavahar. Beti vyavahar refers to
the practice of giving and taking of the daughters (beti) of different
families within a caste. Roti vyavahar means only the giving and taking
of food (roti) with certain categories of people. It is possible to have roti
vyavahar with people of castes other than one’s own. Lower castes
accept cooked food and water from higher castes but the opposite is
traditionally not permitted. There are certain rules and conditions which
regulate the type of food which is accepted when offered to a person of
higher caste. The caste groups claim their superior status by showing the

evidence of their dietary practices in terms of acceptance/nonacceptance




of food and water from particular castes. Besides food, there are also
customary discriminatory practices related to different caste groups. For
example, the untouchable castes were not permitted to enter certain parts
of upper caste streets or houses and temples. This is a typical example of
the idea of purity and pollution on which the ideology of caste is
supposed to be based. When we consider a caste to be high or low on the
basis of its purity or pollution level, we refer to it as a ritual hierarchy of
castes. The level of purity/ pollution is judged by the prevalent practices
relating to acceptance/nonacceptance of food, entry to sacred places and
widow-remarriage. In all these hierarchically arranged caste-groups, the
scheme of dharma, artha, kama and moksha is followed without hatred or
resentment towards the lower or the higher group. In other words, people
born into a caste accept the sacred duty (dharma) of their caste and do
not question the right to the higher caste-people to social privileges.
Within their own caste they organise themselves for fulfilling several
purposes. Let us say a few words about caste councils, which have

specific functions in regulating the behaviour of their caste members.
8.5.4 Caste Councils and Caste Associations

Generally each caste has its council. The leaders in the council are
usually the elderly members of the caste. Caste councils act as a judiciary
for caste groups and help settle disputes related to marriage, separation,
divorce or any other untoward behaviour of their caste members. The
caste councils are localised covering many villages. Caste associations
are recent phenomena. They are engaged in various activities. For
example, they run educational institutions, cooperatives, hospitals, old
age homes and orphanages. From time to time they print and distribute
among their members pamphlets containing information about new rules
of behaviour regarding marriage ceremonies, gifts, widow remarriage,
etc. They also publicise the nature of punishment to be meted out to
defaulters. These associations are generally regional. They also act as
political pressure groups. The caste councils and caste associations

regulate the behaviour of caste members.

8.5.5 Interdependence among Castes
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There is interdependence among caste groups. A member of a caste not
only interacts within his own caste but also with other castes. Both
aspects are very important for the socio-economic and political
organisation of the Hindus. We shall now discuss a little about the inter-
caste relationships.

For the Hindus, the caste system is a coherent and comprehensive system
Hindu Social Organisation with rituals and occupational hierarchy. The
occupational division of castes also helps to maintain equilibrium in the
economic sphere. Being religiously oriented, members of different castes
accept their rituals and occupational position. Within the framework of
caste ideology, they perform their dharma and karma and endeavour to
improve their present and future life. In both the ritual and economic
spheres, members of different castes are dependent on one another.
Members of different castes are vertically organised which is more
manifest in the rural society. The context of Hindu social organisation is
to be seen as a system of interdependence among the members of
different caste groups. The jajmani system is an important aspect of this

interdependence.
8.5.6 Jajmani System

In rural areas of India, it was found that a village generally comprises
several Hindu castes, each living in different clusters. These castes have
relationships of giving and taking of services among one another.
Usually the peasant castes are numerically preponderant. Due to their
numerical majority and also their economic power they have been called
dominant castes by sociologists. The dominant caste needs services of
the carpenters, blacksmith, potter, barber, washerman for various farming
and ritual activities. The peasants pay in cash and kind for these services
from other castes. The castes providing these services depend for their
livelihood on the patronage of the dominant caste. In turn, the servicing
castes also give support to their patrons in matters of political group
formation. The relationship of patron and client among these interacting
caste groups usually continue from generation to generation. Thus, the
villagers are bound in a system of the exchange of services. Without this

exchange the normal day-to-day life may not run smoothly. This is why




this aspect is a very important part of Hindu social organisation. The
interdependence among caste groups is also evident in the ritual sphere
apart from politico-economic activities. Pilgrimage, worship, recitation
of holy texts, life cycle ritual ceremonies, fairs and festivals are rituals
which bring together members of different castes. Without a whole series
of interaction among them, these activities are just not possible. The
instance of a Hindu wedding (one of the life cycle ritual ceremonies) is a
case which illustrates this point. Here, a Brahman priest is needed to
perform the sacred rites, the barber is required for the shaving and
bathing, the drummer beats the drums, the washerman brings freshly
laundered clothes, the untouchable takes the charge of sweeping the
floor, the gardeners bring flowers and so on. We can also look at the
temple activities as an example of interdependence among castes.
Members of different castes perform their respective sacred duties (sva-
dharma) for the up-keep of the temple. The priestly castes perform the
worship, the goldsmith caste provides ornaments for the idols, other
castes provide services like cooking, tailoring, filling water, playing
drums and so on. Among the Hindus, temples do not figure as
prominently in terms of organised systems, as such institutions as the
Mosque and Church of the Muslims and Christians respectively. People
belonging to different castes organise and perform their duties to earn
religious merit and improve their life after death. Each person considers
his or her contribution to the temple as one’s duty and improves his or
her karma. No task is less or more important when performed in the
context of one’s caste membership and one’s ashram in life. This shows
that the ritual aspect of social activities of caste groups forms an
important part of social organisation. This aspect is most reflected in
collective behaviour at festivals, fairs and pilgrimages. This is the reason
why we are now going to discuss here the festivals, fairs and pilgrimages

among the Hindus.

8.6 FESTIVALS AND PILGRIMAGES

Festivals, pilgrimages and other ceremonial occasions are usually linked
with religion. As such they show how both personal identity of the

individuals as well as collective identity of the groups are highlighted by
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the patterns of interaction during these events. Festivals manifest the
social cohesion and solidarity of the community. We begin our
discussion of this aspect of social organisation by describing festivals,

fairs and pilgrimages among the Hindus.
8.6.1 Festivals

Most of the Hindu festivals are linked to the arrival of particular seasons.
For example, the festival of Diwali marks the arrival of winter season
while that of Holi signifies the beginning of summer season. Some
festivals are associated with eclipses and movements of the heavenly
bodies such as the moon and other planets. Many festivals are held in the
honour of the deities like Krishna, Siva, Durga, Lakshmi and Rama, e.g.,
Dussehra, Durgapuja, Janmashtami, etc. Local festivals have their roots
in the ecology of the region, celebrating myths associated with plants like
coconuts, tulsi (basil), the sacred tree, or with animals, like elephants,
snakes and monkeys. There are regional festivals connected with the
agricultural cycle such as the occasion of first ploughing, sowing or
harvest. Among the artisans, carpenter, blacksmith and brass-workers,
people worship the deity called Vishwakarma. We shall not go into the
ritualistic aspect of these festivals. The emphasis here is on the role these
festivals play in social life of the people. During festivals, people in a
locality get together and their participation in a common activity
enhances their feeling of belonging to a community. These occasions
also provide the chance to people for buying and selling special
commodities. By preparing special food and wearing special clothes,
people bring about the feelings of freshness and change in their day-to-
day life. This regenerates them for carrying the routine activities.
Recurrence of festivals and associated rituals strengthens their faith in
the stability and integrity of their social order. Festivals like Holi, Diwali
and Dussehra are celebrated on a scale, which includes participation of
Hindus as well as non-Hindus. They provide occasions for a meeting
across religions. Associated with festivals are fairs, which are held at
prescribed times on a holy spot. Sometimes, fairs assume independent
significance and attract the participation of cross-section of society.

Some famous fairs such as the fair of Sonepur or Pushkar draw people




from all over the country. In these fairs, craftsmen bring their special
artware, artists come to present their shows, agricultural surplus is
brought for selling, brisk trading is carried on in cattle, 19 horses,
elephants. Each fair is both a religious and a secular occasion and Hindu
Social Organisation people participate in both with equal enthusiasm.
Activity 3 Describe in five pages at least two festivals of your area in
terms of the following points. i) major social groups celebrating them, i)
main events taking place during their celebration, iii) time of the year for
their celebration, andi v) special significance of these festivals. Compare,
if possible, your description with those of the other students of your
Study Centre.

8.6.2 Pilgrimage

Not very different from a fair is a pilgrimage. The cultural unity of the
Hindus is expressed in the institution of pilgrimage. When a pilgrim goes
to the southern pilgrim centre at Rameshwaram, he or she also aspires to
reach the northern end of the country, at Badrinath. Most pilgrims also
aspire to go to Puri in the east and to Dwarikanath in the west. In these
places of pilgrimage, there is often a fair being held during the periods
pilgrims arrive in large numbers. Generally, people go to these places in
large groups. Such groups are mostly formed on the basis of kin
relationships. They may also include neighbours, friends and business
partners. Different sects of Hinduism have acquired pilgrim centres
around the whole country over time. Besides the four centres in the four
directions, the Sakta sect has more than fifty centres of pilgrimage. There
are seven places of pilgrimage, dedicated to the Sun god, Surya. One of
them is in Multan, in West Pakistan. Despite linguistic, racial, and
cultural differences, most Hindus undertake long and arduous journeys to
the many varied pilgrim places. This adds an important dimension to

their social life.
Check Your Progress 3

1. Show the difference between a caste council and a caste

association.
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8.7 LET US SUM UP

In this unit we have studied the social organisation of the Hindus. We
began with religious concepts like dharma, artha, kama, moksha, karma
and samsara which are the basis of Hindu social organisation. We
discussed marriage and family, among the Hindus including forms of
marriage and family, endogamy, exogamy and family relations. We then
examined caste groups among Hindus. We discussed the varna system,
jati and the jajmani system. Finally we described festivals and

pilgrimages among the Hindus.

8.8 KEY WORDS

Artha: Activities pertaining to the economic aspects of life. e.g., earning
a livelihood.

Beti VVyavahar: The phrase refers to a relationship in which social groups
can intermarry

Brahmcharya Ashram: That stage in life, which is associated with
studentship and celibacy.

Dharma: Good, upright, and righteous conduct.

Grihasta Ashram The stage of the householder, earning a living and
rearing a family.

Hierarchical An order of ranking which goes from top to bottom, or vice
versa. The caste system is an example of this kind of ranking

Jati Caste groups arranged in a hierarchical order. There are very many
jatis in India, running into thousands.

Karma The concept of karma refers to a belief in the efficacy of actions

of a person, either good or bad.




Moksha Liberation from birth and death and regaining of oneness with
the Supreme Being.

Roti Vyavahar The phrase refers to a relation of exchange of food
between two social groups.

Sanyasa Ashrama That stage in life when free from family life one
devotes oneself solely to deeds leading to moksha.

Samsara The process of birth and rebirth, which continues till the soul is
finally free.

Vanaprastha Ashram The life of a forest wanderer who lives a detached

life free from all bondages. This is a stage before sanyasa.

8.9 QUESTIONS FOR REVIEW

1. Show the difference between a caste council and a caste
association.

2. Name six pilgrim places associated with Hinduism.
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8.11 ANSWERS TO CHECK YOUR
PROGRESS

Check Your Progress 1
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1. A Hindu can live a righteous life by following the fourfold
scheme of practical endeavour. Thus dharma is honest and
upright conduct or righteous action. Artha means a righteous
pursuit of economic activities. Kama is the fulfillment of normal
desires or cravings. Moksha is the culmination of the self into

eternal bliss.

2. Hindu social organization is based on an arrangement of castes
into a graded order. One’s birth in a particular caste depends on

that person’s karma in post-life.

Check Your Progress 2

1. The rule of exogamy among the Hindus is mainly guided by the rule

of gotra exogamy. This means that persons of similar gotra cannot
marry each other. Secondly, in north India, relations of certain degree
on both father’s and mother’s side cannot marry each other. In south
India, parallel cousins cannot marry each other. Then, there are

various rules of exogamy applied in particular regions.

In the Hindu family, interaction is arranged along the lines of
precedence, obedience and subservience. Males are usually more
respected than females, and the old are given more respect than the
young. A joint family life is considered an ideal form of family. Only
sons have a right in ancestral property, while females have only
maintenance rights. The Hindu Succession Act and Hindu Adoption
and Maintenance Act (1956) have made women eligible for

inheritance.

Check Your Progress 3

1. Traditionally, each caste has a caste council. Its jurisdiction
covers several villages. It acts as a judiciary for settling disputes
related to marriage, separation, divorce or any other untoward

behaviour of a caste-fellow. A caste association is, on the other




hand, a recent phenomenon, arising out of the needs of many
castes or sub-castes to merge in order to involve in multi-faced
activities. Such association covers a much larger area in its
jurisdiction. It also acts as a political pressure group.

. The four pilgrim centres of Hindus are in four directions,
Badrinath in the north, Rameshwaram in the south, Dwaraka in
the west and Puri in the east. The Kashi and Prayag are also
considered as holy places, which devout Hindus like to visit at
least once in their lifetime. In south India, Tirupati in Andhra
Pradesh, Guruvayur in Kerala and Mantralaya in Karnataka are

famous pilgrim places, which Hindus of all denominations visit.
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UNIT 9 SOCIAL ISSUES: WOMEN

STRUCTURE
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9.2 Status of Women: Different Parameters to Understand Status of
Women

9.3 Status of Women in Society: A Historical Overview
9.3.1 Status of Women in Earlier Societies: Shift From Egalitarian
to Patriarchal Societies
9.3.2 Women in Pre-Industrial Societies
9.3.3 Industrialisation and Changing Status of Women

9.4 Status of Women in Different Religions
9.4.1 Subordinate Role of Women and Religious Rituals
9.4.2 Religion as a Tool for Oppressing Women
9.4.3 Position of Women in Hindu Religion

9.5 Changing Status of Women in Indian Society: Pre-colonial,
Colonial and
Independence Period
9.5.1 Women in Pre-colonial India
9.5.2 Colonial Period
9.5.3 Indian Government and Women’s Equality

9.6 Let us sum up

9.7 Key Words

9.8 Questions for Review

9.9 Suggested readings and references

9.10Answers to Check Your Progress

9.0 OBJECTIVES

In the unit we learnt the basis for the emergence of women’s issues as a
theme of study. In the past few decades growing attention is paid towards
women’s problems all over the world. The equality of opportunity of
women with men has become a very important and burning issue today.
Like any social change, the establishment of sex-equality is a multi-

faceted process, which cannot be attained overnight. An analysis of




status of women in societies around us will enable us to draw more
general conclusions regarding the factors, which promote and which
hamper the full participation of women in all aspects of social activity.
Before we go ahead in learning the contours of social construction of
gender — the foundation of gender inequality in society, it is essential to
get to know more on the status of women both in historical and
contemporary society.

. After reading the present unit you will be able to

* Identify the complexity of roles of women in society in comparison to

men and the rights and obligations associated with these roles,

* Know the extent of actual “access” and “control” of women over
societal resources and to assess their position in different historical

phases,

» Understand the gender inequality persistent in society in different

spheres of life, in different historical periods,

» Know about the status of women in different religions over the world in

different periods,

» Know about the important agents of enhancement of status of women in
different historical phases — reforms, state policies, economic
development, education, women’s movement, empowerment of women,

etc. towards equality

9.1 INTRODUCTION

In the present Unit we shall discuss about the Status of Women in
Society form a historical perspective; how the status of women change
with historical shifts in society and what are the prime factors that affect
the status of women in society. At the beginning of the unit, we define
status of women and then explore the various factors, which are
intricately connected with women’s status. The position of women in

different historical phases has been discussed in Section 2.3. A glimpse
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of the status of women under different religions in historical perspective
is being presented in the subsequent section. The last section of this unit
deals with the changing status of women in Indian society in different
historical phases. This section attempts to provide historical contexts to
the study of the position of women in contemporary Indian society. For a
better understanding of present social structure and position of women in
it, it is essential to know the various social, historical, economic,
religious and political factors which mould the society. To know the
status of women in India certain historicity is essential because India has
a cultural heritage and continuous history of more than three thousand
years. The last section mainly emphasises the important agents for

enhancement of status of women in Indian society towards equality.

9.2 STATUS OF WOMEN: DIFFERENT
PARAMETERS TO UNDERSTAND
STATUS OF WOMEN

The concept of “status of women” can be perceived in different ways: the
extent of women’s access to social and material resources within family,
community and society (Dixon 1978) or her power and authority within
the family and community and the prestige commanded from other male
members or the position in the social system distinguishable from, yet
related to other positions (Committee on the Status of Women in India
1974) or the extent to which women have access to knowledge,
economic resources and political power as well as the degree of
autonomy they have in decision-making and making personal choices at
crucial points in their life-cycle (United Nations 1975). “Status” of
women is correlated to the participatory rights and obligations of women
in the managing of society. The term refers to the position of women vis-
a-vis men in the social structure in terms of rights and obligations. Status
of women in society is explained in terms of “role” which is assigned to
them by tradition, religion, ideology and the state of economic
development. The enhancement of status essentially means the
enlargement of the scope of participatory rights in society. The more
balanced the opportunity structure for men and women, the larger the

role women have in society and consequently higher their status. The




idea of status also connotes the notion of equality (Krishnaraj 1986). If
we want to study the status of women in any society, we must study the
complexity of roles which women perform in society in the socio-
economic, cultural, religious and political fields. It is also important to
find out such factors as how they face the problems and situations that
are connected with their sex roles from birth to death and how they
adjust themselves to these role situations. The role of women has differed
from society to society and from time to time. Within one society itself,
it has changed over time. There were societies where women performed
important economic roles. In these societies women had complete, or at
least major, control over the economic activity. However, the model
pattern has been the societies where the status of women is inferior to
men. It is important to note that the inferior status of women in societies
also coincides with the denial of property rights and education, as well as
denial of certain occupations to them. There are certain constraints,
historical, traditional and constitutional, which are responsible for
lowering of women’s status in society. The (low) status of women
constitutes a problem in almost all societies and it has emerged today as
a fundamental issue in human development. Studying women’s status
means a sensitive diagnosis of the nature of gender subordination
through an understanding of gender relations in a specific context.
Gender based role differentiation is basic to the understanding of the
status of women in society. A gender-based concept of status denotes
women’s social, legal and ideological position and rights and privileges
in a given social set up. It is very often conditioned by the prevalent
ideas and functions in that society, the attitudes and behaviours of men
towards women and their acceptance and rejection of women’s role in
society. Women’s status, which encompasses their traditional as well as
changing position in a society, is a dynamic concept where both their
present and emerging status is based on the prevalent ideas, functions,
norms and traditions. The corresponding changes in the status of women
is directly linked with social and cultural traditions, stages of economic
development, level of education and political participation. Sociologists
while doing women’s studies often refer the term ‘“changing status of

women” rather than the term status of women in society. However, in a
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complex and stratified social structure and cultural plurality two other
dimensions have been introduced in recent times to facilitate status
assessment, particularly in a period of change (Mazumdar 1978). These
are: a) the extent to actual control enjoyed by women over their own
lives, b) the extent to which they have access to decision-making
processes and are effective in positions of power and authority.

Think It Over 1 Sociologists while doing women’s studies often refer the
term “changing status of women” rather than the term status of women in
society. Why?

Power and Status: Status and role are interlinked with the concepts of
power and position. A role confers social, economic, political and
cultural power on the individual. In other words, status is determined to a
great extent by the power enjoyed by men and women in the domestic
and social spheres. Five key aspects have been identified over which
women’s control has to be assessed to understand status of women in
society: (a) women’s labour (b) control over resources i.e. economic,
health, education and political (c) sexuality (their physical integrity and
freedom from all types of physical and mental violence); (d) on their
reproduction and (e) mobility. These are the most important parameters
to measure and compare women’s position in society vis-a-vis men and
to define her status. Two other terms like “access” and “control” are
important indices for women’s autonomy and status in society. These
two terms are of significance for comparing women’s position in society
with men and its changing nature in course of historical phases. The
status of women correlates with the social space occupied by them in a
particular society at a particular time. We can understand women’s status
through the examination of their:

» Access and control over private assets and resources,

* Access of public resources,

* Control over their labour and income,

* Control over their body — sexuality, reproduction and physical security
* Control over physical mobility,

* Access to and control over political spaces,




* Access to and control over intangible resources — such as self-
confidence, self-worth, communication skills, information, knowledge
and skill,

* Access to legal structure and redressal.

Learn From Your Experience 1 What are the criteria upon which you
will analyse the status of women? Based on those criteria assess the
status of women in your locality and prepare a note and compare with
that of your fellow students.

Feminist epistemology is now grounded in the documentation of
women’s status from all over the world and in the context of culture-
specific experiences of women. Gender inequality and women’s
subordination under over powering patriarchy are the key concepts to
provide a framework for women’s low status in society. The patriarchal
misinterpretation of different religions in the world society is also
responsible for inferior status of women. Now let us have a look at the
status of women in earlier societies.

Do You Know?

1 What is Feminist Epistemology? Epistemology is the branch of
philosophy that deals with questions concerning the nature, scope, and
sources of knowledge. It, in other words, is the theory of knowledge.
Feminist epistemology studies the ways in which gender does and ought
to influence our conceptions of knowledge, the knowing subject, and
practices of inquiry and justification. It identifies ways in which
dominant conceptions and practices of knowledge attribution,
acquisition, and justification systematically disadvantage women and
other subordinated groups, and strives to reform these conceptions and
practices so that they serve the interests of these groups. Various
practitioners of feminist epistemology and philosophy of science argue
that dominant knowledge practices disadvantage women by (a) excluding
them from inquiry, (b) denying them epistemic authority, (c) denigrating
their “feminine” cognitive styles and modes of knowledge, (d) producing
theories of women that represent them as inferior, deviant, or significant
only in the ways they serve male interests, () producing theories of

social phenomena that render women’s activities and interests, or
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gendered power relations, invisible, and (f) producing knowledge
(science and technology) that is not useful for people in subordinate
positions, or that reinforces gender and other social hierarchies. Feminist
epistemologists trace these failures to flawed conceptions of knowledge,
knowers, objectivity, and scientific methodology. They offer diverse

accounts of how to overcome these failures.

9.3 STATUS OF WOMEN IN SOCIETY: A
HISTORICAL OVERVIEW

The status of women is raising many questions today in almost every
society. Studies on women’s professional and economic activities, and
their participation in political and social life, particularly their changing
role in the family, give increasing evidence that the evolution of social

structures is closely linked to the evolution of women’s role in society.

During 1975, largely under the impetus of the women’s movement and
International Women’s year, sociologists, anthropologists, ethnographers
and other social scientists — notably the female professionals — have
begun a reassessment and re-evaluation of women’s status, role and
experience and outlook. As a result, it is becoming clear that, far from
being a fact of life, “male supremacy” is relatively modern phenomenon
and one that is largely an outgrowth of western capitalist social structure
in which antagonism between men and women in the family hierarchy
reflect antagonisms in the class hierarchy, and the exploitation of women
is a logical extension of class exploitation. In pre-class societies, such as
those based on hunting-gathering and horticulture, women in fact
enjoyed almost total equality in subsistence and social activities
(Rohrlich and Leavitt 1975).

9.3.1 Status of Women in Earlier Societies: Shift
From Egalitarian to Patriarchal Societies

In the earliest phase of societal development (which Engels called
savagery and barbarism) gender inequalities favoured women rather than
men. A sex based division of labour existed, men was mainly responsible

for procuring food and women were responsible for functions of




domestic sphere, but women were not subordinate to men. The concept
of private property was only in a rudimentary form and consisted mainly
of simple tools, utensils and weapons. What private property they own
was passed down through female line. This was because monogamous
marriage did not exist. Society was promiscuous and the women passed
on property to children. To Engels it was from the period of barbarism
the sufferings of women started. Primitive conditions gave men the
advantage, which they relinquished only once — in early horticultural
societies when they allowed women briefly to till and inherit land — but
men reasserted themselves as agriculture developed and land once again
became important property. Otherwise the march of masculine
domination was unrelenting: in early agriculture communities men used
their superior status and power to take control of land; they created
religious belief systems which legitimated their domination; they
established patriarchal families to ensure that property passed through
male lines of inheritance; and as societies progressed they (men)
established abstract laws and systems of social control which affirmed
their dominance (Waters 1994). This has been an incremental process of
social reproduction: “Little by little man has acted upon his experience,
and in his symbolic representations, as in his practical life, it is the male
principle that has triumphed” (Engels 1972: 106).

Learn From Your Experience 2 You might have heard about matrilineal
and patrilineal descent and matriarchal and patriarchal families. Take 10
households in your locality and catagorise them according to the descent
and family type. Now try to talk to women of those households and
assess their status in terms of types of descent and family type.

Men gained the upper hand when the concept of private property
emerged. Men overthrew power over the women in the household. In
Engels own words “the men seized the reins in the house also, the
woman was degraded, enthralled, the slave of the man’s lust, a mere
instrument for breeding children”. Men gradually increasingly put
control over women in selecting sexual partner and eventually during the
following “civilization” period monogamy came into existence. By that
time men had gained full control over women what was now the

“patriarchy”. Stephanie Coontz and Peta Hendersen (1986) however
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disagree with Engels. They deny that history started with a female
dominance. They argue that most early human societies began with
equality between the sexes. They believe that roots of women’s
oppression today emerges due to certain social causes. They emphasize
that the difference between roles of 33 Global Debates and their Impacts
men and women in the production of goods resulted in gender inequality
and low status of women, and not the difference between the contribution
each makes to the reproduction of species. They, to some extent
supported Engels that social inequalities emerged as a result of changes
in property ownership. Introduction of herding and agriculture after
communal property laid the foundations for gender inequalities and
lower status of women. They have tried to account for the origins of
gender inequality and according to them the key to gender inequality and
male dominance lay in the marriage arrangements (i.e. patrilocality and
polygamy where men could marry a number of women and thereby
increase the labour force). They claimed that matrilocal societies were
more egalitarian and here women retained more power. There was less
scope for men to concentrate property in their own hands in matrilocal
societies (Nongbri, T.).

Think It Over 2

What was the impact of the development of private property on the

position of women in the society?
9.3.2 Women in Pre-Industrial Societies

A number of scholars addressed the issue of male domination and low
status of women as a historical phenomenon, grounded in a particular set
of circumstances rather than flowing from some universal aspect of
human nature of culture. Many of the Marxist and socialist feminists
claim that it is necessary to examine history to find out how and why
inequality between the sexes came about. The most important factor in
the transition to a society with gender stratification was the development
of a form of communal property to a group of kin who had exclusive
rights over property (Kin corporate property). The senior members of
kinship group gained control over property. Women as gatherers were

continued to act as producer and gradually lost control over their




products. In the course of history there developed of patrilocal, matri
local and polygamous societies. Thus the position of women and gender
inequalities vary from society to society in different pre-industrial
societies and has altered in many ways after industrialization. The pre-
industrial era saw a greater degree of sharing of work and emotional
roles by men and women than the industrial era which followed (Bell
1981: 307). In colonial America, there was more equality of men and
women in pre-industrial society; women worked to provide for the
family, and men played a greater part in raising the children. The trend
changed with industrialization, women often stayed home to take care of
the children and men went to work in factories. Gender roles became
more distinct with industrialization than they were before (Rothaman,
1978; Lerner, 1979; Bell, 1981)

9.3.3 Industrialisation and Changing Status of
Women

In modern industrial societies also we find significant differences in
gender roles. For example, in socialist societies there tends to be more
equality between men and women than capitalist societies. In fact, even
within a single society we often find important differences in gender
roles for various classes and ethnic groups (Conklin 1984: 223). In
Western European societies the consequence of industrialization was the
modern role of housewife as the dominant mature feminine role. During
the early stages of industrialization after the Industrial Revolution in
England (dates from 1750 to 1841) the factory system steadily replaced
the family as the unit of production. The women were employed in
factories where they often continued their traditional work in textiles.

From 1841 until the outbreak of the First World War in 1914 a
combination of pressure from male workers and reformers in Europe
restricted female employment in industry and gradual withdrawal of all
female labour from the factory. Ann Oakley (1974) states that from 1914
to 1950, there was a “tendency towards the growing employment of
women coupled with a retention of housewifery role. During these years
women received many legal and political rights in England but all these

had little effect on the mother housewife role, which was central to their

Notes

39




Notes

40

lives. She concludes that industrialization has had many effects on the
role of women. There was a “separation of men from the daily routines
of domestic life” and emergence of the “economic dependence of women
and children on men and “the isolation of housework and child care from
other work. Thus in the twentieth-century British society housewife
mother role became institutionalized as “the primary role for all women™.
These generalizations became less valid as the twentieth century
progressed.

Do You Know 2 Women Suffrage Women were excluded from voting in
ancient Greece and Republican Rome, as well as in the few democracies
that had emerged in Europe by the end of the 18th century. When the
franchise was widened, as it was in the United Kingdom in 1832, women
continued to be denied all voting rights. The question of women’s voting
rights finally became an issue in the 19th century, and the struggle was
particularly intense in Great Britain and the United States; but these
countries were not the first to grant women the right to vote, at least not
on a national basis. By the early years of the 20th century, women had
won the right to vote in national elections in New Zealand (1893),
Australia (1902), Finland (1906), and Norway (1913). In Sweden and the
United States they had voting rights in some local elections. World War |
and its aftermath speeded up the enfranchisement of women in the
countries of Europe and elsewhere. In the period 1914-39, women in 28
additional countries acquired either equal voting rights with men or the
right to vote in national elections. After World War Il many more
countries added to the list partly because nearly all countries that gained
independence after World War 1l guaranteed equal voting rights to men
and women in their constitutions. Full suffrage for women was
introduced in India by the constitution in 1949; in Pakistan women
received full voting rights in national elections in 1956. Source:
Encyclopedia Britannica

In contemporary societies “patriarchy” is the most important and
dominant concept for explaining gender inequalities, low status of
women and sexual exploitation against women. Kate Millet (1970) gave
the concept of relationship of domination and subordination based on sex

and inherent politics based on male-centric power-structured




relationships where males controlled females in society. According to her
such relationships are organized on the basis of “patriarchy” — a system
in which “male dominate female. She believes that patriarchy is the most
pervasive ideology and basis of power and more rigorous, more uniform
and more enduring system existing in human society. She suggests that
“gender” is the primary source of identity for all individuals in modern
societies. She identifies eight factors for explaining the existence of
patriarchy in human society: a) biological b) ideological ¢) sociological
d) relationship between class and subordination e) educational factors; f)
myth and religion g) psychological h) physical force. She attributes some
importance to superior male strength and importance to socialization of
male (aggressive) and female (passive) charactexistics for the formation
of patriarchal ideology.

For Kate family is the pivotal institution of patriarchy although men also
exercise power in the wider society through the state. Within the family
there is a need for legitimization of children, i.e. to have a socially
recognized father that also gives men a particularly dominant position.
Mothers and children depend on the position of husbands and fathers.
Thus family plays an important role in maintaining patriarchy across
generations. She believes that women have a caste like status (ascribed)
that operates beyond the social class. Even women from higher-class
backgrounds are subordinate to men. Millet interprets that the economic
dependency of women on men almost places them outside the class-
system. Again lack of knowledge and education restricts the power of
women. Economic inequalities are reinforced by education. Religion is
also as a way of legitimating masculine dominance. Another source of
men’s power is psychology. Women develop a passive temperament and
a sense of inferiority and accept men’s dominance taken for granted.
Finally Millet identifies physical force as the ultimate source of men’s
domination. She never admit that women are physically weaker but
physical and emotional training make the women not to resist the force
used against them by individual men. Millets contribution is however
very important for understanding of disadvantaged position of women in
society and the inequality practiced against her. Many scholars like
Sheila Rowbotham (1973) Robert McDonough and Rachel Harrison
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(1978) criticize Millet. Describing all societies as patriarchal she ignores
the multiplicity of ways in which societies have defined gender. They
also criticize Millet for ignoring women’s lack of wealth and economic
power as the most important factor for their disadvantaged position in
society. For them It is capitalism rather than patriarchy that explains
women’s oppression and inferior position in modern societies.

Learn From Your Experience 3 Observe a household, which you are
known to. Identify five markers of power in domestic circumstance.
Make a hierarchy of all the individuals in the household as per power
equations. Relate the position of women to other members of the family
and assess her/their status.

M.Z. Rosaldo (1974) is of the opinion that women have been
disadvantaged in every known society — women everywhere lack
recognition and culturally valued authority. She was the first to argue
that women’s subordination was the consequence of a division between
the public and the private (or domestic) world. To her domestic sphere
includes the family and life in the place of residence of the family, while
the public sphere includes the activities and institutions associated with
rituals and religion, politics and economy. As a consequence of men’s
involvement in religious and political life, they can exercise power over
the domestic units, which are the focus of women’s lives. She does
believe that inequalities between the sexes are grater in some societies
than in others. Even through she does not appear to accept that there are
prospects of a totally egalitarian society, women can come closer to
equality if men became more involved in domestic activities. The Mbrite
Pygmies of Africa have a relatively egalitarian society because men and
women cooperate in both the domestic and economic life. Undoubtedly
the separation of private and public spheres provide an useful way of
analyzing and explaining the relative powerlessness and low status in
many societies. However, there are difficulties involved. Linda Imary
and Audrey Middleton (1983) argue that women’s activities tend to be
devalued even when it is in public sphere. Women’s outside home
employment are often regarded as less important than those of men.
Certainly women’s increasing employment has not produced equality for

women within the domain of work.




Think It Over 3 Assess the role of industrialization in changing the status

of women in the society

Check Your Progress 1
Note: i) Use the space given below for your answer.
ii) See the end of the unit for tips for your answer.
1. Discuss the Status of Women: Different Parameters to Understand

Status of Women.

9.4 STATUS OF WOMEN IN DIFFERENT
RELIGIONS

A number of writers noted that historically women were not always been
subordinate within world’s most religions. Armstrong (1993) for
example, argues that in early history women were considered central to
the spiritual quest. In the Middle East, Asia and Europe archeologists
have uncovered numerous symbols of great mother goddess. With the
development of societies there were many gods and goddesses but
Mother Goddess still played a crucial role. Armstrong noted, “mother
goddess was absorbed into the pantheon of deities and remained as a
powerful figure. She was called Inanna in summer, in ancient
Mesopotemia; Ishtar in Baloylon; Anat or Asherah in Canaan; Isis in
Egypt and Aphrodite in Greece. In all culture people told about the
importance of Mother Goddess in their spiritual lives. Everywhere she
was revered as the source of fertility (Armstrong 1993: 21). There was
gradually the eventual decline of the Mother Goddesses. In Babylon,
goddess Tiamot, the goddess of the sea was replaced by the male god
Marduk. The final death knell of female goddesses came with the

acceptance of monotheism — belief in single god rather than many. This
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originated with Yahweh, the god of Abraham. Furthermore, this Hebrew
“God of Israel” would later become the god of the Christians and the
Muslims, who all regarded themselves as the spiritual offspring of
Abraham, the father of all believers. Thus historically with the
development of religion importantence was attributed to the masculine
characteristics of the God. Christianity, Islam and Hinduism all have
constituted through the important stages in the evolution of humanity.
But when the cause of women was concerned they all added a new load
on them in different historical phases. Therefore, for determining status
of women in society, religion play a key role and the problems faced by
women of a particular religion is not only peculiar to that religion. They
are problems of women in general and that should be addressed and
redressed as problems of gender bias, male domination, patriarchy and

age old prejudice against women.

9.4.1 Subordinate Role of Women and Religious
Rituals

In the classical teachings of many religions there was stress on equality
between men and women, but in practice women have usually been far
from equal. Women do, of course, have a part to play in many religions,
but it is almost always subordinate to the role of men, and it is likely to
be in the “private” rather than “public” sphere. Thus women are devalued
by different religious beliefs. There is always a tendency of “patriarchal
misinterpretation of religion”. Holm (1994) gives a number of examples
in this regard. In Buddhism, both men and women can have a religious
role as monks and nuns respectively but all monks are seen as senior to
all nuns. In Hinduism only men can become Brahminic priests. In Islam,
in some regions women are not allowed to enter mosques for worship
and men have made all the legal ruling. Orthodox Judaism only allows
men to take a full part in ceremonies. In Japanese folk religions women
can take part only in organizing public rituals, while only men can take
part in public performances. In Chinese popular religion women are
associated with less important spirits (Yin) whereas men are associated
with more important and powerful spirits (Yang). Christianity has also

been male dominated. Many of the most influential ideas were worked




out by celibate 37 Global Debates and their Impacts men in the first five
centuries of the church’s history and the significant developments of the
medieval church and reformation were also shaped by men (Holm 1994:
pxiii). Sikhism is perhaps the most egalitarian of the major religions of
the world since all offices are equally open to men and women although
in practice only a small minority of women have significant positions
within the religion.

Do You Know? 3 According to Sikh ideology, all men and women
possess equal status. All human beings, regardless of gender, caste, race,
or birth, are judged only by their deeds. With this assertion, the Sikh
Gurus invited women to join the holy congregation, work with men in
the langar (common kitchen), and participate in all other religions, social,
and cultural activities of the Gurdwaras (Sikh places of worship). The
Gurus redefined marriage as wedded to one wife only and taught that
male and female alike need to practice conjugal fidelity. The Gurus
spoke against the practice of polygamy and preached to have only one
wife. Guru Amar Das, the third Guru, advocated monogamy and also
condemned the wearing of the veil, and female infanticide. The steps
Gurus took to advocate the equality of women revolutionized the
tradition of Indian society. As women began to partake in social,
religious, and political affairs, their contribution and worth as equal
partners of men became more obvious. The Gurus taught that men and
women are equal in the eyes of God, so are equal in rights on Earth.

The second class status of women in different religion is often related to
her sexuality. Menstruation and childbirth is often regarded as polluting.
In many religions women are forbidden to enter the sacred places and to
touch the sacred objects during the menstrual period. For example, Hindu
women are forbidden to touch sacred objects and prohibited from
entering family shrines when she is pregnant or menstruating. Muslim
women are not allowed to touch a Koran, go to a mosque and to offer
prayer during this period.

Think It Over 4 Compare and contrast the position of women as given in
Hindu and Islam scriptures. Which one do you think is more egalitarian?

9.4.2 Religion as a Tool for Oppressing Women
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According to Simone de Beauvoir (1949) Religion is used by the
oppressors (men) to control the oppressed group (women) and it also
serves as a weapon for the second class status of women in society. Men
have generally exercised control over religious beliefs. He enjoys the
great advantage of having a God endorse code he writes to support his
dominance. Beauvoir writes from the perspective of a Western, Christian
women. For all major religions man is master by divine right and thus
repress the downtrodden female. However in modern societies show
evidence of changes in which the inequality between men and women in
religion is gradually reduced. Nawal El Saadwi (1980) considers the
importance of religion in creating and perpetuating female oppression
under Islam. According to her Christianity is much more rigid and
orthodox and the oppression of women is caused by the patriarchal
system which came into being when society had reached a certain stage
of development. Nevertheless, she does see religion as a crucial
instrument in women’s oppression. “Men do distort religion to serve
their own interests, to help justify or legitimate the oppression of
women.” She also believes that religion became oppressive to women
since the development of monotheistic religions. Such religions drew
inspiration and guidance from the values of patriarchy and class societies
prevalent at that time. For example, the Jewish religion drew upon the
patriarchal power of Abraham (Mythological father of all religions).
Islamic society is also developed in a patriarchal way through the
dominance of male “patriarch” under the authority of male head of the
family, the supreme ruler, or the Khalifa (political ruler) or Imam
(religious leader). Even today in countries like Egypt women are subject
to extremely restricted marriage laws under religious dictum. El Saadwi
describes Christ as a revolutionary leader who opposed female
oppression. Early Christianity had stricter moral codes than other
religious and codes which treated the sexes fairly equally. “Despite the
limitations placed by Christianity on man’s sexual freedom, women was
maintained in her inferior underprivileged status as compared with man.
The patriarchal system still reigned supreme and grew even more
ferocious with the gradual shift to a feudal system” (El Saadwi 1980:
119)




Do You Know? 4 Women In Islam It is generally believed that women in
pre-Islamic society were given an inferior status and they were treated as
mere property and they were in a state of subjection of the nearest male
patriarch who has rights over them. But Islam improved their status in
many areas. Such as by restricting polygamy to four wives, by
prohibiting female infanticide, by assigning a share of inheritance to
women, by declaring mehr as a gift to the bride and by reorienting the
Arale laws of marriage and divorce in favour of women. More
specifically Islam contributed to the improvement of status of women in
the following ways : (a) By stressing the need to respect and to give good
treatment to a foster mother (b) by making woman the mistress of her
own property in which the husband has no right to interfere except with
her permission (c) by giving her the right of claiming divorce on certain
grounds (d) by allowing her to hold any public office, including that of
the head of an empire or minister or judge (e) by giving her freedom to
remarry after divorce and (6) by encouraging her to study and acquire
knowledge (Shushtrey, 1938: 674).

The Quran and other religious books of Islam evidenced that women are
not badly treated in Islam. El. Saadawi believes that the recent
enhancement of the status of Arab women have been due to a
combination of social, economic and political changes of the country and
the women’s own struggles. The socialist revolution has a positive
impact. Revolutions will further the cause of women even more if the
positive aspects of Quran can be emphasized and the patriarchal
misinterpretations abandoned. According to many non-Muslim writers
veil is variously depicted as a tangible symbol of women’s oppression, a
form of social control, religiously sanctioning women’s invisibility and
subordinate socio-political status. However, there is another view point:
Idijale, or religious modestly maintained through veil, actually has
advantage for women, which can reduce or allow them to cope with male

oppression.

9.4.3 Position of Women in Hindu Religion
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Nowhere else in the world did religion dominate and determine the life
of a woman as Hinduism in India. “Her economic activity, her social life,
her marriage, birth and death, her physical movements were strictly and
minutely controlled by religion” (Kripalni, S. 1975: 16, 29). In order to
understand the role of women in Hinduism it is necessary to attempt a
historical analysis of the development of an ideology that, on the one
hand, embodies an elevated status of womanhood, and on the other,
assign her to a subordinate role in society. Dominant patriarchal social
forces along with Brahminical culture attempted to erode the basic
concept of original female power, which was seen to exist in early
historical Hindu society. When patriarchy attempted to 39 Global
Debates and their Impacts assert its power by relegating women to a
social position — as a pativrata, the basic power of the feminine principle
— Sakti reasserted itself in the image of powerful religious symbol, the
goddess. Thus, the complex religious and social system that is Hinduism
with its variety of beliefs, codes of conduct and modes of worship
fostered the development of these contradictory images of women. The
image of the ideal woman embodying the attributes of obedience,
subservience and moral duties was eventually codified in the Hindu laws
and institutionalizing the subordinate status of women. Furthermore, it
was stated that any power attributed to woman under Hinduism was in
fact a result of her relation to a man — be her father, husband or son.
Hindu women’s access to knowledge was curtailed by restricting their
entrance into the formal religious education system, religious education
being regarded as the only source of the knowledge. The great religions
of the world uphold similar principles so far as the dominance of men
and submission of women is concerned.

Do You Know? 5 Female Goddesses in Hinduism The archeological
evidence unearthed with the discovery of pre-Aryan Indus Valley
Civilization brought to light numerous female figures leading to the
confirmation of the notion of female dominance in the religious sphere.
Hindu religion carried a highly positive concept of feminine principle.
Unlike Christianity, Judaism and islam, the image of God in Hinduism is
not exclusively male. The female principle complements and completes

the male. The Polytheistic Hindu pantheon consists of many divine




couples such as Shiva and Shakti, Narayan and Laxmi, etc. In addition
Hindu pantheon consists of number of goddess or devis, such as Devi
Durga, Chandika (Goddess of power), Laxmi (goddess of wealth);
Saraswati (goddess of knowledge), Sitala (Goddess of small-pox), etc.
But females, such as the mother goddeses, who protect most villages in
India, are nevertheless, frequent objects of worship by both men and
women.

In Hindu religion women are active religious practitioners, but they have
little religious authority — legitimate, textually sanctioned religious
power — which is only limited to a small group of men. Paradoxically, at
the popular level women are prominent religious participants, both as
specialist and non-specialist. Women’s access to the Vedas and other
authoritative texts apparently underwent revision sometime around 600
B.C. Previously, women had been able to undertake fasting to hear and
learn the Vedas, etc. By the time of Manu, women were no longer
allowed to hear the Vedas or to be major participants in rituals. During
this time perception of women as pollutants at the same time dangerous
(malevolent) were developing among the Aryan population. Fortunately,
Hindu religious activity is not solely based on Vedicrituals. The
dominant form of ritual activity today is that of Bhakti, or devotion to a
deity. Stemming from the Bhagavad Gita and gaining strength from an
anti-Brahman, anti-Vedic movement, which started about 700 AD.
Bhakti (devotion) and associated rituals do not require the services of a
man priest to approach one’s chosen deity. One result is that women
have direct access to the gods and thus to salvation. Today Vedic rituals
are reserved for lifecycle rites and other male dominated occasion.
Although women may approach the deities directly through bhakti
rituals, men continue to be recognized as legitimate religious specialists.
Males are temple priests (pandits), males conduct life-cycle rites
(purohits) males are the leaders of most public rituals. Less legitimate
participants in public rituals, are more likely to be non-Brahmin males,
Procession rituals are not textually sanctioned, appear to be male
dominated. AIll exorcists and shamans are non-Brahman male,
occasionally a shaman may be a female. We may conclude that Hindu

women have considerable religious involvement. Women as
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nonspecialists are “invisible” religious practitioners, since most of their
observances are performed non-publicly and their role is not textually
sanctioned (Wadley 1988).

Learn From Your Experience 4 You may be aware of the religious
doctrines of at least some religions. Try to relate the status of women in
day-to-day practical life to that of her position depicted in any of the

religious doctrines.

9.5 CHANGING STATUS OF WOMEN IN
INDIAN SOCIETY: PRE-COLONIAL,
COLONIAL AND INDEPENDENCE
PERIOD

Many important changes have taken place in India in the last two
hundred years. Some of these are more apparent than real. This is
particularly so in relation to the status of women. During the last two
hundred years a large number of women have marched out of their
segregated households into the public life. However, the position of
contemporary Hindu women in India is full of familiar contradictions.
There are women politicians who hold high positions, yet men control
politics both at the grass roots and at the top. There are some important
women intellectuals and professionals in India who occupy top position
while the vast majority are still ignorant and illiterate. A large number of
women are in the workforce and are landless labourers in the remote
villages. There are female deities like Durga, Kali, Chandika, Manasa,
etc. who are worshipped and feared by most yet the majority of women
at home have low ritual status and live in depressed conditions. Women
are revered as mothers at the same time they suffer from brutal violence
like rape and physical molestation. They are also worshipped as pure
beings, but in order to elevate the status of their men folk rather than
themselves. Thus there are seeming paradoxes in the social life of
women in India. The historians argue that despite of many legislations
and other changes that have occurred in favour of women over the past
two hundred years there has been little significant alteration to the
traditional structure of male dominance and authority because still there

are some deep ideological and structural roots through which this




domination has been perpetuated (Allen and Mukherjee 1982). Women
in India constitute nearly fifty percent of the total population. Yet they do
not seem to have enjoyed equal status with men. Women’s status, by and
large, has been one of general subordination to men in societies known
for the perpetuation of cultural heritage and tradition. It has been
observed that women in India seem to have experienced various
problems, particularly those that are socio-cultural over a period of time.
India is a multicultural society with a great diversity and various forms of
social hierarchy and inequality like caste and class. Women’s role, rights,
norms, values, customs, etc. are greatly influenced by religion,
institutions of family, marriage, kinship, descent, inheritance, caste
hierarchy, and other cultural traditions. Hindu society is a complex
phenomenon, developed by the integration of a system of theology with a
system of social organization. It is often said that Hinduism is not just a
religion but a way of life. As a way of life, Hindu society cannot be
regarded as being homogenous, for the religious influences have varied
through the ages and among peoples at different levels of the social
hierarchy (Ponniah 1989).

9.5.1 Women in Pre-colonial India

The status of women in Indian society has changed from time to time.
Their status has been variously estimated and there are many views
regarding her place in civilization. There is so much variability in the
relation of women to society during different time period that it is
difficult to make a general statement. Categorically, her utility,
resourcefulness in domestic life, refreshing company and affectionate
care for children have always proved a great asset to her partner in life
and have to a considerable extent determined her status at different stages
of civilization. Throughout the Vedic period, women in India especially
of the upper caste were given equal status with men. In view of this
equality of status, women participated in sacrificial rites and had to be
men’s equals in upholding “Dharma”. Women had been able to hear and
learn the Vedas, during 600 B.C. In Rig-Veda, the husband and wife
appear to have occupied equal status — both of them were designated as

“Dampati”. In Indian culture, since the post Vedic period the overall
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status of women in family and society has been low. This low status of
Indian women were mainly emerged from overpowering patriarchy and
male domination, economic dependence of women over men, various
caste restrictions, religious prohibitions and prejudices, illiteracy, lack of
leadership quality, low self esteem and apathetic and indifferent attitude
of men. It was the age of Sutras and Epics (500 BC to A.D. 500) that the
status of women changed considerably. Procreation of a son became a
religious necessity for he alone could discharge certain ritual obligations
to the ancestors. A wife was expected to provide all services needed by
her husband and to keep him satisfied. The religious dictum (Manu’s)
was that a wife ought to respect her husband as a “god” even if he was a
drunkard or dumb headed or lunatic was accepted and applying to all
women. Practice of Sati was gradually established by A.D. 700. The
women were socialized and were expected to play the completely
dependent role on men with no opportunity to take decisions of her own.
The status of women continued to deteriorate during the age of Smriti
(A.D. 500 — A.D. 1800) and Muslim rule till they almost lost all status in
society. Scholars like Matson Everett (1981) have identified five specific
factors responsible for low status of women in India, both in the family
and society and also for seclusion of women. There are Hindu religion,
caste system, joint family system, Islamic rule and British colonialism.
The values of Hinduism support the male supremacy over female,
women’s “mother-housewife” role in private domain and men’s “public”
role in economic and political spheres. Hindu religious scripture
prescribed inferior positions of women in ritual activities and a
dependent position of woman on man throughout her lifetime. For the
first time in Indian history, Indian women were subjected to cruelty
during the Mughal period. In view of the Muslim invasion, the
indigenous culture had been subjected to acculturation. The customs and
traditions of Islam had made in-roads into the native culture. For
example, the “purdah” system was widely practiced among the middle
classes. According to Altekar (1956) for nearly 2000 years from B.C. to
1800 AD, the status of women steadily deteriorated. The revival of Sati,
the prohibition of remarriage, spread of purdah system, and the greater

prevalence of polygamy made the position of women worst. Generally




speaking, before the advent of Muslims, the status of Hindu women were
certainly better. There were many factors directly or indirectly
responsible for the continuous deterioration of the status of Indian
women in medieval times. Early marriage became a rule — to safeguard
the honour and chastity of girls. The Hindu laws gave unequal and
discriminated treatment to women. They were discriminated in marriage,
marital status, divorce, widowhood and inheritance. Very few women
received education even in the 1850s. Literacy reached such low ebb
after 1857 that there was hardly one woman in a hundred who could read
and write. This was so because of the evil socio-religious practices,
sinister customs, irrational religious rites and inhuman superstitions and
ceremonies unknown in ancient periods, which had crept into Hinduism
such as child marriage, enforced widowhood, sati temple prostitution
(devadasi), purdah, dowry, female infanticides, polygamy, etc. All these
made Hindu society a huge, static and immobile one where women had
practically no positive role. In this period Hindu women were in a
perpetual depressive state. The social structure allowed men greater
freedom and liberty and greater access and control over resources, from
which women were excluded. Different standards were adapted to judge
the individual and social conduct of man and women. The laws did not
recognize equality of sexes and equal rights for men and women. Thus
there was perpetual decline of status of women for several centuries, had
reached its lowest ebb in the nineteenth century

Think It Over 5 What are the factors that contributed to the deterioration
of status of women in India since Vedic period?

9.5.2 Colonial Period

There was much unrest among women in India during colonial period; a
general desire to change the existing state of things. This had become
possible because the 1920’s were a period of social and political
awakening in India, followed by intense reformist efforts made by social
reformers with or without organized support. Thus, the issue of women’s
status, which had long become the focus of social reform, was also
reflected in a series of legal enactments relating to or affecting women.

To mention only a few, the Sati Abolition Act was passed in 1829 and
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the Widow Remarriage Act in 1854. By 1929, Indian Women had been
granted the right to vote. The Sarda Act, which fixed the minimum age at
marriage for girls at 14 was enacted in 1929. Mahatma Gandhi stressed
the need for educating women. Women’s education and amelioration of
their status had received a great deal of impetus by the third decade of
nineteenth century (Chanana, 1996: 116-121). One of the outstanding
features of modern India has been the unprecedented awakening of
Indian women during nineteenth and twentieth century. A number of
movements, both religious and social like Brahmo samaj, Aryasamaj and
Prarthana samaj were launched in the middle of nineteenth century,
reforming Hinduism and Indian society. These movements have had a
deep impact on the women’s identity and women’s life in India. The
social reformers like Raja Rammohan Roy, Pandit Iswar Chandra
Vidyasagar in Bengal, Malabari, Ranade in Bombay and Dayananda
Saraswati in Punjab and many others and their ideas changed the total
atmosphere in India and brought about a near revolution through laws
which started the new era of emancipation for women in India. The
political upheaval under Mahatma Gandhi marked the climax when
women participated in the independence movement. In the 1930s and
1940s the outlook of leaders of the nationalist movement became more
egalitarian and less hierarchical. The nationalist leaders’ commitment to
equality influenced the Indian women’s movement to turn to liberal
egalitarian values. Some women’s organizations were formed to promote
modern ideals to women on a nationalist basis. Of these Bharat Stri
Mahamandal (BSM) was founded in 1910, Women’s India Association
(WIA) founded in 1917 by Madame Annie Besant, National Council for
Women in India (NCWI) founded in 1925 by Lady Aberdeen, Lady Tata
and others and All India women’s Conference (AIWC) founded in 1927
by the efforts of Margaret Cousins and others. These organizations took
up various issues like women’s education; abolition of social evils,
Hindu law reform; moral and material progress of women, equality of
rights and opportunities and women’s suffrage. According to Ahuja
(1992) the Indian Women’s movement worked for two goals: 1) uplift
the status of women in India, that is, reforming social practices so as to

enable women to play a more important and constructive role in society




and ii) equal rights for men and women, that is, extension of civil rights
enjoyed by men in the political, economic and familial spheres to women
also.

9.5.3 Indian Government and Women’s Equality

What Indian women achieved after independence of India and the
provisions for gender equality in the Indian Constitution was a
consequence of their participation in the freedom struggle. The
Constitution of India brought Indian women at par with men. Article 326
gave them the right to vote. Articles 14, 15 and 16 ensure equality of
opportunity and equality before the law. The state can make special
provisions for women. Thus, the Constitution gives equality to Indian
women through its fundamental rights and Directive Principles of State
Policy.

The adult franchise brought Indian women on an equal footing with men.
The Constitution of India guarantees all those rights to women which are
given to men. The Central Social Welfare Board (CSWB) was
established by the Government of India 1953 to promote and strengthen
voluntary efforts for the welfare of women. The Five Years Plans also
laid emphasis on women’s rights and stressed on the welfare activities,
education, health and family planning for women. After Independence in
1947, there was an acceptance of professional life for women although
they were not encouraged in scientific and technological vocations. It has
been observed that women of the upper classes have better educational
and job opportunities whereas the rural and lower-middle class women
do not enjoy such wide perspectives because they unfortunately still
believe in traditional social taboos. Many of them are still confined to the
four walls of domesticity and strict patriarchy. The appointment of the
National Committee on the status of women in India 1972, and the
publication of its report in 1975 marked the first comprehensive official
attempt in contemporary times to study the status of Indian women and
recommend changes to improve their position. The report highlighted
that despite constitutional guarantees the roles, rights and participation of
women in all spheres of life were limited. The literacy rate of Indian

women in still half of the literacy rate of men; sex ratio is still very low
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and life expectancy at birth for females is still lower than males and the
economic participation rate of women is still very low when compared to
men.

The National Commission for Women (NCW) was set up on January 31,
1992 to look into women related issues, to probe into the status of
women, to study various legislations and point out the gaps, to look into
the discrimination and violence against women and analyse possible
remedies. Still the status of Indian women is not up to the mark or to the
desired level. The question looks large that even in the twenty first
century are Indian women belong to the category of second sex? It is true
that one set of disabilities of women like — Sati, child marriage, female
infanticide, widowhood, denial of property rights, devadasi system, etc.
have been removed by social reforms and legislations but others have
taken their place in some new forms and practices such as bride-price,
female foeticide, girl trafficking, divorce, etc. A series of laws have been
passed in last five decades since independence for the upliftment of
status of women in India but it is really pity for Indian women that all
these are far from reality. A handful of womenfolk only enjoys the
benefits form the state who belongs to a small section of privileged
educated women of urban upper economic strata. We cannot deny that
various opportunities for women have considerably widened certain
levels and enabled them to achieve numerous advances/gains in various
spheres. But the process of modernization, westernization and of latest
globalization further complicated the situation. A large section of the
population of India lives in rural areas with traditional mentality and it is
difficult for them to accept modern role of women in India based on
equality, rationality and progressive mind. Society’s attitude in general is
changing slowly towards women’s due role and status, but the pattern of
male superiority is still dominating. Although legally and theoretically
women are now recognized as the social equal of men, the patriarchal
family, the caste system, religious mores and prevailing value system are

still surcharged with the spirit of male domination.

Check Your Progress 2

Note: i) Use the space given below for your answer.




ii) See the end of the unit for tips for your answer.

1. Discuss the Status of Women in Different Religions.

2. Discuss the Changing Status of Women in Indian Society: Pre-
colonial, Colonial and Independence Period.

9.6 LET USSUM UP

The attitude, which determines behaviour and the ideology, is the crucial
variable affecting the changing process of status of women. People act on
the values or beliefs of the society. Hence a change in status of women
can come about only through persuading the public that a given set of
values is wrong and must be modified. The attitudes related to women’s
low position and inequality is very difficult to change except under
compulsion. Nevertheless, higher education and employment operated as
an effective engine of change in the lives of women. Holding a job has
involved women in a role — that of breadearner — which by all accounts
is most salient in defining the differences between the sexes. The change
in women’s economic role has provided a necessary precondition for the
revival of the drive for equality. As more and more women become
educated and join in the labour force they will gain personal knowledge
of discrimination and the need to correct it. The present unit examines
the status of women from a historical perspective. At the outset the unit
discusses the different parameters through which one can understand the
very concept of status of women and against which the status of women
can be analyzed.

Then it goes on discussing the status of women in earlier societies.
Earlier societies are said to be egalitarian in terms of gender. But with the
economic development of the society the status of women deteriorated.
An array of factors that collectively contributed to this process. The

patriarchal system found a stronghold with industrialization pushing
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women to secondary position in all arenas of social life. Section 9.3 deals
with the changing status of women at different historical periods. This is
followed by a discussion on the status assigned to women in different
religious groups. The last section is devoted to the discussion on
changing status of women in Indian society, taking Hindu women a point

of analysis.

9.7 KEY WORDS

Ideology : Generally the term ideology is used to represent a total system
of thought and emotion and attitude to the world, to society and human
beings. It is used to mean any conception of the world which of its nature
goes beyond what positive science can validate and which carries an

emotive tone relevant to social action.

Egalitarian : the word refers to a set of prescriptions between individuals
and groups. It advocates equal treatment for equal cases and seeks to

eliminate the use of irrelevant criteria in classifying cases.

Stratification : Social differences become stratification when people are
ranked hierarchically along some dimension of inequality, whether this

be income, wealth, prestige, age, ethnicity, gender etc.

Hierarchy : A hierarchy is a system of ranking and organizing things or
people in an ascending chain of power or authority, where each element
of the system (except for the top element) is subordinate to a single other
element. Originally, the term was used to mean government by a body of
priests. Currently, a hierarchy is used to denote any body of individuals

arranged or classified according to capacity, authority, position, or rank.

Autonomy : Autonomy means freedom from all external constraints. An
autonomous being is one that has the power of self-direction, possessing
the ability to act as it decides, independent of the will of others and of

other internal or external factors.




9.8 QUESTIONS FOR REVIEW

1.

Discuss the Status of Women: Different Parameters to Understand
Status of Women

Discuss the Status of Women in Society: A Historical Overview
Discuss the Status of Women in Different Religions

Discuss the Changing Status of Women in Indian Society: Pre-
colonial, Colonial and Independence Period.

9.9 SUGGESTED READINGS AND
REFERENCES

e Krishna Raj, Maitreyi (ed) 1986. Women’s Studies in India:
Some Perspective.Popular Prakashan: Bombay

e QOakley, Ann 1981. Subject Women. Martin Robertson: Oxford

e Wadley, S. 1988. “Women and the Hindu Tradition”, in Rehana
Gadially (ed.) Women in Indian Society. Sage Publications: New
Delhi

9.10 ANSWERS TO CHECK YOUR
PROGRESS

Check Your Progress 1

1. See Section 9.2
2. See Section 9.3

Check Your Progress 2

1. See Section 9.4
2. See Section 9.5
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UNIT 10: POLITICAL IDEAS
(MEDIEVAL PERIOD): MONARCHY

STRUCTURE
10.00bjectives
10.1Introduction
10.2The Scope of Medieval Political Philosophy
10.3The Bible
10.3.1 Obedience to the Powers That Be
10.3.2 Slavery
10.3.3 Property
10.3.4 Pacifism
10.3.5 Christ’s Kingdom
10.4The Fathers of the Church
10.5Augustine
10.5.1 The City of God
10.5.2 Warfare
10.5.3 Coercion of Heretics
10.6Carolingian Political Thought
10.7Civil and Canon Law
10.7.1 Natural Law and Natural Rights
10.8Aristotle’s Politics
10.9Papal Fullness of Power
10.10 Thomas Aquinas
10.10.1 Secular and Spiritual Power
10.11 Giles of Rome
10.12 John of Paris
10.13 Marsilius of Padua
10.14 William of Ockham
10.14.1Property
10.14.2Papal Power Limited
10.14.3Secular Power also Limited
10.14.4Rights of the Community
10.14.5Freedom of Discussion within the Church
10.15 The Conciliar Movement
10.16 The Medieval Tradition of Political Philosophy




10.17 Monarchy

10.18 Let us sum up

10.19 Key Words

10.20 Questions for Review

10.21 Suggested readings and references

10.22 Answers to Check Your Progress

10.0 OBJECTIVES

After this unit, we can able to know:
e Todiscuss about the Scope of Medieval Political Philosophy
e To know about the Carolingian Political Thought
e To know Civil and Canon Law
e To discuss the Aristotle’s Politics
e To know The Medieval Tradition of Political Philosophy
e To highlight the Monarchy

10.1 INTRODUCTION

Medieval philosophy is the philosophy produced in Western Europe
during the middle ages. There is no consensus, even among medievalists,
as to when this period begins or ends; however, it is conventional—and
probably neither fully correct nor incorrect—to begin with Augustine
(354-430), and note that the influence of medieval philosophy continued
past even the birth of Descartes (1596-1650). Medieval political
philosophy is the part of medieval philosophy that is concerned with
political matters. Philosophical writing about politics during the middle
ages (as during the early modern period) was often an attempt to
influence public events, and the history of the subject therefore involves
reference to those events. It also involves reference to developments in
medieval culture, e.g., the renaissances of the ninth and twelfth centuries,
and to the development of institutions such as the legal system and the
universities. The strong relationship during this period between
philosophy and religion also complicates the story. These “extra-
philosophical” connections are among the reasons why political

philosophy underwent considerable development in the course of the
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middle ages, as religious and political thinking was modified by cultural
developments and the stress of events. The focus is on the theologians
and philosophers of the Latin Middle Ages, and the general arrangement

of this article is chronological.

10.2 THE SCOPE OF MEDIEVAL
POLITICAL PHILOSOPHY

“Medieval” refers primarily to Europe (the term being applied to other
cultures by analogy). Medieval philosophy includes the “pre-scholastic”,
“scholastic” and “late scholastic periods.

“Scholasticism” refers to the intellectual culture characteristic of the
medieval schools. In the twelfth century schooling became a flourishing
industry in Paris, Bologna and many other places. By the early thirteenth
century the masters of the schools in some places had formed
corporations generally called universities. The working language of the
schools was Latin, and teachers and students were clergy. The
universities got a great boost from the translation into Latin of the works
of Aristotle, commentaries on Aristotle and related works in Greek or
Arabic. These translations were made and copied because there was a
public whose interest in Aristotle had been formed by the schools of the
twelfth century, in which some works of Aristotle that had been
translated earlier (part of the logica vetus, the “old logic™) were already
objects of close study. In the universities, philosophy was studied in the
Arts faculties, but philosophy was developed and employed also in the
faculties of theology. The study of law was important in medieval
universities and ideas derived from the law were influential in political
thinking. Writers on political philosophy used a number of the literary
genres characteristic of scholasticism, such as the commentary, the
disputed question, the dialogue, and the treatise (see the entry on literary
forms of medieval philosophy).

“Late scholasticism” conventionally begins with the fourteenth century
and overlaps with the early modern period. The people we think of as the
early modern philosophers were trained in the universities (or, in
Descartes’ case, in a Jesuit school), but they wrote mostly outside the

universities and mostly in vernacular languages. Philosophy of the




scholastic kind continued, taught and written in Latin, throughout the
seventeenth century in the universities, especially in Italy, Spain, and the
Netherlands, in the Jesuit schools in many countries, and in some
Protestant schools.

The “pre-scholastic” medieval period includes Abelard (1079-1142), and
Anselm (1033-1109) and the writers of the Carolingian age, but it is
difficult to say how far back this period should be traced. Perhaps it
should include Boethius (c. 475/7-526) and Augustine, who were deeply
influential in Europe from their own time until the end of the middle ages
(and beyond), though they might also be regarded as belonging to late
Antiquity. Boethius had written or translated from Greek into Latin some
of the logical works studied in the twelfth century schools; Augustine
was the dominant influence in medieval theology. Boethius wrote
nothing directly relevant to political philosophy, but Augustine certainly
did, so for the purposes of this article “medieval” begins with Augustine.
By medieval political philosophy we understand the medieval writings
on politics that are recognizably akin to the modern writings we class as
political philosophy. Their authors were usually academics who wrote
with university-educated readers in mind; they drew upon ideas explored
in the schools and they wrote in an academic way. Some wrote
commentaries on Aristotle’s Politics and academic “disputed questions”
related to topics of political philosophy. However, political philosophy
was not part of the university core curriculum (Miethke 2000b). The
authors of political writings generally did not write these works in the
course of their teaching duties. Generally they wrote in response to some
political event. Some wrote for the edification of a king or other ruler,
others sought to influence conflicts between the Church and secular
rulers, others were concerned with conflicts within the Church about the
constitution of the Church and the powers of popes and councils. Often
they were committed to one or other side in these conflicts—many
clerics supported secular rulers in their conflicts with the Church.

This article describes the most important sources of medieval political
ideas and the work of some of the most interesting writers. The main
sources were the Bible, the Fathers of the Church, the textbooks of canon

and civil law, and the works of Aristotle, especially the Politics. Sections
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2 and 3 will outline what medieval political thought took from the Bible
and the Fathers. Sections 4 and 5 will sketch the ideas of political
thinkers of the pre-scholastic period, including Augustine. Sections 6 and
7 will sketch the sources that became influential during the twelfth and
thirteenth centuries, namely Aristotle and the law textbooks. Section 8
will outline one of the main issues of medieval political thought from the
thirteenth century onwards, namely the political power of the pope.
Section 9 will outline the work of a major thirteenth century writer,
Thomas Aquinas. Sections 10-14 will be concerned with writers on
political philosophy during the 14th and 15th centuries, including
Marsilius of Padua and William of Ockham.

10.3 THE BIBLE

For medieval Christians the Bible was what we call the Vulgate, a Latin
translation of the Old Testament (as Christians called the Jewish
scriptures) and the New Testament. The Protestant reformers have
persuaded many that the Bible was neglected during the middle ages—
according to Luther the Bible “has come to lie forgotten in the dust under
the bench” (see Luther [1539] 1915: vol. 1, 7; cf. 2 Kings 22:8).
However, the many copies of the Bible made during the middle ages, the
many commentaries on books of the Bible made by medieval scholars
and the constant references to the Bible in their writings show that the

Bible was a very familiar book.
10.3.1 Obedience to the Powers That Be

Political ideas conveyed by the Bible include the following:

The human race is normally ruled by kings or emperors. There are very
few traces of republican institutions in the Bible. (There is one exception:
1 Machabees 8:14-16 is an admiring description of Roman republican
government.)

Kings are very often wicked tyrants and enemies of God. The peoples
often share the vices of their rulers.

The kingship of King David is a model (though David also often sinned).




Subjects must obey rulers, even the wicked. It is wrong to rebel, and
especially to make any attack on the person of the ruler—see 2 Samuel
1:14-16. But obedience to rulers is always limited by obedience to the
commands of God. The New Testament writers teach that Christians
must obey their rulers:

Let every soul be subject to higher powers: for there is no power but
from God: and those that are, are ordained of God. Therefore he that
resisteth the power, resisteth the ordinance of God. And they that resist,
purchase to themselves damnation. ... For he is God’s minister to thee,
for good. But if thou do that which is evil, fear: for he beareth not the
sword in vain. For he is God’s minister: an avenger to execute wrath
upon him that doth evil. Wherefore be subject of necessity, not only for
wrath, but also for conscience’ sake. (Romans 13:1-5). Be ye subject
therefore to every human creature for God’s sake: whether it be to the
king as excelling; or to governors as sent by him ... For so is the will of
God. (1 Peter 2:13-15). In the seventeenth century most Protestants and
some Catholics inferred from these texts that subjects always have a
religious duty to obey their rulers, reconciling this with the text “We
ought to obey God, rather than men” (Acts 5:29) by means of a doctrine
of “passive obedience”.[S] Some of the Fathers and the Carolingian
writers held a similar position, but most scholastic authors, under the
influence of ideas drawn partly from Aristotle and partly from the law
texts, held that under some circumstances disobedience and rebellion

may be justified.
10.3.2 Slavery

New Testament writers say that whether a Christian is slave or free is a
matter indifferent:

Let every man abide in the same calling in which he was called. Wast
thou called, being a bondman? care not for it ... For he that is called in
the Lord, being a bondman, is the freeman of the Lord. Likewise he that
is called, being free, is the bondman of Christ. (1 Corinthians 7:20-22)
There is neither Jew nor Greek: there is neither bond nor free: there is
neither male nor female. For you are all one in Christ Jesus. (Galatians
3:28)
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The ancient Cynics and Stoics also held that a slave may attain virtue and
happiness, since the essential freedom of a human being is not
incompatible with external constraint.

Since being a slave is a matter indifferent, Christianity did not condemn
slavery. Several New Testament texts exhort slaves to obedience (the
Vulgate servi, which is normally and properly translated “slaves”, is in
the Douai version translated “servants”):

Servants, be subject to your masters with all fear, not only to the good
and gentle, but also to the froward. (1 Peter 2:18)

Servants, be obedient to them that are your lords according to the flesh,
with fear and trembling, in the simplicity of your heart, as to Christ.
(Ephesians 6:5; cf. Colossians 3:22)

Paul wrote a letter to the Christian slave owner, Philemon, exhorting him
to treat well a fugitive slave “whom I have sent back to thee” (Philemon

1:12).
10.3.3 Property

“Thou shalt not steal” was one of the ten commandments (Exodus
20:15). Medieval writers assumed that the institution of private property
was normal and right and that property should be respected. However,
the New Testament encouraged voluntary poverty:

Jesus saith to him: If thou wilt be perfect, go sell what thou hast, and
give to the poor...Then Jesus said to his disciples: Amen, I say to you,
that a rich man shall hardly enter into the kingdom of heaven. And again
| say to you: It is easier for a camel to pass through the eye of a needle,
than for a rich man to enter into the kingdom of heaven. (Matthew
19:21-24; cf. Luke 18:22)

The New Testament also seemed to recommend voluntary communism
as an ideal. The early Christian community in Jerusalem had but one
heart and one soul: neither did any one say that aught of the things which
he possessed, was his own; but all things were common unto them. ...
neither was there any one needy among them. For as many as were
owners of lands or houses, sold them, and brought the price of the things
they sold, and laid it down before the feet of the apostles. And
distribution was made to every one, according as he had need. (Acts




4:32-35; cf. Acts 2:44-45) The leading institutions of medieval Europe
included monasticism and other forms of religious life based on a vow of

poverty and communal living.
10.3.4 Pacifism

The New Testament included texts that seemed to forbid Christians to
use force:

But | say to you not to resist evil: but if one strike thee on thy right
cheek, turn to him also the other...Love your enemies: do good to them
that hate you: and pray for them that persecute and calumniate you.
(Matthew 5:39-44).

10.3.5 Christ’s Kingdom

Medieval Christians held that Christ was in some sense a king.[6]
However, Jesus said “My kingdom is not of this world” (John 18:36),
and he seemed to recommend obedience to the Roman Emperor: “Render
therefore to Caesar the things that are Caesar’s; and to God, the things
that are God’s” (Matthew 22:21). None of Christ’s followers would have
power over the others:

You know that the princes of the Gentiles lord it over them; and they that
are the greater, exercise power upon them. It shall not be so among you.
(Matthew 20:25-26)

Be not you called rabbi. For one is your master, and all you are brethren.
And call none your father upon earth: for one is your father, who is in
heaven. Neither be ye called masters: for one is your master, Christ.
(Matthew 23:8-10)

Despite these texts the clergy accepted titles of honour and claimed
authority and power: the Church saw itself as Christ’s kingdom on earth,
and claimed a share in Christ’s power.

Paul’s text,

For what have | to do to judge them that are without? Do not you judge
them that are within? For them that are without, God will judge, (1
Corinthians 5:12-13) was usually taken to imply that the Church has no
jurisdiction over non-Christians (“them that are without”, i.e., outside the
Church).
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10.4 THE FATHERS OF THE CHURCH

The Christian theologians of late antiquity are referred to as the Fathers
of the Church.[7] The most influential of them in medieval Europe was
Augustine; others included Cyprian, Ambrose and Gregory. The Greek
Fathers (Origen, Chrysostom, etc.) were not so influential at first, but
during the scholastic period many of their writings were translated into
Latin.[8] The Fathers were influential partly through their originalia (i.e.,
their original writings in their complete text), but perhaps more through
extracts included in “glosses” on the Bible and in anthologies and
through extensive quotations made by later writers. Many of the Fathers
were influenced by the Platonism and Stoicism that every educated
person became acquainted with in the ancient world. Augustine was
particularly influenced by Platonism, in the version modern scholars call
Neoplatonism, and by Plotinus especially.

The Fathers passed down to the middle ages the idea that certain key
social institutions were not part of God’s original plan for mankind,
namely the institutions of coercive government, slavery and property.
The idea found in Seneca and other ancient Stoics of a Golden Age had a
parallel in Christian thinking, namely the age of innocence in the Garden
of Eden, from which mankind were expelled because of the sin of Adam
and Eve (the “Fall”).[9] Just as Seneca ([c. 60 CE] 1917-25: vol. I, 397,
Letter 90) held that originally there would have been no need for
coercion, since human beings would voluntarily have accepted the
guidance of the wise, and no need for property, since no one would have
sought to control more resources than they needed to support a temperate
way of life, and no slavery, since a slave is a human being treated as
property, so, according to the Fathers, these institutions would not have
existed if Adam had not sinned. But because of sin they do exist, both as
a result of sinfulness (the power-hungry and greedy amass coercive
power and property), and as a necessary and justified remedy for sin—
ideally, governments should use coercion to repress wrongdoing, with
slavery used only as a punishment, milder than execution, for
wrongdoing, and property should be of moderate extent, its purpose
being to protect possession of necessities from the greed of those who

would otherwise try to control everything.




10.5 AUGUSTINE

10.5.1 The City of God

The work of Augustine’s most likely to be known to modern students of
political thought is The City of God. Although this work was often
copied in the middle ages (382 manuscripts have survived), a reading of
the whole work was never part of the university curriculum. Extracts
from it were included in influential anthologies, such as Gratian’s
Decretum and Peter Lombard’s Sentences (c. 1150).

Two cities, the city of God and the earthly city, are distinguished by two
loves, love of God and (misdirected) love of self, and by two destinies,
heaven and hell. Augustine’s most famous contribution to theology was
the doctrine of predestination, a position that only became pronounced
later in life. God has decreed from all eternity that to some he will give
the grace (special help) needed to attain eternal salvation, while the rest
of mankind (the majority) will go to eternal damnation—the massa
damnata (City of God, XXI.12, p. 1070). Salvation requires the grace of
“final perseverance”, i.e., the grace of being in friendship with God at the
moment of death. Some who live well for most of their lives may fall
away at the very end. Thus we cannot tell for sure who is predestined to
salvation. Since the city of God consists of those predestined to
salvation, we cannot be sure of its membership. The city of God is not
identical with the Church, since not all members of the Church will be
saved. The earthly city is not identical with any particular state, since
some members of a state may be predestined to salvation. A particular
state may include citizens of both cities.

Although the members of the two cities have different ultimate values,
they may have intermediate ends in common—for example, they all
desire peace on earth. Insofar as any particular state serves such common
ends it will have the cooperation of members of the city of God (City of
God, XIX.17, p. 945-7). As a Platonist Augustine thought in terms of a
hierarchy of levels of reality, in which lower levels imitate or reflect the
higher levels. Augustine’s is not a philosophy of “black and white”, of
stark opposition between the forces of light and the forces of darkness—

this was the Manichean philosophy, to which Augustine at one time
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subscribed, until the reading of certain works of the Platonists had led
him to reject it. According to Augustine there is no absolute evil (see
City of God Xl1.22, Xll.2, 3, 7; Confessions VII.xii.18-xiii.19;
Enchiridion 11-12). Anything evil must be to some extent good, or it
could not exist at all. Its evil consists in disorder or misdirection, in its

failing to attain all the goodness appropriate to it.
10.5.2 Warfare

Augustine insists, against the Manichees, that the God of the Old
Testament is the same God as the God of the New Testament. One of the
most striking differences between the two testaments was in relation to
warfare. In the Old Testament God permits, in fact requires, the Israelites
to engage in massacres. In the land God has given to the Israelites, the
inhabitants of a city that surrenders will be enslaved, but if the city
resists, “you shall not leave a single soul alive” (Deuteronomy 20:11,
16). “You must utterly destroy them; you shall make no covenant with
them, and show no mercy to them” (Deuteronomy 7:2). If in some
Israelite city some inhabitants practice idolatry, “you shall surely put the
inhabitants of that city to the sword, destroying it utterly, all who are in it
and its cattle” (Deuteronomy 13:16). Moses himself carried out a
massacre of Israelites who had practiced idolatry (Exodus 32:25-9).
Moses was angry when the Israelites spared women and children, and
ordered them to kill all the prisoners except the virgins, whom they could
keep for themselves (Numbers 31:13-18). Samuel was angry with Saul
when the army let some animals live; for that sin, God deprived Saul of
the kingdom (1 Samuel 15). Samuel himself hewed a prisoner to pieces
(1 Kings 15:32-3). In the New Testament, in contrast, Christ says: “if
one strike thee on thy right cheek, turn to him also the other” (Matthew
5:39). Can the New Testament be reconciled with the Old Testament? On
Augustine’s view, the two Testaments must be reconcilable, since

everything in the Bible is true.

10.5.3 Coercion of Heretics

In accordance with Augustine’s view of warfare, Christians were entitled

to ask the Roman authorities, including those among them who were




Christian, for military protection against the violence of heretics and
anti-Christians. But it was a further step to ask the authorities to coerce
heretics to convert them to orthodox Christianity. At first Augustine
disapproved of such coercion: “A man cannot believe unless he is
willing” (Tractates on the Gospel of John, XXVI1.2). But after a while he
was persuaded and became an advocate of the use of force to “compel
them to come in” (Luke 14:16-24). He was persuaded by converted
Donatists who expressed gratitude to those who had compelled them to
convert (Letter 93 V.17-19).

According to Augustine, the property of heretical sects may rightly be
confiscated (Tractates on the Gospel of John, VI.25), in which Augustine
justifies government seizure of Donatist property. He does not argue that
only orthodox Christians can rightly possess property. Rather, his point is
that whoever possesses property possesses it only by virtue of human
laws made by kings and emperors. Therefore, if the ruler decides to
confiscate the property of heretics, he has the right to do so. This
passage, which Gratian quoted in the Decretum (D. 8 c. 1), was often
used in the middle ages to support the doctrine that property exists only
by human law. Gratian’s extensive use of Augustine in the Decretum
arguably greatly increased Augustine’s influence on the topic of warfare,
property, and the coercion of heretics (for Augustine’s views on

property, see MacQueen 1972).

10.6 CAROLINGIAN POLITICAL
THOUGHT

The period in the history of Latin Europe after that of the “Fathers of the
Church” has traditionally been called the “dark age”, because very few
writings were produced then. It was followed by what has sometimes
been called “The Carolingian Renaissance”, associated with the court of
Charlemagne, toward the end of the eighth century. The political writers
of the ninth century—e.g., Hincmar of Rheims (c. 805/6-81), Rabanus
Maurus (780-856), Jonas of Orléans (c. 780-842/3)—are not household
names, yet they gave expression to ideas that were important throughout
the rest of the middle ages, in particular ideas about the role of a king and

the difference between king and tyrant.
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According to these writers, the king is in some sense a religious figure
(Oakley 2010: 143ff.). This meant that the king could involve himself in
religious matters much more than would later be acceptable to the
medieval church, but it also meant that the king was to be instructed in
his duties by the clergy. Some of the writings of this period belong to
what modern scholars call the “mirror of princes” genre. An early
example was written by Jonas of Orléans (1983) in about 831, which is a
good example, too, of how the genre was rarely limited to only
discussions of the secular power. Writers taught the king that he had a
duty to do justice. This was often construed as meaning that the king had
a duty to enforce and also to obey the law, and the law was thought of as
partly custom, partly royal decree, but also as something based on the
consent of the people. It was suggested—notably, e.g., by Hincmar of
Rheims—that a king might be deposed if he failed to obey the laws and
lost the consent of the people (Carlyle and Carlyle 1903: vol. 1, 242-52).

10.7 CIVIL AND CANON LAW

Historians point to another “renaissance” (i.e., another stage in the re-
appropriation of the culture of antiquity) during the twelfth century. This
“renaissance of the twelfth century” included a revival in the study of
civil law, i.e., the Roman law as codified and digested by Justinian and
his officials (the Corpus iuris civilis, 533/4), and this stimulated and
influenced the study of canon law, beginning with Gratian’s Decretum.
Ideas that medieval political thinkers took—in different ways and to
different degrees—from the law texts included the following:

A distinction among kinds of laws, namely natural law (ius naturale), law
of nations (ius gentium), and civil law (i.e., the law of a particular
community). The law textbooks were perhaps the main source of the idea
of natural law, so important to later medieval political thought. This idea
can be traced back to Cicero, to the Stoics, and to Aristotle, but most
medieval political philosophers encountered it in Gratian’s Decretum.
(As a rule, medieval theologians and philosophers evince a greater
familiarity with the collections of canon law than with the Corpus iuris

civilis.)




A notion of rights, including natural rights (“human rights” as we would
say), attributable to individuals. It is noteworthy that the language of
rights, without which many people these days would not know how to
talk about politics, did not fully enter political philosophy until the
fourteenth century as a borrowing from the law.

A belief in “the one liberty of all men”, that is, the idea that human
beings are basically equal and that slavery is contrary to natural law,
though in accordance with the law of nations.

An account, or rather two accounts, of the origin of property: according
to some Roman law texts, property originated by natural law; according
to others by the law of nations. According to canon law, property exists
by human law (which includes the law of nations and the civil law);
compare Augustine’s statement that property exXists by the laws of the
emperors (84.3 above).

A canon law doctrine that human law cannot altogether abolish the
original commonness of things under natural law. Property owners must
help the poor (see Ambrose, end of 83 above), and in cases of necessity,
a person may assert the natural right to use anything needed to sustain
life. The doctrine that the source of political authority is the people, who
have, however, entrusted their power to the emperor or other ruler.

The doctrine that either the pope or emperor (or both) has a “fullness of
power” (see §8 below).

The doctrine that natural law permits an individual to resist force by
force (Digest 1.1.3; D. 1 c. 7, trans. in Gratian [c. 1140] 1993: 7). This
doctrine would provide a premise for arguments for the right to resist a
tyrannical government, used later by Locke.

A distinction between Church and State—more exactly, between the
priesthood and the power of the emperor, each independent in its own
sphere, though the priesthood has the higher function. The classic place
for this doctrine is the canon Duo sunt. Another canon, Cum ad verum,
gave reasons for the separation: mutual limitation of their powers would
restrain the pride of priest and emperor, and those on God’s service (the
clergy) should be kept free of worldly entanglements (D. 96 c. 6;
translated in Tierney 1980: 14-15). This was also the force of the canons

Sicut enim and Te quidem.
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Various legal ideas relating to corporations and representation (including
the distinction between a head’s capacity as head and his private
capacity), the need for meetings to deal with common concerns (“what
touches everyone must be discussed and approved by everyone”), and
majority decision (or some qualified version thereof) when there is no
unanimity (decision by “the greater and sounder part”).

Of these points, what was probably most important for medieval political

philosophy was the idea of natural law.
10.7.1 Natural Law and Natural Rights

Complex reflections on natural law were prompted by a text of Isidore of
Seville (quoted in D. 1 c. 7; Gratian 1993: 6-7). According to Isidore,
natural law includes the common possession of all things, the one liberty
of all, and the acquisition of what is taken from air, land and sea; also,
the restitution of a thing or money left for safekeeping.

The common possession of all things seems inconsistent with the
acquisition and restitution of property.

One of the early commentators on Gratian, Rufinus, distinguished within
natural law between commands or prohibitions, to which there can be no
exceptions, and “indications” (demonstrationes) pointing out what is
better but not always obligatory. Thus natural law not only lays down
rules but also recommends ideals. The “one liberty of all men” and
“common possession of all things” belong to the “indications”. Since the
indications do not impose strict obligations, human laws can for good
reasons set them aside. To do so may even serve the recommended
ideals, under some circumstances.

For example... it was established that those who pertinaciously rebelled
against those who have authority over them would be perpetually slaves
when defeated and captured in war... that [they]... should thereafter
become gentle...

—a purpose recommended by natural law (trans. Lewis 1954: vol. 1, 38;
see Tierney 2014: 23-8). One of the founders of Franciscan theology,
Alexander of Hales, reported Rufinus’s distinction and a similar
distinction by Hugh of St Victor (Alexander of Hales [c. 1240] 1948: vol.
4, 348, 351-2) but also suggested another way of resolving the




inconsistency in Isidore’s list, based on Augustine’s explanation of how
the same God can be the author of the Old Law and of the New: namely,
that the same principles may require different particular rules for
different circumstances. According to Alexander, Isidore’s list is not
inconsistent after all, since natural law prescribes community for the state
of innocence and respect for property for the fallen state. The leading
Franciscan theologian of the next generation, Bonaventure, adopted a
similar position.

Building on these ideas, Ockham developed a distinction between three
kinds of natural law, according to which some principles of natural law
apply everywhere and always, some applied only in the state of
innocence, and some apply only “on supposition”, viz. on the supposition
of some voluntary act (e.g., an agreement or an act of legislation), unless
those concerned agree on something else. Thus “the common possession
of all things, the one liberty of all” belonged to the natural law in the
state of innocence, but “the acquisition of what is taken from air, land
and sea; also, the restitution of a thing or money left for safekeeping”
belonged to natural law “on supposition”—supposing Adam’s sin, and
supposing that human law has since made a division of property, it is a
requirement of natural law to respect others’ property (William of
Ockham, Letter: 286-93; commentary in Kilcullen 2001a, Tierney 2014:
103-16). Many things that belong to the law of nations are also natural
laws of the third kind.

Besides natural law, scholastic thinkers developed a notion of natural
rights, borrowing the notion of a right from the canon lawyers. A natural
right may be simply something that natural law requires or permits. But
according to some, natural rights to certain freedoms belong to natural
law “positively”, in the sense that there is a presumption in their favour,
so that they cannot be abolished, at least not for all circumstances, or
cannot be abolished except for good reasons. Medieval natural rights
foreshadow modern “human rights” (Tierney 1997; Mékinen and

Korkman 2006; Mékinen 2010; Kilcullen 2010c,d; and Robinson 2014a).

Check Your Progress 1

Note: i) Use the space given below for your answer.
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ii) See the end of the unit for tips for your answer.

1. Discuss about the Scope of Medieval Political Philosophy.

10.8 ARISTOTLE’S POLITICS

Another aspect of the “renaissance of the twelfth century” was the
translation into Latin of many Greek and Arabic philosophical and
scientific writings (see the section on “new translations” in the entry on
medieval philosophy). The market for these translations included the
teachers, students and alumni of the urban schools, which in the early
thirteenth century began to form universities. The universities set the
curriculum followed in the schools of the town, and, given Aristotle’s
fame, competition for students between the schools of different towns
soon meant that Aristotle’s works became the main element in the Arts
curriculum (despite the misgivings of the theologians, who noted the
conflicts between Aristotle’s philosophy and Christian belief).

In their interpretations of Aristotle’s natural philosophy and metaphysics
and in philosophical thinking generally, the medieval schools were much
influenced by Muslim and Jewish thinkers. This was not true, however,
in political philosophy. By some accident of transmission, the Islamic
world does not seem to have known Aristotle’s Politics, but the Muslims
did become acquainted with Plato’s Republic—which, however, was not
translated into Latin during the middle ages. In Arabic there was a good
deal of political philosophy showing the influence of Plato (for some

information, see the entry on Greek Sources in Arabic and Islamic




Philosophy), but it had little or no influence over political philosophy in
medieval Europe.

Aristotle’s Politics was translated into Latin for the first time in the mid-
1260s by William of Moerbeke (Schutrumpf 2014) (An incomplete
translation had been made a few years earlier, possibly by Moerbeke, and
the Nicomachean Ethics, some parts of which relate to politics, had been
translated by Robert Grosseteste a little earlier.) Although the Politics did
not become part of the core curriculum, it was closely studied by many
of the leading philosophers of the scholastic period (Flieler 1993).
Notable commentaries on the Politics were written by Thomas Aquinas
and Peter of Auvergne.[38] Ockham drew on their commentaries to give
a clear and concise summary of Aristotle’s political theory (William of
Ockham [c. 1334] Letter: 133-143; Lambertini 2000: 269ff.). (For a
modern account of the work see the entry on Aristotle’s political theory.)
Ideas which medieval political writers took from Aristotle (or which
Aristotle reinforced) include the following:

It is natural for human beings to form cities. “Political” [i.e., city] life is
natural to human kind.[39] On the face of it, this is in conflict with
Augustine (see 84 above).

The city or state exists not just for security and trade, but to foster the
“good life”, the life according to virtue (Politics I11.9, 1280 a32-b35).
Some human beings are slaves “by nature”, i.e., there are, or may be,
human beings marked out by nature for subordination to the interests of
others. Natural slaves are human beings naturally lacking in intelligence
and in capacity to achieve virtue or happiness.[40] This conflicted with
the thinking of the New Testament (see §2.2), the lawyers (86) and the
Stoics and the Fathers of the Church (83).

Women should, in general, be ruled by men (Politics 1.5, 1254 b13). The
inferiority of women was already the general opinion, but Aristotle
reinforced it, not only by what he said in the Politics but also by his
biological theories.

There are various forms of government, of which some are good and
some are perversions. The good forms seek “the common good”, i.e., the
good of both ruler and ruled. The best is kingship, the worst tyranny.

“The common good” became a basic conception in medieval political
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philosophy (Kempshall 1999; McGrade, Kilcullen, and Kempshall
2001).

There is a “best” regime, the form of government that best fosters the
common good. The “ideal polity” was not a topic of pre-Aristotelian
medieval thought, but it became a common theme (e.g., William of
Ockham, Letter: 311-23; see Blythe 1992).

“The rule of law” is better than “the rule of men”, i.e., it is better to have
rules impartially applied than to leave every decision to the unfettered
discretion of the rulers. This accorded with the earlier medieval idea that
the difference between a king and a tyrant is that the king observes the
law (see 86).

However, since no legislator can foresee every case that may arise, the
rule of law must be tempered by epieikeia, “equity”, the making of
exceptions to general rules when exceptional cases arise (Nicomachean
Ethics V.10, and Politics 111.16, 1287 a23-28, 1287 b15-27).

A good form of government must be stable, not liable to revolution
(Politics V, and VL.5). Medieval Aristotelians gave some thought to
precautions against the degeneration of kingship into tyranny. Marsilius
presents Defensor pacis as a supplement to Aristotle’s discussion of the
causes of revolution.

Although Aristotle regarded kingship as ideally best (and medieval
writers agreed), Aristotle also gives an argument for democracy—or,
more exactly, an argument that in good government there is a role for
ordinary people. If ordinary people deliberate as a body they may make
sound decisions (Politics II1.11). Marsilius (and others) used Aristotle’s
remarks to support the proposition that the people are the ultimate
political authority, an idea also found in the Roman law.

All of Aristotle’s works supported one of the central institutions of
medieval university life, disputation, in which the master states opposing
positions and supports them with strong arguments, then evaluates the
arguments by criticism. The practice of disputing about important
questions, including questions relating to politics, was deeply ingrained

in medieval culture.

10.9 PAPAL FULLNESS OF POWER




So much for the sources of medieval political philosophy and its early
stages. Let us turn now to the contributions made by scholastic and late
scholastic writers, who often became involved in conflict between
secular rulers and the papacy.

One focus of controversy was the papal claim to “fullness of power”.
Originally the claim meant that the pope had preeminently whatever
power any other authority had within the Church, so that he could
intervene by full right in any Church affair (Riviére 1925). Pope Innocent
[l (1198-1216), whose decretals repeatedly “exalted papal political
power” (Pennington 2007: 165), provided the fodder for subsequent
jurists to develop the notion of papal fullness of power. During the
thirteenth century this conception was also invoked when the pope
authorised the mendicant friars to preach and perform religious functions
in a diocese even without the consent of the diocesan bishop. Such
interventions were strongly opposed by many secular clerics who argued
that bishops had their authority by divine law and were not merely agents
of the pope.

During the thirteenth and fourteenth centuries popes also claimed the
right to intervene in affairs normally the province of secular rulers. This
claim was made especially in reference to the Roman Empire. Pope Leo
Il had crowned Charlemagne as Roman Emperor in 800, and in 962
Pope John XII gave the title “Roman Emperor” to the German prince
Otto I. From then until 1806 a succession of German princes claimed the
title. The popes took the view that they had transferred the Empire from
the Greeks to the Franks in the person of Charlemagne, and from the
Franks to the Germans in the person of Otto I, thereby showing that the
Roman Empire was subject to the popes, and in particular that the pope
had a right to approve or reject the candidate elected to be emperor. (The
emperor was elected by the German princes who constituted the electoral
college—Iike the pope, the emperor was a monarch chosen by an
electoral college to hold office for life.) The subject of the “translation”
of the empire often became a subject of intense debate. Spain, France,
England and some other places rejected the authority of the “Roman
Empire”, but incidents in the history of various kingdoms supported

papal claims to authority over kings.
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10.10 THOMAS AQUINAS

Thomas Aquinas wrote a work in the “mirror of princes” genre, namely
On Kingship, to the King of Cyprus, but otherwise his political writing
was incidental to his academic work, and not, as was the case with most
medieval political writers, an attempt to influence contemporary events.
The Summa theologiae includes discussions of dominion in the state of
innocence, natural law and other kinds of law, property, the best form of
government, the duty of obedience, war, coercion of heretics and
infidels, and other political matters. These discussions are not organised
into a separate treatise on politics but distributed through the work in
accordance with its plan as a summary of theology.

Whereas Augustine had held that in the state of innocence there would
have been no lordship of man over man, Thomas says that there would
have been dominium [lordship] in the state of innocence (Summa, 1, q.
96, a. 4). This has sometimes been taken as a rejection of Augustine in
favour of Aristotle’s doctrine that politics is natural. However, Thomas
says that in the state of innocence there would have been no coercion, but
there would have been government in the sense of wise leadership
voluntarily accepted by the less wise. This is a view found not in
Aristotle but in earlier Latin writers, for example Seneca (see 83), and
the contradiction with Augustine is merely verbal—for Augustine

dominium implies coercion, for Thomas its sense is broader.
10.10.1 Secular and Spiritual Power

The relationship between secular and spiritual power is discussed briefly
at the end of an early work, the Scripta super libros sententiarum (see 2,
dist. 44, Expositio textus). When two authorities conflict, Thomas asks,
how should we decide which to obey? He answers that if one authority
originates totally from the other (as, he says, the authority of a bishop
derives from the pope), greater obedience in all matters is due to the
originating authority. If, however, both powers originate from a higher
authority, the higher authority will determine which of them takes
precedence on which occasion. Spiritual and secular power, he says, both

come from God, so we should obey the spiritual over the secular only in




matters which God has specified, namely matters concerning the
salvation of the soul, and in civic matters we should obey the secular
power—

unless spiritual and secular power are joined in one person, as they are in
the pope, who by God’s arrangement holds the apex of both spiritual and
secular powers.

In other words, the pope has supreme authority in both secular and
spiritual matters.

In De regno Thomas constructs an Aristotelian teleological argument to
the same conclusion. A polity has an end, purpose or goal, which may be
sought in a variety of ways, effectively or not, and it is a composite entity
consisting of many individuals with their own individual purposes. For
both reasons there is needed some directing agency to guide the
potentially conflicting individuals effectively to their common goal.
Every being is in some way one; a composite entity has a unity of order,
i.e., of direction to a single end. In preserving its being, therefore, the
directing agency has to preserve the polity in peace and unity by ordering
it to a common goal. There is a hierarchy of goals, that is, there are
intermediate ends which are also means to higher ends. A polity exists to
secure its citizens’ lives, but above living there is living well, i.e.,
virtuously, and above that there is living so as to attain the “beatific
vision” of God (the Christian heaven). If all these ordered ends were
attainable simply by human effort, the one supreme directing agency
would be concerned with them all; however, to attain the beatific vision
requires “grace”, i.e., God’s special help, which natural human activity
cannot earn. Besides the state, humanity therefore needs the Church, a
human agency God has established to confer grace through the
sacraments. Hence there is a distinction between secular government,
which uses naturally available means to guide citizens to their final goal,
and ecclesiastical government, which uses supernatural means, the
sacraments. Secular rulers must be subject to the pope, “for those to
whom pertains the care of intermediate ends should be subject to him to
whom pertains the care of the ultimate end”.

For more detail see the section on Political Community in the entry on

Aquinas’s moral, political and legal philosophy.
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10.11 GILES OF ROME

Philip 1V, King of France (1285-1314), was one of the most ruthless of
medieval rulers. He came into conflict with Pope Boniface VIII (1294—
1303), one of the most arrogant of medieval popes, and with Pope
Clement V (1305-1314), one of the most timid. Clement acquiesced in
Philip’s attack on the Templar Order and other outrages to evade the
king’s pressure to condemn his predecessor, Boniface, as a heretic. These
conflicts gave rise to a body of writings of great interest to the history of
political thought.[53] Of these the most important were Giles of Rome’s
De ecclesiastica potestate (On Ecclesiastical Power)[54] and John of
Paris’s De potestate regia et papali (On Royal and Papal Power), both c.
1302, respectively an assertion of supreme papal power and an attempt to
restate the dualism of Duo sunt (see 86 and note 29).

Giles argues that the pope’s fullness of power extends to political
matters, so that the pope is the supreme ruler of the world, God’s deputy
on earth, who delegates power to governments and supervises their
activities. Giles’s term for governmental power is dominium, which was
also a term for property; Giles assimilates the two kinds of dominium, so
that he holds that the pope is also the supreme owner. He supports his
position with many arguments, of which the following two are perhaps
most significant. (1) He appeals to the idea that the universe is a single
unity with a hierarchical ordering in which the pope is the supreme
hierarch among mankind: there are two swords, but the temporal sword
must be subject to the spiritual, i.e., secular rulers must be subject to the
pope.[56] (2) He applies Augustine’s discussion of the question whether
the Romans had a true republic (see §4.1) to argue that no one who does
not submit to Christ’s dominium, and therefore to the dominium of the
pope as Christ’s vicar, can have any just dominium himself. As
Augustine said, property is possessed by the laws of emperors and kings
(84.3), which presupposes the authority of a community: so, Giles
argues, since people who fail to honour the true God cannot belong to a
community, only members of the community of the faithful can have any
right to political power or property. John Wyclif (c. 1330-84) later took
these arguments further to the conclusion that no sinner, indeed only the

predestined, can have any just dominium, a doctrine condemned by the




Council of Constance. The thesis that only Christians can have lordship
was inconsistent with the theological tradition and was generally
rejected.

10.12 JOHN OF PARIS

John of Paris (d. 1306) reasserts the traditional distinction between
ownership and rulership. The fact that a ruler adjudicates property
disputes does not make him supreme owner. A community (a state, or the
Church, or particular communities) acquires property only from
individuals, and the head of the community is the administrator of the
community’s property, not its owner. This is true also of the pope, who
does not have unrestricted power over Church property, still less over the
properties of lay people (96-105). John’s assumption that original
appropriation is by individuals, and his remark that individuals acquire
property by “labour and industry” (86, 103), have led to suggestions that
he anticipated Locke’s theory of property. However, John indicates that
individuals acquire property under human law (148, 154, 225-6), which
is the view traditional among medieval theologians, following Augustine
(see 84.3). Property is acquired under human law, but it is acquired by
individuals, not directly by rulers.

As for rulership, John argues that the pope cannot be the supreme
temporal ruler because the spiritual and temporal powers should be held
by different persons. John gives the traditional reasons (see §6),
emphasizing the argument that the priest should be exclusively devoted
to spiritual affairs (117-8). The temporal power is not established by, or
in any way caused by, the spiritual power. Both come from God, but
neither comes through the other. The spiritual is in some sense superior,
but not as being the cause of the temporal power (93, 192). The basis of
the distinction between the two powers is not subject matter or ends, but
means. Each power is limited to its own appropriate means of action; the
secular power uses natural means, the Church uses supernatural means
(142-61). This is very much like Thomas Aquinas’s picture of two
powers leading mankind toward the goals of human life in ordered
hierarchy, one using natural means and the other supernatural. Thomas

infers from the fact that the Church is concerned with the highest end the
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conclusion that the pope ought to direct the secular ruler (see above,
89.1). John explicitly rejects this line of argument. Teaching is a spiritual
function, but in a household the teacher does not direct the physician.
The physician exercises a higher art than the pharmacist, but, though the
physician guides the pharmacist, he cannot give authoritative directions
or dismiss the pharmacist. Such officials in a great household do not
direct one another, but are all under the direction of the head of the
family. Similarly both pope and prince derive their authority from God,
who sets the limits of their power, and he has not subordinated one to the
other (182, 184-93).

10.13 MARSILIUS OF PADUA

Another upsurge in writing about politics was prompted by the actions of
Pope John XXII (r. 1316-34). John’s opponents included Marsilius of
Padua and William of Ockham. Pope John rejected the Franciscan
doctrine that those who practice the highest form of religious poverty,
like Christ and the Apostles, will own nothing whatever, either as
individuals or as a body. Relying on arguments drawn from the civil law,
John held that no one can justly use consumables, such as food, without
owning what they use. Since no one can live without using things, at
least food, no one can justly live without property, as the Franciscans
claimed to do (Robinson 2012: 29ff.; Miethke 2012). John also became
involved in conflict with Ludwig of Bavaria. Relying on the papal claim
that the emperor-elect requires papal approval, John rejected the electors’
choice of Ludwig as Roman Emperor (see 88; Lambertini 2012).

Marsilius of Padua’s Defensor pacis (1324)[62] set out to refute the
doctrine of papal fullness of power and, in particular, to prove that the
pope is not the source of government power. He argues that all coercive
power comes from the people (44-9, 61-3/65-72, 88-90), and that no
people can have more than one supreme ruler, who is the source of all
coercive power in that community (80-6/114-22). (Marsilius is the first
exponent of the doctrine of sovereignty later put forward by Hobbes and
many others, i.e., the doctrine that there must be ultimately just one
coercive power in a state.) The supreme ruler cannot be a cleric, since

Christ has forbidden the clergy to become involved in temporal affairs




(113-40/159-92). And the supreme ruler does not enforce divine law as
such, since God wills that divine law should be enforced by sanctions
only in the next world, to give every opportunity for repentance before
death (164, 175-9/221, 235-9). The supreme ruler is therefore not an
enforcer of religion and his rule is not subject to direction by the clergy.
Within the Church, the pope has from Christ no more authority than any
other cleric. Christ did not appoint Peter as head of the Church, Peter
never went to Rome, the bishop of Rome is not Peter’s successor as head
of the Church (44-9/61-3). As for religious poverty, Marsilius sides with
the Franciscans and takes their doctrine further: not only is it legitimate
for religious to live entirely without ownership of property (they can use
what they need with the owner’s permission), but this is what Christ
intended for all the clergy (183-4, 196-215/244-6, 262-86). Thus on his
view the pope and clergy should have no lordship at all, either in the
sense of coercive jurisdiction or in the sense of ownership of property.

His position is diametrically opposite that of Giles of Rome.

10.14 WILLIAM OF OCKHAM

When his authorship of Defensor pacis was discovered, Marsilius hastily
left Paris and took refuge at the court of Ludwig of Bavaria in Munich.
Not long afterwards a number of dissident Franciscans also took refuge
in Munich, among them William of Ockham. From about 1332 until his
death in 1347 Ockham wrote a series of books and pamphlets, now
usually called his political writings, arguing that Pope John XXII and his

successor Benedict XII ought to be deposed.
10.14.1 Property

In the first of these, the Work of Ninety Days, Ockham defended against
Pope John XXII the Franciscan claim that the highest form of religious
poverty is to live without property or any other right enforceable by a
human court. John had argued that no one can justly consume something
without owning it. Marsilius and others had answered that we can justly
consume things we don’t own if we have the owner’s permission. It was
objected that permission confers a right, and permission to consume

transfers ownership. Ockham answers by means of a distinction between
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natural rights and legal rights. In the state of innocence ownership would
have been contrary to natural law because everyone had a natural right to
use any thing (27.80-3, 313), but after the Fall natural law gave (or God
gave) to human communities the right to enact human law assigning
property, i.e., assigning to individuals or groups the right to exclude
others from using certain things.[66] This law binds morally, since we
must respect agreements. Thus the institution of property morally “ties”
or impedes the natural right to use things, so that in ordinary
circumstances we cannot justly use another’s things. However, the
original natural right is not altogether abolished; on some occasions we
can still exercise it. For example, if an object is unappropriated, we can
use it without asserting property rights over it. In circumstances of
extreme need, we can use another’s property to sustain life. Even outside
a situation of necessity, we can use another’s property with the owner’s
permission, not only to preserve life but for any legitimate purpose.
Permission sometimes confers a legal right, but sometimes the person
giving permission does not intend to give, nor does the person granted
the permission intend to accept, any right enforceable in a human court;
in such a case, if the permission is withdrawn, for good reason or not, the
person who previously had permission has no legal remedy. Such
permission to use property does not confer ownership or any other legal
right, or any new right of any kind, but merely “unties” the natural right
to use. The natural right is enough to make use, even consumption, just.
The Franciscans can therefore justly use and consume things that belong
to others without having any legal rights, relying on the natural right to
use untied by the owner’s permission.

Echoes of the debate over property continued to reverberate down the
centuries, thanks in part to the inclusion of several of Pope John XXII’s
bulls in what became the Corpus iuris canonici. Notable figures in this
regard include Richard FitzRalph, John Wyclif, Conrad Summenhart
(Varkemaa 2012), Fernando Vazquez de Menchaca (1572 [post.]),
Francisco Suérez (1548-1617), Hugo Grotius, Samuel Pufendorf, and
Locke.

10.14.2 Papal Power Limited




Soon Ockham began to write about the conflict between John and the
Roman Empire, and, like Marsilius, he saw the papal claim to fullness of
power as the root of many evils. Unlike Marsilius, however, he did not
reject the idea of papal fullness of power in every sense. Against
Marsilius (whom he quotes extensively on this topic), Ockham defended
the traditional belief that Christ appointed Peter as head of the Church,
and he held that the pope, as Peter’s successor, has supreme power in the
Church. The pope and other clergy must not become involved in secular
affairs, regularly, but in exceptional circumstances, Ockham says, when
no lay person is able or willing to take the lead in some matter necessary
to the welfare of the Christian community, the pope may intervene in
secular matters. This is an application of Aristotle’s notion of epieikeia
(see §7). The pope’s regular power in religious matters and occasional
power to intervene in secular matters justify the traditional ascription to
the pope of fullness of power. However, this fullness of power is not
omnipotence. Not only must the pope respect the moral law and the
teachings of the Church, but he must also respect rights based on human
law and compact, and he must respect the Gospel liberty of
Christians.[70] A pope who oversteps these bounds may be deposed;
indeed, if his action involves heresy, he is deposed ipso facto—and
according to Ockham, Popes John XXII and Benedict XII were heretics.

10.14.3 Secular Power also Limited

Besides disagreeing with Marsilius over the status of Peter and the extent
of the pope’s power, Ockham rejected his thesis that a community cannot
be well governed unless all coercive power is concentrated in one
sovereign authority Ockham argues that, on the contrary, such
concentration is dangerous and incompatible with freedom. Just as he
had argued that the extreme version of the doctrine of papal fullness of
power would make Christians the pope’s slaves, contrary to the gospel
liberty, so he argues that the corresponding doctrine of fullness of power
for the emperor would be incompatible with the best form of
government, in which subjects are free persons and not slaves.
Accordingly, Ockham argues for limitations on the power of the secular

ruler. He glosses the famous absolutist texts of the Roman law (see
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above 86 and note 28). That the emperor is “released from the laws”
(legibus solutus) is not true, because he is bound not only by natural and
divine law but also by the law of nations (a branch of human positive
law), according to which some are not slaves but free. “What pleases the
prince has the force of law”, but only when it is something reasonable
and just for the sake of the common good and when this is manifestly
expressed (3.2 Dialogus 2.26-28).

10.14.4 Rights of the Community

According to the canon “Ius civile” (D. 1 c. 8), “Civil law is the law
proper to itself that each people or city establishes, for divine and human
reason”. Ockham took this as a statement of a natural right belonging to
each “free” community, i.e., one not already under government, to
establish its own law and its own government.[73] This right exists by
natural law in the third sense (§6.1 above), i.e. “on supposition”, namely
on the supposition that the community needs law and government. This
is true of every community after the Fall. After the Fall natural law gave
(or God gave) the human race the power to establish both property and
government; God gave these powers not only to believers but also to
unbelievers. A particular community exercises the power to establish
government by choosing a ruler and a form of government; the ruler’s
power therefore comes from God, but also “from the people”, i.e. from
the community. But although power comes to the ruler by the
community’s agreement, disagreement is not enough to remove it: the
ruler has a right to the power the community has conferred as long as he
exercises it properly, and he cannot normally be corrected or removed.
But in exceptional circumstances, if the ruler becomes a tyrant, or if there
IS some other pressing reason in terms of the common good, the
community can depose its ruler or change its form of government
(Breviloquium 6.2; trans. Short Discourse: 158-63; Octo questiones 3.3,
in Letter, 310-11; Miethke 2004). This is true also of the Church.
Although Christ gave headship in the Church to Peter and his successors,
each Christian community has power by natural law to elect its own
head. The Christian community can depose a wicked pope and could

perhaps even change the constitution of the Church, at least temporarily,




from the papal monarchy Christ established to some other form (3.2
Dialogus 3. 6; 3.1 Dialogus 2.20-28; in Letter: 290-3, 171-203).
According to Paul, “there is no power but from God” (Romans 13:1), and
according to a gloss on a canon from the Decretum, the emperor’s power
is “from God alone” (D. 96 c. 11, s.v. “divinitus”). Ockham quotes these
texts, and says that although the secular ruler’s power is “from the
people”, yet it is also “from God alone”, and not only indirectly (i.e.,
from God as ultimate cause) but directly, “without intermediary”. These
propositions are not obviously reconcilable. In a work apparently not
circulated during the middle ages, the Breviloquium, Ockham tries to
reconcile them: political power comes from God, but God confers it on
the ruler selected the community; once rulership has been conferred, the
ruler is subject to God alone—regularly, though on occasion a
community can correct or depose its ruler (Breviloquium 4.2-8; Short
Discourse: 110-21; Potesta 1986).

10.14.5 Freedom of Discussion within the Church

In part | of his Dialogus, books 3 and 4 (c. 1334) Ockham discusses
heresy and heretics, arguing that for someone to be a heretic it is not
enough that something that person believes is heresy, he or she must also
believe it “pertinaciously”, and to discover pertinacity it is often
necessary to enter into discussion to find whether the person is ready to
abandon the error when it is shown to be such. For example, a layperson
who believes undogmatically a doctrine that is in fact heresy, until it has
been shown to be heresy in a way adapted to that person’s understanding,
may maintain it “a thousand times”, even in the face of contradiction by
bishop or pope, without being a heretic (1 Dialogus 4.23). On the other
hand, a pope who tries to impose a false doctrine on others is known to
be pertinacious precisely from the fact that he is trying to impose false
doctrine on others, and a pope who becomes a heretic automatically
ceases to be pope. Thus ordinary Christians (or a pope arguing as a
theologian and not purporting to exercise papal authority) can argue for a
heresy as long as they are open to evidence and make no attempt to
impose their belief on others, whereas a pope who tries to impose a

heresy immediately ceases to be pope and loses all authority. Christians
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must defend dissidents who are upholding a position that may possibly
be the truth against a possibly heretical pope, until the uncertainty is
resolved by discussion. This is an argument for freedom of discussion
within the Church, though not for toleration in general (McGrade 1974:
47-77; McGrade, Kilcullen, and Kempshall 2001: 484-95; Kilcullen
2010a).

10.15 THE CONCILIAR MOVEMENT

In 1378 some of the cardinals who had elected Pope Urban VI met again
and elected another pope, claiming that their earlier choice had been
coerced. This was the beginning of the Great Western Schism. Various
possible solutions were debated. One proposal was to call a General
Council of the Church to end the schism. To this it was objected that
only a pope could call a council and that its decisions needed papal
confirmation. The prominent French churchman and academic, Jean
Gerson (1363-1429), argued that such requirements were a matter of
human ecclesiastical law, which should be set aside if it impedes the
reformation of the Church. The arguments of Gerson and others
prevailed, and the schism was in the end healed by a council. The
Council of Constance, 1414-1418, deposed two rival popes (by then
there were three, one of whom resigned) and elected a new pope. The
Council also passed the decrees Sacrosancta (otherwise called Haec
Sancta), which claimed that a council has power over a pope in all
matters pertaining to faith and the reformation of the Church and in
particular the present schism, and Frequens, which required the calling of
a council every ten years (both in Other Internet Resources).

The conciliarists were those who argued that, at least in extraordinary
circumstances, a council could be called, if necessary without papal
permission, to deal with schism, with authority over even a true pope.
They included Pierre d’Ailly, Jean Gerson, Henry of Langenstein, John
Maior, Jaques Almain, Nicholas of Cusa, and others. They argued that
every corporation has the power to take the measures that may be
necessary if its survival is endangered by failure in its head. The Church
must be able to deal with situations in which the papacy is vacant or

uncertain or corrupt; otherwise its existence would be more precarious




than the existence of a secular body politic, which can replace its head if
necessary. The analogy between the Church and a secular body politic
ran through much conciliarist thinking.

As the conciliar movement developed, some argued, more radically, that
even in ordinary circumstances the judgment of a council prevailed over
that of a pope. Later popes (though they owed their position to
Constance) opposed conciliarism, at least in its more radical form, and
warned secular rulers that conciliarist ideas also threatened the power of
kings—they were aware of the analogy between conciliarist views of
church government and anti-monarchical views of secular government.
The analogy was also noticed by some of those who wrote during the
quarrel between Parliament and the King in seventeenth-century England
(Oakley 1962: 3-11). Despite its possible anti-monarchical implications,
the notion that the pope was subordinate to a council remained attractive
to the French monarchy, and in France conciliarism was one of the
sources of Gallicanism.

There were a number of strands in conciliarist thought. One important
influence was the tradition of canon law, in which it had been
acknowledged that a pope could be judged and deposed if he became a
heretic or notorious sinner (Tierney 1955). Ockham had likewise argued
that “on occasion” anyone able to do so could rightly do whatever was
necessary to preserve the Church, for example by deposing a pope who
had become a heretic or notorious sinner. An unacknowledged influence
was Marsilius, who had argued that the ultimate authority in the Church
was the Christian people, that councils should be convened by the secular
ruler and that a council could not err in matters of faith. Many
conciliarists held that Christ’s commission (Mark 16:15, “Go ye into the
whole world, and preach the gospel to every creature”) was primarily to
the Church as a whole, and held either that the authority of the whole
Church is vested in the pope, or in the council when papal power is
obstructed or abused, or else that the authority of the whole Church is
normally vested in a council (while a council is in session). On either
view, the council could depose an unsatisfactory pope, but on the second
view the council is the chief organ of Church authority even in normal

circumstances. Ockham’s view was that the normal constitution of the
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Church is monarchical (according to Ockham, Christ had appointed Peter
as sole head of the Church), and a council or indeed someone else may
acquire power over a pope, or in place of a pope, only in exceptional

circumstances.

10.16 THE MEDIEVAL TRADITION OF
POLITICAL PHILOSOPHY

Although political philosophy was not part of the core curriculum in the
universities, and although the writings surveyed above were generally
not produced with the idea of contributing to a philosophical discipline,
by the end of the middle ages the discipline of political philosophy (or
political theology) had attained self-consciousness and a sense of
constituting a tradition. Manuscript copies of political writings by
different authors were often bound together as volumes (Ouy 1979).
There was a readership to which such works could be addressed
(Miethke 1980, 2000b). Suarez and other late scholastic writers gave an
outline of the history of a problem and surveyed what others had said
about it. In the sixteenth and seventeenth centuries a number of
collections of political writings were published, e.g., by Dupuy (1655)
and Goldast (1611-4). Early modern writers such as Hooker, Grotius,
Hobbes, and Locke could easily find the works of at least some writers
who had written on politics during the middle ages or would know of
their ideas at least by hearsay

If there is a theme to this history, it is perhaps the development of
political liberalism, though, to be sure, ideals of constitutionalism (see,
e.g., Tierney 1982, Pennington 1993a, Lee 2016), civic humanism, and
republicanism (on these last two, see, e.g., Skinner 1978; Hankins 2000)
may be found among different medieval authors.[79] The liberal trend
was helped, perhaps paradoxically, by the close interweaving of religion
with other threads of medieval life. This meant not only that religion
influenced all aspects of life, but also, reciprocally, that the other
departments of life influenced religious thinking. The influence of the
Roman Law and Aristotle, and of the culture of late antiquity familiar to
the Fathers of the Church, also meant that ideas originating outside the

framework of the Christian religion had an impact on religious thinking.




The duality between kingship and priesthood (perhaps originally due
merely to the fact that Christians had no political power), and the
conflicts that resulted from that duality, meant that religious thinking had
to accommodate the concerns of powerful people who were not officials
in the religious institutions.

From the time of Constantine, and in the west especially from the time of
Augustine, Christians practiced the coercion of heretics and the
repression of unbelief. However, their regime was never completely
repressive. Among medieval political philosopher-theologians there was
always some acknowledgment of the rights of unbelievers (e.g., of the
rights of Jewish parents, the Church’s lack of jurisdiction over “those
without”, the property rights of unbelievers). There was a recognition of
the duty to reason and persuade (“A man cannot believe unless he is
willing”). In social relations there was a belief in an underlying liberty
and equality, and a belief that originally government and slavery did not
exist, an idea that government, law, and property arose by “pact” or
custom, and an idea that originally government belonged to “the people”
and was entrusted to rulers by the consent of the people. These beliefs
were akin to the modern liberal presumption in favour of personal
liberty. There was a belief in the “rule of law”, in a distinction between
good government and tyranny, in “natural rights”. There was a belief in
limited government (see Ockham in 813.3) and in a distinction (not yet a
separation) between Church and State. Concerning the constitution of the
Church, a strong claim for unfettered papal power was made by some
popes and their supporters, but this was strongly resisted by writers who
argued that a heretic or sinful pope, including one who violated the rights
of the laity and of unbelievers, could be deposed. Something like
freedom of speech was embodied in the practice of disputation. Ockham
explicitly advocated free discussion of disagreements among Christians.
Where all this still fell short of political liberalism was the absence of
any argument for equal freedom of all religions. Locke, Bayle, and others
in the seventeenth century advocated toleration, though not for Catholics,
since Catholics themselves rejected equal freedom of religion and were

dangerous to others.
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The arguments of medieval political philosophers are only partly
available in modern political philosophy. Non-believers cannot make
much use of arguments with theological premises. But even for us, there
is perhaps some value in the reminder that, under some circumstances, a
religious tradition is capable of developing—not only in response to
external pressure but even out of its own resources—in the direction of

peace and cooperation between members of the two cities.

10.17 MONARCHY

A monarchy is a form of government in which a person, the monarch, is
head of state until death or abdication. The legitimation and governing
power of the monarch may vary from purely symbolic (crowned
republic), to restricted (constitutional monarchy), to fully autocratic
(absolute monarchy), combining executive, legislative and judicial
power.

In most cases, the succession of monarchies is hereditary, but there are
also elective and self-proclaimed monarchies, often building dynastic
periods. Aristocrats, though not inherent to monarchies, often serve as
the pool of persons to draw the monarch from and fill the constituting
institutions (e.g. diet and court), giving many monarchies oligarchic
elements.

A monarchy can be a polity through unity, personal union, vassalage or
federation. Its authorities are proclaimed and recognized through the
different seats, insignia and titles that a monarch can occupy and be
invested with. For example, monarchs can carry titles such as king,
queen, emperor, khan, caliph, tsar, or sultan, and can be bound to
territories (e.g., the Emperor of Japan) and peoples (e.g., the King of the
Belgians).

The republican form of government has been established as the opposing
and main alternative to monarchy. Republics though have seen
infringements through lifelong or even hereditary heads of state.
Republics’ heads of state are often styled "President" or a variant thereof.
Monarchy was the most common form of government until the 20th
century. Forty-five sovereign nations in the world have a monarch as

head of state, including sixteen Commonwealth realms that each have




Queen Elizabeth 1l (in separate capacities). Most modern monarchs are
constitutional monarchs, who retains a unique legal and ceremonial role
but exercise limited or no political power under the nation's constitution.
In some nations, however, such as Brunei, Morocco, Oman, Qatar, Saudi
Arabia, Eswatini and Thailand, the hereditary monarch has more political
influence than any other single source of authority in the nation, either by
tradition or by a constitutional mandate.

Historically, monarchies pre-dated such polities as nation states and even
territorial states. A nation or constitution is not necessary in a monarchy
since a person, the monarch, binds the separate territories and political

legitimacy (e.g. in personal union) together

Check Your Progress 2
Note: i) Use the space given below for your answer.
ii) See the end of the unit for tips for your answer.

1. Discuss the Aristotle’s Politics.

10.18 LET US SUM UP

Feudalism was the leading way of political and economic life in the
Medieval era. Monarchs, like kings and queens, maintained control and
power by the support of other powerful people called lords. ... Lords
provided some of their land to vassals, or tenants, in exchange for their
support to the Lord. A monarchy is a form of government in which a

person, the monarch, is head of state until death or abdication. The
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legitimation and governing power of the monarch may vary from purely
symbolic, to restricted, to fully autocratic, combining executive,

legislative and judicial power.

10.19 KEY WORDS

Carolingian: The Carolingian dynasty was a Frankish noble family
founded by Charles Martel with origins in the Arnulfing and Pippinid
clans of the 7th century AD.

Canon Law: Canon law is a set of ordinances and regulations made by
ecclesiastical authority, for the government of a Christian organization or
church and its members.

Monarchy: A monarchy is a form of government in which a person, the
monarch, is head of state until death or abdication. The legitimation and
governing power of the monarch may vary from purely symbolic, to
restricted, to fully autocratic, combining executive, legislative and

judicial power.

10.20 QUESTIONS FOR REVIEW

Discuss about the Scope of Medieval Political Philosophy.

How do you know about the Carolingian Political Thought?

What do know Civil and Canon Law?

Discuss the Aristotle’s Politics

How do you know The Medieval Tradition of Political Philosophy
Highlight the Monarchy.
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11.0 OBJECTIVES

After this unit, we can able to know:

e Islamic philosophy

Religion and philosophy

e Formative influences

e Early and classical Islamic philosophy

e Main protagonists of Falsafa and their critics

e Jewish philosophy in the Arab world in the classical period
e Later Islamic philosophy

e Post-classical Islamic philosophy

e Modern Islamic philosophy

11.1 INTRODUCTION
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Among the philosophical disciplines transmitted to the Arabic and
Islamic world from the Greeks, metaphysics was of paramount
importance, as its pivotal role in the overall history of the transmission of
Greek thought into Arabic makes evident. The beginnings of Arabic
philosophy coincide with the production of the first extensive translation
of Aristotle’s Metaphysics, within the circle of translators associated
with the founder of Arabic philosophy, al-Kindi. The so-called “early” or
“classical” phase of falsafa ends with the largest commentary on the
Metaphysics available in Western philosophy, by Ibn Rushd (Averroes).
The following “golden” age of Arabic thought continues to be primarily
concerned with metaphysics, turning from the effort of interpreting the
intricacies of Aristotle’s canonical text towards the process of
assimilating the model of metaphysical science first outlined by al-Farabi
and then implemented by Ibn Sina (Avicenna).

In the incipit of the Metaphysics according to the Arabic way of ordering
the books of this work (book Alpha Elatton, chapter 1), Arabic
philosophers could even find the justification of their Greek pedigree and
their raison d’étre in a predominantly religious society: philosophy is
said there to be constitutively a “search” and to be directed towards a
goal—truth—that  surpasses human individual capacities both
objectively, for its extremely wide scope, and subjectively, for the
weakness of man’s cognitive faculties, thus obliging its followers to join
their efforts with all previous and present investigators of truth. This
explains the large fortune of this proemium, and of the similitude
accompanying it (the human intellect, with respect to the most knowable
things, is like bats’ eyes with respect to daylight), not only in philosophy,
but also in theology and literature, to such an extent that its different
versions can be taken as specimens of the various understandings of the
nature and possibilities of falsafa, and of the degree of its dependence on
Greek thought, in the history of Arabic-Islamic philosophy.

This impression of centrality is confirmed by the large number and great
variety of works pertaining to metaphysics written in Arabic—
translations of the basic Greek texts, different kinds of commentaries on
the translated material, original works with various degrees of

comprehensiveness and doctrinal depth, etc.—all of which provide clear




evidence of the intellectual vivacity and the productive energy of this
philosophical area. Such an intensive reflection on metaphysics leads to
what represents the specific Arabic contribution to the history of this
discipline, namely the progressive devising of a new standard of
metaphysics, in which this discipline assumes the form of a
comprehensive and articulated synthesis of the Greek heritage, undergoes
a process of epistemological refinement—in terms of definition of scope,
coherence of structure, rigorousness of arguments, etc.—and ascends to
the role of cornerstone of philosophy. This process brings forth a real
“second beginning” of metaphysics in the history of philosophy, whose
model eventually prevailed in philosophical circles, despite occasional
criticisms motivated by an anachronistic desire to defend the Greek
legacy in its uncontaminated form. Non-philosophical forms of
knowledge—above all revealed theology—also had to confront the
challenge posed by metaphysics. The vigorous and long-lasting impact of
this metaphysical paradigm in non-Arabic and non-Muslim cultural
areas, like the Latin-Christian and the Hebrew-Jewish, attests to its great
doctrinal and epistemological attractiveness.

In the light of the Qur'an and Hadith in both of which the term hikmah
has been used,1 Muslim authorities belonging to different schools of
thought have sought over the ages to define the meaning of hikmah as
well as falsafah, a term which entered Arabic through the Greek
translations of the second/eighth and third/ninth centuries. On the one
hand what is called philosophy in English must be sought in the context
of Islamic civilization not only in the various schools of Islamic
philosophy but also in schools bearing other names, especially kalam,
ma’rifah, usul al-figh as well as the awa'il sciences, not to speak of such
subjects as grammar and history which developed particular branches of
philosophy. On the other hand each school of thought sought to define
what is meant by hikmah or falsafah according to its own perspective and
this question has remained an important concern of various schools of
Islamic thought especially as far as the schools of Islamic philosophy are
concerned.

During Islamic history, the terms used for Islamic philosophy as well as

the debates between the philosophers, the theologians and sometimes the
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Sufis as to the meaning of these terms varied to some extent from one
period to another but not completely. Hikmah and falsafah continued to
be used while such terms as al-hikmat al-ilahiyyah and alhikmat al-
muta aliyah gained new meaning and usage in later centuries of Islamic
history, especially in the school of Mulla Sadra. The term over which
there was the greatest debate was hikmah, which was claimed by the
Sufis and mutakallimun as well as the philosophers, all appealing to such
Hadith as "The acquisition of hikmah is incumbent upon you and the
good resides in hikmah." Some Sufis such as Tirmidhi were called hakim
and Ibn Arabi refers to the wisdom which has been unveiled through
each manifestation of the logos as hikmah as seen in the very title of his
masterpiece Fusus al-hikam, while many mutakallimun such as Fakhr al-
Din al-Razi claimed that kalam and not falsafah was hikmah,4 Ibn
Khaldun confirming this view in calling the later kalam (kalam al-
muta‘'akhkhirin) philosophy or hikmah.

Our discussion in this chapter is concerned, however, primarily with the
Islamic philosophers’ understanding of the definition and meaning of the
concept of philosophy and the terms hikmah and falsafah. This
understanding includes of course what the Greeks had comprehended by
the term philosophia and many of the definitions from Greek sources
which were to find their way into Arabic sometimes with only slight
modifications. Some of the definitions of Greek origin most common
among Islamic philosophers are as follows:

1 Philosophy (al falsafah) is the knowledge of all existing things qua
existents (ashya' al-maujudah bi ma hiya maujudah).8

2 Philosophy is knowledge of divine and human matters.

3 Philosophy is taking refuge in death, that is, love of death.

4 Philosophy is becoming God-like to the extent of human ability.

5 It [philosophy] is the art (sindah) of arts and the science (ilm) of

sciences.




6 Philosophy is predilection for hikmah.

The Islamic philosophers meditated upon these definitions of falsafah
which they inherited from ancient sources and which they identified with
the Qur'anic term hikmah believing the origin of hikmah to be divine.
The first of the Islamic philosophers, Abu Ya qub al-Kindi wrote in his
On First Philosophy, “Philosophy is the knowledge of the reality of
things within people's possibility, because the philosopher's end in
theoretical knowledge is to gain truth and in practical knowledge to
behave in accordance with truth.” Al-Farabi, while accepting this
definition, added the distinction between philosophy based on certainty
(al-yaginiyyah) hence demonstration and philosophy based on opinion
(al-maznunah),10 hence dialectic and sophistry, and insisted that
philosophy was the mother of the sciences and dealt with everything that
exists.

Ibn Sina again accepted these earlier definitions while making certain
precisions of his own. In his "Uyun al-hikmah he says “Al-hikmah
[which he uses as being the same as philosophy] is the perfection of the
human soul through conceptualization [tasawwur] of things and
judgment [tasdiq] of theoretical and practical realities to the measure of
human ability.” But, he went further in later life to distinguish between
Peripatetic philosophy and what he called "Oriental philosophy" (al-
hikmat almashriqi’yah) which was not based on ratiocination alone but
included realized knowledge and which set the stage for the hikmat al-
ishraq of Suhrawardi. Ibn Sina’s foremost student Bahmanyar meanwhile
identified falsafah closely with the study of existents as Ibn Sina had
done in his Peripatetic works such as the Shifa’ repeating the Aristotelian
dictum that philosophy is the study of existents qua existents. Bahmanyar
wrote in the introduction to his Tahlil, "The aim of the philosophical
sciences is knowledge of existents."”

Isma'ili and Hermetico-Pythagorean thought, which paralleled in
development the better-known Peripatetic philosophy but with a different
philosophical perspective, nevertheless gave definitions of philosophy
not far removed from those of the Peripatetics, emphasizing perhaps even
more the relation between the theoretical aspect of philosophy and its

practical dimension, between thinking philosophically and leading a
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virtuous life. This nexus, which is to be seen in all schools of earlier
Islamic philosophy, became even more evident from Suhrawardi onward
and the hakim came to be seen throughout Islamic society not as
someone who could only discuss mental concepts in a clever manner but
as one who also lived according to the wisdom which he knew
theoretically. The modern Western idea of the philosopher never
developed in the Islamic world and the ideal stated by the Ikhwan al-
Safa' who lived in the fourth/ tenth century and who were contemporary
with Ibn Sina was to echo ever more loudly over the ages wherever
Islamic philosophy was cultivated. The Ikhwan wrote, "The beginning of
philosophy (falsafah) is the love of the sciences, its middle knowledge of
the realities of existents to the measure of human ability and its end
words and deeds in accordance with knowledge."

With Suhrawardi we enter not only a new period but also another realm
of Islamic philosophy. The founder of a new intellectual perspective in
Islam, Suhrawardi used the term hikmat al-ishraq rather than falsafat al-
ishraq for both the title of his philosophical masterpiece and the school
which he inaugurated. The ardent student of Suhrawardi and the
translator of Hikmat al-ishraq into French, Henry Corbin, employed the
term theosophie rather than philosophy to translate into French the term
hikmah as understood by Suhrawardi and later sages such as Mulla
Sadra, and we have also rendered al-hikmat al-muta aliyah of Mulla
Sadra into English as "transcendent theosophy"t6 and have sympathy for
Corbin's translation of the term. There is of course the partly justified
argument that in recent times the term "theosophy" has gained pejorative
connotations in European languages, especially English, and has become
associated with occultism and pseudo-esoterism. And yet the term.
philosophy also suffers from limitations imposed upon it by those who
have practised it during the past few centuries. If Hobbes, Hume and
Ayer are philosophers, then those whom Suhrawardi calls hukama' are
not philosophers and vice versa. The narrowing of the meaning of
philosophy, the divorce between philosophy and spiritual practice in the
West and especially the reduction of philosophy to either rationalism or
.empiricism necessitate making a distinction between the meaning given

to hikmah by a Suhrawardi or Mulla Sadra and the purely mental activity




called philosophy in certain circles in* the West today. The use of the
term theosophy to render this later understanding of the term hikmah is
based on the older and time-honoured meaning of this term in European
intellectual history as associated with such figures as Jakob Bohme and
not as the term became used in the late thirteenth/nineteenth century by
some British occultists. Be that as it may, it is important to emphasize the
understanding that Suhrawardi and all later Islamic philosophers have of
hikmah as primarily al-hikmat al-ildhiyyah (literally divine wisdom or
theosophia) which must be realized within one's whole being and not
only mentally. Suhrawardi saw this hikmah as being present also in
ancient Greece before the advent of Aristotelian rationalism and
identifies hikmah with coming out of one's body and ascending to the
world of lights, as did Plato.17 Similar ideas are to be found throughout
his works, and he insisted that the highest level of hikmah requires both
the perfection of the theoretical faculty and the purification of the soul.’
With Mulla Sadra, one finds not only a synthesis of various earlier
schools of Islamic thought but also a synthesis of the earlier views
concerning the meaning of the term and concept philosophy. At the
beginning of the Asfar he writes, repeating verbatim and summarizing
some of the earlier definitions, "falsafah is the perfecting of the human
soul to the extent of human ability through the knowledge of the essential
reality of things as they are in themselves and through judgment
concerning their existence established upon demonstration and not
derived from opinion or through imitation”. And in al-Shawdhid al-
rububiyyah he adds, "[through bikmah] man becomes an intelligible
world resembling the objective world and similar to the order of
universal existence"

In the first book of the Air dealing with being, Mulla Sadra discusses
extensively the various definitions of hikmah, emphasizing not only
theoretical knowledge and "becoming an intelligible world reflecting the
objective intelligible world" but also detachment from passions and
purification of the soul from its material defilements or what the Islamic
philosophers call tajarrud or catharsis. Mull! Sadra accepts the meaning
of hikmah as understood by Suhrawardi and then expands the meaning of

falsafah to include the dimension of illumination and realization implied
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by the ishrdgi and also Sufi understanding of the term. For him as for his
contemporaries, as well as most of his successors, falsafah or philosophy
was seen as the supreme science of ultimately divine origin, derived from
"the niche of prophecy"” and the hukama' as the most perfect of human
beings standing in rank only below the prophets and Imams.

This conception of philosophy as dealing with the discovering of the
truth concerning the nature of things and combining mental knowledge
with the purification and perfection of one's being has lasted to this day
wherever the tradition of Islamic philosophy has continued and is in fact
embodied in the very being of the most eminent representatives of the
Islamic philosophical tradition to this day. Such
fourteenth/twentiethcentury masters as Mirth Ahmad Ashtiyani, the
author of Ndmayi rahbardn-i dmuzish-i kitdb-i takwin ("Treatise of the
Guides to the Teaching of the Book of Creation"); Sayyid Muhammad
Kazim "Ansar, author of many treatises including Wahdat al-wujud
("The Transcendent Unity of Being"); Mahdi llahi Qumsha'i, author of
Hikmat-i ildhi khwdss wa amm ("Philosophy/Theosophy - General and
Particular™) and Allamah Sayyid Muhammad Husayn Tabataba'i, author
of numerous treatises especially Usul--i falsafa -yi ri dlixm ("Principles
of the Philosophy of Realism") all wrote of the definition of philosophy
along lines mentioned above and lived accordingly. Both their works and
their lives were testimony not only to over a millennium of concern by
Islamic philosophers as to the meaning of the concept and the term
philosophy but also to the significance of the Islamic definition of
philosophy as that reality which transforms both the mind and the soul
and which is ultimately never separated from spiritual purity and
ultimately sanctity that the .very term hikmah implies in the Islamic

context.

11.2 ISLAMIC PHILOSOPHY

Islamic philosophy (4 w13 1 4 .3 Y1) is a branch of Islamic studies,
and is a longstanding attempt to create harmony between philosophy
(reason) and the religious teachings of Islam (faith). Islamic philosophy,
as the name implies, refers to philosophical activity within the Islamic

milieu. The main sources of classical or early Islamic philosophy are the




religion of Islam itself (especially ideas derived and interpreted from the
Quran); Greek philosophy which the early Muslims inherited as a result
of conquests when Alexandria, Syria and Jundishapur came under
Muslim rule; and pre-Islamic Iranian and Indian philosophy. Many of the
early philosophical debates centered around reconciling religion and
reason as exemplified by Greek philosophy. In early Islamic thought two
main currents may be distinguished, Kalam, dealing mainly with
theological questions, and Falsafa, founded on interpretation of
Aristotelian and Neoplatonic philosophy. From the ninth century onward,
owing to Caliph al-Ma'mun and his successor, Greek philosophy was
introduced among the Persians and Arabs, and the Peripatetic school
found representation in Al-Kindi, Al-Farabi, Ibn Sina (Avicenna), and
Ibn Rushd (Averroés).

During the Abbasid caliphate in Spain, Arabic philosophic literature,
translated into Hebrew and Latin, transmitted Greek, Hindu, and other
pre-Islamic knowledge to the Christian West and helped to make
Avristotle known in Christian Europe. Islamic philosophy influenced
Judaic and Christian thinkers, and contributed to the development of
modern European philosophy. Ibn Rushd’s ideas on the separation of
philosophy and religion, further developed by the Averroist school of
philosophy in Europe, were later influential in the development of

modern secularism.

11.3 RELIGION AND PHILOSOPHY

The attempt to fuse religion and philosophy is difficult because there are
no clear preconditions. Philosophers typically hold that one must accept
the possibility of truth from any source and follow the argument
wherever it leads. On the other hand, classical religious believers have a
set of religious principles that they hold to be unchallengeable fact.
Given these divergent goals and views, some believe that it is not
possible to be simultaneously a philosopher and a true adherent of Islam,
which is believed to be a revealed religion. In this view, all attempts at

synthesis ultimately fail.
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Others believe that a synthesis between Islam and philosophy is possible.
One way to find a synthesis is to use philosophical arguments to prove
that accepted religious principles are true, a techniqgue commonly found
in the writings of many religious traditions, including Judaism,
Christianity and Islam. Another way to approach a synthesis is to abstain
from holding any religious principles of one's faith as true, unless they
can be independently arrived at from a philosophical analysis. A third
path is to apply analytical philosophy to religious questions, such as the
nature and existence of God, the nature of revelation and revealed truth,
the role of human beings in the universe, the reconciliation of religious
truth with science, and the meaning and interpretation of religious
doctrines.

Islamic philosophy may be defined in a number of different ways, but the
perspective taken here is that it represents the style of philosophy
produced within the framework of Islamic culture. This description does
not suggest that it is necessarily concerned with religious issues, nor even
that it is exclusively produced by Muslims (Oliver Leaman, Routledge

Encyclopedia of Philosophy).

11.4 FORMATIVE INFLUENCES

Formative influences

Islamic philosophy, as the name implies, refers to philosophical activity
within the Islamic milieu. The main sources of classical or early Islamic
philosophy are the religion of Islam itself (especially ideas derived and
interpreted from the Quran); Greek philosophy which the early Muslims
inherited as a result of conquests when Alexandria, Syria and
Jundishapur came under Muslim rule; and pre-Islamic Iranian and Indian
philosophy. Many of the early philosophical debates centered around

reconciling religion and reason as exemplified by Greek philosophy.

Check Your Progress 1
Note: i) Use the space given below for your answer.

ii) See the end of the unit for tips for your answer.




1. How to know the Islamic philosophy?

11.5 EARLY AND CLASSICAL ISLAMIC
PHILOSOPHY

Early Islamic philosophical activity centered around the Academy
(House of Wisdom) in Baghdad, which was supported by the caliphs and
was known for its tolerance and freedom of scientific inquiry. Within the
Academy, there were groups who questioned the authority of the caliph,
introducing political issues and theoretical problems. Another group
drew upon older traditions (materialist, Manichaean, Jewish, Christian,
Zoroastrian, Arabian, and Indian) to identify supposed contradictions and
inconsistencies in the fundamental Islamic doctrine of revealed truth.
Greek thought became a popular tool for constructing and defining
Islamic theology, and for providing a rational defense of Revealed
teachings.™ In early Islamic thought two main currents may be
distinguished. The first is Kalam, that mainly dealt with theological
questions, and the other is Falsafa, founded on interpretation

of Aristotelian and Neoplatonic philosophy.

Kalam

ljtihad (“to endeavor” or “to exert effort”) was a method of discourse
used in Islam before the second century to develop legal or doctrinal
solutions, based on the Q’uran and the Hadith, to new problems as they

arose. Since it generally took the form of individual opinion (ra'y), ijtihad
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gave rise to a wealth of conflicting and chaotic opinions, and was
replaced in the second century by a formal procedure of deduction based
on the texts of the Qur'an and the Hadith, called giyas (reasoning by strict
analogy). Certain outstanding Muslim thinkers, such as al-Ghazali (died
1111 C.E.) continued to claim the right to use ijtihad. Independent minds
exploiting the methods of ijtihad sought to investigate the doctrines of
the Qur'an, which until then had been accepted in faith on the authority
of divine revelation. One of first debates was that between partisan of
the Qadar (Arabic: Qadara, to have power), who affirmed free will, and
the Jabarites (jabar, force, constraint), who maintained the belief in
fatalism. At the second century of the Hijra, a new movement arose in
the theological school of Basra, Irag. A pupil, Wasil ibn Ata, who was
expelled from the school because his answers were contrary to then-
orthodox Islamic tradition, became the leader of a new school, and
systematized the radical opinions of preceding sects, particularly those of
the Qadarites. This new school was called Mutazilite (“Mu‘tazilah”
(Arabic 41y =« al-mu’tazilah) (from i'tazala, to separate oneself, to

dissent). Its principal dogmas were three:

1. God is an absolute unity, and no attribute can be ascribed to Him.

2. Man is a free agent. (It is on account of these two principles that the
Mu'tazilites designated themselves the "Partisans of Justice and
Unity.")

3. All knowledge necessary for the salvation of man emanates from his
reason; humans were able to acquire knowledge before, as well as
after, the existence of Revelation, solely by the light of reason. This
fact makes knowledge obligatory upon all men, at all times, and in all

places.

The Mutazilites, compelled to defend their principles against the
orthodox Islam of their day, looked for support in philosophy, and were
among the first to pursue a rational theology called Ilm-al-
Kalam (Scholastic ~ theology); those professing it were
called Mutakallamin. This appellation became the common name for

anyone seeking philosophical demonstration in confirmation of religious
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principles. The first Mutakallamin had to debate both the orthodox
Muslims and the non-Muslims, and they may be described as occupying
the middle ground between those two parties. But subsequent generations
were, to a large extent, critical towards the Mutazilite school, especially
after formation of the Asharite concepts.

The Ash'ari theology was instrumental in drastically changing the
direction of Islamic theology, separating its development radically from
that of theology in the Christian world. In contrast to the Mutazilite
school of theologians, the Asharite view was that comprehension of the
unique nature and characteristics of God were beyond human capability,
and that, while man had free will, he had no power to create anything. It
was a Taqlid-based view which did not assume that human reason could

discern morality.

Falsafa

Ibn Sina, Iranian scientist and philosopher

From the ninth century onward, owing to Caliph al-Ma'mun and his
successor, Greek philosophy was introduced among the Persians
and Arabs, and the Peripatetic school began to find able representatives
among them, such as Al-Kindi, Al-Farabi, Ibn Sina (Avicenna), and lbn
Rushd (Averroés), all of whose fundamental principles were considered
as criticized by the Mutakallamin.

During the Abbasid caliphate a number of thinkers and scientists, many

of them non-Muslims or heretical Muslims, played a role in transmitting
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Greek, Hindu, and other pre-Islamic knowledge to the Christian West.
They contributed to making Aristotle known in Christian Europe. Three
speculative thinkers, the two Persians al-Farabi and Avicenna and
the Arab al-Kindi, combined Aristotelianism and Neoplatonism with
other ideas introduced through Islam. They were considered by many as
highly unorthodox and by some were even described as non-Islamic
philosophers.

In Spain, Arabic philosophic literature was translated into Hebrew and
Latin, contributing to the development of modern European philosophy.
The philosopher Moses Maimonides (a Jew born in Muslim Spain) was
also influenced by Arab philosophical literature.

Differences between Kalam and Falsafa

Aristotle attempted to demonstrate the unity of God; but his view that
matter was eternal implied that God could not be the Creator of the
world. The assertion that God's knowledge extends only to the general
laws of the universe, and not to individual and accidental things, is
tantamount to denying prophecy. The faith of the Mutakallamin was also
challenged by the theory of intellect. The Peripatetics taught that the
human soul was only an aptitude, a faculty capable of attaining every
variety of passive perfection—and that through virtue and the acquisition
of knowledge and understanding, it became qualified for union with the
active intellect which emanates from God. To admit this theory would be
to deny the immortality of the individual soul.

The Mutakallamin therefore sought to establish a system of philosophy
which would demonstrate the creation of matter, and they adopted the
theory of atoms as enunciated by Democritus. They taught that atoms
possess neither quantity nor extension. Originally, atoms were created by
God, and God continues to create them as occasion requires it. Bodies
come into existence or die, through the aggregation or the separation of
these atoms. This theory did not remove the objections of philosophy to a
creation of matter.

If it is supposed that God commenced His work at a certain definite time
by His "will," and for a certain definite object, it must be admitted that
He was imperfect before accomplishing His will, or before attaining His

object. In order to obviate this difficulty, the Motekallamin extended
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their theory of the atoms to Time, and claimed that just as Space is
constituted of atoms and vacuum, Time, likewise, is constituted of small
indivisible moments. Once the creation of the world was established, it
was easy for them to demonstrate the existence of a Creator, and that

God is unique, omnipotent, and omniscient.

11.6 MAIN PROTAGONISTS OF FALSAFA
AND THEIR CRITICS

The twelfth century saw the apotheosis of pure philosophy and the
decline of the Kalam, which, attacked by both the philosophers and the
orthodox, gradually perished. This supreme exaltation of philosophy may
be attributed, in a sense, to two opponents of philosophy, the Sufi mystic
theologian Al-Ghazali (1005-1111) among the Persians, and the poet
Judah ha-Levi (1140) among the Jews. Ghazali wrote Tahafut al-Falasifa
(The Destruction of the Philosophers), an attack on philosophers,
asserting that philosophy had no role in the discovery of truth. This work
produced a reaction favorable to philosophy, including a refutation by
Ibn Rushdi, inducing the philosophers to make their theories clearer and
their logic more consistent. The influence of this reaction brought forth
the two greatest philosophers of the Islamic Peripatetic school, Ibn
Bajjah (Avempace) and Ibn Rushd (Averroes), both of whom undertook
the defense of philosophy.

The Jewish poet, Judah ha-Levi, also seeking to free his religion from
what he saw as the shackles of speculative philosophy, wrote the
"Kuzari," in which he sought to discredit all schools of philosophy. He
censured the Mutakallamin severely for seeking to support religion by
philosophy, saying, "I consider him to have attained the highest degree of
perfection who is convinced of religious truths without having
scrutinized them and reasoned over them™ ("Kuzari," v.). He reduced the
chief propositions of the Mutakallamin, to prove the unity of God, to ten
in number, describing them at length, and concluding in these terms:
"Does the Kalam give us more information concerning God and His
attributes than the prophet did?" (Ib. iii. and iv.) Judah ha-Levi also
opposed Aritotelianism for its preoccupation with details and criticism;

Neoplatonism had some appeal to his poetic temperament.

Notes

113



https://www.newworldencyclopedia.org/entry/Omnipotence
https://www.newworldencyclopedia.org/entry/Omniscience

Notes

114

Ibn Rushd (or Ibn Roshd or Averroés), the contemporary of Maimonides,
closed the first great philosophical era of the Muslims. The boldness of
this great commentator of Aristotle aroused the full fury of the orthodox,
who, in their zeal, attacked all philosophers indiscriminately, and had all
philosophical writings burned. The theories of Ibn Rushd did not differ
fundamentally from those of Ibn Bajjah and Ibn Tufail, who follow the
teachings of Ibn Sina and Al-Farabi. Like all Islamic Peripatetics, lbn
Rushd admitted the hypothesis of the intelligence of the spheres and the
hypothesis of universal emanation. These hypotheses, in the mind of the
Arabic philosophers, did away with the dualism involved in Aristotle's
doctrine of pure energy and eternal matter. Ibn Rushd’s ideas on the
separation of philosophy and religion, further developed by the Averroist
school of philosophy in Europe, were later influential in the development
of modern secularism. Ibn Rushd is, thus, regarded as the founding father
of secular thought in Western Europe.

While Al-Farabi, Ibn Sina, and other Persian and Muslim philosophers
barely touched subjects that encroached on religious dogmas, Ibn Rushd
devoted considerable attention to them. He said, "Not only is matter
eternal, but form is potentially inherent in matter; otherwise, it were a
creation ex nihilo" (Munk, "Mélanges," 444). According to this theory,
the existence of this world is not only a possibility, as lbn Sina
declared—in order to make concessions to the orthodox—but is also a
necessity.

Driven from the Islamic schools, Islamic philosophy found a refuge with
the Jews, who transmitted it to the Christian world. A series of eminent
thinkers, such as lIbn Tibbon, Narboni, and Gersonides—joined in
translating the Arabic philosophical works into Hebrew and commenting
upon them. The works of Ibn Rushd especially became the subject of
their study, due in great measure to Maimonides, who, in a letter
addressed to his pupil Joseph ben Judah, spoke in the highest terms of
Ibn Rushd's commentary.

Some historians and philosophers do not agree with this account,
claiming that it is based on Western understanding, and describe this era
in a completely different way. Their main objection concerns the

influence of different philosophers on Islamic philosophy, especially the




comparative importance of eastern intellectuals such as Ibn Sina and of

western thinkers such as Ibn Rushd.

11.7 JEWISH PHILOSOPHY IN THE ARAB
WORLD IN THE CLASSICAL PERIOD

The oldest Jewish religio-philosophical work extant is that of Saadia
Gaon (892-942), Emunot ve-Deot, "The Book of Beliefs and Opinions."
In this work, Saadia discusses the questions that interested the
Mutakallamin, such as the creation of matter, the unity of God, the divine
attributes, and the soul. Saadia criticized other philosophers severely. For
Saadia there was no problem as to creation: God created the world ex
nihilo, just as the Bible attests; and he contested the theory of the
Mutakallamin in reference to atoms, which, he declares, is just as
contrary to reason and religion as the theory of the philosophers
professing the eternity of matter.

To prove the unity of God, Saadia used the demonstrations of the
Mutakallamin. Only the attributes of essence (sifat al-dhatia) can be
ascribed to God, but not the attributes of action (sifat-al-fi'aliya). The
soul is a substance more delicate even than that of the celestial spheres.
Here Saadia controverted the Mutakallamin, who considered the soul an
"accident” 'arad (compare Guide for the Perplexed i. 74), and employed
the following one of their premises to justify his position: "Only a
substance can be the substratum of an accident” (that is, of a non-
essential property of things). Saadia argues: "If the soul be an accident
only, it can itself have no such accidents as wisdom, joy, or love." Saadia
was thus in every way a supporter of the Kalam; and if at times he
deviated from its doctrines, it was owing to his religious views; just as
the Jewish and Muslim Peripatetics stopped short in their respective
Aristotelianism whenever there was danger of contradicting orthodox
religion.

Check Your Progress 2

Note: i) Use the space given below for your answer.

ii) See the end of the unit for tips for your answer.

4. Describe Early and classical Islamic philosophy.
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period.

11.8 LATER ISLAMIC PHILOSOPHY

Ibn Rushd was the last major proponent of the discipline of Islamic
philosophy usually called the Peripatetic Arabic School. After his death,
philosophical activity declined significantly in western Islamic countries,
Spain and North Africa, though it persisted for much longer in the
Eastern countries, in particular Iran and India.

The shift of political power in Western Europe (Spain and Portugal) from
Muslim to Christian control ended the practice of Muslim philosophy in
Western Europe, and led to some loss of contact between the "west" and
the "east" of the Islamic world. Muslims in the "east" continued to do
philosophy, as is evident from the works of Ottoman scholars and
especially those living in Muslim kingdoms within the territories of
present day Iran and India, such as Shah Waliullah and Ahmad Sirhindi.
Logic has continued to be taught in religious seminaries up to modern
times.

Later schools of Islamic philosophy, such as those founded by Ibn Arabi,
Suhrawardi and Mulla Sadra, are of particular importance, as they are

still active in the Islamic world.

11.9 POST-CLASSICAL ISLAMIC
PHILOSOPHY




Post-classical Islamic philosophers are usually divided into two main
categories according to their affiliation with
the Sunni and Shia denominations. Many contemporary philosophers and

thinkers such as Professor Seyyed Hossein Nasr and Imam Musa Sadr do
not accept the importance of this classification, but there is a general
consensus that the thinkers of this era can be categorized into those who
mainly worked within the Shi’a tradition, and those who did not. If this
division is accepted, each category can be summarized as follows (it
should be mentioned that this classification has many overlaps, is not

very clear and precise):

Thinkers not primarily concerned with Shi’a beliefs:

Philosophers:

1. Abhari s~ 2

2. Tbn Sab’in (d. 1268) & 2 (r =2 =

3. Kateb-e-Qazwini « 38 4 2533

4. Rashid-al-Din Fazlollah ¢ 22 My & 5 Ja 3.0
5. Qutb-al-din Razi w3y 220 s,

6. Mohammad Bagqir al-Sadr

e Theosophers:

1. Fakhral-Din Razi (d. 1209 ) o 2 ) A a3,
2. lji>d

3. Taftazani 33t & 3

4. Jorjani s

o Opponents of Philosophy

1. lbn Taymiya (d. 1328) and his students & + 4 « 3

« History of Philosophy

1. Zakariya Qazwini ¢t 2,85 & 2553

2. Shams al-Din Mohamamd Amuli usei ¢ 23 ag 4l
3. lbn Khaldun (d. 1406) ¢ + o3 &

e Gnostic and Sufi thinkers

1. Roz bahan Balgi Shirazi Ol s 83 2@l &

2. Farid al-Din Attar (Attar Nishpuri) Jdse s slia 3
3. Umar Suhrawardi e 52,5 ¢=

4. Ibn Arabi (d. 1240) & his School ¢ 3 s 2=
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Ibn Khaldun (1332-1406), in his Mugaddimah (the introduction to a
seven-volume analysis of universal history), advanced social philosophy
in formulating theories of social cohesion and social conflict.

11.10 MODERN ISLAMIC PHILOSOPHY

The tradition of Islamic philosophy is still very much alive today, despite
the belief in many Western circles that this tradition ceased after the
golden ages of Suhrawardi’s Hikmat al-Ishrag (Illumination Philosophy)
or, at the latest, Mulla Sadra’s Hikmat-e-Mota’aliye or Transcendent
(Exalted) Philosophy. In the early twentieth century, Allama Muhammad
Igbal reshaped and revitalized Islamic philosophy amongst the Muslims
of the Indian sub-continent. Besides his Urdu and Persian poetical work,
The Reconstruction of Religious Thought in Islam. is a milestone in the
modern political philosophy of Islam.

From the mid-nineteenth century, Islamic philosophers have sought to
redefine Islamic philosophy, seeking to establish a distinctive form of
thought and the meet the challenge of Western culture. Writers such as
Hasan Hanafi and Ali Mazrui have aimed to give Islamic thought a
global perspective and provide an agenda for world unity. There is a
continuing interest in mystical and illuminationist thought, especially in
Iran. Modern Islamic philosophers also seek to relate non-Islamic

philosophical concepts such as Hegelianism and existentialism to Islam.,

Check Your Progress 3
Note: i) Use the space given below for your answer.
ii) See the end of the unit for tips for your answer.

1. Discuss the Later Islamic philosophy.
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3. Discuss the Modern Islamic philosophy.

11.11 LET US SUM UP

Islamic philosophy is a development in philosophy that is characterised
by coming from an Islamic tradition. Two terms traditionally used in the
Islamic world are sometimes translated as philosophy—falsafa (literally:
"philosophy"), which refers to philosophy as well as logic, mathematics,
and physics;[1] and Kalam (literally "speech™), which refers to a
rationalist form of Islamic theology.

Early Islamic philosophy began with al-Kindi in the 2nd century of the
Islamic calendar (early 9th century CE) and ended with Averroes (lbn
Rushd) in the 6th century AH (late 12th century CE), broadly coinciding
with the period known as the Golden Age of Islam. The death of
Averroes effectively marked the end of a particular discipline of Islamic
philosophy usually called the Peripatetic Arabic School, and
philosophical activity declined significantly in Western Islamic countries
such as Islamic Iberia and North Africa.

Islamic philosophy persisted for much longer in Muslim Eastern
countries, in particular Safavid Persia, Ottoman and Mughal Empires,
where several schools of philosophy continued to flourish: Avicennism,
Averroism,  Illluminationist  philosophy, = Mystical  philosophy,
Transcendent theosophy, and Isfahan philosophy. Ibn Khaldun, in his
Mugaddimah, made important contributions to the philosophy of history.
Interest in Islamic philosophy revived during the Nahda ("Awakening")
movement in the late 19th and early 20th centuries, and continues to the
present day.

Islamic philosophy had a major impact in Christian Europe, where
translation of Arabic philosophical texts into Latin "led to the
transformation of almost all philosophical disciplines in the medieval
Latin world", with a particularly strong influence of Muslim philosophers

being felt in natural philosophy, psychology and metaphysics.




Islamic philosophy refers to philosophy produced in an Islamic society.
Islamic philosophy is a generic term that can be defined and used in
different ways. In its broadest sense it means the world view of Islam, as
derived from the Islamic texts concerning the creation of the universe
and the will of the Creator. In another sense it refers to any of the schools
of thought that flourished under the Islamic empire or in the shadow of
the Arab-Islamic culture and Islamic civilization. In its narrowest sense it
is a translation of Falsafa, meaning those particular schools of thought
that most reflect the influence of Greek systems of philosophy such as
Neoplatonism and Aristotelianism.

It is not necessarily concerned with religious issues, nor exclusively
produced by Muslims. Nor do all schools of thought within Islam admit
the usefulness or legitimacy of philosophical inquiry. Some argue that
there is no indication that the limited knowledge and experience of
humans can lead to truth. It is also important to observe that, while
"reason” (‘agl) is sometimes recognised as a source of Islamic law, this
may have a totally different meaning from "“reason” in philosophy.

The historiography of Islamic philosophy is marked by disputes as to
how the subject should be properly interpreted. Some of the key issues
involve the comparative importance of eastern intellectuals such as Ibn
Sina (Avicenna) and of western thinkers such as Ibn Rushd, and also
whether Islamic philosophy can be read at face value or should be
interpreted in an esoteric fashion. Supporters of the latter thesis, like Leo
Strauss, maintain that Islamic philosophers wrote so as to conceal their
true meaning in order to avoid religious persecution, but scholars such as

Oliver Leaman disagree.

11.12 KEY WORDS

Protagonists: A protagonist is the main character of a story. The
protagonist is at the center of the story, makes the key decisions, and
experiences the consequences of those decisions. The protagonist is the
primary agent propelling the story forward, and is often the character

who faces the most significant obstacles.

11.13 QUESTIONS FOR REVIEW
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How to know the Islamic philosophy?

Discuss the Religion and philosophy.

Discuss the Formative influences.

Describe Early and classical Islamic philosophy.

Discuss the Main protagonists of Falsafa and their critics.

Discuss the Jewish philosophy in the Arab world in the classical
period.

Discuss the Later Islamic philosophy.

Describe the Post-classical Islamic philosophy.

Discuss the Modern Islamic philosophy.
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Check Your Progress 1
1. See Section 11.2
2. See Section 11.3
3. See Section 11.4

Check Your Progress 2
1. See Section 11.5
2. See Section 11.6
3. See Section 11.7

Check Your Progress 3
1. See Section 11.8
2. See Section 11.9
3. See Section 11.10
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12.11 Key Words
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12.14 Answers to Check Your Progress

12.0 OBJECTIVES

After this unit, we can able to know:
e  Perspectives on Culture
e  Cultural Plurality
e Evolution of Culture
e Artand Culture
¢ Religion and Culture
e Media and Culture
e  Cultural Synthesis

e  Cultural Diversity and its Expression

12.1 INTRODUCTION

124




Of the two towards, Society and Culture, culture is the most difficult
word to define. If a man is not regarded as conscious and regarded as an
object of consciousness it would be easy to distinguish Mr. X from Mr.
Y. In other words, if man is perceived as an item (them as person) then
the distinctions become easy. Shall we similarly seek to identify cultures
by their geographical boundaries? Underlining the role of Hindu religion
in the formation India as a nation, Radhakumud Mookerji argued: "The
name Bharatvarsha is thus not a mere geographical expression like the
term India. ...It signifies the complete accomplishment of the work
initiated by the Aryan forefathers colonizing the whole country and
bringing its different parts under the unifying discipline of a common
culture and civilization. Bharatvarsha is thus another name for Aryanised

and Hinduised India."

12.2 PERSPECTIVES ON CULTURE

In contrast to this unified view is the evolutionary perspective, which
underlines the synthetic and synthetic processes inherent in a
multicultural situation. The complex history of the sub-continent
experienced the coming together of a variety of cultural streaming drawn
from different civilizational traditions. All communities (Hindu, Muslim,
Christian or Parsi) experienced the influence of this multiple cultural
interaction. Tarachand, an advocate of the synthetic character of Indian
culture observed: (The) "Indian culture embraces in its orbit beliefs,
customs, rites, institutions, arts, religions and philosophies belonging to
strata of society in various stages of development. ...The complexity of
Indian life is ancient, because from the dawn of history, India has been a
melting place of conflicting civilizations.... As a matter of fact the
process of its cultural development may be envisaged as the blending of
intellectual, aristocratic, folk and foreign influences.”

Music, fashion, technology, and values—all are products of culture. But
what do they mean? How do sociologists perceive and interpret culture
based on these material and nonmaterial items? Let’s finish our analysis
of culture by reviewing them in the context of three theoretical

perspectives: functionalism, conflict theory, and symbolic interactionism.
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Functionalists view society as a system in which all parts work—or
function—together to create society as a whole. In this way, societies
need culture to exist. Cultural norms function to support the fluid
operation of society, and cultural values guide people in making choices.
Just as members of a society work together to fulfill a society’s needs,
culture exists to meet its members’ basic needs.

Functionalists also study culture in terms of values. Education is an
important concept in the United States because it is valued. The culture
of education—including material culture such as classrooms, textbooks,
libraries, dormitories—supports the emphasis placed on the value of
educating a society’s members.

A statue of Superman between two flagpoles and in front of a two-story
brick building is shown.

This statue of Superman stands in the center of Metropolis, Illinois. His
pedestal reads “Truth—Justice—The American Way.” How would a
functionalist interpret this statue? What does it reveal about the values of
American culture? (Photo courtesy of David Wilson/flickr)

Conflict theorists view social structure as inherently unequal, based on
power differentials related to issues like class, gender, race, and age. For
a conflict theorist, culture is seen as reinforcing issues of “privilege” for
certain groups based upon race, sex, class, and so on. Women strive for
equality in a male-dominated society. Senior citizens struggle to protect
their rights, their health care, and their independence from a younger
generation of lawmakers. Advocacy groups such as the ACLU work to
protect the rights of all races and ethnicities in the United States.
Inequalities exist within a culture’s value system. Therefore, a society’s
cultural norms benefit some people but hurt others. Some norms, formal
and informal, are practiced at the expense of others. Women were not
allowed to vote in the United States until 1920. Gay and leshian couples
have been denied the right to marry in some states. Racism and bigotry
are very much alive today. Although cultural diversity is supposedly
valued in the United States, many people still frown upon interracial
marriages. Same-sex marriages are banned in most states, and
polygamy—common in some cultures—is unthinkable to most

Americans.




At the core of conflict theory is the effect of economic production and
materialism: dependence on technology in rich nations versus a lack of
technology and education in poor nations. Conflict theorists believe that
a society’s system of material production has an effect on the rest of
culture. People who have less power also have less ability to adapt to
cultural change. This view contrasts with the perspective of
functionalism. In the U.S. culture of capitalism, to illustrate, we continue
to strive toward the promise of the American dream, which perpetuates
the belief that the wealthy deserve their privileges.

Symbolic interactionism is a sociological perspective that is most
concerned with the face-to-face interactions between members of society.
Interactionists see culture as being created and maintained by the ways
people interact and in how individuals interpret each other’s actions.
Proponents of this theory conceptualize human intera