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ABSTRACT

T he P olitica l Thought o f  Muhammad Asad

Pipip Ahmad Rifai Hasan

This study is an analysis of the political thought of a prominent Pakistani scholar, 

namely, Muhammad Asad (1900-1992). The emphasis of the study is placed on how 

Asad's proposaL of a contemporary model of the Stiari'ati state in  the context of Pakistan 

deals with constitutional questions pertahing to the nature and powers of the various 

organs of the state, the question of modem Islamic legislation, the status of non-Muslims 

and women, and the relationship of the Islamic state with non-Muslim states.

Asad is a distinguished Islamic scholar, and a fully and strongly committed 

Muslim whose life goal is the cultural, intellectual, and spiritual renaissance of Muslims. 

In order to achieve these ideals, Islam should become a program of life. he urges, adding 

that the establishment of a truly Islamic polity is imperative if Muslims truly want a 

vehicle through which they can translate the tenets of Islam into action. In addition, he 

believes that the freedom and prosperity of Muslims would not be achieved unless its 

adherents whole-heartedly adhere to its tenets and strive for their implementation.

This thesis is an historical study that analyzes the religio-political ideas of Asad. 

as can be gleaned from his writings: books, articles, and reports of interviews. The thesis 

also takes cognizance of a number of analytical and scholarly works on Asad's political 

thought. Lastly, certain conclusions are preferred in  terms of the reliability and 

appEcability of his model of the SAanea£ state, and the suggestions he offers to a 

number of crucial issues plaguing many Muslim political thinkers.
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INTRO DUCTIO N

The purpose of this study is to examine the political thought of a prominent 

Pakistani scholar. Muhammad Asad (1900-1992). His political views were originally 

published in March 1948 in the form of an essay entitled Islamic Conscicurion-Mating: 

This essay was a response and contribution to the issue of the Islamic character of 

Pakistan.1 Thus, he formulated his theory in  the concrete political situation of a 

struggling state whose/arson d'etre was Islam and the desire of the majority of Indian 

Muslims to have their own state where they could live as Muslims. Later in 1961. the 

University of California Press published Asad s The Principles ofScare and Government 

in Islam which represents a development of the ideas first set forth in  the essay.- In 

addition, his political views could be found in his book This Law of Ours and Ocher 

Essavs ?

The significance of this study lies in its discussion of several crucial topics such 

as, firstly, the nature and scope of Islamic political thought. Political thought, according 

to Hamid Enayat, has been at the forefront of Muslim intellectual life over the last two 

centuries. Two reasons are given to explain this phenomenon. The first is the ongoing 

struggle of various Muslim peoples during this period for their domestic freedom and 

independence from Western powers. This struggle has not yet reached its avowed goals, 

thus, ensuring the continual politicization of the Muslim mind in  the future. The second is 

the conjunction of substantial economic, strategic and political interests on the part of the

!See Muhammad Asad, The Principles of Scare and Government in Islam 
(Gibraltar: Dar al-Andalus, 1980; reprint 1993), ix.

-Muhammad Asad, The Principles of Scare and Government in Islam (Berkeley 
and Los Angeles: University of California Press, 1961).

3See This Law of Ours and Ocher Essays (Gibraltar: Dar al-Andaius, 1987), 71-87.
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outside -world in the heartland of the "abode of Islam", resulting in the Western obsession 

with the "energy-crisis".4

Nevertheless, these explanations do not adequately explain the primacy of 

politics in modem Islam, since they do not take cognizance of a more fundamental issue, 

namely, the inherent link- between Islam as a comprehensive scheme for all aspects of 

human life, and politics as an indispensable instrument fo r securing the universal 

compliance with chac scheme. This issue has been discussed by  numerous scholars who 

have offered both doctrinal and historical reasons for the inseparability of Islam and 

politics.5 In his political study of Pakistan. Keith Caiiard, observed that to a Muslim, 

Islam embraces both religion and politics. It is. according to Caiiard. an outlook upon life 

that embraces social, political and cultural aspects of human behavior. Islam thus has 

guidance to offer in the production and distribution of wealth, in the maintenance of 

social services, in international relations, in the structure of family life, in public finance 

and the proper position of the hands during prayer.5

In addition, Islam is never content with the mere exposition of its ideals, but 

constantly seeks the means to implement them. It is also a religion that stresses above all 

the collective enforcement of public morals, and is indeed very much a social religion that 

seeks to organize the practices of social and family life. Therefore, according to the 

Muslim point of Mew, both the government and the state, constitute the proper

4Hamid Enayat, Modern Islamic Political Thought. The Center for Middle Eastern 
Studies, The University of Texas at Austin (Austin: University of Texas. 1982: 3rd  
Paperback printing, 1991), 1.

5Enayat. Modem Islamic Political Thought 1: See also Ann K.. S. Lambton, Scare 
and Government in Medieval Islam.' An Introduction to the Study of Islamic Political 
Theory The Jurists. London OrientaL Series vol. 36 (Oxford: Oxford University Press, 
1981). 1: A. K. S. Lambton. "Islamic Political Thought," in Joseph Schacht and C. E. 
B os-worth, eds.. The Legacy of Islam 2d. ed. (Oxford: Oxford University Press. 1974). 
404: Cf. John L. Esposito, Islam and Politics 3rd. ed. , Contemporary Issues in the 
Middle East (Syracuse: Syracuse University Press. 1991). 28-29; Mohammed Arkoun, 
Rethinking Islam: Common Questions. Uncommon Answers trans. and ed. Robert D. Lee  
(Boulder, San Francisco, and Oxford: Westview Press, 1994), 18-23 and 66-67.

s Keith Caiiard, Pakistan: A Political Study (London: George Allen & U n w in  
Ltd.. 1957; 2nd. impression. 1958), 195-197.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



3

instruments for the implementation, of Islamic social values and ideals. At this point i t  is 

important to note that the government’s importance does not lie in the "political" aspect of 

its mission (i.e. the representation of interests, the working of institutions, etc.) but in  the 

crucial social role expected from it as guardian of the moral code, that is expected to 

constantly watch, give direction to, and actually mould the social fabric.7 Moreover, the 

state is to be the organization to which the Muslim Ummah would entrust the task of 

executing its will.8 On this issue. W. M. Watt states that due to this emphasis on 

communal solidarity as well as the circumstances of the early community—the wielding 

of political power by the Prophet Muhammad—there has never been in Islam any 

demarcation comparable to that in  Christianity between "the church" and "the world”. 

The normal community, according to him, has always been a solidly Muslim 

community.9

Secondly, the study of Asad’s thought also demonstrates two historical realities 

which challenge the universality and centrality of the inseparability of religion and 

politics in  Islam. The first is that different groups of Muslims interpret the Qur’anic 

injunctions and the Prophetic sayings differently depending on their backgrounds, and 

the realities of their m ilieu The second is that the majority of Muslims, for the greater 

part of their history have lived under regimes which had only the most tenuous link with 

those norms, and observed theShonc<ib only to the extent that it legitimized their power 

in  the eyes of the faithful.10

7Nazih N . Ayubi, Political Islam: Religion and Policies In de Arab World 
(London and New York: R outledge, 1991; paperback. 1993), 35; Fazlur Rahman, 
"Implementation of the Islamic Concept of State in the Pakistani Milieu," Islamic Studies 
6, no. 3 (September 1967): 205.

8Rahman, "Implementation of the Islamic Concept of State in the Pakistani 
Milieu," 205.

9W. M ontgomery W att. Islamic Political Thought: The Basic Concepts 
(Edinburgh: Edinburgh University Press, 1968; paperback ed., 1987), 29; cf. W ilfred 
Cantwell Smith, Pakistan as an Islamic State: Preliminary Drafc (Lahore: Shaikh
Muhammad Ashraf, 1951), 22-25.

1 °Enayat, Modern Islamic Political Thought 1.
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4

Thirdly, the study of Asad's political thought highlights three distinctive features 

which differentiate it with the Islamic political thought of the medieval period. The first is 

that his political thought emerged in  a favourable environment, and in  a milieu that 

enjoyed the freedom of speech, assembly and action. Asad began expressing his ideas 

following the Indian independence movement and amidst the establishment of the state of 

Pakistan: an atmosphere greatly conducive to the formulation and expression of political 

ideas. Needless to say, most of the Islamic  political thought of the medieval period was 

formulated under regimes denying those essential freedoms. The second is that Asad 

formulated his political views in  isolationfrom related disciplines. In other words, they 

are independent on, and not part of, jurisprudence and theology. Thirdly, he expressed 

his political ideas in  the language of the Islamic sciences—using stereotyped legal 

phrases, citing Qur5anic verses and Prophetic sayings, picking up some Western political 

institutions and ideas, and occasionally naming them in terms fam iliar to or within 

Islam i c nomenclature.11

Fourthly, Asad's political thought proposes a contemporary model of the Shancah 

state. For him, Islam should serve as a guide and inspiring ideal as well as the 

constitution of the state whose law is to be the Shancah. He is committed to the Qur'an 

and Surwah as the sole sources of the law although allowing room for contemporary 

human discretion in the interpretation and application of the Scriptures. Consequently, it 

is interesting to take cognizance of Asad's position on key public law such as the status 

of non-Muslims and women, and the question of the relationship of the Islamic state with 

non-Muslim state—issues which are crucial to every Muslim political thinker in the 

contemporary world.12

1 ’Enayat, Modem Islamic Political Thought 2-3.
12Erwin I. J. Rosenthal, Islam ia tie  Modem National Scare (Cambridge: 

Cambridge University Press, 1965), xiii; Abdullahi Ahmed A n -N atm.. Toward an Islamic 
Reformation: Civil LitiJties. Human Rights, and International Law (Syracuse: Syracuse 
University Press, 1990), 37-38.
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5

On the basis of the afore-mentioned views, we find that central to Asad's political 

thought is that a state can become truly Islamic only by virtue of a  conscious application 

of the socio-poiiticaltenets of Islam to the life of the nation, and by an incorporation of 

those tenets in the basic constitution of the country. The purpose of an Islamic state is not 

self-determinationforaracial or cultural entity but the establishment of Islamic law as a 

practical proposition in  human affairs. This is a clear rejection of the modem national 

state with its separation of religion and politics.

Asad is a Muslim thinker who tries to formulate his political ideas in couformicy 

with credal, epistemological and methodological premises that ensure the continuity of 

Islamic thought. And. although he maintained that the Qur'an andSujmah do not lay 

down any specific form of state and that the Shan'ah does not offer a detailed 

constitutional theory, Asad held that any form of the Isla m ic  state must be in full 

agreement with the explicit, unequivocal Shazica& rules relating to communal life. He 

also declared that Shaii'ah consists of either general principles, within which detailed 

rules can be introduced through ijtihad, or details in matters not effected by changes 

caused by human social development. He also envisaged room for jjQhacf in matters not 

covered by the sbarTah. TheS6<iric:ib is formed only by what the Qur'an andSunnoh 

have commanded, excluding fiqh the traditional Islamic law. Indeed, he spoke of the 

supremacy of the Sfian'ah and the authority of the ummnh to interpret and preserve it 

thus ensuring this continuity and development of Islamic thought.

Following this argument, he criticized the idea prevailing among many Muslims, 

both in the past and the present, that there could be but one form of state deserving the 

adjective “Islamic"—namely, the form manifested underthe four Rightly-Guided Caliphs. 

For Asad, there can be many forms for the Islamic state so long as they are in full 

agreement with the explicit, unequivocal ordinances of the Qur’an and SiumaJi. In other
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words, he does not rely on historical precedents as possible guides for his model of an 

Islamic state.

Asad is a distinguished Islamic scholar, mainly because of his faith, intellectual 

commitment, honesty and open-mindedness. He is also a dynamic person, an excellent 

thinker, and one of the most outstanding journalists who not only tried to get and send 

news but also tried to learn from, and befriend all those peoples he encountered. 

Moreover, he is a committed Muslim who no t only thinks and writes books, but also 

puts his faith and ideas into practice and action. Hence. he was actively involved, among 

others, in  the effort to create Pakistan—the first state in  contemporary history to be 

established solely for the sake of Islam.

Nevertheless, for many people, Muslims and non-Muslims, he is virtually an 

unknown person. Consequently, with this study of his political thought, the present 

writer tries to place and introduce Asad first, as a Muslim who was well aware that no 

political idea, however valid and vital for the freedom and prosperity of Muslims, can 

mobilize them in a successful effort to cure their ills, unless it is shown to conform in 

both form and substance to the dictates of their religious consciousness. Second, Asad 

was a forceful proponent of modern Islamic legislation. While he believed that the 

comprehension and interpretation of Islamic law is dependent on the individual’s 

knowledge and conscience alone, he at the same time believed that in  matters affecting the 

collective good ijiiMtfshould be based on collective ijmac. This collective or corporate 

ijma*is to be carried out by a legislative assembly (maJIisal-sfiSra) which must be truly 

representative of the entire community. Third, Asad is  a Muslim political thinker who 

shows strong concern with constitutional questions relating to the nature and powers of 

the various organs of the state.13 Thus, he deals with issues such as government by

I3The emergence o f constitutionalism, in  the Islamic polity began in the Ottoman- 
Turkish Constitution of 1876, and serious confrontations between constitutionalism and 
Islam occured in Iran 1906. See Niyazi Berkes, The Development of Secularism in Turkey 
(Montreal: M cGill University Press, 1964), 232-250; Said Am ir Arjomand, "Religion
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consent and council and the relationship between the executive and the legislative and 

between citizensand government.14 This concern is no doubt encouraging because it 

indicates a co mmitmentto constitutionalism.

In describing and interpreting the political thought of Muhammad Asad, this 

study will lim it itself to his ideas, and will only delve into contemporary historical affairs 

or ideas, when such affairs orideas shed light on his thought. Thus, this thesis will start 

with a brief biography of Asad as well as an introduction to his works in  order to 

illustrate the background to his political thought. This is followed by a sum m ary of the 

traditional Islamic political heritage in the classical and medieval periods of Islam. This 

summary is profinred in order to demonstrate the influence that this political heritage 

exerts on modem political thought. Next, the discussion will focus on modem Islamic 

political thought. It will start with the concepts of the Islamic state and nationalism, the 

development of Muslim nationalism in India and the creation of Pakistan. This is 

followed by a discussion o f  Asad's views on state and government in  Islam, the 

relationship between Islam and the state. the purpose b ehind the creation of Pakistan, the 

structure and organization of state, and the latter’s economic system. It also analyses other 

issues which were conceived to be the most important ones in contemporary Islamic 

politicaithought.namely the supremacy of the JXsrf&6the position of non-Muslims and 

women, the relationship with non-Muslim states, the control of power, and modern 

Islamic legislation. We also describe the views of other Muslim thinkers in order to 

achieve a comparative perspective on these views, particularly the application of the 

s&an'ah in the Muslim world especially in Pakistan.

This thesis is an historical study, in the sense that it tries to offer a history of 

certain religio-political ideas. Moreover, since historical studies usually rely on written

and Constitutionalism in  W estern History and in  Modern Iran and Pakistan." in Said 
Amir Arjomand, ed., Tie Political Dimensions of Religion (Albany: State University of 
New York Press, 1993), 69-99.

I4See chapter 4 of this thesis.
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sources, this study will completely rely on the latter kind of sources. The primary source 

used in this thesis is from Asad's The Principles ofState and Go vemment in Islam. The 

present writer also consulted a number of Asad's other b ooks. namely This Law of Oars 

and Other Essays which contains several articles such as: "Islamic Civilization and 

Islamic Law." "What Do We Mean by Pakistan?", The Encounter of Islam and the 

West," “A Vision of Jerusalem." "Islam and the Spirit of Present Times," etc.: Islam at 

the Crossroads; Sahib al-Buhhari: The Early Years of Islam (A Translation and 

Explanation of the Kitab al-Jami" al-Sahih al-Bukhari) The Roadto Mecca, and The 

Message of the Qur'an (A Translation and Explanation of the Qur'an). in addition to 

two Asad's articles namely, "Towards a  Resurrection of Thought" which was published 

in Islamic Culture, “The Tribe that Kept its Karnes." published in  Arabia magazine, and 

two interviews that were also in Arabia, namely. "Muhammad Asad--doyen of Islamic 

scholars" and "Asad Interviewed," as well as an article by Hasan Zillur Rahim published 

in the Washington Report on Middle East Affairs and entitled i. e. "Muhammad Asad: 

Visionary Islamic Scholar." Alas, the present writer was unable to obtain two of Asad's 

books, namely Home-Coming of the Heart and Meditations which are as yet 

unavailable in North America. The writer had sent letters to several Islamic book stores 

and publishers in  Europe but it was to no avail since these two books had apparently 

been sold out!

Lastly, the present author had the opportunity to consult a number of analytical 

and scholarly works on Asad's political thought. We consulted Erwin I. J. Rosenthal's 

discussion of Asad in chapter 6 of his book Islam in the Modem National State Ishtiaq 

Ahmed's analysis in chapter 6 of his book The Concept of an Islamic Stare: An Analysis 

of the Ideological Controversy in Pakî an Abdullahi Ahmed An-Na'lm's discussion of 

reform methodology, sharfcah and m odem  constitutionalism in chapters 3 and 4 of his 

book Towardan Islamic Reformation: Cixil Liberties, Human Rights, and International
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Law, and Ahmad Syafii M aarifs discussion of Islam and the basis of the State in 

Indonesia in chapter 4 of his dissertation "Islam as the Basis of State: A Study of the 

Islamic Political Ideas as Reflected in the Constituent Assembly Debates in Indonesia." 

Hamid Enayat’s Modem Islamic Political Thoughr, Farid Esack’s Qur'an. Liberation <& 

Pluralism: An Islamic Perspective of Interreligious Solidarity Against Oppression; and 

Mehran Tamadonfar's The Islamic Polity and Political Leadership: Fundamentalism. 

Sectarianism, and Pragmatism which slightly discuss Asad's political views were also 

consulted. The full bibliographical details will be given at the end of this work. In writing 

this thesis the present writer used Kate L. Turabians A Manual for Writers of Term 

Papers, Theses, and Dissertations 5th ed. (Chicago and London: The University of 

Chicago Press. 1987) as a guide.
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CHAPTER. I

A SHORT BIOGRAPHY OF MUHAMMAD A SA D  AND HIS WORKS

Muhammad Asad, writer, adventurer, diplomat, Muslim thinker par excellence, 

translator of the Qur’an, and author of one of the m ost rem arkable spiritual 

autobiographies ever, the Road to Mecca, is not as w ell recognized, even among 

Muslims, as he ought to be. This is unfortunate. Asad died in  Spain in 1992, and he 

remains virtually unknown in the West and an enigma to the average Muslim. Those who 

have followed his career through his books and writings, however, know that no one has 

contributed more in  our times to the understanding of Islam and the awakening of 

Muslims, or worked harder to build a bridge between the East and the West, than 

Muhammad Asad.1

Asad was bom as Leopold Weiss on July 2. 1900 in  Lwow, Galicia, now in 

Poland, and then part of the Austrian empire as the second of three children. He came 

from a Jewish family of Poland-Austria. His father was a barrister who had dreamed of 

devoting himself to science. A sad’s grandfather had been an orthodox rabbi in  

Czemowitz. capital of the then Austrian province of Bukovina. In accordance with his 

family's tradition, Asad received, through private tutors at home, a thorough grounding in 

the Hebrew religious lore and the sacred scriptures. Thus, by the age of thirteen, he not 

only could read Hebrew with great fluency but also spoke it  freely and had, in addition, a 

fair acquaintance with Aramaic. He studied the Hebrew Bible in  the original; and 

theMishna and Gemata became familiar to him. He could discuss with a good deal of 

self assurance the differences between the Babylonian and Jerusalem Taimuds; and he

1 Hasan Zillur Rahim, "Muhammad Asad: Visionary Islam ic Scholar.” Washington 
Reporc on Middle East .Affairs September 1995, vol. 14, no. 3, 45.
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immersed himself in the intricacies of Biblical exegesis, called Tazgurn. just as he had 

been destined for a  rabbinical career.2

Asad ran away from home at 14 and joined the Austrian army to fight in  the First 

World War. For about two years after the end of the Great War he studied, in  a 

somewhat desultory fashion, the history of art and philosophy at the University of 

Vienna. But his heart was not in  those studies. A  quiet academic career did not attract 

him. He felt a  yearning to come into more intimate grips with life, to enter it without any 

of those carefully contrived, artificial defences which security-minded people love to 

build around themselves. He wanted to find for himself an approach to the spiritual order 

of things which, he knew, must exist but which he could not yet discern. By 1922 he had 

become a foreign correspondent in  the Near and Far East fo r the FrankfurterZeirujig: 

then one of the most outstanding newspapers in Europe.3 His career in  journalism took 

him to Palestine, Egypt, Syria, Iraq, Iran (Persia), Jordan, Arabia, and Afghanistan, and 

gave him a unique perspective on world affairs, particularly issues relating to Jews and 

Arabs.4

While staying with his uncle in  Jerusalem, he came into contact with tiieZiomsc 

Comzmtie of Action and was repelled by its contempt toward the Arabs. “Although of 

Jewish origin myself,” wrote Asad in The Road to Mecca. “I conceived from the outset 

a strong objection to Zionism. . .  I considered it im m oral that immigrants, assisted by a 

great foreign power, should come from abroad with the avowed intention of attaining a 

majority in Palestine and thus to dispossess the people whose country it had been . . . 

This attitude of mine was beyond the comprehension of practically all the Jews whom I

-Muhammad Asad, The Road to Afakkah (Lahore: Maktaba Jawahar ul Uloom .
n.d.), 51-55.

3Before his association with the Frankfurter Zeitung, Asad also had been a 
journalist in the United Telegraph o f Berlin in 1921. After h is resignation from the 
Frankfurter Zeitung he became a foreign correspondent for three other newspapers: the 
Neue Zurcher Zeitung of Zurich, the Telegraaf of Amsterdam and the Kolnische Zeitung 
of Cologne. Asad, The Road to Afakkah , 66, 96-98, and 307.

4 Asad, The Road to Afakkah , 56-57 and 98-99.
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came in contact during those months. They could not understand what I saw in the Arabs 

. . .  They were not in the least interested in what the Arabs thought; almost none of them 

took the pains to learn Arabic; and everyone accepted without question the dictum that 

Palestine was the rightful heritage of the Jews.”5

It was there that Asad encountered Chaim Weizmann, the undisputed leader of 

the Zionist movement, and had a  heated discussion with him regarding the Zionist 

philosophy. “W hat about the Arabs?" Asad asked as Dr. Weizmann who was one day 

articulating his visionof a Jewish National H om e.' What about the Arabs?" echoed Dr. 

Weizmann. "Well, how can you ever hope to make Palestine your homeland in the face 

of the vehement opposition of the Arabs who, after all, are in the majority in  this 

country?". Asad continued. The Zionist leader shrugged his shoulders and answered 

dryly:" We expect they wont be in a majority after a few years.”6

Asad was overcome with sorrow as he reflected on this experience. “How was it 

possible, I wondered, for people endowed with so much creative intelligence as the Jews 

to think of the Zionist-Arab conflict in Jewish terms alone? . .  . Were they so hopelessly 

blind to the painful future which their policy must bring to the struggles and the 

bitterness to which the Jewish island would forever remain exposed in the midst of a 

hostile Arab sea? And how strange, I thought, that a nation which had suffered so many 

wrongs in the discourse of its long and sorrowful Diaspora was now in single-minded 

pursuit of its own goal, ready to inflict a grievous wrong on another nation. Such a 

phenomenon, I knew, was not unknown to history, but it made me, nonetheless, very sad 

to see it enacted before my eyes."7

Traveling extensively throughout the Muslim world, Asad's interest in Islam 

deepened. At the same time, he began to examine critically the decay he found among

5 Asad, The Road co Makkah , 93-94.
6Asad, The Road co Makkah, 94.
7Asad, The Road co Makkah, 96.
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Muslims. Arabia was bogged down ia  tribal warfare; foreign powers were conquering 

Muslim lands with the help of Muslim puppets. By 1918. the military control of Britain 

and France in the Middle East and the Maghrib was stronger than ever before. The 

Ottoman Empire had lost its Arab provinces and was confined to Anatolia and a small 

part of Europe. In the Hijaz, the sharlf Husayn proclaimed himself king and ruled for a 

few years, but in  1920s his rule, ineffective and deprived of British support, was ended 

by an expansion of the power of the Saudi ruler, eAbd al-eAziz from central Arabia. 

Asad observed all these events and wrote a series of articles on them in the Frankfurter 

Zeimwr. Asad also sadly saw that most Muslims were mired ia  the lowlands of self- 

righteousness, wallowing in  intellectual stagnation by blindly imitating the West. For 

Asad, the innate character of Western civilization definitely precludes a religious 

orientation in human b eings.8

In 1926, the young Leopold Weiss converted to Islam in Berlin and became 

Muhammad Asad. A few weeks later his wife. Elsa, an artist (a painter), also converted .9

8Asad harshly critic izes Reza Khan, and especia lly  Mustafa Kemai whom, 
according to him, is a petty masquerader who denies all values co Islam. Asad, The Road co 
Maft ah . 99-101. 104-105, and 188-190. 243-248. 264-270, 297, and 319: Asad. Islam 
arete Cross Roads 101-104; Albert Hourani, A History of rte Arab Peoples (Cambridge 
Massachusetts: The Belknap Press of Harvard U n iversity  Press, 1991). 315-319  
Muhammad Asad, This Law of Ours and Other Essays (Gibraltar: Dar al-Andalus. 1987 
reprint 1993), 75.

^Several months before embracing Islam he describes his perceptions and inner 
condition as follows: "An integrated image of Islam was now emerging with a finality, a 
decisiveness that sometimes astounded me. It was taking shape by a process that could 
almost be described as a kind of mental osmosis—that is, without any conscious effort on 
my part to piece together and ’syztem atize’ the m any fragments of knowledge that had 
come my way during the past four years. I saw before me something like a perfect work 
of architecture, with all its elem ents harmoniously conceived to complement and support 
each other, with nothing superflous and nothing lacking—a balance and composure which  
gave one the feeling that everything in the outlook and postulates o f Islam was in  its 
proper place’." But at the same time he also realized the problems faced by Muslims. He 
writes: "I had no illusions as to the present state o f affairs in  the Muslim world. The four 
years I had spent in  those countries had shown m e that w hile Islam was still a live, 
perceptible in the world-view of its  adherents and in  their silent admission of its ethical 
premises, they themselves were like people paralyzed, unable to translate their beliefs  
into fruitful action. But what concerned me more than the failure of present-day Muslims 
to implement the scheme of Islam were the potentialities o f that scheme itself. It was 
sufficient for me to know that for a short time, quite at the beginning of Islamic history, a 
successful attempt had been made to translate that scheme into practice; and what had 
seemed possible at one time m ight perhaps become really possible at another. What did it
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Whenhe informed his father that he had become a Muslim, the latter did not even answer 

his letter. Some months later his sister wrote, telling him that their father considered him 

dead. Thereupon he sent him another letter, assuring him that his acceptance of Islam did 

not change anything in  his attitude toward him or his love for him. Asad told his father 

that Islam enjoined upon him (Asad) to love and honor his parents above all other 

people. But this letter also remained unanswered. Their relationship was resumed in 

1935, after Asad's father had at last come to understand and appreciate the reasons for his 

son's conversion to Mam. Although Asad and his facher never met again in  person, they 

remained in continuous correspondence until 1942. After his conversion to Islam he 

lived for nearly six years in  Arabia and enjoyed the friendship of King Ibn Sa'ud. The 

story of the years before his conversion reflects the spiritual odyssey of a man in search 

of a home, a man struck by wanderlust, unable to quell his restless spirit until embracing 

Islam.10

To understand how Muslims could regenerate them selves. Asad took a 

characteristic approach: he immersed himself in understanding the source of Islam, the 

Qur’an. Embarking on an intensive study of classical Arabic, he began at the same time 

living among the bedouins of Central and Eastern Arabia whose speech and linguistic 

associations had essentially remained unchanged since the time o f the Prophet 

Muhammad when the Qur’an was being revealed. It gave him insight into the semantics 

of the Qur’anic language unknown to any Westerner and enabled him later to translate 

the Qur’an into English as rhe Message of Che Quran. Along with his commentary. Tie

marcer, I told myself, that the Muslims had gone astray from the original teaching and 
subsided into indolence and ignorance? What did matter that they did not live up to the 
ideal placed before them by the Arabian Prophet thirteen centuries ago—if  the ideal itself 
still lay open to all who were willing to listen  to its message?" A sad. Tie Roacf co 
Makkai 301 and 305.

10Asad, Tie Road co Makkai, 1, 56-58, 298. and 311; Muhammad Asad. Islam ac 
rie Crossroads (Lahore: Arafat Publications and Sh. Muhammad Ashraf. 1934; reprint. 
1975). 4.
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Message is without parallel in. conveying the holy book's meaning and spirit to non- 

Arab readers.11

In his study of the Qur’an, Asad found that Islam gave "Yes to action. No to 

passivity. Yes to life  and No to asceticism.'’ In its pages, he found an intense God- 

consciousness that made no division between body and soul or faith and reason, but 

consisted of a  harmonious interplay of spiritual needs and social demands. “It was 

obvious to me that the decline of the Muslims was not due to any shortcomings in  Islam 

but rather to their own failure to live up to i t ... It was not Muslims that had made Islam 

great: It was Islam that had made the Muslims great. But as soon as their faith became 

habit and ceased to be a program of life, to be consciously pursued, the creative impulse 

that underlay their civilization waned and gradually gave way to indolence, sterility* and 

cultural decay.”12

From that point on, Muslim renaissance became Asad's goal in life. He traveled 

far and wide, conferred with kings, leaders and the common people "between the Lybian 

desert and the Pamirs, between the Bosporus and the Arabian sea," and began putting his 

ideas on paper. Islam at the Crossroads, first published in  1934, still stunts the 

contemporary* reader with its analysis of Muslim regression and its bold prescription for 

instilling self-assurance to an Islamic world suffering from lack of confidence under the 

onslaught of Western civilization.13

But dark clouds had been gathering over the horizon of Europe. It was only in the 

late 1940s that Asad discovered that his father and sister had died. He did not know that 

in  1942 they were deported from Vienna by  the Nazis and subsequently died in  a 

concentration camp. Since 1932Asad had been in  India where hebefriended Muhammad 

Iqbal, the spiritual father of the idea of a separate Muslim state in India. Iqbal persuaded

11 The Message of the Qor’Sa. trails, and expl. Muhammad Asad (Gibraltar: Dar al- 
Andalus, 1980). iv-v; Asad, The Road eo MaJckah, 9-16 and 193.

l2Asad, The Road to Maktah, 190, 192. and 193.
13Asad, Islam ar the Cross Roads 4; Rahim. "Muhammad Asad," 45.
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Asad to abandon plans to travel to eastern Turkestan, China and Indonesia and 'to help 

elucidate the intellectual premises of the future Islamic state."14 He became editor of 

Islamic Culture, the Hyderabad Quarterly Review, replacing Muhammad Marmaduke 

Pickthall—who had edited the Quarterly Review since July 1927 and died in 1936— from 

January 1937 until April 1938. Although there was an announcem ent and eulogy when 

Pickthall died, it is strange to find that there was no a such announcem ent in Islamic 

Culture that Asad had replaced him as editor, or, when he stopped to be editor after 

April 1938.15

During the Second World War. due to his then Austrian citizenship, Asad was 

interned by the British government in India from September 1, 1939, to August 14, 

1945. Throughout those years he was the only Muslim in an internment camp peopled by 

some three thousand Germans, Austrians and Italians—both Nazis and anti-Nazis as well 

as Fascists and anti-Fascists—all of them collected helter-skelter from ail over Asia and 

indiscriminately locked up behind barbed wire as "enemy aliens". The fact that he was 

the only Muslim among so many non-Muslims contributed-, if  anything, according to 

him. to the intensity of his preoccupation with the cultural and intellectual problems of his 

community and the spiritual environment which he had chosen for himself as early as 

1926. From September 1946 to February 1947 he edited the periodical Arafat published 

in Lahore. As was eviden from its subtitle, "A Monthly Critique of Muslim Thought", 

Arafat was a kind of journalistic monologue meant to clarify—as much as might be 

possible for a single man—the great confusion prevailing in the Muslim co mmunity as to 

the scope and the practical implications of Islamic Law.16

14Asad, The Road co Ma±kah. 1-2. and 311; Rahim. "Muhammad Asad," 45.
15See Islamic Culture I (July 1927); Islamic Culture 10 (July and October 1936); 

Islamic Culture 11 (January, April, and October 1937); Islamic Culcure 12 (January and 
April 1938). Islamic Culcure is published until now in Hyderabad. India. Its publication 
was encouraged by a group of people in  “His Exalted Highness the Nizam's Dominions" 
with the aim of disseminating true knowledge about Islam.

l6Asad. This Law of Ours 1. See also Muhammad Asad. "Why Arafat," Arafat 1 
(September 1946): 1-4.
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When Pakistan "was bom in  1947, Asad "was appointed its undersecretary of state 

for Near Eastern Affairs and became its permanent representative to the United Nations 

in 1952. There he met his wife, Pola Hamida, an American from  Boston, whom he 

married the same year. It was also there chat he began writing his incomparable The Road 

to Mecca (1954), covering the first half of his life, including his conversion to Islam in 

1926 and his last desert journey from the interior of Arabia to Mecca in  the late summer 

of 1932.17

After two years in New York, the Asads traveled extensively before returning to 

Pakistan in  1955. But the couple's restlessness spumed them on. first to Morocco, then 

to Tangiers, then to Portugal, and finally to Spain. In the Principles of State and 

Government in Islam, published in  1961. Asad laid down in unambiguous terms the 

foundations of an Islamic state on the basis of Qur’anic injunctions and the Prophet s 

sayings. Briefly, the two defining lim its of this work are that in  an Islamic state true 

sovereignty lies with God and that believers must conduct all businesses pertaining to the 

state and community through mutual consultation. Within this framework. Asad showed 

that an Islamic state had the flexibility to contain features of parliamentary democracy and 

the rule of law, including the American institutions of presidency and the Supreme Court. 

Consequently, the re-awakening of Islam is not necessarily an attempt to re-establish an 

Islamic theocracy modelled along the lines of previous dynasties.18

The author hoped with this book to contribute "toward a better understanding of 

Islamic ideology by the non-Muslim in  the West—an understanding so vitally needed in 

our time. " And Considering the dark and extreme pictures of several orientalists and 

“Islamic experts" like Bernard Lewis, Daniel Pipes, Steven Emerson and others about

17Asad, The Road co Makkah, 1 ,8 , 9.
l8Asad, The Road co Makkah, 8; Asad, This Law of Ours, 1-2; Muhammad Asad, 

The Principles of State and Government In Islam (Los Angeles; University of California 
Press, 1961; reprint Gibraltar; Dar al-Andalus. 1993), 61; "Muhammad Asad—Doyen of 
Islamic Scholars," Arabia 5 no. 61 (September 1986/Mobarram 1407): 50.
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Islam and Islamic states, Asad's book should be required reading for these "experts" 

from academe and the media.19

The Message ofrhe Qur'an was published in  1980. Asad meant co devote two 

years to completing the translation and the commentary but ended up spending 17 years 

doing so. He dedicated The Message to "people who think," and in  his foreword for The 

Message ofrhe Qur'an, he mentions two main reasons for the lack of appreciation of the 

Qur’an in  the W estem world, in spite of its undeniable and ever-increasing interest in all 

that concerns the world of Islam. The first reason is the Qur’anic stress on "reason as a 

valid way to faith as well as its insistence on the inseparability of the spiritual and the 

physical (and, therefore, also social) spheres of human existence: the inseparability of 

man's daily actions and behaviour, however 'mundane', from his spiritual life and destiny. 

This absence of any division of reality into ’physical' and spiritual' compartments makes 

it difficult for people brought up in the orbit of other religions, with their accent on the 

'supernatural' element allegedly inherent in every true religious experience, to appreciate 

the predominantly rational approach of the Qur’an to all religious questions." In short," 

Asad says, "the Westerner cannot readily accept the Qur’anic thesis that all life, being 

God-given, is a unity, and that problems of the flesh and of the mind, of sex and 

economics, of individual righteousness and social equity are intimately connected with 

the hopes which man legitimately entertains with regard to his life after death." Second, 

perhaps ever more decisive, is the fact that "the Qur’an itself has never get been 

presented in any European language in a manner which would make it truly 

comprehensible. 0

Asad tries to explain why this lack of understanding occured by pointing out that 

the authors of the long list of translations— whether they are Muslims or non-M uslim s— 

were or are people who acquired their knowledge of Arabic through academic study

19Asad, Scare and Government , viir Rahim, "Muhammad Asad," 46.
The Message of tJie Qur'an . ii-iii; Asad, This Law of Ours. 187-188.
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alone: that is, from books. None of them , according to him, however g rea t his 

scholarship, has ever beenfamiliar with the Arabic language as a  person is familiar with 

his own, having absorbed the nuances of its idioms and its phraseology with an active, 

asssociative response within himself, and hearing it with an ear spontaneously attuned to 

the intent underlying the acoustic symbolism of its words and sentences. His own 

translation and explanation. The Message of the Qurxan, is based on a lifetime of study 

and of many years spent in Arabia. Asad claims. It is an attempt, according to him, at a 

really idiomatic, explanatory rendition of the Qur’aoic message into a European 

language.21

Nevertheless. Asad by no means claims that his effort in  interpreting the Qur’an 

exhausted all the depths of the Book. Indeed, in a  speech delivered at a Conference of the 

Islamic Council of Europe in London, April, 1980. Asad stresses that: "Neither m y own 

approach to it, nor the commentaries produced by the greatest scholars of the Muslim 

past, could ever claim co have 'exhausted' something that is utterly inexhaustible by virtue 

of the fact that it represents God’s ultimate Message to m an.” In emphasizing this point, 

he quotes the Qur’an which declares: "Say: If all the sea were ink for my Sustainer's 

words—the sea would indeed be exhausted ere my Sustainer’s words are exhausted’ ’’ (Q. 

18: 109). Therefore, in  no way Asad considers his tafsur of the Qur’an as a final and 

perfect one. This emphasis is related to Asad's view of ifiiJiad?-1-

The importance of using one's own faculties to understand the Divine text 

{ijohad). a  fact emphasized in  the Qur’an itself, was a theme Asad returned to again and 

again. Without ijtihad Asad was convinced Muslims would find it difficult, if  not 

impossible, to practice true Islam in  their lives, and that they would becomeintellectual

21 Tie Afessage of tie Qur'an. iii-v. Asad himself conducted an intensive study of 
classical Arabic, and began at the same time living among the bedouin of Central and 
Eastern Arabia whose speech and lingu istic  associations had essentially remained 
unchanged since the time of the Prophet Muhammad when the Qur'an was revealed. See 
Asad, Tie Road co Makkah , 9-16 and 193; See also Asad, This Law of Ours. 188-190.

22Asad, This Law of Ours, 187.
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prisoners of others who were themselves prisoners of the past and had little to contribute 

to the resurgence of Islam in  the modem world. It was only through ija&ad, he felt, that 

Muslims could grow, change and develop in accordance with the needs of the time and 

the growth of human experience, while always remaining true to the Qur’an and the 

practice of the Prophet Muhammad. This was not to deny the importance of religious 

scholars, but to emphasize that Muslims are obliged to understand their faith as best as 

they could using their own God-given faculties, before seeking help to enlarge their 

understanding.23 Every Muslim ought to be able co say ‘the Qur’an has beenreveaied 

for m e,'" he said in an interview a few years before his death. Moreover, he was fond of 

quoting the Prophetic Aadiih th a t." If you use your reason and turn out to be wrong, God 

will still reward you. And if you are right, you will be doubly rewarded."24

Asad also bestowes an important place to xh&Sunaah (Prophet's tradition) as 

recorded in the authentic Aadlths?5 This not only appears in  almost all of his writings, 

but also in his translation and explanation of SnhfE al-Bukhafi the most important 

compilation of Traditions.26 Asad's translation and explanation of it is part o f his

23Thfs theme appears clearly and thoroughly in  This La tv of Ours. 11-70. See also 
M. Asad-Weiss, "Towards a Resurrection of Thought," Islamic Culrure 9 (1937): 7-16; 
Muhammad Asad. "Bragging About Our Past." Arafat 1 (September 1946): 5-9. Asad. 
Islam as tire Crossroads 143-149; see also Asad, Scare and Government . 11-17.

24Rahim, "Muhammad Asad," 46.
25For Asacl. there are at least three distinct reasons for the institution of Sunn a A 

The first reason—this is the individual aspect o f  theSunnaA- is the training of human 
beings, in  a methodical way, to live permanently in a state o f consciousness, wakefulness 
and self-control. The Second, is its social importance and u tility  considering that social 
conflicts are due to human beings' misunderstanding each other's actions and intentions. 
The cause of such misunderstandings is the extreme variety of temperaments and 
inclinations of the individual members o f the society. The SunnaA enables members of 
society to be systematically induced to make their habits and customs resemble each other, 
however different their social or economic status be in  each case. Moreover, the SunnaA 
makes society coherent and stable in  form and precludes the development of antagonisms 
and conflicts. Therefore by following the example sec by the Prophet every Muslim w ill 
mould his personality to that of the Prophet and other Muslims in such a way as to 
reinforce the latter’s spiritual influence on the ummaA The Prophet is thus not only the 
bearer of moral revelation but also the guide towards a perfect life. See Asad, Islam at tire 
Crossroads 139-149.

26Imam Abu ‘Abd-Allah Muhammad Ibn IsmaTl al-Bukharl, SaAlA al-BukAarz: 
TAe Early Years of Islam trans. and expin . Muhammad Asad (Lahore: Arafat 

Publications, 1938; reprint. Gibraltar: Dar al-Andalus. 1993). One part of this Sahlh al-
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endeavour to make Muslims acquire a  better understanding of the W ord of God (the 

Qur’an) and the Example of the Prophet. For Asad, a genuine revival of Islam is 

impossible without an intensive inquiry into its original spirit. Muslims, according to 

him, must build further and higher on the foundations supplied by past generations of 

scholars and thinkers. Indeed, he cannot accept the idea that the teachings o f Islam could 

ever be exhausted in  all their depth. No word of anyone below the Prophet, in  Asad's 

view, can ever be considered to be final. Muslims are but travellers aiming at new 

discoveries in  the domain of the spirit of Islamic teachings, and the more Muslim's 

worldly knowledge increases, the more new and hitherto hidden meanings appear in the 

Qur’an and the Simanh } 7 he declared.

In 1987, Asad published This Law of Ours and Ckher Essaj's. a collection of 

articles on Muslim religious and political thought he had written over the years but had 

not published, including "Answers of Islam," "Calling All Muslims. "The Attitude of 

Religions Towards One Another," and "A Vision of Jerusalem." In fact, it was his wife, 

Pola Hamida, who discovered them after going through some of his old papers and, 

recognizingtheirimportance.insistedthattheybepublished."I  believe the reader will be 

struck, as I have been," she wrote in  the foreword to the book, r io t only by the 

extraordinary timeliness and the timelessness of these thoughts and predictions, but also 

by their consistency."2 8

Asad sees that one of the most important themes in Islamic doctrine is the 

historical continuation of and inner connection between the various forms and phases of 

divine revelation. The essence of their teachings, according to him, was always identical, 

and so it can be said that all of them proclaimed one and the same faith. Based on a

Bokhan's translation initially had been published in  Islamic CirJcvre 12 (January-April 
1938): 98-107.

27Asad, “Preface to the First Edition (1938)," in  . Sahih al-Bukhari. vi-
v i i .

28Pola Hamida Asad, "Foreword," in Asad, This Law of Ours x-xi-
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Qur’anic verse (Q. 5:48). Asad believes chat: "For every one of you [i.e., for every one 

of your communities] have We appointed a [different] divine law and an open road". 

And, on the basis of another Qur’anic verse,25 he emphasizes that the sincere followers 

of earlier revealed religions (like Jews and Christians) canbe regarded as righteous in  the 

Qur’anic sense of this term—provided that they believe in God's transcendental oneness 

and uniqueness, are fully conscious of their responsibility to Him. and really live in 

accordance with these tenets.3 0

Asad also feels the need and d e s i r e a b i l i t y  for a better, deeper understanding 

between the world of Islam and the Occident in  the interest of the whole world and the 

world's future. He points out to mutual distrust as the main obstacle for the two worlds to 

have a better mutual understanding and as close as possible a collaboration to be brought 

about. Moreover, he expects that Muslims, Christians and Jews will be able to bring 

forth, from within each of their existing societies, the strength to conceive and maintain 

truly spiritual.religious patterns of thought and feeling which alone could withstand the 

onslaught of materialism. He also admits that the history of Christendom is at least as full 

of wars and violence as the history of the Muslim world. Hence, he concludes that it is 

the moral duty of the Muslims to bring the intellectual premisses of Islam closer to the 

understanding of the Christians, and that Christians should approach the problems of the 

Islamic world in the same spirit of justice and fair-play as they approach, and demand 

for. their own concerns. Asad believes that as soon as these requirements are fulfilled, 

both the Christians and the Muslims will fully realise that the ethical outlook which the 

two great religions hold in  common is of greater importance than the differences apparent 

in  their doctrines.31

25"Verily, chose who have attained to faith [in this divine writ], as well as those
who follow the Jewish faith, and the Christians, and the Sabians—all who believe in
God and the Last Day and do righteous deeds—shall have their reward with their
Sustainer, and no fear need they have, and neither shall they grieve" (Q. 2:52).

30Asad, This Law of Ours 153-154.
3 lAsad, This Law of Ours 121-128.
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la  che context of the attitude of religions towards one another and. or. of religious 

plura lism , Asad bases his views on his understanding of the Qur’an. He, for example, 

interprets isfam musfim as denoting human being's "self surrender to God" and "one 

who surrenders himself to God", w ithout limiting these term s to any specific 

denomination,32 On the basis of this understanding he also interprets the term infir, 

which is usually equated with unbeliever or infidel, as one who denies (or refuses to 

acknowledge) the truth in the widest, spiritual sense.33 This interpretation of the two 

Qur’anic terms appears as a result of Asad’s hermeneutic of the Qur’an which has been 

the overridingprincipie which has guided him throughout his work. The message of the 

Qur’an, according to him , must be rendered in such a way as to reproduce, as closely as 

possible, che sense which it had for the people who were as yet unburdened by the 

conceptual images of later Islamic developments.3 4

Interestingly, Asad was not only a man of thought but also a man of action. 

Beside being a Pakistani diplomat (Minister Plenipotentiary to the United Nations), he 

also took part in the effort to help the Sanusi Order struggle against the Italians in North

32Asad cautiones that "in each and every case, the religious terms used in the 
Qur’an in  the sense which they have acquired after Islam had become institutionalized' 
into a d efin ite  sec of law s, tenets and practices. H ow ever leg itim ate th is  
institutionalization1 may be in the context of Islamic religious history, it is obvious that 
the Qur’an c a n n o t  be correctly understood if  we read it m erely in the light of later  
ideological developments, losing sight of its original purport and the meaning which it 
had—and was intended to have—for the people who first heard it from the lips of the 
Prophet himself." See Asad, The Message of the Qur'an, vi.

33Asad says, in  this respect as follows: "In other words, the term fa fir cannot be 
simply equated, as many Muslim theologians of post-classical times and practically all 
Western translators of the Qur’an have done, with "unbeliever' or "infidel’ in the specific, 
restricted sense o f one who rejects the system of doctrine and law promulgated in  the 
Qur’an and amplified by the teachings of the Prophet—but must haye a wider, more 
general meaning. . . a kafir is 'one who denies [or 'refuses to acknowledge’] the truth’ in  
the widest, spiritual sense of this latter term: that is, irrespective of whether it relates to a 
cognition o f the supreme truth—namely, the existence of God—or to a doctrine or 
ordinance enunciated in  the divine writ, or to a self-evident moral proposition, or to an 
acknowledgment of. and therefore gratitude for, favours received .” See Asad, The 
Message of che Qur'an 907, n. 4. For a concrete contemporary historical application of the  
terms isiam and fa fir  as understood by Asad, see Farid Esack, Qur'an. Liberation <f£ 
Pluralism: An Islamic Perspective of Interreligious Solidarity against Oppression 
(Oxford: Oneworld, 1997), 126-144.

34Asad, The Message of the Qur'an v i.
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Africa. The Sanusis had fought the Italians since 1911 when the latter invaded 

Tripoiitania and Cyrenaica. Therefore, on the request of Sayyid Ahmad, the leader of the 

Sanusi Order, Asad went to Cyrenaica, Lybia to find out what could be done to help the 

struggle. He met, in January of 1931, the famous Sidi cUmar al-Mukhtar, who was 

entrusted by Sayyid Ahmad and Sayyid Idris to lead the struggle, to device plans on how 

to continue their struggle.35 And. although there was almost nothing he could do to help 

the Sanusis because it was too late to help them, Asad did show his readiness to accept 

ail the consequences of becoming a Muslim. He reflected on his secret trip to Cyrenaica. 

in which two encounters with the Italians almost took his life. as follows:

" When I had come to know Islam and accepted it as m y way of life. I had thought 
that all my questioning and searching had come to an end. Only gradually, very 
gradually, did I become aware that this was not the end: for to accept a way of life 
as binding for oneself was, to me at least, inextricably bound up with a desire to 
pursue it among like-minded people— and not only to pursue it in a personal 
sense but also to work for its social fruition within the community of my choice. 
To me, Islam was a way and not an end— and the desperate guerrillas of 'Umar 
al-Mukhtar were fighting with their lifeblood for the freedom to tread that way, 
just as the Companions of the Prophet had done thirteen centuries ago. To be of 
help to them in their hard and bitter struggle, however uncertain the outcome, was 
as personally necessary to me as to pray ..." 26

Hasan Zillur Rahim, editor of the quarterly magazine IQRA, published in San 

Jose, California, had the good fortune of corresponding with Asad. In 1986, he had read 

the Road co Mecca and was so moved and persuaded by Asad's narrative that he 

resolved to somehow make contact with the latter. A nd, soon after that he came across an 

interview with Asadin a magazine called Arabia, published out of England. He wrote a 

letter to the editor of Arabia to forward to Asad and to his amazement, Asad soon replied 

from Spain. "I was deeply touched by your letter." Asad wrote, “which was forwarded 

to me by Dr. Fathi Osman. Thank you for your appreciation of my work; it is for people 

like you that I am writing.” In his letter Rahim expressed the hope that Asad continue his

35Asad, The Road co Makkah , 312-343.
35Asad, The Road co Makkah , 327.
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life story from where he left off in  The Road co Mecca. "I have promised my wife, who 

has been insisting for a  long time," he replied, "that I should continue and complete m y  

memoirs. My next work will be just that and of course it will, of necessity, include m y 

years in  India and Pakistan... Please pray that God will allow me to accomplish this 

work."37

After Asad died in Spain in 1992, Rahim  wrote to Pola Hamida Asad, who 

informed him that the sequel to che Road co Mecca was only partially completed by 

Asad—part one—and that she herself would complete part two. It would be called 

Homecoming'of che Heart, “a title which he himself suggested.”3 8

Muhammad Asad stood alone am ong contem porary Muslims for h is 

extraordinary perception of, and contribution to. Islam. With his command of the English 

language, his knowledge of the Bible and biblical sources, as well as Jewish history and 

civilization. Asad was more successful than m ost in  communicating to both Muslim and 

non-Muslim readers the essence of Islam in both its historical and timeless context.3 5 But 

beyond words and books, Asad wanted to see the  living body of Islam flourish in the 

modem world. And, although distressed by the sad state of the Muslim world and its 

reactive agenda, he remained optimistic to the end that a new set of Muslims would 

eventually rise to make his dream a reality.4 0

37Rahim. "Muhammad Asad,” 46.
38"Muhammad Asad," 50-51; Rahim, "Muhammad Asad," 46.
3 9" Muhammad Asad," Arabia5 no. 61, 49-51. In 1985 Asad wrote an article as a 

response to Kamal Saiibi’s book which holds that the kingdoms of Solomon and David, 
and the site of the first Temple, lie not in Palestine at all but in a fertile coastal strip south  
of Mecca. Based on his knowledge of the Bible and its  history Asad rejected that theory 
by saying in his conclusion that "what Salibi advances as a ’theory’ cannot be taken  
seriously inasmuch as it does not in  the least increase our understanding of B ib lical 
history but, on the contrary only confuses the reader.” See Muhammad Asad,’’The Tribe  
that Kept Its Name," Arabia. January 1985/Rabie Al-ThanI 1405, 82-84. See Kamal S a lib i.  
The Bible Came from Arabia (London: Jonathan Cape, 1985).

40His talk in Radio Beromunster, Switzerland, 1960 is entitled "Islam and the 
Spirit o f Ours Times," and included in This law of Ours. 129-135.
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Asad was not blind to the mistakes of many Muslims and severely criticized the 

fanaticism and rigidity of current Islamic movements. Moreover, he felt compelled to 

intervene in the debates on religious reformation. Indeed, in  an interview conducted by 

the journal Arabia (September 1986) he warned the "Islamic movement" against a  total 

repudiation of Western civilization and its achievements. W erethatto happen, in  Asad's 

view, the Islamic world would rob itself of the benefits which it could derive from this 

civilization for its own advantage. As people were learning to use their own intellects in 

the schools and universities of the W estern world, no Muslim should be ashamed of 

deciding to attend these places of training and education. According to Asad, he himself, 

would probably never have gone over to Islam had he not learned to use his mind at 

European schools.4 1 In this connection he also attacked those groups of Muslims who 

attempt to emphasize their Islamic identities by external means such as by wearing special 

clothing. In this way, he argued, many of these so called Islamists had fallen back into a 

period which belonged five or six hundreds years in  the past. Moreover, the life-style 

which they practiced could not be attributed either to the Prophet Muhammad or to his 

companions. Rather, it was derived from che time of the Abbasids and Mamluks, i. e. a 

time of decline.42

4 ^'Muhammad Asad,” 55. M. Salim Abdullah, “What shall be che Answer to
Contemporary Islamic Fundamentalism?," Concilium (June 1992): 76. Asad's knowledge 
of Islam and Muslim society before he eventually became a Muslim, was a result of h is  
journey to the M iddle East. This experience was published in a book entitled  
Unromaadsches Morgealand Because of the book and some of his articles—especially  
those dealing with the intricate religious psychology of the Iranians—had come to the 
attention of prominent orientalist scholars and received more than passing recognition, as 
well as on the strength of this achievement, he was invited to deliever a series of lectures 
at the Academy of Geopolitics in  Berlin—where he was told that it had never happened  
before chat a man of his age (he was not yet twenty-six) had been accorded such a 
distinction. Ocher articles of more general interest had been reproduced, w ith the 
permission of the Frankfurter Zeituag by many other newspapers. One article had even  
been reprinted nearly thirty times. Asad, The Road to Makkah , 185, 299-300, and 307.

42“Muhammad Asad,” 55. M. Salim Abdullah, “What shall be the Answer to
Contemporary Islam ic Fundamentalism?," 76 . Asad further criticizes the emotional 
upheaval which is so characteristic o f  the present-day Muslim world as com pletely  
incoherent and confused. He says chat "To desire a return to an Islamic reality is  one thing: 
but to visualise that reality in all its aspects is  another. Mere slogans w ill not help us in
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Rahim imagines how Asad would respond to the peaceful yet vigorous activism 

of American Muslims in defending the tenets of their faith and in  striving to bring a  

balance to American society. Asad would, Rahim writes, approve of it, and he would, in 

particular, have invested high hopes on Muslim youth for their idealism  and their ability 

and eagerness to think- and reason. Asad abhorred extremism in  all its forms. "And thus 

Wehave willed you to be a community of che Middle Way" (Q. 2:143) was a Qur:anic 

verse he often quoted, explaining that as a  community that keeps an equitable balance 

between extremes and is realistic in its appreciation of human nature and of possibilities, 

the ummah rejects both licentiousness and exaggerated asceticism. He also explains that 

in Mam, there is no room for revolution, only evolution. Asad was also the conscience 

of think-ing Muslims. "The door oiijtiMd will always rem ain open,' he used to say, 

"because no one has the authority to close it."4 3

Lastly, it must be said that Asad is an excellent spokesperson of Islam in the 

West, and symbolises bridge-building becween east and west. He is capable of talking to 

both worlds in their own languages, both literally and figuratively. He spoke German. 

Arabic. French, Persian, Spanish, Urdu, and Portuguese, w hile writing mainly in  

English. Speaking these languages implies that he knows how people of different 

civilizations act, and this makes Asad an extraordinary perceptive interpreter of his 

faith. Asad has demonstrated that it is possible to be cultured, knowlegable,intellectual 

and to be a Muslim; showing that Islam , properly lived and taught, is neither backward,

our dilemma. The dream of an Islam ic ‘revolution’ (a W estern concept artificially  
implanted in  Muslim minds) can on ly  lead to an exacerbation of the many existing  
conflicts within our ummah, and thus to a deepening of chaos in  which we now find 
ourselves. And the same goes for the assertion that this or that Muslim country has already 
attained to the status of an 'Islamic state' by virtue of nothing more than the introduction 
of hijab for wom en and o fsharcz punishment (1\ucfQd ) for certain crimes, and the 
assumption of governmental power by groups of self-appointed 'guardians o f Islam' who 
conceive themselves—after Western patterns and against all truly Islam ic tenets—as a body 
of ordained clergy... ". He closes this criticism  by saying that "emotion alone w ill not 
bring us closer to our goal." Asad, Tbz's Law of Ours 3.

43"Muhammad Asad," 53; Rahim, ''Muhammad Asad," 46; Asad, This law of Ours 
3 and 195: Asad, "Preface to the Second Edition." in  Sahxh al-Bukhari; Asad, The 
Message 30, n. 118.
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obscure, nor occult, but coherent, rational, and in  accordance with reality. Asad, in  fact, 

has helped more than anybody else during this century to make Islam respectable in the 

West. As Islam enters the m ost critical phase of its development in  the West. 

Muhammad Asad’s legacy assumes an urgency no thinking Muslim can afford to 

ignore.44

44"Muhammad Asad,” 49-51: Rahim, "Muhammad Asad,” 46.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



CHAPTER II 

ISLAM IC POLITICAL THOUGHT IN HISTORY

In. the history of Islam, political thought has not been an independent discipline 

aspiring to the utmost heights of intellectual speculation. Traditionally, Muslims rarely 

studied politics in  isolation from related disciplines; but they discussed it as part of the 

comprehensive treatises on jurisprudence and theology.1 It is also interesting to note that 

the differences among the schools of Islamic law and, especially theology, sprang up, 

among other reasons, because of political conflicts.2 This chapter will discuss various 

politico-religious schools and political thinkers, and their views on three most important 

elements in Islamic political thought: caliph or imam, shari'ab, and ummah 

A. The Emergence of Politico-Religious Differences

When prophet Muhammad died in Medina in 632, no formal arrangements had 

been made for the continuation of the body politic he had created. Contemporary 

Muslims were thus confronted with the question of succession to his position as the 

leader of the community. After some discussion the Muslims of Medina and the Meccan 

Emigrants all agreed to accept as "caliph" {khalifat') or “successor" to the Prophet, one 

of the Emigrants, Abu-Bakr.3 During his rule the revolts were quelled, and the Muslim

1 Ann K. S. Lambcon, State and Gowrnment in Medieval Islam: An Introduction co 
tie Study of Islamic Political Theory: The Jurists . London Oriental Series vol. 36 
(Oxford: Oxford University Press. L981), 1; Hamid Enayat. Modern Islamic Political 
Thought , M odem  M iddle East Series, the Center for M iddle Eastern Studies, the 

University of Texas at Austin (Austin: University of Texas Press, 1982: 3rd Paperback 
Printing. 1991), 3; A . K. S. Lambton, "Islamic Political Thought," in Joseph Schacht and 
C. E. Bosworth. eds., The Legacy of Islam, 2d. ed. (Oxford: Oxford University Press, 
1974), 404; Cf. John L. Esposito, Islam and Politics 3rd ed.. Contemporary Issues in the 
Middle East (Syracuse: Syracuse University Press, 1991), 28-29.

2Abul A 'la  MaudoodI, "Political Thought in  Early Islam." in M. M. Sharif, ed. 
and incr.. A History of Muslim Philosophy: With Short Accounts of Other Disciplines and 
the Modern Renaissance in Muslim Lands, vol. 1 (Wiesbaden: Otto Harrassowitz, 1963), 
665.

3However. there is  a number of conflicting traditions handed down by chains of 
reporters on which the partisan jurists have built up their theories. One tradition cited by 
the ShTah j'urists alleges that while M u h a m m ad  was on his death-bed, he asked for paper 
and pen to dictate his w ill, but 'Umar did not allow this as Muhammad was said to be in
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state was ready to embark on, or rather to continue, its poEcy of expansion. Before his 

death in 634 C. E., Abu-Bakr appointed 'Umar as his successor by saying that he was 

"the best among the Muslims" 4

Territorial expansion took place steadily throughout 'Um ar s reign and until the 

fall of the Umayyad dynasty. At this early stage in the expansion certain administrative 

measures were taken, without which the expansion would not have been so great. 'Umar 

died in 644 C. E. at about 52 years of age. leaving a panel of Medinese leaders to choose 

his successor. They chose the weakest among themselves, 'Uthman. b. 'Affau, the pious 

early convert and son-in-law of the Prophet. The latter continued 'Umars poHcies but 

with less skill. 'Uthman. could not avoid, as 'Umar had , allowing the richest Meccan 

families to go to the provinces, especially Iraq, and make business ventures there—to the 

annoyance of the less advantaged local Arabs. And, eventhough he managed to reverse 

this tendency by forcing those who had begun to leave to transfer their invesments back 

to the Hijaz, complaints began to mount up after some years, especially at Fustat and 

Kufah.5

Moreover, many people began to complain of 'U thm ans tendency to nepotism, 

seeing in  a clique of his relatives of Banu Umayyah the cause of all their grievances. 

Indeed 'Uthman had given his relatives and their associates a near monopoly of top 

posts, often letting himself be dominated by them. This made him unpopular with the

a delirium. The Shiites also maintain that Muhammad wanted to nominate CA1I as his 
successor. The other tradition cited by the Sunni jurists in  support of the claims o f Abu 
Bakr says that the Prophet, soon after he was incapacitated b y  illness, used to delegate his 
authority of leading prayers on Fridays to Abu BaJtr. Accordingly, Sunni jurists have 
tended to deduce that Muhammad had implicitly chosen Abu Bakr as hi’s successor. See S. 
H. M. Jafri, The Origins and Early Development of Shfa fs/am (Essex and Beirut: 
Longman Group Ltd. and Librairie du Liban. 1979). 1-23.

4W. Montgomery Watt, What is Islam? (New York and Washington: Frederick A. 
Praeger, 1968), 113-114; W. Montgomery Watt, Islamic Political Thought: The Basic 
Concepts (Edinburgh: Edinburgh University Press, 1968: reprint paperback ed., 1987),
36.

5Watt, What is Islam?. 114-115; Marshall G. S. Hodgson, The Venture of Islam: 
Conscience and History vol. 1 the Classical Age of Islam (Chicago and London: The 

University o f Chicago Press, 1961; paperback ed., 1974). 212-213.
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Ansar fam ilies of Medina. Finally, some in  the garrison towns complained of the 

financial system itself, which "Umar had set up but which began to fall apart under 

'Uthman. In 656 C. E. the discontent culminated, and after a period of general negotiation 

and counterplotting, a group of Arab soldiers from Egypt forced their way into 

'Uthman's house and killed him.6

Thereupon began a five-year period of Htnah, "temptation” ex “trials", a time of 

civil war for the control of the Muslim community and its vast territories. 'Aii b. Abl- 

Taiib, Muhammad's cousin and son in-law, who had been passed over when 'Uthman 

was elected, was the most respected Muslim in Medina, and was acclaimed as caliph in 

the Mosque by such Muslims as were present in the city.7

cAli , however, had not been recognized in Syria and Mu'awiyah b . Abl-Sufyan, 

as governor there, took up the call for revenge for 'Uthman. his cousin. This refusal co 

acknowledge 'A ii led to a military confrontation in the region between Syria and Iraq. 

This confrontation took place in 657 at Siffin but was inconclusive because Mu'awiyah s 

men, who were threatened with defeat, put Qur'ans on the ends of their lances and called 

for arbitration according to God's word. The arbitration which followed failed, and 

before there was any decisive m ilitary encounter, 'A ii was assasinated. After a weak 

attempt by  'A ll’s son, al-Hasan, to gain  the caliphate, M u'awiyah was speedily 

recognized everywhere as caliph, and thus became founder of theUmayyad dynasty.8

The civil war between 'AH and Mu'awiyah created m ajor spHts among che 

Muslim community, and had a direct bearing on the conception of the ruler and the 

conduct of the state. FivemajorreHgio-political schools of thought grew out of that civil 

war: (1) Kharijites or Khawaaf? (2) the Shl'ah or Shl'ites,10 (3) The Murji’ites or

6Hodgson. Venture /. 213-214; Watt, Political Thought 36.
7Hodgson. Venture I, 214; Ware, Political Thought 36.
8Hodgson, Venture /  214; Watt, What is Islam?, 113; Watt, Political Thought 3 6-

37.
9The first KhSrijis were a sm all group of people who ’’went out" or dissented 

from 'A ll because they disapproved o f  some of his acts, nam ely, submitting to an
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Miujt*a&y1 (4) Mu'tazilites or Murcazilah,12 and (5) Ahi-nl-Sunnah wa3l-JamSeah or 

Sunnites.13

1. The Concept of the Caliphate

The m ain religio-poiitical issues in  the first and second centuries of Islam 

revolved around the question of the election and deposition of the Caliph or Imam.14 The 

terms khalifat and imam are largely interchangeable, but to the extent that a distinction 

can be made, the former is applied primarily to the suprem e leader of the Ummah 

exercising the temporal functions of the Prophet, while the latter is applied to him in his 

capacity as religious leader.15 Since, however, the two functions are theoretically vested

arbitration- in which he was cheated by a diplomatic trick, although being in the right. 
Rahman, Islam, 168:Wart, What Is Islam?, 117: Hodgson, Venture 1, 214: Watt, Political 
Thought 54.

10The wordShirah means "party", and the complete phrase should be Shi1 at ‘Aii, 
“the party of ‘Aii". but this party was sufficiently outstanding to be known simply as "the 
party". Its follower were called SblT  to indicate that they were supporters of ‘All. Watt. 
Political Thought 43-44: Mahmood Shehabi. Shi‘a." in Kenneth W. Morgan, ed., Islam— 
The Straight Path: Islam Interpreted by Muslims (Delhi: M otiial Banarsidas, 1987). 180.

1 *The Murji'ites (Murji’ah) were people who had remained neutral in the c iv il  
wars (fltnah ) between the Khawarij. Shi‘ah. and the Umayyad regime. These people, 
called the Murji‘tes (Murji‘ah, i.e . those who 'postponed' judgment on people until the 
Last Day) recommended that one should desist from passing judgment on a grave sinner 
whose fate w ill be decided by God. See Rahman, Islam 86: Ira M. Lapidus, A History of 
Islamic Societies (Cambridge. New York, New R ochelle , M elbourne, and Sydney: 
Cambridge University Press, 1988; reprint. 1989), 105.

l -The Mu'taziiah was a group of theologians in the reign of al-Ma’mun (813- 
833) known to Islamic history as the Mu'taziils (Mu‘tazilites),”the Seceders," who made 
use of Greek philosophical concepts in  their intellectual defence of Islamic doctrines. 
Watt, Political Thought, 82-89; see also Lambton, State and Government. 36-37.

13The term Sunni is  short for Ahl al-sunnah *ra al-jamacah ("People of the 
Sunnah and the Community"). It is  used to refer to the large majority of Muslims, who 
were considered or equated by some scholars with the Islam ic orthodoxy. Fazlur Rahman, 
for instance, translated the term as "the people of the middle path and unity", and called 
them the orthodoxy. Rahman, Islam 167 and 169; Cf. M audoodi, "Political Thought," 
671-672. Watt, however, has said that the term "orthodox" applies in  the first place to 
Eastern Christendom, where there was an authority to say what was "orthodoxy" or “right 
belief" and what was "heresy". He maintained that in Islam there was no such authority. 
Therefore he preferred to avoid the term "orthodox” in  Islam ic studies. What existed in  
Islam, according to him, was the main or central body of opinion in the various schools 
or sections of the community. The question, according co Watt, is not whether orthodoxy 
viz. un-orthodoxy exists or not, but whether there is a central or core opinion in Islam or 
not? Watt, Islamic Philosophy and Theology, 19; W. M ontgomery Watt, The Formative 
Period of Islamic Thought (Edinburgh: Edinburgh University Press, 1973). 72.

I4Lambton, "Political Thought," 406.
l5Etymologically, the word Jthalifah stems from the root wor6hhalafa, meaning 

to “come after someone." Khalifah in  its most common usage means successor viz. successor
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in a single individual and since Islam, in  theory, does not admit a separation of religion 

and politics, of faith and authority, the distinction seems inadequate.16 Therefore, we will 

use both terms synonymously and interchangeably.

In practice the term kbalifah gradually developed its meaning from "successor to 

the Prophet" to “vicegerent of God" as the office itself grew in importance and changed 

its character.17 The authority of the £tnam or kbalifah'*td& thus derived not from the 

community, but directly from God, who as sole Head of the Community, alone has the 

power to confer authority of any kind.18 This is in  violation of the generally accepted 

view that the consent and approval of the ummah is necessary for a valid assumption of 

the office.19 Thus in a later development, during the second century of the hijrah to be

to the Prophet. In the political terminology of Sunnlsm. khallfah refers to the prophet's 
and his successors’ temporal rule rather than their religious leadership. Meanwhile imam 
etym ologically means lead er” and is  basically a person who leads congregational 
prayers. In Shicah. the title o f imam is essentially conferred on 'AH and his legitimate 
Qurayshi successors. See Manzooruddin Ahmed, “The Classical Muslim State.” Islamic 
Studies 1 (September 1962): 93; E. van D ouzei. B. Lewis, and Ch. Pellat. eds. 
Encyclopedia of Islam. (Leiden: E. J. Brill. 1978). s. v. “khalifa,'' by Ann. K. S . 
Lambton: Mehran Tamadonfar. The Islamic Pohcy and Political Leadership (Boulder, San  
Erancisco and London: Westview Press, 1989). 78 and 93 .

l0 In Sunnism imam also means leader and plays the same role as the caliph. See 
Ahmed "The Classical Muslim State,” 93: Mehran Tamadonfar, The Islamic Polity 78 and 
93: Patrick Bannerman, Islam in Perspective: A Guide co Islamic Society. Politics and 
Law. the Royal Institute of International Affairs (London and New York: R outledge. 
1988), 61; Esposito, Tslam and Politics 3 and 28; Lambton, "Political Thought," 404; 
Watt, Political Thought 26-29.

17Wact, Political Thought 32-34.
l8 Muslim jurists and theologians justified their usage o f the term khallfah or the 

highest political authority, on the Quranic verses,: ”0  David; Behold, We have made thee 
a [prophet and, thus. Our] vicegerent on earth: judge, then, between people with justice, 
and do not follow vain desire, lest it lead thee astray from, the path of God...” (Q. 38: 26). 
"Say: ‘O God, Lord of all dominion (sovereignty)! Thou grantest dominion (sovereignty) 
unto whom Thou wiliest, takest away dominion from whom Thou wiliest; and Thou 
exaltest whom Thou wiliest, and abasest whom Thou wiliest. In Thy hand is all good. 
Verily. Thou hast the power to w ill anything .” (Q. 3:26). H. A . R. Gibb, "Constitutional 
Organization: The Muslim Community and the State," in Majid Khadduri and Herbert J. 
Liebesny, eds.. Law in the Middle East vol. 1 Origin and Development of Islamic Law 
(W ashington, D. C.: The M iddle East Institute, 1~955), 4-5; see also Sir Thomas W. 
Arnold, The Caliphatê  with a concluding chapter by Sylvia G. Haim (New York: Barnes 
& Noble, Inc., 1966; reprint Routledge & Kegan Paul, 1967), 44-45.

1^The "innaugural speech" delivered by Abu Bakr and 'Umar made clear that the 
political leadership relies on the consent of the "community o f  the faithful" on the one 
hand, and subscribed to the priority of a set of divinely revealed laws governing both the  
rulers and the ruled on the other. Moreover, obedience to the ruler is binding upon the
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precise, a great deal of confusion and inconsistency with regard to the term Ichalifah 

ensued.20

The aforementioned reiigio-poiiticai schools had different conceptions of the 

caliphate/imamate and conditions of the leadership. The Khawarij held the imam ate to be 

compulsory; that to set up an imam  and to submit to him  is a necessity.21 Being 

egalitarians, the Kharips rejected the view thatthe office of the Caliph, if there is  a  need 

or a necessity for it, must be confined to a member of the tribe of Quraysh (the tribe of 

the Prophet). Anyone duly elected from the Muslim community, from among the honest, 

even if the individual happens to be a black slave, will be the right Caliph according to 

them. Moreover, the Caliph must be obeyed so long as he acts rightly, justly and takes 

care of the administration of the Islamic community. By advocating and declaring this 

theory, the Kharijites affirmed the democratic principle within the Islamic community. 

They also maintained that no tribe or race can enjoy any inherited rights more than the 

other tribes or races.22

Meanwhile the Shi'ah held thatthe only lawful successor to Muhammad was his 

son-in-law 'A ll, who was clearly chosen by the former to assume the leadership of the 

Muslim community, and that the Imamate m ust continue within the p ro g en y  of 

Muhammad. The office of the Imam (the term used by the ShTa for the Caliph's office) 

belonged to the Imam alone, for he is entitled to both political leadership and religious

Ummah only as long as the ruler upholds the law; however if  he violates or ignores the 
law, the Ummah is  justified in dismissing him. See MaudoodI, " Political Thought," 662.

20It is  well illustrated by Abu Yusufs address to the Caliph Harun al-Rashid. See 
, H. A. R. Gibb, "Constitutional Organization," 5-6; See also Erwin I.  J. Rosenthal, Islam 
in che Modern National State (Cambridge: Cambridge University Press, 1965), 14-16.

2IGibb, "Constitutional Organization." 7.
"H am ilton A. R. Gibb, "The Social Significance of the Shuubiya," in Studies on 

che Civilization of Islam Stanford J. Shaw and W illiam R Polk, eds. (Princeton, New  
Jersey; Princeton University Press, 1962; 1st Princeton Paperback, 1982), 66-67; Abdul 
Malik Ahmed Ai-Sayed, “Classical Arabic-Islamic Political Theories of Administration, 
An A nalysis and Evaluation o f  Their Contemporary Significance," (Ph.D. d iss.. 
University of Colorado, 1974), 68; Rahman, Islam 169-170.
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authority.23 It is not an open office which every Muslim could seek, nor is it left to the 

choice of the community ( Ummah'). Rather, the office of the Caliph, or the Imam, was 

ordained by God to cAli and to his descendants 24 Thus, the concept of the Imamate later 

became the main pillar o f their faith and the cornerstone of Islam according to the S hiite  

doctrine. They also affirmed that it was the duty of the Prophet to designate the Imam 

instead of leaving the matter to the discretion of the Ummah?-5

The MurjiTs belief that grave sin in  general does not exclude someone from the 

community.26 and that salvation depends on faith alone27 allowed them to justify the 

behavior of Muslims, who continued to live under a ruler whose authority they (the 

Muslims) might not approve of or legalize.28 They also came to believe that political 

power, because of the doctrines aforementioned and their views on free will and 

predestination, ought not to be disobeyed because i t  was ultimately established by 

God.29 By adopting this kind of justification, the Murji'ites tended to disregard the high

23Abdulaziz Abdulhussein Sachedina. The Just Ruler fal-sultan al-cadil) in 
Shiite Islam: The Comprehensive Authorin' of the Jurist in Imamite Jurisprudence (New  
York and Oxford: Oxford University Press. 1988), 89; Maudoodi. “Political Thought .“ 
6 5 -6 7 .

24The Imamiyyah and other ShlT sects asserted that the Imamate was established
through the designation of the imam by God through the mouth of the Prophet, and that 
thereafter each imam chose his successor to this office. They disagreed, however, as to the 
reason why d esign a tion  of the imam i s  ind isp en sab le . Gibb, "Constitutional 
Organization," 10.

26Shehabi, Islam—The Straight Path. 188-189; Watt, Political Thought. 43-44; 
Watt, Philosophy and Theology. 16-17; Lapidus. Islamic Society 64; Rahman, Islam. 
173; Gibb, "Constitutional Organization." 8-9.

26Watt, What is Islam?. 118.
27Maudoodi, “Political Thought," 669.
28Watt, Political Thought 58-59; Lambton, State and Government 32. This 

Murji5! principle underlined the necessity of the existence of a government to keep the 
law and order in  the land, although they disapproved of it. A  view  like that of the 
Murji’i's, which allows for the punishment of criminals without excluding them from the 
community, is the only possible basis for a normal state. See Watt. What is Islam? 118.

29They advocated that the community avoids rebellion against the de facto ruler 
by correcting his policy through criticism and well-intentioned advice as Muslims had 
done during the Umayyads and the ‘Abbasid dynasties. Rahman, Islam, 86: Watt. Political 
Thought 58-59; Lambton, State and Government 32.
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qualifications and valid procedure prerequisite to the establishment of the imam an» which 

the otherreligio-politicalgroups demanded.30

The M u'tazilah, on. the other hand, held different opinions concerning the 

appointment of the Imam or Caliph. W hereas some Mu'tazilites held that the latter s 

appointment was a religious urgency,31 others, opined that the Imam was a superfluous 

office, and that the institution of such a post was not a religious necessity. Moreover, 

other M u'tazilites went even further by  saying that no Imam was needed if  the 

co mmunity followed the tight path.32

The choice of the Imam, according to them, rested with the c o m m u n ity  and was a 

necessary step towards the validation of the authority. Moreover, c o m m unity'?; approval 

must be given in order to validate any administrative appointment or action as legal, valid, 

and binding upon the community. The community s concent can be recognized when the 

communitygivesits sancdonto a particular individual. Some Muctaziittes also held that 

the choice of Caliph should be unanimous, and that in the event of differences and 

dissensions the appointment should be suspended and held in abeyance 33

30Watx, Political Thought 58-59; Lambton, Scare and Government 32.
3 lThose M u'tazills who believed in  the permanent necessity of an imam w ere  

divided into those who supported the imamate of the most excellent ( al-fadil) and those 
who supported the imamate of the less  excellent ( al-maldul ). Lambton, State and 
Government 39.

32Erwin I. J. Rosenthal, Political Thought in Medieval Islam: An Introductory 
Outline (Cambridge: Cambridge U niversity Press. 1958), 28; M audoodi, 'P o lit ic a l  

Thought," 670. Among the Muetazilis who held this opinion, it was maintained that 
power carried with it  the temptation co abuse it, and that the deposition of a ruler split che 
community. Hence it was better, in their view , not to appoint a ruler except when there 
was some special need to do so, and only for the duration of that need. Abu Bakr eAbd al- 
Rahman bin Kaysan (d. 200/816 or 201/817), a Mu'tazili, held the view  that the ideal 
community was the community of the righteous, which could do without a ruler. He also 
added that people would not have a need for an imam were they not prone to teach each 
other unjustly. According to him. a theoretical universal knowledge of che Qur'an should 
be sufficient for keeping society in order, but reality being imperfect. M uslims always 
chose somebody as their imam. Lambton. State and Government 38 and 39.

33M audoodi, “Political Thought," 670. Al-Samm said that for the Imam's 
appointment to be valid, che ijmac o f  all M uslims is  necessary. Once appointed, che 
election then becom es irreversible, even i f  a more excellent (a/da!) candidate appeared. 
Consequently, armed resistance to a ruler was only allowed if  the ruler had seized power 
in  an unjust w ay and if  the leader o f  the rebellion had been agreed upon by the 
concensus. Lambton, State and Government 37-38.
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Generally the Muctazilah held that any morally qualified and efficient person 

could be chosen by the Muslim community as Imam or Caliph. The condition of being a 

Qurayshite, an Arab, or a  non-Arab to them was irrelevant.34 They also preferred a  weak 

government which could be easily deposed, to one that was bad but strong and firmly 

established. Later Mu'tazilis, however, maintained that non-Qurayshi could not become 

imam if a qualified QurayshI was available.35

Meanwhile the majority of Sunnis argued, as al-Ash'ari did, that the imamate is 

itself an ordinance of the revealed Law. According to to the latter, eventhough it can be 

demonstrated by reason that subordination to it is admissible, the necessity for it was 

clearly stated in Revelation. Furthermore, al-Ashcari maintained, that the companions of 

the Prophet were unanimous on its necessity, and in view of their unanimity no regard is 

to be paid to the opposition of isolated individuals.3 6

On the race and tribe of the Imam, the Sunnis maintain that the sharicah has 

prescrib ed the attribution of the imamate to Quraysh and has indicated that Quraysh will 

never fail to produce some member who is qualified for the imamate. Nevertheless it is 

not lawful to set up an imam for the whole Community from  any other group. The 

argument of the Sunnis for the limitation of the Imamate to Quraysh is the word of the 

Prophet, “The imams are of Quraysh." It was in  deference to this tradition that the

34Dirar, an independent theologian o f  the second century connected with the 
beginnings of the M u'tazili movement, argued for the legality  of the imamate from 
outside Quraysh. even if  a suitable candidate was found from within Quraysh. He said, "If 
there is equality of condition between the man of Quraysh and the non-Arab, then the 
non-Arab has the better claim to it, the client being more worthy of it than the true-born 
Arab." On the other hand, al-KacbI, a M u'tazill (d. 319/931) contemporary of al-Ashcari, 
asserted that a QurayshI had more claim to it than one not o f  Quraysh who was qualified 
for it, but if there were danger of civil strife it was lawful to give it to another. G ibb, 
“Constitutional Organization," 8.

35Maudoodi, "Political Thought," 670-671; Lambton, Scare and Government 37.
36Gibb, "Constitutional Organization," 7.
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Muslims of Medina surrendered the succession to Quraysh on the occasion of the 

election of Abu Bakr.37

There was disagreement on the method whereby the imamate is to be established. 

and whether it is to be by designation or by election. The vast majority of Sunnis held 

that the method of its establishment is to be by election on the part of the Community, 

through the exercise of responsible judgment (i/dhad ) by  those of them who are 

qualified to do so and their selection of one who is fitted for the office.38

Concerning the qualifications of the caliph, Abu Hanifah maintained that the 

former should be a free Muslim male, well versed in  religion, and sound in  body and 

mind. Abu Hanifah equally asserted that governors, judges, muftis (pronouncers of legal 

verdicts), and arbiters must be just, m orally irreproachable, and compassionate. If a 

person who lacks any of these virtues comes to office, his caliphate will be null and void 

and the public will owe him no obedience. However notwithstanding his usurpation of 

power, if the social dealings and obligations of the caliph's administration are executed by- 

pi ous Muslims in  accordance with the Sbaii'sh and the  decisions of the judges 

appointed by him are just, these decisions are to take effect and to be considered valid.3 9

2. The Concept of the SAan'uh

Before delving into the Shaiicu t, we have to illustrate the principle ultimate 

authority* according to Islamic political doctrines. Ultimate authority according to the

37Gibb, "Constitutional Organization," 8-9. Abu Hanifah also held this view not 
because this office was constitutionally the exclusive right o f that tribe but because of the 
particular circumstances o f that period in  history. Abul A cIa Maudoodi. “Abu H a n i f a h  
Abu Yusuf," in M. M. Sharif, ed. and intr., A History of Muslim Philosophy 684 .

38Abu Hanifah maintained that the Caliph must be chosen by consultation and in  
conference with the wise who are entitled to give opinion iahl al-ray-). The seizure of 
power by force and the acquisition of allegiance under duress, according to him, are 
invalid and constituted usurpation. Maudoodi. "Abu Hanifah and Abu Yusuf,” 682. It 
should be noted, however, that this method is only theoretical. In practice, the Umayyad 
and Abbasid Caliphs, who are Sunnis, designated their successors as the most Shiite I m a m  
d id .

39Maudoodi, "Abu H a n i f ah  and Abu Yusuf," 683.
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Islamic doctrines, belongsto God, whose sovereignty covers the universe as a whole.40 

Thus, the Islamic polity is under the ultim ate sovereignty of God. The Head of the 

Ummah is God, and God alone. God’s rule is immediate, and God’s commands, as 

revealed to Muhammad, embody the Law and Constitution of the Ummahf’1 In practical 

terms Divine authority means the Sban'zh. It sets certain limits on the legislative 

authority in the Islamic polity: regulates the b ehaviar and authority of rulers; and protects 

the interests of their sub jects.42

The ShancaA for the most part, embodies a set of general principles and, as such, 

is subject to interpretation. The authority to interpret and preserve the sharzrah resides 

with the community which has repeatedly exercised this authority.4 3 The exercise of such 

an authority is quite evident in Muslim historical records. Moreover, given the fact that 

neither the Qur’an nor the Sunnah of the Prophet profferes precise instructions as to the 

forms and institutions by which the unity of the Umm&h, as apolitical organization, 

should be expressed and maintained. It was upon the authority of the Ummzh , as 

expressed through the idea of i/mac (concensus), that Muslims decided to elect Abu 

Bakr as the first caliph and successor to the prophet.44

40The Qur’an announces that God is Creator and Sustainer of the Universe and o f  
human beings, and particularly the giver o f guidance to human beings. It is  God who 
judges them, individually and collectively , and metes out to them merciful justice (Q. 
3:26; 2:254-255; 59: 22-24).

4 lSince Muhammad is the m essenger o f God and the prophet, he also has 
authority. He is  entitled to obedience because God makes it mandatory for all hum an  
beings to obey him. It is the office of prophethood, therefore, and not the character o f  
M u h a m m a d  him self, that gives him authority (Q. 4:59; 33:21).

42Gibb, "Constitutional Organization," 3; Cf. Gustave E. von Grunebaum. 
Medieval Islam: A. Scudy ia Cultural Orzeacadoa 2d ed. (Chicago: The University o f  
Chicago Press, 1953; Phoenix Books, 1961). 142; Cf. Muhammad Mahmoud R ab l\ The 
Political Theory of Iba Khaldun (Leiden: E. J. Brill, 1967), 78 .

43See, E. I. J. Rosenthal, "Some Aspects of I s la m ic  Political Thought,” Islamic 
Culture vol. 22, no. 1 (January 1948): 1; Cf. Rosenthal, Islam ia the Modera. 12-13.

44Gibb, "Constitutional Organization," 4. Another historical exam ple w hich  
shows that the interpretation of the sharfcah resides with the community was the Prophet's 
conversation with Mu'adh ibn Jabal. Mu'adh answered that he shalL exercise his own 
judgment without the least hesitation if he found nothing concerning (a particular matter) 
in the Book of God and the Suaaah o f  the God’s Apostle. Muhammad Asad, The 
Priaciple of State aad Goverameac ia Islam (Gibraltar: Dar al-Andalus. 1980; reprint 
1993), 24-25. The idea that the Community has authority to interpret the Sharfrah is also
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The Shancah is a set of divinely ordained laws enunciated in the Qur’an and the 

Surmah co govern the behavior of human beings in this life and prepare them for the 

Hereafter. The significant implication of such a law is its a prion character. It is not the 

law which exists to preserve the state, but on the contrary, it is the state which exists for 

the sake of the law.45 So. even though the Imam or Caliph is the means whereby the Law 

is translated from the sphere of potentiality into actuality and provided with temporal 

sanctions, he does not embody it. since it exists independently of him and of his will and 

he himself is subject to i t 46 Despite the wide power, the Caliph is not free from 

operation of the laws of the S6ancah. Theoretically the Caliph was not superior even to 

the iowiiestpersoninthe eyes of the Sharp2^. He is in  power to set rules according to 

the Sharicah but had no power to transgress the same.47 In relation to ruler-people 

relationship, the fundamental loyalty of the Muslim is given not to the Imam but to the 

Shanc;ihf' 8

In the history of Islamic political thought the Khawarij were the first group to 

emphasize the importance of the Shanrah in the social and political arenas. Furthermore, 

the ideas implicit in their movement have contributed significantly to the development of 

Islamic thought and civilization. Their primary contention was that the affairs of the state 

and community should be managed in  strict accordance with the Qur’an. The Kharijites 

did not believe in  the necessity for the existence of the state in  order to manage

linked with the principle of Shura* (mutual consultation). See Asad, State and 
Government, 43-44; Cf. Muhammed S. El-'Awa’, On the Political System of the Islamic 
States 2d ed., trans. Ahmed Naji al-fmam (Indianapolis: American Trust Publications, 
1980), 86-97.

45Paydar. Aspects of the Islamic State, 104; MaudoodI, "Political Thought," 657; 
Cf. Gibb, "Constitutional Organization," 3. There are several definitions of sharicah A il 
jurists have agreed that the Shari'ah comprises the entire corpus o f d iv in ely  revealed  
laws, but there is  no agreement upon the precise contents of that corpus. See Bannerman, 
Islam in Perspective 31-33 and 54-55; Cf. Rosenthal. Islam in the Modern 12.

4SGibb, "Constitutional Organization," 4-5.
47Dr. I. Samanta M.A., Ph.D., Theories of Government in Islam. 2d ed. (New  

Delhi: Enkay Publishers Pvt. Ltd., 1988). 35; MaudoodI, "Political Thought in Early  
Islam," 657.

48Gibb, "Constitutional Organization." 14.
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community affairs. Rather, they believed that Muslims could manage their community  

affairs and the individual Muslims, could control their behavior by abiding by the right 

■without the need for state authority. Later, some of their notions were eventually accepted 

by the whole community in the form of the doctrine that all social and political life must 

be based on the Shari'<ih,xhe revealed divine law.49

The ShlT doctrine of the Imamate made them rely not only on the Q uran and the 

Sunnah as sources of the Simn'ah, but also on an Imam whose functions are, broadly, 

to guide the community and to preserve and interpret God’s law. To the Shits, the Imams 

constitute a continuous divine revelation in  human form. The Imam, in  their eyes. 

Lnherites a secret knowledge and the exclusive authority to interpret the Qur’an and 

hadlth and therefore to elaborate the legal system of Islam. The Imam is mu sum . a 

sinless and infallible guide to religious truth, as well as the sole guide to the esoteric 

comprehension of the truth.50 Furthermore, since his selection was the result of divine 

inspiration, the Imams are effectively believed to have been designated by God and co 

have been charged by Him to carry out all the spiritual and temporal functions of the 

Prophet, save that of prophesy.51

The Mu'tazilah had a distinctive view of the Sban'ah. Moreover, they held a  

controversial view of the Qur’an that is based on the doctrine of the createdness of the 

Qur’an. This doctrine seems to have been an offshoot of the first principle of the 

Mu’tazilah, that is, al-cawMd ("unity". or, more correctly, the "assertion of the unity of 

God") They rejected the concept of the Qur’an as the Word or Speech of God. or as one 

of His attributes. Rather, the Mu’tazilah declared the Qur'an to be a created word.52

49Watt. Philosophy and Theology, 12: Al-Sayed. Classical Arabic-Islamic. 63.
50Lapidus, Islamic Society 115-117: Ralunan. Islam, 173-174; Sachedina, The 

Just Ruler, 89.
51Bannerman. Islam ia Perspective 73-74.
52Rahman. Islam, 89-90; Watt. Philosophy aad Theology, 49-50: Lapidus, Islamic 

Society 106.
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AM al-Sunnah wal Jamacah and the Murji’ah held a view of the Shatfah akin to 

that of the Khawarij. Abu Hanifah fo r instance, who was considered as both a Murji’l  

and a Sunni,maintained that God is the true sovereign, and Muhammad, the prophet, is 

God's accredited vicegerent and must be obeyed.53 He also affirmed that the Shan'ah is 

the supreme law for the Muslim community and that all must submit to i t  without 

reservation. Moreover, since the State, in  Islam, exists for the sole purpose of 

maintaining and enforcing the Law. the caliph as the commander of the believers should 

act according to it and to the will of the community.54 Abu Hanifah, however, saw that 

the Muslim community at his time had lost its consultative authority and that the Caliphs 

had diverged from the path of the Shaacah concept.55

3. The Role of the Ummah

Together with the Shan'ah Ummah, i. e. the Muslim community or the 

community of believers, is the source of political power. Sovereignty in Islam does not 

materialize except through a combination of three elements: the Shan'ah, the Ummah, 

and the Caliph. The significance of the Ummah appears throughout the Qur’an and the 

history of Islam. Islam owes a great deal o f its success to the collective behavior and 

action of the Ummah? & In the Qur’an, the Ummah occupies a prominent place. For 

example, "The Median community" was destined to become a witness to humankind (Q. 

2:143). The latter was defined as "the best community that has ever been brought forth 

for [the good of] humankind who enjoin doing what is right and forbid doing what is

53Maudoodi. "Abu Hanifah and Abu Yusuf," 681.
5 4 Gibb, "Constitutional Organization.". 3. See also Joseph Schacht, "The Schools 

of Law and Later Developments of Jurisprudence," in Law
ia the Aliddle Last 61.

55MaudoodI, "Abu Hanifah and Abu Yusuf,” 688-689.
56Watt said that the great body o f Sunnite Muslims, because of their beliefs about 

the community, have a deep devotion to it. According to him, it is the community which 
has given their lives significance, and has g iven  them an identity of which they are 
proud. Many of the achievements o f Islam ic culture—such as the elaboration o f a vast 
system of law and morals—have been possible through the energies released by the zeal 
for the community. Watt, Political Thought, 59.
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wrong and believe in  God” (Q. 3:110). This exalted position of the Ummah and its 

ethico-reHgiousmissionforms the core of the Islamic polity. Equally important is the 

high value attached to the preservation and execution of justice entrusted to the Ummah 

by Allah, which lends a strong moral significance to this community.5 7

The significance of the Ummah rests in  the fact that it embraces all the followers 

or jamlfah bound to one another by religious ties.58 Public opinion or ijmac (concensus 

of the community), as a source of law. endows the members of the community as a 

whole with apolitical sovereignty in  "their own right."59 It was on the basis o f such a 

right and the exercise of I/mac that Muslims decided to  elect Abu Bakr as the first 

caliph, and successor to the prophet.60

In the history of Islamic political thought, there were various views of, and 

different emphases on, the significance of the Ummah. The Kharijites were the first to 

make Muslims more aware of the charismatic nature of their community. The Islamic 

community was ideally, as they conceived of it. ' the people of Paradise". a charismatic
0 0 0 4  A.

community that is divinely founded. This means that it is a community which more or 

less ensured for its members entry into Paradise, and made life meaningful and 

significant for them.61 These important doctrines, which had characterized the earliest 

notions of the Kharijites, had been taken up by other Muslims after being purged of 

unsatisfactory aspects. Nonetheless, one m ust acknowledge that this KharijI conception 

of the community as a charismatic entity-, played an important role in  the progressive

37Asad, Scare sad Goverameac . 30.
58Gibb, "Constitutional Organization." 3.
59Bashir Ud-Din, "Political Theory o f Islam, Islamic Culture vol. 8 (1934): 598.
60Gibb, "Constitutional Organization." 4 .
61Watt. W&ac Is Islam?, 117-118; Watt, Political Thought; 57-58 . For further 

discussion of Islamic community as charismatic community see Hamid Dabashi, Authority 
ia Islam: From the Rise of Muhamaiad to the EstabUshmeat of the Umayjrads (New  
Brunswick, N.J. and London: Transaction Publishers, 1989).
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development of the Qur’anic vision.62 This concept also inspired people to work a t the 

elaboration of the Shan'ah.

The ShTi doctrine that the office of the Imam belonged to an Imam from among 

the progeny of Muhammad, made them abandon the reliance on the community for safe 

protection.64 According to the Shi'ites the Imam ate was not an open office which every 

Muslim could seek, nor was it left to the choice of the community, Ummah. Rather, the 

office of the Caliph, or the Imam, was ordained by God to 'All and his descendants, and 

it was the duty of the Prophet to institute the Imam instead of leaving the matter to the 

discretion of the Ummah .65 Since the Imam was held to be divinely protected from 

c o m mitring error, the Shi'ite doctrine of ismah encouraged the autocratic form of the 

state and government 66 and underm ined  the significance of the Uinmah in the process 

of choosing its leader.6 7

As a result of the Murji’i doctrines concerning sin, faith and work, the latter 

tended to ignore the role of the community.68 Moreover, by denying the Ummah the 

right to judge, the Murji’is also denied people the duty to enjoin the good and forbid the 

evil and encouraged political quietism.69 Nevertheless, due to Kharijite pressure, their 

(Murjit) leaders later emphasized the necessity of execute the principle of "enjoining the 

good and forbidding the evil" on the moral rather than the legal plane, and through

62Watt, Islamic Philosophy, 13; Wart, What is Islam?* 117-118.
63A1-Sayed, Classical Arabic-Islamic, 65.
64Watr, Political Thought 43-44; Watt, What is Islam?, 120
65Shehabi, "Shica ,“ 188-189; Watt, Political Thought 43-44; Watt, Philosophy 

and Theology 16-17; Rahman, Islam, 173; Lapidus, Islamic Society 64.
66Maudoodi, “Political Thought," 666-667.
6 7A1-Baghdadi said that the Imamiyyah and other Shfx sects assert that the method 

of establishment of the imamate was b y  designation, although they disagree as to the  
reason why d esign ation  of the im am  is  indispensable. Gibb. “Constitutional 
Organization," 10.

68Watt, Political Thought 58.
69Another view  closely comparable with the one mentioned above was chat if  

one's duty to uphold the right and stem the wrong (amr bi al-ma‘ruf and tzahf 'aa al- 
muakar ) required one to bear arms, it  w as a "trial” to be avoided. It was quite right to  
check others on wrong conduct, but to speak loudly against the tyranny of government, 
according to the Murji’ite, was not allowed. Maudoodi, "Political Thought." 670.
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education rather than civil war.7 0 They shifted the responsibility of the Community to 

judge a ruler who did wrong to God, and felt that such decisions or judgments must be 

God’s decision on the last day and not a m atter of concern to the individual or the  

community.71

Meanwhile the Mu'tazilah, because of their principle o f human freedom and 

responsibility and their belief in  the relation between God and human destiny, 

encouraged people to criticize and and even to revolt against unjust rulers. This political 

attitude was most conspicuous during the early 'Abbasid period. At the time, some 

Mu'tazilah viewed the Abbasids favorably, while others supported the 'Alid revolts.72

Another fundamental principle of the Mu'tazilah delved into the foundation of 

justice or righteousness. As a result they regarded themselves as 'the people of unity and 

justice' (Ahlal-cawhid mi al- Cacfl).73 This principle consequently made them emphasize 

that the Ummah has the right to refuse holding the Friday or other congregational 

prayers behind an unrighteous Imam.74

The Mu'tazilah held also the principle of al-amrbi al-ma n/f wa al-nahy 'an al- 

muntar (enjoining what is right and forbidding what is wrong) which equally 

emphasized the significance of the Ummah. The Mu'tazilah and others understood this 

principle as the obligation to maintain justice and oppose injustice by tongue, power, and 

force. It could also include both moral exhortation of one’s fellow-Muslims and the moral 

criticism of unjust rulers. If all these fail, it was a  duty with them to rise in arms against

70Rahman, Islam. 169.
71 Watt, Political Thought, 58.
72One branch of che Mu'tazilah at the end of the 2nd/8th century even, supported 

the Shi'ah Zaydiyyah.Wacc. Islamic Philosophy , 51-52; Rahman. Islam. 86 and 169; 
Maudoodi, "Political Thought," 671; Lambcon, State and Government 37.

7 2 Watt, Islamic Philosophy, 50.
74Maudoodi, “Political Thought," 671.
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an unjust government provided they had the power to do so and to raise a successful 

power straggle.75

The Sunni point o f view of the Ummah can be seen, among others, from the 

obligation of the Caliph to act according to the Shaacah and the will of the community. 

Abu Hanifah for example, firm ly maintained that the  Caliph m ust be chosen by 

consultationandinconference with the wise who are entitled to give opinion.76 He also 

emphasized the need to protect the public right of ownership, and had clear and 

unambigous views con cerning the separation of the judiciary from the executive and 

demanded a complete separation between the two spheres of jurisdiction.77 He equally 

emphasized the right and duty to control a ruler and the freedom to do so.7 8

He also discussed whether or not people w ere entitled as Muslims to revolt 

against a tyranical ruler who transgressed the limits of the ^liari:ah. The majority of the 

Sunnis were divided on this point. A  large section of the Traditionists ( ahl al-hadiih') 

allowed people to raise their voices against a tyrant ruler and speak their mind before him 

but forbade them from rising in rebellion, even if  he had to seize power, denied them 

their law ful rights and indulged in  unjust bloodshed and open transgression.79 

Nevertheless Abu Hanifah’s opinon on this m atter w ent against the current trend and

75Thus it was that they rose in  anus against the Umayyad Caliph Walld bin Yazld 
(r. 125-126/743-744) and tried to replace him by Yazld bin Walld who espoused their 
doctrine of secession. Watt, IslamicPhilosophy. 52; Maudoodi, Political Thought." 671.

76MaudoodI. "Abu Hanifah and Abu Yusuf," 682.
77The Abbasids claimed to be the servants of the Shacicah; however this does not 

mean that they were subservient to a free and independent judiciary. See N. J. Coulson  
M.A., A History of Islamic Law, Islam ic Surveys 2 (Edinburgh; Edinburgh University  
Press, 1964), 37; Maudoodi, “Abu Hanifah Abu Yusuf," 685

78He argued on the bases o f  an incident during the caliphate o f 'A ll. Five persons 
were arrested and brought before 'AH on the charge of abusing him openly in  the streets 
of Kufah. One of them was also accused of saying that he would assassinate him. 'A ll 
ordered their release. It was said, “But they intended to k ill you." He asked in reply*: “But 
should I k ill them only for expressing the intention to k ill m e?” It was added, “But they 
also abused you." A ll said, "If you like you m ay also abuse them." Maudoodi, "Abu 
H anTfah and Abu Yusuf," 687-688.

79A1-Ash'arl (d. 936), like Ahl al-Hadxth, also opposed armed rebellion against a 
tyranical ruler. See Gibb, "Al-Mawardl’s Theory of the Caliphate," in  Studies on the 
Civilization 161.
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declared chat the caliphate of an tut just ruler was basically wrong and insupportable, and

deserved to be overthrown.80

B. Islamic Political Thought in the Medieval Period

Islamic political thought in  the medieval period may, broadly speaking, be divided 

into three major streams or groups that had little  or no connection with one another 81 

The first may be termed the philosophical stream and may be defined as the attempt on 

the part of certain Muslim philosophers to recast the political philosophy of Plato into an 

Islamic mould. This stream made a determined attempt at a  real synthesis between 

Platonic and Islamic concepts on the basis of the  common ground of the central position 

of law in the state, and despite the existence of fundamental differences between the two 

systems. The second stream is the one that grew out of Adab, or belles-lettres, and 

illustrates the adaptability of Islam to the culture of Iran and the Persian literary genre. 

The third stream and by far the largest in volume, though not necessarily in influence, is 

the one which grew out of jurisprudence and at first centered round the caliphate,

that is the theory of the caliphate, its origin and purpose.82

We will hereby discuss briefly the three streams of Islamic political thought. In 

the philosophical stream we will mainly discuss the political philosophy of al-Farabi as 

the first Muslim  thinker to have left political writings, either in  the form of com m entaries 

or in  treatises of his own, based upon Plato. He also profoundly influenced ail 

subsequent Muslim philosophers, in particular Ibn Bajja and Ibn Rushd in Spain, and 

Ibn Sina in the East, where he himself lived. A nd, concerning the literary stream, we will 

discuss the Siyasat-namab of Nizam al-Mulk, the prime minister (vizier) of the Seljuqs. 

In the jurictic stream we will discuss the political thought of al-Mawardi, al-Gfaazali, Ibn

80Maudoodi, "Abu Hanifah and Abu Yusuf," 688. See Von Grunebaum, Medieval 
Islam, 167.

8 lTarif Khalidi, Classical Arab Islam: The Culture and Heritage of the Golden 
Age ((Princeton, NJ: The Darwin Press, Inc., 1985), 103.

82Khalidi, Classical Arab Islam, 103; Rosenchal. Political Thought'S.
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Jama'ah, Ibn Taymiyah, and Ibn Khaldun. In addition, the political thought of the 

Shiites will also be discussed.

1. The Political Philosophy of al-Farabi

Medieval Muslim philosophers occupies a special position in  the realm  of 

political thought. This position may be described as an intermediary one between the 

theological-juristic treatment of the state on the basis of the divinely revealed law and the 

historico-political approach resulting from the study of the state built upon power. The 

law and the position of the individual as a citizen of a state founded on. and guided and 

directed by. a law possessing universal validity and absolute authority are two central 

ideas governing the political conceptions of Medieval Muslim philosophers. Their 

primary interest, basically. was the individual soul and its perfection rather than the state 

and its organization. But since for them, with the exception of Ibn Bajja (Avempace) and 

Ibn Tufayi. the highest perfection of the individual was possible only in  the ideal state, 

they payed special attention to what form this should take, and who should be its ruler.3 3

Our discussion of the political thought of Medieval Muslim philosophers will be 

confined to al-Farabi because of his dom in atin g  position among the latter. Abu Nasr al- 

Farabi was born in  Khurasan about 258/870 and died in 339/950 in Damascus. It was 

he, above all others, who paved the way for, and gave an authoritative beginning to the 

integration of Greek-Hellenesticphilosophyinallits branches with Islam. For al-Farabi, 

this was not an exercise in  academic speculation but an ambitious program of political 

reform that aimed at restructuring the political foundations of a religious society. 

Needless to say, his ideas were to leave a lasting fascination despite the fact that they had

83E rw in  I. J. Rosenthal. ”Some Aspects o f Islamic Political Thought." Islamic 
Culcure vol. 22. no. 1 (January 1948): 6; Lambton. Scare and Government 316.
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no influence on the course of events in the contemporary Islamic state; their impact on the 

political thought o f later jurists, however, wasnotnegligible.84

Al-Farabi starts with the necessity of political association. His political thought 

was concerned with human beings's ultimate goal and the method of achieving this goal. 

The end of all human endeavours is happiness, according to al-Farabi who believes that 

the state is a means by  which one can attain happiness and ultimate perfection. In other 

words human beings need political association, that is in a nation city-state ruled by the 

philosopher-king, whom he identifies with the lawgiver and the Imam both in  order to 

survive and to strive for perfection.85 M oreover human beings cannot provide 

themselves with the necessities of life or with everything needed for the attainment of 

perfection, without the help of many others. In Ta&sH al-Sa cadah he describes the way 

of life that one m ust adopt in  order to attain perfection, and defines happiness as the 

highest good sought after for its own sake.86

Interestingly, al-Farabi tried to demonstrate the affinity and harmony between the 

divine law of Islam and the practical intentions of classical political philosophy. His 

concept of happiness is akin to that promised by  the prophetic lawgiver. He describes

84Ibrahim Madkour, "Al-Farabi.“ in. M . M. Sharif, ed. and incr., Muslim 
Philosoph y. 450; Khalidi, Classical Arab Islam. 103; Rosenthal, Political Thought, 4 and 
122 .

8;5This interpretation is  contradicted, according to Miriam Galston, by a number of  
texts. In Al-Madinah al-Fffdilah al-Farabi states that human happiness can in  principle be 
attained in every city. The city of excellence is special in  that in it the goal pursued by the 
community as a whole is  the means to achieve true happiness. G alston takes another 
example that in FOsi/1 aI-Afuntazarah al-Farabi said that true human happiness can be 
found in imperfect political communities because some people are born with a natural 
disposition to achieve the ultimate end of human beings and a hardiness that enables them 
to realize their potential under adverse circumstances. See Miriam Galston, Politics and 
Excellence: The Political Philosophy of Alfarabi ((Princeton, N ew  Jersey: Princeton  
University Press, 1990), 175-175; See R osenthal, Political Thought 124 and 129; 
Lambton, State and Government 316-317.

86Erwin I. J. Rosenthal, "The Place o f P olitics in  the Philosophy o f al-Faribl,” 
Islamic Culcure vo l. 29 (July 1955), 159-160; Lambton, State and Government 318; 
Alfarabi, “The A tta inm ent o f Happiness," trans. Muhsin Mahdi, in  Ralph Lerner & 
Muhsin Mahdi, eds.. with the Collaboration o f  Ernest L. Fortin, Medieval Political 
Philosoph^(T he Free Press of Glencoe, Agora Editions, 1963; Ithaca, N ew  York: Cornell 
University Press, 1993; Cornell Paperbacks), 78-79; Galston, Poh'tics and Excellence: The 
Political Philosophy of Alfarabi, 150.
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this happiness as an intellectual perfection combined -with the moral perfection which 

precedes it. As a Muslim he was bound to accept the teachings of the  Shan'ah about 

God, the angels and reality. However, by drawing on Greek: metaphysics, physics and 

psychology for the explanation of various religious doctrines, he elucidates various 

statements of the Shan'ah, and demonstrated that the law ( Shan'ah) is perfectly correct 

and true.8 7

Beside the similarities between many of the fundamental features of the ideal state 

of Muslim philosophers, on the one hand, and the good regime envisaged by classical 

political philosophy in general, and by Plato in  the Laws in  particular, on the ocher 

hand 88 there are. however, certain clear differences between them. Although the law had 

a central place in  the thought o f both, there was a fundamental difference in their 

conception of the law. Whereas the Shan'ah was based on revelation and centered on 

God, the nomos of Plato was based on a  myth and revoived around a rational human 

being. Further, the Shan'ah was concerned with twofold happiness: well being in this 

world and bliss in the next world, whereas Plato's law was designed to  enable human 

beings to reach intellectual perfection in  this world and was not concerned with the 

hereafter.89 Greek political philosophy was also bounded by the geographical as well as 

cultural horizons of the polis. the classical Greek city state, whereas the horizons of Islam 

were lim ited only by the presence of the ummah a socioreligious rather than a 

geographical unit.9 0

Al-Farabi furthermore discusses the qualities of the perfect ruler. He demands the 

perfection of both his rational faculty or intellect and his imagination, through which, as

87Rosenchal. Political Thought 123: Lambton, Scute and Gover/zcnent 317-318.
88Muhsin Mahdi mentioned several sim ilarities between the two, such as that 

both begin with a god as the ultim ate cause o f  legislation and consider correct beliefs 
about divine beings and the world o f nature as essential for the constitution o f  a good 
political regime. See Lambton, State and Government 317.

89Lambton, State and Government 317; Rosenthal, Political Thought 4.
90KhalidI. Classical Arab Islam. 103-104.
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ruler-philosopher and ruier-prophet respectively, lie communicates with the active 

intellect. Moreover, the imam-icing must study the speculative sciences. The Icing must 

possess persuasion and imagination, as well as be a philosopher skilled in the speculative 

sciences. The masses, on the other hand, who serve the state by their arts and crafts, can 

be taught by means of persuasion and imagination only. Political leadership is the 

prerogative of the elite. The Imam-king must also possess unlimited powers and not be 

subject to any human being.political regime or law. It seems, therefore, that al-Farabi s 

conception of the ruler is aristocratic, authoritarian, and elidst.91

2. The People of Literature

Thesecondstreaminlslamicpoliticalthoughtstemmed from Adab or literature, 

where an attempt was made to tap the political wisdom of the ancients especially Persia, 

for the service of Muslim rulers. The term "mirror of princes" literature, illustrates the 

extent of and borrowing of adaptability of Islam from the culture of Iran and of Persian 

literary genre, and is used to describe this body of political thought.92

The existence of an Arabic court literature, drawing its inspiration partly from the 

Persian Sasanid tradition, had begun even before the advent of the Abbasid Caliphs. The 

secretaries of the first Abbasids were men who had begun their careers under the 

Umayyads, mostly as secretaries of the governors in Iraq, such as Abu Ayyub al- 

Muriyani. chancellor of al-Mansur, and especially the famous translator and adaptor of 

Persian works, Rozbih ibn aI-Muqaffae (d. 759). The later is considered a  pioneer in the 

introduction of Persian literature into Arabic literature in the 8th century C. E. through his 

translation from the Bi/tfavz (Middle Persian) of the famous Kalilab wa-Dimaah (of

9 ^ h is  nature of the ruler ultim ately goes back to Plato's view s on education and 
on the three classes, in the Republic See Rosenthal, Political Thought, 129; Lambton, 
State and Government 320.

92Khalidi, Classical Arab Islam, 105; Rosenthal, Political Thought 3 and 67.
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Indian, origin) and other works of an edifying, moralizing nature, and also through his 

original writings.93

The success of Ibn ai-Muqaffae’s works gave further stimulus to this direction 

and exerted a dominating influence on what is called 3Adab literature in  Arabic. Thus the 

Sassanian kings of Persia were set up as model rulers, based on Ibn al-Muqaffae’s 

Arabic translation of Persian "Mirrors of Princes", by Ibn Qutaybah. al-Jahiz and al- 

Baybaqi right down to al-GhazaE and che Spanish Muslim writer Ibn 'Abd Rabbihl.94

There are several major themes in this genre of Islamic political thought: justice. 

the alliance between kingship and religion, and centralization. The ruler is the center of 

interest and the principal figure of the political scene. His own interest and that of the 

state are identical, in fact if not in  theory. And, although great stress was laid on justice 

and equity in conformity with the tenets of Islam, they are not conceived as absolute 

moral values and demands; but rath eras politically useful and necessary toois serving the 

interests of both state and ruler. The writers of ''Mirrors” thus base their practical advice 

on religious and moral principles, even though their advice is not the outcome of a 

political philosophy, a philosopher's or stateman's theory of government, but is the result 

of political machinations.9 5

The Siŷ sat-namah of Nizam ai-Mulk belongs to the end of the eleventh century, 

when all power was firmly held by the sultan and the caliph’s authority largely existed in 

theory only. The new dynasties of the tenth and eleventh centuries, like the Seljuqs, were 

often feudal and military in  structure and spirit. Accordingly, these political manuals 

devote a great deal of space to a  discussion of the relationship between the ruler and his 

army, emphasizing such questions as the readiness of troops, training exercises, and 

military strategy. Nizam al-Mulk strongly champions Sunni Islam, and he in particular

93Gibb, "Shuubiya," 63; Rosenthal, Political Thought 68.
94Gibb. "Shuubiya," 63; Rosenthal, Political Thought 68.
95Rosenthal, Political Thought. 68-69; Khalidi, Classical Arab Islam. 106-107.
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describes in  the last chapters of his Siyasat-namalj the schismatic rebellions of which he 

disapproves.96

Nizam al-Mulk was the prime minister (vizier) of the Selj'uq sultans. Alp Arslan 

and his son and successor, Malik Shah.97 His actual advice is principally contained in  

introductory remarks the head of each of the fifty chapters making up the Siyasat-namah. 

His exposition in  the Treatise is a mixture of the ideals of the old Persian kings and 

Islamic theory. The whole is permeated with Islam, and its specific religious color is 

much more marked than in  the Qabus-namah of Kai Ka’us (b. 1021 C. E.). Nizam al- 

Mulk was concerned m ainly with the practical duties of sovereigns and seldom referred 

to the caliph, and his aim was primarily to preserve the stability of the kingdom and the 

traditional form of society.9 8

Nizam al-Mulk’s advices focus on the person of the ruler and the qualities which 

the ruler should possess.99 Nizam al-Mulk thought the basis and raison d'etre of the 

kingly office is that i t  precludes the possibility of internal turmoil to a large extent and 

makes it possible for the subjects to live in peace and security. He said that God selects 

someone from among humans and gives over to him the charge of the well-being of the 

world and the comfort and tranquility of human beings after duly furnishing him with the 

arts of government.100

"R osenthal, Political Thought 78; Khalidi, Classical Arab Islam. 107; Harooa 
Khan Sherwani, "Some Precursors of NizamuiT-MuLk Tusi," Islamic C u lcu re vol. 8 (1934; 
reprint, 1967): 35-38.

97Nizam  al-Mulk or Abu cAli Hasan ibn eAl£ ibn Ishaq was born at Nuqan. a 
suburb of Tus, in 1017. He was first appointed a katib (secretary) by Alp Arslan's father, 
Chagri Beg Dawud. After that Nizam al-Mulk rose step by step till he becam e Join t-  
Minister and, after the death o f Hamid al-Mulk, Chief Minister of the Seljuq realm. See  
Haroon Khan Sherwani, "The Political Thought o f Khwaja NizamuT-Mulk Tusi," Islamic 
Culcure vol. 8 (April 1934): 291.

98Rosenthal, Political Thought, 81; Ann K. S. Lambton, "The Persian Theory of  
Government." Scudia Islamica vol. 5  (1956): 135-136.

"R osenthal, Political Thought 82; Lambton. "The Persian Theory,” 136.
10^Sherwani, “The Political Thought." 296.
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Justice is the most important quality of all. Nizam al-Mulk makes it quite plain 

that the king should be working for the good of his people till the end of his days as the 

Sovereign. In the same way, he should make his officials treat the people likewise, 

extractoniy the legal dues from them, and be ever careful of the affairs of the State.101 

He insisted on the ruler's duty towards the doctors of the law. The former must bow to 

their exposition of the law and to their interpretation of the Qur'an and the traditions of 

M uhammad, until his ignorance is replaced by a sound knowledge of the 

c o mmanrfmpnre tQ2

Nizam. ai-Muik also considered the need to maintain a network of spies in  order 

to enable the ruler to keep all officers of the state under close observation and control.103 

Related to this topic, he also wrote about foreign representatives. For him, the real 

ob jective of foreign ambassadors is not only that they should convey the messages of 

their governments, but that they should obtain secret information to provide the 

ambassador's country with the necessary information concerning his country of 

residence, in case his native country was to fight or invade the other state.104

Nizam al-Mulk marked an epoch in the history of Islamic learning and action, for 

he was an expert in  the arts and sciences of his day. He was also a member of the 

government and whatever he has written had passed the acid test of experience as well as

l01On this point Nizam. al-Mulk quoted the story of Darius who was said to have 
exclaimed just before bis last gasp that the carelessness o f the King and the dishonesty of 
the Minister were the real causes for the downfall of h is Empire. See Sherwani, “The 
Political Thought," 296.

102While reviewing the authority of the King, Nizam  al-Mulk quoted from the 
sayings of the saint Sufyan al-Thawri that “the best of kings is he who keeps the company 
of the learned, and the worst o f the learned is he who keeps the company of kings." He 
also warned the King against basing proclamations on the need o f the moment, without 
knowledge of Islamic law, and on his personal whim. Rather he should issue them after 
duly consulting with those well-known for their experience, their sound views and their 
common-sense. See Sherwani, "The Political Thought." 296-297; Cf. Lambton, Scare and 
Government 119.

103Rosenthal. Political Thought 82.
104Sherwani, "The Political Thought," 297-298.
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that of deep historical research. Hence, most of the ideas contained in  the Siyasat-mmah 

were accepted by his master Malik; Shah as the constitutional code of his Empire.105

3. The Jurists

In the early ninth century there were a  number of new developments in the 

political arena due to two processes: first, the emergence of semi-independent or 

independent dynasties, and second, the steady decline of the military power of the 

'Abbasids throughout the ninth century. The former process was an unavoidable result 

of the need to carve up the 'Abbasid caliphate into provinces for adm inistrative purposes. 

This new phenomenon consisted in  the appearance of leaders, such as Ibrahim b. al- 

Aghlab in  Tunisia and Tahir ibn Husayn in  Persia, who had such military force at their 

command that they were virtually independent of Baghdad.106 The second process 

became evident when in  945 C. E. Baghdad was forcibly entered by the armies of a 

family of warlords, the Buyid or Buwavhid dynasty. During the Buyid (945-1055) and 

the Seljuq periods (1055-1258), the 'Abbasid caliphs had no political power though they 

retained many ceremonial duties.107 In short, spiritual and temporal authority were 

formally separated at the time and the unity of the ummah in political terms could no 

longer be substantiated.108

The aforementioned development posed problems for the jurists and political 

theorists. These problems were further exacerbated by the extinction of the 'Abbasid

105Sberwani. “The Political Thought," 295, 299-300.
tO&pke first ruler o f the Aghlabid dynasty was given Tunisia as a hereditary 

governorship just before 800 C. E.. Later the distinguished general Tahir about 821 C. E. 
began to assert h is independence of the caliph, and on his death in  822 al-Ma’mun 
recognized Tahir's son as his successor to the governorship. Watt, Political Thought, 99 ; 
J. J. Saunders, A History of Medieval Islam (London: Routledge and Kegan Paul, 1965; 
Reprint, 1972), 115 and 118.

107See Watt, Political Thought 100; Bannermann, Islam m Perspective 67.
108The granting of the title of "amir al- *umaraJ to Ibn Ra’iq  in 324/936 is 

usually regarded as the formal recognition o f the existence o f a supreme temporal, 
authority, exercising effective political and military power, and leaving the caliph as the 
formal head of the state and the faith and representative of the religious unity of Islam. A . 
K. S. Lambton, “Som e Reflections on the Persian Theory of Government," Studia Islamica 
5 (1956): 128; Gibb, "An Interpretation of Islam ic History," in  Studies on the 
Civilization. 14; Watt, Political Thought 100.
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caliphate at the hands of the Mongols in the middle of the thirteenth century. Clearly, the 

theory had to be modified in order to give doctrinal legitimacy to reality, as well as to 

demolish the doctrinal position of the (mainly Shl'ah) opposition.109 Therefore, 

successive jurists sought to reformulate the contemporary political doctrines and, among 

others, to justify the caliphate as it developed historically.110

Al-M awardI (d. 1058) w ro te  al-AMam al-SulrnmyYtih (Ordinances of 

Government) as an attemp to assert the authority’ of the "Abbasid caliphs against the 

Buwayhid emirs who were in  effective control of their state. His treatise can be regarded 

as the theoretical basis for the delimitation of the spheres of authority between the caliph, 

in charge of religious affairs, and the emir, in  effective control of civil administration on 

the basis of anegotiated agreement.111 Accordingly, one can safely declare that many of 

ai-Mawardi's opinions were dictated by  the exigencies of his tim e and the special 

circumstances of his life.112

Al-MawardI maintained the necessity of the imam ate as required by the Shan'ah 

and not by reason. The appointment of an Imam by the consensus of the Muslim

l09It w ill be recalled chat it was precisely on questions relating to the caliphate  
that a large part of the early struggles between the Sunnis, Khawarij, and Shl'ls centered. 
And, since the locus of the charges brought against the Sunnis by their opponents, 
especially the Shl'ah, was that they had erred upon given occasions, as, for example, in  
recognizing the election of Abu Baler or in acknowledging M u'awiyah, the Sunni jurists 
were inevitably forced into arguments in  defence or condonation of the actual historical 
process. The Sunni scholars obviously could not admit any principle which might lead to 
the conclusion that the Jama‘ah. the community in  being, had fa llen  into sin, with the 
corollary that a ll its  religious and judicial activities were void. Gibb, "Al-Mawardi’s 
Theory," 154; Watt, Political Thought 102.

110Bannerman, slam in Perspective 67-68; Lambton. "The Persian Theory," 128; 
Gibb, “Al-Mawardi's Theory,", 152-153; Watt, Political Thought 101.

11 ^Rosenthal, Political Thought 27-28; Gibb, '*Al-M awardi's Theory", 152; 
Lambton, Scare and Government 87.

1 l2The declining power o f the Buwayhids in the beginning o f the fifth/eleventh  
century, because of internal conflicts and insurrections in the army and because o f  
Mahmud of Ghaznah's solicitations for the 'Abbasids, made the Caliph al-Qadir and h is  
son al-Qa'im aspire to regain the lost glory o f their forefathers. The first step in  this 
direction was the legal definition and exposition of the powers and prerogatives o f the  
Caliph which had w ell-nigh been forgotten  and had fa llen  in to  oblivion. S ee  
Muhammad Qamaruddin Khan, "Ai-Mawardi," in M. M. Sharif ed. and intr., A History of 
Afuslim Philosophy. 719-720.
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community is obligatory. The imam ate is filled by  election, that is carried out by qualified 

electors. This elective principle of the imam ate is obviously opposed to  the ShTite claim 

of bequethal or divine nomination. The im am ate is established by a  contract ( cabd ) 

between two parties: the imam and the jams'zb. To be able to rule efficiently and to 

defend the faith, the imam must satisfy seven conditions: radalah (justice), cilm „ 

knowledge of tradition; be physically and m entally fit; courage and determination; and be 

a descendant of the Quraish tribe.113

Al-Mawardi's important contribution to political thought was that he gave a 

detailed account of the administrative m achinery of the Government of his time, and 

defended the position of the caliph. He considered the caliphate o f the contemporary 

Abbasids as a caliphate in  the full sense. The earlier view that the true caliphate had 

ended with the first four Rightly Guided Caliphs (al-Khulafa3al-Rashidun) was 

henceforth abandoned and replaced by the view that there was only one caliphate 

stretching from Abu B akr's caliphate right down to contemporary caliphs. including b ocb 

TJmayyads and 'Abbasids.114

Al-Ghazall (1058-1111 C. E.), another of the leading thinkers and theologians of 

Islam, argued that the caliphate is a permanent necessity. The imamah is necessary 

because it is of advantage and keeps aw ay damage in  the world. I t is  also an

113Khan, “Al-Mawardi," 720-721; Gibb, "Al-Mawardi's Theory," 155-156; 
Rosenthal, Political Thought, 28-29.

114It should be pointed out, however, that al-Mawardi’s effort to preserve the 
position of the caliph was justified by po litica l expediency. N evertheless, he extended 
illegal concessions to the contemporary Amirs even though he admited that these 
concessions were contrary to the principles o f the law. He justified these illegalities on  
two bases; first, that necessity dispenses with stipulations which cannot .be fulfilled , and, 
second, that fear o f injury to public interest justifies a relaxation o f  conditions. Khan, 
"Al-Mawardi," 730-731; Khalidi, Classical Arab Islam, 111; G ibb. “Constitutional 
Organization,", 19-20. Beside by form ulating his political theory on the basis o f  
historical facts and not indulging in empty speculation, it also should be pointed out that 
Ai-Mawardi failed to offer a philosophical conception of the State. He did not discuss the 
meaning, scope, jurisdiction, and obligations o f the State, gave no conception of 
sovereignty, and was completely ignorant of the idea o f a constitutional theory. Thus, 
lack of this idea not only reduced the value o f his work, but also adversely affected the 
later development o f Muslim political thought. See Khan, "Al-Mawardi," 731; Lambton, 
State and Government; 84; Gibb, "Al-Mawardi’s  Theory," 155.
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indispensable institution of Muslim life demanded by die ijma* of the co m munity , after 

the death of Muhammad, when the maintenance of the religious and political order made 

the immediate investiture of the imam imperative. He sim ilarly contends that the will of 

the Prophet was the source of the concensus of the community.115

Al-Ghazali’s attempt to defend the 'Abbasid caliphate against the rising

opposition of the Badniyyah and others who recognized the Fatimid caliphate, made him 

bestow the 'Abbasid caliph with a  legitimacy that he based on Fiqh. But, since real 

contemporary power was exercised by the Seljuq sultan, he was also forced to legitimate 

the position of the Sultanate in his theory of the Caliphate. In his view, the Caliph, in  

order to execute the requirements of the Shan'ah has to cooperate with the actual holder

Although Al-Ghazalx legalized the function of a government built by brute 

military force, such as that of the Seljuqs. and urged the community of the faithful to 

obey even an unjust ruler, he maintained the essentials of the traditional Islamic theory 

that the source of all authority in Islam is the Sharî ah. In his conception of the Caliphate 

there are three elements: the Caliph, the Sultan, and the 'u iam a\ each corresponding to 

some aspect of the authority behind Islamic government, and each performing a function 

required by that authority. Each of the three parts of the Caliphate also represents one of 

the maj or elements of political power in  the Sunni community 117

l l s His argument is  chat the Prophet's purpose was ultim ate happiness for his 
community and chat to secure this end both life  and lifehood must be protected. Hence the 
appointment of an Imam is  therefore obligatory. Rosenthal, Political Thought, 39-40; 
Leonard Binder, "Al-Ghazail," in M. M. Sharif, ed. and intr., A History of Muslim 
Philosophy, 179.

element of the authorized Caliphate, and that the sultan is the guardian of religion. Al- 
Ghazall said that din (religion) is Che foundation and sultan is  the guardian. By sultan 
he means earlier "authority, power”, and not "the man in  power, the ruler”. Later he 
defined the sultan as the man in control of affairs who owns allegiance to the imam and 
grants him his prerogatives. See Rosenthal, Political Thought 39 and 43: Binder, ”-41- 
Ghazall," 778-781.

l l 7 Binder, "Al-Ghazali,” 784-785: Gibb. "Constitutional Organization." 19-20; 
Rosenthal, Political Thought 42.

11 ^Moreover, he maintained chat the function of the Sultanate is an essential
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Badr al-Dln. ibn Jama'all (1241-1333 C. E.) follows suit and further develops, i a  

his treatise devoted to constitutional theory and administrative law, the views previously 

expressed by al-GhazaiLl 18 He was also effective in adapting Sunnite political theory to  

the situation created by the destruction of the 'Abbasid caliphate of Baghdad in 1258.119 

He departed from ai-Mawardi and earlier jurists, first by including designation of a  

successor by the reigning imam in  the method of election, and second, by recognizing efe 

jare. usurpation. He actually ruled that if  one usurper was overcome and vanquished by  

another, the first is to be deposed and the second to become imam in his place, "for the  

reasons of restoring and preserving the unity of the Muslims.1*120

Ibn Taymlyah (b. 1263 C. E.), was among the most vigorous critics of th is 

doctrine. He tried to escape from the vicious circle in  which Ibn Jama'ah and h is  

predecessors were caught, by concentrating on the Shari'tib and its relevance to the life  

of the community. Thus. IbnTaymiyah became renowned for his effort to cleanse Islam 

of the accretions of heresy, deviations, and abuses that had stuck: to it, and to preach a  

return to the purity of early doctrine and practice-121

In contrast to other Islamic political thinkers, IbnTaymiyah opined that there is  

no basis in the Qur’an or the Svmmh for the traditional theory of the KMIafah or th e  

divine theory of the Imhmah. Rather, he visualised Islam as a social order where the law  

of Allah must reign supreme. As a result he was not interested at all in  the state and its  

formation, but simply accepted the state as a religious necessity. According to him, any

118Rosenthal, Political Thought 43.
119Watt. Political Thought; 107; Gibb, "Some Considerations on the Sunni T heory  

of the Caliphate," in  Studies on the Civilization 143.
12CThis doctrine, which amounted in effect to a complete divorce of the imam ate 

from the sharlcah and the abandonment of the Law in  favor of a secular absolutism, 
according to Gibb, was an obvious contradiction, which could not be accepted by the  
general Community o f M uslim s. R osenthal. Political Thought 44 -45 ; G ibb . 
"Constitutional Organization." 23; Gibb, “Sunni Theory," 143.

12Rosenthal, Political Thought 51-52; Gibb, “Constitutional Organization," 23.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



60

form of government where the authority of the Shan'ah reigns supreme, can b e accepted 

as a valid Islamic state.122

In addition, he rejected the web of juristic arguments regarding the single 

caliphate. There is no obligation, according to him, whether in  the Qur'an, the Sunnah, 

or the ijmifof the Companions, upon all Muslims to recognize such a single caliphate as 

the only valid form of government. Thus, Ibn Taymiyah rejected the theory cf political 

universalism which was so central to Muslim political thinking from the time of al- 

Ashcarl onwards but which had become by his age a polite fiction—not to m ention 

hypocritical and dangerous. In its place, he proposed a more realistic and viable theory 

based upon acceptance of the evident geographical and political division of the Muslim 

world.123

Ibn Taymiyah was also instrumental in  changing the center of gravity from the 

khzlkfah (caliphate) and the khalifat to the community ( ummah), whose life must be 

regulated by the divine law. He said that the administration of the affairs of human beings 

is one of the greatest obligations of religion; and that religion cannot exist without it. His 

argument rests on two premises: first, the nature of religion ( din ) demands chat there 

must be an organized social order where it may function properly. Second, the institution 

of the imarah (authority, imamah) is a religious obligation.124

122According to Qamaruddin Khan Ibn Taymiyah's contention is not that the 
Qur’an does not enjoin on the believers to establish an ideological state, but that it g ives  
no fixed constitution of any kind. And although there is  no express command to institute 
the imSmah its immediate necessity and obligatoriness are prescribed within the scope of 
the important Qur’anic injunctions. Consequently, when Muhammad was commanded to 
establish his prophecy , his com m ission primarily included the establishment of the 
imamah Qamaruddin Khan. The Political Thought of Iba Taymiyah (Delhi: Adam  
Publishers & Distributors. 1982), 63.

123In short, he suggested the principle of cooperation, both in the national and 
international polity  o f M uslim s, and illustrated the n ecessity  o f  finding a new  
relationship between the Ummah and the Shaticah . Khan, Ibn Taymiyah, 183-184; G ibb, 
"Constitutional Organization," 23-24.

124Tbe Prophet has ordered his ummah to appoint their administrators to govern  
their affairs and has ordered the administrators to return the trusts to whom they are due 
and to adjudicate with justice when they sit in judgment on them. Rosenthal, Political 
Thought, 52; Khan, Ibn Taymiyah 29-32; Lambton. State and Government 146-147.
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Ibn. Khaldun (1332-1406 C. E.) was an  exception among the jurists or political 

theorists writing on the state, and has been hailed as one of the first to attempt a scientific 

study of the state and society. For example, he  propounded a theory on the power-state 

which transcended the opinions generally held in  the Middle Ages. Moreover, his 

realistic approach to human beings made him  recognize the desire for power and 

domination as the principal driving force for human action. Together with his impartial 

sense of observation, this living heritage enabled him to deduce a general law which he 

applied to the whole of human civilization-125

For Ibn Khaldun, Islam, in  the form of the kbilafab, is the choicest fruit of a God- 

guided and God-centered human association. According to him, it is the ideal and the 

best way to the fulfilment of human destiny, and to the attainment of happiness in  this 

world and in the world to come. He was not concerned with the individual believer but 

with the human group, which he saw as the creator of culture and civilization in  the 

natural and necessary framework of a state built on power and maintained by the force of 

law and arms under a single sovereign ruler.12 6

His political theory is part of his description of Cumcaa in the specific sense of 

“civilization". The close connection between civilization and politics as the art of 

government is apparent from  Ibn Khaldun's terminology; for example, cumraa is  

synonymous with madaalyab and hadarah, settled urban life (as distinct from badawah, 

rural life). ffadanib in  turn is equivalent to tnmaddun, to live or become organized in  a 

city (madlnati) in the sense of the Greek pads.127

l25Lambton, Scale and Government, 152; Rosenthal, Political Thought 84-85; 
Watt, Political Thought 107. Ibn Khaldun studied the Qur’an and Qur’anic sciences, the 
traditions, jurisprudence and the political sciences and was thus aware of the different 
approaches of the jurists and the philosophers towards to the study of human beings and 
societies. See Lambton, State and Government, 1 5 2 .

12^Rosenthal, Political Thought 85-86.
127Rosenthal. Political Thought 84; Ibn Khaldun, The Muqaddimah: An 

Introduction to History, 2d ed., Bollingea Series XLIII, trans. Franz Rosenthal, v o l. 1, 
(Princeton: Princeton University Press. 1980). Ixxvi.
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Ibn. Khaldun distinguishes between three kinds of states according to their 

government and purpose: szyasah duuyynh, government based on the divinely revealed 

law {Shaiicafiy, szyasalz 'aqfiyah. government based on a law established by human 

reason; and siyasahmadanivyali government of the ideal state of the philosophers, i. e. 

the Utopia (madumh fadilah) of Plato's Republic.128 The state as such is the natural 

result of human life which requires association (t/hmiT) and organization, for human 

organization is a must since "Every human being is a citizen by nature." In other words, 

associacionis indispensable for civilization (Madamyyali) to exist.129

Ibn Khaldun illustrated the importance of casablyzh and economics in  politics. 

He opined that royal authority continues in a particular nation until the force of the group 

feeling ( casad/yah) of (that nation) is broken and gone, or until all its group members 

had ceased to exist. According to him, even religious propaganda needs group feeling.130 

Meanwhile the significance of economics is shown in his effort to illustrate that for a 

sovereign to maintain his independent rule, the absolute monarch must rely on an army 

which requires considerable sums of money which he must raise through taxation and 

often through active participation in  trade and industry. After a period of expansion and 

wealth leading to luxury and ease of living. the inevitable decline will set in. forcing him 

to take measures for self-preservation which will inevitably alienate his subjects, harm

I28Rosenthal, Political Thought 86.
12R osenthal. Political Thought 86.
130 cAsabiyah is a common bond which encompasses both the ties o f blood and 

family tradition instrumental in  creating a sense of solidarity and mutual responsibility, 
and the common outlook which shows itself in united action and serves as an important 
driving force in the formation of states and dynasties. The term rasabiyah itself was not 
coined by Ibn Khaldun. As a pre-Islamic word, it was used to indicate a kind of "making 
common cause with one's agnates", which m ight lead to "blind support o f one's group 
without regard for the justice of its cause”. With the advent of Islam, 'asabiyah and its 
bad manifestations were strongly condemned and Muslims were called upon to get rid of 
such backward tribal and group bias. Ibn Khaldun was aware of the Islamic stand against 
casabiyah and tried, for the sake of his theoretical reasoning and later rationalizations, to 

approach it from another point of view in an effort to explore mutual grounds on which 
Islamic principles and casabiyah can meet. For a thorough discussion of the concept of 
‘asablyah see RabT, The Political Theory passim, especially 48-69; Lambton, State and 
Government. 167-173; Ibn Khaldun, The Muqaddimah, 296-299 and 320-327.
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them in their economic activities, and bring about the rum  and destruction of his dynasty 

and eventually of the state itself.131

Ibn Khaldun, like the other Muslim jurists of his time, was concerned with the 

problem of reconciling the ideal demands of the Shan'ah with the facts of history.132 

The careful reader, Gibb points out, will note how he drives home the lesson, over and 

over again, that the course of history is what it is  because of the infractions of the 

Shan'ah by the sin of pride, the sin of luxury, and the sin of greed.13 3 Even in  economic 

life it is only when the ordinances of the Shan'ah are observed that prosperity will 

follow.134

4. The Political Thought of the SM'ah

The main doctrine of Shiism , namely that the imamate is the foundation of faith, 

has not changed considerably over the centuries.135 The Orthodox Shlcites {hhna 

'Ashariyah orlmamlyah) believe that the Imamate had descended from Muhammad, the 

Prophet, to eAli and his eleven descendants. The line of designated Imams came to an 

abrupt end in 874 C. E., when the Twelfth Imam, Abu al-Qasim Muhammad ibn Hasan

13 ^ o  Rosenthal s knowledge, Ibn Khaldun was the first medieval th inker to see 
the importance of economics for politics and for the whole life of any society organized 
in a state. See Rosenthal, Political Thought 90: R a b i\ The Political Theory, 35-37;  
Lambton, State and Government. 175 -1 7 6 .

132Gibb, “Structure ~f R e lig««™« rT“h'mght 4a- *slam." in  Studies on the 
Civilization, 173. Rosenthal observes that Ibn Khaldun gives religion (chat is, in  practice, 

the Sharicah of Islam) if  not the first at least a very important place in  the existing state. 
His inquiry into Islamic history and his experience o f  the contemporary Muslim states in  
the Maghreb taught him that there is  always a gap between the ideal demands o f the ideal 
Sharirah and political reality. See Rosenthal. Political Thought 99 and 92-102.

133Gibb, “Structure of Religious Thought”, 173; Ibn Khaldun, The Muqaddimah 
378-380 and 424-426; Rabx', The Political Theory, 94 and 98-99; Lambton, State and 
Government 177.

134Rosenthal, Political Thought 92; Ibn Khaldun, The Muqaddimah 4 2 6 -4 2 8 ;  
Lambton, State and Government 177; Gibb, "Constitutional Organization," 13-14.

135Lambton, State and Government 224; ‘Allamah Sayyid Muhammad H usayn  
Tabatabal, Shiite Islam 2d ed., Trans, and ed. Seyyed Hossein Nasr (Albany: State 
University of New York. 1977), 186. In explaining the position o f the Imam Ja'far al- 
Sadiq, the sixth Imam made repeated declarations in  unequivocal terms declaring the 
Imamate to be a covenant between God and humankind, and the recognition o f the Imam 
to be the absolute duty of every believer. See S. H. M. Jafri, The Origins and Early 
Development 294.
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disappeared. According to Shi'l doctrine, the twelfth Imam, went into an occultation 

which consists of two periods, short (sughrif) and long (Rz/bra). They also believe that 

at an appropriate time he will return as the Mahdl, the man 'guided' by God to set all 

things right.136

The theological and political doctrines of Ithna eashari-Shicism  refused to  make 

legitimate any Muslim government established after the death of the Prophet, except that 

of the first Imam ‘All b. eAli Talib. The doctrines of Ithna eashari-ShTism were 

formulated by three great ShlT culam a\ namely, Abu Ja'far Muhammad b. Ya'qub al- 

Kulayni (d. 328/939),137 Ibn Babuyah al-Saduq al-Qum m i (d. 381/991), and 

Muhammad ai-Hasan al-TusI (1067). All these scholars lived under the Buyids and were 

highly esteemed by the Ithna eashari Shi'ah down to the present day. Writing during the 

occultation of the Hidden Imam the Shi'l jurists did not feel the need, which ai-Mawardi 

had felt, to justify the state. Rather, in the absence of the Imam, all government, even if 

the holders of actual power were Shi'is, was regarded by  them as unrighteous by the 

Shi'l culam a\ Thus, they felt no responsibility for the conduct of political affairs or the 

need, as had al-Ghazall, to legitimate the power of the temporal government. Rather, they

136Syed cAbid ‘AIT cAbid, M.A., "Political Theory of the Shi'ites," in. M. M. 
Sharif, ed. and intr., A History of Muslim Philosophy 735; Watt, Political Thought 111. 
Prof Watt tried to discover the significance o f  the Lesser and the Greater Occupations in  
actual political terms. See W. Montgomery Watt, “The Significance of the Early Stages of 
Tmami Shlcism .“ in  Nikki R. Keddie, ed., Religion and Politics in Iran: Shiism from 
Quietism to Revolution (New Haven and London: Yale University Press, 1983), 22-30.

13 7A1-Kuiaynl completed his al-KSfT fi Urn af-Dzh, the earliest’ of the Poor Books 
of Ja'fari fiqh and an authoritative ShTl compilation of Hadlth comparable to that of 
Sahih of Bukh2ri. It contains an exposition o f  the theory o f the Imamate in a special 
section, the Kitffb al-Hu/fah (the "Book of Proof"), significantly placed in  the part 
dealing with the Usui and imm ediately follow ing the Kitab al-Tawhid (the "Book of 
Unity of God"). He centered his polem ic on the subject of the legitim ate and just 
governance and the authoritative legislation directed against other Islamic schools of law 
outside as w ell as w ithin ShTism and underlying the discussion o f  every aspect of 
jurisprudence. See Joseph Eliash, "The Ithna cAsharI-Shici  Juristic Theory of Political 
and Legal Authority," Studia Islarnica vol. 29 (1969): 18.
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awaited the coming of the Kingdom, of God upon earth (the return of Mahdi, the twelfth

In.zsaz).138

The later ShiT culam a\ Najm al-Dln Jacfar bin Yahya (d. 1277) and Hasan ibn. 

'AH ibn al-Mutahhar al-Hilli (d. 1325) who lived under the Mongol Hfchaos, added little 

to the works of earlier writers in  the field of political theory. And. even when the ShTism 

of the Ithna 'Asharl rite became the official religion of the state under the Safavids, the 

exposition of Muhammad Baqir Majlis! (d. 1699) and others did not materially modify 

the Shf! theory of state. Indeed, the religious institution under the Safavids was from the 

beginning subordinate to the political institution.139 One must note that the concept of 

the Imam ate, in relation to prophecy, forms the basis of the Ithna 'ashari-ShiH legal and 

theological notion that unites the authority of the Shancah with that of the Imam. The 

living Imam is considered to be the living entity of the infallible divine law, its 

interpreter-maker and executor.14 0 Before the foundation of the Islamic Republic of Iran 

in 1979, the Ithna cashari-ShieI doctrine of the Imamate had not served juristically to 

enhance or justify the position of the Ithna cashari-ShieI ruler despite the existence of an 

Ithna 'ashari-Shi'i sovereign state for more than four centuries in  addition to the various

l38Eliash, "Ithna ‘AsharI-ShicI Juristic Theory," 17-19; Ann K. S. Lambton, "A 
Reconsideration of of the Position o f the Marja' al-Taqlld and the Religious Institution," 
Scuefj'a Islamica vol. 20 (1964): L15

l39Eliash, "Ithna 'Ashari-ShlT Juristic Theory," 17-19; Lambton, "Marjac a l-  
Taqlid," 115-116.

l40The Ithna casharI-ShIcI jurists came to the conclusion that it was incumbent 
upon God not to discontinue the m ission to humankind after Muhammad's death. They, 
thus formulated the doctrine o f the Imamate as a position occupying the place of prophecy, 
carrying on its  function excep t in  the matter of divine inspiration without a 
mediator, waAy. Eliash, "Ithna Cashari-Shici  Juristic Theory." 23.
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earlier Ithna eashari-ShieI regimes. Ithna Cashari-Shi'lsm conceives of no authority 

exercised by a human being as being divine and no legislation infallible, until the return 

of the Mahdl.141

l4 IEven in the concept o f Wilayat-i faqih, the rulership of a faqih or juristconsult 
is believed to be the representative of the Hidden Imam (na’ib al-imam). Thus, the 
position of the faqih is temporary that is as the custodian of the community in the absence 
of the Imam. But, the concept o f W ilayat-i faqih has been interpreted in various and 
contending ways over the course of time. See Hamid Enayat, "Iran: Khuinayni's Concept o f  
the 'Guardianship of the Jurisconsult1." in  James P. Piscatori, ed., Islam I jz  che Political 
Process, Published in association with The Royal Institute o f International Affairs 
(Cambridge: Cambridge University Press, 1983), 160-165; Nikki R. Keddie, Iran and che 
Muslim World: Resiscance and Revolution (New York: N ew  York University Press, 
1995), 169; Shahrough Akhavi. "Contending Discourses in SblT Law on the Doctrine of 
Wilayat al-Faqlh," Iranian Scudies vo l. 29 . no. 3-4 (Summer/Fall 1996): 229-268; 
Ahmad Moussavi, "The Theory o f Vilayat-i Faqih': Its Origin and Appearance in S h i'ite  
Juristic Literature." in  Mumtaz Ahmad, ed .. Scare. Politics and Islam (Indianapolis: 
American Trust Publications, 1406/1986), 97-113.
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CHAPTER HI

ISLAM  AND THE DEMAND FOR PAKISTAN

Islamic political thought in  the modem period, is part and parcel of Islamic 

responses in  general toward European domination, and a response toward cultural, 

political and economic problems facing Muslim societies.1 By the end of the nineteenth 

century, many Muslim territories were under direct European control, and much of the 

Muslim world was dominated by  the West. The basis for this European capacity for 

domination was the transform ation of Western society through the processes of 

modernization.2 Nevertheless, i t  can also be said that Islamic political thought at the turn 

of the century is still entrenched in previous political theories. These early and medieval 

theories, as we have already seen in  the previous chapter, sought to endow changing 

realities with doctrinal legitimacy. Consequently, modem Muslim scholars do not seem 

to have fully accepted the concept of the nation-state and have generally withheld 

doctrinal recognition and legitimation, although tacitly accepting the reality.3 The results 

of this interaction between the responses to Western dom ination and a fidelity and

1 During the latter half o f the nineteenth century, there emerged a generation of 
Islamic reformers such as Jamal al-Dln al-Afghanl (1838-1897) and Muhammad ‘Abduh 
(1849-1905) who sought to unite and strengthen Muslim communities through a reform  
of Islamic belief, culture and society. They advocated a reinterpretation and reformulation 
of their Islamic heritage to respond to the political, cultural and scientific challenge of the 
West and modern life. See John L. Esposito, Islam and Policies 3rd ed.. Contemporary 
Issues in the Middle East (Syracuse: Syracuse University Press, 1991), 45-47; Abdullahi 
Ahmed An-Nacim , Toward an Islamic Reformation: Civil Liberties, Human Rights, and 
International Law (Syracuse: Syracuse University Press, 1990), 4.

2John Obert V oli, Islam: Continuity and Change in the Modern World 2nd ed. 
(Syracuse: Syracuse University Press, 1994), 5  and 84.

3 Muhammad Rashid R ida (L865-1935) for exam ple, although advocating the 
ultimate restoration of the universal caliphate and a transnational Islam ic community, 
accepted the reality of the new separate Muslim states, the importance of Muslim unity, 
and the need to avoid anything which might weaken that unity and make Muslims even 
more vulnarable to continued European rule. See Esposito, Islam and Politics 64; Patrick 
Bannerman, Islam in Perspective: A Guide to Islamic Society, Politics and Law (London 
and New York: Routledge, 1988), 80.
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continuity of the Muslim tradition., was influenced by local conditions, which formed the 

third dimension of modern Islamic history.4

There are at least two characteristics of modernity which are related to Islamic 

politicalthought: firstly, the emergence of sovereign nation-states as legally defined 

entities in a global political system, and secondly, secularization and trivialization of 

religion and the use of the spiritual for profane purposes, as well as the removal of 

religious concerns from politics and economics. Secularization may be defined as "the 

process of emancipation of certain areas of social, cultural and political life from the 

dominance or control of traditional religious ideas; it has been both a contributing factor 

in  modernization and a result of it" .5 These developments are the main questions faced by 

Muslims, as reflected in modern Islamic politicalthought.6 This chapter will deal mainly 

with the concepts of Islamic state and nationalism as formulated by modem Muslim 

thinkers: and secondly, it will deal with the origin of Pakistan, the development of 

Muslim nationalism in India, and the creation of Pakistan.

A. Modem Islamic Political Thought

The following part will deal with the concept of the Islamic state as formulated by 

Rashid Rida, since his model of a modem Islamic state has been adopted by various 

Islamic movements seeking to establish Islamic states throughout the Muslim world; and 

the views of 'A ll cAbd al-Raziq who opposed Rida’s views on the caliphate and 

repudiated the traditional Islamic religio-political position. The present writer will also 

discuss the concept of nationalism in both the Arab countries and Iran. He will focus 

mainly on those thinkers who witnessed the abolition of the Ottoman caliphate in  1924, 

because i t  was only after the abolition that Muslims started facing severe problems

4V oll, Islam, 5  and 149; Bannerman. Islam la Perspective 77.
^Andrew Rippin, Muslims: Their religious beliefs aad practices v o l. 2: the 

contemporary period (London and New York: Routledge, 1993), 12-13.
6Cf. Erwin I. J. Rosenthal, "Some Reflections on the Separation of R eligion and 

Politics in Modern Islam," Islamic Studies vol. 3 (September 1964): 250-251.
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concerning the justification and reconciliation, of the contemporary status quo with its 

separate Muslim states and the universal or transnational Islamic community, as well as 

the place of Islam in  the modem national state.

1. The Concept of the Islamic State

The abolition of the Caliphate by the decision of the Grand National Assembly of 

Turkey in  1924 had one subsidiary, doctrinal result: it introduced the idea of the Islamic 

state as an alternative to the Caliphate.7 The founding theoretician of that concept is the 

Syrian-Egyptian scholar. Muhammad Rashid Rida, the spokesman of the SalaSpah 

school of Egypt.4 As a direct disciple of cAbduh, Rashid Rida has exercised great 

influence in shaping the activist ideology of the Muslim Brotherhood {al-Ikbwan af- 

Muslimun), the Jamiicat-i-lslaml and others in  the Sunni-Muslim world. Rida, like his 

teacher and mentor, eAbduh. was concerned with the reinterpretation of Islam in light of 

modem thought.9 Rida's political thought and program are summed up in  his book AI- 

Khilafahawal-Lnamatal-Tfzma ("The Caliphate or Supreme Imamate") published in 

Cairo on the eve of the abolition of the Caliphate. His concern was to reassert the 

temporal as well as religious significance of the true Caliphate and to  demonstrate the 

fitness of the institution for the political requirements of the modem age. Moreover, his 

thesis provides an instructive starting-point to gauge the degree to which the modem 

concept of the Islamic state has changed from its earlier spiritual character to its present, 

totally political nature.10

7Hamid Enayac. Modern Islamic Political Til ought. Modern M iddle East Series, 
die Center for M iddle Eastern Studies, the University of Texas at Austin (Austin: 
University of Texas Press, 1982; 3rd paperback printing, 1991), 52 and 69.

4See note 3.
9See Enayat. Modern Islamic, 69-70; Ziaudin Sardar, Islamic Futures: The Shape 

of Ideas to Come (London and New York: M ansell Publishing Limited, 1985), 132-133.
I0M alcolm H. Kerr, Islamic Reform.' The Political and Legal Theories of 

Muhammad cAbduh and Rashid Rida (Berkeley and Los A n geles: University o f  
California Press, 1966), 158; Enayat, Modem Islamic, 70; Sardar. Islamic Futures 133.
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There are three important issues which Rida dealt with in  the Ktelafak; (1) 

Community sovereignty; (2) power, authority and necessity; (3) spiritual and temporal 

authority. Concerning community sovereignty, he discussed traditional and rational 

arguments on the obligatory nature of the idulafah. He also considered the aM al-dall wa 

ill- caqd (literally: the people with power to bind and to loosen) as the legitimate 

representatives of the Community, and established an  identity between them  and the 

Community as a whole, whetherthe latter is termed jamltah or ammaty1 Eventually he 

argued, along with most traditionalist and modernist Muslim scholars, that once the 

principle of sdura or consultation between the rulers and the ruled, and the provisions 

laid down by the juristconsults on the right to resist injustice are implemented, democracy 

will be ensured for Muslims.12

In dealing with the issues of power, authority, and necessity, Rida, disagreeing 

with the classical theorists, sets forth his account of the structure of the Caliphate with an 

entirely different purpose and set of assumptions in mind. Rather, he seeks to provide the 

basis on which the “true" Caliphate can be restored in  the present day. Moreover, he is 

not concerned with defending the historical record of the various Sunni caliphates after 

the RasMdua and in  fact challenges the legitimacy of the Umayyads, Abbasids, and 

Ottomans.13

There are two Imamates according to Rida: the duly constituted Imamate, in 

which deposition can only be for cause, and the Imamate of necessity. This latter 

comprises two sub categories: The first occurs, when it is not feasible to m eet all the 

requirements of the Imamate either with regard to the qualifications of the candidate or to 

the functions of his office and scope of his jurisdiction, so that an imperfect solution

133.

1 ^ err, Islamic Reform 159-161.

l2Kerr, Islamic Reform. 163: Enayat. Modem Islamic 77; Sardar, Islamic Furores

13Kerr, Islamic Reform 168.
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must be voluntarily accepted; and second, when the office or its functions are usurped by 

force. In the former case the usual rules of deposition only for cause apply; while in  the 

latter, no obedience at all is due, and it  is a  duty to overthrow the ruler a t the first 

opportunity.14

Whether power or authority logically precedes the other, Rida sought to strike a 

balance between ignoring the fact of power, or under the guise of necessity, declaring in 

so many words that might made right, as the classical theory argued. Alas, he did so 

rather indiscriminately and ineffectively due to his failure to be specific enough in 

identifying the precise procedures and requirements of the Imamate. In discussing 

whether those holding de facto power are obliged to defer formally to a caliph whose 

authority is only nomina l , he solves the problem by declaring that if  in  fact they did defer 

to him, then he would indeed thereby hold real power and would not be only a nominal 

ruler.15

In his discussion of spiritual and temporal authority', Rida wrote at length of the 

political sovereignty of the representatives of the Community, the ahlhall wa al-*aqd 

whom,he believed,musthave the abilityto interpret and apply the Shatf'ah in the spirit 

of early, pure Islam and in  conformity with the requirements of the age.16 Meanwhile the 

function of the caliph, as their nominee, is to direct the common affairs of the Community 

and to serve as the chief interpreter of the law. According to him, the function of the 

caliph is to protect the Faith and its adherents and to enforce the ordinances of the 

Shaneah. He is not empowered over the people in  religious matters nor has he

14Kerr, Islamic Reform, 169.
l5 Kerr, Islamic Reform, 171.
16rc w ill be recalled that this cerm includes che cU lam a\ which in  the present 

context means the juristconsults or the jurists, who, according to Rida, should possess, in  
addition to a thorough grounding in  the traditional sources of the Sharf'ah , a live ly  
critical mind for independent judgment. What should distinguish them, however, from 
ocher experts in  the application of the Shari *ah is  their moderation: they must strike a 
balance between che Westernized 61ite and the hidebound, dogmatic, orthodoxy. See 
Enayat, Modem Islamic 80.
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independent authority to determine the shar'i ordinances for them. Rather, his task is 

only to maintain order and enforce the law. Thus for Rida, the caliph's power is civil and 

subject to consultation, not absolute or exclusive.17

Rida further emphasized the importance of the Shari'alr as the supreme law of 

the Islamic state. Inhis view, Islam has required the caliph to act in accordance with the 

revealed Law and has forbidden him to legislate in  his own right. Moreover, the Sbari'ah 

must be preserved or revived in its proper fo rm , and civic rule ĥokumah madamyah) 

must be enforced with proper legislation in  order to survive and function properly. The 

term he uses for legislations is isbcita* which means both the actual law-making and the 

ability to deduce laytŝ fszinfrat) from the S3aifcab. This last category includes the whole 

realm of political, administrative, financia l , judicial. and m ilitary organization- In addition, 

he stresses that the essence of these rules is their adaptability to meet the exigencies of 

every time and place, and to fit the religious and political characteristics of every nation. 

The final criterion, however, against which such laws should be judged remains the 

Sfian'cih

In sum, one can deduce that the main pivot of the Islamic state, according to Rida, 

is the ShatzraA. The broad ideological orientation of such a state, contrary to what is 

suggested by the label of Rida's own brand of reformed Islam, is not a total return to the 

origins of Islam but a return to those elements of early Islam ic  idealism which were 

untarnished by mundane, ethnic and sectarian prejudices. Furthermore, the political, 

social and economic affairs of the state should be regulated by a constitution inspired in 

its general principles by the Qur’an, the Tradition and the historical experience of the

I7Kerr, Islamic Reform I77: Erwin I. J. Rosenthal, Islam in the Modern National 
State (Cambridge: Cambridge University Press, 1965), 69.

1 ®Ia this legislation, ijtihad (independent legal judgment, effort or ability to 
deduce rules from sources) is an imperative attribute. It seems that Rida understands the 
SharFah to mean the divine law which exists in  the Qur’an and Sunnah See Kerr, 
Islamic Reform I77; Enayat, Modern Islamic; 78-79; Sardar, Islamic Futures 133-134; 
Rosenthal, Islam in the Modern National State 68.
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RasMdaa caliphs. Moreover, the political leader, Caliph or Imam o f the state, Rida 

argued, should be someone who has the capability of performing ljaMcf in  which he 

would be aided by a Council of Jurists. Indeed, the head of the state must be elected from 

this Council, modelled afterthe Electoral Council set up by 'Umar to find his successor, 

which itself represents all groups of Muslims. The head of the state thus has both 

political and religious authority and is one of the main spirits behind the legislative 

process of the country. Moreover, he is the head of all Muslims who are to obey him so 

long as his decisions conform to che principles of Islam and are in  che public interest.19

Rida's model of a modem Islamic state has been adopted by  various Islamic 

movements fighting to establish Islamic states throughout the Muslim world. The 

Muslim Brotherhood, based in Egypt, Sudan and elsewhere in the Middle East, has taken 

over the model, with various modifications in its attempt to establish the rule of the

l9The head of state muse have religio-spiritual authority, beside the political one. 
and the I s la m i c state must be based on the divine iaw (the Sdarlcaii) to which the head of 
state should conform. Rida thus states that true obedience is only due to God. and 
coercive power has been entrusted to the social body of the community. The head of state 
is only the personification of social unity *. He also distinguishes between the caliph's 
spiritual guidance and the spiritual authority of the Pope. The spiritual authority of the 
caliph carries no hint of infallib ility  or the suggestion of spiritual intercession. See 
Enayat, Modem Islamic, 81; Kerr, Islamic Reform. 184-185; Rosenthal. National State 
78-79; Sardar, Islamic Futures. 134.
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S&aa'aA on earth.20 In Iran, the same goal was achieved by a popular revolution which 

overthrew the Shah and gave an opportunity to the £ulama* to test out their theories.21

As opposed to Rida's theory on the Islamic state, cAIi eAbd al-Raziq (1888-1966) 

contested the views of not only the orthodox 'Uiama* but also modernists like Rashid 

Rida.22 In his principal work Al-Isfom fra usulal-hukm ("Islam and the Fundamentals 

of Government") he too made great use of the legal and historical antecedents of the 

Sunni political theory. In presenting his ideas, cAbd al-Raziq too contributed to a new 

Sunni consensus on the relationship between Islam and the m odern state. \Abd-aL- 

Raziq's book is based on two premises: first, that the caliphate is not inherent in Islam

^D uring the first decade o f  its existence, the Muslim Brotherhood concentrated o n  
moral and socia l reform, attracting popular support for their educational and social 
welfare projects. In 1933 Hasan al-Banna decided to move the center of activities to 
Cairo, where he devoted h im self to the organization and com m unication of the  
Brotherhood's m ission  and m essage. The Brotherhood developed into a well-fcn.it 
religious and political organization with a network of branches that were further d iv id ed  
into secret cells. In its goal to establish an Islamic state in Egypt, som e groups o f the 
Brotherhood turned to violent struggle . However, in the 1980s the Brotherhood in Egypt 
emerged as a respetctable opposition group that had demonstrated its ability to stand up to 
■'pharaoh'1 without resorting to terrorism. It had esteblished its credentials as a moderate 
Islamic organization, publicly  eschew ing v iolence and working w ith in  the po litica l 
system. From its  creation in 1954 the Muslim Brotherhood advocated the establishment of 
an Islamic political and social order through the adoption of an Islamic constitution based 
upon the Qur’Sn and the introduction of Islamic law. In 1977 the Brotherhood -- advocated 
the strategy of bringing about gradual change from below, from within the system which 
included greater involvem ent in the political process. See Esposito, Islam aad Politics 
133-134. 228-229 and 234-235.

21Ic is  noteworthy that in recent years, about half a century after the publication o f  
Rashid Rida's treatise, when som e Iranian ShlT leaders—the architects o f  the Islam ic  
Revolution—produced their in itia l ideas on an Islamic state as an alternative to
submission to tyrannies in anticipation of the return of the hidden Imam, there were
strong sim ilarities between their pronouncements and those of their Sunni counterpart: in 
both, the '[/lama* have prime resp on sib ility  for leading the popular struggle fo r  
establishing the new state,* iJciJtad is the main intellectual means o f  upholding and
reviving the the head of state is  distinguished more by his jurisprudential and
exegetical competence than his political skills: sectarianism is discarded in favour o f an 
irenic, 'unitarian' Islam just as nationalism is  deprecated in the name of universalism; and 
perhaps most important of all. resisting the cultural offensive of the W est is the implied 
objective of all political, educational and legal reforms. See Enayat, Modem Islamic 82- 
83; Sardar, Islamic Focuses 134.

22RSziq belonged to an influential fam ily whose members had taken an active 
part in the Liberal Constitutional Party. He studied at al-Azhar U niversity and went to 
England to study at Oxford shortly before the outbreak of World War I. He was a 
religious scholar and a judge in  the S&ari'alt court. See Kbadduri. Political Treads 215; 
Esposito, Islam and Politics 69.
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aad therefore not necessary; and second. that the separation b etween state and religion is 

based on the assumption that Islam, like Christianity, is a religion with a universal 

message. In support of the first premise, rAbd al-Raziq argued that the two authoritative 

sources of Islam—the Qur’an and Traditions—were silent on the matter. Moreover, the 

consensus of the community (i/iast), the material welfare and religious practices of 

Muslims give no ground for caliphal authority.2 3

As for the second premise which eludes to the separation of religious from civil 

authority, cAbd-al-Raziq argued that the Prophet exercised political power necessitated 

by the special circumstances of his time; but his action should not be taken to imply that 

he attempted to found a  state or that it was part of his religious mission, a mission which 

was “prophetic" and not "temporal." He further argued that the caliphate, even that of the 

first four caliphs, was simply  a political phenomenon. And, even though it  was 

established by Abu Bakr on the foundations of a religious call ( dacwab) . the state of the 

Arabs is dukumahmadamyad duavawfyad i.e. a political wordly government, that has 

nothing to do with religion and that succeeding generations came to believe that a 

religious significance was attached to this office—a significance which the caliphs found 

in  their interest to encourage.24

'Abd al-Raziq, however. faced several problems in proving that the Prophet’s rule 

or government was unpolitical. He had to admit that the Prophet 's nsalad or apostleship— 

so different from the mulk of his successors—demanded a certain quwwad (force) in 

order for him to fulfil the divine command ( qawf) and to see that people followed his call 

(da'trad). The Prophet had also engaged in  jidad, holy war, in  order to make his 

preaching prevail in  the face of Arab and Jewish opposition. eAbd al-Raziq stated, 

nevertheless, that religious propaganda is incompatible with the application of force, and

23Khadduri, Political Treads: 216; Enayat. Modern Islamic 62; Esposito, Islam 
and Politics 70; Rosenthal, Modern National 86.

24Khadduri, Political Trends 217; Rosenthal, Modern National 92; Enayat, 
Modern Islamic, 63-65; Esposito, Islam and Politics 70-71.
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that not a single prophet, he asserted, had recourse to the sword in order to win people 

over to faith in  God. Yet i t  is an undeniable fact that David, Solomon, and Muhammad, 

among others, had waged wars against the infidels.25

Enayat believes that cAbd al-Raziq s views revolve around two propositions: 

first, that political authority and government, however indispensable for implementing 

Islamic ideals, do not belong to the essence of Islam and specifically do not constitute 

any of its cardinal principles. Second, that Islam, if properly understood, leaves the 

Muslims free to choose whatever form of government they find suitable to ensure their 

welfare. The opposite belief that in  Islam, religion and politics form a unified whole, is 

wrong so far as it associates politics primarily with the Caliphate, or with the despotic 

regimes that have ruled the Muslims throughout history.26 Finally, cAbd al-Raziq s view 

is significant not only within its limited historical contact but also because it crystalized 

many of the issues that modem secularism raises regarding the nature of prophecy and 

the Prophet Muhammad's mission and, by extension, the meaning and purpose of 

Muslim life. Moreover, i t  strikes a t beliefs, practices, and institutions that have been 

integral to m ainstream Islam from its earliest period: the religio-political nature of Islam 

and the fundamental importance of the Shanca& in providing guidance and certitude in 

social life.27

25Rosenthal, Modern National, 92-94; Khadduri, Political Trends; 217-218.
25Enayat, Modern Islamic; 64-65; Khadduri, Political Trends 2 1 7 -2 1 8 ;  

Rosenthal, Modern National 98-99.
27Esposito, Islam and Politics 71; Khadduri, Political Trends 217-218. Rosenthal 

has raised a different objection that might be similarly levelled  against cAbd al-Raziq 
from an orthodox standpoint. This objection concerns the. relationship between state and 
law in Islam. The Imamate or Caliphate, he asserts, is incomprehensible and meaningless 
without recognizing the place and function of law in it. According to him, the student o f  
Islam from the time of the caliphate to the modem age is  aware that the question of a 
religious or a lay state depends on the role of the SAarl'al in  a state created by and for 
Muslims. The source (divine or human) and the extent of the law  of such a state determine 
its character. Consequently, the law in  force makes it a religious or a lay  state anyway. 
Rosenthal, Modern National 89 and 98-102.
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2. Nationalism.

In the history of political thought, the term nationalism sometimes refers to a 

movement for guarding a nation's independence and freedom in the face of an external 

aggressor, or to anintellectual assertion of a nation’s separateness and identity—or. in  its 

extreme form, of superiority over other nations.28 Muslim writers in  the nineteenth 

century, such asTahtawI, Nadim, Marsafi, and 'Abduh 29 understood the term primarily 

in the first sense, identifying it with the term patriotism, which although signifying a 

different concept, is related to the territorial aspect of the national identity.3 0

There were differences between Arab nationalism before and after World W ar I. 

Before the War, the Arab idea of nationalism was mingled with the idea of Islamic unity, 

and Arab nationalism scarcely aimed beyond the rehabilitation of the Arab race in  a 

multinational empire. A t the time, Muslim liberal thinkers, to advocate the idea  of 

nationalism, did neither demand that Arab lands be detached from the Ottoman empire 

nor indeed that religion be separated from the state. The Syrian eAbd ai-Rahman al- 

Kawakibi (d. 1902), the most radical Muslim thinker to attack Ottoman rule, called for 

the restoration of the caliphate from Turkish to Arab hands, but not for a  break in  

Ottoman unity.31 Moreover, he replaced pan-Islamism with pan-Arabism through his

28Enayat, Modem Islamic. 112. Richard Cottam. in terms of perception and o f  
value, defines that nationalism occurs when a large number of people perceive that they 
belong to a community that is entitled to and capable o f maintaining independent 
statehood and who grant that community a primary and the primary terminal loyalty. See 
Richard Cottam, "Nationalism in  the Middle East: A Behavioural Approach," in  Said 
Amir Arjomand, ed.. From Nationalism to Revolutionary Islam, Foreword by  Ernest 
Gellner (Albany: State University of New York Press, 1984), 29.

29Rifa'ah Badawi R afi‘ al-Tahtawi (1801-1873), ‘Abd Allah al-Nadxm (1844- 
1896), Husayn al-Marsafi, and 'Abduh were Egyptian thinkers before the collapse o f  the 
Ottoman empire. For their ideas on nationalism see Albert Hourani, Arabic Thought in the 
Liberal Age 1798-1939 (Oxford: Oxford University Press, 1962: Cambridge: Cambridge 
University Press. 1989), 69-83. 130-160, and 193-221.

30Enayat, Modern Islamic 111-112.
3 '■Even Christian thinkers like Najlb ‘Aziiri who advocated the liberation o f  the 

Arabs from Ottoman rule, accepted an attachment to Ottoman unity in  some form. They 
were ready to compromise their extreme nationalist view s so as to maintain solidarity  
with their Muslim compatriots. See Majid Khadduri, Political Trends in the Arab World:
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concentration on the Ummah as founded by the Arabs. The Arabs, he said, with their 

innate qualities such as pride, group solidarity, steadfastness and resilience in  the face of 

physical hardships, should pre-empt the Caliphate for them. And, like al-Afghani, he 

wanted, as an orthodox Muslim a thorough reform of Islam to m ake i t  impregnable 

against Western imperialism. According to him , the Ummah should be contracted to the 

Arabs. This notion is linked to his definition o f the Ummah as the sum of the individuals 

with a c om m on ancestry or watan, language or religion, and to his identification of the 

Arabs with the foundation and expansion of Islam to such an extent that he arrived at a 

complete identification of the Arab Islamic state with Islam as a religion.3 2

After the War, however, wih the collapse of the Ottoman empire and the gradual 

withering of the colonial system, Muslim peoples who achieved the status of nationhood 

began to favour the notion of patriotism, especially certain Arab writers. This marked the 

beginning of an ideological controversy among the Muslim intellectuals which is still 

continuing. It centered round the b asic contradiction betweennationalism as a time-bound 

set of principles related to the qualities and needs of a particular group of human beings, 

and Islam as an eternal, universalist message, drawing no distinction between its 

adherents except on the criterion of their piety. Under the impact of European ideas, Arab 

nationalism necessarily became liberal and almost secular in  character, since it  was 

reacting against the Islamic unity. The controversy over the secularisation of law and 

court procedure and the debate between "Islamist” and Western! sers about what kind of 

state and laws Muslims should develop also arouse.33

Consequently, the goal of Arab unity, embracing as i t  did large numbers of 

peoples of diverse characteristics and inhabiting a vast expanse of territories, and the 

intimate, subliminal association between Arabism ( 'urvbab') and Islam, became issues

32Rosenthal, Modera National, 121; Enayat, Modern Islamic, 56-57.
33Enayat, Modera Islamic 112; Rosenthal, Modera National 104; Khadduri, 

Political Trends 20.
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for Arab nationalists after the first World W ar. Amir Shakib Arslan (1869-1946) was a 

close friend and associate of Rashid Rida who devoted much of his life to the Arab 

nationalist cause and remained a convinced advocate of the Islamic nature of Arab 

nationalism. Like Rida, Arslan professed primary loyalty to Islam but, following the 

collapse of the Ottoman empire after World W ar I . he supported Arab nationalist leaders 

more strongly than Rida, particularly because he was opposed to European occupation of 

Arab lands. His view of nationalism was, accordingly, negative; and he rem ained at heart 

faithful to Islam and saw in  nationalism a force which would strengthen Islam against 

Christian encroachments.3 4

Safi' al-Husri (1880-1964) moved beyond the generalities of Shakib Arslan and 

addressed in a more specific manner the issues that were generated by the formulations 

of Arab nationalism, Egyptian nationalism, and pan-Islamism. Although bom in the 

Yemen to Syrian parents from Aleppo, he was brought up in Istanbul and educated more 

as a Turk than an Arab. His vernacular was Turkish, and he acquired in  his youth the 

characteristic formation of the Young Turk generation, based on the ideas of French 

positivism and European nationalism. He held important posts in the Ottoman Ministry 

of Education before the collapse of the empire compelled him, like so many others, to 

choose one or the other side of this complex tradition. In 1919 Husri went to Damascus 

to serve as Minister of Education in  Faysal's Arab government and to reorganize its 

educational system. Moreover, after the downfall of Faisal's kingdom he followed Faysal 

to Iraq, where he held positions once more in  the Ministry of Education, and had much 

influence on the formation of an Arab consciousness in Iraq.35

There are three sentiments, in  Husri's view, that create political communities: 

nationalism, territorial patriotism, and loyalty to the State. Since the beginning of the

34Khadduri, Political Treads 181-182; Esposito, Islam aad Politics 72.
35Hourani, Arabic Thought, 312; Khadduri, Political Treads 199-200; Esposito, 

Islam aad Politics 73.
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nineteenth century the first characteristic i . e. nationalism had been the most important 

one and played the most active role in  creating patriotism and establishing States. The 

state, for modem human beings is the fatherland in  which one’s fellow nationals live, and 

the claim of the State to one’s loyalty is based on its embodying the will of one’s nation. 

A nation for HusrI is something that exists apart from human beings who may, or may 

not, cherish belonging to it. Moreover, any nation must have an objective basis, which 

can be the language of the state. Therefore. anyone who speaks the Arabic language is . in 

his eyes, an Arab and belongs to the Arab people. The Arab nation consists of all who 

speak Arabic as their mother-tongu e, no more, no less.3 6

Second to language, history is the other basic element in  nationalism. A common 

history is important but secondary to language. If a nation forgets its history it loses its 

feeling and self-consciousness, but i t  can recover its national consciousness by going 

back to its history. History can strengthen, but cannot create, the national bond; and it can 

only strengthen if it is used deliberately to do so. As for religion, HusrI does not ignore 

its effect on human sentiments. Indeed, he admits that religion can create a kind of unity 

in the feelings of individuals: what that effect will be, and how it will be connected with 

national unity, however, variesfrom one religion to another. Anationai religion poses no 

problem, for i t  clearly reinforces national f  eeling; but with a universal religion like Islam 

or Christianity the matter is more complicated, since it will have the tendency to create 

universalist and even anti-nationalist feelings. Therefore, Husri advocates a secular type 

of Arab nationalism, completely divorced from religion. He is firmly committed to the 

doctrine of separation of religion aad politics, aad believes that in the modem age religion 

should be a matter of individual conscience.3 7

36Hourani, Arabic Thought 313; Khadduri, Political Treads; 201; Esposito, Islam 
and Politics 73.

37Hourani, Arabic Thought; 313-315; Khadduri, Political Treads, 203-204; 
Esposito, Islam aad Politics 73-74.
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Some Arab writers try  a t first to prove that there is no contradiction between 

Islam and Arab nationalism. But they often end up confirming the Arabic identity of 

Islam. Atypical illustration of this attitude canbe found in  the views of cAbd al-Rahman 

al-Bazzaz (d. 1972), an outstanding exponent of Arab nationalism, and Iraq's Prime 

Minister in  1965-1966. He starts off by criticising the misrepresentation of the notion of 

religion among Arabs under the impact o f " cultural imperialism", and the Western usage 

of the term. Islam, he says, does not admit a narrow view of religion by restricting it 

within the limits of “worship. specific rituals and spiritual b eiiefs”. Rather, “in  its precise 

meaning, Islam is also a social order, a philosophy of life, (a system) of economic rules, 

and a government," says Bazzaz. Nevertheless, he extends the role of the Arabs, as the 

founders of Islam, to that of saviors of the world from oppression and ignorance. Bazzaz 

has been fully appreciative of the significance of nationalism in modern Arab life and has 

tried to reconcile Islam, which in his eyes is both a cultural and political force, with 

nationalism. Nationalism, however, is not a sufficient force without spiritual and moral 

value, he contends. Consequently, he deduces that Islam is a national religion, and that 

the real Islam is Arab Islam.38

The religious and ethical values of Islam were so ingrained in Arab society that 

they could not be ignored even by Arab Christians. A leading Christian Arab nationalist 

scholar, Qunstanfin Zurayq 39 said: True nationalism can, onno account, contradict true 

religion.” Zurayq often impressed young people with the need of spiritual values and 

pointed out that there was no inherent conflict between the true spirit of nationalism and

38He stresses that the national g o v e r n m e n t  he wants to see established does not 
conflict with Islam, and calls for a pan-Arab organization in  Asia and Africa. Islam ism  
and Arab ism  are like two circles, he maintains. He does not say, however, whether this is  
intended as an integration or a parallel existence. Enayat, Modera Islamic, 112-113; 
Rosenthal, Modern National 121; Khadduri, Political Trends; 185; cAbd al-Rahman al- 
Bazzaz, "Islam and Arab Nationalism." in John J. Donohue and John L. Esposito, eds., 
Islam in Transition: Muslim Perspectives (New York and Oxford: Oxford U niversity  
Press, 1982), 84-85; Hourani, Arabic Thought 308-309.

39Qunstantin Zurayq is  a well-know n historian and educator at the Am erican  
University of Beirut. See Khadduri. Political Trends; 184.
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religion. Zurayq, however, opposes both Sufism and a petrified “clergy". He saw in  the 

life of the Prophet an Arab hero whose conviction led him to “found the basis o f a new 

civilization," hence his emphasis on the prophet and early Islam. Moreover, he insisted 

that both religion and nationalism stem from the same source.4 0

Another Christian nationalist is Michel Aflaq, the co-founder, with Sal ah al-Dln 

ai-Bltar, of the Ba'ct (Resurrection) Party in  1940.4 1 In his view there is an unbroken 

and natural relationship between Islam and Arab. For him, Islam is the vibrant 

convulsion which shook the forces latent in the Arab ammah and mobilized i t  in a surge 

of life which rocked the barriers of tradition and the bonds of convention to reestablish 

its connection with the profound sense of being. Aflaq regards the message of Islam as 

the creation of Arab humanity.42 and Islam as the ideal form of existence to believers, 

since it was revealed originally to the Arabs because their virtues had made them  fit to 

transmit its eternal message.4 3

Aflaq also delved into the notions of nationalism and humanism and their 

relationship with religion. Religion, and the Islamic religion in particular, is an important 

elementin Arab nationalism as its spiritual manifestation. According to him, Westerners 

decided to separate nationalism from religion, since religion having entered Europe from 

without was foreign to its nature and its history. Consequently, religion was a distillation 

of the creed and morals of the hereafter to them. Whereas Islam, according to him, in  

relation to the Arabs, is not merely a creed of the hereafter nor is it mere morals, i t  is of

40Rosenthal, Modern National 121-122; Khadduri, Political Trends, 184.
4 l He was Minister o f Education in 1949 and 1956. and had fused his party with 

the Socialist party of Akram. Hourani to form the Arab Ba ‘rJr Socia list" party, now ruling 
Syria and Iraq. He was expelled from, the party in Syria in 1966 but remains in  favor 
with the Iraqi branch. See John J. Donohue and John L. Esposito, eds., Islam in 
Transition, 107.

42M ichel Aflaq. "The Arab Personality Between Past and Present." in  John J. 
Donohue and John L. Esposito, eds.. Is/am in Transition. 107-109. It seem s that A flaq ‘s 
writing was originally a speech given by him in the commemoration of the Prophet 
Muhammad. The original Arabic title of his speech is  DBikra al-Rasul al- cArabi ("In 
Remembrance of the Arab Prophet").

43Khadduri, Political Trends 197.
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this world, expressing the universal feelings of the Arabs and their view of life. Islam is 

closely linked with the Arab spirit and it is a symbol of its identity, and it is even the 

strongest expression of the unity of the Arab personality. Islam, Aflaq said, over and 

above that, is the image of their language and literature and the most weighty of Arab 

national history. Therefore for Christian Arabs, Aflaq argued, Islam is their national 

culture.44

Arab nationalism thus starts and ends with the glorification of Arabism as a 

commanding value in  Islam. Nevertheless, the above-mentioned works give the  

impression that the Prophet Muhammad almost acted as the  first hero of Arab 

nationalism by uniting all the Arab-speaking inhabitants of the Peninsula under his 

banner. This view certainly sounds blasphemous to many devout Muslims, Arab or non- 

Arab , but it bespeaks a sentiment deeply ingrained in the Arab consciousness, however 

well concealed, or hedged in with the kind of qualifications that would make it palatable 

to dogmatically severe Muslims. There were, however, diverse reactions toward 

nationalism. The most outspoken of which were voiced by fundamentalists both inside 

and outside the Arab world such as al-Banna\ Nawab Safavi, Sayyid Qutb, al-Ghazall 

and MawdudI who have taken an unequivocal stand against all varieties of nationalism : 

linguistic, ethnic or liberal. Other groups have been less consistent, because they have 

been forced to take account of new political circumstances. This group is represented by 

the ‘Ulama’ of al-Azhar and the Shl'I leaders and writers of Iran.45

Members oial-Ikhwanal-Muslimun are among the best representatives of the 

first group. The Ikhwan stress the religious and political unity of classical Islam. For

44Aflaq, "The Arab Personality Between Past and Present," 111. Another Arab 
nationalist Christian is Edmond Rabbath, a lawyer and once a member of parliament in  
Damascus, who began to explain the inescapable association of religion and nationalism, 
and sought to derive from Islam the same ethical values that were derived from other great 
religions. Rabbath carried the idea o f the religious basis of Arab nationalism a step  
further by arguing that Islam is  in  essence a national religion. See Khadduri, Political 
Treads, 184.

45Enayat, Modera Tslaouc, 114-116.
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them, resistance against foreign domination does not have to be formulated in  the 

language of nationalism: Islam possesses enough ideological and emotional resources to 

galvanize the masses in the cause of independence. And, even patriotism is discarded 

from the lexicon of these leaders, because the only homeland they recognize is no t the 

familiar one associated with specific ethnic groups, but the global al-wazaaal-lslamz (the 

Islamic homeland).4 6 Sayyid Qutb formulated the essence of Islam as a religious w ay of 

life applicable to contemporary Muslim society. Sa’ld Ramadan, one of the active 

members of the Ikhmla who led the movement outside Egypt and continued its 

opposition against Gama! Abd ai-Nasser's regime, likewise sees in  pan-Isiamism the 

truth which only Islam, but not narrow nationalism, can provide. Meanwhile Muhammad 

al-Ghazali stresses the imperative duty of Muslims to apply the teachings of Islam to 

political and social life. His views are strongly colored by the uncompromising stand 

against Western "colonialism" and "imperialism". which he holds responsible for the 

mistaken separation of religion and politics. Nationalism, according to him, is no less 

deadly an enemy of Islam than colonialism.4 7

The initial attitude of the eUlamas of ai-Azhar toward nationalism was in  accord 

with that of the fundamentalists. The contemporary rector of al-Azhar, Muhammad Abu 

al-Fadl al-Jizawi, and the Mufti of Egypt, EAbd al-Rahman Qurrah, led the attack on the 

nationalist "heresy" as late as 1928, when Arab nationalists were only starting their 

campaignacross national borders, and the earlier amorphous movements were evolving 

into more determinate political ideologies and trends such as Wafdism and Kemalism 

were taking root. In 1938 another eminent religious figure, Shaykh Muhammad 

Ghunaymi and the Rector al-Azhar, Shaykh Mustafa al-Maraghl, reiterated Islam ’s 

opposition to all forms of geographic or ethnic particularism and racialism.48

46Enayat, Modera Islamic, 115.
47Rosenchal, Modera National 104 and 123; Khadduri, Political Treads 87; See 

also Esposito, Islam and Politics 131-143.
48Enayat, Modera Islaazic 117.
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But in 1952 when the Egyptian monarchy was overthrown by the  Free Officers' 

coup, there was transformation of al-Azhar from a champion of Islamic internationalism 

into the spiritual citadel of Arab nationalism. The reasons behind this conversion were 

the inability of al-Azhar and the Egyptian eUlamas to compete with the Officer's regime 

in  gaining people's minds and hearts and their submission to the ideology of the new 

regime. By joining the Arab nationalist movement, al-Azharnot only immunised itself 

against charges of disloyalty, but also gained a leverage over a leadership which 

otherwise might have fallen at best, in  the hands of secularists and at worse in  the hands 

of communists. Thus, the attitude of al-Azhar brought a complete identification of Islam 

with Arab nationalism as the one we noticed in the case of Bazzaz.4 9

The significance of nationalism both as an idea and a movement in Iran's modem 

history is different from that of Arab nationalism. The prime concern of the political 

leaders and theoreticians of Arab nationalism during the last two centuries has been to 

vindicate the essential unity of the Arabic-speaking peoples despite their differences and 

to arouse them to a  sustained struggle for recovering this unity. By contrast, what is 

called Iranian nationalism, according to Enayat, has been concerned less with the problem 

of nationhood than with that of freedom. Only marginal references are to  be found in the 

relevant writings of nineteenth-century Iranian intellectuals on such questions as the 

oneness of the Iranian nation, the constituents of its identity, and the conflict between 

Iran's pre-Islamic culture and her Islamization. Instead there are persistent demands for 

democracy, parliamentarism, and the rule of law; criticism of the existing state of affairs; 

and wistful comparisons of modernization with backwardness. This is simply because, 

since 1502 at least, Iran had been an independent state, and the unity and identity of her 

people had been an accomplished fact. Hence, Enayat concludes, the ShiT religious 

writers scarcely felt the necessity to pronounce then views on nationalism.50

49Enayac, Modern Islamic. 117-119.
50Eaayat, Modem Islamic, 120-121.
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Nevertheless, one must not ignore the fact that increasing threat to Iranian 

independence and to Islam through the penetration of Western (non-Muslim) colonial 

powers, the weakness of the Qajar dynasty in  the face of Westerners and the domination 

of the country, gave push to the development of Iranian nationalism in the nineteenth 

century. This development was strengthened by an attempt to  introduce formal 

constitutional limits on an autocratic and, at times, despotic Q ajar government. Under 

Qajar rule (1794-1925), the relationship of the 'Ulnmif* to the government changed as 

they reapproriated their oppositional role as guardians, protectors, and defenders of Islam 

rather than as government advisers and administrators.51 The UMam\ then, joined 

forces with merchants in forming political oppositionmovements and in political action. 

They formed particularly strong ties with the latter who looked to che ZZnma3 for 

religiousguidance.The T^&zfcfr'had also played a major role in, and represented, early 

nationalist movements in Iran.52

However, following che founding of the Pahlavi dynasty by Reza Khan in 1925 

there was opposition toward nationalism within the 'Uhimii1 circles. Reza Khan-'Shah's 

systematic policy of cultural nationalism, and glorification of Iran's pre-Isiamic 

civilization at the expense of Islamic values and symbols, naturally made opposition to 

nationalism a criterion of doctrinal recticude.53 Among modern religious polemists 

against Iranian cultural nationalism, the most influential had been Murtada Mutahhari (d. 

1979), Professor of Islamic Philosophy at Tehran University, and one of the leaders of

51Shahrough Akhavi, Religion and Politics in Contemporary Iran: Clergy-State 
Relations in the Pahlavi Period (Albany: State University of New York Press, 1980), 15; 
Esposito, Islam and Politics 83.

52For the role of ‘ulama’ in. nationalist movement in Iran see  Akhavi, Religion 
and Politics 23-59; Esposito, Islam and Politics 83.

53Among Reza Shah's policies which, for his religions opponents, indicated the 
non-Islamic character of the dynasty are his choice of Pahlavi, the language of pre-Islamic 
Iran and the adoption of symbols such as the lion and the sun, the re-establishment of 
Zoroastrianism together with Islam as che state's religions, and the re-naming of streets 
and public places in  honor of pre-Islamic heroes such as Cyrus the Great. See Esposito, 
Islam and Politics 121-122; Akhavi, Religion and Politics 37-59.
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the Islamic Revolution in  Iran. He opposed the current official and intellectual belief 

about the virtues of Iran's pre-Islamic civilizationby demonstrating the social injustice 

and moral depravity of the Sassanian state.54

Against those nationalist writers as well as Western Iranologists who claim that 

the Islamization of Iran was never genuine because Islam was imposed on her by force, 

and that it has always been an alien culture for the majority of Iranians, Mutahhari 

advanced two essential arguments. First, that it is difficult for people who speak of the 

military conquest of Iran by the Arab armies as being synonymous with the Islamization 

of the country, to explain why the Persians produced so many great Islamic scholars. It 

might be thought that a  people, Mutahhari said, if forced, would submit outwardly to 

another pattern of life, but not that a people would b e forced to contribute creatively and 

profoundly to this pattern unless they were transformed inwardly by the new way of life. 

Second, he argued that if Islam were alien to the Iranians because of having originated 

outside their geographic borders, then so should Christianity be to the Europeans, 

Buddhism to the Chinese, and Communism to the Russians. But none of these people 

have ever expressed a sense of speciflcal cultural alienation towards their religion or 

ideology. The fact is that Islam, contrary to the contention of Arab nationalists, is not 

bound by any ethnic predilection; it treats all human individuals as equally capable of 

grasping its truths, and that the Islamization of Iran, concluded Mutahhari, had taken 

place gradually over a long period of time.55 

B. Indian Muslims and the Creation of Pakistan

Pakistan is the first state in  contemporary history to be created solely in the name 

of Islam. It was to be a separate home for the Muslims of the Indian sub-continent. But 

in  eyes of most Westerners, Pakistan, whether regarded as an Islamic state or a Muslim 

state, was an aberration from the norm. The European or American observer instinctively

54Enayat, Modem Islamic. 123.
55Enayat. Modem Islamic 123.
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feels that the concept of a nation and a state whose unity depends almost entirely on 

religionis an anomaly, and a reactionary anomaly. Religionis not now, if  ever it  w as, the 

basis of nationhood in  the rest of the world.56 Nevertheless when, on 14 August 1947, 

Pakistan was established, Muslim were hopeful and ecstatic about the creation of this 

new state where the Shan'ah would reign supreme. In  the following passages the 

present writer will discuss the genesis of Pakistan and the ideas of the pioneer of Indian 

Muslim modernism, Sayyid Ahmad Khan, the theoretician of a separate Muslim state in 

India, Muhammad Iqbal, and the founding father of Pakistan, Muhammad Ali Jinnah.

1. The Conflicting "Views About the Origin of Pakistan

In considering the origin of Pakistan there are two opposite views. The first one 

sees Pakistan as a historical inevitability rooted in the doctrinal differences between 

Hinduism and Islam. Ishtiaq Husain Qureshi, for example, argues that from the very 

beginning the Muslims of India, of both native and foreign origin, were conscious of 

their separate identity. Hinduism and Islam remained two distinct, irreconcilable, wavs of 

life and the creation of Pakistan was therefore the logical culmination of this 

irreconcilable clash of values.57 The second one is the view that conceives Pakistan as 

the result of the political manipulations and conspiracy of the British government to 

divide and rule. So that the feeling, of being a  distinct nation came as late as 1940s, when 

it became clear that the British would soon leave India. Prior to that, the Muslim nobility 

had little in common with the Muslim peasantry and artisan castes. Muslim professionals

56Sardar, Islamic Futures 135; Khalid B. Sayeed, Policies in Pakistan: The Nature 
and Direction of Change (New York: Praeger, 1980), 1; Keith Cailard, Pakistan: A 
Policicai Study (London: George Allen & Unwin Ltd., 1957). 194-195.

57Akmal Hussain, "Pakistan: The Crisis of the State," in  Mohammad Asghar Khan, 
ed., Islam. Politics and the State: The Pakistan Experience (London: Zed Books Ltd., 
1985), 195; Ishtiaq Husain Qureshi, The Struggle for Pakistan (Karachi: University of 
Karachi, 1969; reprint 1979). 3-16; Ishtiaq Ahmed, The Concept of an Islamic State: An 
Analysis of che Ideological Controversy in Pakistan (London: Frances Pinter, 1987), 66.
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and enterpreneurs feared permanent Hindu domination in  a united India, and therefore, 

demanded a separate state where their interests couldbe safeguarded.58

It is an established fact that the conflict between Hindus and Muslims had 

happened long before the emergence of British power in  India. Indeed, it was perhaps 

due to Emperor Aurangzeb's policies (1658-1707) that tension between Hindus and 

Muslims had increased as a result of his effort to Isiamicize the Moghul govemment. 

Several Muslim historians have actually glorified Aurangzeb for making Muslims 

conscious of their separate religious and ideological identity. But it has also been argued 

that Muslims separatism really started after the British conceded separate electorates to 

Muslims in  1909. This decision has often been described as a deliberate attempt on the 

part of the British to divide the electorate and thus disrupt the growing Indian Nationalist 

movement.59 However, the British had defended their decision by maintaining that the 

allegation that separate electorates had created a new political gulf between Hindus and 

Muslims, was no more than a recognition of the cultural and religious differences that 

had already existed between Hindus and Muslims.60

The Hindu-Muslim conflict was further heightened when the British policy of 

transfering more and more power to Indian hands had generated economic repercussions

^H ussain, "Pakistan," 195; Ahmed, Islamic Scare. 66.
59Mahatma Gandhi in  the second session of the Round Table Conference in  

London in  1931 said that the quarrel between Hindus and Muslims was coeval with the 
British advent in India. However, it is  difficult to indicate such a position historically. 
See Khalid B. Sayeed, Pakistan: The Formative Phase 1SS7-J94S, 2d. ed., with a 
foreword by George Cunningham (Karachi: Oxford U niversity Press, 1968; Oxford 
Pakistan Paperbacks. 1992), 3.

60Sayeed, Pakistan, 3-4; Cf. Hussain, "Pakistan," 195-196. Prior to 1909 two 
books were representative of the Muslim and Hindu ways o f thinking; A itaf Husain 
Hali's Afusaddas (The Ebb and Flow of Islam, 1879) and Bankim Chandra Chatterjee’s 
Anandamach (The Abbey of Bliss, 1882). Hali appealed to Indian Muslims to discard 
their ignorance, indolence, and selfishness and forge ahead as a disciplined, industrious, 
and united nation. W Idle Anandamach , portraying the rise of Hindu nationalism during 
the decline of Muslim power in  Bengal, sounded a clarion call to Hindus to arise from 
their languor and take up arms against the degenerate and oppressive Muslim rule. Hindu 
leaders in  the novel made it clear that their struggle was not against the British, who had 
really come to India as liberators, but against Muslim tyranny and m isrule. Sayeed, 
Pakistan 4-5.
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as well. Muslims and Hindus no t only competed against each other for Government 

posts but also for jobs and opportunities created in  the wake of the industrialization and 

urbanization of India. Thus Muslim middle-classes, lagging behind the other Indian 

communities in  this competitive struggle, found the idea of Pakistan extremely attractive 

because i t  would mean that Muslim banks, Muslim industries, and Muslim commercial 

houses would be established in  Muslim Pakistan with the fear of Hindu competition 

removed permanently from their state.61

But Pakistan came into being not only because the Muslims in India were 

intensely conscious of their national and cultural identity, but also because the Hindu 

community in  India was intolerant and exclusive, at the time. Just as Caste Hindus have 

maintained caste segregation against Hindu inferior castes, the Hindu community, 

dominated by Brahmins, had also regarded Muslims, who ate beef and brought with 

them an alien culture as yl/afec&w'(unciean).62 Even Jawaharlal Nehru had admitted that 

many a Congressman was a communal!st under a national cloak. It was Sardar Patel who 

had been communal-minded from the beginning and later, as a result of the obstructive 

attitude of the Muslim League in  the Interim Government, becam e convinced that 

Muslims and Hindus were separate nations and that partition was the only solution.6 3

W hile the Congress w as form ally a secular organization, in  practice, its 

campaigns and political language were characterized by Hindu symbolism. This most 

apparent during the 1905-11 campaign against the partition of Bengal, when the 

Congress could have won the support of most Muslim landlords, because few Muslims 

supported the division of Bengal, but failed to mobilize the support of Muslims. 

Moreover, the  suspicion among Muslims that the Congress had a  Hindu communal 

orientation was given further weight by the fact that BaadeMatttmm, a patriotic hymn

6 S a y eed . Pakistan. 7; Ahmed. Islamic State, 66; Hussain, “Pakistan." 197.
62See Qvreshi, The Struggle; 4-5.
63Sayeed, Pakistan 8-9; Hussain. “Pakistan," 198.
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expressed in Hindu images, was declared the national anthem. The Congress stand on the 

language issue also incensed many Muslim intellectuals, especially when Hindi was 

made compulsory in  schools and the Congress refused to introduce the Urdu language 

and Arabic and Persian literature to regions where the traditional Muslim community 

regarded these as the basis of Muslim education.64

At this stage it is worth considering Leonard Binder's assesment. He believes that 

Pakistan came into being as a result of the increasing democratization and Indianization 

of the government of India in the face of the peculiar geographic distribution of the 

Muslim population, its cohesiveness, and its fear of Hindu domination. According to 

him, the cohesiveness of any society is partly a function of external factors. In the case of 

the creation of Pakistan, the exclusiveness of Hindu society, its caste system, and its 

rapid adjustment to British rule were perhaps more important than any theoretical inner 

unity. Moreover, the gradual devolution of imperial power to the developing Indian 

democracy, wherein the numerical superiority of the Hindus was approximately three to 

one, gave rise to a not unnatural apprehension regarding the status of Muslims and Islam 

in an Indian nation-state.65

Each factor mentioned above had perhaps contributed its share, and consequently 

Pakistan was bom through a multiplicity of factors. Various views differ in  emphasizing 

which factor is dominant in the foundation of Pakistan. But perhaps a dominant or 

decisive cause for the creation of Pakistan, according to Sayeed, is that there has never 

taken place a confluence of the two civilizations in India—the Hindu and the Muslim. 

They may have followed a  winding course towards each other here and there, but on the

64Hussain, "Pakistan," 199 and 206; Sayeed, Pakistan 23 and 88.
65Leonard Binder, Religion and Poiicics in Pakistan The Near Eastern Center 

U niversity o f California Los A ngeles (Berkeley and Los Angeles: U niversity o f  
California Press, 1963), 3-4.
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whole the two have flowed their separate courses—sometimes parallel and sometimes 

contrary to one another.66

2 . Sir Sayyid Ahmad Khan and the  Muslim Political Separatism

No account of the creation of Pakistan could be considered complete without 

accounting for the contributions of Sayyid Ahmad Khan. He came of an aristocratic 

family of Mughal Delhi, and was born in  1817 and took service under the British in  

1837, rising to the rank of Subordinate Judge. He remained loyal in the Mutiny (1857) 

and published an essay on its causes. He visited England in  1869, and retired in  1876. In 

1878 he became a  member of the  Viceroy's Legislative Council and was knighted in 

1898. From 1859 until his death in  1898 he came to be more and more preoccupied with 

the problems of Muslim education in  India, and a t the tim e of his death he was 

acknowledged as the grand savior of Indian Islam.67

The shattering experience of the Mutiny of 1857 brought Sayyid Ahmad Khan to 

be convinced that the Indian Muslim community must come to terms with the West, both 

politically and culturally. Since for him, "the first priority was the successful 

transcendence by the community of its immediate difficulties so that it might recover 

strength and wellbeing,"68 he argued that education is essential for the community’s 

progress. He, therefore, devoted himself to the promotion of English education among 

the Muslims, and in  1875 laid the foundation of the  Anglo-Muhammadan Oriental 

College at Aligarh which soon became the famed Muslim University.69

The college, which was aimed to at the liberalization of ideas, broad humanism, a  

scientific worldview, and a pragmatic approach to politics, had significant repercussions

66Sayeed, Pali scan, 11-12.
67A ziz A hm ad,Islamic Modernism ia lad/a and PaJnstan 1SS7-1964 (London. 

Bombay, and Karachi: Oxford University Press, 1967), 31-32; Sheila M cDonough, The 
Authority of cite Past: A Study of the Three Muslim Modernists (Chambersburg, 
Pennsylvania: American Academy of Religion, 1970), 4-5.

68McDonough, The Authority of the Past 7.
69Ahmad, Islamic Modernism, 36-38.
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on the idea of a separate Muslim nation, in  India. By striving fo r a  steady increase of 

educated Muslims in  the government services, and smoothing the transition of the  

younger generation of Muslim elite from almost medieval conservatism to at least 

superficial modernism, i t  finally, was to produce the leadership for M uslim  political 

separatism in India as a counter-balance to the growing influence of the Indian National 

Congress.70 Khwaja A ltaf Husayn Hali, Chiragh 'All, Shibli N u'm ani, Mawlana 

Muhammad 'AH were Sayyid Ahmad Khans associates and followers .They were mainly 

responsible for making Muslims conscious of their separate national and cultural 

identity.71 Sir Sayyid!s movement influenced the Urdu literature profoundly, and HaH’s 

book, Musaddas, marks the rise of the political poem in  Urdu, and also had an indirect 

influence on Iqbal.72

Although Sayyid Ahmad Khan was no t anti-Hindu, but he became suspicious 

about Hindu intentions after 1867 when they started campaigning in  Benares for the 

substitution of Hindi with its Devnagri script for Urdu with its Persian script as a court 

language. His reasoning to oppose the Congress was that the Congress objective of 

representative government meant that Muslims would be swamped by the Hindu 

majority.73 In 1887 when a Muslim, Badr al-din Tayyib ji, was elected as its president, he 

became vehement in his opposition to Muslims joining the Congress, because he feared

7 °A im ad, Islamic Modernism, 37.
71Sayeed, Pakistan. 11; Ahmad, Islamic Modernism 129-132; A ziz Ahmad and G. 

E. Von Grunebaum, eds., eds., Muslim Self-Statement in India and Pakistan 18S7-19&8, 
Near Eastern Center U niversity o f California Los Angeles (Wiesbaden: Otto H arrassowitz, 
1970), 49, 89, 95. and 112.

72Sayyid Ahmad Khan's m ovem ent influenced the Urdu literature profoundly, 
which soon became a powerful instrument of religio-political propaganda. The M uslims 
of the Punjab were talcing to Urdu under the influence of the Aligarh movement. Lahore 
was vibrating with new intellectual trends, and Urdu poetical symposia were in  vogue, 
and Hali (a pillar o f the Aligarh m ovem ent), and Maulana Muhammad Hussain Azad 
were the shining literary stars. The cultural l ife  o f  Sialkot, where Iqbal spent h is  
childhood, echoed the trends prevailing in  Lahore. See Ahmad and Grunebaum, 
eds. ,Muslim Self-Statement 95; Hafeez Malik & Lynda P. Malik, "The Life of the Poet- 
Philosopher," in Hafeez Malik, ed., Iqbal: Poet-Pbilosopber of Pakistan (New York and 
London: Columbia University Press, 1971). 6.

73Sayeed, Pakistan 18.
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that the logical outcome of Congress agitation would be violence in  which Muslims, as in 

the Mutiny, would bear the brant of the consequences. From Sayyid Ahmad's viewpoint 

this was the beginning of an erosion in  Muslim political solidarity and disastrous for the 

future of the Muslim community. It was numerically much smaller than the Hindu 

population, educationally backward, politically immature, and in  economic resources and 

enterprise far behind the others. A political alliance with the Hindus could therefore lead 

only to one inevitable result, the eventual domination and the subjugation of the weaker 

by the stronger.74

However, the reasoning that Sir Sayyid used against wholesale extension of 

representative government to India was prophetic. He also pointed out that majority 

government was possible only where voters belonged to a homogeneous nation. Where 

they were not, according to him, as in  the case of India which was continent and not a 

country, this would spell nothing but disaster to the Muslim minority. It may also be 

noted that Sir Sayyid before the close of the nineteenth century was advancing the same 

views that came to be associated with JInnah in his advocacy of Pakistan and the two- 

nation theory after 1940.75

3. Iqbal and the Muslim Nationalism

Muhammad Iqbal, the poet-phiiosopher of the East, is widely considered to be 

the man who conceived the idea of Pakistan. Although he started as an Indian nationalist 

who sang praise for his homeland,76 it was in  his mind that the idea of Pakistan as a 

separate Muslim State was first generated. And, eventhough the poet died nine years

74Ahmad, Islamic Alodentism. 34; Sayeed, Pakistan 18.
75Sayeed, Pakistan 18-19.
76Iqbal’s pre-1905 poetry is often described as nationalistic. However, Riffat 

Hassan notes that it is necessary to differentiate between patriotic and nationalistic verses 
because, according to her, the latter implies an awareness of, and an involvem ent with, 
political theory or practice which may be entirely absent from the former. Thus, Himaln 
the first poem io.Bang--i-Dara and a hymn of the magnificence and grandeur of the tallest 
mountain range in the world, according to Hassan, is patriotic, not nationalistic. See  
Riffat Hassan, "The Development of Political Philosophy," in Malik, ed., Iqbal 137.
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before Pakistan was founded, he had called fo r "Self-government within the British 

Empire or without the British Empire, the formation of a consolidated North-West Indian 

Muslim State" as early as 1930. "The construction,” he said, "of a  polity on Indian 

national lines, if it means a displacement of the Islamic principle of solidarity, is simply 

unthinkable to a Muslim."77

Iqbal's theory of Islamic Nationalism and a separate Muslim state in India is 

reflected in both his writings and poems. Through understanding Iqbal's m ajor views 

with regard to the function of poetry, theory of knowledge, theology, philosophical 

anthropology James B. Prior uncovered Iqbal's vision about an Islamic community or 

nation. It appears that Iqbal condemned "fatherland-worshipping", especially in the 

United States where the cult of patriotism encourages human sacrifice as its most sacred 

rite. He saw that danger in  a narrowly-conceived form of nationalism, which was defined 

only by geography and politics, could be very dangerous.78

Iqbal found a firmer b asis for his nationinthe principle of obedience to God. The 

cornerstone of nationhood is unity of a group of people, and this unity must first of all be 

a common affirmation of faith, of common purpose, he declared:

the heart dies of hatred, lives of faith.
The power of faith derives from unity;
when unity becomes visible, it is a nation.7 9

77H. A. R. Gibb, Modem Trends in Islam (Chicago, Illinois: The University o f  
Chicago Press, 1947), 59; C. M. Naim, ed., TqbaJ, Jinnah, and Pakistan: The Vision and 
the Reality. Foreign and Comparative Studies/South Asian Series, N o. 5  (Syracuse: 
M axwell School o f C itizenship and Public A ffairs, 1979), 195-196: Annemarie
Schimmel, Gabriel's Wing-: A Study into the Religious Ideas of Sir .Muhammad Iqbal 
(Leiden: E. J. Brill, 1963), 33-34; Aziz Ahmad, Studies in Islamic Culture in the Indian 
Environment (Oxford University Press, 1964), 273; Ahmad and Grunebaum, eds., "The 
Concept of a Separate Muslim State in. the Subcontinent,'' in  Muslim Self-Statement, 148 
and 150.

78James B. Prior, "Iqbal’s View of Islamic Nationalism in  Javid Namah,” in  M. 
Saeed Sheikh, ed.. Studies in Iqbal's Thought and Art (Select Articles from the Quarterly 
“Iqbal") (Lahore: Bazm-i Iqbal, 1972), 383 , 412, and 421.

79Iqbal, Javid-Nama, translated from the Persian with introduction and notes b y  
Arthur J. Arberry (London: George A llen & Unwin Ltd., 1966). 129; Prior. "Iqbal's 
V iew ,” 428.
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The vision of tawhld, the Unity of God is a  second prerequisite of unity. When 

Muslims stand together, their unity as a community manifests the Unity of God:

Do not look slightingly on oneness of vision: 
this is a true epiphany of the Unity.
When a nation becomes drunk with the Unity 
power, yea, omnipotence lies in its grasp8 0

In other words, political unity is essential for the unity of religious faith. Spiritual purity

is dependent, apparently, on political purity. That, according to Prior, is why Iqbal

advocated a separate Muslim state in India, since an Islamic nation is an essential part of

faith for a Muslim. The implication is clear: not only is the West a threat to Islam, but the

myriad of divisive forces inside the Indian Subcontinent are an inherent threat to Islam.

The Muslim of India must, therefore. band together—or perish.81

Accordingly, Iqbal believed that a separate Muslim state is a solution for

Muslims in the slowly-emerging pattern of self-government in India. His understanding

of the Islamic state as a co mmunity whose membership is based on c o m m on religious

belief and whose purpose is to realize freedom, equality, and brotherhood in  history led

quite logically to his rejection of territorial or local nationalism as contrary to the

universal brotherhood established by M uham m ad:

Our Master, fleeing from his fatherland.
Resolved the knot of Muslim nationhood.
His wisdom founded one Community'
The world its parish—on the sacred charge to civilize.82

Iqbal’s rejection of any understanding of the nation-state as a foundation of the 

Islamic community also implied the rejection of the modem Western concept of the

80Iqbal, Javid-Nama, 139; Prior, "Iqbal’s View," 428.
8 *Prior, "Iqbal’s V iew ,” 422, 428. and 429.
82Sir Muhammad Iqbal, The Mysteries of Selflessness: A Philosophical Poem. 

trans. Arthur J. Arberry, with Introduction and N otes (London: John Murray, 1953), 30; 
John L. Esposito, "Muhammad Iqbal and the Islam ic State," in John L. Esposito, ed.. 
Voices of Resurgent Islam (New York and Oxford: Oxford University Press, 1983), 182. 

The real significance of the Prophet's hijrah from Mecca to Medina in 622 lay in the 
repudiation of the concept of local patriotism. Ahmad. Islamic Modernism 156-157.
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duality of church and stare. "In Islam," he holds, "it is  the same reality which appears as 

the Church looked at from one point of view and the State from another. It is not true to 

say that the Church and the State are two sides or facets of the same thing. Islam is a 

single unanalysable reality which is one or the other as your point of view varies.”83 He 

further maintains that "The Islamic idea of the State must not be confounded with the 

European idea of the separation of Church and State. The former is only a division of 

function as is ciearfrom the gradual crearionin the Muslim State of the office Shaikh-ul- 

Islam and Ministers; the latter is based on the metaphysical dualism of spirit and 

matter."84

In Iqbal's view the ideological State, being an Islamic State, affords equal 

opportunities to people to make as much as their potentialities permit. In such a State, 

every member of is to be encouraged to display the best in him/her in  the service of God 

and humanity. An Islamic State, according to Iqbal, existsforthe perfection of the world- 

order and for the raising of humanity to a higher, nobler, and more spiritual life, and is 

thus to be distinguished from a national State, which is narrow and secular in its outlook. 

Iqbal says that "the state, from the Islamic standpoint, is an endeavour to transfrom ... 

ideal principles into space-time forces, an aspiration to realize them in a definite human 

organization. It is in  this sense alone that the state in Islam is a theocracy, not in the sense 

that it is headed by a representative of God on earth who can always screen his despotic 

will behind his supposed infallibility. The critics of Islam have lost sight of this important 

consideration."85

Iqbal thus rejects nationalism in  the secular sense; yet is an advocate of Islamic 

nationalism which he bases primarily on the principle of the unity of God, and hence

8 3 All am a Muhammad Iqbal, The Reconstruction of Religious Thought in Islam 
(Lahore: Sh. Muhammad Ashraf, 1968), 154.

84Syed Abdul Vahid, Thoughts and Reflections of Iqbal (Lahore: Shaikh  
Muhammad Ashraf, 1964), 284; quoted in  Hafiz Abbadullah Farooqi, "Iqbal's Concept o f  
State," in M. Saeed Sheikh, ed, 373.

85Iqbal, The Reconstruction 147.
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cherishes the vision of a World State in which all Muslim nations would form an 

indivisible community. Nationalism in  this sense has its place in  an Islamic ideological 

State.86 The inner cohesion of this community issues not from geographic or ethnic 

unity’, but from the unity of its political and religious ideals. Membership or citizenship is 

based upon a declaration of " like-mindedness" which term inates only when this 

conditionhas ceased to exist.87 Iqbal further elucidates this point as follows: “The 

Political ideal of Islam consists in  the creation of a people bom  of a free fusion of all 

races and nationalities. Nationality, with Islam, is not the highest limit of political 

development; for the general principles of the law of Islam rest on human nature, not on 

the peculiarities of a particular people."88

Iqbal sees Islam and modern territorial nationalism as rival principles for 

organizing the ultimate political group. Nationalism brings people together, but it also 

divides them and keeps them divided, for its criteria of solidarity among human beings— 

race, language, and territory—cannot readily be met by the outsider. In its identification 

with secularism, it makes religion a private affair, consigning it to the individual's 

relationship with God. Furthermore i t  makes coercive power the ultimate author and 

arbiter of morals.8 9 Iqbal said:

If you begin with the conception of religion as complete otherworidliness, 
then what has happened to Christianity in Europe is perfectly natural. The 
universal ethics of Jesus is displaced by nationalist systems of ethics and 
policy. The conclusion to which Europe is consequently driven is that 
religion is a private affair of the individual, and has nothing to do with 
what is called man's temporal life. Islam does not bifurcate the unity of

86Farooqi, “Iqbal's Concept of State,” 374.
87Esposito, "Muhammad Iqbal," 183.
88Vahid, Thoughts and Reflections 60; quoted in Farooqi, "Iqbal's Concept of 

State." 374.
89Anwar Hussain Syed, Pakistan: Islam, Politics, and National Solidarity (N ew  

York: Praeger, 1982), 44.
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man into an  irreconcilable duality of spirit and matter. In Islam God and the 
universe, spirit and matter, church and state are organic to each other.9 0

Territorily, according to Iqbal, the Islamic polity is transnational, embracing the 

whole earth. In Rumuz-x Bekhudi, far example, he states the case for international Islam. 

At the tim e he was still thinking of the possibility of a revived caliphate, bringing 

together in a single theocracy all the Muslims of the world.91 Later, however, he came to 

realize that the exigencies of his time necessitated adaptation and patience. In a similar 

vein, Iqbal accepted the Muctaziiite view that the caliphate, far from being divine or 

indispensable, should be judged pragmatically. ‘For the present," he wrote, "every 

Muslim nation must sink: into her own deeper self, temporarily focus her vision on 

herself alone, until all are strong and powerful to form a living family of republics. A  true 

and living unity, according to the nationalist thinkers, is not so easy as to be achieved by 

a merely symbolical overlordship. It is truly manifested in a multiplicity of free 

independent units whose racial rivalries are adjusted and harmonized by the unifying 

bond of a common spiritual aspiration. It seems to me that God is slowly bringing home 

to us the truth that Islam is neither Nationalism nor Imperialism but a League of Nations 

which recognizes artificial b oundaries and racial distinctions for f  acility of reference only. 

and not for restricting the social horizon of its members."92

For Iqbal, Islam is  more of a principle of social action than as a way of securing 

eternal bliss in  the hereafter. Islam gives Indian Muslims solidarity which is the basis of 

their group cohesion. The "organic wholeness of a  unified will" is necessary for taking

9 ̂ Muhammad Iqbal, "Presidential Address at the Annual Session of the All-India 
Muslim League Muslim League at Allahabad on the 29th December, 1930," in Naim, ed., 
192; Ahmad, Islamic Modernism, 156.

9 lS ee  for exam ple h is  poem s w hich Arberry named as "That since the 
Muhammadan Community is  Founded upon Belief in One God and Apostleship. therefore 
it is not Bounded by Space.” See Iqbal, The Afysteries , 29-31; Vahid. Thoughts and 
Reflections 60; quoted in  Farooqi, "Iqbal's Concept," 374; Esposito. "Muhammad Iqbal,"

92Iqbal, The Reconstruction, 157-159; Iqbal, The Mysteries x ii; Esposito, 
" M u h a m m a d  Iqbal," 183; Syed, Pakistan 44.

183.
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communalism seemed to be absolutely necessary for Muslims to preserve their identity 

and way of life: "the Indian Muslim is entitled to full and free development on the lines 

of his own culture and tradition in  his own Indian Homelands." Iqbal loved his 

communal group as a  living operative factor in  his present consciousness. But he 

distinguished this from a narrow communalism which deprecated other communing  and 

their customs. Rather, his communalism entertains the highest respect for the customs, 

laws, religious and social institutions of other communities.93 

4 . M uhammad a h  Tinnah and the Foundation of Pakistan

There is a popular view which regards Pakistan as no more than a personal 

triumph of the brilliant strategy and will-power of Quaid-i-Azam (Great Leader) 

Muhammad Ali Jinnah. Some have been even gone so far as to suggest that had Jinnah 

died earlier, there would not have been a Pakistan. This view, however, is not true, 

although it is true that Jinnah s great role was a highly important contributory factor. He 

was indeed the one to take Iqbal's embryonic vision to its logical conclusion, and it was 

his genius, commitment and shear hard work that ensured the creation of a homeland for 

the Muslims of India.94

In his early political life. Jinnah, like Iqbal, was an Indian nationalist. But when 

Jinnah finally gave up his "All India" dream of a free united India he, unlike Iqbal, 

became concerned with the political power of the Muslim Community, not with the 

community's religion or its religious philosophy. While Iqbal was deeply concerned with 

the religious solidarity of Muslims and hence condemned Qadianism as a divisive 

element on the issue of the finality of Muhammad's prophethood, Jinnah does not seem

93Iqbal, "Presidential Address." 194-195; Muhammad Iqbal, "The Concept o f a 
Separate Muslim State in the Subcontinent," 149; Syed , Pakistan 46; Esposito. 
"Muhammad Iqbal." 184.

94It is often said that Iqbal is the visionary, Jinnah is  the technician, and Pakistan 
the reality. See Fazlur Rahman. "Iqbal, the Visionary; Jinnah, the Technician; and 
Pakistan, the Reality." in  Iqbal. Jinnah. and Pakistan 1-9. ; Sayeed, Pakistan 11; Sardar, 
Islamic Furores 135.
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com munity's religion, or its religious philosophy. While Iqbal was deeply concerned with 

the religious solidarity of Muslims and hence condemned Qadianism as a divisive 

element on the issue of the finality of Muhammad's prophethood, Jinnah does not seem 

to have been perturbed by this issue. Therefore it is not surprising that while he managed 

to secure the support of many influential 'ulama* and tariqah's leaders, assuring them that 

the Shancah would be observed by the Muslim state,95 he, on the other hand, declared 

several times that Pakistan would not be a theocratic state but a  modem and secular 

democracy. This premise was made when he addressed the members of the Pakistan 

Constituent Assembly on 11 August 1947, three days before independence in  which he 

committed openly to secularism.96

For many people the speech contradicted the whole rationale of Pakistan. Muslim 

nationalism was based on religion and Jinnah and all other Muslim League leaders had 

used Islam in their legitimation of the demand for a separate state.97 Indeed, one of 

landmarksinJinnah'spolitical career was his formulation of 'Fourteen Points', summing 

up the reaction of the All-India Muslim Conference to the report of the committee 

appointed by the Indian National Congress to recommend the principles of a constitution 

for India. Jinnah‘s Fourteen Points demanded a federal system with complete autonomy 

and residuary powers vested in the provinces; separate electoral bodies and weightage for 

the Muslims; and safeguards for the protection and promotion of Muslim education, 

language, religion, personal laws and waqfs.9 8

95In a letter to Pir Shahib Manki Sharif, a powerful pir of the Frontier region. 
Jinnah wrote: 'It is  neeedless to emphasize that the Constituent Assembly which would be 
p r e d o m in e n t ly  Muslim in  its composition would be able to enact laws for Muslims, not 
inconsistent with the Sharicat laws and the Muslims w ill no longer be obliged to abide 
by un-Islamic laws.' Ahmed, Islamic Scare, 78.

96Saleem  M. M. Qureshi, "Iqbal and Jinnah: Personalities, Perceptions and 
Politics," in Naim. ed.. 20.

97Ahmed, Islamic Scare. 79; Sardar, Islamic Furores 136.
98Ahmad, Islamic Modernism, 164-165.
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Moreover, i t  was Jinnah who had elaborated the "Two-Nation theory", first 

formulated by Iqbal, in  1940 in  an article in Time and Tide. He began his argument, by 

quoting from the report of the Joint Committee on Indian Constitutional Reforms set up 

by the British Government, that India is inhabited by many races often as distinct from 

one another in origin, tradition and manner of life as are nations of Europe. "Hinduism 

and Islam", continued Jinnah, "represent two distinct and separate civilizations and. 

moreover, are as distinct from one another in  origin, tradition, and manner of life as are 

nations of Europe."99

Jinnah’s best well-known statement of the two-nation theory was made during his 

presidential address at the annual meeting of the Muslim League in  March 1940, where a 

resolution demanding independent Muslim states in the subcontinent was adopted. 

According to him, the problem in India is not one of an inter-communal character but 

manifestly of an international one, and must be treated as such. The Hindus and Muslims 

belong to two different religious philosophies, social customs, and literatures. The 

Muslims, he said, would not accept an Indian polity in which a permanent Hindu 

majority—often hostile to their cultural personality—predominated. Beyond that, they 

wished to develop their spiritual, cultural, economic, and political life according to their 

own "genius" and their own ideals. Jinnah, therefore, exhorted his listeners at Lahore to 

"come forward as servants of Islam" and to organize the Muslims masses for the 

attainment of these goals.100

After Pakistan had been established i t  seemed that the idea of Muslim 

nationalism, and the two-nation theory would yield to a Pakistani nationhood to which

"Ahm ad, Islamic Modernism. 165-166; see  also Anwar H. Syed, "Iqbal and 
Jinnah on Issues of Nationhood and Nationalism," in  Naim, ed., 91; Qureshi, "Iqbal and 
Jinnah," 31-32.

100Syed, Pakistan. 51-52; Manzooruddin Ahmed, “Iqbal and Jinnah on the Two- 
Nations' Theory," in Naim, ed., 41, 64-65.
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not only Muslims, but Pakistani Hindus and other non-Muslims might belong.101 Syed 

argues that it would seem that at the time of his address to the Constituent Assembly. 

Jinnah regarded this as a  desirable development- But it appears also that his mind was not 

entirely made up. Ahmed opined that by saying that Hindus had equal rights as citizens 

and religion had nothing to do with the business of the state was a  radical position to take 

after all that had been said, and was being said, about Islam and its connection with 

Pakistan. It could even be said that Jinnah s discourse on a secular state was hardly 

consistent with the logic of Pakistan. It is possible, however, to argue that what Jinnah 

was suggesting was the replacement of the idea of a Muslim nation with a territorial 

concept: the notion of a territorially-defined nation, i.e. a Pakistani nation including all 

people and religious c o m munities living in Pakistan. In that case. Pakistan was to be a 

Muslim state only in an arithmetical sense—as thenumericai majority.102

Pakistan meant different things to different people, it is thus a m atter of 

consequence that after its establishment the various expectations generated considerable 

ideological debates. No one had the remotest idea what followed afterwards. Since 

Pakistan was a confessional state, the government, on the one hand, was under pressure 

from the ‘ulama’ and other doctrinally-minded Muslims to give some tangible form to the 

state's professed "Islamic way of life", including the composition of an Islam ic 

constitution. The Western-oriented elites, on the other hand, have been evasive, probably 

because of their concern that their own title to rule would be dubious in  an Islamic state.

10Jinnah‘s presedentiai address to the Constituent A ssem bly o f  Pakistan, on 
August 11. 1947 stated, among others: "You may belong to any religion or caste or creed- 
-thac has nothing to do with the business of the state." M. A. Jinnah. ’Inaugural Address 
to the Constituent Assembly of Pakistan on 11th August, 1947, in  His Capacity as Its First 
President," in  Naim, ed., Iqbal Jinnah, and Pakistan, 213; Syed, Pakistan, 53-54.

I02Syed, Pakistan 54; Ahmed, Islamic Scats, 79. Meanwhile Naib argues that a 
careful analysis of the same speech and Jinnah's other utterances before and after partition 
convinces him that Jinnah had no objection to the state based on the broad principles of 
Islam. Naib concludes the speech was made at a time when the whole Indian sub-continent 
was swayed with communal frenzy, in  which m illions o f people were victim s o f  
communal riots. J i n n a h  was stressing the necessity for the communal harmony and peace 
for the progress o f the new nation. See Raja Mohammed Naib, “Islamic Political Thought: 
The Case of Pakistan (Ph.D. diss.. The University of Kansas, 1963), 157-158.
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As a result there were conflicting theories of the nature or character of an Islamic state. In 

this context Muhammad Asad's work on the principles of state and government in Islam 

has a significant relevance.103

l03Ahmed, Islamic Scare, 80-81; Binder. Religion and Politics, ix and 117.
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CHAPTER IV

MUHAMMAD ASAD ON STATE AND GOVERNMENT IN

ISLAM

After the establishment of Pakistan, the leadership of the newly born Muslim 

state under Muhammad Ali Jinnah and his Muslim League Party turned its attention to 

the task of nation-building. Five issues dominated the political field in  the first year of 

Pakistan’s existence, they were: the war in  K a sh m ir , the refugee problem, 

“ provincialism the status of religious minorities, and the Islamic character of the state.1 

In this chapter we will discuss Muhammad Asad's views on state and government in 

Islam which were originally published in March 1948 in the form of an essay entitled 

Islamic Consdtunon-AfaRinp. This essay was a  response and contribution to the issue of 

the Islamic character of Pakistan.2 Later in 1961. the University of California Press 

published Asad’s The Principles of State and Government in Islam which represents a 

development of the ideas first set forth in  the essay.3 

A  Muhammad Asad’s Position on the Islamic Character of Pakistan

Scholars drew different categories for all those who participated in  the debates 

surrounding the character of the state, particularly those who wanted to give Pakistan a 

distinctly Islamic character that is fully attuned to the exigencies of the present age. 

Leonard Binder, for instance, identifies four important points of view regarding the 

constituent process in Pakistan, namely, a traditional view, a modernist view, a 

fundamentalistapproach,andasecularistorientation.Generallyspeaking, these points of

lAkram Raslan Deiranieh, "The Classical Concept of Stare in Islam," (Ph.D. diss., 
Howard University, 1975), 221: Leonard Binder, Religion and Politics in Pakistan , 
Published Under the Auspices of The Near Eastern Center. University of California. Los 
Angeles (Berkeley and Los Angeles: University o f California Press, 1963), 116.

2See Muhammad Asad, Tie Principles of State and Government in Islam 
(Gibraltar: Dar ai-Andalus, 1980; reprint 1993), ix.

3Muhammad Asad, Tie Principles of State and Government in fslam (Berkeley 
and Los Angeles: University of California Press, 1961).
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view, according to him, are adhered to by four loosely organized social groupings. The 

traditional view is almost exclusively that of the cUImna3, who are not only the upholders 

of tradition but also identify the establishment of an Islamic state with the recognition of 

their own institution. The modernist view is held by most of the politicians. Westernized 

businessmen, and many professionals in  Pakistan. The fundamentalist approach is held 

by only one important fundamentalist group in  Pakistan, namely, the Jama=at-i-Islami. Its 

supporters and sympathizers seem to be hail from the traditional middle class, the 

students, and those who have failed to enter into the modem middle class inspite of 

holding the bachelor degree, as well as the bazaar merchants who often financially 

support the Jama'at. The secularists are small in  number, but extremely powerful since 

they are the most highly Westernized and are often found in important positions in the 

civil service and the military. The small but growing group of Pakistani industrialists 

tends to fall into the latter category.4

Manzooruddin Ahmed makes a different classification in his study of Islamic 

constitution-making in  Pakistan. Ahmed groups the traditional 'ultima3and the 

fundamentalists under one broad category of traditionalists, defines the modernists as 

liberals, and makes a third category for the secularists who did not want an Islamic state 

of any kind.5 Unfortunately, Ahmed does not explain the social backgrounds of the 

traditionalists and secularists, although, describing that of the liberals. The liberals, 

Ahmed writes, come m ostly from the upper middle class and the aristocracy of the 

country. A  large number of them were educated abroad, and they represent the various 

professions like education, law, administration, and politics.6

Ishtiaq Ahmed divides the positions held in  the debates on the concept of an 

Islamic state into fourmainmodes of reasoning: First, the sacred state excluding human

^Binder ,Pe/igion and Politics , 7-9.
5Maazooruddin Ahmed, Pakistan: The Emerging Islamic State (Karachi: The 

A llies Book Corporation, 1966), 11-15.
6Ahmed, Pakistan 13.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



107

will; second, the sacred state admitting human will; third, the secular state admitting 

divine will; and fourth, the secular state excluding divine will. The first mode of 

reasoning assumes, according to him, that God did not leave the intricacies of wordiy life 

to the discretion of human beings, buthas prescribed a clearly defined path, with detailed 

instructions on how to tread along it. Further, Ahmed divides this mode of reasoning into 

two variants: the absolutist position and the fundamentalist one.7

The second mode of reasoning, i.e. the sacred state admitting human will, is 

based on the assumption that Islam sanctions a distinct type of state which is neither 

wholly theocratic nor completely secular. Rather, as Ahmed describes, "it is an ideal 

balance between divine restrictions and human freedom". Four variants are included in  

this mode of reasoning: first, the theocratic position seeking adjustment with modernism; 

second, the theocratic position seeking severance with tradition; third, the moderate 

version of cohabitationbetweentheocracy and secularism; and fourth, the radical version 

of cohabitation between theocracy and secularism.8

The third mode of reasoning is the secular state admitting ditine will. This mode 

of reasoning, Ahmed argues, is a continuation of the modernist apology, but, in an 

important qualitative sense, it differs from the established second trend in  that its 

proponents deny that Islam has provided any particular concept of the state. This is a 

categorical recognition of the separation of the religious and profane aspects of human 

existence. This mode of reasoning abandons the widespread belief that in Islam the 

religious and temporal spheres are linked inextricably, and it consists of two variants: the 

liberal version seeking continuity with the political spirit of Islam, and the socialist 

version seeking continuity with the economic spirit of Islam.9

7Ishtiaq Ahmed, The Concept of an Is/amic State: An Analysis of the Ideological 
Controversy in Pakistan (London: Frances Pinter, 1987), 30-32.

8Ahmed, Islamic State 34-35.
9Ahmed, Islamic State 36-37.
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The fourth mode of reasoning favors the secular state excluding divine will. 

Ahmed's description of this mode of reasoning is rather negative. He declares that its 

proponent are against the emergence of an Islamic state believing that the latter would be 

detrimental to the well-being of the people of Pakistan. They argue that any attempt to 

resurrect an Islamic state would be a  vain effort to revive a bygone era. Pakistan, should, 

instead become a modem, secular state based on the rational aspirations of its people.10

I would like to make a different classification, which is based on the inclusion 

and exclusion of the Shaacah. Two positions emerged from this classification that is: 

first, the proponents of a Shanc<ih state, and second, the proponents of a secular state.11 

The proponents of a Shnt̂ ah state could be divided into three sub-groups: traditionalists, 

fundamentalists, and modernists or liberals. In reference to all those classifications, we 

can infer that Muhammad Asad belongs to the modernist or liberal camp of the 

proponents of a S&aii'nb state which assumes that Islam sanctions a distinct type of 

state whose law is to be the Sfiiin'nh with room for contemporary human discretion in 

itsinterpretationand application. The Siatieah, according to him, isformed only by what 

the Qur’an and Simnahham commanded. His concept of the Islamic state which admitts 

human will is an effort to seek adjustment with modernism. His position and view-points 

on state and government in Islam and the Islamic character of Pakistan will be described 

and analyzed with the help of the following concepts: first, the relationship between 

Islam and the state; second, the purpose behind the creation of Pakistan, third, the 

structure and organization of the state; and fourth, its economic system. Several themes, 

namely, the constitutional questions relating to che nature and powers of the various 

organs of the state, categories of citizens (including non-Muslim minorities), the position

1 0Ahm ed. Islamic Scute. 37-38; see also Muhammad Munir, From J i m c o  Zio. 
2d ed. (Lahore: Vanguard Books Led., 1980), rv.

1 ^ e e  Abdullahi Ahmed An-NacIm, Toward aa Islamic Reformation: Ci\il 
Liberties, Human Rights, and International Law (Syracuse: Syracuse University Press, 
1990), 35-44 .
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of women, and relations with the non-Muslim world will also be  analyzed.12 In 

illustrating Asad's ideas we will compare them with those of other persons and groups 

that were equally involved in  the constitutional debates and the Issue of the Islamic 

character of Pakistan.

B. The Relationship b etween Islam and the State

Muhammad Asad begins his book by stating that Muslims, upon acquiring their 

independence, are not onlyfaced with the problem of administrative efficiency but also of 

ideology. And, concerning the latter problem, he asks whether Islam requires Muslims to 

strive for the creation of an Islamic state under all circumstances or whether, like other 

religions, it opposesthe mixing of religion and politics.13 To these questions he answers 

in the affirmative: Islam does require the realization of the supreme purpose of all 

creation—i. e. the establishm ent of divine will on earth—which is directly dependent on 

the existence of an Islamic state. For Asad, a state "can become truly Islamic only by 

virtue of a conscious application of the socio-political tenets of Islam to the life of the 

nation, and b y an incorporation of those tenets in  the basic constitution of the country."14 

Accordingly, a state inhabited predominantly by Muslims is not necessarily an Islamic 

state until and unless the Islamic socio-political tenets are applied in the life of the people. 

This is the central theme of Asad's political treatise.

In his rejection of a  secular state, Asad argues that: " ..in  a modem secular state 

there is no stable norm by which to judge between good and evil, and between right and 

wrong. This only possible criterion is the "nations interest.”15 As to what constitutes the 

nation’s best interest, he maintains that in a secular state, different groups of people may 

have widely divergent views, since there is no” objective scale of moral values."16

l2See Ahmed, Islamic Scare, 38-40.
13Asad, Scare and Government 1-2.
14Asad, Scare and Government 1.
15Asad, Scare and Governments.
16Asad, Scare and Government 5.
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On the other hand, in  an Islamic state, according to Asad, these moral values "do 

not change from case to case or from time to time but retain their validity for all times and 

conditions."17 For Asad, only when eternal immutable standards of "right" and "wrong" 

exist can humankind fulfill its duty of worshipping God truly by  submitting to God's 

will. The Islamic state is thus intrinsic to the purpose of creating a  society based on 

complete submission to  the will of God. Moreover, the realization of this purpose 

requires that submission to the will of God be not confined to general instruction in 

ethics, but to a precise body of laws which would outline, however broadly, the whole 

sphere of human life embodied in the Qur’an and Sunaah.18 Asad admits that human 

beings have free will, but, he asserts, if  they wish to lead a proper Islamic life, this can 

only be done through participationin social life based on the Islamic pattern.19

Asad rejects the idea of a secular state since such a state does not submit to a 

universal morality but to the interests of a nation, class, or race, or some other divisive 

category. Accordingto him, the people of the West "instead of submitting their decisions 

and actions to the criterion of a moral law—which is the ultimate aim  of every higher 

religion-these people have come to regard expediency (in the short-term, practical 

connotation of the word) as the only obligation to which public affairs should be 

subjected; and because the ideas as to what is expedient naturally differ in  every group, 

nation, and co m m unity , the most bewildering conflicts of interest have come to the fore 

in  the political field, both national and international."2-0' These m oral values, as 

symbolized by the concept of al-amrbz al-ma cruf wa al-nahy aa al-muatar (the 

enjoining of what is right and forbidding o f w hat is wrong), m ust rem ain largely 

theoretical so long as there is no worldly power responsible for enforcing them  in the 

form of an Islamic law. Consequently, this wordly power or state is an inevitable

17Asad, State and Government 2.
l8Asad, State and Government 2-3.
l9Asad, State and Government 3-4.
-°Asad, State and Government 4-5.
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requirement of Islamic life.21 Asad further asserts that only religion can provide a 

universalcode of morality, and that this function is fulfilled admirably by Islam, which is 

a religion meant for the good of all humankind.22

However, there are numerous disagreements regarding the extent and details of 

shar'f legislation. Therefore, Asad feels it necessary to make a few general observations 

about the concept of Islam ic Law as such.23 Asad regards conventional Muslim 

jurisprudence as extremely deep and conscientious, nevertheless, he maintains

that, "the results of such studies were often highly subjective: that is, they were 

determinedbyeach scholar's personal approach to. and interpretation of. theiegai sources 

of Islam, as well as by the social and intellectual environment of his age." Moreover, 

because of the scholars' vastly, different environments, “some of these 'deductive' 

conclusions," Asad argues, "naturally differ from the conclusions we might reach at the 

present time..." Therefore, these laws have no sacrosant value and cannot lay claim to 

eternal validity, and can also be changed and replaced.24

He pleads for a return to the realities of the Qur'an and Summit in  order to find 

an Islamic solution to the cultural crisis of Islam, and rejects "the present drift of Muslim 

society toward Western concepts and institutions" which he believes would spell the ruin 

of Islam.25 Asad asserts that the real shatf*a& only consists of a small number of laws 

based on the Qur’an and Summh, and is far more consice and very much smaller in 

volume than the legal structure that evolved through xhe/jqu ot the various schools ot 

Islamic law. This limited scope of the explicit ordinances contained in  the Qur'an and

21 Asad, State and Government 4.
22Asad. State and Government 9-10.
23Asad actually already wrote extensively this topic on a series of articles entitled 

This Law of Ours These articles were published iaArofat 1. no. 3, 4 , 5  (November and 
December 1946: January 1947): 65-160. T hese articles, with others, have been  
republished in a book en titled  Tin's Law of Ours and Other Essays (Gibraltar: Dar al- 
Andalus, 1987).

24Asad, Scare and Government 10-13.
2<:Ai«J, Simc and 16, Rosenthal, National State, 127.
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Suaaiih, Asad maintains, was meant to provide a most essential, deliberate safeguard 

against legal and social rigidity. Therefore, it  is reasonable, according to him, to assume 

that the Law-Giver never intended xh&S6aacaA to cover in  detail all the conceivable 

exigencies of life.2 6

He emphasizes the need for fresh ifliMdr1 and by stressing this need for free 

inquiry, he urges Muslims to give up their sterile reliance on  what the previous 

generations of Muslim scholars believed to be "final" verdicts on the sociopolitical laws 

of Islam. Hence, he encourages Muslims to begin thinking about these laws anew, in a 

creative m anner, and on the basis of their own study of the original sources. Lastly, he 

draws two important conclusions: first, that "the concept of Islamic Law—especially with 

regard to public law—acquires once againthat simplicity which had been envisaged for it 

by the Law-Giver but has subsequently been buried under many layers of conventional 

and frequently arbitrary interpretation." Second, that “the outward farms and functions of

2 6 As ad. State and Government 13. SAari'ah is "the relig ious law of God: 
consisting of such ordinances as those of fasting and prayer and pilgrim age and the 
giving of the poor rate; and marriage, and other acts.'" It s ig n ifie s  also a law. an 
ordinance, or a statute, a religion, or way of belief an practice is  respect of religion." 
Arabic-English Lexicon 1984 ed. . s. v. "sharTah," by E. W. Lane. According to Asad 
SLarIcaJt consists o f either general principles, within which detailed rules can be 
introduced through ijtibad  or detailed rules in matters not affected by  changes caused by  
human social developm ent. This Asad's concept of Sbaricalr w hich excludes fiqb 
(jurisprudence) is  different from historical concept of Sbaricalr that includes moral and 
pastoral theology and ethics, high spiritual aspiration, and detailed ritualistic and formal 
observance; it encompasses ail aspects o f public and private law . hygiene, and even  
courtesy and good manners. The latter concept of Sbart'aA includes fiqA . See An-Na'im, 
Toward an Islamic Reformation 9 and 11.

27Asad mentions Ibn Hazm of Cordova (384-456 A. H ./994-1064 C. E.) who in  
his great work, AJ-MuAalla held that the far large area of things and activities which the 
Law-Giver has left unspecified must be regarded as allowable (moASh ) from the sharf 
point of view. He based this assumption on the saying of the Prophet Muhammad that: 
"Do not ask me about matters which I have left unspoken; for. behold, there were people 
before you who went to their doom because they had put too many questions to their 
prophets and thereupon disagreed [about their teachings]. Therefore, i f  I command you to 
do anything, do it as much as you are able to ; and if  1 forbid you from  doing anything, 
abstain from it." See Asad, State and Government, 13-14. For Ibn Hazm's religious ideas 
and doctrine, see A. G. Chejne, Ibn Hazm (Chicago: Kazi Publications, 1982), 109-131.
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aa Islamic state need not necessarily correspond to any historical precedent.’ “ This 

conclusion, according to Asad, is most pertinent given the problems faced by Muslims.28

C. The Purpose behind the Creation of Pakistan

Asad discusses the purpose behind the creation of PaJdstan in  his article, What do 

we mean by Pakistan?. 29 He believes that there is no future for Islam in India until 

Pakistan becomes a reality, and that, if  it becomes a reality in  the Indian sub-continent, it 

might bring about a spiritual revolution in  the whole Muslim world. According to him, 

the real and historic justification fo r the demand for Pakistan is to be found in  the 

Muslims desire to establish a truly Islamic polity, and to apply the tenets of Islam in 

practical life. He criticizes Muslims who do not seem to care for the spiritual, Islamic 

objectives of Pakistan, and who permit themselves to be carried away by sentiments not 

far removed from nationalism. It thus sems that in  doing so he was refering to Western 

educated Muslims who prefer of a  secular Pakistani state.3 0

Explaining the uniqueness of Pakistan, Asad maintains that the Muslim masses — 

in the former British India—feel and know that their communal existence is not based on 

racial affinities or on the consciousness of common cultural traditions, but only— 

exclusively-on the fact of their common adherence to the ideology of Islam. Therefore, 

Asad argues, they must justify their c o m m unal existence by erecting a  socio-political 

structure in  which that ideology —the Shatiah—would become the visible expression of 

their nationhood. Accordingly, Asad holds that the political ideals of Pakistanis are

28Asad. Scats and Government, 15-17.
2 ^This article was published in Arafat (May 1947), and republished in This Law 

of Ours, 71-88.
30 This Law of Ours 72-73. Compare this to Iqbal's view  of Islam as an ethical 

idea and a polity when he said: "The religious ideal o f Islam, therefore, is  organically 
related to the social order which it has created. . . Therefore, the construction of a polity 
on national lines, if  it means a displacement of the Islam ic principle of solidarity, is  
simply unthinkable to a Muslim." See Muhammad Iqbal. "The Concept of a Separate 
Muslim State in  the Subcontinent," in  Aziz Ahmad and G. E. V on Grunebaum. eds., 
Muslim Self-Statement in fadia and Pakistan 18S7-19dS (Wiesbaden: Otto Harrassowitz, 
1970), 148.
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entirely different from the ideals of other Muslims such as the Turks, the Egyptians, the 

Afghans etc., since Pakistanis a t the time were alone among all the Muslim peoples to 

find the way back to the concept of the Ummah. In this respect, the Pakistan movement, 

according to him, is truly unique among all the political mass movements in the Muslim 

world.31

Asad is firm in his belief in the Islamic objective of Pakistan, and thus criticizes 

those Pakistani leaders who do not seem to make a serious attempt to show that Islam is 

the paramount objective of their struggle. He asserts that it should be the leaders’ duty to 

tell their followers that they must become better Muslims coday  in  order to b e worthy 

Pakistan’s Comocrow. He discusses also the need to prove to non-Muslims, firstly, that an 

Islamic polity connotes justice for all, and, secondly, that Muslims are really serious in 

their avowals that precisely such a  polity is their goal. He further says: “We want, 

through Pakistan, to make Islam a reality in our lives. We w ant Pakistan in  order that 

every one of us should be able to live a truly Islamic life in  the widest sense of the 

word." He emphasizes the role of Islamic law in this kind of Pakistan by stating that it is 

impossible “for an individual to live in  accordance with the scheme propounded by God's 

Apostle unless the whole society consciously conforms to i t  and makes the Law of Islam 

the law of the land.”32

D. The Structure and Organization of the State

Asad illustrates that the ultimate purpose of the Islam ic state is to provide a 

political framework for Muslim unity and cooperation.33 Thus, according to him, an 

Islamic state is not ” a goal or an end in  itself but only a means: the goal b eing the growth 

of a community of people who stand up for equity and justice, for right and against 

wrong—or, to put it more precisely, a  community of people who work for the creation

31 This Law of Ours 74-75.
32 This Law of Ours 78-81.
33Asad, Scare and Government 30. Asad here refers to SO rah 3:103-104.
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and maintenance of such social conditions as would enable the greatest possible number 

of human beings to live, morally as well as physically, in  accordance with the natural 

Law of God, Islam".34 He further states that the development of a strong sense of 

brotherhood among the community is an  indispensable prerequisite to such an 

achievement35 Therefore, i t  is hardly surprising that he condemns nationalism as 

opposed to the "fundamental Islamic principle of the equality of all men and states that 

Muslim unity- must "be of an idelogical nature, transcending all considerations of race 

and origin: a brotherhood of people bound together by nothing but their consciousness of 

a common faith and a common moral outlook".36 Asad concludes that, "it is such a 

community of ideals alone that can provide a justifiable basis for all human groupment; 

whereas, on the other hand, the placing of the real or imaginary interests of one's nation 

or country above moral considerations has been condemned by the Prophet..."3 7

If the state acts according to all the principles espoused by Islam it “ can rightly be 

described as 'God s vice-gerent on earth': its foremost duty... consists in enforcing the 

ordinances of the SAari'riA in the territories under its jurisdiction".38 He therefore 

demands that "the consticutionmust explicitly lay down that no temporal legislation or 

administrative ruling, be it mandatory or permissive, shall be valid if  it is found to 

contravene any stipulation of the S&aifaA" .3 9 Obedience to legally constituted authority 

is a religious duty and must be rendered as long as the government acts within 

tio&Stiaii'ah. The community must supervise the actions of the government which is

34Asad, Scare and Government 30.
35Asad, Scare and Government 30.
36Asad, Scare and Government 32.
37Asad, Scare and Government 32. The Prophet said: "He is not of us who  

proclaims the cause o f tribal partisanship: and he is not of us who fights in the cause o f  
tribal partisanship; and he is  not o f us who dies in the cause of tribal partisanship." (Abu 
Dawud, on the authority o f Jubayr ibn Mutcim ). The meaning of tribal partisanship 
(‘asabiyyah). in the words o f the Prophet is: "[It means] your helping your own people 
in an unjust cause." (Abu Dawud, on the authority of Wathilah ibn al-Asqac). See Asad. 
Scare and Government 32.

38Asad, Scare and Government 34.
39Asad, Scare and Government 35.
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"subject to the people’s consent”. This popular consent depends on the free election of the 

government by the people.4 0

Asad repeats the standard doctrine that sovereignty in  an Islamic state belongs to 

God. However, the Muslim community exercises vicarious sovereignty, he admits, 

which means that while the Islamic state owes its existence to the will of the people (who 

voluntarily create the Islamic state), i t  derives its sovereignty from God. and not the 

people. He also argues that because "in a consciously Islamic society the people's consent 

to a particular method of government and a  particular scheme of sociopolitical 

cooperation is but a result of their having accepted Islam as a Divine Ordinance, there can 

be no question of their being endowed with sovereignty in. their own right:' Thus, Asad 

concludes that "the real source of all sovereignty is the will of God as manifested in the 

ordinances of the Shancah. The power of the Muslim community is of a  vicarious kind, 

being held, as it were, in  trust from God; and so the Islamic state—which, as we have 

seen, owes its existence to the will of the people and is subject to control by them— 

derives its sovereignty, ultimately, from God."4 1

Interestingly, Asad held that the Qur’an and Sunnah do not lay down any 

specific form of governm ent and state, nor elaborate a constitutional theory. However, 

according to him, "The political law emerging from the context of Qur’an and Sunnah is , 

nevertheless, not an illusion. It is very vivid and concerete inasmuch as it gives us the 

clear outline of a political scheme capable of realization at all times and under all 

conditions of human life."42 Further, with reference to the problem which Pakistanis 

were facing, he states that "there is not only one form of the Islamic state, but many; and 

it is for the Muslims of every period to discover the form most suitable to their needs—on

40See Rosenthal, National Stacey 129; Asad, Scale and Government, 36.
4 lAsad, Scale and Government; 37-39.
42Asad, State and Government; 22-23.
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the condition, of course, that the form, and the institutions they choose are in  full 

agreement with the explicit, unequivocal s&ar'f laws relating to communal life."4 3

Asad shows strong concern with constitutional questions relating to  the nature 

and powers of the various organs of the state. Therefore, he emphasized the principle of 

consultation which is to be observed under all circumstances. By quoting a  Qur’anic 

verse44 concerning the appiicationthis principle, he believed chat this injunction must be 

regarded as the fundamental operative clause of all Islamic thought relating to statecraft. 

Moreover, he maintained that the &ass45 "is so comprehensive that it  reaches out into 

almost every department of political life, and it is so self-expressive and unequivocal that 

no attempt at arbitrary interpretation can change its purport. The word amr in this 

injunction refers to all affairs of a  communal nature and therefore also to the m anner in 

which the government of an Islamic state is to be established: that is. to the elective 

principle underlying all governmental authority."46 Following in  the steps of other 

modernists, Asad also wants to see the concept of sbuiH become a reality in the life of 

the Ummnh. This is all the more urgent, since Muslims have for centuries been the 

victims of "every kind of oppression and exploitation at the hands of unscrupulous 

rulers."47

4 3Asad, Scute and Government 23.
44'"Their [the Believers'] communal business [amr ] is  to be [transacted in] 

consultation among themselves." Q. 42:38.
*5Nass (pi. nusus) literally means 'text', 'wording’, 'version'. See .4 Dictionary of 

Modern Written Arabic, 3rd ed., s. v. "Nass," by Hans Wehr, ed. J. Milton Cowan. 
Edward William Lane summarises and defines the term nass in relation to the Qur'an and 
SunnaJi as "a statement plainly, or explicitly, declared or made manifest by God and His 
Apostle; ... an expression, or a phrase, or a sentence, indicating a particular meaning, not 
admitting any other than it; . . .  a statute or an ordinance indicated by the m anifest, or 
plain, meaning of words o f the Qur'an and of the Sunnah". SeeArabic-Englisb Lexicon 
1984 ed. , s. v. "Nass." by E. W. Lane. Others describe^«Rr as follows: The nass o f the 
Qur’an and the Sunnah denotes the injunctions (abkam ) contained in the plain (zabir ) 
wording of these sources". See LisSn al-cArab, 1971 ed. , s. v . "Miss:" by Ibn Manzur.

4 6Asad, Scale and Government 44.
47Asad, State and Government 37.
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Concerning the source of state sovereignty, Asad seems to strike a middle course 

between the notion of God's sovereignty and that of people's sovereignty. Therefore, 

while defending and advocating the rights of people to rule, he, on the basis of his 

interpretation of aQ ur’anic verse (3:26), comes to the conclusion that: "... so the Islamic 

state—which ... owes its existence to the will of the people and is subject to control by 

them—derives its sovereignty, ultimately, from God."48 W hat he m eant by the  

sovereignty of God is nothing other than the sovereignty of the Shan'ah over the actions 

of the citizens of an Islamic state.4 9 From this line of argument, Asad then developed the 

concept of obedience on the part of the people, based on a tocffeb narrated by al-Bukhari 

and Muslim. This tedHcb says: “He who obeys me, obeys God; and he who disobeys 

me, disobeys God. And he who obeys the amir [i.e., the head of the state], obeys me; and 

who disobey the nmirx disobeys m e.”50

Asad insists on ideological purity and justifies the action of the state which 

distinguishes between its Muslim and the non-Muslims citizens. While the non-Muslim 

citizenis to enjoy full religious, cultural and social freedom, he admits that "without a 

certain amount of differentiation between Muslim and non-Muslim there can be no 

question of our ever having an Islamic state or states in the sense envisaged in  Qur’an 

and Stuuudr".5 1 In practice, this means that "they may not be entrusted with the key 

position of leadership".52 A non-Muslim could not "work wholeheartedly for the 

ideological objectives of Islam; nor in  fairness could such a demand be made of him" 5 3 

Concerning the head of the state, Asad maintains that only a person who believes 

in the Divine origin of Islamic law, i. e. a Muslim, may be entrusted with the office of 

head of state. This condition stems from his belief that the real purpose of an Islamic state

48Asad, Scale and Government 39.
49Asad, Stace and Government 39.
50Asad, Slate and Government 39.
5 lAsad, State and Government 40.
52Asad, State and Government 40.
53See Rosenthal, National State 130; Asad, State and Government 41.
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is not the “self-determination" of a racial or cultural entity but the establishment of
0

Islamic Law as a practical arbitrator in. human affairs. Realizing the contest o f modem 

political thought, Asad admits that a  theoretical discrimination on the grounds of religion 

may be unpalatable to many Muslims, not to mention the non-Muslim minoritiesliving in 

their midst. However, Asad argues, this is not a  discriminative policy against non- 

Muslim citizens in the ordinary spheres of life. "On the contrary, they must be accorded 

all the freedom and protection which a Muslim citizen can legitimately claim: only they 

may not be entrusted with the key position of leadership," Asad says.54 Non-Muslims, 

for instance, can seek employment in  state services, and m ay even be taken into the 

armed forces, in which case they will be exempt from the jizyaii?5

Asad emphasizes the need for continuous, temporal legislation since, according to 

him, the Shan*aA deliberately refrains from providing detailed regulations for all the 

manifo ld . changing requirements of social existence. In an Islamic state, this legislation 

would relate to the many problems of administrationnottouched upon by the SJwtî ab at 

all, as well as the problems with regard to which the Sharif has provided general 

principles but no detailed laws," Asad says.56 The problem which Asad tried to solve 

concerns the manner through which new laws are to be enacted as well as the persons 

who are to enact these laws. There is no question, according to him, that "in matters 

affecting the communal side of our life no legislative ijiibaidt decisions can possibly be 

ieftto the discretion of individuals: they must be based onadefinite consensus (ijinit) of 

the whole community..."57 Moreover, those who are to enact these temporal, communal 

legislations are to be a limited group of persons to whom the community could delegate 

its legislative powers and whose decisions would be binding on all. M oreover,

54Asad, Scaee and Government 40-41.
55Asad, State and Government 74. JizyaJi is the tax that is taken from the free 

non-Muslim subjects of a Muslim government. Arabic-EnglisA Lexicon 1984 ed. , s. v .  
"Jizyah," by E. W. Lane.

56Asad, Scale and Government 43.
57Asad, Scale and Government 43.
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since,"possession of absolute power often corrupts its  possessor and tempts him to 

abuse it, conciously or unconsciously, in  his own interest or in  that of his partisans,"58 

the legislative powers of the state, in  Asad's view, should be vested in  a body of 

legislators whom the community would elect for this specific purpose.59 In addition, 

since the Qur’an and the Su/wah do not provide clear-cut instructions concerning the 

procedure and method of elections, they are to be left to the ijtrhikf of the community 

which must decide according to the needs of its time.6 0

All temporal legislation is to be entrusted to the community which must carry out 

its task by means of ijiaMet, that is, the exercise of independent reasoning in consonance 

with the spirit of Islamic Law and the best interest of the nation. However, it is to be 

noted that, whereas Asad had previously demanded ijizMif to be “in  consonance with 

the spirit o f Islam" 61 he now seems to simultaneously widen and restrict its scope by 

adding a furthermost important principle to it. This principle was emphasized by Rashid 

Rida, with whom Asad has much in common, that is the principle of mnslabafi "the best 

interest of the nation".62 A t the same time the word "Islam” in  his phrase "the spirit of 

Islam" has now become "Islamic Law”63 while "community" was used to denote the 

whole com m unity,64 particularly the Legislative Assembly, to which he gave the 

traditional Muslim name of majltsal-sbuca, which m ust be truly representative of the 

entire community, both m en and women. Thus, Asad seems to respond to present 

circumstances which can and must legitimately be taken into account for all legislation 

outside of, and additional to, the Siranâ .65

58Asad, State and Government 44.
59Asad, State and Government 44.
60Asad, State and Government 45.
61 Asad, State and Government 14.
62Asad, State and Government 43.
63Asad, State and Government 43.
64Asad, State and Government 43.
65See Rosenthal, National State 130-131; Asad, State and Government 43-45.
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In Asad's view such a  representative character can be achieved only through free 

and general elections, and, the members of the majlis must be elected by means of the 

widest possible suffrage, including both men and women. The method of elections— 

direct or indirect, transferable or non-transferable vote, regional or proportional 

representation, and so forth—according to Asad, "has not been laid down in the Shan *kh 

and is, therefore, a matter for communal decision”.66

Asad, however, mentions one important point which is crucial to the method of 

election. This point is based on a  prophetic tradition which prohibits seif-canvassing. 

According to him , the  Prophet consistently refused to  make any administrative 

appointment whenever the person concerned asked for it. Thus, he concludes, “i t  would 

be in full keeping with the spirit of the Shan'oh i f  the constitution of an Islamic state 

would explicitly declare that self-canvassing by any person desirous of being appointed 

to an administrative post (including that of head of the state) or of being elected to a 

representative assembly shall automatically disqualify that person from being elected or 

appointed."67 Asad of course is aware that such a requirement puts the candidate in  a 

difficult position—being barred from delivering electioneering speeches—, but is 

nevertheless convinced that with this kind of method, only a person enjoying well- 

deserved and unsolicited esteem among the electorate would have a genuine chance of 

success 68

Inm odem  times, according to Asad, the election of the members of the ma/iisal- 

shura (shura council) m ust have the widest possible basis, in which both men and 

women would participate-69 Moreover, since the legislative work of the ma/h’sal-shura 

will relate to matters of public concern, and more particularly to matters which have not 

been regulated in  terms of law by the ausus of the Qur’an and Sunnah, i t  is  highly

66Asad, State and Government 46.
67Asad, State and Government 46-47.
68Asad, Scare and Government 47.
69Asad, Stare and Government 48.
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improbable char the members of \hema/£s w ill always view a givea social situation in 

exactly the same light and, consequently, reach full unanim ity as to the legislative 

measures required to m eet that situation. Therefore, Asad holds that difference of opinion 

should be allowed in the assembly since it  stimulates reflection, and emphasizes that 

difference of opinion was even praised by the Prophet.70 Indeed the validity of the 

majority principle is to befoundinthe hadic&soi the Prophet.71

Given the fact that Islam allows for difference of opinion. Asad held that the right 

to form political parties should be equally recognized. This political grouping, in  Asad's 

view, has the purpose of propagating certain sets of views as to what should be the 

policy of the state on this or that question, and provided that those views do not run 

counter to the ideology on which the state is based—that is the Shari'afr-the parties thus 

constituted must have the right to argue them  in  and outside the majlis al-shura . 

"However,1' Asad says, “this freedom to form parties and to advocate their programs 

should not be allowed to influence the administrative practice of the government—as it 

necessarily would if the latter were composed of ministers who receive their mandate 

from, and remain responsible to, the party organizations represented in  the majHsi11

Asad believes th a t the presidential form of governm ent, rather than the 

"parliamentary" one, is the best option for the Islamic state, as it corresponds to the 

Islamic concept of caliph or amir. A strong head of state possessing the necessary 

qualifications to lead the community should be entrusted w ith the job, he adds.

70Asad quotes a Prophetic JiadrcJt chat praises difference o f opinion. It runs as 
follows: "The differences of opinion among the learned within m y community are [a sign 
of] God's grace." (Al-Suyuti. aI-Jamic al-Sâ iH). Asad, Scare and Government 47-48.

7^"Follow the largest group." (Ibn Majah, on the authority o f 'Abd Allah ibn 
'Umar). "It is your duty to stand by the united community and the majority [ al- camma& ]." 
(Ahmad ibn Hanbal, on the authority of Mucadh ibn Jabal). Asad, Scace and Government 
4 9 -5 0 .

7-Asad, Scace and Government 61.
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Moreover, his ministers ought no t to be more than his administrative assistants or 

" secretaries", appointed by him a t his own. discretion and responsible directly to him.75

But, Asad holds, the amir (head of state) is to be bound by the temporal 

legislation enacted by the majlis al-shura and by its decisions on major questions of 

policy. "However.” Asad maintains, "the m anner in  which he translates those decisions 

and directives into terms of day-to-day administration is left to the discretion of the 

executive over which he presides; and although the majlis, on the other hand, is 

empowered to fram e the tem poral laws on the basis of which the country is to be 

governed, to decide the major policies which are to be pursued, and in  a generaL way to 

supervise the activities of the government, it is not entitled to interfere with the day-to- 

day working of the  executive." 74 Therefore, he concludes that "the amir m ust possess 

executive powers within the fullest meaning of these words." An office of head of state 

deprived of all real power and reduced to a mere figurehead, according to A sad, “is 

obviously redundant from the viewpoint of the Qur’anic injunction which makes the 

Muslims' obedience to those who hold authority' [ ulul-amr ] a corollary of their 

obedience to God and His Apostle."75

Asad also discusses the necessity of having an impartial machinery for 

arbitration, in  order to solve any fundamental differences between the majlis al-shura 

(legislature) and the amir (executive). Based on a  Qur’anic verse 76 Asad proposes a 

supreme judicial tribunal which would have the right and the duty to arbitrate in  all 

instances of disagreement between the amir and the majlis al-shura referred to the

75Asad, State and Government 61.
74Asad, State and Government 58.
75Q. 4: 59. Asad, State and Government 58.
7 Obey God and obey the Apostle and those in authority from among you. Then, 

if you disagree in  anything, refer it to God and and the A postle.“ (Q. 4: 59). In 
commenting on this verse Asad says that disputes should be solved through referral to the 
Qur’an and Sunnah-or, to be more explicit, to a body of arbitrators who, after an 
impartial study o f  the problem, must decide which of the two conflicting views is  closer 
to the spirit of the Qur’an and Sunnah See Asad, State and Government 66.
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tribunal by either of the two sides, to veto, on its own accord, any legislative act passed 

by the majlis o r any administrative act on the  part of the amir which, in  the tribunals 

considered opinion, goes against a  miss of the Qur’an or Sunnah. In effect, this tribunal 

would be the guardianof the constitution.77

The question of the relationship of the Islamic state with non-Muslim states of the 

modem world appears in  his discussion of jihad. Asad insists on its  purely defensive 

character, since Islam forbids wars of agression, as demonstrated by Qur’anic verses. 

Moreover, since war is only permissible in  self-defence, the non-Muslim citizens share 

with the Muslims the duty to take up arms in  defence of the Islamic state. Yet, they are 

entitled to exemption on grounds of conscience, in which case they pay must the jizyah1%

In dealing with the rights and duties of citizens, Asad advocates obedience to the 

state so long as its policies are based on the ordinances of the Qur’an. No obedience, 

however, is due to a sinful, oppresive or unjust ruler, and the right to rebellion can only 

be exercised in  extreme cases when the government falls into the hands of persons who 

behave like infidels.79 Normally, an unobservant ruler should be forced into mending his 

ways through peaceful pressure. Thus, the citizens have the right and duty to watch over 

the activities of the government and to criticize its administrative and legislative policies 

whenever there is reason to suppose that matters are wrongly handled. Nevertheless, this

77Asad, Scare and Government; 66-67.
7®Q. 2: 190-193; Asad, Scare and Government 70-75.
79Asad relates this to several of the Prophet's traditions: "The highest kind ofjihad 

is to speak up for truth in the face of a government [sa/cdn ] that deviates from the right 
path." (Abu Da=ud , Al-Tarmidhl, and Ibn Majah, on the authority of Abu SaTd al- 
Khudri); If any o f you sees something evil, he should set it right by his hand; i f  he is 
unable to do so, then by his tongue; and i f  he is  unable to do even that, then within his 
heart—but this is  the weakest form of faith". (Muslim, on the authority o f Abu SaTd al- 
Khudri); "No obedience is due in sinful matters; behold, obedience is  due only in  the 
way of righteousness [/? aI-macrOf\. (Al-Bukhari and Muslim, on the authority o f CAH). 
In other versions of this Tradition, the Prophet is reported to have used the expressions: 
"No obedience is  due to one who does not obey God.” (Ahmad ibn Hanbal, on the 
authority o f Mu'adh ibn Jabal); "No obedience is due to one who rebels against God." 
(Ahmad ibn Hanbal, on the authority o f ‘UbSdah ibn al-Samit). See Asad, Scare and 
Government; 76-77.
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does not m ean that citizens have the right to always rise  in  rebellion against the 

government whenever the latter contravenes any of thesJferi laws.80

In relation to the extent of the citizens' patience with an unjust government, Asad 

lays down four principles: first, so long as the amir represents the legally established 

government, all citizents owe him their allegiance, however much one or another of them 

may dislike his person and, on occasion, even his administrative acts; second, if  the 

government issues laws or regulations which involve the commission of a sin in  the strict 

shari sense, the duty of obedience ceases to be operative with regard to these laws or 

regulations; third, if the government sets itself openly and deliberately against the nass 

ordinances of the Qur'an, it m ay be deemed to have become guilty of infidelity, 

whereupon authority should be withdrawn from it; and fourth, this withdrawal of 

authority must never be brought ab out by armed rebellion on the part of a minority within 

the community. To prove this last principle Asad quotes two Prophetic traditions.81

Interestingly, Asad suggests the use of referendums as forum for gathering 

consensus against any acts of the government which are contrary to the Sha/fcaA and 

even to depose the government which its behavior amounts to flagrant infidelity. The 

holding of popular referendums would fall within the purview of the tribunal. Asad 

further maintains that: "if, by means of such a referendum, the majority of the community

80Asad relies on several AadltJts to prove this point: "He who has pledged 
allegiance to a leader [imam], giving his hand and the fruit o f his heart, shall obey him i f  
[or: "as long as"] he can". (Muslim, on the authority of cAbd Allah ibn cAmr); "If anyone 
sees in his amir something that displeases him, let him [nevertheless] remain patient; for 
behold, be who separates him self from the united community by even so much as a 
handspan and dies thereupon, has died the death of the Time of Ignorance." (Al-Bukhari 
and Muslim, on  the authority o f cAbd Allah ibn ‘Abbas). Asad, State aad Governmeat 
77-78 .

8 ^"He who raises arms against us ceases to be one o f us [i.e., ceases to belong to 
the Muslim community]." (Al-Bukhari and Muslim, on the authority of ‘Abd Allah ibn  
‘Umar and Abu Hurayrah). And, "He who unsheaths his sword against us ceases to be one 
of us." (M uslim , on the authority of Salamah ibn al-Akwac). See Asad, State and 
Government; 79-80.
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pronounce themselves against the aau£ he must be regarded as having been legally 

deposed, whereupon the people’s pledge of allegiance to him ceases to be effective."82

Asad also mentiones three cardinal rights of citizens, namely: freedom of opinion 

tfteprotection of citizens and free and compulsory education. Concerning the freedom 

of opinion, Asad says that the citizens have every right to criticize the government and to 

propose alternative lines of action. However, according to him, the state cannot permit 

criticism of the S£an~caJi, the preaching rebellion against the state and the dissemination of 

indecent ideas. This right is part of one’s duty to combat evil wherever one encounters it, 

and to strive for justice whenever people disregard it.8 3

The citizens also have the right to have their life and property protected. Similarly, 

the individual citizen’s obligations respect and honor the legally established government 

must find its counterpart in  the government’s duty to extend its protection to the private 

lives of the citizens. The protection which the state must grant to the citizens, according to 

Asad, is not limited to the tangible factors of their existence, such as their persons and 

possessions, but must extend to their dignity and honor and the privacy of their homes as 

well.84

Asad draws a connection between the citizen's duty and political freedom as well 

as the latter's possession of sound knowledge. ”Consequently,” Asad says, "it is the 

citizens'right and the government s duty to have a system of education which would 

make knowledge freely accessible to every man and woman in the state."85 "It follows

82Asad, Start? and Government: 80.
83Asad, Score and Government: 81-83.
84Asad quotes the sayings of the Prophet as follows: "Behold your lives and your 

possessions shall be as inviolable among you as the sacred inviolability o f this very day 
[o f Pilgrimage]." (Muslim, on the authority o f Jabir ibn cAbd A llah). "The b lood , 
property and honour of a Muslim must be sacred [faranî  to every [other] Muslim." 
(Muslim, on the authority of Aba Hurayrah). Asad, Scare and Government: 84-86.

85Asad mentions several Prophetic traditions, such as: "If anybody goes on his 
way in search of knowledge, God will thereby make easy for him the way to Paradise." 
(Muslim, on the authority of Aba Hurayrah). "The search for knowledge is a sacred duty 
[ far!da3̂  imposed on every Muslim man and woman." (Ibn Majah, on the authority of 
Anas). Asad, Scare and Government 86-87.
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therefore," Asad concludes, "that a state which owes its justification to the call of Islam 

and aims at establishing the Law of Islam as the law of the land must make education not 

only accessible but also compulsory for every Muslim man and woman; and because i t  is 

one of the basic tenets of such a  state to make all the facilities of life available to its non- 

Muslim citizen as well, educarionmustbe free and compulsory fo r all citizens, regardless 

of religion”.8 6

He further m aintains that Islam “is a complete, self-contained ideology which 

regards all aspects of our existence—m oral and physical, spiritual and intellectual, 

personal and communal—as parts of the ind ivisib le whole which are called human life’ 

“ 8 7 hence “its adherents cannot live a truly Islamic life m erely by holding Islamic 

beliefs... the socio-economic laws of Islam” must be equally enforced.88

His sense o f moral obligation and responsibility is  clearly expressed in  his 

comment on Surah 3:110. He says that "Our being a righteous community depends, 

therefore, on our being prepared to struggle, always and under all circumstances, for the 

upholding of justice and for the abolition of injustice for all people: and this should 

preclude the possibility of a truly Islamic community ever being unjust to the non- 

Muslims living in  its midst" .8 9

Asad is also sensitive to the issue of modem Islamic legislation, which Josep 

Schacht observes as, “an important, if it is not, the most important, manifestation of 

Islamic modernism, of modem thought in Islam."90 Therefore, we need to take a look at 

Asad’s Islamic legal theory, in which he expresses the need to translate Islamic social and 

economic programs into political action. He advocates " a  concise, clearly comprehensible

(1967): 99.

86Asad, Suae and Government 87.
87Asad, Suae and Government 95.
88Asad, Suae and Government 95-96.
89Asad, Scare and Government 99.
9°Josep Schacht, "Problems of Modern Islamic Legislation." Scudla Islamica 12
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code of shnr'f laws" 91 unencumbered with the elaborations o f conventional fiqh. 

Indeed, he advocates "a code of the sharicah which (a) would be generally acceptable to 

all its Muslim citizens without distinction of the schools to which they may belong, 

and (b) would bring out the eternal, unchangable quality of the Divine Law in such a  way 

as to demonstrate its applicability to all tim es and all stages of m ans social and 

intellectual development” .92 He is against the harmonization of existing fiqfi as well as 

its revision in light of modem conditions b ecause such a revision would become obsolote 

sooner or later, and need to be revised again until nothing of the Law of Islam would be 

left. This would negate the very concept of a Divine Law. His remedy then is to separate 

“God s true sharfcah from all man-made, deductive, fiqJu laws".93

In his discussion of the method of codification, Asad proposes that thzmaffisal- 

shunl elect a  small panel of scholars to concentrate exclusively on "such ordinances of 

Qur’an and Sucmab as (a) answer fully to the linguistic definition of nass-xhzx. is to say, 

injunctions and statements which are self-evident (zahir) in their wording, having a 

particular meaning which does not admit more than one interpretation; (b) are expressed 

in  terms of command ( am.r) or prohibition (na^p); and (c) have a direct bearing on man's 

social behavior and action."94

Asad realizes that many abadZch have to be reconsidered. Therefore, while 

admitting that a selection of nass ordinances from the Qur’an is comparatively easy, "the 

application of the ab ove principles to ahacScb will necessitate a  thorough examination of 

each item against its proper historical background," he concedes. Consequently, he 

advocates the usage of Traditions which m eet the highest standards of historical and 

technical criticism only, and the exclusion of all Traditions to which the slightest 

legitimate objections m ay be raised regarding their authenticity. Asad also suggests that

91Asad, Scace and Government 100.
92Asad, Scare turd Government 100-101.
93Asad, Scace and Government 101-102.
94Asad. Scace and Government 103.
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scholars must differentiate carefully between, the ordinances intended by the Prophet for 

all times and circumstances, and those which were obviously meant to meet the needs of 

a particular occasion or time.95

In addition. Asad declares that scholars must not select disjointed verses of the 

Qur’an or individual ahadith, but to consider fully the entire context of the Qur’an and 

Sunnah. In his view, most existing aha&ch, however, are no more than fragments of the 

Prophet's sayings or description of isolated incidents, often taken out of their historical 

context, in  his life as leader and legislator. Consequently, according to him, one should 

never overlook the fact that the Qur’an and Sunnah form one integral whole. elucidating 

one another. Hence, the proposed shar'i code must contain cross references from both 

sources.96

Interestingly, Asad proposes a m ulti-national system of modem Islamic 

legislation, in  which the nusus of the Qur’an and Sunnah would be placed together and 

circulated among the competent scholars throughout the Muslim world with a view to 

obtaining suggestions and criticisms, especially with regard to the method by which the 

ordinances based on theahadfth had been derived.97 The criticisms and suggestions 

received should be carefully considered and utilized in the final revision of the collection 

of ordinances, whereupon it shall be submitted to the majlis al-shura for adoption as the 

B asic Law of the land .The fact that the codification only brings out the ordinances which 

have a zaMr quality, that are not subject to conflicting interpretations, "will not only 

make the code acceptable to all Muslims, but w ill also result in  a code of public law that 

is small in  volume, extremely concise, and therefore easily accessible to the 

understanding of every Muslim m an and woman of average intelligence and 

education,"98 Asad elucidates.

95Asad, State aacf Government 103-104.
96Asad, State and Government 104.
97Asad, State and Government, 104-105.
98Asad. State and Government 105.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



130

E. The Economic System

Asad believes that it is the state s responsibility to provide citizens with material 

welfare and economic facilities which are necessary fo r the maintenance of human 

happiness and dignity. In his view, “Islam demands a  society that is righteous not only in 

its moral outlook, but in  its deeds as well; a  society-that provides not only for the spiritual 

needs of its members, but for their bodily needs as well."99 Consequently, a  state in 

order to be truly Islamic, according to him, has three responsibilities. Firstly, it  must 

arrange the affairs of the community in such a way that every individual, m an and 

woman, shall enjoy that m inim um  of material well-being without which there can be no 

human dignity, no real freedom and, in the last resort, no spiritual progress. Secondly, 

"that all the resources of the state must be harnessed to the task of providing adequate 

means of livehood for all its citizens."100 Thirdly, "that all the opportunities in  this 

respect should be open to all citizens equally, and that no person should enjoy a high 

standard of living at the expense of others."101

Asad shows that there can be no happiness and strength in a society that permits 

some of its members to suffer undeserved want while others have more than they 

need.102 He based this conclusion on several hadichs which emphasize that mutual
4

cooperation in  all phases of life is a fundamental requirement of Islam. No state, 

according to Asad, can therefore be called Islamic unless i t  guides that cooperation by- 

legislative means.102 He also warns that “if the available resources of a community are so

99Asad, Scare and Government 87
L0°Asad, Scace and Government 88.
101Asad, State and Government 88.
102Asad, State and Government 90.
103For example: “You shall not enter Paradise until you have faith; and you 

cannot attain faith until you love one another." (M uslim, on the authority o f Abu 
Hurayrah). "Have compassion on those who are on earth, and the One Who is in  heaven 
will have compassion on you." (Ai-Tirmidhi and Abu Da’Od, on the authority of eAbd 
Allah ibn cAmr). “God w ill show no compassion to one who has no compassion toward 
all human beings." (Al-Bukhari and Muslim, on the authority of Jarir ibn cAbd Allah). 
Asad, State and Government 89.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



131

unevenly distributed that certain groups w ithin it  live in  affluence while the majority of 

the people are forced to use up all their energies in  search of their daily bread, poverty 

becomes the most dangerous enemy of spiritual progress, and occasionally drives whole 

communities away from  God-consciousness and into the arms of soul-destroying 

materialism."104 Further, Asad says that the Islamic state must make sure that “equity 

prevails within the community, and that every citizen—man, woman, and child—shall have 

enough to eat and to wear, shall be succored in  case of illness, and have a decent home in 

which to live."105

In pursuance of this aforementioned aim, Asad offers a concrete proposal. He 

proposes that the constitution of Pakistan m ust contain a provision to the effect that 

“every citizenhas a right to (a) productive and remunerative work while of working age 

and in  good health, (b) training—at the expense of the state, if  necessary—for such 

productive work, (c) free and efficient health  services in  cases of illness, and (d) a 

provision by the state of adequate nourishment, clothing and shelter in cases of disability 

resulting from illness, widowhood, unemploym ent due to circumstances beyond 

individual control, old age. or under-age."106 Such a  constitutional enactment, according 

to him, would presuppose the creation of a  nationwide social insurance scheme, to be 

financed by means of a comprehensive taxation of wealth. This taxation is in  accordance 

both with the Prophet's injunctions,107 and the historical practice of the Islam ic 

Commonwealth a tthetim eof the Rightly Guided Caliphs.108

104Asad, Scace and Government 90
l°SAsad, Scace and Government 90-91 .
I0SAsad, Scace and Government 91.
l07“It shall be taken from, the rich among them and turned over to the poor among 

them". (Al-Bukhari and Muslim, on the authority o f ‘Abd Allah ibn c Abbas). Asad, State
and Government 91.

l08It was ‘Umar the great who, in  the year 20 A.H., inaugurated a specia l
government department, called dlwSn, for the purpose of holding a census o f the
population at regular intervals. On the basis o f th is census, annual state pensions were 
fixed for (a) widows and orphans, (b) all persons who had been in the forefront o f the
struggle for Islam during the lifetime of the Prophet, beginning with his w idow s, the
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F. Analysis

la  this part w e will cry to deal mainly with six issues which the present writer 

conceives to be the m ost important ones, and which have been thoroughly discussed, by 

Asad, namely, the relationship between Islam and the state, the supremacy of the 

Shancah, the position of non-Muslims and women, the relationship of the Islamic state 

with non-Muslim states, the control of power, and m odem  Islamic legislation. The 

relationship between Islam and the state has long been a  delicate and controversial subject 

both in  the Muslim world and in  academic circles, and is  the central theme of Asad’s 

political treatise. As we have already noted above, Asad, in  accordance with Islamic 

jurisprudents and political theoreticians, advocates the unity of religion and politics. 

Moreover, in  his rejection of the secular state, he argues that the Islamic state is only a 

vehicle by which the Islamic moral values can be enforced in the socio-political life of the 

r7mmah 109

The question then is do why almost ail Muslim scholars, like Asad, reject, to 

different extents, the secular state. It seems that one reason why those Muslims oppose 

secularism is based on their understanding of the terms ‘secular' and secularism', as 

defined in dictionaries. Indeed, secularism is invariably defined as “opposed to religion", 

or as a "secular spirit or tendency, especially a system of political or social philosophy, 

that rejects all forms of religious faith.”110 Moreover, the word suggests that morality 

should be based solely in  regard to the well-being of mankind in  the present life, and to 

the exclusion of all considerations drawn from belief in  God or a future life.111

survivors of the Battle o f Badr. the early muhajirs, and so forth, and (c) all disabled, sick, 
and old persons. See Asad, State and Government 92.

l09See Asad, State and Government 4-10.
110Jess Stein and Laurence Urdang, eds.. The Random House Dictionary of the 

English Language (New York: Random House. 1971), 1289-1290.
l l l J. A . Simpson and E. S. C. Weiner, The Oxford English Dictionary, 2d. ed., 

vol. 14 (Oxford: Clarendon Press, 1989). 849; Rafiq Zakaria, The Struggle within Islam: 
The Conflict between Religion and Politics (Viking, 1988; Penguin Books. 1989), 20.
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In fact, there are other definitions and changes to the concept of secularism since 

it was first conceived. One of the best definitions of a secular state has been given by the 

American scholar, Donald Eugene Smith who states that: "The secular state is a state 

which guarantees individual and corporate freedom of religion, deals with the individual 

as a citizen, irrespective of his religion, is  not constitutionally connected to a  particular 

religion nor does i t  seem either to promote or interfere with religion."112 Akin to this 

definition, Charles Davis, in his discussion of the relation between religion and society, 

states that “a secular society is a society or people that has not committed itself as a 

collectivity to a  single set of ultimate beliefs and values." From this definition, he 

concludes that a secular, pluralist society is not secularist in  the sense of embodying an 

ideology hostile toreligion.113

The most prominent example of that type of secular society is American society. 

Alexis de Tocqueviile, a Roman Catholic member of the French nobility, lived through 

the French revolution, and then travelled to see the new social and political order which 

had just been implemented in North America. On his arrival in the United States the 

religious aspect of the country was the first thing that struck his attention. In America, 

unlike in France, he found the spirit of religion and the spirit of freedom intim arelyunited 

and that they reigned in common over the same country. The causes of this phenomenon, 

according to his investigation, lay mainly on the separation of church and state. While he 

underlined the importance of religion as another form of hope and the only permanent

l l2 Donald Eugene Smith, India as a Secular Scace (Princeton, New Jersey: 
Princeton University Press, 1963), 4.

113Charles Davis, Religion and che Mating of Society: Essays in Social Theology 
(Cambridge: Cambridge U niversity Press, 1994), 2. The terms Secularism  and 
secularization historically began and grew out in Christian-European societies. The word 
secularization, according to Chadwick, “began as an emotive word, not far in its origins 
from the word anticlericalism. Sometimes it meant a freeing of the sciences, of learning, 
of the arts, from their theological origins or theological bias. Sometimes it meant the 
declining influence of churches, or o f religion, in modern society.” See Owen Chadwick, 
The Secularization of che European Mind in che Nineteenth Centuty (Cambridge: 

Cambridge University Press, 1975; Canto ed., 1993), 64. For a deep and thorough 
discussion in the context of Muslim society  see Niyazi Berkes, The Developmenc of 
Secularism in Turkey (Montreal: McGill University Press, 1964).
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state of hum ankind, he thought the Americans were right to disconnect i t  with state. He 

perceived that as long as a religion rests only upon the natural desires of immortality and 

of hope which are the consolation, o f all affliction, it m ay attract the affections of all 

humankind. But, if political power is legitimated by religious authorities and church and 

state are perceived as supporting and upholding each other, then when the people turn 

against the state, they will probably also turn, against the religion. For him, the church 

cannot share the temporal power of the state without being the object o f a  portion of that 

animosity which the latter excites.114

It appears that some Muslim scholars agree with the second definition of a 

secular state, i. e.,that which guarantees individual and corporate freedom of religion.115 

But most of them seems to maintain that American-Christian experience could not be 

implanted in Muslim society. From Berkes' discussion of the development of secularism 

in Turkey, it is evident that the distinction between the Christian and Islamic experiences 

lies in the differences in the institutions and hierarchies within the religion, which 

influenced the relationship between the religious andpoiitical authorities. De TocqueviLle, 

as discussed before, talked much about the relation between church and priest (clergy) on 

the one side and political power on the other when he was describing the position of 

religion in North America. It has not been, the experience of Islam. In the Muslim 

societies, according to Berkes, the basic conflict is noc necessarily between religion and 

the world, but is often between the forces of tradition, which tend to promote the 

domination of religion and sacred law, and the forces of change. Such a struggle can take 

place, in his view, in  a society where there is no organized church authority. And, in its

114A lexis de Tocqueviile. Democracy in America ed. Phillips Bradley, vol. 1 
(New York: Alfred A. Knopf, 1945), 308-310; Sheila M cDonough, "Typologies of 
Religion and State,” in Tarek Mitri, ed.. Religion, Law. and Society: A Chiiscian-Muslim 
Discussion (Geneva: WCC. Publications; Kampen: Kok Pharos Publishing Co., 1995), 6-7.

115See Zakaria, The Struggle within Islam, 6-20; Mushir-ul-Haq, Islam in Secular 
India (Simla: Indian. Institute of Advanced Study, 1972), 4-21; Muhammad Munir, From 
Jinnah to Zia (Lahore: Vanguard Books Ltd., 1980).
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formal doctrine, Islam has no clergy, even forbids Muslims to have such kind of class. 

Therefore, the concepts of secularism and secularization could not be applied completely 

in Muslim society.116

It follows, even though a  secular state and society is not necessarily secularist in 

the sense of a state embodying an ideology hostile to religion, many Muslims still can not 

accept the idea of a secular state. For example, Kemal A. Faruki, after giving a historical 

sketch of the development of the idea of the secular state in Westem societies, maintains 

that Islam is a  secular religion if  the word secular was used to indicate concern with 

worldly problems. However, he rejects the other meaning of secularism which suggests 

the separation of spiritual and temporal affairs, as well as the superiority of the temporal. 

Sim ilarly, Fazlur Rahman, although not explicitly mentioning the term secularism, also 

expresses such kind of rejection. It appears that their rejection is based on two reasons. 

First, a secular society seems to relativize moral ideas of right and wrong which are 

derived from religion and to subordinate them to other considerations.117 Second, a 

secular state is "neutral" in  the sense that it  will not interfere in  promoting moral ideas of 

right and wrong. Consequently, this kind of attitude will make goodness exist at the

1 ^ B erk es, TL eDevelopment of Secularism, 5 - 8 .  S e e  Ernest G elln er , 
Postmodernism, Reason and Religion (London: Routledge, 1992: rep. 1993), 8. G ellner  
says that "It does not officially separate church from society, any more than it formally 
separates church from state. It does not possess, as some other civilizations have been said 
to possess, an exemplary centre bolding up the Ideal to man, whether in  a political or a 
religious court. If anyone in practice possess such a role within Islam, it is the scholars, 
the theologians-jurists, the Uiama . But they do not constitute a sacramentally segregated 
caste or stratum: they can on ly  claim  scholarship, fam iliarity with the scripturally 
recorded social/legal ideal, and hence the ability and w ill to practice-and implement it. 
and no more. As for political authority, it is  charged with enforcing divine law, rather 
than sp ec ifica lly  or paradigm atically exem plifying it. let alone creating it. It must 
observe it, as must others, but it  does not inherently constitute either its source or its 
norm." Ernest Gellner, Conditions of Liberty: Civil Society and Its Rivals (London: 
Hamish Hamilton, L994), 16-17.

117Faruki is fiercely  against the subordination of m orality  to any other 
consideration such as the nation-state. This is  in  fact, according to him, “the inevitable 
result when loyalty to nationalism is  placed superior to loyalty to the moral principles 
which come from religion." Faruki. Islamic Constitution, 85.
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individual level but may compromise it at the collective level with expediency and other 

extraneous considerations.118

In addition, the social problems and moral confusion faced by secular Western 

societies a t present may enforce the Muslim rejection of the concept of a secular state. 

Moreover, some observations by’ contemporary W estern historians were also used to 

strengthen their rejection. One of these W estern historians is Arnold J. Toynbee, 

possibly the most eminent of modern Western historians, who describes the problems 

besetting modem Western life as follows:" . . .  our own Western post-Christian secular 

civilization might at best be a superfluous repetition of the pre-Christian Graeco-Roman 

one, and at worst a pernicious back-sliding from the path of spiritual progress. In our 

Western world of to-day. the worship of Leviathan—the self-worship of che tribe—is a  

religionto which all of us pay some measure of allegiance; and this tribal religion is. of 

course, sheer idolatry. Communism which is another of out latter-day religions, is, I 

think, a leaf taken from the book of Christianity—a leaf tom  out and misread. Democracy 

is another leaf from the book of Christianity, which has also, I fear, been tom out and, 

while perhaps not misread, has certainly been half emptied of meaning by being divorced 

from its Christian context and secularized; and w e have obviously, for a number of 

generations past, been living on spiritual capital, I mean clinging to Christian practice 

without possessing the Christian belief-and practice unsupported by belief is a wasting 

asset, as we have suddenly discovered to our dismay, in this generation."119

118Rahman believes chat it  is necessary to create e ffective  institutions, a 
government and state, which shall constitute the proper instrument for the implementation 
of social values and ideals. The collective institution o f the society, i.e . the government, 
according to him, has the righc and duty co constantly watch, give direction to, and 
actually mould the social fabric. Moreover, the state is  to be the organization to which the 
Muslim Ummnb would entrust the task of executing its w ill. Fazlur Rahman, "Some 
Reflections on the Reconstruction of Muslim Society in Pakistan," Islamic Stadias 6, no. 2  
(June 1967): 103-104 and 107; Fazlur Rahman, “Implementation of the Islamic Concept 
of State in  the Pakistani Milieu," Islamic Studies 6. no. 3 (September 1967): 205.

119ArnoId Toynbee, "Christianity and Civilization," in  Civilization on Trial and 
the World and che West (Cleveland and New York: Meridian Books, 1965), 207.
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Asad was born and raised in  chat kind of environment in  Europe. Therefore, in 

describing his European socio-cultural situation he arrives at a  similar conclusion to that 

of Toynbee. He writes as follows: "The opening decades of the of the twentieth century 

stood in  the sign of a spiritual vacuum. All the ethical valuations to which Europe have 

been accustomed for so many centuries had become amorphous under the terrible impact 

of what had happened between 1914 and 1918, and no new set of values was yet 

anywhere in sight. A  feeling of brittleness and insecurity was in  the air—a presentiment 

of social and intellectual upheavals that made one doubt whether there could ever again 

be any permanency in  man's thoughts and endeavours. Everything seemed to be flowing 

in a formless flood, and the spiritual restlessness of youth could nowhere find a foothold. 

In the absence of any reliable standards of morality, nobody could give us young people 

satisfactory answer to che many questions that perplexed us.”120

Concerning moral relativism he states: "In che general process of dissolution of 

established social mores that followed the Great War, many restraints b etween the sexes 

had been loosened. What happened was, I think, not so much a revolt against the strait- 

lacedness of the nineteenth century as, rather, a  passive rebound from a state of affairs in 

which certain moral standards had been deemed eternal and unquestionable: a swinging 

of the pendulum from yesterday’s comforting belief in  the continuity of m ans upward 

progress to the bitter disillusionment of Spengler, to Nietzsche's moral relativism , and to 

the spiritual nihilism fostered by psychoanalysis. Looking backward on those early 

postwar years, I feel that the young men and women who spoke and wrote with so much 

enthusiasm about the body’s freedom' were very far indeed from the ebulient spirit of 

Pm they so often invoked: their raptures were too self-conscious to be exuberant, and

l20Muhammad Asad, The Roadco M&kk&h (Lahore: Maktaba Jawabar ul uloom.
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too-easy going to be revolutionary. Their sexual relations had. as a rule, something casual 

ab out them—a certain matter-of-fact blandness which often led to promiscuity.’’121

Given this historical background one can understand why Asad rejects the 

secular state. It also appears that he has a great deal of apprehension concerning the fact 

that in a modem secular state there is  no stable norm by which to judge between good 

and evil, right and wrong, and where the only possible criterion is the "nation's interest". 

For h im , i t  became evident that the contemporary Western political systems base their 

conception of right and wrong on n o th in g  but people s changeable and continuously 

changing material preferences. In the modem secular state, he thus concluded, “the term 

‘right’ and wrong’ have no real validity of their own but are merely convenient fictions, 

fashioned exclusively by time and sosioeconomic circumstances.” In his view, religion 

alone can provide a permanent, absolute moral law in order for a nation or community to 

know and gain unity and happiness.122

Asad's belief in the supremacy of the Shancah is in  accordance with traditional 

Islamic political thought as already explained in Chapter II. Therefore, for him the Islamic 

polity is under the ultimate sovereignty of God. In practical terms, however. Divine 

authority meansthe Shan'ah which in  turn sets certain limits on the legislative authority 

in the Islamic state, regulates the behavior and authority of rulers, and protects the 

interests of their subjects. The recognition of the sovereignty of God, makes it  incumbent 

upon the believers to follow His lead by  complying with the Shsui'nh instructions. This 

submission to God’s sovereignty undoubtedly imposes restrictions upon individual and 

communal rights that are fundamental attributes of popular sovereignty and an integral 

component of his model of the state. It is argued, however, that such

restrictions on the rights of the individual do not necessarily make the Islamic state 

authoritarian. Asad, for example, lists two reasons demonstrating the unauthoritarian

121Asad, The Road co Makkah. 59.
122See Asad, State and Government 5-6.
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character of the Islamicstate: first.therole of the Ummah. In Islamic political thought, as 

already explained in  Chapter II, the Ummah or the community of believers, along with 

xheShnrf'ah. is the source of political power. He maintains that "the principle of 'popular 

consent' presupposes that the government as such comes into existence on the basis of 

people's free choice and is fully representative of this choice. "123 He argues, however, 

that whenever Muslims speak of the “will of the people" in the context of Islamic 

political thought, they should not substitute fo r the un-Islamic autocracy of their past 

centuries the equally un-Islamic concept of unrestricted sovereignty on the part of the 

community as a whole.124

As a comparison, Fazlur Rahman, in  a different line of argument, illustrates a 

similar v iew  to that of Asad. Rahman m aintains that the state organization in  Islam 

receives its mandate from the people, that is the Muslim Community. Therefore, he 

argues, it is necessarily democratic. And. in accordance with traditional Islamic political 

thought, he conceives that there will always be a group of people which has accepted to 

implement the will of God as revealed in  the Qur’an and whose model in  history was 

created by the Prophet.125 It seems that Rahm an’s recognition of democracy should not 

be equated with a wholesome acceptance of democracy as it exists and functions in the 

West. With various arguments other Muslim thinkers too such as Muhammad Iqbal, 

Ayatullah Khomeini, and ’All Sharicati do not accept modern Western democratic 

principles as a whole, instead, they embrace "Islamicdemocracy".125 Iqbal, for instance, 

praises Islam ic  democracy for being based on equality, and criticizes modem Western 

democracy for being" . . .  a system where people are counted but not weighed."127

123See Asad, Scare and Government 37
124See Asad, Scate and Government 38.
125Rahman, "Implementation of the Islamic Concept of State," 205.
126Mehran Tam adonfar, The Islamic Policy and Political Leadership: 

Fundamentalism, Sectarianism, and Pragmatism. W estview Special Studies on the Middle 
East (Boulder, San Francisco, & London: W estview Press, 1989), 40-41.

127Freeland Abbot. "View of Democracy and the West," in Hafeez M alik, ed ., 
Iqbal: Poet-Philosopher of Pakistan (New York and London: Columbia University Press,
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The second reason.is the nature of the Sharicah. The Shari c;ih, according to 

Asad, for the most part, embodies a set o f general principles and, as such, is subject to 

interpretation. Because under the supervision of and in  compliance with the Sharicah the 

community still maintains broad discretion in  decision-making.128 He justifies his 

opinion by claiming the support of the Companions of the Prophet and of outstanding 

jurists, in  particular Ibn Hazm. Through the exercise oli/ihad, necessary, additional 

legislation can and must be provided "in consonance with the spirit of Islam”.129 He 

would occasionally, therefore, refer to legislations of the past, arrived at by i/ohikf, and 

stress the temporary character of all such legislations since they were surely bound by the 

special circumstances of their time and place. They were, nevertheless, always subject to 

the authority' of the irrevocable, unchangable Sharicah. Moreover, he believes that the 

ordinances of the Divine Law conform to "the real nature of man and the genuine 

requirements ofhuman society at anytime".130 Similarly, he quotes a Qur’anic verse131 

in support of his contentionthat "the Law-Giver has conceded to us, within this area, an 

open road' {tzunhaf) for temporal legislation which would cover the contingencies 

deliberatelyleftuntouched bythe nusvs of Qur’an and Sunnah I

1971), 175; See also Fazlur Rahman, "Some Aspects o f Iqbal's Political Theory," Studies 
in Islam 5 (April-July 1968): 165.

128See Asad, State and Government 23.
129For example, 'Umar's establishment o f the dlwSn, or treasury office, after a 

Persian model, or his prohibiting warriors from Arabia to acquire landed property in  the 
newly conquered territories. These cases are differently interpreted. Asad said that these 
cases were examples of administrative and leg islative enactments which were neither 
directly nor indirectly derived from the Qur’an or Sunnah but from purely commonsense 
considerations of governmental efficiency and public interest and in accordance with the 
spirit of the Qur’an and Sunnah Meanwhile An-Na‘im interprets these cases as clear and 
and strong precedents from the earliest tim es of Islam that policy considerations may 
justify applying a rule derived throughi/tihad  even if  that required overriding clear and 
definite texts of the Qur’an and Sunnah as long as the outcome of such i/tihad is consistent 
with the essential message of Islam. Asad did not say that ’Umar's i/tihad overrode the 
clear and definite texts of the Qur’an and Sunnah ( nusus), but An-NacIm did. Asad. State 
and Government 14 and 23-24; An-Nacfm , Toward an Islamic Reformation . 28-29; 
Rosenthal .National State, 126.

130Asad, State and Goverment 14; Rosenthal,National State 126.
131"For every one of you We have ordained a Divine Law and an open road." (Q.

5:48).
132Asad, State and Goverment 15; Rosenthal,National State 126-127.
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We deal now 'with the position of non-Muslims in  the  Islamic state as Asad 

envisions it. No doubt this issue is one of most delicate problems for modem Islamic 

political thought, and the object of criticism  from non-Muslims especially from 

contemporary Western countries. The criticism often centers on the civil and political 

rights of non-Muslims as members of religious minorities. Non-Muslims, it was argued, 

can not have complete equality within an Islamic state, though assured that their basic 

religious freedom is guaranteed and theirpersonal laws recognized. The status of non- 

Muslims {ahl al-dhimmah )133 is entitled under traditional Islamic political theories to 

protection of one’s person and property and to practice one s religion in  private in  

exchange for payment of poll tax (jzzyufi).1̂  Meanwhile, Asad relates the payment of 

Jtzynh by non-M uslim s with the duty of citizens of the Islamic state to take arms in  

defensive war. Therefore, the non-Muslim citizens can share with the Muslims the duty 

to take up arms in  defence of the Islamic state if they wish. However, they are entitled to

133Ahl al-dzimmah is the people with whom, a compact or covenant has been  
made; the free non-Muslim subjects o f  a Muslim government, who pay a poll-tax for  
which the Muslims are responsible for their security and freedom and toleration. Arabic- 
English Lexicon, 1984 ed. , s. v. "dzimmah," by E. W. Lane.

l34See Abdelwahab El-A ffendi, Who Needs an Islamic Scace? (London: G rey  
Seal, 1991), 65-66; Mitri, “Introduction," in  Tarek Mitri, ed .. Religion, Law, and 
Society, vii; An-NaicImi, Toward an Islamic Reformation 89.
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exemption, on. grounds of conscience, in  which case they must pay thejazyaJ.135 This is a 

significant reversal of the mainstream conservative position.13 6

Asad tries not to discriminate against non-Muslim citizens and declares that the 

only post to be reserved for a  Muslim is that of head of state. This means that non- 

Muslim citizens can attain all other positions. It also appears that he realizes that this 

demand m ay still cause some apprehension inasmuch as i t  would seem to im ply a 

discrimination berween the Muslim and non-Muslim citizens. He, therefore, emphasizes 

that Muslim s must be able to show that the sociopolitical scheme of Islam aims at justice 

for Muslims and non-Muslims alike, and that in  the Muslim endeavor to set up a truly 

Islam ic state they are moved by moral consideration alone.13 7

Nevertheless, he frankly adm its the need to have a certain am ount of 

differentiation between Muslims and non-Muslims based on psychological and 

ideological reasons, otherwise, in  his opinion, there can be no question of Muslims ever 

having an Islamic state or states in the sense envisaged in  the Qur'an and Sunnah ,138

135Asad, State and Government 70-75. Thus, according to Asad. jizgah  is  no 
more and no less chan an "exemption tax" in lieu of military service and in  compensation 
for the "covenant of protection'1 ( dhimmah) accorded to such citizens by the Islamic state. 
There is classification  o f ahl al-dhimmah ( “the people who are given covenant o f  
protection"). A ll women, males who have not yet reached full maturity. Old men. all sick 
or cripled men, priests and monks, are exempted from the payment of jizgah . Only non- 
Muslims who— i f  they were M uslims, would be expected to serve in  the armed forces of 
the state— are liable to the payment o f Jizjrah provided that they can easily afford it. 
Asad bases this classification on several Traditions of the Prophet Muhammad. The term 
itself is derived from the verb jaza “he rendered (something) as a satisfaction", or "as a 
compensation (in  lieu of something else)". The term jizyah occurs in the Qur’an only 
once (9: 29), but its meaning and purpose have been fu lly  explained in many authentic 
Traditions. Meanwhile the term dhimmah occurs twice in  the Qur’an (9: 8 and 10). The 
Message of cie Qur’an 257: n. 13 and 15, ; 262: n. 43. .

136The mainstream concervative position sim ply disqualifies non-Muslims rather 
than exempting them from having to fight in  defence o f themselves. Exem ption im plies  
request, or at least the choice o f the person being so exempt, whereas according to the 
conservative position non-M uslims have no choice in  accepting the status o f being 
defended by the Muslims in  exchange for payment o f jizyah See An-Na’Im, Toward an 
Islamic Reformation *■ 89. For an orthodox or
conservative position see Mawdudi, The Islamic Law and Constitution 292-321; Ahmed, 
The Concept of an Islamic State, 87, 92, and 101-103.

13'Asad, State and Government 99.
l38See Asad, State and Government, 40-41. One can argue that even in  some states 

which seem ingly secular, like the United Kingdom (Britain), they too require that its
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Asad, Parwez and Mawdudi hold similar view chat the dhimmis are to  follow their own 

laws, granted full autonomy, and entitled to the same civic rights that the Muslims enjoy. 

Mawdudi further divides non-Muslims in. an Islamic state into three types: Contractees, 

the Conquered, and Residents.139

The status of non-Muslims also comes to attention when Asad expounds the tarn  

“ community" and the elective nature of the chief executive and the legislature. According 

to Asad, the Legislative Assembly, to which he gives the traditional Muslim name of 

majtisal-shura, must be truly representative of the entire community, both m en and 

women. Rosenthal deduces that, by this meanings Asad excludes the non-Muslims from 

both voting for and sitting in  the Legislative Assembly. According to the former, this 

belief is contrary to Asad's insistence on the fundamental Islamicprinciple of the equality 

of all human beings, and is not only a form of inevitable differentiation as he admits but 

of discrimination as well. The reason for Rosenthal's statement is that minorities are as 

much, if not more, affected by  decisions concerning public matters as the majority.14 0

That it  is also a form of discrimination appears when he talk-s of broad Muslim 

suffrage. There is no mention of universal adult franchise, which might also include non- 

Muslims as active participants in  the political process, although he recognizes the right to 

form political parties. Asad, however, seems to try to minimize discrimination against 

religious minorities which the Z//mna*want to extend to all aspects of societal life.141

monarch to be the defender of the Protestant faith. See Zakaria, The Struggle within Islam 
, 20. This also applies to the Spanish monarchy. Similarly, the constitution of Republic 
of Argentina also rules that the president should be a Roman Catholic. '

139MaududI, . .  Islamic Law, 289-291 , 295-321; G. A. Parwez, Islam: A 
Challenge to Religion (I'Jew  Delhi: Islamic Book Service, 1989), 276.

l40See Rosenthal, National State 131; Asad, State and Government: 47-48.
I4IFor comparison, the traditional cu la m i’ see theShart'ah as dictating the 

creation of a state for Muslims as the sole citizens, with non-Muslims having no political 
rights. Mawdudi accepts the first part of the above proposition but allow  non-M uslim s 
very limited participation in  politics. Parwez, Hakim, and Zafar also see the state as only 
for Muslims, but whereas Hakim sees a role for non-Muslims in policy implementation, 
Parwez and Zafar do not discuss the status of non-Muslims. Javid Iqbal seem s to believe
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Although Asad as far as possible tries to minimize discrim in atioa against non- 

Muslims and to be fairer to them compared to traditionalists and fundamentalists, he is 

unable to give Islamically new and fresh solution that suits to the present stage of human 

development. It happens, perhaps, because he fails to apply completely his hermeneutical 

method and legal theory of considering fully the entire historical contest of the Qur’an 

and Sunnah and of the spirit of Islam. While in  other cases, that is concerning 

punishment for stealing and position of woman. Asad succeeds relatively to apply his 

hermeneutical method and legal theory, in  the problem of non-Muslim citizens his 

solution seems to fall short of responding to the requirements of time and changing social 

conditions.142 Moreover. Asad's^h&a/ has its limitations, because of his notion of nuss 

i. e. a statement plainly, or explicitly, declared or made manifest by God (in the Qur’an) 

and His Apostle (in the Hadztb). He considers that xh&nass is so self-expressive and 

unequivocal that no attempt at arbitrary interpretation can change its purport. It therefore 

follows that any discriminatory rule that is based on an explicit and definite text (aass) 

for Asad is not open completely to reform through ijtiMcf .143 Asad s notion of nass

in  Muslims as the primary nation, with non-Muslims as part of a broader Pakistani 
nation. Ahmed, Islamic State, 87, 101-103, 126-127, 132, 137. 141-142; An-Na'im . 
Toward an Islamic Reformation, 38.

l42It is  unfortunate that Asad who understands well Islamic history does not try to 
notice different arrangement which made by  the Prophet with non-Muslims and the 
treatment made by him after some Jewish tribes violated the Constitution, or his successors 
(the caliphs) when the Arab-Muslims conquered vast territories under Persian and 
Byzantium empires. Prophet Muhammad establish the first Islamic state in  Medina 
through an alliance between the migrants and their supporters in  the City, together with 
the Christian and Jewish tribes of the area. During that initial period, Christians and 
Jews, known as Ahl al-Kitab, People o f the Book or Followers of Earlier Revelation, 
were treated with tolerance and respect as equal partners in the Constitution of Medina 
which regulated their relationship with the Muslims. A  new principle came into play, 
however, with the expedition against Khaybar in  628. The Jews who violated the 
Constitution were not expelled but allowed to go on cultivating on condition that th ey  
paid a proportion of their produce and jizyah  (poll-tax) to the Muslims. A similar 
principle was followed under AbtS Bakr and cUmar. Asad seems to ignore those different 
and changing historical circumstances. See W. Montgomery Watt, Islamic Political 
Thought: The Basic Concepts (Edinburgh: Edinburgh University Press, 1968; paperback 

ed. 1987), 4-14 and 46-52.
143See Mahmoud Mohamed Taha, The Second Message of Islam trans. and intr. 

Abduliahi Ahmed An-Na'lm (Syracuse: Syracuse University Press, 1987). 22-23.
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then., become impedimentfor him to achieve the moral and political objective of removing 

all discrimination against non-Muslims in  Islamic Law. It seems that the status of non- 

Muslims and woman, still constitutes the problem for a modem Islamic political theory 

that is, how it  has to deal with international human rights standards which clearly say that 

the principle of equality is not compatible with a regime of discrimination against 

religious minorities.144

Concerning the relationship o f the Islamic state with non-Muslim states, Asad 

holds that Islam forbids wars of agression and insists on the purely defensive character 

of pMd w ar,i. e. it is only permissible in  self-defence. On his discussion of jiMd, Asad 

quotes the verse 2:190: "And fight in  God's cause against those wage war against you. 

but do not commit aggression—for, verily, God does not love agressors." This verse and 

the following verse, according to him, lay down unequivocally that only self-defence (in 

the widest sense of the word) makes war permissible for Muslims.145 The traditionalists.

I44See Rosenthal, National Scare. 132: Asad, Scare and Government. 47-48; Ann 
Elizabeth Meyer, Islam and Human Rights.- Tradition and Politics (Boulder and San 
Francisco: W estview Press; London: Pinter Publishers, 1995), 80; E l-A ffendi, IVho Needs 
an Islamic Stare?, 67-68

l4SAsad, Scare and Government 11-75. We would like to examine further Asad's 
interpretation o f  Qur’anic verses regard ing relationship w ith  non-M uslim s. In 
interpreting Q. 3: 28, Asad comments that the believers not to take those who deny the 
truth for their a llies in preference to the believers in cases where the interests of those 
“deniers of the truth" clash with the interests o f believers. It m eans if there is no such a 
clash, it  is allowed for a Muslim group or power to form an alliance with “those who 
deny the truth", above all i f  it is  intended to protect M uslim s. Regarding the deeper 
implications of the term a wliyg1 (allies) he says that it doest not indicate in that context 
merely political alliances, but more than anything else a "moral alliance," that is. to an 
adoption of their way of life in preference to the way of life o f the believers, in the hope 
of being "honoured", or accepted as equals, by the former. Asad argues that since an 
imitation of the way of life of confirmed unbelievers must obviously  conflict with the 
moral principles demanded by true faith, it unavoidably leads to a gradual abandonment 
of those principles. He moreover says that friendly relations w ith unbelievers who are 
not hostile to the Muslim community are permissible, and even  desirable. It is obvious 
Asad does not interpret the verse and other verses with similar issues such as 4: 144, 8: 
72-73, 9: 23 and 71, and 60: 1, with the use of force against non-Muslims as were 
understood and applied by the early M uslim s. It seems that Asad sees these verses as 
having provided the necessary psychological support for the survival and cohesion of a 
vulnerable com m unity o f M uslim s in  a h ostile  and v io le n t so c ia l and physical 
environment in  Medina. See The Message of the Qur’an, 41: n. 167; 70: n. 19 and 20; 
131: a. 154: ; 132: n. 159: 252-253: n. 77, 78. 79, 80. 81. and 82; 259: n. 31; 272: n. 99; 
855: a. 1, 2, and 3; An-Na‘Im, Toward an Islamic Reformation, 144..
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on. the contrary, see peace with the non-Muslim world as temporary and confontration as 

unavoidable. Mawdudi sees the possibility of negotiating peace with non-Muslims while 

admitting the inevitability of confrontadonif the Shtuî ah is the law of the land. Ghulam 

Ahmad Perwez, Khalifa Abdul Hakim, and Javid Iqbal seem  to  believe, whether 

expressly or by implication, the peace with the non-Muslim world is desireable, but they 

differ on whether confrontation is likely. To Hakim, ideological confrontation with 

atheism and polytheism is necessary, a  position which is hard to reconcile with his view 

that peace is desireable. Parvez does not address the question, bu t it seems that peace 

with non-Muslims follows from his general reasoning.146

The position of w om en in  Islam has aroused m uch in terest in current 

developments. It is undoubtedly, the growing strength of Islamist movements today, 

which urge the reinstitution of the laws and practices set forth in  core Islamic discourses, 

made the discussion of the position of women in relation to Asad's political thought seem 

particularly urgent and relevant.147 Given the prevailing marginality of Muslim women 

in politics and existing views which forbid women s socio-political participation, Asad's 

views on women's political participation seem quite liberal. This appears in  his 

discussion of the election of members of the legislative assembly, of free and compulsory 

education—where women are explidtlymentioned— and of the election of head of state. 

He also suggests that the members of the majlis (the legislative assembly) should have, 

regardless of their gender, a good working knowledge of the nusus o f the Qur’an and 

Sujwah. and that they are to be people of understanding and insight, aware of the

146Ahmed, Islamic Stare 183-184; An-NaeIm, Toward an Islamic Reformation
38 -39 .

l47N ikki R. K eddie, “Introduction: Deciphering M iddle Eastern Women's 
H is t o r y i n  Nikki R. Keddie and Beth Baron, ed., Women In Afiddle Eastern History: 
Shifting- Boundaries in Sex and Gender (New Haven and London: Yale University Press, 
1991). 1-2; Leila Ahmed, Women and Gender in Islam: Historical Roots of a Modem 
Debate (New Haven and London: Yale University Press, 1992), 1-2; Mai Yamani. 
"Introduction," in  Mai Yamani, ed., with Additional Editorial A ssistance from Andrew 
A llen , Feminism <& Islam: Legal and Literary Perspectives (New York: New Y ork  
University Press, 1996), 1.
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sociological requirements of the  community and wordly affairs in  general. For him , 

education and maturity are indispensable qualifications for election to the majlisal-shvca. 

Also when illustrating the conditions for the position of head of state he mentions that 

that person must believe in  the Divine origin of xh&ShartaA. be a Muslim, possess 

honorable individual merits. Asad precludes any considerations of race, family origin, or 

previous social status.148 Moreover, he does no t mention that the head of state should be 

a man nor that this office cannot be entrusted to a  woman, as medieval Islamic political 

theorists did and traditional and fundamentalist cuIatna*do at the present time.149 Asad. 

therefore, seems to believe that woman has equal political rights.150 Perwez, Hakim, and 

Javid Iqbal are in  accord the opinion of Asad in  allowing women participation in  public 

life on an equal footing with men.151

Since Mu'awiyah (r. 661-680 C. E.) installed himself as caliph, many Muslims 

have lived, and still live, under authoritarian regimes and unjust rulers who deny them  

freedom of speech, assembly and action. Muslim jurists, as already expounded in  

Chapter H, had recourse involuntarily to legitimist and opportunistic theories for reasons 

of restoring and preserving the unity of Muslims. The 'Ulama* continued, on the one 

hand, to strenuously advocate absolute obedience even to unjust rulers and, on the other, 

to draw perfectionist pictures of an ideal caliph or ruler to ensure political stability.

148Asad, Score and Government, 39-40, 45-48, and 87.
149See Maududl, Islamic Law, 282.
1 5 ° I t is interesting co illustrate Asad's assessment of Islamic Law and Muslim  

attitudes towards women. He writes: "The freedom which Islamic Law accords to both m en  
and women to contract or dissolve a marriage explains why it considers adultery one of 
the most heinous of crimes: for in the face o f such latitude, no emotional or sensual 
entanglement can ever serve as an excuse. It is true that in  the centuries of Muslim decline, 
social custom has often made it difficult for a woman to exercise her prerogative o f  
divorce as freely as the Law-Giver had intended: for this, however, not Islam but custom  
is to blame— just as custom, and not Islamic Law, is to be blamed for the seclusion in  
which woman has been kept for so long in  so many Muslim countries: for neither in  the 
Koran nor in the life-example of the Prophet do we find any warrant for this practice, 
which later found its way into Muslim society from Byzantium." Muhammad Asad, The 
Road Co Makkak (Lahore: Maktaba J&wahar ul uloom, n.d.), 284-285. This book was 
written around 1954.

151Ahmed, Islamic State, 133, 137, and 144; An-NaTm, Toward an Islamic 
Reformation, 38.
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According to them, the ocher alternative was chaotic and unstable, thus Muslims with the 

help of the doctrine of predeterminism could do nothing religiously except obey their 

unjust and authoritarian rulers.152

Realizingthose historical facts, Asad is  strongly concerned with constitutional 

questions relating to the nature and powers o f  the various organs o f the state. He 

therefore pays much attention to the necessity to control power, government by consent 

and council, the relationship between the executive and legislative, and the citizens and 

the government. He, for example, proposes a  referendum to legally depose a  ruler who 

governs in deliberate oppositions Islamic Law.153

Asad's proposal to hold a referendum to depose a  ruler shows clearly his 

tendency to have people control the powers of the ruler. He even emphasizes that 

Muslims should not substitute for the un-Islamic autocracy of their past centuries the 

equally un-Islamic concept of unrestricted sovereignty of the community as a whole. 

Moreover, he declares that the entire Muslim history could have taken a different course 

if  'Uthman (the third Caliph) had held himself bound (in the legal sense of the word) by 

the decisions of a properly constituted ma/iisal-shura.154

However, Asad also em p h a se s  obedience to  the amir, based on a number of 

"poHtical" hacfiths, in  consonance with the principle of communal unity insisted upon so 

frequently in the Qur'an and Sunnah. This acceptance of political hadzihs has invited 

much criticism which declares that by using this kind of hadHth uncritically, his theory on 

the principle of obedience to the amir is unacceptable and seems to contradict his views 

on the necessity* to get rid of authoritarian regimes.155 One has to remember that Asad is

152Fazlur Rahman, Is/amic Methodology in History (Karachi: Central Institute o f  
Islamic Research, 1965), 92-94.

153Asad, State and Government 36, 38, 43-44, 80.
154See Asad, State and Government 38, 56. and 80.
l55See Ahmad Syafii Maarif, "Islam as the Basis of State: A  Study of the Islamic 

Political Ideas as Reflected in the Constituent Assembly Debates in  Indonesia,” (Ph.D diss. 
The University of Chicago, 1983), 219.
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a muhaddhh (one who believes in  and defends all the "authentic" hatffchs).156 By using 

these "authentic” political h:u/Iths, which are contradictory to one another, as one of the 

main sources of his theory, Asad has made a definite formal confusion as well.157

Asad's Islamic legal theory is challenging because of his historical and critical 

approaches- Furthermore, his proposal that themajlis ol-shura elect a small panel of 

scholars is equally worthy of appreciation.158 His notions on differentiating between 

universal and particular ordinances, and on considering the entire—socio-cultural and 

historical—context of the Qur’an and Sunnah, could result in  liberal and unrigid 

interpretations and applications of Islamic law. One may, however, argue that Asad s 

emphasis on the actual —those based on clear instructions in  the Qur’an and Sunnah — 

divine laws {Hass') which include the harsh criminal code, a r ts - i  confusions and 

contradictions, and seems to lim it this Kberal tendency. Nevertheless, it could be equally 

argued, that sincehe always refers to the spine (not the form) of Islam, of Islamic law, or 

of the Qur’an and Sunnah in his discussion of how the community enacts relevant and 

derailed legislationthrwgh the exercise of independent reasoning {zjahad), it seems that 

it provide a safeguard against legal and social rigidity. and it has, at least, potentialities to 

allow a more liberal interpretation of Islamic law.159 In addition, his suggestion to invite

156Ibn Taymiyah (1263-1328 C. E.) encouraged M uslims to rediscover the 
original teachings o f  Islam and co apply individual judgm ent {i/tihad) in the  
interpretation o f religious doctrine, and brought forth powerful arguments in vindicating  
religious values. His political doctrine was not, however, necessarily free from certain 
basic lim itations due to his uncritical acceptance of po litica lhadiths which made him  
declare that the imam who is  to be obeyed is the one who has power, regardless of 
whether he is just or unjust. See Manzoor Ahmad H anifi, A Survey of Muslim 
Institutions and Culture, rev. ed. (Lahore: Sh. Muhammad Ashraf, 1980), 78; Rahman, 
Islamic Methodology in History, 93-94.

l57Maarif, "Islam as the Basis o f State," 220.
l58Asad‘s proposal is similar to that of Iqbal's. In Iqbal's view the transfer of the 

power oli/tihad from the individual representatives o f schools to a Muslim leg isla tive  
assembly which, in  view of the growth of opposing sects, is  the only possible form of  
i/ma 'that can take place in  m odem  times. Allama Muhammad Iqbal. The Reconstruction 
of Religious Thought in Islam (Lahore: Dr. Javid Iqbal & Sh. Muhammad Ashraf, 1968),
173-174.

l59That Asad is not literalist is  evident in  his explanation o f the verse 5: 38 
concerning Qur’Snic punishment for stealing. According to Asad, the punishment could
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criticism and suggestions from other Muslim countries, in  a  kind of corporate-global 

interpretation or comm unicative reasons, toward suggested legal codification 

demonstrates his open-mindedness and unrigid and flexible attitude.

His notion of the need to consider fully the entire historical context of the Qur'an 

and Suaniih and his reference to the spirit of Islam is similar or comparable to the 

hermeneutical method employed by Fazlur Rahman in his interpretation of the Qur'an. 

Rahman's method of Qur’anic hermeneutics is concerned with the understanding of its 

message in such a way as to enable those who have faith in  i t  and want to live by its 

guidance—in both their individual and collective lives—to do so coherently and 

meaningfu lly  The process of interpretation proposed by him  consists of a double 

movement, from the present situation to Qur’anic times, then back to the present. 

According to him, the Qur'an is the divine response, through the Prophet's mind, to the 

moral-social situation of the Prophet's Arabia, particularly to the problems of the

not be applied unless every member of the Islam ic society—Muslim and non-M uslim  
alike—is  given his or her right to protection (in  every sense o f the word) by  the 
community as a whole. Based on his understanding of Qur’anic ordinances as well as the 
Prophetic injunctions forthcoming from authentic Traditions. Asad shows that every  
citizen is entitled to a share in  the community's economic resources and. thus, to the 
enjoyment of social security. Asad says: "In other words, he or she must be assured o f an 
equitable standard of liv ing commensurate met the resources at the disposal of the 
community.f He emphasizes if  the society is unable to fu lfil its duties with regard to 
every one of its members, it has no right to invoke the full sanction of criminal law 
{hadd) against the individual transgressor, but must confine itself to milder forms of 
administrative punishment. He praises the Caliph ‘Umar who, in accordance with th is  
principle, waived thehadd of hand-cutting in  a period of famine which afflicted Arabia 
during his reign. He concludes, "that the cutting-off o f a hand in  punishment for theft is  
applicable only within the context of an already-existing, fu lly  functioning social 
security scheme, and in  no other circumstances." See Asad. The Message of the Qur'ita. 
149-150: n. 48. Another example is his interpretation of the stipulation that the evidence 
of two women are equal to that of one man, as required by the Qur’an (2: 282). Asad's 
interpretation clearly takes the historical context into consideration and implies that the 
derived meaning is conditional and temporary, not literal and permanent i. e. it could 
change according to the requirements of time and the changing social conditions. Asad's 
comments are as follows: “The stipulation that two women may be substituted for one 
male witness does not impLy any reflection on woman's moral or intellectual capabilities: 
it is  obviously due to the fact that, as a rule, women are less familiar with business  
procedures than men and, therefore, more liable to commit mistakes in this respect." 
Although he avoides to make a clear conclusion, i t  could be concluded, had the 
circumstances changed, that is woman as familiar as man, or even in the modem tim e many 
women are much more fam iliar with business or law such as business-woman and 
lawyers, the stipulation would have changed. See The Afessage of the Quran 63: n. 273 .
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commercial Meccan, society of his day. The first movement consists of two steps, in 

where in  the first step one must understand the import or meaning of a given statement 

by studying the historical situation or problem to which it  responds. The second step is to 

generalize those specific answers and enunciate them as statements of general moral- 

social objectives that can be "distilled" from specific texts in  light of the sociohistorical 

background and the often-stated caaoneslegis. The second movement, then, is to be 

from this general view to the specific view that is to be formulated and realized. In other 

words, the general has to be embodied in the present, concrete sociohistorical context.160

Because of Asad's modern historical and critical approach and his plan to 

sum m on a new assembly for a codification of shar'i ordinances, the feasibility of his 

proposal will depend on the support it  will find among like-minded Muslims believing in 

the greatness of original Islam as well as modem-educated Muslim s The established 

experts—the cufama--cov\A not, however, be expected to support such a drastic break 

with the traditional system. Nevertheless, Asad hopes that with chis codification the 

dissension and confusion existing among Muslims as to what constitutes the socio

political teaching of Islam on which they ought to model their Islamic state will be 

resolved. In practical terms this means that Asad aspires to bring about the rebirth of 

ideal Islam and to show the world Islam's moral superiority. But, it is difficult to 

establish ideal Islam, since a Muslim thinker like Asad has to face two obstacles at the 

same time: the power and influence of the conservative 'Ulama3 on the one hand, and the 

current secular tendencies in Muslim societies, on the other.161

ISOpazlur Rahman, Islam <& Modernity: Transformation of an Intellectual 
Tradition (Chicago & London: The University of Chicago Press, 1982; Paperback ed., 
1984), 4-7.

^ iS e e  Rosenthal, National Statet 136. In his writing of the need for Muslims to 
thin if anew about Islam in order to give them precise directives for the formation of their 
society and to translate these directives into practice, Asad criticizes the *Ulamat They, 
according to him, were telling Muslims that in matters of religion independent thought is 
heresy, and the true Muslim is he who blindly repeats the formulas evolved in  the olden 
days. See Asad, This Law of Ours 11-14. Compare to Iqbal when he says that he did not
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Throughout his model, Asad is strongly concerned with constitutional questions 

relating to the nature and powers of the various organs of the state. This concern is no 

doubt encouragingbecause it indicates a commitment to constitutionalism. But his model 

of the ShancaA state is insufficient to achieve full constitutionalism, since it does not 

completely apply theprinriple of the equality of all citizens before the law. It, as already 

analyzed above, disqualifies non-M uslims from  holding any office involving the 

interpretation and applicationof the Shancah and the office of head of state. This lack of 

Asad’s model of the Shan'aA state laid on his failure to apply comprehensively his own 

hermeneutical method and legal theory. His view that it is in  full keeping with the spirit 

of the Sharzcah if  the constitution o f an Islamic state would explicitly disqualify desirous 

self-canvassing person of being appointed to an administrative post or of being elected to 

a representative assembly from being elected or appointed, also compromised individual 

and communal rights which are fundamental attributes of popular sovereignty that 

constitutes one important principles of relating to the nature of his model of the Shaacah 

state. One can expect, however, that Asad’s scheme of the Islamic state allows for human 

social and intellectual evolution and thus avoid rigidity in the concept of Islamic political 

law, and considerable scope for a  just and moral society and relatively and potentially 

more lib eral interpretation of Islam.162

see any reason w hy the 'UlamuJ claim  of finality of the popular schools of Islamic law.
See Iqbal, The Reconstruction of Religious Thought, 168.

l62Cf. Hamid Enayat, Modem Islamic Polirical Thought The Center for M iddle 
Eastern Studies, The University o f  Texas at Austin (Austin: University of Texas Press,
1982; Paperback ed., 1991), 110 and 205.
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CHAPTER V 

SUMMARY AND CONCLUSION

This study of Muhammad Asad's political thought presents us with several 

conclusions; all of which m ust be highlighted within the  sphere of Islamic political 

thought. Therefore, let us first summarize the origin and development of Islamic political 

thought in  early and medieval Islam, and, second, the development of modern Islamic 

political thought. From our previous discussion it could be seen that Islamic political 

thought in early Islam focused mainly on religio-political issues surrounding the question 

of the election and deposition o f the Caliph or Imam. This issue dominated the scene 

because soon after the death of the prophet Muhammad, contemporary Muslims were 

confronted with the question of succession to his position as leader of the community. 

Hence various politico-religious schools came into existence and formulated different 

views concerning this issue. Ultimate authority, however, according to all these parties, 

belonged to God, whose sovereignty extends over the whole universe. In practical terms. 

Divine authority means the Shari'ah. It sets certain limits on the legislative authority in  

the Islamic polity; regulates the behavior and authority of rulers; and protects the interests 

of their subjects-Together with the Sh;inca2i, the UmmaA, i. e. the Muslim community 

orthecom m unityofbelievers.isasourceof political power. Indeed, the Lfoimah lies at 

the core of the Islamic political concept. Moreover, public opinion or i/ma1 (concensus 

of the community), as a source of law, endows the community as a whole with political 

sovereigntyin "their own right.” Inlater periods, however especially during and after the 

Umayyad caliphate, this theory increasingly served as doctrinal justification for 

contemporary politics which became more and more separated from the early exemplar. 

The ruler s behavior and authority were no longer regulated by the S6aricah and the 

political power was not based on public opinion but almost completely on force.
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The three major streams or groups of Islamic political thought in  medieval Islam 

tended to describe and grapple with the contemporary discrepancy between the ideal form 

of the state and the reality of Muslim political affairs. Their debates centered round the 

caliphate, and recognized, the authority of the Shan'ati as supreme. Nevertheless, the 

decline of the Abbasid caliphate which was characterized by constant struggles between 

the caliph and the sultan (or emir) for effective exercise o f authority and power, tended to 

increase the divergence between the real and the ideal. Unfortunately, when these 

struggles were talcing place the caliphate had not only diverged from the path of the 

Sban'ah, but it became increasingly difficult to define and legitimize the relationship 

between the caliph and the sultan. Consequently, the Islamic political thinkers tried, on 

the one hand, to keep faith with the ideal caliphate and its sole supreme authority, while 

on the other hand, they grappled with the reality that effective power in medieval Islam 

was in the hands of sultans and emirs. The scholars, nevertheless, managed to legitimize 

the caliphate of their time, eventhough it did not fulfill the ideal requirements.

Ibn Taymlyah and, especially Ibn Khaldun, were more realistic in their political 

theories. Interestingly, Ibn Taymlyah ignores the current political struggles and tries, by 

concentratingonthe SAaa*<ih,tQ create the conditionsnecessary for the reconstitution of 

a Muslim community guided by the Su/wat of the Prophet. He also rejects the theory of 

political universalism so central to Muslim political thinking from the time of al-Ashcari 

onwards. Similarly, Ibn Khaldun, although paying lip-service to the classical theory of 

the imiimah or khilafah, accepts on the basis of historical evidence that the Muslim state 

had gradually metamorphosed into a form of temporal authority. Therefore, more than 

one polity may be found in  the Muslim world and all such polities, so long as they base 

their rule upon compliance with the revealed law, are both legitimate and doctrinally 

acceptable.
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Islamic political thought in  the  m odem  period is part and parcel of Islamic 

responses in  general toward European domination, and a response toward cultural, 

political and economic problems facing Muslim societies. Nevertheless, it can also be 

said that modem Islamic political thought is still entrenched in previous political theories. 

Modem Muslim scholars, such as Rashid Rida, do not seem to have fully accepted the 

concept of the nation-state and have generally withheld doctrinal recognition and 

legitimation, although tacitly accepting the reality. Rida's model of a  modem Islamic state, 

in which its main pivoc is the supremacy of the SAaei'afi. has been adopted by various 

Islamic movement seeking to establish Islamic states throughout the Muslim world. He 

reasserted the temporal as well as religious significance of the true Caliphate and 

demonstrated the fitness of the institution for the political requirements of the modem 

age. This model was opposed by cAli Abd al-Raziq who held that the caliphate is not 

inherent in Islam and therefore not necessary, and argued for the separation between state 

and religion.

The Muslim encounter with the West resulted in the introduction and spread of. 

among others, nationalism among them. Indeed, there are differences between Arab 

nationalism before and after World War I. Before the War, the Arab idea of nationalism 

was mingled with the idea of Islamic unity, and Arab nationalism scarcely aimed beyond 

the rehabilitation of the Arab race in a multinational empire. After the War, however, with 

the collapse of the Ottoman empire and the gradual withering of the colonial system, an 

ideological controversy began among the Muslim intellectuals which is still continuing 

until the present. This controversy centered round the basic contradiction between 

nationalism as a time-bound set of principles related to the qualities and needs of a 

particular group of human beings, and Islam as an eternal, universalist message, drawing 

no distinction between its adherents except on the criterion of their piety. Under the 

impact of European ideas, Arab nationalism necessarily became liberal and almost secular
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in character, since i t  was reacting against the call for idea of the Islamic unity. Moreover, 

the controversy over the secularisation of the law and court procedure as well as the 

debate between "Islamist1' and Westernised thinkers about what kind of state and laws 

Muslims should adopt also developed.

The experience of Iranian Muslims was quite different from that of their Arab 

counterparts- Iranian nationalism has been less concerned w ith the  problem of 

nationhood than with that of freedom. Indeed. only marginal references are to be found in 

the relevant writings of nineteenth-century Iranian intellectuals on such questions as the 

oneness of the Iranian nation, the constituents of its identity, and the conflict between 

Iran's pre-Islamic culture and her Islamizarion. Instead there are persistent demands for 

democracy, parliamentarism, and the rule of law; criticism of the existing state of affairs; 

and wistful comparisons of modernization with backwardness. Hence the S h it  religious 

writers scarcely felt the necessity to pronounce their views on nationalism. However, 

following the founding of the Pahlavi dynasty by Reza Khan in 1925, opposition was 

expressed by the cu/ama ’toward nationalism. Moreover. Reza Khan/Shah's systematic 

policy of cultural nationalism, and glorification o f Iran's pre-Islamic civilization at the 

expense of Islamic values and symbols, naturally made opposition to nationalism a 

criterion of doctrinal rectitude.

Pakistan came into being through a crisis of cultural identity* and the development 

of a national consciousness manifested in  the Indian Muslim struggle against British 

colonialism and Hindu domination. In fact. Pakistan was bom through a  multiplicity' of 

factors; cultural, social and political. Sir Sayyid Ahmad Khan, Muhammad Iqbal, and 

Muhammad Ali Jinnah are considered to be the most important contributors for the 

creation of Pakistan, the first state in  contemporary history to be established solely for the 

sake of Islam. But, Pakistan meant different things to different people, i t  is thus a  matter 

of consequence tha t after its establishment the various expectations generated
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considerable ideological debates. Since Pakistan w as a  confessional state, the 

government, on the one hand, was under pressure from the eulama~ and other 

doctrinally-minded Muslims to give some tangible form to the state’s professed "Islamic 

way of life", including the composition of an Islamic constitution. The Western-oriented 

elites, on the other hand, were rather evasive concerning the "islamic" character of the 

state, probably because of their concern that their own titles would be dubious in  an 

Islamic state. As a result there were conflicting theories concerning the nature or 

character of an Islamic state. In this context. Muhammad Asad’s work on the principles 

of state and government in  Islam bears a sigmficantrelevance.

Among those who participated in the debates surrounding the character of the 

state, particularly those who wanted to give Pakistan a  distinctly Islamic character, is 

M uham m ad Asad who belonged to the modernist or liberal camp. The proponents of this 

camp believed in the idea of a shan'ab state and assumed that Islam sanctions a  distinct 

type of state whose law is to be the ShaiTaJi with room for contemporary human 

discretion in  the interpretation and application of which in Asad's opinion, the purpose 

behind the creation of Pakistan is to establish a truly Islamic polity and to apply the tenets 

of Islam in practical life. Therefore, for him Islam should serve  as a guide and inspiring 

ideal as well as the rule of life, i. e. the constitution of the state whose law is to be the 

S£anca6. In other words, a state can become truly Islamic only by virtue of a conscious 

application of the socio-political tenets of Islam in the life of the nation, and by an 

incorporation of those tenets in  the basic constitution of the country. Thus, the Islamic 

state is to be a  vehicle through which the Islamic moral values can be enforced in  the 

socio-political life of the Ummah. This belief is not different from Ibn Taymlyah's, Fazlur 

Rahman's, Mawdudi's as well as the statements of other Islamic thinkers. Furthermore, it  

is in  the total agreement with the standard of Islamic political theory. It is also the central 

theme of Asad 's political treatise.
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In Asad's view, the Qur’an and Sunnah do not lay down any specific form of 

state, nor does the Shoaeoh illustrate a detailed constitutional theory, rather any form of 

an Islamic state may be acceptable so long as it is in  full agreement with the explicit, 

unequivocal Shan'ah rules relating to communal life. Following this argument, he 

criticized the notion prevailing among many Muslims, both in  the past and the present, 

that there is but one form of state deserving the adjective "Islamic"—namely, the form 

manifested under the four Rightly-Guided Caliphs. For Asad, there could be many forms 

for the Islamic state so long as they are in full agreement with the explicit, unequivocal 

ordinances of the Qur’an and Sunnah. In other words, he does not rely on historical 

precedents as possible guides for his model of an Islamic state. Sim ilarly he argued that 

the supremacy of the Shancah and the authority of the Ummnh to interpret and preserve 

the latter ensures the continuity and development of Islamic thought.

In this study we find that Asad, in accordance with the opinion of the majority of 

Muslim scholars, rejects the secular state. He argues that in a modem secular state there 

is no stable norm by which to judge between good and evil, and right and wrong. Rather, 

the only possible criterion in such a state is the nation's interest. Moreover, in a secular 

state, there is no objective scale of moral values. On the other hand, the purpose of an 

Islamic state is not self-determination for a racial or cultural entity but the establishment 

of Islamic law as a practical proposition in human affairs. This is a clear rejection of the 

central idea of the modem national state with its separation of religion and politics. Asad 

also believed that a state built on the foundations of religion offers an in fin ite ly  better 

prospect of national happiness than a state founded upon the concept of a secularpolitical 

organism. To achieve that condition, the religious doctrine on which such a state rests 

should, he argued, make full allowance, first, for human biological and social needs, and. 

second, for the law of historical and intellectual evolution to which human society as a 

whole is subject.
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Interestingly, Asad called for the initiation, of a fresh approach to Islamic law. He 

argued that by implementing ljhhad faithfully, Muslims would be able to achieve a 

renewal of Islam in an Islamic state. He also asserted that the real shan'ah only consists 

of a small number of laws based on the Qur'an and Sunnah > and is far more consice and 

very much smaller in volume than the legal structure that evolved through the ffqh of the 

various schools of Islamic law. This limited scope of the explicit ordinanc e s  contained in  

the Qur'an and Sunnah (nass) was meant to provide a most essential, deliberate 

safeguard against  legal and social rigidity. Therefore, it  is reasonable, according to him, 

to assume that the Law-Giver never intended the Shan ah to cover in  detail all the 

conceivable exigencies of life. As a result, of this line of argument, the concept of Islamic 

Law—especially with regard to public law—acquires once again that simplicity which had 

been envisaged for it by the Law-Giver but has subsequently been buried under many 

layers of conventional and frequently arbitrary interpretation.

Implementing his ideological plan in Pakistan is. needless to say. an impossible 

task since the simplicity of the Islam of the prophet is not unconnected with the 

economic, social and cultural situation of seventh-century Arabia. Asad was well-aware 

of this fact and acknowledged the process of historical evolution that distinguished the 

era of the Prophet Muhammad from even that of the al-khulafa*al-rashicfun (the Rightly- 

Guided Caliphs), in which some of whose legal enactments and administrative measures 

were neither directly nor indirectly derived from the Qur'an and Sunnah but. were 

nevertheless in conformity with the spirit of Islam.

In addition, Asad called for the formation a  new assembly which is to codify the 

actual (those based on clear instructions in  the Qur’an and Sunnah) divine laws. Such an 

act obviously means a reliance on modem-educated Muslims, since the established 

experts—the cuJama3— could not be expected to support such a drastic break from the 

traditional system. Asad’s constitution allows no authority to the euUama3 whatsoever.
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Instead, he gives the supreme Court sole jurisdiction in  questions concerning the 

conformity or repugnancy of acts of the legislature to the Shan'ah.

Asad’s model of the Shan'ah state shows strong concern with constitutional 

questions relating to the nature and powers of the various organs of the state. Thus, he 

deals with issues such as government by consent and council and the relationship 

between the executive and the legislative and between citizens and government. In cases 

of disagreement between the ma/hs and the executive organ, fundamental differences are 

to be referred to a body of arbiters, who, after an impartial study of the problem. would 

decide which of the two conflicting views is closer to the spirit of the Qur’an and Sunnah. 

The same "impartial supreme tribunal" would have the power to veto legislation and 

administrative acts that go against the texts of the Qur’an and Sunnah. He also insisted 

on an interdependence b etween the Executive and the Legislative, since their independent 

existence and functioning would be against [slam. Likewise, he maintained that in  a state 

subject to the authority of a Divine Law there can be no radical separation of the 

legislative and the executive organs of government. Relying on historical precedents, as 

well as the Qur’an and HacKths, he argued that the leader is obliged to follow the 

decisions of the majority of his council, whereas in  a presidential system where non- 

Muslims sit in cabinet, the leader is the only holder of authority.

He also tried to deal with key public law issues such as the status of non- 

Muslims and women, and the relationship of the Islamic state with non-M uslim  states—; 

issues which are crucial to every Muslim political thinker in  the contemporary world. In 

dealing with these issues, Asad realized that the existing system of Islamic law 

( Shazi'ahJ has serious problems with modem constitutional, penal, and international 

laws as well as current standards of human rights, especially in relation to the status of 

women and non-Muslims. He therefore, endeavoured, within his Islamic legal theory, to 

resolve these problems. Nevertheless, as it was already analyzed, Asad's theory which
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relies on the internal mechanisms of adjustment and reform within the framework of the 

Shaacah including ijtzhad. seems insufficient in  resolving the problems. Or rather, he 

was not fully consistent in  applying his hermeneutical method. Although his notion on 

differentiating between universal and particular ordinances, and on considering the entire 

context of the Qur’an and Sunnah, and his reference to the spirit of Islam could result in 

liberal and unrigid interpretations and applications of Islamic law. his emphasis on the 

actual divine laws {nusus) arouses confusions and contradictions, and seems to limit this 

liberal tendency.

Within the framework of his legal theory and in line with constitutionalism, he 

rightly proposed a referendum to legally depose any ruler who governs in deliberate 

opposition to Islamic law. Nevertheless, his views on the principle of obedience to the 

ruler are unacceptable and seem to contradict his views on the necessity to get rid of 

authoritarianregimes. His notion on considering the entire context of the Qur’an and 

Sunnah is also evident in several cases. For example, his belief that Qur’anic 

punishment could not be applied unless every- member of the Islamic society—Muslim 

and non-Muslim alike—is given his or her right to protection by the community as a 

whole, shows his unrigid interpretation and application of Islamic law. This tendency 

also appeared when he interpreted the stipulation declaring that the evidence of two 

women are equal to that of one man as conditional. Concerning the relationship of the 

Islamic state with non-M uslim  states and his interpretation of jihad, he held that Islam 

forbids wars of agression and insisted on the purely defensive character of jihad war. 

However, he failed to apply his hermeneutical method and legal theory effectively when 

dealing with the status of non-Muslim citizens. Indeed, his solution seems to fall short to 

the requirements of our times and changing social conditions and puts a brake on the 

process of reformation which he seems to support.
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Asad expressly stated that the head of the state must be a  Muslim. He also 

included a series of individual tights providing for freedom of speech so long as such 

freedom does not aim at undermining the ideals of the state, freedom of religion short of 

the right to attempt to convert Muslims, free education for all, the right to employment, 

sodal security, and the inviolability of property.

In addition, the Individual and communal rights which are fundamental attributes 

of popular sovereignty which in turn constitutes one of the important principles of the 

Sttan'kA state are equally compromised by his tendency to remain in  line with the 

traditional view of the ItadUcb. Thus, while political parties may exist and oppose one 

another on policies, they are not to compete for office. Any intention to seek office is to 

be prohibited.

In short, we could note that Muhammad Asad is frank in  h is admission that 

dissension and confusion exist among Muslims as to what constitute the socio-political 

teachings of Islam on which they ought to model their Islamic state. Moreover, he sees in 

his proposal for a codification of sharT ordinances the only way out o f this impasse. 

Whether his plan is feasible or not will depend on the support it w ill find among like- 

minded fervent believers in the greatness of original Islam, and on the chances of its 

realizationinan age of doubt, unconcern and unbelief.

One can also declare that Asad aspires, on the one hand, to bring about the rebirth 

of ideal Islam (which is possible only as a result of a successful struggle against both 

conservative and secularist Muslims), and, on the other, the acceptance of such an Islam 

by the world community through the weight of its moral superiority. In this project Asad 

is caught up in  a  difficult situation since without the power and influence of the 

conservative eul,amaJ being curbed and the current secular tendency being stopped 

effectively, ideal Islam is difficult to establish within die Muslim community. Similarly, 

unless some of the clear-worded laws of punishment in  the Qur’an and Sunnab and
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ideas about jizyah are reinterpreted and replaced by  legislation based on current 

standards of human rights and values, his life goal o f the renaissance of Islam is unlikely. 

On the other hand, the future of Islam also ■will be relied on the ability of Muslims to 

place the process of reform of Islamic law as a practical proposition in  human affairs 

within an Islamic framework, and not on secular grounds.

On economic and social matters Asad did not rely on dogmatic support to a great 

extent. Moreover, his ideas about adequate material benefits for all citizens, supported by 

Qur’anic quotations, are not much different from those which form the basis of the 

modem welfare state. He placed a great deal of emphasis on a welfare state actively 

involved in  creating material well-being through education and egalitarian reforms. 

Similarly, while arguing that property cannot be taken over by the state without due 

course of law. he declared that it can be taxed heavily in  the interest of welfare. He also 

derived a social insurance scheme from the policies of the al-Kbula/a1al-Rzshidun , 

particularly those of the caliph cUmar. Asad also told Muslims that i t  is their duty to 

complete the work then commenced but neglected in  subsequent Islamic eras. As a 

whole, his economic policy is inspired by both by the historical precedents of the Islamic 

Commonwealth at the time of the Rightly-Guided Caliphs, as well as the Western 

welfare-state system. Asad seems to favour the welfare system and economic equality 

and distribution.

When Asad was discussing the influence of Western thought on many aspects of 

contemporary life, he stated that the people of the W est have become disappointed with 

their religion, and this disappointment, according to him,is reflected in the ethical, social, 

and political chaos now pervading a  large part of the world. But, it seems that Asad does 

not reject the West completely for he also adopts several Western ideas such as the right 

to form political parties, the election of a legislative assembly, and the presidential form 

of government. And, although Asad rejects many Western concepts and institutions, his
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view of necessity of temporal legislation through ijbr&uf, is not very different from 

Western efforts at promoting economic wellbeing, social justice and creative leisure for 

free individuals. Sadly, his call for ijah&f also indicates that the prevailing conditions of 

Muslims at the time— even until now—did not live up to, in  most cases, the high moral 

principles which Asad attributed to the Qur'an and Sunnzh.

Asad may be right in  his assessment of secular Western societies and the social 

and moral dilemmas facing them. But, where one cannot agree with him is in  his claim 

that only Islam is all-comprehensive. Other religions, and even the secularized West 

which derives much of its ethics from them, teach the similar comprehensive social ideal 

and try to infuse these ideals into the legislation of many lay states. He is, however, right 

when he views with scepticism the imitativeness of secularist Muslims where the West is 

concerned, and when he is similarly critical of the opposition of concervative circles to 

everyth in g  Western, for they confuse the real values of Islam with the social conventions 

of Muslim society and take refuge in  historical precedents.

Nevertheless, he is not very accurate when he charges the West with opposition 

to the Islamic state. Yes, there are several orientalists and ‘ Islamic experts” who are still 

hostile to Islam and Muslims, and yes it is true that not only Islam was misrepresented in 

the West through past Western scholarship and statemanship, but also it is persistently 

distorted inthe present time especially by W estern mass media. Yet, Asad can hardly be 

unaware that, certainly in the present time. Western understanding and appreciation of the 

teachings and institutions of Islam have made great strides, not least in co-operation with 

Muslim scholars. Moreover, his criticism of the conservative culama* who insist that the 

political forms and procedures of a contemporary Islamic state must strictly follow the 

pattern that evolved in the early period of Islam, seems to allow the Western outsider an 

excuse for paying more heed to the statements of conservative traditionalist religious 

leaders than to thinkers like Asad who set their face against historical precedent, deny the
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validity of any legal injunction outside the ausvs and want to re-activate and apply in  a 

twentieth-century setting the primary sources of Fiqh, that is. the Qur’an and SuiwaA 

only, in disregard of the decisions of many generations of Muslim jurists.

la th e  last analysis, however, one can expect that Asad’s scheme of the Islamic 

state allows for human social and intellectual evolution and thus avoid rigidity in the 

concept of Islamic political law , and considerable scope for a  just and moral society and 

relatively and potentially a more liberal interpretation of Islam.

Asad's vision of Pakistan, however, still has to be realized in the country's 

present-day reality. Internal tensions and external pressures constantly beset the country. 

Pakistan faces political, economic, social, ethnic, and religio-sectarian problems. 

Economic or class conflicts in  which one witnesses conspicuous consumption matched 

by dire poverty7. The ethnic conflicts between the Punjabis and Bengalis resulted in the 

dismemberment of the state in 1971 with East Pakistan emerging as the sovereign state of 

Bangladesh. In the present state of Pakistan, the conflicts between the Punjabis and the 

Sindhis or between the Punjabis and the Pathans, the Sindhis, and the Mohajirs (refugees 

from India) have continued. Although Pakistan is already an Islamic state—not because 

its form is ideal but because, or in so far as, its dynamic is idealist-clearly acceptable 

understanding or compromise has yet to emerge b etween traditionalists, fundamentalists, 

and liberals or secularists in giving Pakistan form and content as an Islamic state. 

Sectarian divisions increase, that strangely enough, threaten the freedom of religion of 

the Muslims in  this Islamic state. The triangular struggle for power between the 

president, the prime minister, and the military has remained unabated. Pakistan also has 

been plagued by increasing political corruption and every kind of corruption, which their 

speed can truly be described as exponential.

In aggravating the problems. Pakistan also faces certain geo-political pressures 

because of its strategic location. On its long eastern frontier, Indeed, Pakistanis feel that
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their long eastern frontier is threatened by India, their inveterate enemy which they 

believe has forcefully grabbed the valley of Kashmir which is predominantly Muslim. 

Pakistan's e nm ity  with India ever since its formation in  1947 has remained the single 

preponderant preoccupation in  foreign policy. This bitter political realities not only make 

Pakistan a special case of study but have created in  the minds of its citizens increasing 

disillusionment with the Islamic character of the state and perhaps cynicism with the very 

name of the state, Pakistan, which means "the land of pure." Since 1988 Pakistanis have 

been success in returning back and maintaining democracy, after long years of military 

dictatorship. But, Pakistanis are still far away to achieve the goal of Pakistan, that is, to 

enable Muslims "to order their lives in  the individual and collective spheres in  accordance 

with the teaching and requirements of Islam."
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