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ABSTRACT

The Political Thought of Muhammad Asad
Pipip Ahmad Rifai Hasan

This study is an analysis of the political thought of a promineat 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 S#a7 a4 state in the context of Pakistan
deals with constitutional questions pertaning to the nature and powers of the various
organs of the state, the question of modem [slamic legislatuon, the starus of non-Muslims
and women, and the relationship of the Islamic state with non-Muslim sates.

Asad is a distinguished Islamic scholar. and a fully and stroagly 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 Mushms truly want a
vehicle through which they can wanslate 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
applicability of his model of the Skam 24 state, and the suggestions he offers o a

aumber of crucial issues plaguing many Muslim political thinkers.
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INTRODUCTION

The purpose of this study is to examine the political thought of a prominent
Pakistani scholar. Muhammad Asad (1900-1992). His pohtical views were originally
published in March 1948 in the form of an essay entitled /s/amrc Coastivbon-Making
This essay was a response and contribution to the issue of the Islamic character of
Pakistan.! Thus. he formulated his theory in the concrete political situation of a
struégling state whose rzissor détre was Islam and the desire of the majority of [ndian
Muslims to have their own state where they could live as Muslims. Later in 1961. the
University of California Press published Asads 7Z%e Prrcrples of State znd Governmeaeat
Zz [s/am which represents a development of the ideas first set forth in the essay.” In
addition. his political views could be found in his book 7%ss Law of Ours aad Ober
Essary 3

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 1ts avowed goals,
thus, ensuring the continual politicization of the Muslim mind in the future. The second is

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

ISee Muhammad Asad, 7%e FPraciples of State and Govermment ia [siam
(Gibraltar: Dar al-Andalus, 1980; reprint 19593), ix.
2Muhammad Asad, 74e Praciples of Stace and Goverameat iz Isiam (Berkeley
and Los Angeles: University of California Press, 1961).
. 3See 74is Law of Qurs aad Other Essays (Gibraltar: Dar al-Andalus, 1987), 71-87.
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outside worid in the heartland of the "abode of Islam”, resulting in the Western obsession
with the "energy-crisis™.¢

Nevertheless, these explanations do not adequately explain the primacy of
politics in modern Islam, since they do not take cogmizance of a more fundamental issue,
pamely, the inherent link between [slam as a comprehensive scheme for all aspects of
human life, and politics as an indispensable instrument for securing the uaiversal
compliance with thatscheme. This 1Ssue has been discussed by numerous scholars who
have offered both doctrinal and historical reasons for the inseparability of Islam and
politics.® In his political study of Pakistan, Keith Callard, observed that to a Muslim,
Islam embraces both religion and politics. It is, according to Callard. an outiook upon life
that embraces social, political and cultural aspects of human behavior. Islam thus has
guidance to offer in the production and distiribution of wealth. in the maintenance of
social services,in internarional relations, in the structure of family life. in public finance
and the proper position of the hands during prayer.§

In addition, Islam is never conteant with the mere exposition of its ideals, but
constantly seeks the means to implement them. Itis also a religion that stresses above a1l
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 view, both the government and the state, constittte the proper

“Hamid Enavat, AModera [slamric Politrcal Thougkt; The Center for Middle Eastern
Studies, The University of Texas at Austin (Austin: Unpiversity of Texas, 1982; 3rd
Paperback pcinting, 1591), L.

SEnavat, Modera [slamic Policcal Thoyght 1: See also Ann K..S. Lambton, Szare
acd Goverzmear ra Medieval Islam:- 4a lntrodvcrion to tie Study of [siamic Political
Theocrr Tie Jurists . London Oriental Series vol. 36 (Oxford: Oxford University Press,
1981), 1. A. K. S. Lambtoa, “Islamic Political Thought.,” in Joseph Schacht and C. E.
Bosworth, eds., 74e Legacy of Islam 2d. ed. (Oxford: Oxford University Press, 1974),
404: Cf. Joha L. Esposito, /s/em aad Politics 3rd. ed. , Coatemporary Issues iz the
Middle East (Syracuse: Syracuse University Press. 1951). 28-29; Mohammed Arkoun,
Resbinking Islam: Common Questioas. Lncommosn Aagswers trans. and ed. Robert D. Lee
(Boulder, San Francisco, and Oxford: Westview Press, 1994), 18-23 and 66-67.

SKeith Callard, Pagistan: A Political Study- (London: George Allen & Uawin
Ltd., 1957; 2nd. impression, 1958), 195-197.
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instruments for the implementation of Islamic social values and ideals. At this point itis
important to note that the governments 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.” Moreover, the
state is to be the organization to which the Muslim lZzzmat would entrust the task of
executing its will.%3 On this issue. W. M. Wau 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
commuaity.?

Secondly, the study of Asad’s thought also demoanstrates 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 milieu. 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 the SAaz a4 only to the extent that it legitimized their power

inthe eyes of the faithful .10

"Nazih N. Ayubi, Politrcal [slam: Religron zad Politics in the Armmb World
(London and New York: Routledge, 1991; paperback. 1993), 35: Fazlur Rahman,
"Implementation of the [slamic Concept of State in the Pakistani Milieu,” /[slamrc Srvdies
6. no. 3 (September 1967): 205.

8Rahman, “Implementation of the Islamic Concept of State in the Pakistani
Milies,” 20S.

W. Montgomery Watt. /slamic Political Thought: The Basic Coacepts
(Edinburgh: Edinburgh University Press, 1968; paperback ed., 1987), 29: cf. Wilfred
Cantwell Smith, Pakristan as aaz [slamric State: Preliminacy Drafr (Lahore: Shaikh
Mvhammad Ashraf, 1951), 22-25.

10Enayatr, Modera Islamic Political Thoughi 1.
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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
1deas. 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 isolation from 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 Qur’anic verses and Prophetic sayings, picking up some Westem political
ipstitutions and ideas, and occasionally naming them in terms familiar to or within
Islamicnomenclamre.!!

Fourthly, Asad's political thought proposes a contemporary model of the Skam 24
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 .S#a7 z4. He is committed to the Qur'an
and Suvaa:4 as the sole sources of the law although allowing room for contemporary
human discretion in the interpretation and application of the Scriptures. Consequently, it
isinteresting 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.!2

VEpayat, Modera Is/zmic Political Thouyeht 2-3.

R2Erwin I. J. Rosenmthal, /[s/am iz the Modera NMNatiomal State (Cambridge:
Cambridge University Press, 1965), xiii; Abdullabi Ahmed An-Na'im, 7oward an Islamre
Reformation: Civil Lributies. Hvmaa Rights, and Intermacional Law (Syracuse: Syracuse
University Press, 1990), 37-38.
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On the basis of the afore-mentioned views, we find that central to Asad’s political
thoughtis that 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 by an incorporation of
those tenets in the basic constitution of the country. The purpose of an Islamic state is not
self-determinationfor aracial or cultural entity but the establishment of Islamic lawas a
practical proposition in human affairs. This is a clear rejection of the modern national
state with its separation of religion and politics.

Asad is a Muslim thinker who tries to formulate his political ideas in conformity
with credal, epistemological and methodological premises that ensure the continuity of
Islamic thought. And, although he maintained that the Quran and SuzzaZ do not lay
down any specific form of state and that the Shazz/ does not offer a detailed
coastitutional theory, Asad held that any form of the Islamic state must be in full
agreement with the explicit. unequivocal SZa7 %24 rules relating to communal life. He
also declared that .S#aa 24 consists of either general principles, within which detailed
rules can be introduced through 72437, or details in matters not effected by changes
caused by human social development. He also envisaged room for z222:# in matters not
covered by the starz z4. The Shar 2k is formed only by what the Qur'an and Suazal
have commanded, excluding fgZ the traditional Islamic law. Indeed, he spoke of the
supremacy of the Sz ak and the authority of the wzmma4 to interpret and preserve it
thus ensuring this continuity and development of [slamicthought.

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 Swzz:ié. In other
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words, he does not rely on historical precedents as possible guides for his model of an
Islamicstate.

Asad is a distinguished Islamic scholar, mainly because of hisfaith, 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 seand
news but also tried to learn from, and befriend all those peoples he encountered.
Moreover, he is a committed Muslim who not only thinks and writes books, but also
puts his faith and ideas inro 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 theirills, 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 Isilamic 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 ime believed that in matters affecting the
collectivegood f2x%:% should be based on collective gzzzz . This collective or corporate
ymd is to be carried out by a legislative assembly (zadis a/-s68r:7) 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.!3 Thus, he deals with issues such as government by

13The emergence of constitutionalism in the Islamic polity began in the Ottoman-
Turkish Coastitution of 1876, and serious confroatations between coastitutionalism and
Islam occured in Iran 1906. See Niyazi Berkes, 7he Developmear of Secvlarism in Turkey
(Moantreal: McGill University Press, 1964), 232-1250; Said Amir Arjomand, "Religion
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consent and council and the relationship between the executive and the legislative and
between citizens and government.!4 This concern is no doubt encouraging because it
indicatesa commitmentto constitutionalism.

In describing and interpreting the political thought of Muhammad Asad, this
study will limit itself to his ideas, and will only delve into cantemporary 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 backgrouad to his political thought. This is followed by a summary of the
traditional Islamic political heritage in the classical and medieval periods of Islam. This
summary is profirred in order to demonstrate the influence that this political heritage
exerts on modern political thought. Next, the discussion will focus on modern Islamic
political thought. It will start with the concepts of the Islamic state and natiogalism, the
development of Muslim nationalism in [ndia and the creation of Pakistan. This is
followed by a discussion of Asad's views on state and government in Islam, the
relationship between Islam and the state, the purpose behind 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
political thought, namely the supremacy of the .S4a7 @24 the 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
shard 2/ 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 Western History and in Modern Iran and Pakistan." in Said
Amir Arjomand, ed., 7bhe Polritrcal Dimensions of Religromr (Albany: State University of
New York Press, 1993), 69-99.

14See 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 1n this thesis 1s from Asad's 74e Prraciples of Stite and Government ia Is/aar . The
present writer also consulted a number of Asad's other books, namely 7Z:s Law of Ours
and Otber Essaps which contains several articles such as: "Islamic Civilization and
Islamic Law,” "What Do We Meanr by Pakistan?", The Encounter of Islam and the
West," "A Vision of Jerusalem,” "Islam and the Spirit of Present Times," etc.; fslam ar
the Crossroads ;. Sapis al-Bukhiri: The Larly Years of /sfam (A Translation and
Explanation of the Kitab al-Jami® al-Sahih al-Bukharl) 7ze Ro#d ro Alecca and ke
Messzge of the Qur Zz (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 /[slamic Cilrure, "The Tribe that Kept its Names.” published in Aré7zz magazine. and
w0 interviews that were also in .4rzérz namely, "Muhammad Asad--doyen of Islamic
scholars” and " Asad Interviewed.” as well as an article by Hasan Zillur Rahim published
inthe Wastington Report on Middle Fast Affzurs and entitled 1. e. "Muhammad Asad:
Visionary Islamic Scholar.” Alas. the present writer was unable to obtain two of Asad's
books, namely Home-Comigg of the Hearr and AMledwagaas vwhich 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 /[s/am 7n the Modern Niatron:i/ Stite Ishtiaq
Ahmed's analysis in chapter 6 of his book 7%e Conceptof an [slamrc Stare: An Aaalysis
ofthe ldeologrcal Coalroversy in Pakistan, Abdullahi Ahmed An-Na'im's discussion of
reform methodology, s#arz 22/ and modern constitutionalism in chapters 3 and 4 of his

book Zoward aa [slamric Reformation: Civil Libertres, Human Rights. and Internzatronad
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Law; and Ahmad Syafii Maarif's 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 Alodem [slamic Palttrcal Thoughr; Farid Esack's Qur i, Liberatron €
Pluralism. - An [slamrc Perspectrve of [aterreligrous Solidarity Agarast Oppression; and
Mehran Tamadonfar's 7#e /slamrc Polity and Political Leaderstirp: Fuadamentalism,
Sectarranism. and Pragmatism which slightly discuss Asad's political views were also
consuited. The full bibliographical details will be given ar the end of this work. In writing
this thesis the present writer used Kate L. Turabian's 4 Adanval for Writers of Term
Papers, Theses. aad Dissertatrons Sth ed. (Chicago and London: The University of

Chicago Press, 1987) as a guide.
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CHAPTER I
A SHORT BIOGRAPHY OF MUHAMMAD ASAD AND HIS WORKS

Muhammad Asad, writer, adventurer, diplomat, Muslim thinker par excellence,
traasiator of the Qur’an, and author of one of the most remarkable spiritual
autobiographies ever, &fe Road ro Mecca is not as well 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 enigmato 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
Mubhammad Asad.!

Asad was born 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. Asad’s grandfather had been an orthodox rabbi in
Czernowitz, 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
oanly 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
the Af7shnz and Gemare became familiar to him. He could discuss with a good deal of

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

'Hasan Zillur Rahim, "Mubammad Asad: Visionary Islamic Scholar." Wesktizgton
Report on Middle Fast Affwrs September 1995, vol. 14, no. 3, 45.
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immersed himself in the intricacies of Biblical exegesis, called 7auz, 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 inumate grips with life, to eater 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 for the Ffrankfurrer Zertuag;
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#

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

Com’iz:iaf‘.acabﬂ and was repelled by its contempt toward the Arabs. "Although of /

Jewish origin myself,” wrote Asad in 7%eRoad to Mecca, "1 conceived from the outset
a strong objection to Zionism . . . I considered 1t immoral that immigrants, assisted by a
greatforeign 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

IMuhammad Asad, 7%e Roxd ro Makkabh (Lahore: Maktaba Jawahar ul Uloom.
a.d.), 51-55.

3Before his association Wwith the Frazdfvrter Zestvng. Asad also had been a
journalist in the Jlarted Zelcgrapl of Berlin i1n 1921. After his resignation from the
Frupktorter Zercugg he became a foreign comespondeat for three other newspapers: the
Neve Zurcher Zertvag of Zurich, the 7elegraaf of Amsterdam and the Xio/arsche Zerrvzg
of Cologne. Asad, Z4¢ Road to Makkazkh , 66, 96-98, and 307.

4Asad, Z%e Road to Mzkkak , 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 got 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.">

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. “What about the Arabs?” Asad asked as Dr. Weizmann who was one day
articulating his vision of a Jewish National Home. “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."S

Asad was overcome with sorrow as he reflected on this experience. "How was it
possible, [ 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."”?

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

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

SAsad, T8¢ Road to Mukkab , 93-94.
6Asad. 7he Road to AMakkal , 94.
- TAsad, 7%e Road to Mukkak . 96.
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Muslims. Arabia was bogged down in tribal warfare; foreign powers were conquering
. Muslim lands with the help of Muslim puppets. By 1918, the military coatrol of Britain
and France in the Middle East and the Maghrib was stronger than ever before. The
Owoman Empire had lost its Arab provinces and was confined to Anatolia and a small
part of Europe. In the Hijaz, the sharif 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, “Abd al-"Aziz from central Arabia.
Asad observed all these events and wrote a series of articles on them in the frazkfurter
Zertung . Asad also sadly saw that most Muslims were mired in the lowlands of self-
righteousness, wallowing in intellectual stagnation by blindly imitating the West. For
Asad, the innate character of Western civilization definitely preciudes a religious
orientarion in human beings.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), ziso converted.?

8Asad harshly criticizes Reza Khaa, and especrally Mustafa Kemal whom,
according to him, is a petty masquerader who denies all valves to I[slam. Asad, 7%e Road to
Makknh , 99-101. 104-105, and 188-190. 243-248, 264-270, 297, and 319: Asad, [slam
2r the Cross Roads 101-104; Albert Hourani, 4 Mrstory of tbe Arab Peoples (Cambridge,
Massachusetts: The Belknap Press of Harvard University Press, 1991), 315-319;
Muhammad Asad, 7Z&s Law of Ours aad Orber Essaps (Gibraltar: Dar al-Andalus. 1987;
reprint 1993), 75.

9Several 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 meatal osmosis--thar is, without any coascious effort on
my part to piece together and ’‘syztematize' the many 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 elements 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 of 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 of affairs in the Muslim world. The four
years | had speat in those couatries had showa me that while Islam was still alive,
perceptible in the world-view of its adhereats 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 of 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 might perhaps become really possible at another. What did it
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When he informed his father that he had become a Muslim, the latter did not even answer
hisletter. 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
notchange 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 Islam. Although Asad and his father 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"td. The
story of the years before his conversion reflects the spiritual odyssey of a man in search
of a home, 2 man struck by wanderlust. unable to quell his restless spirit until embracing
Islam.10

To understand how Muslims could regenerare themselves, 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 of 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 z&e Message of the Qur i . Along with his commentary, 7%e

matter, 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
stll lay open to all who were willing to listen to its message?" Asad. 74¢ Road to
Makkah 301 and 30S.

10Asad, 7%e Road to Mukkal , |, 56-58, 298, and 311; Muhammad Asad, [slem ar
the Crossroads (Lahore: Arafat Publications and Sh. Muhammad Ashraf. 1934; reprint,
1975), 4.
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AMessgge is without parallel in conveying the holy book's meaning and spirit to non-
. Arab readers.1!

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 intease God-
consciousness that made no division berween 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 thetr own failure to ive up to it ... 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 1in life. He traveled
far and wide, conferred with kings, leaders and the common people "berween the Lybian
desert and the Pamirs, between the Bosporus and the Arabian sea,” and began putting his
ideas on paper. [slam ar the Crossroads , first published in 1934, stll 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.!3

But dark clouds had been gathering over the horizon of Europe. It was only inthe
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 1932 Asad had been in India where he befriended Muhammad

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

L1 7% Message of the Quriz wrans. and expl. Mubammad Asad (Gibraltar: Dar al-
Andalus, 1980), iv-v; Asad, 7he Road ro Mzkkuh , 9-16 and 193.

12Asad, 78e Road ro Makkat , 190, 192, and 193.

13Asad, [s/am ar the Cross Roads 4; Rahim, "Mubammad 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."!4 He became editor of
Islamrc Colrure, 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 Aprif 1938. Although there was an announcement and eulogy when
Pickrhall died, it is straage to find that there was no a such announcement in flmsic
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 Germaans, Austrians and Italians--both Nazis and anti-Nazis as well
as Fascists and anti-Fascists--all of them collected helter-skelter from all 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 4szu/zz published
in Lahore. As was eviden from its subtitle, “A Monthly Critique of Muslim Thought”,
Arzfar 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 community as to

thescope and the practical implications of Islamic Law.16

Y9Asad, 7se Road to Mukkat . 1-2. aad 311; Rahim. "Mubammad Asad,” 45.

13See Istamic Culture | (July 1927); ZIslamric Cultvre 10 (July and October 1936);
Islemic Cvlrure 11 (January, April, and October 1937); /[l/emrsc Cultwre 12 (January and
April 1938). [slamric Culture 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.

16Asad, Z&is Law of Ovrs 1. See also Muhammad Asad, "Why Arafat,” Adrefac 1
(September 1946): 1-4.
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When Pakistan was born in 1947, Asad was appointed its undersecretary of state
for Near Eastern Affairs and became its permanent representative to the United Narions
in 1952. There he met lis wife, Pola Hamida, an American from Boston, whom he
married the same year. It was also there that he began writing his incomparable 7%e Rozd

toMecea (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 retuming to
Pakistan in 1955, But the couple’s restlessness spurrred them on. first to Morocco, then
to Tangiers, then to Portugal, and finally to Spain. In &be Przciples of Stace and

Covernmenr a2 [s/am, published in 1961. Asad laid down in unambiguous terms the
foundations of an [slamic state on the basis of Qur’nic injunctions and the Prophet's
sayings. Briefly, the two defining limits 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 consultarion. Within this framework, Asad showed
thar 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 atrempt to re-establish an
Islamic theocracy modelled along the lines of previous dynasties.! 8

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

L7Asad, 74e Road to Makikat , 1.8, 9.

L8Asad, 74e Road to Mukkak. 8:; Asad, This Law of Ours, 1-2; Muhammad Asad,
7k%e Princrples of Stare aad Goveramentr ia 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/Moharram 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.!?

The Message of the Qurin was published in 1980. Asad meant to devote two
yearsto completing the translation and the commentary but ended up spending 17 years
doing so. He dedicated 7Z%e Alessage to "people who think,” and in his foreword for 7%e
Message of the Qur iz, he mentions two main reasons for the lack of appreciation of the
Qur’an in the Western world, in spite of its undeniable and ever-increasing interest in all
that concerns the world of Islam. The first reason is the Qur’Znic siress 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
1t difficult for people brought up in the orbit of other religions, with their accent on the
‘'supernarural’ element allegedly inherent in every true religious experience, to appreciate
the predominantly rational approach of the Qur’anto 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 Qurdn zrself has never yer been
preseared 1n daay EFvropean laagvage o a manger which wouvld make 1t truly

comprehenstble."20 .
Asad tries to explain why this lack of uncerstanding occured by pointing out that
the authors of the long list of translations-- whether they are Muslims or non-Muslims--

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

19Asad, Sawe and Goveramenr , vii; Rahim, "Muhammad Asad,” 46.
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alone: that is, from books. None of them, according to him, however great his
‘ scholarship, has ever been familiar 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 artuned to
the intent underlying the acoustic symbolism of its words and sentences. His own
translation and explanation, 7Zze Message of the Qur da , 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
reall;;’ idiomatic, explanatory rendition of the Qur'dnic message into a European
language.?1
Nevertheless, Asad by no means claims that his effort in interpreting the Quran
exhausted all the depths of the Book. Indeed. ina speech delivered at a Conference of the
Istamre Counct! of Evrope in London, April, 1980, Asad stresses that: "Neither my own
approach to it. nor the commentaries produced by the greatest scholars of the Muslim
past, could ever claim to have ‘exhausted’ something that is utterly inexhaustible by virtue
of the fact that it represents God's ultimate Message to man.” 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 z#%r of the Qur’an as a final and
perfect one. This emphasis is related to Asad's view of fzA70?2
The importance of using one's own faculties to understand the Divine text
(Z7xbad), a fact emphasized in the Qur’an itself, was a theme Asad returned to again and
again. Without &A%’ Asad was convinced Muslims would find it difficult, if aot

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

21 7% Message of the Qurdm . iii-v. Asad himself conducted an iateasive study of
classical Arabic, and began at the same time living among the bedouin of Ceatral and
Eastern Arabia whose speech and Ilinguistic associations had essentially remained
vanchanged since the time of the Prophet Mubammad when the Qur’an was revealed. See
Asad, 7¥6e Road to Mzkkal , 9-16 and 193; See also Asad, 7k&is Law of Ours, 188-190.
‘ 22Asad, 7Z4ris Law of Ouvrs, 187.
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prisoners of others who were themselves prisoners of the past and had little to contribute
tc theresurgence of Islam in the modern world. It was only through f244d, 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 importaace of religious
scholars, but to emphasize that Muslims are obliged to understand their faith as best as
they could using their own God-given faculues, before seeking help to enlarge their
uaderstanding.?3 "Every Muslim ought to be able to say ‘the Qur'an has beenrevealed
for me, " he said in an interview a few years before his death. Moreover. ke was fond of
quoting the Prophetic feafzz that. “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."2#

Asad also bestowes an important place to the Suzz:zt (Prophet's tradition) as
recorded in the authentic fzd788s .23 This not only appears in almost all of his writings.
but also 1n his translation and explanation of Sz4i# #/-Bukbdri the most important

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

23This theme appears cleariy and thoroughly in 7455 Lawm of Ovrs. 11-70. See also
M. Asad-Weiss, "Towards a Resurrection of Thought," Islzmic Cultore 9 (19373 7-16;
Muhammad Asad. "Bragging About Our Past.” Adrw/zc 1 (September 1%46): 5-9. Asad,
Islam ar the Crossroads 143-149; see also Asad, Swice and Govermmear . 11-17.

24Rahim, "Muhammad Asad,” 46.

25For Asad. there are at least three distinct reasons for the institution of Swvzzzh
The first reason--this is the imndividual aspect of the Syzzaf- is the training of human
beings, in a methodical way, to live permanently in a state of consciousness, wakefulness
and self-control. The Second, is its social importance and utility coasidering that social
conflicts are due to human beings’ misunderstanding each other’s actions and inteatioas.
The cause of such misunderstandings is the extreme variety of temperaments and
inclinations of the individual members of the society. The Svzza#f enables members of
society to be systematically induced to make their habits and customs resemble each other,
however different their social or economic staius be in each case. Moreover, the Swvazzt
makes society coherent and stable in form and precludes the development of antagonisms
and conflicts. Therefore by following the example set by the Prophet every Muslim will
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 vmmak The Prophet is thus not only the
bearer of moral revelation but also the guide towards a perfect life. See Asad, /wam ar tbe
Crossroads 139-149.

26Imam Abl ‘Abd-Allih Mubammad lbn Isma‘il al-Bukhari, Szfif a/-Bukbari-
The Early Years of Is/am trans. and expln. Mubhammad Asad (Lahore: Arafat
Publications, 1938: reprint. Gibraltar: Dar al-Andalus, 1993). One part of this Sahih al-
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endeavour to make Muslims acquire a better understanding of the Word of God (the
Qur’an) and the Example of the Prophet. For Asad, a genuine revival of Islam is
impossible without an intensive tnquiry 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 of 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 Mushm's
worldly knowledge increases, the more new and hitherto hidden meanings appear in the
Qur’an and the Suzaat 27 he declared.

In 1987, Asad published 7%ris Law of Qurs aad COther £ssays. a collection of
articleson 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 hus wife,
Pola Hamida, who discovered them after going through some of his old papers and,
recognizing their importance, insisted that they be published. "I believe the reader will be
struck, as [ have been,” she wrote in the foreword to the book, 'not only by the
extraordinary timeliness and the timelessness of these thoughts and predictions, but also
by their consistency."?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
divinerevelation. The essence of their teachings, according to him, was alwaysidentical,

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

Bukharl’s translation initially had been published in /[slamic Cuvlevre 12 (January-April
1938): 98-107.

27As5ad, “Preface to the First Edition (1938)," in . Sabih al-Bukbiri, vi-
vii.

28pola Hamida Asad, "Foreword,” in Asad, 74is Law of Qurs x-xi.
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Qur’anic verse {Q. 5:48), Asad believes that: "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 > 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.30
Asad also feels the need and desireability 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 w
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 greatreligions hold in common is of greater importance than the differences apparent

in their doctrines 31

29"Verily. those 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. 2:62).
30Asad, 74&is Law of Ouvrs 153-154.
’ 3iAsad, Z#is Law of Ours 121-128.
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In the context of the attitude of religions towards one another and. or, of religious
pluralism, Asad bases his views on his understanding of the Qur’an. He, for example,
immerprets is/avm and musiim as denoting human being's "self surrender to God" and “one
who surrenders himself to God", without limiting these terms to any specific
denomination.32 On the basis of this understanding he also interprets the term £2r;
which is usually equated with azbelrever or mfide/, 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 overriding principle 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. the sense which it had for the people who were as yvet unburdened by the
conceptual images of later [slamic developments 34

Interestingly, Asad was not only a man of thought but alsc a man of action.
Beside being a Pakistani diplomat (Mirister Plenipotentiary to the United Nations), he

alsotook part in the effort to help the Sanusi Order struggle against the [talians 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 iastitutionalized’
into a definite set of laws, temets and practices. However legitimate cthis
‘institutionalization’ may be in the context of Islamic religious history. it is obvious that
the Qur’@n cannot be correctly understood if we read it merely in the lLight 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, 7ke Message of the Quriaa, Vi.

33Asad says in this respect as follows: "In other words, the term £4f1r cannot be
simply equated, as many Muslim theologians of post-classical times aad practically all
Western transiators of the Qur'an have done, with ‘unbeliever' or ‘infidel' in the specific,
restricted sense of one who rejects the system of doctrine and law promulgated in the
Qur'an and amplified by the teachings of the Prophet--but must have a wider. more
general meaning. . . a kafir is ‘one who denies [or 'refuses to acknowledge’] the truth’ ia
the widest, spiritual sense of this latter term: that is, irrespective of whether it relates to a
cognition of the supreme truth--namely, the existence of God--or to a doctrine or
ordinance enunciated in the divine writ, or to a self-evideat moral proposition, or to an
acknowledgment of. and therefore gratitude for, favours received.” See Asad, Z7Z%e
Message of the Qurdm 907, n. 4. For a concrete contemporary historical application of the
terms ss/#m and £Z/7ir as understood by Asad, see Farid Esack, Qur#a. Liberution &£
Pluralism: Aa Islamic Perspectrve of larerreligiovs Solidariry dgarast Oppression
(Oxford: Oneworld, 1997), 126-144.

34Asad, Zhe Message of the Quria Vi.
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Africa. The Sanusis had fought the Italians since 1911 when the latter invaded
Tripolitania and Cyrenaica. Therefore, on the request of Sayyid Ahmad, the leader of the
Sagusi 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 “‘Umar al-Mukhtar, who was
entrusted by Sayyid Ahmad and Sayyid Idris to lead the struggle, to device plaas 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
all 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 [ had come to know Islam aand accepted it as my 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 vp with a desire to
pursue it among like-minded people-- and not only to pursue it in a personal
sease but also to work for its social fruition within the community of my choice.
Tome, 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 Propher had done thirteen ceatusies ago. To be of
help to them in their hard and bitter swruggle. however uncertain the outcome, was
as personally necessary to me asto pray .. ." 36

Hasan Zillur Rahim, editor of the quarterly magazine IQRA, published in San
Jose, Catifaornia, had the good fortune of corresponding with Asad. In 1986, he had read
the Road to Mecca and was so moved and persuaded by Asad’s narrative that he
resolved to somehow make contact with the latter. And, soon after that he came across an
interview with Asadin a magazine called Arzézz. 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
tome 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. 7fe Road to Makkzk ., 312-343.
36Asad, T#e Road to Mukkazk , 327.
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life story from where he left off in 7Z%eRoad to Mecca. "1 have promised my wife, who
has been insisting for a long time,” he replied, "that I should continue and complete my
memoirs. My next work will be just that and of course it will, of necessity, include my
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 2&e Road to Mecca was only partially completed by
Asad--part one--and that she herself would complete part two. It would be called
Homecoming of the Hearr, "a title which he himself suggested.”38

Mubammad Asad stood alone among contemporary Muslims for his
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 most in communicating to both Muslim and
non-Muslim readers the essence of Islam in both its historical and timeless context.3% But
beyond words and books, Asad wanted to see the living body of Islam flourish in the
modern 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 arealiry.4°

37Rahim. "Mubammad Asad," 46.

38 Muhammad Asad,” 50-51; Rahim, "Muhammad Asad," 46.

39-Muhammad Asad,” Ar#b725 no. 61, 49-51. In 1985 Asad wrote an article as a
response to Kamal Salibi’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 imcrease our understanding of Biblical
history but, on the contrary only confuses the reader.” See Muhammad Asad,"The Tribe
that Kept Its Name," Arabrz January 1985/Rabi® Al-Thani 1405, 82-84. See Kamal Salibi,
The Brble Came from Arabra (London: Jonathan Cape, 1985).

40His talk in Radio Beromunster, Switzerland, 1960 is entitled “Islam and the
Spirit of Ours Times,” and included in 7k4:is /aw of Ouwrs 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 w
intervene in the debates on religious reformation. Indeed, in an interview conducted by
the journal .4rz2frz (September 1986) he warned the “Islamic movement” against a total
repudiation of Western civilization and its achievements. Were that to happen, in Asad's
view, the Islamic world would rob itself of the benefits which it could dertve from this
civilization forits own advantage. As people were learning to use their own intellects in
the schools and vniversities of the Western 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 overto Islam had he not learned to use his mind at
European schools.#! In this connection he also attacked those groups of Muslims who
attermpt to emphasize their Islamic identities by external means such as by wearing special
clothing. In this way, he argued, many of these so called Tslamists' 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 artributed either to the Prophet Muhammad or to his
companions. Rather, it was derived from the time of the Abbasids and Mamluks,i.e. a

time of decline 42

41"Muhammad Asad,” 55. M. Salim Abdullah, “What shall be the Answer to
Contemporary Islamic Fundamentalism?,” Cozcsilrvm (June 1992): 76. Asad's knowledge
of Islam and Muslim society before he eveatvally became a Muslim. was a result of his
journey to the Middle East. This experience was published in a book entitled
Unromantisches AMorgealand Because of the book and some of his articles--especially
those dealing with the intricate religious psychology of the Iranians--bad come to the
attention of prominent oriemtalist 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 that a man of his age (he was not yet twenty-six) had been accorded such a
distinction. Other articles of more general interest had been reproduced, with the
permission of the Frazklfurter Zertvzg by many other pewspapers. One article bad even
been reprinted nearly thirty times. Asad, 74e Road to Makkzal , 185, 299-300, and 307.

42*Myhammad Asad,” 55. M. Salim Abdullah, “What shall be the Answer to
Contemporary Islamic Fundamentalism?.," 76. Asad further criticizes the emotional
upheaval which is so characteristic of the present-day Muslim world as completely
incoherent and confused. He says that "To desire a return to an Islamic reality is one thing:
but to visualise that reality in all its aspects is another. Mere slogans will 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
We have willed you to be a community of the Middle Way” (Q. 2:143) was a Qurznic
verse he often gquoted, explaining that as a community that keeps an equitable balance
berween extremes and is realistic in its appreciation of human nature and of possibilities,
the ummi:h vejects both licentiousness and exaggerated asceticism. He also explains that
in [slam, there is no room for revolution, only evolution. Asad was also the conscience
of thinking Muslims. "The door of 7ZZ77 will always remain open.” he used to say,
“because no one has the authority to closeit."43

Lastly.it must be said that Asad 1s an excellent spokespersoa of Islam in the
West, and symbolises bridge-building between 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, while writing mainly in
English. Speaking these languages implies that he knows how people of different
civilizarions ac£, 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 Islamic ‘revoluuion’ (a Western concept artificially
implanted in Muslim minds) can only lead to an exacerbation of the many existing
conflicts within our ummah, and thus to a deepening of chzos in which we npow find
ourseives. And the same goes for the assertion that this or that Muslim couniry has already
attained to the status of an ‘Islamic state’ by virtue of nothing more than the introduction
of hijab for women and ofsfar7 punishment (fvddd ) for certain crimes, and the
assumption of governmental power by groups of self-appointed ‘guardians of Islam’ who
conceive themselves--after Western patterns and against all truly Islamic tenets--as a body
of ordained clergy... ". He closes this criticism by saying that "emotion alome will not
bring us closer to our goal." Asad, Z&rs Law of Ours 3.

43*Muhammad Asad,” 53; Rahim, "Muhammad Asad,” 46; Asad, 745 [aw of Ours
3 and 195; Asad, "Preface to the Second Edition.” in Sahih al-Bukhari; Asad, Z7Ze

Message 30, o. 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 cearury to make Islam respectabie in the

West. As Islam enters the most 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.
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CHAPTER 11
ISLAMIC 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, Mushims rarely
studied politics in isolation from related disciplines; but they discussed it as part of the
comprehensive treatises on jurisprudence and theology.! It is also interesting to note that
the differences among the schools of [slamic law and, especially theology, sprang up,
among other reasons, because of palitical conflicts.? 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 @z, shad 28, and ummih.

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” (&&alifz2/z) or "successor” to the Prophet, one
of the Emigrants, Abi-Bakr.3 During his rule the revoits were quelled, and the Muslim

lAng K. S. Lambton, Swte aad Goveramear in Medieval /slam: Aa latroduction to
the Stvdy of Islamrc Political Theory: 7The Jurrsts . Londoa Oriental Series vol. 36
(Oxford: Oxford University Press, 1981), 1; Hamid Enayat, AModerz /slamrc Polrrical
Thoughr , Modern Middle East Series, the Center for Middle 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., 7he Legacy of Islam 2d. ed. (Oxford: Oxford Uaiversity Press,
1674), 404; Cf. John L. Esposite, /slam aad Polritrcs 3rd ed., Contemporary Issues in the
Middle East (Syracuse: Syracuse University Press, 19591), 28-29.

2Ab31 A‘la Maudoodi, "Political Thought in Early Islam,” in M. M. Shadf, ed.
and intr.. A Hrscory of Muslim Philosophy: With Short Accovars of Orber Drsciplines aand
the Modera Renarssaace iz Muslim Lands, vol. 1 (Wiesbaden: Otto Harrassowitz, 1963),
66S.

3However, there is a aumber of conflicting traditions handed dowsn by chains of
reporters on which the partisan jurists have built up their theories. One tradition cited by
the 5472k jurists alleges that while Muhammad was on his death-bed, he asked for paper
and pen to dictate his will, 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 policy of expansion. Before his
. death in 634 C. E., AbG-Bakr appointed “Umar as his successor by saying that he was
“the best among the Muslims” 4
Territorial expansion took place steadily throughout “Umar’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. “Affan, the pious
early convert and son-in-law of the Prophet. The latter continued “Umars policies 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
Kafah.®
Moreover, many people began to complain of “Uthman's tendency to nepotism,
seeing 1n a clique of his relatives of Bani 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 Sk477fes also maintain that Muhammad wanted to nominate °Ali as his
successor. The other tradition cited by the Sunni jurists in support of the claims of Abd
Bakr says that the Prophet, soon after he was incapacitated by illness, used to delegate his
authority of leading prayers on Fridays to AbU Bakr. Accordingly, Sunni jurists have
tended to deduce that Muhammad had implicitly chosen AbT Bakr as his successor. See S.
H. M. Jafri, 7&e Origins and Farly Developmear of Ski'a I[slam (Essex and Beirut:
Longman Group Ltd. and Librairie du Liban. 1679), 1-23.

4W. Montgomery Watt, Wkar is /slam? (New York and Washington: Frederick A.
Praeger, 1968), 113-114; W_. Montgomery Waut, [slamsc Political Thought: The Basic
Concepts (Edinburgh: Edinburgh University Press, 1968: reprint paperback ed., 1987),
36.

SWart, Hbar is Islam? 114-115; Marshall G. S. Hodgson, 7%e Veature of Islam:

Conscreace aad Hrstory; vol. 1 the Classical Age of Islam (Chicago and London: The
. University of Chicago Press, 1961; paperback ed., 1974), 212-213.
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Ansar families 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 negotiaion
and counterplorting, 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 fuza "tempration” or "trials”, a time of
civil war for the control of the Muslim community and its vast territories. "Ali b. Abi-
Talib, Muhammad's cousin and son in-law, who had been passed over whea ‘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.’

“Ali , 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 to
acknowledge “Ali led to a military confrontation in the region between Syria and Irag.
This confroatation took place in 657 at Siffin but was inconclusive because Mu‘awiyah's
men, who were threatened with defeat, put Qurans 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 military encounter, “Ali was assasinated. After a weak
attempt by “Ali's son, al-Hasan, to gain the caliphate, Mu‘awiyah was speedily
recognized everywhere as caliph, and thus became founder of the Umayyad dynasty.3

The civil war between “Ali and Mu'awiyah created major splits among the
Muslim community, and had a direct bearing on the conception of the ruler and the
conduct of the state. Five majorreligio-political schools of thought grew out of that civil

war: (1) Kharijites or Kbawaryy ? (2) the SA&7 a4 or Shi‘ites,!C (3) The Murji’ites or

SHodgson. Veature 7 213-214; Wau, Political Thougtt 36.

’Hodgson, Vearure I 214; Watt, Political Thoyght 36.

8Hodgsou, Vegture £ 214; Wawe, Whar is [slam? 113; Watt, Political Thought 3 6-
37. '

9The first Kharijis were a small group of people who "went out” or disseated
‘ from °Ali because they disapproved of some of his acts, namely, suvbmitting to an
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Muog 241! (4) Mutazilites or Mu zazidat 12 and (5) Ab/- al-Suanab wa I-Jamd ab or
Sunnites.!3

1. The Concept of the Caliphate

The main religio-political issues in the first and second centunies of Islam
revalved around the question of the election and deposition of the Caliph or Imam.14 The
terms £&ha/izh and rmam are largely interchangeable, but to the extent that a distinction
can be made, the former is applied primarily to the supreme leader of the lmmalh
exercising the temporal fuactions of the Prophet, while the latter is applied to him in his

capacity as religious leader.!3 Since, however. the two functions are theoretically vested

arbitration 1a which he was cheated by a diplcmatic trick although being in the right.
Rahman, /fs/zm 168:Wart, Whbar rs [slam?% 117. Hodgson, Vemrure [ 214; Wau, Polirrcal
Thouvghc 54.

10The wordS4/ ‘24 means "party”, and the complete phrase should be Shi‘ar ‘Ali,
“the party of “AN". but this party was sufficien:ly outstanding to be known simply as “the
party”. Its follower were called S#7 7 to indicate that they were supporters of "Ali. Warr.
Politreal Thought 43-44: Mahmood Shehabi, "Shi‘a.” in Kenneth W. Morgan, ed., /s/azm—
The Strurghic Path: [stam laterpreced &y AMuslims (Delhi: Moulal Banarsidas, 1987). 180.

UIThe Murji‘ites {Murji’zh} were pecple who had remained peutral in the civil
wars (/7zz4% ) 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 cne should desist from passing judgment on a grave singer
whose fate w:ll be decided by God. See Rahman, /s/am 86: Ira M. Lapidus, 4 Arstory of
Islamic Socretres (Cambridge, New York, New Rochelle, Melbourne, and Sydaey:
Cambridge University Press, 1988; reprint, 1989), 105.

12The Mu‘tazilah was a group of theclogians in the reign of al-Ma’min (813-
833) known to Islamic history as the Mu‘tazilis (Mu‘tazilites),"the Seceders,” who made
vse of Greek philosophical concepts in their intellectual defeance of Islamic doctriges.
Wan, Politrcal 7houghr, 82-89; see also Lambton, Siwre and Coveramear , 36-37.

13The term Suvzpi  is short for A4/ al-svanxb wa &l-jama @b ("People of the
Sunnah and the Commuaity”). It is used to refer to the large majority of Muslims, who
were considered or equated by some scholars with the Islamic orthodoxy. Fazlur Rahman,
for instance. translated the term as "the people of the middle path and uaity”, and called
them the orthodoxy. Rahman, /s/em 167 and 169; Cf. Maudoodi, "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 “maght
belief* and what was "heresy”. He maintained that in Islam there was no such authority.
Therefore he preferred to avoid the term “orthodox" in Islamic studies. What existed in
Islam, according to him, was the main or ceatral body of opinion in the various schools
or sections of the community. The question, according to 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, /slamrc Phbilosopsy aad Theologyr 19; W. Montgomery Watt, 74e Formairve
Period of Isfamrc Thoughr (Edinburgh: Edinburgh University Press, 1973). 72.

14  ambton. "Political Thought,” 406.

I5Etymologically, the word £4alifat siems from the root word £42/afz, 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 palitics, of faith and authority, the distinction seems inadequate.! 6 Therefore, we will
use both terms synonymously and interchangeably.

In practice theterm &#z/ifal gradually developed its meaning from "successor to
the Prophet” to "vicegerem of God” as the office itself grew in importance and changed
its character.! 7 The authority of the iz or A&kal/ifzfiwas thus derived not from the
community, but directly from God, whao as sole Head of the Community. alone has the
power to confer authority of any kind.!® This is in violation of the generally accepted
view that the consent and approval of the ummef is necessary for a valid assumption of

the office.!® Thus in a later development, during the second ceatury of the hijrah to be

to the Prophet. In the political terminology of Suvanism. £fa/ifafrefers to the prophet's
and his successors’ temporeal rule rather than their religious leadership. Meanwhile rizmim
etymologically means “"leader” and 1is basically a person who leads congregational
prayers. In Shi‘ah. the title of imam is esseatially conferred on ‘Al and his legitimate
Qurayshi successors. See Manzooruddin Abkmed, "The Classical Muslim State.” /[s/ezmrc
Srvdies | {September 1962): 93; E. vaa Douzel. B. Lewis, and Ch. Pellat. eds.
Facsclopedia of [slam (Leidea: E. J. Brill, 1978). s. v. “khalifa,” by Ann K. S.
Lambton: Mehran Tamadonfar. 74e fslamic Polty aand Polircal Leadersbip (Boulder, San
Erancisco and London: Westview Press, 138%). 78 and 93 .

19[n Sunnism smam also means leader and plays the same role as the caliph. See
Abmed “The Classical Muslim State,” 93; Mehran Tamadonfar, 7%e /slamic Policy; 78 and
93. Patrick Bannerman, /s/am iz Perspectver A Guide to [slamic Socretyr. Politics aad
Law, the Royal Institute of International Affairs (London and New York: Routledge.
1988), 61; Esposito, /slam sxad Politics 3 and 28; Lambton, "Political Thought,” 404;
Waw, Polrtical Thought 26-29.

Vi¥au, Political Thoughe 32-34.

18Muyslim jurists and theologians justified their usage of the term Afa/ifak or the
highest political authority, on the Qur’anic verses,: "O 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 alf dominion (sovereignty)! Thou grantest dominion (sovereigaty)
unto whom Thou willest, takest away dominion from whom Thou willest; and Thou
exaltest whom Thou willest, and abasest whom Thou willest. In Thy hand is all good.
Verily, Thou hast the power to will anything'.” (Q. 3:26). H. A. R. Gibb, "Constitutional
Organization: The Muslim Community and the State,” in Majid Khadduri and Herbert J.
Liebesny, eds., Zaw in the Middle Eas;c vol. 1 Origin and Development of Islamic Law
(Washington, D. C.: The Middle East Institute, 1955), 4-5; see also Sir Thomas W.
Arnold, Zhe Calriphace with a concluding chapter by Sylvia G. Haim (New York: Barnes
& Noble, Inc., 1966; reprint Routledge & Kegan Paul, 1967), 44-45.

19The “innaugural speech” delivered by AbG Bakr and “Umar made clear that the
political leadership relies on the consent of the "community of 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 A&ba/itzs
ensued.2C

The aforementioned religio-political schools had different conceptions of the
caliphate/imamate and conditions of the leadership. The Khawarij held the imamate to be
compulsory; that to set up an imam and to submit to him is a necessity.>! Being
egalitarians, the Kharifis rejected the view thatthe office of the Caliph, if thereis 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 communiry.
They also maintained that no tribe or race can enjoy any inherited rights more than the
other tribes or races.2?

Meanwhile the Shi‘ah held that the only lawful successor to Muhammad was his
son-in-law “Ali, who was clearly chosen by the former to assume the leadership of the
Muslim community, and that the Imamate must continue within the progeny of
Muhbammad. The office of the Imam (the term used by the Shi‘a for the Caliph's office)

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

Ummak only as long as the ruler upholds the law; however if he violates or ignores the
law, the Ummakis justified in dismissing him. See Maudoodi, “ Political Thought," 662.

20L; is well illustrated by Abd Yusuf's address to the Caliph HarSn al-Rashid. See
. H. A R. Gibb, "Coanstitutional Organization,” 5-6; See also Erwin [. J. Roseathal, /s/az
i tbe Modern Natroaal State (Cambridge: Cambridge University Press, 1965), 14-16.

21Gibb, "Coastitutional Orgagization,” 7.

22Hamilton A. R. Gibb, "The Social Significance of the Shuubiya.” in Stwdres oz
the Crvrlization of Is/emr Stanford J. Shaw and William R Polk, eds. (Princeton, New
Jersey: Princeton University Press, 1962; 1st Princeton Paperback, 1982). 66-67; Abdul
Malik Ahmed Al-Sayed, “Classical Arabic-Islamic Political Theories of Administration,
An Analysis and Evalvation of Their Coatemporary Significance.,” (Ph.D. diss.,
University of Colorado, 1974), 68; Rahman, /sfazz 169-170.
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authority.23 [tis not an open office which every Muslim could seek, nor is it left to the
choice of the community ( limmat). Rather, the office of the Caliph, or the Imam, was
ordained by God to “Alf and to his descendants.>4 Thus, the concept of the Imamate later
became the main pillar of their faith and the cornerstone of Islam according to the Shi‘ite
doctrine. They also affirmed that it was the duty of the Prophet to designate the Imam
instead of leaving the marter to the discretion of the lmmah 25

The Murji’is belief that grave sin in general does not exciude someone from the
community2¢ and that salvation depends on faith alone®7 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.? They also came to believe thar political
power, because of the doctrines aforementioned and their views on free will and
predestination, ought not to be disobeyed because it was ultimately established by

God.2? By adopting this kind of justification, the Murji‘ites tended to disregard the high

23Abdulaziz Abdulhussein Sachedina. 7he Just Ruler (al-suirin al- ‘@dil} fa
Ski'tre [slam: The Comprefeasive Auvthoraty of the Jursst in Imamite Jurrsorvdeace (New
York and Oxford: Oxford University Press, 1988), 89; Maudoodi. "Political Thought ."
66-67.

24The Imamiyyah and other Shi‘l 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 designation of the imam 1is indispeansable. Gibb, “Constitutional
Organization.” 10.

25Shehabi, [slam--The Siraighr Pach. 188-189; Watr, Politrcal! Trhought 43-44;
Watt, Philosophy sad Theology. 16-17; Lapidus, [slamic Socrecy; 64; Rahman, /slam
173; Gibb, "Coastitutionel Organization,” 8-9.

26Wan, Whar is Ilam? 118.

27Maudoodi, “Political Thought,” 669.

28Waw, Political Thogght 58-59: Lambron, Srare azd Govermment 32. This
Murji’l 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, Whar i5 [slam? 118.

25They advocated that the commuaity avoids rebellion agaiast the de facto ruler
by correcting his policy through criticism and well-intentioned advice as Muslims had
dope during the Umayyads and the “Abbasid dynasties. Rahman, /s/az 86: Watt, Political
Thougks 58-59; Lambton, Stue and Goverameans 32.
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qualifications and valid procedure prerequisite to the establishment of the imamate, which
the otherreligio-political groups demanded.30

The Mu‘tazilah, on the other hand, held different opinions concerning the
appointment of the Imam or Caliph. Whereas some Mu‘tazilites held that the latter's
appaintment was a religious urgency 3! others, opined that the Imam was a superfluous
office, and that the institution of such a post was not a religious necessity. Moreover,
other Mu'tazilites went even further by saying that no Imam was needed if the
community followed the right path .32

The choice of the Imam, according to them, rested with the community. and was a
necessary step towards the validation of the authority. Moreover, community's approval
must be given in order to validate any administrative appointment or action as legal, valid,
and binding upon the community. The community s conceant can be recognized when the
communily givesits sanction to a particular individual. Some Mu‘tazilites also held that
the choice of Caliph should be unanimous. and that in the event of differeaces and

dissensions the appointment should be suspended and held in abeyance 33

30War, Politrez! Thought 58-59; Lambton, Stuwe aod Goveramese 32.

31Those Mu‘tazilis who believed in the permanent necessity of an imam were
divided into those who supported the imamate of the most excellent (&/-/Fd7/ ) and those
who supported the imamate of the less excellent (&/-mafdd/ ). Lambron, Stare aad
Goverameal 39.

32Erwin 1. J. Rosenthal, Polizical Thought ra Medrieval [slam: Az [latrodvcrory
Ovwutlige (Cambridge: Cambridge University Press. 1958), 28: Maudoodi, “Political
Thought," 670. Among the Mu‘tazilis who held this opimion, it was maintained that
power carried with it the temptation to abuse it, and that the deposition of a ruler split the
community. Hence it was better, in their view, not to appoint a ruler except when there
was some special need to do so, and oaly for the duration of that need. Abd Bakr “Abd al-
Rahman bin Kaysaan (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 proae to teach each
other unjustly. According to him. a theoretical universal knowledge of the Qur’Zn should
be sufficient for keeping society in order, but reality being imperfect, Muslims always
chose somebody as their imam. Lambton, Ste azd Goveramezs 38 and 39.

33Maudoodi, “Political Thought,” 670. Al-Samm said that for the Imam's
appointment to be valid, the ijma" of all Muslims is necessary. Once appointed, the
election then becomes irreversible, even if a more excellent (2/7/) candidate appeared.
Consequently, armed resistance to a ruler was only allowed if the ruler had seized power
in an unjust way and if the leader of the rebellion had been agreed upon by the
concensus. Lambton, Swwe and Government, 37-38.
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Generally the Mu‘tazilah 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 3>

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
clearlystated in Revelation. Furthermore, al-Ash"ari 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.36

On the race and tribe of the Imam, the Sunnis maintain that the sfaF @24 has
prescribed the attribution of theimamate to Quraysh and has indicated that Quraysh will
aever 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

349Dirar, an independent theologian of the second century connected with the
beginnings of the Mu‘tazili movement, argued for the legality of the im@mate from
outside Quraysh, even if a suitable candidate was found from within Quraysh. He said, "If
there is equality of coadition between the man of Quraysh and the nom-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-Ka'bi, a Mu‘tazili (d. 319/931) coatemporary of al-Ash‘ari,
asserted that a Qurayshi had more claim to it than one not of Quraysh who was qualified
for it, but if there were danger of civil strife it was lawful to give it to another. Gibb,
“Constitutional Organization,” 8.

35Maudoodi, "Political Thought,” 670-671; Lambton, Stae aasd Goveramea; 37.

36Gibb, "Coanstitutional Orgagization,” 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 onthe method whereby the imamate is to be established,
and whether it is to be by designation or by election. The vast majority of Suanis held
that the method of its establishment is to be by election on the part of the Community,
through the exercise of responsible judgment (7zz£4d )} 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. AbG Hanifah maintained that the
former should be a free Muslim male, well versed in religion, and sound in body and
mind. Ab@ Hanifah equally asserted that governors, judges, 2zz&Z's (pronouncers of legal
verdicts), and arbiters must be just, morally 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
pious Muslims in accordance with the .SAaz %4 and the decisions of the judges
appointed by him are just, these decisioas are to take effect and to be considered valid.39

2. The Concept of the .Shz7 24

Before delving into the .Sha7 24 , we have to illustrate the principle ultimate

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

37Gibb, "Constitutional Organization,” 8-9. AbT Hanmifah also held this view not
because this office was constitutionally the exclusive right of that tribe but because of the
particular circumstances of that period in history. Abil A‘Ia Maudoodi, “Abi Hanifah
AbT Yosuf," in M. M. Sharif, ed. and intr., 4 Histcory of Muslim Phrlosopty; 684 .

38Ab0 Hanifah maintained that the Caliph must be chosen by consultation and in
conference with the wise who are eatitled to give opinion (&&/ a/-r&’¥). The seizure of
power by force and the acquisition of allegiance under duress, according to him, are
invalid and coastituted usurpation. Maudoodi, “Abu Hanifah and Abd Yusuf,” 682. It
should be noted, however, that this method is only theoretical. [n practice, the Umayyad
and Abbasid Caliphs. who are Sunnis, designated their successors as the most Shiite Imam
did.

39Maudoodi, "Abt Hanifah and Abd Yusuf," 683.
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Islamic doctrines, belongsto God, whose sovereignty covers the universe as a whole #0
Thus, the Islamic polity is under the ultimate sovereignty of God. The Head of the
Ummzh is God, and God alone. God's rule is immediate, and God's commands, as
revealed to Muhammad, embody the Law and Coanstitution of the Jzzazas 4! In practical
terms Divine zuthority means the Shaz 4. It sets certain limits on the legislative
authority in the Istamic polity: regulates the behaviar and authority of rulers; and protects
the interests of their subjects.#2

The Skar 224 forthe most part, embodies a set of general principles and, as such,
is subject to interpretation. The authority to interpret and preserve the a7 @/ resides
with the community which has repeatedly exercised this authority.43 The exercise of such
an authority is quite evident in Muslim historical records. Moreover, given the fact thar
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 IZmmzaf, as a political organization,
should be expressed and maintained. It was upon the authority of the limm=z# , as
expressed through the idea of ZizZ ® (concensus), that Muslims decided to elect AbU

Bakr as the first caliph and successor to the prophet.¢%

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

4lSince Mubammad is the messenger of God and the prophet, he also has
authority. He is eatitled to obedience because God makes it mandatory for all human
beings to obey him. It is the office of prophethood, therefore, and not the character of
Muhammad himself, that gives him authority (Q. 4:59; 33:21).

42Gibb, "Constitutional Organization,” 3; Cf. Gustave E. von Grunebaum.
Medieval Islam:- A Stwdy ra Cultvrsl Orreacstrom 2d ed. (Chicago: The University of
Chicago Press, 1953; Phoenix Books, 1961). 142; Cf. Muhammad Mahmoud Rabi®. 7Ze
Political Theory of fon Kbaldoa (Leiden: E. J. Brill, 1967), 78 .

43See, E. I. J. Rosenthal, "Some Aspects of Islamic Political Thought," //azmzc
Culture vol. 22, no. 1 (Jagvary 1948): 1; Cf. Rosenthal, /Samz iz the Modera, 12-13.

44Gjbb, "Constitutional Organization,” 4. Another historical example which
shows that the interpretation of the s#ar7 24 resides with the community was the Prophet's
conversation with Mu‘adh ibn Jabal. Mu‘adh answered that he shall exercise his own
judgment withcut the least hesitation if he found nothing concerning (a particular matter)
in the Book of God and the Svazast of the God's Apostle. Muhammad Asad, 7%e
FPrigciple of State and Goveramenr iz [s/am (Gibraltar: Dar al-Andalus, 1980; reprint
1993), 24-25. The idea that the Community has authority to interpret the Skars ‘a4 is also
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The Shand @k is a set of divinely ordained laws enunciated in the Qur’an and the
Suvanal to govern the behavior of human beings in this life and prepare them for the
Hereafter. The significant implication of such a law is its & prvory 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 faw.43 So, eventhough the Imam or Caliph isthe means whereby the Law
1s 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 it.46 Despite the wide power, the Caliph is not free from
operation of the laws of the Ska= 4. Theorerically the Caliph was not superior even to
the lowliest person in the eyes of the .Sz 4. He is in power to set rules according to
the Starya4 but had no power to transgress the same 47 In relation to ruler-people
relatonship, the fundamental loyalty of the Muslim is given notto the Imam but to the
Sthary 26 58

In the history of Islamic political thought the Khawarij were the first group to
emphasize the importance of the Shaz 2% in the social and political arenas. Furthermore,
theideas implicitin their movement have contributed significantly to the development of
Islamic thought and civilization Their primary conteation 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 S4dr#’ (mutual coasultation). See Asad, Swie aazd
Goverameat, 43-44; Cf. Muvhammed S. El-’Aw3a’, Oz the Politrical System of the [slamrc
Stare 2d ed., trans. Ahmed Naji al-Imam (Iadianapolis: American Trust Publications,
1980), 86-97.

45Paydar, Aspects of the Islamic Swre 104; Maudoodi, "Political Thought,” 657;
Cf. Gibb, "Constitutional Organization,” 3. There are several definitions of sfariz& All
jurists have agreed that the Shariah comprises the eatire corpus of divipely revealed
faws, but there is no agreement vpon the precise conteats of that corpus. See Bannerman,
Islam iz Perspectrve 31-33 and 54-55; Cf. Rosenthal, /[s/em iz the Modera 12.

46Gibb, "Coanstitutional Organization,” 4-§.

47Dr. 1. Samamta M.A., Ph.D., 7heores of Goveramenr iz Is/am 23 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 commuaity
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 inthe form of the doctrine that all social and political life must
be based onthe Sharr 24, the revealed divine law .49

The Shi'T doctrine of the Imamate made them rely not only on the Qur'an and the
Suan:h as sources of the SFa7 24, but also on an Imam whose functions are, broadly,
to guide the community and to preserve and interpret God's [aw. To the Shi‘s, the Imams
constitute a continuous divine revelation in human form. The Imam, in their eyes,
inherites a secret knowledge and the exclusive authority to interpret the Qur'an and
hadith and therefore to elaborate the legal system of Islam. The Imam is ma5dm . a
sinless and infallible guide to religious truth, as well as the sole guide to the esoteric
comprehension of the wruth.30 Furthermore. since his selection was the result of divine
inspiration, the Imams are effectively believed to have been designated by God and to
have been charged by Him to carry out all the spiritual and temporal functions of the
Prophet, save that of prophesy.S!

The Mu‘tazilah had a distinctive view of the SZa7 24. 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, #/-~zarfid ("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

ASWatt, Philosophy aad Theology; 12; Al-Sayed, Classical Adrwbre-Isiumic. 63.

SOLapidus, Is/amric Sociery; 115-117; Rahman, Jslazm 173-174; Sachedina, 7%e
Just Ruler, 89.

SlBannerman, /[sltm in Perspeciive 73-74.

S2Rahman, [s/am 89-90; Watt, Phrlosophsy aad Theology, 49-50; Lapidus, /sfamrc
Socrecyr 106.
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Ahnl al-Sunnah wal Jama“ah and the Murji’ah held a view of the .Sfa7 24 akin to
that of the Kh#wirij. AbT Hanifah for instance, who was considered as both a Murji’t
and a Sunni, maintained that God is the true sovereign, and Muhammad, the prophet, is
God's accredited vicegerent and must be obeyed.>3 He also affirmed that the Sha7 24 is
the supreme law for the Muslim community and that all must submit to it 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 éccording toit and to the will of the community.>* Abt 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 S#as 224 concept.>>
3. TheRole of the Ummah

Together with the Shaz a4 Cmmab 1. e. the Muslim community or the
community of believers, is the source of political power. Sovereigaty in Islam does not
materialize except through a combination of three elements: the Shu7 @4, the Cmmah,
and the Caliph. The significance of the [Zzmals appears throughout the Qur’an and the
history of Islam. [slam owes a great deal of its success to the collective behavior and
action of the Lmma4>6 In the Qur'an, the [immzlh occupies a prominent place. For
example, "The Median community” was destined to became 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, "Abi Hagifah and Abu Yusuf,” 681.

54 Gibb, "Constitutional Organization”, 3. See also Joseph Schacht, "The Schools
of Law and Later Developments of Jurisprudence,” in Law
1z the Middle Last 61.

55Maudoodi, “Abu Hanifah and AbG Yasuf,” 688-689.

S6Wart said thar the grear body of Sunnite Muslims, because of their beliefs about
the commugity, have a deep devotion to it. According to him, it is the community which
has given their lives significance, and has given them an ideatity of which they are
proud. Many of the achievements of Islamic culture—such as the elaboration of a vast
system of law and morals--have been possible through the energies released by the zeal
for the community. Wartt, Polrtrcal Thoueght S9.
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wrong and believe in God” (Q. 3:110). This exalted position of the lmmzh and its
ethico-religious mission forms the core of the Islamic poiity. 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.>7

The significance of the [Zzzzz2/s rests in the fact thatit embraces all the followers
or suni &b bound to one another by religious ties.”8 Public opinion or sz  (concensus
of the community), as a source of law. endows the members of the community as a
whole with a political sovereigaty in “their own right."*? It was on the basis of such a
right and the exercise of /zz7® that Muslims decided to elect AbT Bakr as the first
caliph, and successor to the propher.6©

In the history of Islamic political thought, there were various views of, and
different emphases on, the significance of the lmma#. The Kharijites were the first to
make Muslims more aware of the charismaric narure of their community. The Islamic
community was ideally. as they conceived of it, “the people of Paradise”. a charismatic
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.5! 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 must acknowledge that this Khariji conception

of the community as a charismatic entity, played an important role in the progressive

57Asad, State sad Goveramear . 30.

stibb, "Coastitutional Organization,” 3.

59Bashir Ud-Din, "Political Theory of Islam, /[s/amrc Culturs vol. 8 (1934): 598.

60Gibb, “"Constitutional Organization." 4.

6lWart, Far is Istam? 117-118; Wawt, Politrcal Thogeh; 57-58. For further
discussion of Islamic community as charismatic community see Hamid Dabashi, .dutborscy
£ [slam: from the Rise of Muhammad to the Establistmenr of the Umayyads (New
Bruaswick, N.J. and London: Transaction Publishers, 1389).
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development of the Qur anic vision 52 This concept also inspired people to work at the
elaboration of the Sk 24.53

The Shi‘T 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 ImZmate was not an open office which every
Muslim could seek, nor was it left to the choice of the community, Jmma/. Rather, the
office of the Caliph, or the Imam, was ordained by God to “Alf and his descendants, and
it was the duty of the Prophet to institute the /zz2z instead of leaving the matter to the
discretion of the Zzmmat 65 Since the Imam was held to be divinely protected from
committing error, the Shi‘ite doctrine of Zeomz# encouraged the autocratic form of the
state and government 56 and undermined the significance of the lmma/ in the process
of choosing its leader.67

As a resulc of the Murji’1 doctrines concerning sin, faith and work, the latter
tended to ignore the role of the community.€? Moreover. by denying the lmmat the
right to judge, the MurJi‘is also denied people the duty to enjoin the good and forbid the
evil and eacouraged political quietism 69 Nevertheless, due to Kharijite pressure, their
(Murji‘t) 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

62Want, Ssiumic Phbilosophy; 13; Watt, Whar is /sdzm? 117-118.

63A1-Sayed, Classrcal Arwbic-Islamic, 65.

64Watt, Political Thought 43-44; Waw, Whar is Islam$ 120

65Shehabi, “Shi‘a,” 188-189; Waw, LPolitical Thought 43-44; War, Philosoply
aad Theology: 16-17; Rahman, /s/am 173; Lapidus, [slagiic Sociecy; 64.

66Maudoodi, “Political Thought,” 666-667.

67A1-Baghdadi said that the Imamiyyah aand other Shi'i sects assert that the method
of establishment of the imamate was by designation, although they disagree as to the
reason Wwhy designation of the imam 1is indispensable. Gibb, "Constitutional
Organization,” 10.

68Wan, Political Thoughs 58.

89Another view closely comparable with the one mentioned above was that if
one’s duty to uphold the right and stem the wrong (#zr b7 al-marif aad anhi a2z al-
munkar ) required one to bear arms, it was a “trial” to be avoided. It was quite right to
check others on wrong conduct, but to speak loudly against the tyranny of governmeant,
according to the Murji’ite, was not allowed. Maudoodi, "Political Thought.” 670.
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education rather than civil war.70 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 matter of concern to the individual or the
community.’ !

Meanwhile the Mu‘tazilah, because of their principle of 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
artitude was most conspicuous during the early ‘Abbasid period. At the time, some
Mu‘tazilah viewed the Abbasids favorably, while others supported the “Alid revolts.”2

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’ ( AL/ al-tawtaid wa a/- adf ).73 This principle consequently made them emphasize
that the {immalt 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 w/-azir b7 al-mz rof wa a/-a:zb4F 7a al-
munkzr (enjoining what is right and forbidding what 1s wrong) which equally
emphasized the significance of the {immas. 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

"ORahman, /slam. 169.

"\Waw, Politrcal Thouehs 58.

720ne branch of the Mu‘tazilah at the end of the 2nd/8th cestury evea supported
the Shi‘ah Zaydiyyah.Watt, /[/zmric Pbilosophy , 51-52; Rahman, /Js/azm 86 and 169;
Maudoodi, "Political Thought,” 671; Lambton, Stere aad Goverameas 317.

3Wan, Islamsc Philosophy, S0.

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 suuggle.??

The Sunni point of view of the lizma/ can be seen, among others, from the
obligation of the Caliph to act according to the SAa7 a2 and the will of the community.
Abu Hanifah for example, firmly maintained that the Caliph must be chosen by
consultation and in conference with the wise who are entitled to give opinion.”¢ He also
emphasized the need to protect the public right of ownership, and had clear and
unambigous views concerning the separation of the judiciary from the execuuve and
demanded a complete separation between the two spheres of jurisdiction.”? He equally
emphasized the right and duty to control a ruler and the freedom to do so.”#

He also discussed whether or not people were entitled as Muslims to revolt
againsta tyranical ruler who transgressed the limits of the §hari‘ah. The majority of the
Sunnis were divided on this point. A large section of the Traditionists ( 24/ a/-fadith)
allowed people toraise 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 lawful rights and indulged in unjust bloodshed and open transgression.’®

Nevertheless Abd Hanifah's opinon on this matter went against the current trend and

/SThus it was that they rose in arms against the Umayyad Caliph Walid bin Yazid
(r. 125-126/743-744) and tried to replace him by Yazid bin Walid who espoused their
doctrine of secession. Watt, /[s/zmrc Philosopky, 52; Maudoodi, Political Thought,” 671.

7€Mavudoodi, "Abt Hanifah and AbT Yusuf,” 682.

77The Abbiasids claimed to be the servants of the Skar7 @k ; however this does gmot
mean that they were subservient to a free and independent judiciary. See N. J. Coulson
M.A., A History of [slamic Law; Islamic Surveys 2 (Edinburgh: Edinburgh University
Press, 1964), 37; Maudoodi, "AbU Hanifah AbG Yusuf,” 685

78He argued on the bases of an incident during the caliphate of “Ali. Five persons
were arrested and brought before “Ali on the charge of abusing him opealy in the streets
of Ktfah. One of them was also accused of saying that he would assassinate him. ‘Al
ordered their release. It was said, "But they intended to kill you.” He asked in reply: “But
should I kill them oanly for expressing the inteation to kill me?” It was added, “But they
also abused you." Ali said, "If you like you may also abuse them.” Maudoodi, "Abd
Hanifah and AbU Yusuf,” 687-688.

79A1-Ash®ari (d. 936), like .48/ a/-Hudith also opposed armed rebellion against a
tyranical ruler. See Gibb, "Al-Mawardi's Theory of the Caliphate,” in Srudres oz cbe

‘ Crvrirzatroz 161.
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declared thatthe caliphate of an unjust ruler was basically wrong and insupportable, and
deserved to be overthrown.80

B. Islamic Political Thought in the Medieval Period

Islamic political thoughtin the medieval period may, broadly speaking, be divided
into three major streams or groups that had little or no connection with one another.8!
The first may be termed the philosophical stream and may be defined asthe 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 405, or belles-lettres, and
iliustrates the adaptability of Islam to the culture of Iran and the Persian literary geare.
Thethird stream and by farthe largest in volume, though not necessarily in influence, is
the one which grew out of jurisprudence (/&z/4} 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, eitherin the form of commentaries
or in treatises of his own, based upon Plato. He also profoundly influenced all
subsequent Muslim philosophers, in particular Ibn Bajja and Ibn Rushd in Spain, and
Ibn Sina in the East, where he himself lived. And, concerning the literary stream, we will
discuss the Sry@sar-aimel of Nizam al-Mulk, the prime minister (vizier) of the Seljugs.

In the jurictic stream we will discuss the political thought of al-Mawardi, al-Ghazali, Ibn

80Maudoodi, "Abu Hanifah and Abu Yusuf,” 688. See Von Grunebaum, Medreva/
Islam 167.

81Tarif Khalidi, Classical Arab Islam: The Culture and Heritage of the Golden
Age ((Princeton, NJ: The Darwin Press, Inc., 1985), 103.

82K halidi, Classical Arab [slam 103; Rosenthal, Political Thovght 3.
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Jama“ah, Ibn Taymiyah, and Iba Khaldtn. In addition, the political thought of the
Shi‘ites 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
1deas 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 orgamzation. But since for them, with the exception of Ibn Bajja (Avempace) and
Ibn Tufayl. the highest perfection of the individual was possible only in the ideal state,
they payed special atrention to what form this should take, and who should be its ruler .33

Our discussion of the political thought of Medieval Muslim philosophers will be
confined to al-Farabi because of his dominating position among the latter. Abf 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-Hellenestic philosophy in all its 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

83Erwin I. J. Rosenthal, "Some Aspects of Islamic Political Thought," /[/azic
Culryre vol. 22, no. 1 (Janvary 1948): 6; Lambton, Swwe aad Goverament 316.
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noinfluence on the course of events in the contemporary Islamic state; their impact on the
political thought of later jurists, however, was not negligible.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 artain happiness and vitimate 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 Moreover 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 7a4s7 a/-Sz 2024 he describes the way
of life that one must adopt in order to attain perfection, and defines happiness as the
highest good sought after for its own sake 6

Interesungly, al-Farabitried 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

84lorahim Madkowr, "Al-Farabi," in M. M. Sharif, ed. and iatr.. Musiim
Phrlosopls; 450; Khalidi, Classical Arab /sfam 103; Rosenthal, Policrcz/ Thouyghs 4 and
122.

83This interpretation is coatradicted, according to Miriam Galston, by a number of
texts. In A/-Madinat al-Fiadilak al-Facabi states that human happiness can in principle be
antained in every city. The city of excellence is special in that in it the goal pursued by the
commugnity as a whole is the means to achieve true happiness. Galstoa takes another
example that in FOsd/ al-Muvatiza ak al-Farabi said that true human happiness can be
found in imperfect political communities because some people are bora with a natural
disposition to achieve the ultimate end of human beings and a hardiness that eaables them
to realize their potential under adverse circumstances. See Miriam Galston, Politics zad
Excelleace: The Politrical Philosophy of Alfarabr ((Princeton, New Jersey: Princeton
Uaiversity Press, 1990), 175-176; See Rosenthal, Politrical Thouyghr 124 and 129;
Lambton, Stwe and Coveramear 316-317.

86Erwin I. J. Rosenthal, "The Place of Politics in the Philosophy of al-Farabi,”
Isizmrc Culeore vol. 29 (July 1955), 159-160; Lambton, Stace and Covernmear 318;
Alfarabi, "The Attaintment of Happiness,” trans. Muhbsin Mahdi, in Ralph Lerner &
Muhsin Mahdi, eds., with the Collaboration of Ernest L. Fortin, Afedreva! Polrrical
Plhrlosoplby(The Free Press of Glencoe, Agora Editions, 1963; Ithaca, New York: Cornell
University Press, 1993; Cornell Paperbacks), 78-79; Galston, Polircs and Excelleace: The
Political Philosoplyy of Alfarabr . 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 Sha7 24 about
God, the angels and reality. However, by drawing on Greek metaphysics, physics and
psychology for the explanation of various religious docirines, he elucidates vadous
statements of the .SAa7 24, and demonstrated that the law ( SZay 24) is perfectly correct
and rrue 87

Beside the similarities between many of the fundamental fearures 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 other
hand 88 there are, however, certain clear differences betweenthem. Although the law had
a central place in the thought of both, there was a fundamental difference intheir
conception of the law. Whereas the Shamz 25 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 Skax af 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.8% 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 limited only by the presence of the ummaf a socioreligious rather than a
geographical unit.?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

87Rosenthal, Politrcal Thouedi 123: Lambron, Stwe aad Govermmeazi 317-318.

88Muypsin Mahdi mentioned several similarities between the two. such as that
both begin with a god as the ultimate cause of legislation and comsider correct beliefs
about divine beings and the world of nature as essential for the cosastitutica of a good
political regime. See Lambron, Stare aad Goverament 317.

89 ambton, Stwe aad Goverameat 317. Roseatbsl, Political Thought 4.

90K halidi. Classical Arwb Istam 103-104.
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ruler-philosopher and ruler-prophet respectively, he communicates with the active
intellect. Moreover, the imam-king must study the speculative sciences. The king 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 elitist.% !

2. ThePeople of Literatore

Thesecond stream in Islamic political thought stemmed from 4d#% 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.?2

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 Abd Ayytub al-
Muriyani, chancellor of al-Manstr, and especially the famous translator and adaptor of
Persian works, Rozbih ibn al-Mugqaffa” (d. 759). The later is considered a pioneer in the
introduction of Persian literature into Arabic literature inthe 8th century C. E. through his

translation from the A4/ary (Middle Persian) of the famous Ka/iah wa-Dimapal (of

91This narure of the ruler ultimately goes back to Plato’s views on education and
on the three classes, in the Repvblic See Rosenthal, Polirrcal Thoughi 129; Lambion,
Stace aod Goverameant 320.

92K halidi, Classical Arab Isfam 105; Rosenthal, Pofitrical Thoggh 3 and 67.
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Indian origin) and other works of an edifying, moralizing nature, and also through his
original writings.?3

The success of Ibn al-Muqaffa™s works gave further stimulus to this direction
and exerted a dominating influence on whatis called 2445 literature in Arabic. Thus the
Sassanian kings of Persia were set up as model rulers, based on Iba al-Mugaffa“'s
Arabic translation of Persian "Mirrors of Princes”, by Ibn Qutaybah. al-Jahiz and al-
Bayhagi right down to al-Ghazali and the Spanish Muslim writer Ibn “Abd Rabbihi.?4

There are several major themes in this genre of Islamic palitical thought: justice,
the alliance berween 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 areidentical, 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 rather as politically useful and necessary tools 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.95

The Siyvaar-nimea/fr of Nizam al-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 Seljugs, 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, Polizrical Thoughs 68.
94Gibb. "Shuubiya.” 63; Rosenthal, Politrcal Thought 68.
95Rosenthal, Polizrcal Thought. 68-69- Kbalidi, Classical Arab Islam. 106-107.
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describes in the last chapters of his Siyisar-zam:2/ the schismatic rebellions of which he
disapproves.?6

Nizam al-Mulk was the prime minister (vizier) of the Seljuq sultans, Alp Arsian
and his son and successor, Malik Shah 37 His actual advice is principally contained in
introductory remarks the head of each of the fifty chapters making up the Siyvasa-zimal.
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 Qabds-nZmah of Kai Ka’gs (b. 1021 C. E.). Nizam al-
Mulk was concerned mainly with the practical duties of sovereigns and seldom referred
tothe caliph, and his aim was primarily to preserve the stability of the kingdom and the
traditional form of sociery.98

Nizam al-Mulk's advices focus on the person of the ruler and the qualities which
the ruler should possess.?% Nizam al-Mulk thought the basis and rzrsoz dewre of the
kingly office 1s that it 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

96Rosenthal, Politrical Thought 718; Khalidi, Classical Arab Zs/zz 107; Haroon
Khan Sherwani, "Some Precursors of Nizamul’l-Mulk Tusl," /[amrc Culturevol. 8 (1934;
reprint, 1967): 35-38.

97Nizam al-Mulk or AbG ‘Ali Hasan ibn “Ali ibn Ishaq was born at Nugan, a
suburb of TUs, in 1017. He was first appointed a katib (secretary) by Alp Arsidn's father,
Chagri Beg Dawad. After that Nizim al-Mulk rose step by step till he became Joint-
Minister and, after the death of Hamid al-Mulk, Chief Minister of the Seljug realm. See
Haroon Khan Sherwani, "The Political Thought of Khwaja Nizamu'l-Mulk Tusi,” /[s/azrc
Culture vol. 8 (April 1934): 291.

98Rosenthal, Political Thought, 81; Ann K. S. Lambton, "The Persian Theory of
Government," Studria /[s/amrce vol. S (1956): 135-136.

99Rosenthal, Politrical Thought 82; Lambron, “The Persian Theory,” 136.

100Sherwani, "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,
extractonly the legal dues from them, and be ever careful of the affairs of the State.!0!
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 Quran and the traditions of
Mubhammad, until his ignorance is replaced by a sound knowledge of the
commandments. 102

Nizam al-Mulk also considered the need to maintain a network of spies in order
to enable the ruler to keep all officers of the stare under close observarion and control.103
Retated to this topic, he also wrote about foreign representatives. For him, the real
objective 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 couatry of
residence, in case his native country was to fight or invade the other state.!04

Nizam al-Mulk marked an epoch inthe history of Islamic learning and acuon, 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

1010q this point Nizam al-Mulk quoted the story of Darius who was said to have
exclaimed just before his last gasp that the carelessness of the King and the dishonesty of
the Minister were the real causes for the downfall of his Empire. See Sherwani, “The
Political Thought," 296.

102While reviewing the authority of the Kimg, 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 of the learned is he who keeps the company of kings.” He
also warned the King against basing proclamations on the need of the moment, without
knowledge of Islamic law, and on his personal whim. Rather he should issue them after
duly coasulting with those well-known for their experience, their sound views and their
common-sense. See Sherwani, “"The Political Thought," 296-297; Cf. Lambton, Stare azad
Goverament 119.

103R osenthal, 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 Siysar-aimak
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 uaavoidable result
of the need to carve up the “Abbasid caliphate into provinces for administrative purposes.
This new phenomenon consisted in the appearance of [eaders, 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.!96 The second process
became evident when in 945 C. E. Baghdad was forcibly eatered by the armies of a
family of warlords, the Z0y7d or Buwarfsd 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.!®7 In short, spiritual and temporal authority were
formally separated at the time and the unity of the ammaz# in political terms could no
longerbe substantiated.!08

The aforementioned development posed problems for the jurists and political

theorists. These problems were further exacerbated by the extinction of the “Abbasid

105Sherwani, "The Political Thought,” 295, 299-300.

106The first ruler of the Aghlabid dynasty was given Tuaisia as a hereditary
governorship just before 800 C. E.. Later the distinguished geperal Tahir about 821 C. E.
began to assert his independence of the caliph, and on his death in 822 al-Ma’min
recognized Tahir's son as his successor to the governorship. Wawt, Polizrcal Thoughe, 99 ;
J. J. Saunders, 4 Arstory of Medieval [siam (London: Routledge and Kegan Paul, 1965:
Reprint, 1972), 115 and 118.

107See Wart, Political Thoughs 100; Bannermann, [slam ia Perspecirve 67.

108Tpe granting of the title of #2mir a/- vmard’ to Iba Ra’iq in 324/936 is
usually regarded as the formal recognition of the existence of 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. Lambrton, "Some Reflections on the Persian Theory of Government,” Studia [slamrca
S (1956): 128; Gibb, "An Interpretation of Islamic History," in Stwdies oa the
Crvilizacion 14; Watt, Polrtical 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 Shi‘ah) opposition 1% Therefore.
successive jurists sought to refarmulate the contemporary political doctrines and, among
others, to justify the caliphate as it developed historically.! 10

Al-Mawardi (d. 1058) wrote af-Abkim a/-Sultzmyyah (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 a negotiated agreement.! 11 Accordingly, one can safely declare that many of
al-Mawardi's opinions were dictated by the exigencies of his time and the special
circumstances of his life 112

Al-Mawardi maintained the necessity of the imamate as required by the Stz il

and not by reason. The appointment of an Imam by the consensus of the Muslim

1091 will be recalled thar it was precisely om questions relating to the caliphate
that a large part of the early struggles between the Sunnis, Khawarij, aad Shi‘is centered.
And, since the locus of the charges brought against the Sunnis by their opponeats,
especially the Shi‘ah, was that they had erred upon given occasioas, as, for example, in
recognizing the election of Abi Bakr or in ackmowledging Mu‘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 Jzz7 25 the community in being, had fallen into sin, with the
corollary that all its religious and judicial activities were void. Gibb, "Al-Mawardi's
Theory," 154; Watt, Pofeical Thoyght 102.

110Bannerman, sizm in Perspectve 67-68; Lambton, "The Persian Theory,” 128;
Gibb, "Al-Mawardi's Theory,”, 152-153; Watt, Politice/ Thought 101.

111Rosenthal, Political Thought 27-28; Gibb, "Al-Mawardi's Theory', 152;
Lambton, Sawe aad GCovernmeng 87.

112The declining power of the Buwayhids in the beginning of the fifth/eleveath
ceatury, because of intermal conflicts and insurrections in the army and because of
Mahmid of Ghaznah's solicitations for the “Abbasids, made the Caliph al-Qadir and his
son al-Qa’im aspire to regain the lost glory of their forefathers. The first step in this
direction was the legal definition and exposition of the powers and prerogatives of the
Caliph which had weli-nigh been forgotten and had fallen into oblivion. See
Mubammad Qamaruddin Khan, "Al-Mawardi,” in M. M. Sharif ed. and imr., 4 Hristory of
Muslim Philosoply. 719-720.
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commuaity is obligatory. Theimamate is filled by election, that is carried out by qualified
electors. This elective principle of the imamate is obviously opposed to the Shi‘ite claim
of bequethal or divine nomination. The imamate is established by a contract ( @4d )
between two parties: the imam and the gzzzz4. To be able to rule efficiently and to
defend the faith, the imam must satisfy seven conditions: ZdZzs (justice), Zm .
knowledge of tradition; be physically and mentally 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 machinery of the Government of his time, and
defended the position of the caliph. He considered the caliphate of 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 (#/-Kbulafi’al-Raskidon ) was
henceforth abandoned and replaced by the view that there was only one caliphate
stretching from AbT Bakr's caliphate right down to contemporary caliphs, including both
‘Umayyads and “Abbasids.! 14

Al-Ghazali (1058-1111 C. E.), another of the leading thinkers and theologians of
Islam, argued that the caliphate is a permanent necessity. The mzma/ is necessary

because it is of advantage and keeps away damage in the world. It is also an

113K han, "Al-Mawardi," 720-721; Gibb, "Al-Mawardi's Theory,” 155-156;
Roseathal, Policical Thoughs 28-29.

1141t should be pointed out, however, that al-Mawardi's effort to preserve the
position of the caliph was justified by political expediency. Nevertheless, he exteaded
illegal concessions to the contemporary .4zirs even though he admited that these
concessions were contrary to the prnciples of the law. He justified these illegalities on
two bases: first, that necessity dispenses with stipulations which camnot be fulfilled, and,
second, that fear of injury to public inmterest justifies a relaxation of conditions. Khan,
"Al-Maward1,” 730-731; Khalidi, Classical Arab [siam 111; Gibb, “Coastitutional
Organization,”, 19-20. Beside by formulating his political theory on the basis of
historical facts and not indulging in empty speculation, it also should be pointed out that
Al-Mawardi failed to offer a philosophical conception of the State. He did not discuss the
meaning, scope, jurisdiction, and obligaticas of the State, gave no conception of
sovereignty, and was completely ignorant of the idea of a coastitutional theory. Thus,
lack of this idea not only reduced the valuve of his work, but also adversely affected the
later development of Muslim political thought. See Khan, "Al-Mawardi," 731; Lambtos,
State and Goverament, 84; Gibb, "Al-M3awardi's Theory,” 155.
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indispensable institution of Muslim life demanded by the ;7 of the community, after
the death of Muhammad, when the maintenance of the religious and political order made
the immediate investiture of the imam imperative. He similarly contends that the will of
the Prophet was the source of the concensus of the community.!15
Al-Ghazali's auempt to defend the “Abbasid caliphate against the rising
opposition of the Batiniyyah and others who recognized the Fatimid caliphate, made him
bestow the “Abbasid caliph with a legitimacy that he based on Ffzg#. 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 .SAa7 24 has to cooperate with the actual holder
of power, the Suthz\tn-l 16
Although Al-Ghazali legalized the function of a government buiit by brute
military force, such as that of the Seljugs, and urged the community of the faithful to
obey even an unjust ruler, he maintained the essentials of the traditional Islamic theory
thatthe source of all authority in Istam isthe Sha7 724. In his conception of the Caliphate
there are three elements: the Caliph, the Sultdn, and the “ulama’, 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 major elements of political power in the Sunni community.! 17

L15His argument is that the Prophet's purpose was ultimate happiness for his
community and that to secure this end both life and lifehood must be protected. Hence the
appointment of an Imam is therefore obligatory. Rosenathal, Politrcal 7houyght 39-40;
Leonard Binder, "Al-Ghazali," in M. M. Sharif, ed. and intwr., 4 Arstcory of Muslim
Phrlosoply, 179. )

116Moreover, he maintained that the fuaction of the Sult@nate is an esseatial
element of the authorized Caliphate, and that the sultdn is the guardian of religion. Al-
Ghazali said that &7z (religion) is the foundation and sultdn is the guardian. By sultaa
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 owas allegiance to the imam aad
grants him his prerogatives. See Roseathal, Political Thougks 39 and 43: Binder, "Al-
Ghazali," 778-781.

117Binder, "Al-Ghazali,” 784-785; Gibb, "Coastitutional Organization,” 19-20;
Roseathal, Polrtrcal Thought 42.
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Badr al-Din ibn Jama‘ah (1241-1333 C. E.) follows suit and further develops, in
his treatise devored to constitutional theory and administrative law, the views previously
expressed by al-Ghazali.! 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 al-Mawardi and earlier jurists, first by including designation of a
successor by the reigning imam in the method of election, and second, by recognizing &
Jure 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 1n his place, “for the
reasons of restoring and preserving the unity of the Muslims."120

Ibn Taymiyah (b. 1263 C. E.), was among the most vigorous critics of this
doctrine. He tried to escape from the vicious circle in which Ibn Jama“ah and his
predecessors were caught, by concentrating on the SZa7 2/ and its relevance to the life
of the community. Thus, Ibn Taymiyah 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.!21

In contrast to other Islamic political thinkers, Ibn Taymiyah opined that there is
no basis in the Quran or the Suazz4 for the traditional theory of the K&/#is or the
divine theory of the /mam:i4. Rather, he visualised Islam as a social order where the law
of Allah mustreign 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

118R osenthal, Political Thoughc 43.

V19Waw, Political Thougtt 107; Gibb, "Some Coasiderations on the Sunni Theory
of the Caliphate,” in Stwdies om the Crvilizatiom 143.

120This doctrine, which amounted in effect to a complete divorce of the imamate
from the skari‘zt 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 Commeunity of Muslims. Rosenthal, Poficrcal Thought 44-45; Gibb,
“Coastitutional Organization,” 23; Gibb, "Suani Theory,” 143.

121Rosenthal, Political Thought S1-52; Gibb, "Coanstitutional Organization,” 23.
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form of government where the authority of the Sha4" 24 reigns supreme, canbe accepted
as a valid Islamic state 122

In addition, he rejected the web of juristic arguments regarding the single
caliphate. Thereis no obligation, according to him, whether in the Qur'an, the Suzz:i/Z .
or the zzz7 of the Companions, upon all Muslims to recognize such a single caliphate as
the only valid form of government. Thus, Iba Taymiyah rejected the theory of political
universalism which was so central to Muslim political thinking from the time of al-
Ashari oawards but which had become by his age a polite fiction—-not to mention
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.t23

Ibn Taymiyah was also instrumental in changing the center of gravity from the
4bdzlh (caliphate) and the £&42/7a4 to the community ( ummal ), 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 ( &z ) demands that there
must be an organized social order where it may function properly. Second, the institution

of the zm:rat (authority, ini@meak) is a religious obligation. 124

122According to Qamaruddin Kbaan Ibs Taymiyah's conteation is not that the
Qur'an does not enjoin oa the believers to establish an ideological state, but that it gives
no fixed coastitution of any kind. And although there is no express command to institute
the /mdmalk its immediate necessity and obligatoriness are prescribed within the scope of
the important Qur'anic injunctions. Consequently, when Mubhammad was commaaded to
establish his prophecy , his commission primarily included the establishment of the
imimak Qamaruddin Khan, 7he Policical Thought of lba Taymiyat (Delhi: Adam
Publishers & Distributors, 1982), 63.

1231n short, he suggested the principle of cooperation, both in the national and
international polity of Muslims, and illustrated the necessity of finding a new
relationship between the Ummak and the Skarizh . Khan, bz Taymiyval 183-184; Gibb,
“Coanstitutional Organization,” 23-24.

1249The Prophet has ordered his vmmset 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. Roseathal, Polrzrcal
Thoughe 52; Kban, bz Taymiyal 29-32; Lambton, Stace azd Goveramea: 146-147.
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Ibn Khaldin (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
sease of observation, this living heritage enabled him to deduce a general law which he
applied to the whole of human civilization 123

For Iba Khald@n, Islam, in the form of the &4/&%4 is the choicest fruit of 2 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.!26

His political theory is part of his description of zzz:Zz in the specific sense of
"civilization”. The close connection between civilization and politics as the art of
government is apparent from Iban Khaldin's terminology; for example, uzzrszz is
synonymous with madanivalt and Aad@raf, setled urban life (as distinct from badZ@wal,
rural life). Aagarzb in turn is equivalent to Lzzzaddua to live or become organized in a

city (.madina4) in the sense of the Greek pofis.127

125Lambton, State and Governmear, 152; Rosenthal, Politrcal Thought 84-85;
Wartt, Political Thoygtt 107. Ibn Khaldin studied the Quran aand Qur'anic sciences, the
traditions, jurisprudence and the political sciences and was thus aware of the differeat
approaches of the jurists and the philosophers towards to the study of human beings and
societies. See Lambton, Stwte aad Goveramenr, 152.

126R osenthal, Polizical Thoughs 85-86.

127R osenthal, Political Thought 84; lbn Khaldin, 7se Mvgaddimak: Az
latroduction to History; 2d ed., Bollingen Series XLIII, trans. Franz Rosenthal, vol. 1,
(Princeton: Priaceton University Press, 1980), Ixxvi.
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Ibn Khaldtn distinguishes between three kinds of states according to their
government and purpose: syyuZsf dinrpyal, government based on the divinely revealed
law (Shad 2k ), sivitsali ‘aglivial government based on a law established by human
reason; and syya@szh madaniyyal government of the ideal state of the philosophers. 1. e.
the Utopia (madinah fadilal ) of Plato's Republic.!28 The state as such is the natural
result of human life which requires association (2= ") and organizarion, for human
organization is 2 must since "Every human being is a citizen by nature.” In other words,
associarion is indispensable for civilization ( MadzaFraul) to exist. 129

Ibn Khaldun ilbustrated the importance of aszbipzzfs and economics in politics.
He opined that royal authority continuesin a particular nation uatil the force of the group
feeling ( asabivak) 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 illustrare 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 setin, forcing him

to take measures for self-preservation which will inevitably alienate his subjects, harm

128 osenthal, Polrzical Thoughs 86.

129 osenthal, Political Thoughs 86.

130 “4swbivat is a common bond which encompasses both the ties of blood and
family tradition instrumeatal in creating a sense of solidarity and mutual respoasibility.
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 ‘asabiyal itself was aot
coined by lbn Khaldin As a pre-Islamic word, it was used to indicate a kind of "making
common cause Wwith one's agnates”, which might lead to "blind support of one’s group
without regard for the justice of its cause”. With the advent of Islam, ‘@s#biyat and its
bad manifestations were strongly condemned and Muslims were called upon to get rid of
such backward tribal and group bias. lbn Khaldin was aware of the Islamic stand against
@s&bivak and tried, for the sake of his theoretical reasoning aad later rationalizatioas, to
approach it from another point of view in an effort to explore mutual grounds oa which
Islamic principles and ‘wsabiyal can meet. For a thorough discussion of the concept of
‘@sabiyal see Rabil', The Political Theory; passim, especially 48-69; Lambton, Swre azd
Coveramear, 167-173; Iba Khaldin, 7he Mugaddimal 296-299 and 320-327.
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them in their econamic activities, and bring about the ruin and destruction of his dynasty
and eventually of the state itself 131

Ibn Khaldiin, like the other Muslim jurists of his time, was concerned with the
problem of reconciling the ideal demands of the Shad 24 with the facts of history.!32
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
Skt 2k by the sin of pride, the sin of luxury, and the sin of greed.!33 Even in economic
life it is only when the ordinances of the SZaz a4 are observed thar prosperity will
follow.134

4. The Political Thought of the Shi‘ah

The main doctrine of Shi‘ism, namely that the imamate is the foundation of faith,
has not changed considerably over the centuries.!35 The Orthodox Shi‘ites (/Z4z7
Askariyah or Imamiyah) believe that the Imamate had descended from Muhammad, the
Prophet, to “Ali and his eleven descendants. The line of designated Im2Zms came to an

abrupt end in 874 C. E., when the Twelfth Imam, Abt al-Qasim Muhammad ibn Hasan

151To Rosenthal's knowledge, Iba Khaldin was the first medieval thinker to see
the importance of economics for politics and for the whole life of any society organized
in a state. See Rosenthal, Polucal Thought 90; Rabi‘., Zhe Political Theory; 35-37;
Lambton, Stte aad Goverameat. 175-176.

132Gibb, "Strucryge ~f Religious Thought 48 slam.” in Sredies oz ke
Crvilrzarioz 173. Rosenthi observes that Ibn Khaldun gives religion (that is, in practice,
the Shari‘ah of Islam) if not the first at least 2 very important place in the existing state.
His inquiry into Islamic history and his experience of the contemporary Muslim states in
the Maghreb taught him that there is always a gap between the ideal demands of the ideal
Shari‘ak and political reality. See Rosenthal, Poktrcal 7Thoughs 99 and 92-102.

133Gibb, “Structure of Religious Thought”, 173; Iba Khaldin, Zhe Mugaddimak,
378-380 and 424-426; Rabi®, 7B8e Polrtical Theory; 94 and 98-99; Lambton, Swe azd
Goverameat 177. :

1349Rosenthal, Political Thought 92; Iba Khaldin, 74e Mvgaddimalb 426-428;
Lambton, Stace aad Goverament 177; Gibb, "Constitutional Organization,” 13-14.

135Lambton, Stace and Governmea: 224; ‘Allamah Sayyid Mubhammad Husayn
Tabatabai, S&i7te [s/zm 2d ed., Trans. and ed. Seyyed Hossein Nasr (Albany: State
University of New York, 1977), 186. In explaining the position of the Zz&m Jafar al-
Sadiq, the sixth /zma#m made repeated declarations in unequivocal terms declaring the
Imamate to be a covenant between God and humankind, and the recogaition of the /mam
to be the absolute duty of every believer. See S. H. M. Jafri, 7he Omerias aad Early
Development 294.
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disappeared. According to Shi'i doctrine, the tweifth Imam went into an occultation
which counsists of two periods, short ( sgg/Zr¥) and long (£uvbr7). They also believe that
at an appropriate time he will return as the Mahdi, the man ‘guided’ by God to set all
things right 136

The theological and political doctrines of Ithna “ashari-Shi‘ism refused to make
legitimare any Muslim government established after the death of the Prophet, except that
of the first Imam ‘Ali b. “Ali Talib. The doctrines of Ithna “ashari-Shi‘ism were
formulated by three great Shi'i “ulama’, namely, Abl Ja'far Muhammad b. Ya'qub al-
Kulayni (d. 328/939),137 Ibn Babiyah al-Sadiq al-Qummi (d. 381/991), and
Muhammad al-Hasan al-Tusi (1067). All these scholars lived under the Buyids and were
highly esteemed by the Ithna “ashari Shi"ah down to the present day. Writing during the
occultation of the Hidden Imam the Shi‘i jurists did not feel the need, which al-Mawardi
had felt, to justify the state. Rather, in the absence of the /zaz, all government, even if
the holders of actual power were Shi‘is, was regarded by them as unrighteous by the
Shi‘i “ulama’. Thus, they felt no responsibility for the conduct of political affairs or the
need, as had al-Ghazali, to legitimate the power of the temporal government. Rather, they

136gyed ‘Abid ‘Ali “Abid, M.A., “Political Theory of the Shi‘ites,” in M. M.
Sharif, ed. and intr., 4 History of Muslim Phiosophy, 735; Waw, Polrrrcal Thought 111.
Prof Wartt tried to discover the significance of the Lesser and the Grearter Occultations in
actual political terms. See W. Montgomery Wart, "The Significance of the Early Stages of
Imami Shi‘ism.” in Nikki R. Keddie, ed., Relgron aad Polrtrcs iz Irda: SkiZsm from
Quretssm to Revolviron (New Haven and London: Yale University Press, 1983), 22-30.

137A1-Kulayni completed his a/-K@f7 7 Z/m al-Diz the earliest of the Four Books
of Ja‘fari f7g4 and an authoritative Shi‘i compilation of Hadith comparable to that of
Sahih of Bukhdri. It contains an exposition of the theory of the [mamate in a special
section, the Kizsb x/-Hujak (the "Book of Proof”), significantly placed in the part
dealing with the UsUl and immediately following the K7zdd a/-Tawfpid (the "Book of
Unity of God"). He centered his polemic on the subject of the legitimate and just
governance and the authoritative legislation directed against other [slamic schools of law
outside as well as within Shi‘ism and underlying the discussion of every aspect of
jurisprudence. See Joseph Eliash, "The Ithna “Ashari-Shi‘T Juristic Theory of Political
and Legal Authorty." Srtudia /s/umice vol. 29 (1969): 18.
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awaited the coming of the Kingdom of God upon earth (the return of Mahdi, the twelfth
L) 138

The later Shi‘T “ulama’, Najm al-Din Ja'far bin Yahya (d. 1277) and Hasan ibn
Al tbn al-Mutahhar al-Hilli (d. 1325) who lived under the Mongol Ilkhaas, added little
to the works of earlier writers in the field of political theory. And, even when the Shi‘ism
of the IthnZ “Ashari rite became the official religion of the state uader the Safavids, the
exposition of Mubammad Baqir Majlisi (d. 1699) and others did not materially modify
the Shi‘i theory of state. Indeed, the religious iastiution under the Safavids was from the
beginning subordinate to the political institution.!3? One must note that the concept of
the Imamate, in relation to prophecy, forms the basis of the Ithna “ashari-Shi‘i legal and
theological notionthat unites the authority of the S4az 24 with that of the Jzzzz. The
living /mam is considered to be the living entity of the infallible divine law, its
interpreter-maker and executor.! 40 Before the foundation of the Islamic Republic of Iraa
in 1979, the IthnZ “ashari-Shi‘i doctrine of the Imamate had not served juristically to
enhance or justify the position of the [thna “ashari-Shi‘i ruler despite the existence of an

Ithn3 “ashari-Shi‘T sovereign state for more than four centuries in addition to the various

138E1iash, "Ithod “Ashari-Shi‘i Juristic Theory,” 17-19; Ann K. S. Lambton, "A
Reconsideration of of the Position of the Marja® al-Taqlid and the Religious Iastitution,”
Studia [slamrca vol. 20 (1964): 115

139Eliash, “Ithod ‘Ashari-Shi‘i Juristic Theory,” 17-19; Lambton, "Marja® al-
Taqlid," 115-116.

140The Ithna “ashari-Shi‘i jurists came to the conclusion that it was incumbent
upon God not to discontinue the mission to humankind after Muhammad's death. They,
thus formulated the doctrine of the Imamate as a position occupying the place of prophecy.
carrying on its fuaction except in the matter of divine inspiration without a
mediator, a4 y. Eliash, "Ithnd “ashari-Shi‘i Juristic Theory.” 23.
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earlier Ithna “ashari-Shi‘i regimes. Ithna “ashari-Shi‘ism conceives of no authority
' exercised by a human being as being divine and no legislation infallible, until the return

of the Mahd1.141

141Even in the concept of Wildyat-i fagih, the rulership of a fagih or juristcoasult

is believed to be the representative of the Hidden Imam (a3’ib al-imam). Thus, the
position of the faqih is temporary that is as the custodian of the community in the abseace
of the Imam. But, the coancept of WilZyat-i fagih has been interpreted in various aad
contending ways over the course of time. See Hamid Enayat, "Iran: Khumayni's Concept of
the 'Guardianship of the Jurisconmsult'.” in James P. Piscatori, ed., As/am iz the Political
Process; Published in association with The Royal Institute of Internatiopal Affairs
(Cambridge: Cambridge University Press, 1983), 160-165; Nikki R. Keddie, [az aad the
Mustim World: Resiscaace and Revolviszon (New York: New York University Press,
1995), 169; Shahrough Akhavi, "Coatending Discourses in Shi'f Law on the Doctrine of
Wilayat al-Faqih," Zragraz Stodres vol. 29, no. 3-4 (Summer/Fall 1996): 229-268;
Ahmad Moussavi, “The Theory of Vilayat-i Fagih: Its Origin and Appearance in Shi‘ite
Juristic Literature,” in Mumtaz Ahmad, ed., Stare. Polrtics 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 modern 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.! 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 transformation of Western society through the processes of
modernizaticn 2 Nevertheless, it can also be said that [slamic 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, modern 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 resuits

of this interaction between the responses to Western domination and a fidelity and

1During the latter half of the nineteenth ceatury, there emerged a gemeration of
Islamic reformers such as Jamal al-Din al-Afgha@ni (1838-1897) and Mubammad ‘Abduh
(1849-1905) who sought to unite and strengthen Muslkim 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 scieatific challenge of the
West and modern life. See John L. Esposito, [slam aazd Politics 3rd ed., Contemporary
Issues in the Middle East (Syracuse: Syracuse University Press, 1991), 46-47; Abdullahi
Ahmed An-Na'im, Zoward an [slamic Reformation: Civil Lrbertries, Human Rights. aad
latergationa! Law (Syracuse: Syracuse University Press, 1990), 4. ’

2John Obert Voll, [slam: Coatinvity anad Chugge ia the Modera World 2ad ed.
(Syracuse: Syracuse University Press, 1994), 5 and 84.

SMuhammad Rashid Rida (1865-1935) for example, although advocating the
ultimate restoration of the umiversal caliphate and a traasnatiopal Islamic 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, /s/am azd Politrcs 64; Patrick
Bannerman, /s/lam ia Perspective: A Guide ro Islamic Sociery, Politics aad 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
political thought: 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 pelitical life from the
dominance or control of traditional religious ideas; it has been both a contributing factor
in modernization and a result of it" ¥ These developments are the main questions faced by
Muslims, as reflected in modern Islamic political thought.€ This chapter will deal mainly
with the concepts of Islamic state and nationalism as formulated by modern 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. Modern 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 modern Islamic state has been adopted by various
Islamic movements seeking to establish Islamic states throughout the Muslim world; and
the views of “Ali ‘Abd 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 it was only after the abolition that Muslims started facing severe problems

4Voll, /s/lam 5 and 149; Bannerman, /s/am iz Perspecuve 17.
SAndrew Rippin, Musiims: Their religious beliefs aad practices vol. 2: the
contemporary period (London and New York: Routledge, 1993), 12-13.
6Cf. Erwin [. J. Rosenthal, "Some Reflections on the Separation of Religion and
‘ Politics in Modern Islam,” /s/amic Studies vol. 3 (September 1964): 250-251.
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concerning the justification and reconciliation of the contemporary status guvo Wwith its
separate Muslim states and the universal or transnational Islamic community, as well as
the place of Islam in the modern 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.” The founding theoretician of that concept is the
Syrian-Egyptian scholar, Muhammad Rashid RidZ, the spokesman of the Suafirus
school of Egypt8 As a direct disciple of “Abduh, Rashid Rida has exercised great
influence in shaping the activist ideology of the Muslim Brotherhcod (a/-Z&bwin /-
Mustiman), the Jama a-1-/s@mi and others in the Sunni-Muslim world. Rida, like his
teacher and mentor, “Abduh. was concerned with the reinterpretation of Islam in light of
modern thought.? Rida’s political thought and program are summed up in his book 4/
Ktdlatah aw al-Imamar al- Uzma ("The Caliphate or Supreme Imamate”) published in
Cairo on the eve of the abolition of the Caliphare. 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 modern age. Moreover, his
thesis provides an instructive starting-point to gauge the degree to which the modern
concept of the Islamic state has changed from its eadier spiritual character to its present,

totally palitical narure.10

THamid Enayat, Modera I[slamic Politrcal Thought Modern Middle East Series,
the Center for Middle Eastern Studies, the University of Texas at Austin (Austin:
University of Texas Press, 1982; 3rd paperback printing, 1991), 52 and 69.

8See note 3.

9See Enayat, Modera Islamre 69-70; Ziaudin Sardar, [slamic Futvres: The Shape
of ldeas to Come (London and New York: Mansell Publishing Limited, 1985), 132-133.

10Maicolm H. Kerr, [s/amic Reform:= The Political and Legal Theories of
Mvpammad ‘Abdvé and Rasbid Ridd (Berkeley and Los Angeles: University of
California Press, 1966), 158; Enayat, Modern I[slamic 70; Sardar, [slamic Fucures 133.
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There are three important issues which Ridd dealt with in the K&dwak: (1)
Commuuity 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 £zz/Zaf. He also considered the a4/ a/-fall wa
al-agd (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 istermed juzz7 2 or amm:t.!! Eventually he
argued, along with most traditionalist and modernist Muslim scholars, that once the
principle of sZars or consultation between the rulers and the ruled, and the provisions
laid down by the juristconsults on the right to resistinjusuce are implemented, democracy
will be ensured for Muslims.!2

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 Rasirdin and in fact challenges the legitimacy of the Umayyads, Abbasids, and
Ouwomans.!3

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 subcategories: The first occurs, when it is not feasible to meet 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

ViR err, lilemic Reform 159-161.

12K err, [stamic Reform 163; Enayat, Modern /slamrc 17; Sacdar, /slamic Futuvres
133.
13Rerr, /stamic 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 at 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 defzcto power are obliged to defer formally to a caliph whose
authority is only nominal, 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. 13

In his discussion of spiritual and temporal authority, R1da wrote at length of the
political sovereignty of the representatives of the Community, the a4/ falf wa al-agd
whom, he believed, must have the ability to interpret and apply the .S4a7 4 in the spirit
of early, pure Islam and in conformity with the requirements of the age.! € 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

Shary 2l . He is not empowered over the people in religious matters nor has he

Y9Rerr, fstamic Reform, 169.

YSKerr, lstamic Reform 171.

16t will be recalled that this term includes the “Ulama’, which in the present
context means the juristconsults or the jurists, who, according to Rida, should possess, in
addition to a thorough grouading in the traditional sources of the Shar7 ak , a lively
critical mind for independent judgment. What should distinguish them, however, from
other experts in the application of the Skars ‘2% is their moderation: they must strike a
balance between the Westernized élite and the hidebound, dogmatic. orthodoxy. See
Enayat, Meodera /Islamrc 80.
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independent autharity to determine the sfar7 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.l?

Rida further emphasized the importance of the Shary @24 as the supreme law of
the Islamic state. In his view, Islam has required the caliph to act in accordance with the
revealed Law and has forbidden him to legisiate in his own right. Moreover, the Sk a8
must be preserved or revived in its proper form, and civic rule (fukamaf madaniyih )
must be enforced with proper legislation in order to survive and function properiy. The
term he uses for legislations is /sfzzr:7 “which means both the actual law-making and the
ability to deduce laws ( S2nbZ) from the Skassr ab. This last category includes the whole
realm of political, administrative, financial, judicial .and military 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
Shard @18

In sum, one can deduce that the main pivot of the Islamic state, according to Rida,
is the Shaa af. 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 Islamic 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 Quran, the Tradition and the historical experieace of the

V7R err, [slwemic Reform 177: Erwin 1. J. Rosenthal, [s/am in the Modera Nutioaz!
State (Cambridge: Cambridge University Press, 1965), 69.

181 this legislation, f/zibdd (independent legal judgment, effort or ability to
deduce rules from sources) is an imperative atwribute. It seems that Ridd understands the
Skhari‘ah to mean the divine law which exists in the Qur’an and Svzzai See Kerr,
Islamric Reform, 177, Enayat, Modera /sfamic; 78-79; Sardar, [slamic Futvres 133-134;
Rosenthal, /[sam in the Modern MNutrogal Stare 68.
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Rastidan caliphs. Moreover, the political leader, Caliph or Imam of the state, Rida
argued, should be someone who has the capability of performing z&x%20 in which he
would be aided by a Council of Jurists. Indeed, the head of the state must be elected from
this Council, modelled after the 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 the principles of Islam and are inthe public interest.!?
Rida's model of a modern 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 1n its attempt to establish the rule of the

19The head of state must have religio-spiritual authority, beside the political one,
and the Islamic state must be based on the divine law (the Skars‘af)to which the head of
state should conform. Rida thus states that true obedience is oaly due to God. and
coercive power has been entrusted to the social body of the community. The head of state
is oaly the personification of social unity”. He also distinguishes betwesn the caliph's
spiritual guidance and the spiritual authority of the Pope. The spiritual authority of the
caliph carries no hint of infallibility or the suggestion of spirituval intercession. See
Enayat, Modera Islamric 81; Kerr, [slamic Reform 184-185; Roseathal, Azrronzal Stare
78-79; Sardar, [slamic Futures 134.
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. Skact ‘a6 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 thearies 2!

As opposed to Rida's theory on the Islamic state, Alf “Abd al-Raziq (1888-1966)
contested the views of not only the orthodox “Ulama® but also modernists {ike Rashid
Rida.22 In his principal work A/-/&/im wa usi/ a/-pukm ("Islam and the Fundameatals
of Government") he too made great use of the legal and historical antecedents of the
Sunni political theory. In presenting his ideas, “Abd al-Raziq too contributed to a new
Sunni cogsensus on the relationship between Islam and the modera state. “Abd-al-

Raziq's book is based on two premises: first, that the caliphate is not inherent in Islam

20Dyring the first decade of its existeace, the Muslim Brotherhood concenirated on
moral and social reform, attracting popular support for their educatiogal and social
welfare projects. In 1933 Hasan al-Baagd decided to move the ceater of activities to
Cairo, where he devoted himself to the orgasnization and commuazicaticn of the
Brotherhood's mission and message. The Brotherhood developed inmto a well-kait
religious and political organization with a network of branches that were further divided
into secret cells. In its goal to establish an Islamic swate ia Egypt, some groups of the
Brotherhood turned to violeat swruggle. However, in the 1980s the Brotherhood in Egypt
emerged as a respetctable opposition group that had demonstrated its ability to stund up to
“pharach” without resorting to terrorism. It bad esteblished its credemtials as a moderate
Istamic organization, publicly eschewing violence and working within the political
system. From its creauon in 1954 the Muslim Brotherhood advocated the establishmesnt of
an Islamic political and social order through the adopuon of an Islamic constitution based
upon the Qur’3n and the introduction of Islamic law. In 1977 the Brotherhood.advocated
the swrategy of bringing about gradual chaage from below, from within the system which
included greater involvement ia the political process. See Esposito, [s/am aad Polrtccs
133-134, 228-229 aad 234-235.
21fr is noteworthy that in receat years, about half a ceatury after the publication of
Rashid Rida's treatise, when some Iranian Shi‘i leaders--the architects of the Islamic
Revolution--produced their initial ideas on an Islamic state as an alternative to
submission Lo Cyrannies in anticipation of the return of the hidden Im&m, there were
strong similarities between their pronouncements and those of their Sunnl counterpart: in
both, the U/#ma’ have prime respoasibility for leading the popular struggle for
establishing the new state; /[/w4dd is the mein iatellectual means of upholding and
reviving the Sharsi @k ibe head of state is disunguished more by bis jurisprudential and
exegetical competence than his political skills: sectacianism is discarded in favour of an
iregic, ‘vnitarien’ Islam just as nationalism is deprecated in the name of wvniversalism; and
pechaps most impoctant of all, resisting the cultural offeasive of the West is the implied
objective of all political, educational and legal reforms. See Enayat, Modera [s/lum:c 82-
83; Sardar, [slamic Futures 134.
22R&ziq belonged to aa influential family whose members had taken ua active
part in the Liberal Coustitutional Party. He studied at al-Azhar University and went to
. England to study at Oxford shortly before the oulbreak of World War I. He was a
religious scholar and a judge in the Shari ‘@l court. See Kbadduri, Politscal/ Treads 215,
Esposito, /s/em aad Politics 69.
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and therefore not necessary; and second. that the separation between state and religion is
based on the assumption that Islam, like Christzanity, is a religion with a universal
message. In support of the first premise, “Abd 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 (g4 ), the material welfare and religious practices of
Muslims give no ground for caliphal autharity.23

As for the second premise which eludes to the separation of religious from civil
authority, “Abd-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 artempted 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 Abf Bakr on the foundations of a religious call ( &7 ‘Fz24). the state of the
Arabs is fukUmah madaniyal dvayawival 1.e. a poliical 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
intheir 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 2is#2/# or apostleship--
so different from the zzu/& of his successors--demanded a certain guwwas (force) in
order for him to fulfil the divine command ( g2#7) and to see that people followed his call
(da‘wak). The Prophet had also engaged in sz4ad, holy war, in order to make his
preaching prevail in the face of Arab and Jewish opposition. “Abd al-Raziq stated,

nevertheless, that religious propagandais incompatible with the application of force, and

23Rhadduri, Policical Treads 216; Enayat, Modera /Isiamrc 62; Esposito, [s/azm

‘and Politics 70; Rosenthal, Modera Nairozal 86.

24R hadduri, Political Treads 217; Rosenthal, Modera Narzrozs! 92; Enayar,
Modern I[slamic, 63-65; Esposito, /slam 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 it is an undeniable fact that David, Solomon, and Muhammad,
among others, had waged wars against the infidels25

Enayat believes that “Abd al-R2ziq's views revolve around two propositions:
first, that political authority and government, however indispensable for implementing
Islamic 1deals, 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 thatin 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.2€ Finally, “Abd al-Raziq's view
is significant not only within its limited historical context but also because it crystalized
many of the issues that modern secularism raises regarding the nature of prophecy and
the Prophet Muhammad's mission and, by extension, the meaning and purpose of
Muslim life. Moreover, it strikes at beliefs, practices, and institutions that have been
inegral to mainstream [slam from its earliest period: the religio-political nature of Islam
and the fundamental importance of the Sha7 @4 in providing guidance and certitude in

social life 27

25Rosenthal, Modera Naztroaal 92-94; Khadduri, Political Treads 217-218.

26Enayat, Modera Islamic 64-65; Khadduri, Polizrcal ITreads 217-218;
Rosenthal, AModera Nacooa/ 98-99.

27Esposito, [stum and Politics 71; Khadduri, Polizreal Treads 217-218. Rosenthal
has raised a different objection that might be similarly levelled against ‘Abd al-Raziq
from an orthodox standpoint. This objection concerns the relationship betweea state and
faw in Islam. The Imamate or Caliphate, he asserts, is incomprebensible and meaningless
without recognizing the place and function of law in it. According to him, the student of
Islam from the time of the caliphate to the modern age is aware that the question of a
religious or a lay state depends on the role of the SAhar7 7% in a state created by and for
Mouslims. The source (divine or human) and the exteat of the law of such a state determine
its character. Consequently, the [aw in force makes it a religious or a lay state anyway.
Rosenthal, AModera Natoga/ 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.># Muslim writers in the nineteenth
century, such as Tahtawi, Nadim, Marsafi, and “Abduh 2% uaderstood the term primarily
in the first sense, identifying it with the term patriotism, which although signifying a
different concept, is related tothe territorial aspect of the national identiry.3°

There were differences between Arab nationalism before and after World War L.
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. At the time, Muslim liberal thinkers, to advocate the idea of
nationalism, did neither demand that Arab lands be detached from the Otoman empire
aor indeed that religion be separated from the state. The Syrian “Abd al-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.3! Moreover, he replaced pan-Islamism with pan-Arabism through his

28Enayat, Modern Islamic 112. Richard Cottam, in terms of perception and of
valve, defines that gationalism occurs when a large number of people perceive that they
belong to a community that is entitled to and capable of maintaining independent
statehood and who graat that community a primary and the primary terminal loyalty. See
Richard Cottam, "Nationalism in the Middle East: A Behavioural Approach,” ia Said
Amir Arjomand, ed., From MNatromalism to Revolvtronary [s/am Foreword by Ernmest
Gellner (Albany: State University of New York Press, 1984), 29.

29Rifa"ah Badawi Rafi" al-Tahtawi (1801-1873), “Abd Allah "al-Nadim (1844~
1896), Husayn al-Marsafi, and “Abduh were Egyptian thinkers before the collapse of the
Onoman empire. For their ideas on nationalism see Albert Hourani, Ambic 7hoaghec rz the
Liberal Age [798-1939 (Oxford: Oxford University Press, 1962; Cambridge: Cambridge
Ugniversity Press, 1989), 69-83, 130-160, and 193-221.

30Enayar, Modera Islamrc 111-112.

3lEven Christian thinkers like Najib ‘AzSri who advocaled the liberation of the
Arabs from Ottoman rule, accepted an attachment to Cttoman unity in some form. They
were ready to compromise their extreme nationalist views so as to maintain solidarity
with their Muslim compatriots. See Majid Khadduri, Pokitrical Treads in the Arab World:
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concentration on the Lmmat 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 make it impregnable
against Western imperialism. According to him ,the Jzma/ should be contracted to the
Arabs. This notion is linked to his definition of the l/mmz2/4 as the sum of the individuals
with a common ancestry or wzzz language or religion, and to his identification of the
Arabs with the foundation and expansion of Islam to such an extent that he amrived at a
complete identification of the Arab Islamic stare with Islam as areligion 32

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 1is sull
continuing. It centered round the basic contradiction between nationalism as 2 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 Westernisers about what kind of
state and laws Muslims should develop also arouse.33

Consequently, the goal of Arab uaity, embracing as it did large numbers of
peoples of diverse characteristics and inhabiting a vast expanse of territories, and the

intimate, subliminal association between Arabism ( w@bat) and Islam, became issues

32Rosenthal, Modera Natroaal 121; Enayat, Modera Is/zmic, 56-57.
33Enayat, Modera Islamic 112; Rosenthal, Modera MNatroaal 104; Khadduri,
Political Treads 20.
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