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ABSTRACT

In this thesis, the political concepts of Nahj al-balaghah, a Shr’ite source of the
eleventh century (fourth century after the Hijrah), is examined. The book contains both
materials of political philosophy and evaluation of some political events which occurred in
the caliphate of Rashidiin (632- 661 A.D.), especially ’Ali. However, the historical
authenticity of the book is not the concern of this thesis and the main concentration is made

on the early caliphal government and politics in the book with reference to the Islamic

political initiatives of Islam in the prophetic society.

The first step in our approach is to create awareness about the difficulties which
appear in any attempt that deals with Islam and history. The ditferent approaches of Muslims
and non-Muslims to Islam and their different perceptions of religious politics are included 1n
the first part. In addition, several political initiatives of Islam such as political economy,
political activism, integration of society and so on are examined in the framework of the
Quran and Sunnah of the Prophet. This explanation enables us to observe the politics and
government of the first successors of the Prophet in their ideological context. The second part

is devoted to explain the major changes in Islamic politics and government after the Prophet.

With this background, in the third part, the political contents of Nahj al-balaghah, or
"the peak of eloquence”, are analyzed without consideration as to whether "Alf 1s its real
author. There are some principles of political theory and philosophy, as well as a political
account of several events in the book which are the main subjects of analysis of the present
thesis. In its politico-theoretical dimension, the value of the world, the theological description
of human freedom and responsibility, and the theoretical approach to society and history are
explained. In its political capacity, issues such as the need for a government and the extent

of toleration in it, the role of people, justice, leadership and its responsibilities are included

in the third part.



Introduction

Religion has become an influential political factor especially in recent years. A kind
of religious resurgence may be observed in Judaisﬁ, Christianity and Islam specially after
events which occurred in the mid 70s. As G. Kepel asserts, the state of Israel experienced a
religious shift in 1977 , when Labour failed to win enough seats in the election to form a
government for the first time in its history.' In the West the link between Christianity and
civic order seems to have been growing increasingly. For example, in the United States,
'Christian values’ became the priority in most social planning in the 1970s. And finally Islam

may be seen as a typical faith which is experiencing this change.

This rising of religion in the last quarter of the century i1s a phenomenon which
appeared at a time when it was believed that the role of religion since the Enlightenment was
devalued by political solutions to social problems . On the other hand, this religious growth
has some characteristics that differentiate it from the previous forms of revivalism. This time
its followers aim at reviving the principles and values of religion while in the previous
attempts they tried to adapt it to existing political ideas. Some researchers are of the opinion

that religion today is a source of identity for all those who lost it in the process of

industrialization.?

Over the past two decades, attention to Islamic history and thought in general and to

the current phenomenon of Islam in politics, in particular, has become increasingly popular.



Part of the recent interest in Islam, especially among western scholars, has centred upon

problems surrounding the origins and early formation of Islam.

The Islamic world has experienced a profound change from 1979 when the Islamic
revolution occurred in Iran. However, the Islamic resurgence is not a new phenomenon. In
the 1880s and 1890s 1in North Africa and in 1920s and 1930s in the Middle East, the Muslim
world was faced with movements in which aims and strategies were similar to the current

movements.

As H.A.R.Gibb stated about a half of century ago:

’The history of Islam in the nineteenth and twentieth centuries is a history:of revival and efforts

at readjustment under the double stimulus of challenge from within and pressing dangers from

without.”

Gibb observed that the Muslim community had gathered itself slowly together without
setbacks but also with increasing energy. Looking to its defence, the Muslim community, re-
awakened and alert, began to search for a programme with which to advance united into the
future. To Gibb, of the two above-mentioned stimuli the internal challenge among Muslims
seems to be the most important, although in the eyes of most Muslims and also Westerners
the external factor originating from the political and economic expansion of Western Europe

appeared to be the most influential one.

If we confine ourselves to the past decade the major aspects of this Islamic activism
may be seen in a series of events which occurred after the Islamic revolution in Iran. It can
be said that it intensified the will of resurgence among Muslims. In 1979, an opposition
Islamic group occupied the grand Mosque of Mecca at the beginning of the 15th century of
the Islamic era. They were demanding more Islamic awareness by Saudi authorities. In 1981,

President Sadat was assassinated by Muslim fundamentalists. They believed that they were
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killing Pharaoh and recited the verses of the Quran in support of their action. After the
occupation of Afghanistan by the Red Army of the Soviet Union, the Islamic element played

an important role in strengthening the Afghans against the Communists.

Islamic opposition groups in some parts of the Muslim world moved towards changing

the form of government from a secular to a purely Islamic one by using any means, from
revolutionary to democratic ones. This process can be observed in Algeria, Egypt and Turkey
for example. Furthermore, the use of Islamic symbols such as women’s cover veil (Hijab),

and Islamic titles have become increasingly popular.

In 1991, the ’'Organization of the Islamic Conference’ (OIC) which has more than fifty
Muslim countries as members, prepared a text named ’Declaration of Human Rights in Islam’.
Their main concern was to insist on their Islamic values against the western values which
tended to impose themselves on the judicial system of the Islamic countries. This organization

had issued another declaration, in 1988, condemning the author of the book ’Satanic Verses’

Salman Rushdie, naming him ’an apostate’ and expressing the verdict of all Muslim schools
of jurisprudence on apostasy.* Thus, revivalism in current Islam is characterised by a return
to the origins and the values continued therein and an attempt to implement them in society.

The word fundamentalism implies a return to the values and principles of early Islam.

One of the Islamic principles that contemporary Muslims usually tend to return to, is
the religious foundation of politics. Some of them, whether Sunni or Sht’ite, are trying to
purify their political systems from immorality and secularism. For them, politics is a means,

not an end, for the matenial and spiritual growth of human beings. They refer to the political



authority of the prophet Muhammad and the first four caliphs to support their viewpoint.

I1

The arguments showing the political authority of early Islam have constituted the basis
of the Muslim beliefs on the nature of political activities in Islam. Prophet Muhammad was
basically a religious and spiritual teacher and messenger and, at the same time , due to the
circumstances , a temporal ruler and statesman.

Muhammad established a state of considerable power in the period lasting from his
migration to Medina in 622 until his death in 632. He succeeded in incorporating in his
alliance most of the nomadic tribes of Arabia, except those who were in the Byzantine sphere
of influence. Within six years of Muhammad’s death all Syria and Iraq were tributary to
Medina, and in another four years Egypt was added to the new Muslim Empire.

Accordingly, Islam since its very birth has been both a religious discipline and a socio-
political movement.The status of Muhammad as the Apostle of God who was appointed and
sent by Him to deliver His message to mankind made Islam inevitably political. In other
words, due to the environment and circumstances in which Islam arose and grew politics
became an integral part of this religion.

Whether this combination of politics and religion continued during the reign of the
first caliphs or not has been the subject of many studies on Islam. This is particularly true of
the first stage of the caliphate which began immediately following the Prophet’s death in 632

and lasted to 661 and 1s known as that of the rightly -guided caliphs. Some Islamists have

raised some doubts about that combination of politics and religion and generally believe that

the early caliphate was a purely political institution. A few are of the opposite opinion, that



a religious and political authority was indeed concentrated in the early caliphate system.

Inevitably, we have to examine historical events of the first four decades of Islam to
be able to understand the nature of that institution. Among the main historical factors were
the tribal instincts and traditions of the Bedouin who broke out from time to time in revoits
and civil wars. For instance, Abli Bakr in his caliphate (632-4) was mostly occupied in
quelling the revolts of certain tribes against the Medinan political system. His victory over
them affirmed the strength of Islam in the form of the Caliphate system. Under *Umar (634-
44) a remarkable expansion took place : Syria and Egypt were wrested from the Byzantine
empire and Iraq from the Persian. For the first half of the reign of ’Uthman (644-56)
expansion continued into North Africa and Persia ; but about 650 it slowed down , discontent
appeared among the troops (who were identical with the citizen body), and in 656 *Uthman
was killed by mutineers. *Alf , Muhammad’s cousin and son-in-law, was then acclaimed as
caliph in Medina. His government and political behaviour have been another controversial
subject of the early caliphate. While many believe that ’All was responsible for "Uthman’s
death because of his tacit consent during the revolt against "Uthman and raise the moral
problem of his position, the Shi’ite argue for his right to the caliphate in Sagifa and his

excellent performance as caliph after *Uthman.

After the election of ’Alf as caliph, Mu’awiyah, governor of Damascus, refused to recognize
him. Two other groups did the same thing: some of the companions of the Prophet among the

elite of Medina such as Talha and Zubayr and those who opposed ’Ali from the religious

point of view or Khawarij. In the struggle between ’ Al and Mu’awiyah, the latter eventually

gained the upper hand and after the murder of *Alf in 661 declared himself caliph. The



Mu’awiyah caliphate was then generally recognized , and the Umayyad dynasty thereby

established.

The war between ’Ali and Mu’awiyah not only established the Umayyads in power

, but also supposedly marked the advent of Shiism as a religious movement divergent from

the main body of believers.

111

This thesis is devoted to examine an early Islamic text, named Nahj al-balaghah,

aiming at analysing early Islamic politics from a historical point of view. This book contains
some sermons, letters and sayings compiled by Sayid ash-Sharif ar-Radi, (359-406) A.H/ (970
-1017)A.D, an Iraqi shiite scholar. It covers various subjects, which can be classified 1n the
following topics: theology and metaphysics, religious behaviour and worship, government and
justice, caliphate and Imamate, advice and preaching, philosophy, world and worldliness,
social principles, characters and individuals, grievances of contemporary people, ethics and
refining the self, Islam and the Quran, prophecies, and other minor issues.’

The Nahj al-balaghah , which traditionally is attributed to " Alf, the fourth caliph of the
Sunni and the first Imam of the Shi’ite, has been paid more attention to by Muslims since the
Islamic resurgence began about a century ago. M. ’Abduh (1849- 1905), a famous Sunni
revivalist, devoted one of his works to the annotation of Nahj al-balaghah. He is credited with
being the first scholar who introduced this book to the Egyptians.® Considering the religious
dogmatism in the 19th-century Muslim world, led by the Sunni Ottoman Empire, his

contribution was considerable. For him, the significance of the book rests on its dual social

aspect of worldliness or sociability and spirituality; in other words in the ways in which



- politics and religion are combined. Although the main purpose of his work was a linguistic
analysis of the book and a demonstration of its eloquence, in many cases he enters into
historical fields in which he expresses his ideas. He believed that ’Alf taught his followers

In this book the true methods of politics and the ways of leadership. ’

A contemporary Muslim academic in the west, Seyed Hosein Nasr, emphasised the

role of Nahj al-balaghah as one of the main collections of Shr’ite hadiths.

'Considering the enormous importance of this work 1n Shr’ite Islam as well as for all lovers of the
Arabic language, i1t is remarkable how little attention has been paid to 1t in European languages [...]

The Nahj al-balaghah contains, besides spiritual advice, moral maxims and political directives,

several remarkable discourses on metaphysics, especially concerning the question of Unity’.*

Nasr mentioned some points regarding this importance such as: the assertions of some leading
writers of Arabic such as Taha Husayn and Kurd ’All who claimed 1n their autobtographies
to have perfected their style of writing Arabic through the study of the_Nah) al-balaghah ; the
continuous meditation and commentary upon the meaning of the book carried out by Shr’ite
thinkers so far; the very widespread of the shorter prayers and proverbs of the work among
the populace and its own method of exposition and a very distinct technical vocabulary which
distinguishes it from the various Islamic schools which have dealt with metaphysics.

The Lebanese Shi’ite scholar, M.M.Shams ad-din, believes that the scientific

dimension of Nahj_al-balaghah has not been paid the attention it deserves by its

commentators. For him, they have studied the book from the point of view of ’Ali’s political
behaviour and ignored its theoretical passages. He also denies the idea that the book is

characterised by an anti-worldly perspective and, therefore, tries to explain it in a manner

which is both more theoretical and more realist.’®

M.Momen in his analysis of Shiism discusses the Shi’ite attempt to bring Sufism into
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Shiism in medieval Islam. He refers to the commentary of Ibn Maytham al-Bahrani, a Shi’ite
' scholar, who has written on Nahj al-balaghah in a Stfi manner. To Momen, ’Alf’s discourses

and letters in-Nahj al-balaghah are considered the earliest examples of Muslim writings on
philosophy, theology and ethics'’:

’while through disciples such as Hasan al-Basri and Rabi’ ibn Khaytham he is considered to have

given the initiative to Sifism in Islam.’"

In Iran, the only Shi’ite country, two factors have caused the greatest attention to be
- Paid to the book. Firstly the Shi’ite majority of the population assume ’Ali to be the first
Imam, a religious and political leader who should be followed as a pattern. Some of the
Shi’ite revivalists reconsidered Nahj al-balaghah and emphasized the political dimension of
it. They criticised the Shi’ites for following only the spiritual manner of ’Alt during the past
centuries. A. Sharia’tt (d. 1977), the Shi’ite famous revivalist, i1s one of them.'* Secondly,
the Islamic revolution in Iran has posed many questions about the nature of an ideal Islamic
state and the ways in which religion should take part in politics and practical affairs.
Consequently, considerable efforts have been carried out to derive the political philosophy of
Islam from this book. The bulk of works on Nahj al-balaghah which are published by the
'Foundation of Nahj al-balagha’ has been carried out in this direction. This centre has
launched an attempt to collect all literature related to the book including commentaries |,
manuscripts, subject analysis, etc. It has also held international and national seminars in
Tehran on different issues raised in the book.

M.Motahhari (d. 1979), another Shr’ite scholar, emphasizing the fact that Nahj al-
balaghah has been ignored by Muslims throughout the centuries, believes that this book is

conquering the Islamic world in our time. He says that it was non-Muslims and Muslim



modernists who 1nitially discovered_Nahj al-balaghah. In his opinion, Muslim socialists and
nationalist groups found statements in favour of their claims in this book and then tried to use

it for their own ends. However, their attempts resulted in a considerable awareness among

other Muslims all over the Islamic world.!?

IV

This thesis is basically a historical approach to early Islamic politics. This does not
mean, however, that the author is an expert on the history of Islam nor that his attempts in
the present thesis aim to present new discoveries about early Islamic history. It 1s rather a
study of the nature of political affairs of the early Muslim state which is examined in a
historical context. To this end it is the contents of Nahj al-balaghah, as they relate to the

period of the caliphate of Rashidiin, which are analyzed.

The nature of this thesis might be better understood in relation to the hypothesis which
has occupied the mind of the author from the beginning. It is believed by him that the Islamic
principles introduced by the Quran and implemented by Prophet Muhammad experienced a
fundamental change during the first generation of caliphs. It might be an unusual assumption
for those who consider the similarities between the Prophetic and the early caliphal

authorities. The author admits that this assumption is more a Sh’ite approach to the politics

of early Islam. However, he is not trying to justify the changes which happened to those

principles and to form a normative judgment about them. Instead, he intends to explain the



contents of Nahj al-balaghah as a source of the Shi’ite sect of Islam which mainly focuses

on those changes. Therefore, in regard to the sources and the case of our study, this thesis is

a historical analysis of early Islam.

However, since there are different kinds of materials in this book, inevitably we have
~ to deal with theological and conceptual matters as well. In fact conceptual passages about
government, leadership, society, etc, are presented as supportive discussions for the historical
facts. For instance, a philosophical approach is used in describing the social change in the
Islamic society during the caliphate of *Uthman and ’Alr; or a theological explanation is used

to comment on their political activities.

It should also be mentioned that the nature of the caliphate system which has been a
controversial issue among researchers on early Islamic history is dealt with from the Shi'ite
viewpoint. The Shi’ites traditionally believe that the choice for the post of political authority
after the Prophet’s death was not left to the decision of the people. ’Alj, in their opinion, was
appointed by explicit command by Muhammad, (Nass), in Ghadir Khumm. In the theory of
the Imamate, a leader holds both religious and material authority and these Imams are
infallible. On the other hand, the traditional Sunni scholars, arguing about the meaning of the
words uttered by the Prophet on that occasion, believe that the praise of *Ali in Ghadir did
not imply Muhammad’s successorship. They are of the opinion that this post 1s given to a
fallible man whose responsibility is only the material growth of society and whose election

1s not through Nass. The real nature of political authority during the first four caliphs is still

a matter of controversy.

One positive aspect of the study of the subject in this context is that Nahj al-balaghah
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has been attributed to ’Alf by both the Sunnis and the Shi’ites, the main sects of Islam. This
may suggest a consensus among those who are on opposite sides regarding several political
1ssues. In addition, regardless of the question of who was the real author of the book, its

Contents deal with the events that took place between the year 656, when ’Ali was elected

Caliph, and the year 661, when he was murdered. These dates, as above mentioned, provide

| us with a historical framework in studying the i1deas in the book.

Considering that the Quran was incomplete as a law code or a political manual,
Muslims in the new circumstances fell back on what Muhammad had said and done when he
was not voicing the words of God but acting as a private person. But it was not possible to
establish Muhammad’s precept or example in every situation. In those cases the actions of
his companions or of the next generation were looked to for guidance. On this basis, a vast
body of tradition, hadith, was collected. This tradition was accepted as one of the sources of
Islamic knowledge since it was believed that the Sunnah and the received custom of the
community could not be incompatible with the revelation.

In this manner the believers secured for themselves the freedom of development under
God for the solution of their intellectual and political problems. Nahj al-balaghah from this

viewpoint may be seen as a special perception of the Prophet’s Sunnah and of the Quran in

dealing with those new challenges.

Another problem which should be taken into consideration in our study is the selective
collection of the contents of the book. As ar-Radi mentions in the preamble to_Nahj al-
balagha, his concern was introducing the eloquence and the magnificent style of *Ali’s
language. The word 'Nahj al-balaghah’ which means ’the peak of eloquence’" indicates

this. Therefore, if the book is considered merely from this perspective, then it lacks other
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 particulars, (1.e. the sources of its contents and a precise attention to the political matters).
One of the most important difficulties in our study is the period to which _Nahj al-
balaghah belongs. Studying a political subject of the 7th century by means of the language
~Of our time is problematic. This may be the reason why most of the works on Nahj al-
balaghah do not deal with the political relevance of the book in the same manner as we do

today. This is a difficulty especially when a large number of related works are required in our

Iresearch.

The method of this study is an investigation of the main political issues in _Nahj al-
balaghah in the framework of its historical passages. The analysis of this book in this study
does not imply the justification of *Ali’s actions in his society and against his enemies.
Instead, we are more concerned with the contents of the book itself. The matter of the

authenticity of the book and ’Ali’s role in early Islamic history could be the subjects of

Independent studies, but are not of concern here.

In our historical approach to the nature of early Islamic politics, a part of this thesis
1s devoted to the Islamic political foundations as the origin of what is stated in_Nahj al-

baldghah. This will be done by referring mostly to the Quran and the Sunnah of the Prophet

as the main sources of knowledge in Islam. Therefore, at the beginning, the issues of freedom,

political activity, community, economy and government are discussed in the Quranic context.

The main concern is to show the novelty of those issues and the Islamic notion of political

affairs in 7th century Arabia. This provides a good base for studying the notion of politics

in Nahj al-balaghah.
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To the author of this thesis, an important problem in dealing with Nahj al-balaghah
has been the problem of authenticity. As with many historical documents, the historical value
- of this book has been doubted by some historians. It was Ibn Khallaké@n , a Muslim historian
(608-681) A.H. who initially raised this doubt. He wrote that it is not known which of the two
brothers, ar-Radi, the compiler of the book for the Shr’ites, or al-Murtada, put together this
work. > Some assume that the compiler would also be its author , but that he would have
attributed it to *Ali.’"> As M.Djebli states, the majority of later writers, either Muslims or
non-Muslims, *have in turn revived these suspicions’.'®

In Shi’ite eyes, the authenticity of the book is not in any question. The image of "Ali
- 1n ShT’ite literature is almost the same as that which can be found in Nahj al-balaghah. Non-
Shi’ite writers are not unanimous in doubting the historical value of the book. The Mu’tazilite
Ibn Abil Hadid, Egyptian scholars Dr Zaki Mubarak and M. ’Abduh are among the Sunni
scholars who assume ’Alf as the real author of the book. However, others believe the
opposite. For some other Sunni writers and for some Western researchers the real author of
Nahj al-balaghah cannot be *Ali. To Brockelmann , a German Orientalist and a researcher on
Arabic literature, this work was compiled by Sharif al-Mortada, ar-Radi’s brother.'” Unlike
Brockelmann, Laura Veccia Vaglier believes that it is undeniable that a large portion of the
Nahj al-baldghah could indeed be attributed to ’Ali since numerous authors, long before the

time of ar-Radi, had related the sermons of ’Alf and the fact that it has been possible to
1dentify a considerable number of passages, accompanied by complete isnads dating back to
the time of *AlL.'® To sceptics, the most dubious matters of the book which make it difficult

to attribute 1t to Al are in the following issues: disapproval of some of the Prophet’s

companions such as Abu Bakr, *Umar, *Uthman, etc, the repetition of some words which were

13



not known or used at the time of ’Ali such as the words Wasi and Wesayah, the lengthy
sermons and letters 1n the book which are believed not to have been popular at that time,

using rhythm in statements, dealing with philosophy and theology which entered into muslim
knowledge considerably later than the time of ’Ali, precise description of things such as
animals, human beings, nature, etc, using the method of classification of materials in speaking
and writing, prophecy about the attack of Mongols and Tatars on the Muslim Empire and
prediction of the appearance of Hadjdjadj as a Muslim caliph.'

The author is aware of the doubts raised about the historical value of the book. He
decided to make the present work different from a typical Shi’ite attempt to explain Nahj al-
baldaghah. To this end, he limited himself only to the contents of the book and not to the
historical value of it. In other words, he tries to examine the viewpoint of the author of Nahj
al-balaghah, without specifying anybody as its author, towards the caliphate system of the
Rashidiin caliphs. He has been more concerned about the analysis of events in the Islamic

Ummah and the fate of Islam after the death of the Prophet which may be found 1n the book.

As mentioned earlier, the general plan of this thesis is to examine some of the early Islamic
sources to show any possible change that occurred after the Prophet and before the
Umayyads. In this framework, Nahj al-balaghah is seen as an expression of early Islamic

politics and government and it does not make any difference who might be its real author.

VI

As the first two chapters of this thesis are mainly based on dealing with the political

foundations of Islam in the Quran, I have to mention briefly a point regarding the meaning

of the verses which are used in these chapters.
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The important point regarding the Quran, apart from its authenticity which is not the
concern of this thesis, 1s its explanation and interpretation. Ignaz Goldziher in his study of the
history of the exegesis of the Qurin insisted that even work on the text involved a form of

Interpretation. That is because of the ambiguity of some parts of the Quran. It is full of

allusions that were presumably clear at the time of its revelation. But as time went on,
€specially after non-Arabs became Muslims, it became necessary to have explanations of
ambiguous verses and phrases of the Quran. In addition it was necessary to show the precise
meaning of a rare word or the correct way to take a grammatical construction or the reference
of a pronoun. In this context men appeared who claimed to .know the occasion in which a
passage was revealed and tried to perceive the meaning through those events. But due to the
unreliability of many sources in such matters a subdivision of the discipline known as the
occasions of the revelation (asbab an-nuziil) was established by scholars. In this discipline
they investigated the accounts which might be regarded as authentic, showing how and when
a particular passage was revealed.

But as Grunebaum states, the study of the text had to go beyond explaining obscure
or contradictory passages since the political and theological movement in later centuries found
their legitimation in the Book. Therefore, Tafsir or explanation was followed by Tawil or
interpretation.”’

Just as with the explanation of the Quran, the interpretation of it was affected by
Inaccuracy and imagination. Independent interpretation became so demanded in some periods
that some Muslim jurists banned the works of those who interpreted the Quran in a weak
manner.”’ However, it should be mentioned that the problem of interpreting religious faith

in Islam differs from Christianity. H.Enayat believes in this connection that the disagreement

among Muslims, unlike in Christianity, does not relate to the nature of God, or the function
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- of His Emissary, or the manner of achieving human salvation.*

The Muslim tradition is not less important than the commentaries on the Quran in
respect of historical value and accuracy. The authenticity of Muslim tradition, in general, has
been doubted by many researchers on Islamic history, especially Western ones. For instance,
- Crone and Cook believe that while there are no cogent internal grounds for rejecting the
tradition contained in the Muslim historical sources, there are equally no
cogent external grounds for accepting it. With this conviction they step outside the Islamic
tradition in analysing Islamic history and culture.” J.Schacht on the legal tradition in Islam
States that these traditions must be not taken as an authentic or essentially authentic , even
if slightly obscured, statement valid for the Prophet’s time or the time of the Companions,
until the contrary is proved. To him , it should be regarded as ’the fictious expression of a

legal doctrine formulated at a later date’.** However, others, such as M.Watt, based their

research on these traditions.

These questions, while interesting, are not germane to the purpose of my thesis. Aware
of the above-mentioned difficulty in approaching the Quran and Sunnah, I rely mainly on a

general sense of the Quranic verses in this thesis.” In other terms, I am using the Quran as

a document illustrative of early Islamic political concepts.

To sum up, the principal object of this thesis is not the authenticity of early Islamic

documents: it is to reconstruct, using relevant historical materials, the political theory inherent

In Nahj al-balaghabh.
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Chapter I

Origins of Islam; their political relevance

and different approaches to them

Introduction

For Muslims, there exists a direct relationship between politics and their religion ,Islam.
* The Quran, which is the holy book of Muslims and ts known to them as the word of God,
Contains many verses on the political duties of individual and society. On the other hand,
Prophet Muhammad was the political leader of his community for more than 10 years (from

621 to 632 A.D). These two complementary factors have led the Muslims to assume Islam

as a political faith to a certain extent.

However, this kind 6f unification of religion and politics may seem strange to most
Westerners, who have been accustomed to think of religion as concerned only with personal
pPlety. The origin of such a perception can be traced back to the European wars of religion in
the sixteenth and seventeenth centuries." Some authors believe that the issue of separation
of politics and religion came into prominence in post-Enlightenment societies.” Furthermore
It may also be deduced from the sentence attributed to Jesus: 'Render to Caesar which

belongs to Caesar and to God which belongs to God’ that politics is something evil, although

there is no consensus on this among Christians.

Consideration of this difference is vital in examining any political issue in the study
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Of Islam including the subject of this thesis which is related to the political analysis of early

Islam. Furthermore, as a historical approach to early Islamic politics, a discussion on the

Origins of Islam seems inevitable.

The purpose of this part is firstly to present a brief and maybe insufficient remark on the
origins of Islam and to express different approaches to them. Secondly, to glance at the

differences between the Islamic and Christian points of view as regards political affairs.

Islamic origins

In dealing with the origins of Islam serious studies and popular accounts of the Quran
and the life of Prophet Muhammad have been written so far. Especially, modern writers have
Provided much speculation on the genesis and nature of Muhammad’s mission. In our
research, in which the history of Islam from its advent to the end of the caliphate of Rashidin

18 discussed, a brief account of the ideas about the roots and origins of Islam seems necessary.

Basically, works on the origin of Islam may be divided into two different perspectives

according to their historical and cultural context: the insiders and the outsiders.

This division is based on the methodological approach of each group to Islam’s origins. The
'insider’ or a faithful Muslim accepts the revelation and the *message’ of God as the main
Cause of Islam and Muhammad as a 'messenger’. He establishes his knowledge on these

assumptions. However, ’the outsider’, mainly non-Muslim, tries to look at the Islamic origins
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from a scientific and critical point of view without any presumption.

As D. Waines believes, these outsiders have contributed to an understanding of Islamic
-Origins by bringing to the early existing Arabic sources ’different concerns, questions , and
mMethods of investigation’.” To Waines, the new approaches in scholarly research which were
applied to the sources of the Judeo-Christian tradition since the nineteenth century in

European academies have influenced ’the outsiders’ approach to Islam.

Jacque Wardenberg classifies the Western studies on the history of Islam into three
groups.® First, those who follow the method of Julius Wellhausen in examining the early
| development of Islam. They concentrate their studies on the external history of Islam. They
observe Islam from outside and examine its rise and collapse without paying attention to its
Internal grounds. The second group are those who analyze Islamic history in its socio-
economic and political context. Bernard Lewis is among these scholars. The third approach
towards Islamic history is related to the internal changes of Islam and its cultural aspect.
Ignaz Goldziher, as one of the most prominent scholars with such an approach, tried to

Provide an ideological framework for the historical change of Muslim history.

All these groups are outsiders, or non-Muslim. For insiders, the scripture and Sunnah,
which is believed to be the Prophet’s words and deeds as transmitted by his Companions,
Constitute the ultimate source of guidance. The advent of Islam was the will of God and He

Chose Muhammad as His Messenger to deliver His Message. The rise of Islam, therefore, 1s

not necessarily seen through its natural causes.

Sayed Ameer Ali, in his Spirit of Islam and Islam, presents his view as an insider.
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In his books he sets out to explain his faith to a British public which is either indifferent to
or ignorant of Muslim thought and practice. He asserts that those who have described
Muhammad’s character in the West have been mostly hostile to him and their description of
Islam is not always friendly. In Ameer Ali’s opinion Muhammad was the receiver of the
'Call’ of God and he was the destined Messenger of God to his people.” The main reason
for his success, according to Ali, was his humility of spirit, nobility of soul, simplicity of
conduct and firm devotion to duty which had elevated him from being a humble preacher to

the rank of arbiter of the destinies of a nation.®

Fazlur Rahman, a Pakistani Muslim scholar, in his _Islam and Modernity, views the
Islamic origins in the same manner. Rahman’s main concern 1s to present a proper
understanding of scripture for modern Muslim life owing to the threat of modernity to
religious faith. In Islam, he rejects the idea that the Judeo-Christian factor influenced the
emergence of Islam. To many scholars, the Judeo-Christian influence caused Arabia to go
through a process of religious turmoil before the advent of Islam. This fermentation, to these
scholars, had caused some people to become dissatisfied with Arabian paganism and to arrive
at an idea of monotheism. Muhammad’s contribution, therefore, emerged from such
circumstances and was a confirmation of the idea of monotheism.’ Rejecting this idea, he
asserts that the Qurin is a document of Muhammad’s revelatory experience in which the

central concern is with human conduct. He says:

'No real morality is possible without the regulative ideas of God and the Last Judgment’. ®

Despite this approach, in which the Quran is a revelation, in the western view it is a

man-made historical source. Even if the Quran is taken as a revelation, Muhammad’s role in
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history will be studied through his natural motives. He is seen in a historical examination as

a 'man’ who realized the needs of his time and responded to them properly.

W.M.Watt, whose ideas regarding the political growth of Islam were reflected in the
above-mentioned sentences, and who is one of the most famous scholars on early Islam,
analyzed the advent of Islam by reconstructing the socio-economic and political context of
Muhammad’s community of the central Arabian society in the early 7th century. To Watt, the
Meccan transition to a mercantile economy was the main social factor that influenced
Muhammad’s career. The growth of the city as a trading centre came about through its
geographical and social conditions. By the time of Muhammad, Mecca was an entirely
commercial city which was surrounded by desert and tribal communities. This change 1n the
Meccan society had undermined the traditional tribal order and created a moral and social

malaise. Muhammad’s call to Islam was a respond to these deteriorating conditions.’

P.Crone and M.Cook in Hagarism, which is not as moderate as Watt’s work, examine
the Islamic origins from a sceptical point of view. Contrary to Watt, they question the
historical value of the Quran and the Islamic tradition on which it is based. They establish
their work on non-Muslim, mainly Greek and Syriac, sources believing that no early source
attests the historicity of the events of early Islam. Regarding the Hijrah from Arabia to the
conquered territories, they believe that the emigrants of that time were not called Muslims by
non-Muslim sources. To them, that emigration was an irredentist movement in alliance with
Jewish refugees from Palestine aimed at the recovery of the Holy Land.!"° They also

understand from those sources that Muhammad was preaching some form of Judaic

messianism.
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Referring to the Judeo-Christian influence in studying the origins of Islam has been
the focus of attention of some modern scholars including Charles Torrey and Richard Bell.
For Torrey, while Muhammad’s ’Islam’ varied from previous religions, its development from
the very beginning came directly from Israelite sources. Torrey tries to show how Muhammad
was inspired by his wide and intimate acquaintance with Judaism." He also states that there
1S no clear evidence that he has ever received instruction from a Christian teacher while many
facts prove emphatically the contrary. He describes Muhammad as a man of very unusual
originality and energy and the Quran, as his own creation. For Bell, on the other hand,
Muhammad’s contemporary Christian environment provided the ultimate stimulus to his
religious ideas.'? According to him, Muhammad with a high religious genius and a great
native mental power, but very limited knowledge, was prepared to borrow many things from

other religions, especially Christianity, to be able to carry on his own enterprise."

The massive study by Leon Caetani on the life of the Prophet which appeared in Milan
in 1905 was another example of an ’outsider’s’ view to Islam. As Maxime Rodinson states,
Caetani’s work could rightfully inspire a sense of discouragement among the researchers of
early Islam.'* However Caetani mentioned an important point regarding the subsequent
period which is directly related to our study. He believes that the Arab conquest, which
occurred during the Caliphate of Rashidiin, originated from the campaigns begun at the end
of the Prophet’s life. He asserted that the encroachment of the Arabs on the Fertile Crescent
had been a fact for a very long time before Islam and saw the cause of this expansion in the
supposed progressive desiccation of Arabia.”” But Rodinson criticises this assumption and

believes that the evolution of the climate was much more complex than had been imagined

at the time of Caetant, so that if a period of drought had begun at the time of Muhammad 1t
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could in no way explain the earlier tendency towards expansion.'®

H. Lammens’s hypothesis regarding the expansion of Arabia in that period is also

worthy of interest. He believes that the main motive for Arabs was an irmresistible

psychological penchant for raiding."”

Ignaz Goldziher, doubting the authenticity of the Traditions, pays particular attention
to the first two or three centuries of the development of the Islamic community. He believes
that Islam extended itself into the larger world by means of external power before its
fundamental doctrines had crystallized and taken on definite form, before even the first lines
of its practical life had been given definite shape. For him, those who participated in the
expansion of Islam in the first decades after the death of the Prophet *were Muslims who had
not yet incorporated Islam into their consciousness to any substantial degree’.'”® Islam for
them was a battle cry more than it was a doctrine.

As for the Quran, it was known only to the small minority of those who fought so
successfully for the victory of the Word of God in Syria , Babylon , Persia , and Egypt before
this ignorance had been brought under control by *Uthman.

Goldziher’s important conclusion is that the ritual institutions of Islam did not develop
uniformly and that the formal elements of Islamic practice remained without any discipline
for a considerable period of time.'” It is so because the masses, to him religiously indifferent

people from the various Arab tribes, shared no firmly established norms at the time of the

conquest.

This brief, and perhaps insufficient, account of Islamic origins from these various

points of view enables us to have a closer examination of Islamic fundamentals in the Quran
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and the Sunnah. The study of these principles is essential in our study, due to their influence

on the history of the first four decades of Islam.

Our view in this thesis is somewhere between the Outsider’s and the Insider’s view.
- It tries to adapt a "Muslim’ approach to the early history of Islam with an understanding of
the "non-Muslim’ critical viewpoint. Moreover, we are neither going to discuss the historical

value of the Islamic text nor rely on whatever is known as Islamic tradition.

Western attempts to understand the origins of Islam and its history may be helpful for
a Muslim student since they present a 'neutral’ or independent approach to the subject,

although Westerners may be biased because of their *non-Islamic’ background.

11

The origins of the difference in the perception of Politics between Muslims and

Christians

According to W.M.Watt, the early Christian movement did not believe in the
separation of religion and politics, but political quietism was merely a matter of survival.®
The different perceptions of politics among Muslims and Christians may have originated from
the different social circumstances at the advent of these two religions. In other words the
political situation that prevailed when the two religions were born may have caused their
different approaches to politics. H.A.R.Gibb accounts for the organizational differences
between the Muslim and Christian communities as a consequence of the social and political

situation that existed at the early stages of Islam and Christianity.
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*Christianity arose within a society in which the natural social ties had long since been weakened

or had disintegrated, [...] Membership in the church gave to such individuals a new and needed

sense of community.?’

On the other hand the situation at the advent of Islam was different.

*Islam arose within a society of strongly marked and self-conscious kinship groupings, and while

it created a supertribal community, its social units continued to be kin-group:rs....".22

This clarification may explain the position of the Church in Christianity which has no

Counterpart 1n Islam.

Another dissimilarity between Islam and Christianity may be found in the way they relate
with political power, which also derives from the different political situations at the early
stages of development of the two religions. Gibb believes that early Christians first needed
the moral support of a controlling hierarchy, which later imposed its authority upon rulers and
used the political power thus acquired to reinforce its civil power. While the Christian way

to power resulted in theological debates which made political issues secondary to faith, Islam

began to grow within a political organization:

*and its earliest differences of opinion were expressed in the garb of political issues."**

The Muslims’ main concern after the death of Prophet Muhammad was finding the
best successor to rule their community. Different sects of Muslims emerged from this

standpoint. The choice of a leader was the most important religious duty for them at that time.
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Bernard Lewis tries to highlight the impact of the different contexts in which the Islamic

and the Christian civilizations emerged, on the political ideas and theories that developed in

these two cultures. He explains that:

"Western civilization was born amid the chaos of the barbarian invasions, in a political context

dominated by two contrasting facts- the fall of the Roman State and the rise of the Christian

Church’.?

As he asserts, the political institutions in Christianity did not gain positive recognition until
- the thirteenth centud. However, Lewis depicts a different picture of Muslim theorists who
were influenced by a totally different historical background at the beginning of their
Clvilization. According to him, Muslim historical observation and political analysis moved in
the opposite direction, and began not with defeat but with triumph, not with the fall but with

the rise of an empire. Political authority, therefore, was not a human evil for Muslims at that

time. Instead, it was divine good.

'The body politic and the sovereign power within it were ordained by God Himself, to promote

faith and to maintain and extend His law’.%>

Apart from historical factors, the dissimilarity between their sources of knowledge has
Intensified the difference between the Muslims and the Christians’ perception of politics. In
fact the uniﬁcation of politics and religion in Islam has been the result of this self-sufficiency
in knowledge. W.M. Watt has distinguished between two kinds of knowledge; knowledge for

living and knowledge for power. He argues that for a traditional Muslim, knowledge was

essentially religious and moral, and was all contained in the Qurin and the Hadith (recorded
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- Practice of the Prophet), while for the Christians ‘it was about the natural world, human
Individuals and communities, in order to control things and people (knowledge for power).
It should be added that Muslims had no difficulty in associating their religious activities with

their political ones because both the Prophet Muhammad and the Quran had encouraged them

to do so.

It might be one of the reasons why Muslims were not concerned with or intellectually
Involved in the political and social issues of the Enlightenment period, until Western

Imperialism confronted Muslim values in the 18th century and afterwards.
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Chapter 2

Foundations of Islam in the Qurﬁri and Sunnah

Introduction

The brief introduction to the approaches towards the origins of Islam and reference to the
factors which gave rise to different notions of politics among Muslims and Christians enable
us to examine some political foundations of Islam in this chapter. Study of these political
grounds is very essential to our study.

This rele;fance comes from the fact that the history of the caliphate in the first four
decades of Islam was profoundly influenced by the principles established by Prophet
Muhammad during his lifetime. For instance, the policy of expansionism adopted by the first
Caliphs was partly a continuation of Muhammad’s policy in bringing all neighbouring tribes
under his control in the name of Islam and partly due to the call of the Quran that Islam was
Superior to all religions and that a faithful Muslim’s duty was to fight for 1t. In regard to
government, those caliphs followed the Prophet’s pattern in their affairs. The institution of

Shiira during the caliphate of Rashidin and after was rooted in the Prophet’s conduct in

Medina.

However, these Islamic fundamentals did not remain in their 6riginal form during the
Caliphate of Rashidin. This was mainly due to the changing circumstances of the Muslim
Community which was increasingly expanded and faced with unprecedented affairs. The new

Wealth, new converts, new opposition ,etc, required a new government in appearance which

Was yet unchanged in fundamentals.
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The guarantor for this new government’s commitment to principles was a group of
Muslims among the first generation , especially the Muhdjirin and Ansar, who lived with the
Prophet and were concerned about the fate of the Muslim community after his death.

From this view, all the disagreements which appeared after the death of Prophet

Muhammad and during the caliphate of Rashidin were about dealings with the Islamic

fundamentals in the new circumstances.

The view presented in Nahj al-balaghah is a typical approach towards the Islamic
political principles and an analysis of the method of the first four caliphs in dealing with
them. The notion of Imamate and the kind of authority that an Imam may have according to
Nahj al-balaghah is identical to the political authority of the Prophet who held both religious
and secular authority. Also it is argued that during the caliphate of Uthman, the main
argument about the illegitimacy of his government referred to his bad treatment of the Sunnah

of the Prophet. However, it is assumed that ’ Ali with an extensive knowledge of those Islamic

Principles took a firm stand against this tendency.

Therefore, in understanding ’Alf’s politics and government in Nahj al-balaghah, we

have to mention some of the Islamic political principles first. In this chapter the issues of
government, political freedom, social unity, political economy and perception of history are
examined in the framework of the Qurin and the Sunnah of the Prophet. This investigation

will be the base of our analysis in the next chapters when the governments of the first caliphs

are reviewed.
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Arab society before Islam

To explain the Islamic political principles from the Quran and the sunna we have to

€Xamine the Islamic society of Medina where Muhammad established his community and
Where the most parts of the Quran were revealed. But this aim cannot be fulfilled without
~ having a general view of the political background prior to Islam. The pre-Islamic political
Institutions, relationships, customs and even geographical conditions have been taken into

- Consideration by researchers who have examined the appearance of Islam.

It has been said that Islam was born in an era when the civilized world stood on the edge
~ 0f chaos as a consequence of the decline of the old ’emotional cultures’ which had given to
- en a sense of unity.! The fifth and sixth centuries are characterised by power challenges
Of two empires of the time; Persian and Roman. Muhammad is seen as a man who played an

€motional role in unifying the scattered tribes of the Arabian Peninsula and mobilizing them

o conquer the known world of that time.

There are different 1deas about the pre-Islamic history of Arabs since there are not enough
written works about that time. In fact the main sources of knowledge in defining the history

of Arabs before Islam are the Biblical sources as well as the archaeological findings and other

writings by Greeks, Romans, and Muslims in medieval ages. However, there have been some

Speculations on the matter in our time.

One of the contributions to the matter is the theory of Winckler-Caetani which describes
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Arabia before Islam originally as a land of great fertility and the first home of the Semitic
Peoples. Later, it faced a process of steady dehydration, a drying up of wealth and waterways
and a spread of the desert at the expense of the cultivable land. This loss in productivity
together with the increase in the number of inhabitants led to a series of crises linked to
Overpopulation and consequently to a continuing series of invasions of the neighbouring
countries by the Semitic peoples of the peninsula. * The dehydration and the spread of the

desert in the Peninsula influenced the social life of its inhabitants and formed a special form

of life there.

A fundamental fact in respect of the Arab peninsula is the distinction between two large
~ ethnic groups, one northern, the other southern. The people in the north were essentially
nomads, while in the south was an agricultural civilisation.” The main characteristic of the
Population of central and northern Arabia, where Islam began to grow, immediately preceding
the rise of Islam, was Bedouin tribalism. But it should be borne in mind that the inhabitants
of that area may in turn be divided into the Badw who were inhabitants of the desert, and the
Hadar who lived in towns.* It has been difficult to trace the background and history of the
nomads based on much scantier information in comparison with the development and
evolution in the southern civilization of Arabia. But a general outlook of the situation in the
northern area has been made using remains of their poetries and some other ancient sources.

The following definition given by Bernard Lewis may explain this Bedouin society better:

'In Bedouin society the social unit is the group, not the individual. The latter has rights and duties

only as a member of his group. The group is held together externally by the need for self-defence

against the hardship and dangers of desert life, internally by the blood-tie of descent in the male

line which is the basic social bond’>.
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Bedouins in Arabia were always in a constant struggle with a cruel environment in which they
found themselves always obliged to move in search of water and fertile land in order to live
and feed their sheep.® Their political organization was undeveloped. The head of this

Organization was a leader elected by the elders of his tribe, but who possessed no coercive

Powers.

M.S. El-Awa denies the opinion that Arabian tribes had some form of political
- Organization.’ He argues that two elements did not exist in Bedouin gatherings in the Arabian
Peninsula before Islam. Firstly they did not possess any territory to enable them to develop

| the concept of homeland and secondly they lacked political authority to maintain peace and

to work for the continued progress of society.’

Dr. Jawed ’All counts this kind of tribal authority as the main factor which hindered
the establishment of a strong political system. To him, each tribe had its own leader who was
nominated according to Arab customs. In addition, each bedouin had his own idol in Ka’ba
which played an integral part in the life of pre-Islamic Arabs.” In addition to this cultural
factor, two other factors are involved as the main reasons for the absence of a powerful
political system before Islam, namely the economic and geographic factors. The economic
factor refers to the scarcity of natural resources in Arabia which created problems for the
inhabitants. The Arab tribes had to fight with one another in order to gain control over those
Scanty resources. The geographic factor relates to the inhabitable parts of Arabia. In this
connection the inhabitable lands were very far apart. This great distance, in turn ,made it
impossible for any sort of central authority to control easily its subjects.’® Owing to these

difficulties, some are of the opinion that none of the neighbouring powers of Arabia tried to

32



Spread their rule inside the Peninsula.!

The political situation in towns was a little different. Mecca was a trading community
Whose ruling group were a kind of merchant aristocracy of business men from the tribe of
Quraysh. The ideal of this tribe was nomadic and they did not enjoy an organized political

Institution. Bernard Lewis counts the commercial experience of the Meccan traders as the

Origin of their powers of:

'co-operation, organization, and discipline which were rare among the Arabs and of unique

importance in administering the vast empire soon to fall under their rule’.'?

It should be noted that even the Quraysh family who possessed the mentioned commercial
- €Xperience were divided among themselves into two major clans, Bani Hashim and Bani
- Umayya. It seems that a kind of hidden hostility or at least a competing behaviour regarding
~ the control of the affairs pertaining to the annual pilgrimage to the Ka’ba existed between
these two clans.”” This feeling had originated from the time of their ancestor Qusay'. The

divergence between these two clans continued for centuries, even after the triumph of Quraysh

Over Arabia.

The situation in Yathrib, later to become Medina, was worse than in Mecca. Its pre-
Islamic history is occupied by the disputes between two tribes, the Aws and the Khazraj of
Southern origin."” Also a minority of Jews who were inhabitants of that area for a long time,
lived there. Historians assume that these long-lasting wars between these two tribes in Medina
Wwere the origin of Medina’s invitation to Muhammad in order to make him an arbitrator and

Peacemaker among themselves. The origin of this conflict again refers to their tribal interests
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Which lasted until the migration of the Prophet from Mecca to Medina.'®

In spite of these problems a kind of political covenant existed in pre-Islamic Arabia
Which later constituted the basis of unity among the Arabs. These political agreements (Hilf)
were made mainly by the weaker tribes who had to strengthen their positions by means of
treaties with stronger ones. This was necessary in order to survive in the severe conditions
Prevailing in Arabia. Since war had become the final way to gain resources and to survive,
- Weak tribes were naturally influenced to make pledges with others to deter the threat of
enemies.'” Therefore, it might be said that these agreements were based on common
Interests. Muhammad himself apparently took such pledge (hilf al- fuziil) when he was 25

Years of age, and it was quoted that he approved it later when he preached Islam.'

As a conclusion it might be said that there had not been existed a perfect form of political

System when Islam was born in Arabia. Or as Watt describes it:

’the Arabs of Muhammad’s time had no conception of a community, or body of people living a

common life, other than the l;ribt:"’.19

| Arnold J. Toynbee though believes that by the time of Muhammad’s migration to Medina,
the Arabs already possessed all the requisites for becoming world-conquerors, except political
Unity. This idea has been further supported by Muslim historians in favour of their
discussions on Islamic political system. But it seems that both western and Muslim

Commentators on the pre-Islamic history of Arabia agree on the novelty and unprecedented

government of Medina which unified that society.
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As complementary to our discussion it seems necessary to study the political situation
Of the two empires of the early seventh century since it might be argued that their systems
Of government might have had impact on the Islamic one. It might be said that the major
difference between Arabia and the two Empires of Persia and Rome in the early seventh
Century and before the advent of Islam resided in their political systems. These two empires
€njoyed powerful central governments ruled by the Sasanids in Persia and Caesars in Rome.
‘However, as mentioned earlier, Arabia was broken into pieces by various tribal authorities

Scattered all over the Peninsula. Each part of Arabia was ruled by some tribes which were

gathered on the basis of blood relationships.

Although the two empires of Persia and Rome enjoyed a powerful central government,
their political system lacked some fundamental elements. The ruling system in both empires
Was monarchy and they were based on very hierarchical principles. The Iranians were divided

among four absolutely distinct castes so that no-one could change their caste and shift to a
higher position. The administration consisted of about fifteen thousand officers who were
- Mostly recruited from the ruling tribe of Pasargade. Furthermore the key positions in the

Cabinet were given to those who were assumed to have 'blue blood’ in their veins.*

In respect of the Roman government, A.stratos believes that the positions 1n the

administration of the Roman Empire at the time of the birth of Muhammad,

'were being sold and those who had bought them milked those subjected to their government in

order to reimburse themselves’%,
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He asserts that although the Senate in Constantinople continued to play an important part as
it had done in Imperial Rome and select the emperors, its role was almost formal and it

Suffered from ’the lack of legal rules’, and many of the Emperors used to invoke its aid in

€xamining or approving the most important Decrees.

Regarding people and their political participation there is a unanimity among historians
that neither Iranian nor Roman people had any active involvement in politics. It appears that
- their role consisted only of supporting the armies and the kings. Those people, especially the

cultivators, were subjected to a draconian policy of taxation in the early seventh century.

Some of the Quranic foundations

~ To be able to focus on the nature of Islamic government and politics we have to
consider both the Prophet’s political measures as the head of the Islamic community and the
verses of the Qurdn. Regarding the Qurdn, it should be mentioned that the matter of

governing society is examined in this book in a historical context. Most of the verses were

revealed on specific occasions.

- The viewpoint of the Quran in respect of government may be seen from difterent

angles. The most obvious confirmation of the legitimacy of government may be linked to the

political authority of some prophets mentioned in the Quran. Generally the Quran says:

'We (God) sent foretime Our Messengers with clear Signs and sent down with them the Book and

the Balance, that human-beings may conduct themselves with equity’.*’
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In this manner prophets are not only the propagators of their religion but also the political
leaders of their societies because providing equity in society for human beings requires
Participating in political affairs. Some more explicit utterances about the prophets, who were
“the political leaders of their societies, can be found in these verses: *And they followed what
the Satan chanted of sorcery in the reign’ of Solomon?’* ; ’And their prophet said to them:
Surely Allah has raised Saul to be a king over you.’® ; Joseph said: "My Lord! hast given
Ine of the kingdom and taught me of the interpretation of sayings.’ ; 'But indeed We have
- 8lven to Abraham’s children the Book and the wisdom, and We have given them a grand

Kingdom’?® *Oh David! surely We have made you a ruler in the land; so judge between men

With justice and do not follow desire.’”

Establishing a government and ruling society by means of administration and a
Political system is a premise in the Quranic point of view. There are many verses that can be
~ Mmeaningful, had we supposed a certain political system of governing society. Mariy verses

~ Which refer to the economic, social and legal obligations of people are simply practicable in
the framework of certain administrations monitored by a political system. For example: *’And
know that whatever thing you acquire in war, a fifth of it is for Allah and for the Apostle and
| for the [...]’.*® or: *They ask you about the windfalls. say: The windfalls are for Allah and
the Apostle.”® ; *And (as for) the man who steals and the woman who steals, cut off their
hands as a punishment for what they have earned, an exemplary punishment from Allah; and
Allah is Mighty, Wise’.”® Needless to say that judgements about thieves and other criminals,

and 1ssuing and implementing verdicts, are the responsibility of a judiciary system which has

been stated differently in other verses.
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However, one may argue that these injunctions were revealed for the political society
Of Medina, when Prophet Muhammad was their leader, and that we cannot infer general rules
from these time-limited issues. The Qurin introduced itself as a guide for all people forever:
"Surely this Qurdn guides to that which is most upright.”*' ; >And certainly We have set
forth to men in this Qurin similitude of every sort that they mind’.”* On the other hand the
Quran has not expressed in detail a specific -administration for Islamic society but it has
Introduced the principles and main rules. It has made it incumbent upon the Muslim thinkers

1o study the divine law and deduce rules and laws according to their existing needs and

requirements in different times and societies.

Supposing that the Quran regards government as an integral part of society; what kind
of government is its most favourite? Democratic, monarchic, authoritarian, totalitarian or
. Something else? In fact the Quranic government has its own characteristics. Its entire
legitimacy and power comes from the Book and the example of the Prophet’s life (Sunnah).
- "The authority and control belong to Allah only’® and in another verse: *And whatever the
Messenger (Muhammad) gives you, accept it, and from whatever he forbids you, keep
- back.”™ To be more precise, God is the Ruler of rulers, or, Greatest of rulers.” It is Him
Who gives the power to the rulers (irrespective of their faith): *Say: Oh Allah, Master of the

Kingdom! Thou givest the kingdom to whomsoever Thou pleasest and takest away the

kingdom from whomsoever Thou pleasest’.*

On this basis authorities must observe God’s Will and disobey their own desires
because man is only the viceregent of God.”” An example of this matter can be given in the

Case of David who was considered a Prophet in the Quran: *Oh David We did indeed make
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thee a viceregent on earth; so judge between men with justice and do not follow desire’.”®

It was mentioned earlier that, in the Qurin, the Prophet David was a political leader of society

as well.”’

Brietly, from the Islamic point of view, the spirit of the whole political system is God.
In addition, the purpose of government 1s to provide justice and equity in society. From this
‘Standpoint the whole political system is considered as an instrument for that purpose.®
Therefore every means which may help to achieve these goals can be employed and the ruler
May be confined by those means. The Prophet is commanded in the Quran to consult with
Others in important decision making: ’take counsel with them in all communal business’.*
The Quran also makes it incumbent upon Muslims to enjoin the right and forbid the wrong

(al-Amr-e bil Ma’'rif van-nahy-e ’anil monkar) , which is seen as support for an effective

€lement in a political society.

But an Islamic government cannot be conceived so easily unless its other dimensions are
understood. Although the ideal type of Islamic government cannot be found in any of the
- Contemporary political systems, we can sketch out the main points of it according to the

- Quran. The Islamic government 1s not based on any kind of aristocracy since the Qurin

- Condemns all advantages originating from social class or wealth or natural differences. In the

history of nations quoted in the Quran, the people who were in a higher economic and social

Position have been condemned as the first opposition groups to the divine messages. For

CXample:

"Their Prophet said: Allah hath appointed Talut as king over you. They said: How can he exercise
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authority over us when we are better fitted than he to exercise authonty, and he s not even gifted
with wealth in abundance? He said: Allah hath gifted him abundantly with knowledge and

physique: Allah bestoweth His power on whom He pleaseth [...]".*

Another verse says:

and we never sent a warner to a town but those who led lives in ease in it said: we are surely

disbelievers in what you are sent with’.*

And also:

'Certainly we sent Noah to his people, so he said; O my people! serve Allah, you have no god

other than Him; surely I fear for you ... ,the chiefs of his people said ; Most surely we see you in

clear error’ .4

A Muslim scholar summarises the Quranic view to these people in three points.
Firstly, the elite of those nations almost always rejected the message of God. Also, their
rejection was due to their blind disobedience, and to the fact that the equality, justice and
freedom which were preached by the Prophets certainly threatened their societies and personal
interests. And finally, the first followers of God’s messages were always among victims of

tyranny who had been seeking salvation from the despotism imposed on them.”

Some verses of the Quran deal with the collective and political duties of people. People

are asked not to be indifferent towards other people in their community. Enjoining what is
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right and forbidding what is wrong’ is counted as a fundamental of being a Muslim along
with believing in God and the Last Day.* This principle implies that the individual already
Practising these virtues must remind others to do the same so that society as a whole may be
- positively influenced. Secondly the principle of ’defence of the Muslim territory’ is
recommended whenever Islamic society is in danger. These duties make Muslims work
actively for the survival of political systems which, if not totally committed to Islam, are at
least sympathetic to its goals, and conversely, struggle with regimes hostile to Islam whenever
the opportunity presents itself.” It should be mentioned that the Qurin counts the
Indifference of people towards the moral virtues of their society as one of the reasons for the
Collapse of communities in its historical viewpoint.The principle of Amr-e bil ma’rif van-
hahy-e anil monkar is aimed at preventing people from such apathy according to the Quran.
Each individual in society has the responsibility of enjoining the good and forbidding the
wrong. In other words, there should be a social awareness towards moral principles within

the context of a particular society. The following verse of the Quran tries to explain this fact:

'Did not God check one set of people by means of another, there would surely have been pulled
down monasteries, churches, synagogues, and mosques, in which the name of God is

commemorated in abundant measures. God will certainly aid those who aid His cause’.®

Immediately it describes the people who aid the cause of God:

"Those who , if We establish them in the land, establish regular prayer and give regular charity,

enjoin the right and forbid the wrong *.#
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The 1dea of enjoining the good and forbidding the wrong is pregnant with tremendous
political significance. It is the most important collective duty of Muslims which has the
potential to shape their political role and to establish a suitable form of government. The
Outcome of such a change in the social life of Muslims was the conviction that Islam

recommends a unified nation. This 1dea still constitutes an integral part of Muslim thought.

Prophet Muhammad, his politics and government

Prophet Muhammad was the political leader of his community from 621 (the year of
the migration from Mecca to Medina) to 632 (the year of his death). The Qurdn pays
Particular attention to the special role of Muhammad. In fact it considers three different
positions for him in the society of Medina. First he is described as a messenger of God. In
this capacity his responsibility is just to deliver the message of God to the people: *Nothing
1s (incumbent) on the apostle but to deliver (the message)’.”® Second, he is introduced in the

Quran as a judge among Muslims:

'But no! by your Lord! They do not (believe in reality), until they make you a judge of that which

has become a matter of disagreement among them and then do not find any straits in their hearts

as to what you have decided and submit with either submission’.>!

In addition he had a third role in society, which was obviously political. He led his army in

wars against his enemies, made financial decisions, ruled society as a political leader. In this

regard, God commanded people to obey Prophet Muhammad:
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'O,you who believe! obey Allah and obey the Apostle and those in authority from among you

[..].>2

This verse has functioned to legitimize the political conduct of religious leaders.

In his political capacity, Prophet Muhammad played an active role which has impacted
upon Muslim political life today. The entire period of the Prophet’s life in Medina was
characterized by his endeavour to unify all the tribes in the Arab peninsula. He devoted
himself to making pledges, used force when necessary and endeavoured to bring the tribes
under the control of Islamic Law. He conducted several wars against external enemies,

signed pledges with different tribes from all over the Peninsula, and finally engineered society

in the Arab Peninsula.

Prophet Muhammad’s political behaviour profoundly influenced Muslim political life
. It is noteworthy that some verses of the Quran were revealed occasionally, whenever
Prophet Muhammad was facing a political difficulty, to encourage him to fulfil his political
duty. Such verses refer to matters such as human nature, historical events, the fate of previous
prophets, and even predictions about the affairs in which the Prophet was involved. The

Qurin also introduces the Prophet’s actions as a pattern of life for Muslims to follow. >

Muslim and non-Muslim authors alike believe that certain political measures were

taken for the first time by the Prophet. For instance, Maxime Rodinson says that Prophet

Muhammad :
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'understood long before Clausewitz that normal means of political warfare covered almost

everything including war and murder’ R

. He argues that the Prophet did not confine himself to mere preaching, that he solved the

conflict between ’ends and means’ and fulfilled his ’dual role’ as a religious and political

leader.

A Muslim writer believes that the charter produced by the Prophet to define the rights
of the peoﬁle of Medina (Dustir al-Madinah) may be considered the first document 1n history

to provide for the principle which allows others to accede to a treaty after it is signed. >

I1

Islamic community; Ummah

It might be said that one of the basic changes in early
Islamic history occurred in the form of the unification of the Arab tribes in the Islamic society

which was founded by the Prophet Muhammad. The origins of this phenomenon are rooted

in the Quran as the word of God.

According to the Quran the first persons who made men fully aware of society and

turned independent attention to the maintenance of society were the prophets.”® In other

words God appointed prophets and sent them holy books in order to remove differences and
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bring man back to the social unity which would be safeguarded by the prophets’ laws.

- According to the Quran:

'Mankind was one single nation, and God sent Messengers with glad tidings and warnings; and

with them He sent the Book in truth, to judge between people in matters wherein they differed.””’

The invitation to unity and gregariousness was for the first time issued by Noah,who was
given a book and divine laws. Later on Abraham,and then Moses,and after him Christ, were

entrusted with this task.

*The same religion has He Established for you as that which He enjoined on Noah that Which we

have sent by inspiration to thee and that which we enjoined on Abraham, Moses, and Jesus:

namely that ye should remain steadfast in religion and make no divisions therein.”

The Quran proclaimed its invitation in two ways; firstly a call on the principle of social
life and unity’” and secondly instructions for making an Islamic community on the basis of

unity and mutual adherence to safeguard spiritual and material interests of that community

and its defence.®

Here we have to point out some aspects of the Islamic community since it plays an
essential role in Muslim life. There are some words in the Quran meaning a community of
People such as Qawm. But this word does not hold a religious reference in comparison with

the word Ummah.®® Still, this does not necessarily mean that the word Ummah is more

Sacred than its counterparts because in many cases the group involved is not composed solely
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of people who believed in messengers®, but as Watt suggests: "an Ummah had always a
- place in God’s purposes".® In respect of the Islamic community (Ummah) it should be
mentioned again that Islam regards society as the natural framework of human activity. The
Ummah has special characteristics which distinguish it from other forms of societies. Dr.
Ansari defines the Islamic society as a theocentric, ethico-centric society nourished by the
- purist of godliness.** On the one hand the belief in and devotion to God provides a value-
system and on the other hand the love for God, which is to be shown in form of the love for
humanity, and the fear of God which is the fear of the Divine Judgment provides an ethico-
religious society. In Islam the orbit of human life is considered broader than a worldly
material one. Preserving divine teachings by means of purification of the self from every
corruption and adherence to moral virtues is the use of this world according to many
teachings of Islam. On this basis monotheism has been set as an objective for human society.
However, the meaning of monotheism is beyond mere ethics in seeking obedience to the Will
of one God. It is a total devotion to God which covers all human activities. In addition the

Ummah is a family-based society. In fact the family plays an important role in the Islamic

notion of society.” When Prophet Muhammad was ordered by God to reveal his mission he

was commanded to warn his nearest Kinsmen.®®

The attitude of the Quran towards the community of believers implies that this society

1s to be undivided and united. In this respect some social regulations and rules are set for this
purpose. They advise Muslims to deal with their affairs by *mutual consultation’.®’ They also
make it the obligation of the people to look after and promote the spiritual, moral and general

welfare of the community. People are encouraged to ’enjoin what is right and forbid what is

wrong’®® and ’exhort one another to compassion ,endurance and truth’.®® Also it is written
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that ’the believers are but a single Brotherhood’ and enjoins them to make peace and

~ reconciliation between themselves.”” More importantly it sketches out the main form of
- Islamic political system which manages the entire affairs of this community which is to be
an ethico- religious society. The Quran also contains social prescriptions, which were
elaborated by Muslim jurists later to constitute what is now known as ’Islamic law’ or
‘Shari’ah, for the life of this community. M.Watt enumerates the general tenor of these social
rules. According to the Islamic Law, Shahadah or profession of Faith, in addition to Salat or
Prayer, Zakat or Legal alms or poor-tax, the Fast of Ramadan and the Pilgrimage to Mecca
(Hajj) make up the five pillars of Islam.”! Also the matters of marriage and divorce,
inheritance, food-laws, wine-drinking, and usury, just to name a few are dealt with in the

Quranic social regulations so that Muslim jurists have not been obliged to make laws of their

own. They just ascertained and expounded them."

Muhammad ruled the Islamic Ummah for more than 10 years beginning with his
migration from Mecca to Medina in 621. During these years the first Islamic society came
Into existence, experienced power, and faced many difficulties. The attributes of that
community give us an i1dea of the essence of the Islamic govemment.Tﬁe way in which the
prophet ruled society has constituted one of the main Islamic sources of knowledge regarding

the political characteristics of the ideal Islamic government.

From one point of view the whole period of the Prophet’s life in Medina may be

summarised by his endeavour to unify all the tribes of the Arabic peninsula. During that time

he devoted himself to making pledges, using force when necessary, in order to bring the tribes
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under the control of Islamic Law. He conducted several wars and signed many pledges with
different tribes and groups all over the Peninsula, and finally he succeeded in establishing a

Society the size and strength of which had never existed there before.

The society of Medina was the first of its kind. The communities prior to Islam were
named Qabilah or Qawm, which meant ’tribe’, while the Islamic society of Medina was
Called Ummah by the Quran which refers to it as a religious community. The basis of this

community was brotherhood instead of tribal or family relations. In other words the Prophet

Created a new kind of community that:

" ’integrated individuals, clans, cities, and even ethnic groups into a larger community ... in which

a new common law and political authority could be built to regulate the affairs of the populace as

a whole’.”

It is also worthwhile pointing out that the society of Medina, as a result of long-lasting
tribal wars and disputes, welcomed the rulership of the Prophet. However, there is a tendency

among some scholars to draw an analogy between the chiefs’ authority over their tribes, and

the Prophet’s authority over the Ummah.”

The most important political evidence of Muhammad’s government is the Constitution
of Medina which is mentioned earlier. This was an agreement ,which consisted of 47 items,
between Muhammad and the people of Medina who asked him to migrate there. According

to items 23 and 42 all disputes were to be referred to Muhammad. It was connected with the

recognition of him as Prophet as the Quran says:
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'It 1s one of the functions of a Messenger of God to judge justly between the members of the

community to which he is sent’.”

- In addition he was regarded as the chief of the Emigrants in the preamble, which in turn
Increased his position to the rank of chief of a clan. In item 36, war declarations are

€xclusively in the hands of Muhammad. In other items there are more implications of his

Supremacy over society.

But Muhammad is not known as either a despotic or an autocratic ruler, considering
the other items of this charter. Firstly the principle of equality is included in this document
as item 47 says: "this document will not protect the unjust and the sinner”. Secondly the basis
of a territory for a government is recognized in item 39 where Medina is considered a
sanctuary for the people of the document. Thirdly as far as the matter of toleration is
concerned, the Jews ,who were among the groups living in Medina, were given the same
Status as other people. In fact they were counted as part of the Ummah (item 16). They had
to share the expense of war with the Believers, and in turn they shared the spoils (item 24).

They had the same standing as the people of Medina with complete loyalty from them (item

46).

Although the Prophet was to be the single ruler of Medina according to the
Constitution, he faced many difficulties in order to achieve this. The previous inhabitants of
Medina were considerably powerful and their chiefs were not satisfied with Muhammad’s

position. The Jews and Hypocrites of Medina who are strongly condemned in the Quran are
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these people. On many occasions they caused difficulties for the Prophet . In this regard the

. Prophet’s reaction to them is of great importance. His method was firstly liberal and secondly

~ powerful according to the Qurin.

After the death of the Prophet, Islamic society had to face political situations by itself and
~ Without God’s clear commands and prepared solutions. In fact the period of revelation ended
with the death of the Prophet. Muslims entered a new era, having inherited only some
political principles introduced by the Prophet to guide them. They had to conduct themselves
4 In new and unprecedented situations. From this point some Muslim thinkers tried to theorize
the political phenomenon according to the principles and rules introduced by the Prophet and

the Quran. This subject will be further discussed in the next chapters.

It may be concluded that the society which was founded by Prophet Muhammad was
different from other communities in that particular time and place. However, it cannot be
denied that Arab norms and traditions helped the establishment of such a society. Principles
Such as Aman (protection), Shiira (consultation), some rules of war, and Hilf (treaty), which
were used be Muhammad 1n the society of Medina, belonged to the pre-Islamic tradition. But
as K. Cragg stated, the Muslim Ummah was a revision of the prevalent system of living at

the time of Muhammad if not a new personalism destined to transform the Arab mentality.’

The Prophet’s attempts for Unity

Muhammad did not have any success in his own city, Mecca, during more than a decade
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of preaching Islam. In fact Arabs deeply believed that the best man to rule a tribe or clan was
. the man who was prominent in wisdom, prudence and judgement. If they had accepted

- Muhammad’s claim, they would also have had to admit that he was the man best fitted to
direct all the affairs of Mecca.”” On the other hand the powerful merchants of Mecca might
- have presumed that the Quran, in criticizing false attitudes to wealth, was attacking their
whole way of life. They also realized that such teachings would gain Muhammad wide
~ Support if he became politically minded. Also there was a threat to the political power and
Influence of the rich merchants in Muhammad’s very claim to have been receiving revelations
- from God. However, as Gabrieli mentions, Muhammad in one of his earliest revelations
implied loyal solidarity with "the political and commercial interests by his native city".” In
this revelation the invasion of Abraha, the Abyssinian governor at the time of the Prophet’s
| birth, who intended to destroy Ka’ba, is mentioned and his miraculous defeat is attributed to

~ God.” Another revelation refers to the Meccan covenant in their commercial activities and

. calls them to: " adore the Lord of this House".*

The Prophet, however, had to migrate from Mecca to Medina, under heavy pressure

~ Irom the Meccan oligarchy in 622 A.D. The tribes of Aws and Khazraj, as a consequence of

their long-lasting enmity, welcomed him and accepted him as arbitrator among themselves.
Their previous conversion to Islam, the treaties of 'Agabah, and the current situation paved
the way for the Prophet to implement the revelations which had been received by him for
more than a decade. These conditions which later led to the political role of Muhammad had
a great impact on Islamic thought and history. However, it should be borne in mind that when

he arrived at Medina he was regarded as one clan chief among nine, which implies that he

was far from holding full power in Medina.
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Upon entering Medina, Prophet Muhammad wanted everyone, irrespective of their race
Or religion, to cooperate in the cause for the city’s progress and improvement. In this manner
he did his best to eliminate all the differences between people, which would have been
Intensified by imposing the problems of the Immigrants of Mecca on the Ansar of Medina.

- He conducted the affairs of Medina in a political manner which led to their unity.

The first way in which he tried to achieve his goal of unity was by the performance
of Mu’akhat, by which pairs of men became ’brothers’. This happened in the early days of
Islam, the best example of it being the *brothering’ of Emigrants from Mecca with Muslims
from Medina. Muhammad toqld each of the Emigrants and Helpers to take a brother ’in Goci’
" and he himself took ’Alf as his brother.®' According to Ibn Ishaq, Bilal who was a man freed
by Abii Bakr became brother with Abii Ruwayhah. Ibn Habib on this matter has a list of over

fifty pairs and believes that this brothering was made on the basis of right and sharing which

Implies that they could inherit from one another.*

Muhammad also made agreements concerning Muslim affairs in Medina. The Jews
Subjected willingly to this agreement which enabled them to retain their religion and their
- Property. This covenant is deemed so important by some Muslims because it represents the
first document in history to ’provide for the principle which allows others to accede to a
treaty after it is signed’.”” However, other historians believe that this kind of covenant
€xisted before Islam in Arabia in the form of Hilf, meaning ’compact’, ’friendship’ or
‘Covenant’,** Although M. Watt considers the Constitution of Medina as the depiction of a

federation of clans which had existed before Islam, he discerns the points in which Islam

Influenced the Constitution.® First of all, there is recognition of *believers and Muslims’ as
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those who are subjected to the agreement. Secondly the word ’prophet of God’ appears in
front of Muhammad’s name as the writer of the treaty. Also referring disputes to God and
to Muhammad, in addition to Muhammad’s authority to give permission for warlike

expeditions, are among these points.

At the ti’me of Muhammad’is Pr0phethood,{the Arabs worshipped idols. The Ka’ba,
which was founded by Prophet Abraham and is called the House of God by the Quran, was
a centre for more than 360 idols at the advent of Islam. This in turn caused them to be
separated. Upon his arrival at Medina, Muhammad established a mosque for worshipping
God. This measure was taken essentially in order to consolidate the community. The mosque
was the place where believers gathered for prayer around the Prophet five times a day. He
delivered his addresses, which contained not only appeals for obedience to God but also
regulations affecting the social life of the community, besides conducting prayer. It was from
- the mosque that he controlled the religious and political community of Islam. At the Ka’ba,
people used to gather to discuss every day affairs, as well as for important assemblies.
T.W.Arnold confirms that during the primitive Muslim society of Medina the mosque was not
only a place of prayer but also the centre of the political and social life of the community.

Arab tribes were received in the mosque to swear allegiance to the Prophet. He also made

political pronouncements from the mosque.®

As mentioned before, the Islamic Ummah tended to be a theo-centric and ethico-
religious community. The mosque, in this respect, was the demonstration of such a religious
community. Such initiatives taken by the Prophet, along with other factc;rs, paved the way for
the consolidation of the Muslim Ummah. Among these ‘other factors are the wars against the

Meccan idblaters as well as the disloyal Jews of Medina.
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During his 10 years in Medina and after the wars against the Quraysh of Mecca,

Muhammad succeeded in establishing Islam as the dominant power in Arabia. But according
~ to the Quran the worst enemies of the Muslims were the Jews and idolaters who opposed the
Prophet during those years.”” Two measures taken by the Prophet towards the end of his life

aimed at the elimination of these groups in order to make Arabia completely ’Islamic’. The
first step was the Bardah declaration in the ninth year of the Hijrah, which prevented
~ Idolaters from performing the Hajj pilgrimage. Muhammad sent his messenger to Mecca to
declare the ’supremacy’ of believers over idolaters, and to inform the latter that they no
- longer had the right to perform the Hajj according to pre-Islamic customs that year.In the
- Verse of Bardaah , Allah declared "His and His apostle’s dissatisfaction’ and abhorrence
towards idolaters. They were given four months to embrace Islam.” After this deadline,
Muslims were commanded to eliminate any form of idolatry in Arabia.®® The second
- Measure was the last will of the Prophet (wasiyyah). Muhammad, towards the last days of his
- life made a will that resulted in making Arabia the sole basis for Islam. He willed that those

Who remained in Judaism or Christianity be expelled from Arabia after him. This will was

carried out later by the second caliph, *Umar.

I11

Equality, political freedom and toleration

The study of the political dimension of Islam in the context of the Quran and the

Sunnah cannot be fulfilled without examining the notion of equality and freedom. Starting
with freedom, it should be mentioned that although there are several approaches such as

Philosophical, moral and legal to freedom, we are not going to enter into any of them as the
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paradigm of our discussion. The following matters are mainly a description of the Quranic
notion of toleration and freedom, people’s freedom in embracing religion, the extent of their
right to participate in political affairs and the matter of the non-Muslims’ choice in a Muslim

state. Again, we are confined here to the Quran and the Prophetic society of Medina.

To some scholars, the concept of freedom in Islam basically stands for the ultimate
responsibility of man. A.A. Kurdi believes that the famous phrase, ’i1f you are responsible, you
are free’, significantly corresponds to the Islamic system’s application of the concept of

freedom.” The origins of this responsibility can be examined in the Quran.

The story of the creation of Man and a dialogue between God and angels about Adam
and eating from the Forbidden Tree depicts the best picture of Man’s responsibility in the

Quran. But what precedes man’s responsibility is his dual nature. According to the Quran,

b

human beings are composed of two completely opposite natures; the worldly and the

~ heavenly. It is written that:

*And He (God) began the creation of man from dust. Then He made his progeny of an extract, of

water held in light estimation. Then He made him complete and breathed into him of His spirit.””

In a more detailed manner in another verse it says:

'And certainly We (God) created man of an extract of clay, Then We made him a small life-germ
in a firm resting-place, Then We made the life-germ a clot, then We made the clot a lump of flesh,

then We made (in) the lump of flesh bones, then We clothed the bones with flesh, then We caused

it to grow into another creation , so blessed be Allah, the best of the creators.’™
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In these two verses man is considered to be created from both substantial and godly materials.
There are many verses that describe the material dimension of a human being in his creation.
The words and expressions: *dry clay such as earthen vessels or Salsalin Kal-fakhkhar'®,
‘clot of blood’ or ’Alagah™, >small life-germ in the seminal elements’ or Notfatin yumna,”
‘dust’ or Turab®®, the essence of black mud fashioned in shape’ or salsalin min hamain

masniin’ and ’extract of clay ’ or solalatin min tin®® all refer to this dimension of man.

But these expressions are usually accompanied by words which denote another kind
- Of creation which is Godly and divine. For instance it is said that God appointed man as his
"viceregent on earth’(Khalifah)”® and He breathed into man of *His Spirit’.!® In the story
of Adam God made him superior to angels by teaching him ’the names’.'”" Stating this dual

hature of man it is emphasized that man is always under the attraction of both his material

and spiritual powers.

On the basis of this duality in nature, man is asked not to be spoiled by his material
heeds. He 1s given the opportunity to obey the divine orders or to follow his own desires.

This choice is the essence of man’s responsibility. The Quran says;

'Surely We have created man from a small life-germ uniting (itself): We mean to try him, so We

have made him hearing and seeing. Surely we have shown him the way: he may be thankful or

unthankful’,}®

In other words man is free but at the same time responsible for what he does. In another verse

1t says:
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*And follow of which you have not the knowledge; surely the hearing and the sight and the heart,

all of these, shall be questioned about that.’'®

To the above-mentioned scholar, man is free because he is responsible. When God
empowered Adam to choose either of the two ways He made him free as well as responsible.

All punishments and rewards portrayed in the Quran are His rewards for that responsibility.

Another basis of the Quranic notion of freedom is creattvity. It means that human
beings are not perfect in this world but that they should try to make themselves perfect.
Choosing the right path and rejecting evil desires is for their own benefit. Self-control and

restraint from what is prohibited makes man’s soul grow.

'Whoever goes aright, for his own soul does he go aright ; and whoever goes astray, to its

detriment only does he go astray’.'®

The origins of freedom in Islam are in these verses and with this interpretation of
human beings. The dual nature of man and the limitations on his material needs are premises
for the theory of freedom in Islam which consists of the two notions of responsibility and
creativity. This freedom is completely different from the Western notion of it which is usually

regarded as 'the absence of obstacles to the realization of desires’.'”

Apart from these ideological passages, there are other expressions regarding freedom of
thought and speech in the Quran. But before any investigation, it should be noted that in

Islamic literature there is not just one word denoting freedom or democracy, which are

originally Western terms. The words "Adl (Justice), Haq (Right), Shiira (Consultation) and
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Musawat (Equality) are all equivalent to freedom and define it.'”

I’

-

The assumption of freedom is implied in the verse of the Quran which says:

'’Oh, mankind, verily We created you from a singlé male and female, and rendered you nations and

tribes for knowing. Surely the noblest of you in the sight of God is the most pious one. Thereupon

God is Omniscient and Expert.’'”’

The word ’knowing’ in this verse is assumed as a distinctive characteristic of human beings
which enables them to communicate with one another. Also it 1s implied that all human
beings are equal in the sight of God.

However, in another verse it says:

'Say: Are they equal-those who know and those who do not know? Only those who are highly

rational recognize [this fact].”'"®

Although the verse does not specify any type of knowledge, it is counted as one of the
sources of difference among people. The inequality between men in regard to natural talents

Is accepted in other passages as well since there are differences among human beings either

inherent or acquired.

Also, the right of all men to be protected and to live securely in the community is

expressed in another verse:

'Do not kill a man whose soul [nafs] has been made sacred, except through the due process of
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This respect for people in society and their right to enjoy law is stated in another verse. It was
said that God had foreordained to the sons of Israel that whosoever killed a human being
without any lawful reason, it was as though he had killed all mankind. And, whosoever saved
a life, it was as though he had saved the lives of all mankind.'"® The Quran is full of laws

revealed as regulations of Muslim society.

In addition to the Quran, some examples of this equality and freedom can be found
In tradition. Watt believes that the proclamation of a new religion by Prophet Muhammad was
a response to the malaise of the times and due to the transition from a nomadic to a settled
economy. On the basis of this assumption Watt concludes that there was a tendency to replace
tribal solidarity by individualism.'"! For instance, the system of security at Medina which
was based on the principle of blood-revenge by the kin-group was replaced by two moderate
Islamic rules. Firstly, the rule that no more than a life was to be taken for a life''* and ,

secondly, that once the equivalent revenge had been taken, the matter was to be considered

settled.!!?

The saying is attributed to Prophet Muhammad that the greatest sins, which will not

be tolerated or forgiven on Resurrection Day, are those of associating a god with God and

those of killing a human being without due process of law.'**

In regard to political participation, people had a role to play in the early period of
Islam. For instance, the procedure for selecting a caliph was firstly through nomination by

representatives of the people and secondly through allegiance of individuals in society. In the
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case of the fourth Caliph, ’All, the people directly selected him as their political ruler.

’Consultation’ (Shura) may be counted as another ingredient of Islamic political freedom

In its early stages. There are some verses of the Qurdn in which the Prophet is advised to

consult with the others: *and take counsel with them in the affairs’.!!®

Prophet Muhammad and his early successors followed this way and made consultation
in many occasions. The above verse was revealed after the battle of Uhud''®, when the
Prophet wanted to remain and fight the enemy inside Medina, but after consultation with his
companions he unwillingly decided to go out of the city. It should be mentioned that Muslims
were recommended to consult each other not only when they took over political sovereignty
~ in Medina but also when they were a helpless and powerless minority in Mecca.'”’ It is

evident that the citizen’s independency is the main premise in examining consultation by the

administrators of state. The Prophet stated that:

"The differences of opinion among the learned within my community are (a sign of) God’s grace". ''*

Slavery is another issue which is contained in the Islamic discussion of political freedom.
Although it had existed among human beings in different forms for a long time, civil
degradation was known as the common characteristic of slavery. Slaves were deprived of
Political activity in society. This phenomenon still existed at the advent of Islam so that a
Slave may be sold and bought by others. M. Fazlur Rahman believes that Islam did not
terminate slavery but met the problem pragmatically. He states that in early Islam, unlike in

the pre-Islamic era, the word ’Slave’ applied exclusively to those who were taken captives
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in the Islamic wars.'"” Secondly Islam opened the way to freedom for slaves'® and

defined their rights. For example the Quran introduced Mukatabah (Correspondence) which

meant that a slave could pay some money to his owner by instalments to gain his
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freedom.’’ Also an owner could state in his will that his slave would be free after his

death.'* Furthermore, one way of paying the Zakat, which is a social tax and one of the

five pillars of Islam, was by freeing a slave.

Freedom of thought and speech in Islam needs more explanation since a religious society
1s not usually considered an open society. It seems that religious obligations are very
deterministic so that they neglect human freedom and independence. As Watt states, the
exercise of a certain control on man’s activities by Islam does not mean that the vision or
religious belief absolutely determines the whole way of life, ’for there are various aspects (in
the Islamic world) which have a relative autonomy’.'” It should be mentioned that there
1s not a homogeneous perception of all Islamic social affairs among Muslims. According to
H. Enayat, different groups of Muslims interpret the various Quranic injunctions and prophetic
sayings differently- each according to its historical background, and the realities encircling
it- and not always in terms conductive to a doctorial conduct of individual and social

affairs.'"”* The Qurin itself contains some passages which explicitly approve freedom to a

certain extent. For example:

'Give good news to My servants, those who listen to the word, then follow the best of it’.!*

Needless to say that listening and following the best words is not possible unless there exists

some kind of freedom of speech. Moreover the Quran emphasizes that:
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"There 1s no compulsion in religion; truly the right way has become clearly distinct from
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and also:

'Oh, you who believe! when you go to war in Allah’s way, make investigation, and do not say to

any one who offers you peace: you are not a believer’.'?’

In early Islam it meant that who ever greeted a Muslim should be perceived as a friend and
not as an enemy except when his enmity was proved.'*® Moreover it is expressed in many
verses of the Quran that God may not be known and purely obeyed unless by means of reason
and logic. The Quran introduces many physical and tangible aspects of life such as heaven
and earth, the alternation of night and day, the ships that sail on the seas, the water sent down
from the clouds, camels, bees, ants, etc, as subjects of thought and reasons to believe in God.

On the contrary, the practice of past bad customs is condemned altogether.

'We did not send before you any warner in a town, but those who led easy lives in it said: Surely

we found our fathers on a course, and surely we are followers of their footsteps’.'*?

Therefore people are not obliged to accept whatever is presented by customs or habit.
Furthermore the role of the prophets in the Qurdn presents another dimension of human
freedom. When people’s rejection of the divine message depressed the Prophet, God gave him
consolation by saying that: *Therefore do remind, for you are only a reminder. You are not
a watcher over them’."® According to this, Muhammad did not play a despotic role forcing

people to become believers.
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Toleration

The above-mentioned verses may imply a tolerant aspect of Islam in respect of non-
believers. But in investigating the history of early Muslim society, especially from a western
point of view, we find some evidence of the opposite. The early wars waged by Muslims,
aiming at introducing Islam and converting people to it, are usually regarded as evidence of
Muslim intolerance and desire to impose their belief and ideas. As A.Hourani suggests, from
the time it appeared, the religion of Islam was a problem for Christian Europe. In the seventh
and eighth centuries armies fighting in the name of the first Muslim empire, the Caliphate,

expanded 1nto the heart of the Christian world. He argues that:

"the conquest was not only a military one, it was followed in course of time by conversions to

Islam on a large scale.'”

One might comprehend that there was a relationship between conversion to Islam and Ihilitary
expansion. In other words, this assumes that military strength was a basis for converting non-
Muslims to Islam. Although it might be true in the case of Muslim expansion in later
centuries, it seems that dﬁring the first four decades of Islam these wars were not organized
to change the ideas or religion of the inhabitants of the conquered territories. Many people
remained in their lands and retained their own religion, so that Muslim jurists had to allocate
a part of jurisdiction to the rights of non-Muslims in a Muslim society. On the other hand the
extraterritorial wars led by the Prophet and others led by the early caliphs, were initially

defensive and preventive, just as authorized by the Quran.'*
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It can be concluded from many verses of the Quran that holy war (Jihad) 1s legitimate

for removing oppression'”, preventing the message of Islam from being damaged by non-

Muslims, and protecting Muslims from changing their religion by force.'™

In regard to toleration the verse of the Quran says:

*Say: O followers of the Book! come to an equitable proposition between us and you that we shall
not serve any but Allah and (that) we shall not associate aught with Him, and (that) some of us

shall not take others for lords besides Allah; but if they turn back, then say : Bear witness that we

are Muslims'.!*>

There are some important points in this verse that are repeated differently in other verses. At
the beginning of the verse the followers of other divine religions are called "followers of the
Book" which implies the recognition of the divinity of those religions and a high respect for
them.Also calling those followers to come to an "equitable proposition” with a friendly tone
and a peaceful reaction in case of their denial shows a constructive style of dealing with those
religions. D.Kerr commenting on this verse states that this Quranic invitation to interfaith

dialogue between Jews, Christians and Muslims has rarely been heeded in the subsequent

history of relations between the three religions.'*

In another verse God ordered the Prophet to grant the idolaters protection until they

hear the words of Allah.”’” T.W.Amold, a Western researcher, points out the missionary

spirit of Islam and writes:

"Such peaceful methods of preaching and persuasion were not adopted, as some would have us
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believe, only when political circumstances made force and violence impossible or impolitic, but

were most strictly enjoined in numerous passages of the Quran".'”*

Although toleration is rooted in the Quran and historically many Muslim rulers have
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observed 1t as a rule™””, there are cases in which Muslims have acted intolerantly, for

instance in some parts of the Caliphate of Abbasids (750-1258). To Arnold, this behaviour
was not based on i1deological foundations, but caused by special circumstances. The intrigues

and interference by the enemies of Islam or the treacherous behaviour of the latter towards

Muslims were the main reasons behind distortion of the Islamic tolerance.'*

Another aspect of toleration in Islam refers to the freedom of economic activity for non-
Muslims in a Muslim society. Non-Muslims are generally free in their economic endeavours
provided that they comply with Islamic obligations. For example according to item 25 of the
Charter of‘ Medina the Jews of the city were allowed to cultivate their lands and have
economic activities as long as they did not oppose Prophet Muhammad. Another example 1n
Islamic Jurisprudence is the non-Muslims’ right to retain their economic activities in a land
conquered by Muslims. For example the cultivated land of a country the inhabitants of which
have voluntarily embraced Islam 'will belong to them and no tax will be levied on them’, and

'their properties will be theirs wholly as they were theirs before Islam’."*!

In case these inhabitants neither embrace Islam nor offer armed resistance to the call

of Islam, and they want to retain their religion under the protection of the Islamic state, they

have to sign a treaty with it. If the terms of the treaty state that the land belongs to its

inhabitants then the land will be considered, on this basis, their property, and the Muslim
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society will have no claim or title to it."** In this regard Prophet Muhammad said:

"When you are in fight with a certain group, and they are prepared to make peace with you against
their wealth (Amwal) in order to save their lives and the lives of their children, then do not take

more than what has been due, since the excess (amount) is unlawful for you’.'*

As a conclusion, it might be said that according to the main sources of Islamic
knowledge, the Quran and the Sunnah, freedom in its general sense and as a social value 1s
paid attention. However, the meaning of freedom cannot be conceived unless some other

dimensions are involved. Equality, toleration and even justice in addition to the conceptual

contents of the Quran should be examined in this attempt.

1V

The concept of history in the Quran

It should be mentioned that the political aspect of the Quran 1s not restricted only to
the affairs of Arabia in the 7th century. The idea presented in the Quran is based on more
theoretical and ideological foundations. To explain this facet of fhe Quran i1t seems that an
explanation is necessary.

It is obvious that morality is based on a certain appreciation of being. Those who try
to define the relation between ’is’ and ’ought to’, prescribe certain behaviour according to
their understanding of being. Religions recommend their own ways of living with an
influential assumption that God, who asks us to love one another and to make peace on the

earth, exists. Moral obligations emerge from this outlook.
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The arguable point in respect of morality may be its relativity. However, we are not
to enter into this matter here. Whatever the definition of moral value is, the Quran assumes
that 1t 1s a concept which 1s understood by all people similarly. It accepts that the minor
aspects of moral behaviour may vary in different societies but the principles are not relative.

This fact may be observed by examining the concept of history in the Quran.

In general, if one views history as an active process which 1s based on certain rules
that can be conceived by close examination, one views existence differently from whoever
assumes history to be just a collection of events and nothing more. In the first case, we may
become optimistic toward life, while 1n the second case one may find himself in a very
desperate and boring life. With the optimistic perception of history we may be advised to

observe certain moral values to avoid repeating any detrimental actions which may occur as

a consequence of ignoring the rules.

Before any further disc.ussion on the notion of history in the Quran, an explanation about
the interpretation of the verses in this connection is necessary. Most of the commentators
believe that God established certain rules in connection with history. The difference ,however,
1s about the circumstances in which a verse is revealed. For example in respect of the verse:
’And how many populations We destroyed, which exulted in their life (of ease and plenty)!’.'** one assumes
that there is a direct relation between the destruction of communities and their way of life,

however, the meaning of some words and the event which this verse refers to are matters of

controversy.

The author agrees with A.Soroosh that there 1s not any kind of philosophy of history in
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the book. Soroosh believes that while there is not a philosophical analysis of history as a
whole, and he rejects the attempts by some Muslim scholars to say otherwise, he confirms
that there are certain rules in societies which will be materialised when the conditions exist

according to the Quran.'®

Beginning with these rules, it seems that Non-neutrality of the Quran is the first
approach towards history and the concept of change. The Quran says: 'God 1s on the side of
those who fear Him and do good’.!* In another verse, when God appointed Abraham as
a leader and said: °'I will make thee an Imam to the Nations’, Abraham asked Him 1f this
responsibility also fell on his offspring. God replied: ’But My promise 1s not within the reach
of evil doers.”'*” According to some commentators'*® of the Qurdn this verse is about
political leadership.'* Its implication, according to Siddiq, is the fact that wrong-doers are
to be defeated by the historical process and wrong-doing is not conductive to success or

prosperity.

In addition it may be discerned from the following verse that only the right actions of

men survive in history:

'For the scum disappears like froth cast out; while that which 1s for the good of mankind remains

on the earth. Thus doth God set forth parable."'*”

It is noteworthy that the word ’earth’ may indicate the worldly dimension of this survival. In

this respect some Muslim thinkers believe that the basis of the social system is truth in its

151

religious sense.” When God tells the believers that He will not leave them in an
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unsatisfactory condition and that He separates the ’evil-doers’ from those who are ’'virtuous’

it may be in the line of the mentioned verse that Truth will survive.

But the most meaningful idea in the Quran is enumerating the special causes for the

collapse of communities in history. The first reason which is introduced by the Quran is

‘iniquity’:

"How many were the populations We utterly destroyed because of their iniquities, setting up in

their places other peoples".'

As a matter of fact there are many verses in the Quran which convey this meaning.

The Quran also tries to specify the cause of injustice in the communities which have been

destroyed. When we read the verses concerning the fate of nations we find the words itraf,
meaning the excess and luxury which breed easy-going habits among a people, or mutrif
which means the people who love ease and comfort, in front of the word Zulm. The above
verse goes on to say that when those people are facing their punishment they want to escape
from it, but God asks them not to escape: ’but return to the good things of this life which

were given you,...".'” In another verse it says:

'When we decide to destroy a population, We (first) send a definite order to those among them
who are given the good things of this life">* and yet transgress; so that the word is proved true

against them: then (it is) We destroy them utterly’.!”’

It is implied that the oppression and inequities usually originate from this kind of easy
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life. People who live in a state of ease and comfort are believed to loose their spiritual control
and social discipline sooner than others. Consequently, committing injustice and adopting an

attitude of inhuman disregard for the rights of the weak and the powerless becomes easier for

them.'®

Another point regarding history in the Quran is the death of communities. People’s
disregard for the well-being of their community is counted as the main reason for its
disappearance. The Quran recommends that people take a more positive view of social virtue
and righteousness. It holds the ignorance of the majority of the people towards deviation from

the social virtues as the cause of their destruction in the following verse:

"Why were there not, among the generations before you, persons possessed of balanced good sense,
prohibiting (men) from mischief in the earth except a few among them whom We saved (from

harm)? But the wrong-doers pursued the enjoyment of the good things of life which were given

them, and persisted in sin.’"’

The implication of this verse is that man, as a social being, should not be indifferent to
others’ behaviours, in order to lead them to a morally virtuous life and not leave them in
practices harmful to the spiritual and social well-being of the community. This matter is very

essential in understanding the social duties of Islam. Some of these duties are being

mentioned later.

Forgetting God’s favour is another cause of the collapse of communities which is

derived from the Quran. The following verse may be explanatory in this regard:
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'God sets forth a parable: a city enjoying security and quiet, abundantly supplied with sustenance
from every place; yet was it ungrateful for the favours of God: so God made it taste of hunger and

terror (in extremes) (closing in on it) like a garment (from every side), because of the (evil) which

(its people) wrought.’'*®
The point is that ’ungratefulness’ for the favours of God which 1s translation of the Arabic

word Kufr does not merely mean disbelief. It actually means the misuse of powers and gifts

which goes along with disbelief."’

Dr ’Alf SharT’ati (1933-77), another Muslim thinker, tries to present a Quranic
philosophy of history in the framework of the story of Abel and Cain. He tries to identify a
kind of philosophy of history in the Quran similar to that of socialism. In explaining why
Cain killed Abel, he emphasizes the origin of their social differences. He says that their
differences could not have originated from their family background, environment, or race
because they both had the same parents. Also the other sources of difference such as
education and culture did not exist at that primitive stage. The only reason behind such a
cleavage was economic life and class status, according to SharT’ati.'® He concludes from
the verses of the Qurin and commentaries that Abel was a pastoralist while Cain was a
landowner. Therefore he sees the real cause of the conflict between Abel and Cain in their
contradictory types of work and differing class status. He depicts history as a conflict between
two opposing forces represented by these two characters. Although the story is not detailed
in the Quran, he employed some commentaries to explain his assumption. On this basis

SharT’ati is not satisfied with the classical conclusion of the story which he calls purely

moralistic and superficial.
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Therefore it can be said that the Quran tries to introduce a moral base in 1ts definition

of history. The causes of the extinction of communities are things such as oppression, luxury,

indifference to the social good, ungratefulness or the favours of God, greed, all of which are

moral.

Ibn Khaldun, Muslim sociologist, tries to explain changes 1n history by means of the
theory of ’Asabiyyah. He believes that civilizations emerge and collapse on the basis of

'Group feelings’ of the people who establish them. His theory will be dealt with later.

A%

Economic foundations

The economic aspect of Islam has been the focus of attention from the very beginning
of the growth of the Islamic community. After the death of Prophet Muhammad, his
successors had to develop the economic principles which were introduced by the Quran and
implemented by the Prophet to establish a more competent system. The financial decisions

made by 'Umar regarding the conquered lands and the imposition of special taxes on them

were rooted in the injunctions of the Quran.

The economic factor became more important when a huge amount of wealth came

from Iraq , Syria and other lands after the first wave of the conquests.'®’ The distribution
of this wealth by ’Uthmin among the Umayyads and those who were at his side was taken
as a deviation from the sunnah of the Prophet by ’Uthman’s dissidents. Abtu Dhar was a

typical dissident who believed that the basic teachings of Islam regarding wealth were
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different from 'Uthman’s idea.

Even recently, analytical studies of the economic injunctions of the Quran and the
Sunnah of the Prophet have constituted one of the basic concerns of the researchers. New
attention to the economic dimension of Islam has been intensified especially after the third
and fourth decades of this century.'® In some of the recent attempts, the independency of
Islamic economics from any factors except the Quran and the Sunnah is emphasized.
According to some contemporary Muslims, ’the Islamic solution’ to the ’economic problem

of man’ was introduced by the Quran and Prophet Muhammad much earlier than the

appearance of capitalism and socialism.'®

In examining the Quran it should be mentioned that 1t 1s not a treatise of political
economy and one cannot seek in it approval or condemnation of any economic system.

However, there are some concerns which constitute the basis of Islamic economy.

In any attempt to approach the Islamic notion of economy, distinguishing between
economic doctrine and science of economy is very essential. Doctrinal economy tries to relate
the ideology to the economic activities, while the science of economy attempts to discover
the existing realities in economic life. Matters such as social ideals, judgment about
ownership, moral considerations about production or distribution and so on refer to doctrine,
while others like existing rules and the means of production, distribution, workers’ wages, etc,
are explained in connection to the natural institutions. While the former is always embodied

in a definite ideology of justice the latter rests on realities. The kind of economy contained

in the Quran is doctrinal.'®
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First of all, one may wonder why Islam is not silent about economic affairs. This is so
because of two reasons. Firstly, because of the idea of the unity of God which affects all
aspects of a Muslim’s life. M. Rodinson believes that unlike other religtons whose sacred
texts discourage economic activity and advise their followers to rely on God to provide them
with their daily bread and who, more particularly, look askance at any striving for profit, the
Quran looks with favour upon commercial activity and confines itself to condemning
fraudulent practices.'® Generally, the idea of the ’unity of God’ summarizes all aspects of
human activity, including economic ones, as the worship of God. The Quran as the main
Islamic text contains many verses regarding economic affairs. Secondly, the conduct of
Prophet Muhammad who was the leader of the Islamic society of Medina and who was
inevitably involved in economic affairs, constitutes another source of encouragement or

economic activity among Muslims.

One may find several economic implications in the Quran. At the beginning it can be
understood from some verses that *work’ is the basis of ownership. The Quran says: ’[...] man
shall have nothing but what he strives for’.'® In Islamic jurisprudence, land as the first and
most important source of wealth can be owned by who cultivates it. For most Muslim jurists,
the Shari’ah permits individuals to reclaim and cultivate a plot of land 1f 1t was not used at
the time of conquest, and has conferred Spéciﬁc rights to individuals 1n this respect on the
basis of their having expanded toil and labour in way of its reclamation and re-cultivation.

A tradition is cited in Sahih al-Bukhari, where ’A’ishah reported that the Prophet said: He

who cultivates a land which belongs to no one has a greater right and claim to it’.'"’
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It seems that from the very early development of Islamic law two types of ownership,
public and private, were taken seriously into consideration. Again, land is counted as the main
subject of ownership especially in early Islam. The texts of the Canon Law (Shari’ah) are
quite explicit about the establishment of the principle of public ownership in respect of land.
However, Muslim jurists divide lands accor&ing to their status, that is whether the land is a

dead land, a cultivated land, an Islamic land by conquest or by agreement, and so on.

Some Muslim scholars are inclined to think that land conquered by force should be
subjected to the principle of its distribution among the warriors who were present at the battle.,
This implies a kind of private-ownership of the spoils, in the same way as all other spoils of

war are distributed among warriors. These scholars rely on two things, the verse of ghanimah

(booty) and the reported practice of the Prophet in the distribution of the booty of Khaybar.

The verse of ghanimah 1s found in Siarah al-Anfal.

*As for the fifth of what you have conquered in the battle belongs to Allah, His Prophet, the

kinsmen, the orphans, the needy and the traveller if you believe in Allah [...]".'**

The Prophet’s decision regarding the Jewish land of Khaybar which fell into the hands
of Muslims after the battle of Khaybar has formed one of the basic elements of Islamic
economy on the issue of ownership. It is reported by al-Bukhari that the Prophet gave the

Jews the land of Khaybar to work on it and cultivate i1t. They had the right to half of what
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they raised on it.'”® However, there is also a tradition mentioned in the Sunan of Abu’

Dawud which says that the Prophet divided Khaybar (land) into two halves, one to meet his

needs, and the other for distribution among Muslims. This he later divided into 18
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portions.'™

The 1ssue of ownership may be explained further by referring to the attitude to trade.

It 1s implied in the Islamic sources of knowledge that trade is legitimate and even a superior
way of earning one’s livelihood if it is carried out by observing God’s demands. The Prophet
1s quoted as having said that: *The merchant who is sincere and trustworthy will (at the
Judgment) be among the Prophets, the just and the martyrs’'’!, or: 'The trustworthy
merchant will sit in the shade of God’s throne at the day of judgment’'”* It is also reported
that he said that 1f people profited by doing what was permitted, their deed would be a Jihad,
and if they used it for their family and kindred, this would be a Sadagah (a pious work of

charity). A dirham (silver coin) lawfully gained from trade was evaluated as more than ten

dirhams gained in any other way.!”

In a few verses of the Quran'™ inheritance is dealt with as a rule of Islamic law.
According to Watt’s theory on the origin of Islam and in relation to the changing economic
order of Arabia which was mentioned in the first chapter, Muhammad aimed at eliminating
the abuses which arose during the change from a communal system of ownership to an
individualistic one.'” Muhammad himself considered by Watt as a man who was deprived
of his right to inherit from his family and, therefore, to Watt, the Quran’s insist on the good
treatment of orphans is rooted in this matter. He also believes that the main aim of the

Quranic rules was to ensure that no relative towards whom a man had some obligations was

defrauded of his fair share of the inheritance.!™

Another economic issue of Islam may be the relative freedom in economic activity.
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It 1s implied in some passages of the Quran and hadith that every Muslim has the right to

behave 1n the economic realm freely as far as his actions do not contradict the principles of

the divine law. In this concern, firstly the Qurin requires people to look for the material

means of their individual and social welfare. This can be perceived from various verses such

as.

’Oh, you who believe! be careful of (your duty to) Allah and seek means of nearness to Him and

strive hard in His way that you may be successful’.!”’

and:

’and seek by means of what Allah has given you the future abode, and do not neglect your portion

of this world’.!”®

Also it is said that: *And the earth, He has set in for living creatures’!”. While man in these
verses 1s given absolute freedom to enjoy the riches of the earth, at the same time, he 1s
required to act in a limited domain in some other verses. These limitations have been declared
in two ways. First by using the word *Hudiid’'® and ordering people not to neglect them.
Secondly by imposing prohibition on certain activities and methods of earning wealth.'!
Generally all activities which go counter to the moral principles of Islam and are performed

on an unhealthy basis with harmful disadvantages for society are prohibited.

According to Islamic tradition, all of the Islamic rules concerning ownership are eclipsed
by the law of vicegerency. Briefly, this means that everything on the earth belongs to Allah

and man as His vicegerent 1s allowed to make use of them. The Quran says:

'Believe in Allah and His Apostle, and spend out of what He has made you to be successors of;
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for those of you who believe and spend shall have a great reward’.'*?

Accordingly there is not an absolute form of private ownership in Islam. Natural resources
are regarded as common wealth in the Islamic state. Raw materials, minerals, forests, rivers,
seas and all natural resources which can be used without spending labour on them, basically
belong to God. According to the view of all Muslim economists these assets remain in the
possession of the Islamic government in the form of common ownership in order to eliminate
the needs of the Islamic society. It may seem that Islam does not accept the capitalistic
approach which reserves the right to posseses things whenever a person obtains the ability to
use them. However, trying to find a mine or developing raw materials into more useful
materials through human labour are categorized in different sections according to the Islamic

jurisprudence.

It may also be noted that the differences between people regarding the possession of

wealth are not rejected in the Quran, It says:

’And do not covet that by which Allah has made some of you excel others; men shall have the

benefit of what they earn and women shall have the benefit of what they earn’.'*’

This verse, among others, suggests that since needs and conditions vary from one person to
another, consequently the wealth should be distributed justly, instead of equally. In other

words natural differences between people are taken into consideration in economic activities.

Besides these economic issues, there exist an explicit order in the Quran regarding the
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payment of Zakat which 1s one of the foundations of Islam. Any Muslim must pay a certain
amount of his surplus income to the government according to the Quran and Sunnah. This
three per cent tax constitutes the fifth pillar of Islam. While the other pillars of Islam are
mostly related to personal and social relationships, this one is particularly connected with
financial affairs. According to the Quran a Muslim purifies himself by paying a certain
amount of his income which is in excess of his annual needs. The purpose of Zakat and

Khums (another income tax) is referred to in this verse of the Quran:

"Whatever Allah has restored to his Apostle from the people of the towns, it is for Allah and for

the Apostle, and for the near kin and the orphans and the needy and wayfarer, so that it may not

be a thing taken by turns among the rich of you, [...J"."**

Abul Ala Maudiidi tries to dissociate the meaning of the Zakat from that of a tax under the
excuse that the Zakat 1s paid by a Muslim as a sacred act like prayer and fast but tax in its

Western meaning is paid in fear of the law.'®

Some Islamic economic ideas

Some Muslim jurists today begin with explaining the differences between the Islamic
theory of economic on the one hand, and capitalist and marxist theories on the other hand.
The main discussion focuses on the theoretical point that Islam, unlike capitalism and
Marxism, concentrates on the theory of ’distribution before production’. As a typical Muslim
thinker on Islamic economy, M.B. Sadr believes that the distribution of wealth usually occurs

In two stages. Firstly the distribution of the material sources of production which are land,
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raw materials, tools and machinery, and secondly the distribution of ’productive wealth’
which is the commodity (capital goods and fixed assets) produced by natural human work.
To Sadr, discussions of distribution should cover both these kinds of wealth. He criticizes the
capitalist approach to the problems of distribution of the produced wealth since it does not
represent the entire national wealth. Furthermore, he mentions that the economic freedom in
capitalism allows individuals to possess the largest possible share from those sources so that
it permits every individual to take into his possession exclusively what ’luck’ helps him to
take out of the riches of nature and himself. In respect of the Marxist interpretation of history,
he believes that the establishment of distribution of the sources of production necessarily 1s
followed by its special system of production at the historical stage of that system. He also

criticises the marxist opinion about the exchange-value and its relation with ownership.

"Marxism considers that it is the hired-man in the capitalist system who is the owner of the entire
exchange-value which the material acquires through his work and the owner of that materials

taking a part of this value in the name of profit is a robbing hired man.'8®

The problem in Sadr’s eyes, therefore, is neither one of the instrument (means) of production
nor of the system of distribution but rather a human one. In his opinion, man has needs and
desires, which should be satisfied in a form which protects his humanity and develops it. Man

remains a man with his needs and desires whether "he tills the land with his hands or employs

electric or steam power to that purpose’.'”’

Maxime Rodinson, a non-Muslim writer on Islamic economics, tries to find the main
economic viewpoints of Islam through the injunctions of the Quran. His primary question is

whether Islam approves, hinders or forbids those practices which make up the capitalist mode
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of production.'®™ He starts his work by studying the verses of the Quran which will be
discussed later in this part. It seems that he has reached the conclusion that Islam is more in
harmony with capitalism than with socialism. His perception of Islam is that the Quran has
nothing against private property, since it not only ’lays down rules for inheritance’, but also
advises that inequalities be not challenged."'” Unlike many Muslim writers who refer to
a variety of Islamic texts such as Sunnah and economic juridical rules of previous Muslim
thinkers, Rodinson has exclusively devoted himself to the Quran . However, in other parts of
his book, he attempts to explain the existing economic systems in Muslim countries in respect

of the religious laws (Shari’ah).

Abul Ala Maudidi, Muslim thinker, tries to enumerate the main Islamic economic
principles and regulations according to which a person may act. He asserts that the Quran
contains basic instructions for the establishment of an economic system. He refers to the
limitations set for economic activities in the Quran and says that within those limits, people
are absolutely free. To him, the prohibitions in acquiring wealth and the restraints on the use
of wealth should be considered as ’determiners’ of Islamic economics. He concludes that

within these limits Muslims can construct their economic life and system as they wish.

'Details we ourselves will have to work out according to the needs of our age. We will have to
remember that we cannot establish a free economy like that of the capitalist system and we cannot

establish collective control over the entire economy like the communist system"."””

Charles C. Torrey in his practical theology of the Quran believes that the mutual
relations between God and man are of a strictly commercial nature. Taking into consideration

many of the Quranic verses he states that ’Allah is the ideal merchant’, who has ’all the
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universe in his reckoning’. According to his understanding of the Quran, Allah, who counts
everything, made himself ’the pattern of honest dealing’. In respect to life, it is a matter of
gain or loss. The Quran says that he who does a good or an evil work, receives his pay for
it, even in this life."”" In elaborating this commercial nature of the relationship between God

and man in the Quran Torrey continues thus:

'Some debts are forgiven, for Allah is not a hard creditor. The Muslim makes a loan to Allah, pays
in advance for paradise, sells his own soul to him, a bargain that prospers. The unbeliever has sold
the divine truth for a partly price, and is bankrupt. Every soul is held as security for the debt it has
contracted. At the resurrection, Allah holds a final reckoning with all men. Their actions are read

from the account-book, weighed in the balances; each is paid his exact due, no one is

defrauded.’*?

In addition, from this expression of the Quran that believer and unbeliever both receive their
wages and that the Muslim receives moreover his special reward, Torrey derives the

commercial nature of the mutual relation between man and God.

As a conclusion of what has been discussed in this chapter, it can be said that Islam
established a completely novel society (Ummah) in seventh century Arabia. Although many
characteristics of that society came from pre-Islamic customs and traditions, the innovations
of the Quran and the Prophet’s conduct were enough to distinguish the Ummah from any
other social and political system of the time. According to both ’insider’ and ’outsider’

opinions, a great change occurred in Arabia after the advent of Islam, a change which altered

all the foundations of Arab life, from traditional to innovative.
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Chapter 3

Major developments under the Rashidiin Caliphs

Introduction

In this chapter are discussed the main historical changes that occurred during the
caliphate of Rashidun. The purpose is to explain the challenges faced by the first caliphs due
to the new circumstances and the social and governmental changes. This is necessary because
a considerable part of Nahj al-balaghah is based on an analytical view of those events. In
general, it can be said that Nahj al-baldghah 1s an assessment of the function of the caliphate

system in dealing with the political principles of Islam by means of an historical approach to

them.

Therefore, in contrast to the previous chapter, more historical facts are referred to here.
However, the changes that occurred during ’Al’’s government are discussed in detail in the
third part of this thesis. The reason for making such a distinction is that the government of

the first three caliphs is considered different from that of *Alf in Nahj al-balaghah.

The author has tried to refer to those parts of Islamic history which are generally
agreed upon by scholars and not to argue on the basis of any dubious tradition. In fact, his

approach 1s not a normative one and tries to depict a general image of what happened during

the reign of the first caliphs as a basis of discussion for the next chapters.
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- Abu Bakr

M.G.S. Hodgson believes that the first question that arose on Muhammad’s death was
whether any state should survive 1t at all or not. He argues that Islam was originally a
personal relation of men and women to God. Since Muhammad was the preacher of this
religion, his death could be regarded as the end of the safest guidance to God’s will. Allah

had emphasized his unique role and position 1n delivering His message by stating that:

'T swear by the star when it goes down. Your companion (Muhammad) does not err, nor does he

go astray. Nor does he speak out of desire. It is naught but revelation that is revealed. The Lord

of Mighty Power has taught him, The Lord of Strength ; so he attained completion."!

Therefore, for the people who had accepted Islam, there existed two ways to obey God:
finding their own way to follow Him or waiting for God to send other prophets to be

followed. Hodgson justifies the appearance of the claimants of prophethood in this regard.

Besides these people were the Bedouin tribes who felt themselves free of any further
obligation since the Prophet was dead. They refused to send any further zakat to Medina, and
waited only to see what Muslims at Medina and Mecca would do since they feared from the

Quraysh.

There have been some doubts about the real intentions of that group in resisting the
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government of Medina. Some scholars, including orientalists, see in the Ridda wars an Arab

resistance against imposing Islam upon the inhabitants of Arabia. To these scholars, the

Bedouins had embraced Islam simply because of their fear of the military power of Medina.

The weakness of such Muslims became more obvious during the event of Tabiik in
the 9th year of Hijrah. After the Muslim’ victory over the Quraysh, which led to the
conversion to Islam of most of the Arab tribes, and after the declaration of Baraah in the
same year, the Prophet called Muslims to fight against the Romans. The weak response from
these newly converted Muslims to this call, which is mentioned in a verse of the Qurin,’

shows their superficial belief in Islam.

Commenting on this assumption H.I.Hassan believes that not all of these defectors
were apostate. He mentions that most of them remained in the religion of Islam but stopped
paying zakat to Medina because they thought that 1t was a tribute which should be paid only
to the Prophet.” As for the Bedouins, he states that they were not really Muslims by heart
when the Prophet died. He refers to some Quranic verses in which ’the dwellers of the desert’

are condemned as those who commit hypocrisy towards the Prophet. It says:

"The dwellers of the desert say: We believe. Say: You do not believe but say, We submit; and faith

has not yet entered into your hearts; and if you obey Allah and His Apostle, He will not diminish

aught of your deeds; surely Allah is Forgiving, Merciful.”®

Hassan also quotes the verse of the Quran in which the dwellers of the desert are described

as ’very hard in unbelief and hypocrisy, and more disposed not to know the limits of what

Allah has revealed to His Apostle’.’
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It seems that doubts about the intentions of these Arabs and their apostasy were
initially voiced by some people during the caliphate of Abu Bakr. It 1s mentioned that when
the news regarding the apostasy of some tribes in Hadramawt reached Abu Bakr, he decided
to ask ’Al1 to fight them. However, *Umar dissuaded him from doing so for the reason that
’ AlT might refuse.® This might imply that ’Alf did not regard them as apostate. It is also said
that *Umar himself did not consider these people as apostate, and also refused to fight them.’
’ Abduraziq confirms this but he assumes that *Umar changed his mind about them later.’
Some historians such as Ibn Kathir and Nowbakhtt are explicit in rejecting the apostasy of
these defectors.” Ibn Kathir says that some of the tribes only refused to pay zakat to the

caliph Abii Bakr, although they had accepted it as a principle.'®

S.Rokaz states that when the news regarding the death of the Prophet spread in Arabia
the majority of the tribes broke their relationship with Medina since they did not have any
sense of alliance with a political system. They had connected themselves with Muhammad
only for religious reasons. According to Rokaz, when they were asked to pay what they used
to pay during the Prophet’s lifetime they refused to do so and the people of Medina regarded
it as apostasy and abandoning Islam.! A.M.Iqad also believes that some of these rebellions

did not object to zakat. However, they had problems regarding whom it should be paid to."

It seems that the problem of the apostasy of some Muslims during the caliphate of
Abii Bakr and the way of dealing with them has become another source of controversy among
the Shr’ite. Sunni writers try to justify Abu Bakr’s harsh actions against them and introduces

these people as having abandoned Islam. Shr'ite researchers ,on the other hand, try to show
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the doubts of some of the Prophet’s companions about their apostasy, and relate Aba Bakr’s

actions to his efforts to protect his own authority.

The Sht'ite usually support their view by emphasizing Abt Bakr’s stand in support
of Khalid ibn Walid, who fought the apostates as commander of the Medina armyl When he
faced Malik ibn Nuwayrah of the tribe of Bani Tamim, who refused to pay zakat to Medina,
he decided to kill him. To the Shr’ite and some Sunni, Malik remained Muslim until the end
of his life and was not an apostate to be executed. In addition, they raise the possibility that
Khalid’s real motivation was Malik’s wife, whom he raped according to some Muslim jurists.
When the news of this event reached Medina, 'Umar swore to have Khalid stoned for his
crime of raping a married woman. But Abu Bakr pardoned him with the excuse that Khalid

had done an Ijtihad and thought he was doing the right thing."

In contrast to the above-mentioned groups of people, the claimants of apostleship and
the so-called apostates, others had a more ambitious conception of Islam and of the Ummah
community which Muhammad had created. To these people, Islam was not merely a matter
of personal interest. On the opposite, they saw Islam as a unified group in which all Muslims
were bound to each other, and as a reality even after the Pr0phet’§ death. On the basis of this
assumption the pattern of life he had instituted could be continued under the guidance of
those who had been closest to him, the Prophet’s companions. For this group, those who
1solated themselves from the community of Muslims were in fact opponents to Islam itself
and such people were regarded as traitors to the cause of God. They were in the same

position as the idolaters and infidels who were fought by Muhammad and his followers.

Hodgson believes in regard to these people that:
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"that cause was stll to be fought for, and demanded a single chief to whom all would be loyal’.

14

This classification of the groups of people that appeared immediately after the death

of the Prophet explains the political situation of the time.

11

Umar

The second caliph, *Umar, during his Caliphate (634-644 A.D.) laid the foundations
of what was to become the classical Islamic state of the first centuries. He also directed the
full flood of conquest from Medina. During that time the small community of Muslims
developed into a large state formed by various nations under the rule of a strong central

government. In particular, the institution of the Diwan 1s counted as his initiative.

M.Hodgson makes an analogy between the Prophet’s and *Umar’s time. He writes that:

’The central problem in Muhammad’s time had been to replace a system of feuding within a
society, in favour of a common life under a single arbiter. Under *Umar the same problem was

renewed under new circumstances -to bring some common discipline among the rather lawless

occupiers of the conquered territories’. >

Muhammad’s solution to the problem of his time had been a divinely sanctioned moral

standard which was adopted and extended by the people. The problem for *Umar, and for the
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Medinese whom he represented, was to define the nature of the authority at such a centre.
Since he received no revelation from God, he had no independent religious authority.
However, the most important thing was military authority since the Arabs , in spite of the
Prophet’s attempt to establish a community in which individual pious action was completed
by joint action in the cause of God, still paid more attention to the military position of the
It;ader. In this connection, ’Umar chose the title of Amir al-muminin, commander of the
faithful, for himself instead of Khalifah which was used by Abii-Bakr. This position for

"Umar rested on both his personal and religious prestige.

To Hodgson, *Umar’s decision to establish a Diwan was based on the fact that his
position was a person-to-person relationship, as had been Muhammad’s. But ’Umar had to
modify this because of the vast increase in the number of persons in the community.'® The
Diwan was one of his initiatives to avoid the immediate intervention of any given individual

in the operation of the political system. It was a register of all the Muslims of Medina and

Mecca and of the conquering armies.

"The booty from the conquest was to be distnbuted in individual pensions to the men (and
sometimes women) listed in the Diwan , according to their rank therein. Some prominent Muslims

received revenue from particular tracts, but most received their share through the Diwan

system.’!”

It also included the kinsmen of the Prophet, and the old Companions who received a fixed

share from the public treasury though they were not allowed to acquire or possess privately

any land in the conquered territories.
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One of the main causes of change in the Islamic state was the strengthening of tribal
feelings. Donner also believes that in the post conquest period the struggle for dominance

within the elite had become exclusively a question of which branch of Quraysh was to rule.

'This 1ssue was raised already in the first civil war in the form of a struggle between the Bani
Umayya, led by Mu’awiyah ibn bi Sufyan, the Bani" Hashim, led by ’Alf ibn Abi Talib, and other

branches of the Quraysh, led by Talha ibn *Ubaydullah and Zubayr ibn ' Awwam.’'®

Like Donner, Grunebaum believes that the disorders during the caliphate of *Uthman and *Ali

were rooted in a more fundamental problem pertaining to the Islamic government. He says:

’But the contradiction inherent in the message between theocracy and sovereignty, between the

1deal of the ’best’ community and the measures resulting from it, developed tensions which

destroyed its spiritual as well as its political unity.""

The changes that occurred in the Islamic society particularly influenced the Quraysh
who were seeking some privileges through new circumstances. *Umar himself opposed any
attempt by the elite of Quraysh to misuse the newly established administration. Apparently,
until the end of his life, he suffered because of them and he wished for his death.?® In other
words, the united community established by the Prophet and revived by Abii Bakr was
gradually dividing into different groups. This division marked the second part of 'Uthman’s
caliphate. The Quraysh were detaching themselves from the people. They had been kept under
control by the Prophet and the first two caliphs by means of the Qurﬁnic message that all
people in the community are equal. The other reason for unity was that the Muslim state was

severely threatened by its enemies, either internal or external, during the Prophet’s and the
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first two caliphs’ authority. However, towards the end of *Umar’s caliphate those enemies no

longer existed, and the unity among Muslims began to collapse.

For some analysts, the different ways in which Abii Bakr and ’Umar appointed their
successors denote their difference in social attitudes. For these researchers, Abti Bakr named
'Umar since he knew that society was so united that nobody would oppose him. However,
’Umar could not do the same because he believed that social groups were not unanimously
in favour of one person.’! A.al-Wardi states that the attitude of those who thought that
’Umar could have nominated his successor as Abii Bakr had, was very superficial. He

believes that *Umar intended to choose *Alf but was afraid of the Quraysh’s opposition.*

In addition to tribal interests, the unprecedented matter of ethnic feelings was
becoming an important issue. This happened after the rapid expansion of the Islamic territory
into the Byzantine and Persian empires. Facing this problem, "Umar adopted the policy of
Arabization.It is mentioned in several historical sources that when the first groups of non-
Arabs ('Ajam) were captured by the Arabs during the caliphate of *Umar, he ordered the
release of all the Arab slaves because he considered them to hold a higher position than non-
Arab people.” *Umar also commanded his followers not to allow any non-Arabs to enter
Medina.?* The policy of Arabization was implemented in several ways. For instance,
languages other than Arabic were banned, and it became forbidden to dress like the non-

Arabs.” The caliph also emphasized that Arab is the ’substance’ of Islam.” B.Ye’or in his

Dhimmi, meaning the non-Muslim who lives under the dominance of a Muslim rule, believes

that the Arabization of territories conquered by Muslims took place in two stages: firstly ’the

Jihad’, and secondly ’Dhimmah’. During the second stage, two different taxes, jizyah and
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Kharaj, had to be paid by a Dhimmi. Kharaj was the right of conquest first established at
Khaybar, which led to the expropriation of the defeated peoples by the transfer of their lands
to the Islamic community. The Dhimmi, thus dispossessed by the victors, retained the right
to cultivate his land in exchange for the payment of a tax to the Muslim ruler. This tax, called
Kharaj, represented the Islamic community’s right of ownership over the conquered lands of
non-Muslim peoples. In addition to the Kharaj, the Dhimmi had to pay a poll tax, the jizyah
(Qurdn 9:29), which was assessed at three rates in accordance with the economic condition
of each individual male above puberty. To Ye’or, Dhimmah was ’a system of dispossession
and colonization aimed at protecting and safeguarding the domination of the triumphant
Islamic community’.”’ He states that during the first two centuries of their conquest - and
certainly at the outset- the Arabs were themselves a minority. In order to impose their laws,
their language, and their foreign culture on ancient civilizations, they had to proceed with

caution. The Dhimmah prepared the way for Arab colonization in the political, economic,

religious, and cultural sectors.

The above-mentioned policy of imposing certain rules on the conquered lands was
another decision which is attributed to ’Umar. These lands were classified according to the
way they were acquired: by force (Anwatan), or by capitulation (Sulhan). Lands conquered
by force became the property of the state but their use was still left to their former owners
on condition that they paid tribute to the government in Medina. They became tenants of the
Muslims. In the second case, when lands fell into the hands of Muslims through capitulation,
the real ownership of the inhabitants was confirmed in return for tribute. *Umar also founded
an empire on the lands of the Byzantine and Sasanid monarchs and substituted it to the

previous limited tribal society. Gabrielli states that in these initiatives there is a visible distrust
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of ’the abilities of the conquerors as settlers’ shown by making as few innovations as possible

in the agricultural prosperity of the conquered areas. **

As a result of these policies, a flood of wealth came to Medina and was distributed
among Muslims. This revenue was in addition to the spoils acquired by Muslims in the wars
with Iran and the Byzantine Empire. This economic change in addition to other developments

in the Islamic community had a deep impact on the society. For T.Husayn and Goldziher, 1t

was the end of the Prophet-style of Caliphate.”’

I11

’Uthman
With this brief account of the developments in government during *Umar’s reign we
turn to examine the events that led to the murder of ’Uthman. These events which are known
as fitnah, meaning mischief, disorder or scheming, have been of great importance especially

because of their consequences, which created the first civil war in the Islamic state from 657

to 661A.D.

It seems that 'Uthman changed the Islamic method of leadership during the second
half of his caliphate. The aristocratic behaviour of the Quraysh family and their hunger for
tribal privileges were revived once again after their dismissal by the Prophet.”® But this time
the aristocracy harnessed Islamic authority through *Uthman. The main personality of this
. elite, for instance, was Abu Sufyan, previously the enemy of the Prophet and now the advisor

of the caliph. It was narrated that in the first days of *Uthman’s caliphate he said that he
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hoped the leadership would become hereditary among the Umayyads.”! His son Mu’awiyah,

later established the first Islamic monarchy.

Most historians included in their works some examples of the *Uthman’s favouritism
for his kinsmen. For instance Ya’qubi wrote that during his caliphate, ’Uthman bestowed
500,000 Dinar (gold) upon Marwian ibn Hakam, his cousin and son-in-law.”* Marwan and
his brother al-Harith were 'Uthman’s main advisors, and had a great influence on him.
'Uthman made Walid ibn *Ugbah, his mother’s brother, governor of Kufah. He also made Ibn
Ab1 Sarh (Abdullah ibn Sa’d), his foster brother, governor of Egypt and granted him one
fifth of the spoils of Africa.Ibn Abi Sarh’s reputation among Muslims was bad because he had
committed apostasy and returned to Quraysh while he was a Muslim and wrote revelations
down. He was to have been killed but was later forgiven by Prophet Muhammad.” However,
the Egyptians’ protests against him led to his replacement by ’Uthman.** Another
controversial man was al-Walid ibn ’Ugbah, again one of 'Uthman’s relatives with a bad
reputation. This man had been sent to a newly-converted Muslim clan by Prophet Muhammad,
and tried to spoil relations by telling the Muslims that the clan was going to kill him. This

lie encouraged Muslims to take revenge. However, God revealed to the Prophet that :

"0, you who believe if an evil man comes to you with a report examine it closely lest you do ill

to a people in ignorance and be sorry for what you have done... "%

.and then the tension among Muslims was pacified.” *Uthman appointed al-walid ibn *Ugbah

governor of Kiifah, where he led the prayer drunken.”’ Likewise, al-Hakam ibn Abil ’As,
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who was sent into exile by the Prophet because of his insolent words against Islam, was

recalled from exile and given wealth by *Uthman.*

The decisions were very badly received by the community during the caliphate of
’Uthman. Baladhuri wrote that when *Uthman awarded 100,000 dirhams to Sa’d ibn ’As
people became annoyed and despatched ’Ali, Zubayr, Talha, Sa’d and *Abdur Rahman 1bn
'Awf as their representatives to convey their dissatisfaction. *Uthman claimed that Sa’d was
of his lineage. They questioned this by stating that Abu Bakr and 'Umar had lineage and
family as well. Uthman’s response was that those caliphs had hoped to gain Thawab
(spiritual award) by preventing their relatives from gaining wealth while he hoped for the
same result by conveying wealth to his family.”” Financially, these spendings were from the

public treasury (Bayt al-mal) to which all Muslims had a right for themselves.

Again Baladhuri wrote that when Walid ibn *Ugbah was appointed governor of Kiifah,
like the other governors at the time he borrowed some money from the treasurer, *Abdullah
ibn Mas’dd, the Prophet’s companion. When the duration of the loan expired, 1ibn Mas’id
asked him to return the money but Walid refused and wrote a letter to *Uthman instead.
'Uthman ordered the treasurer not to ask Walid again, emphasizing to him that: "you are our
treasurer”. Ibn Mas’tid resigned, responding that: "I thought I was the Muslims’ treasurer not

yours. I am not going to be your treasurer."”

The controversial case of the Fadak land is another issue of double importance since
it initially belonged to Fatimah, the Prophet’s daughter and ’All’s wite. Fadak was a Jewish

land which had been taken from the Jews at the battle of Khaybar. When the verse of Khums
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was revealed, one fifth of war booty was allocated to the Prophet. Muhammad gave Fadak
to Fatimah as his share of the booty at Khaybar. However, after the Prophet’s death, Abii
Bakr brought Fadak into the Public treasury, according to the sentence attributed to the
Prophet that "prophets do not leave anything as inheritance’. Although the land was returned
to Fatimah by ’Umar, *Uthman took it again from her but this time, unlike Abii Bakr, made
it his own property, and since he personally did not need it, he then gave it to Marwan.*

Again, ’Uthman’s action was considered very oppressive by ’Alt’s friends for whom Fadak

became a symbol of ’Ali’s ignored right.

But people’s discontent with ’Uthman did not just revolve around economic
corruption. 'Uthman’s manner in dealing with Islamic rules was another factor which should
be taken into consideration. He was accused of changing the path of religion and abandoning
the ways of the Prophet by his dissidents. For instance, the first dissension in his caliphate
arose when *Uthman did not sentence ’Ubaydullah 1ibn *Umar who had killed three innocent

people and should have been punished.* It is attributed to Al that he warned *Uthman of

3

being involved in ignoring the rules of Islam by this decision.” He was several times

reminded not to abandon the divine instructions, according to the historian al-Isfahani.*

The historian ibn Qutaybah referred to a letter written by some of the Prophet’s
companions to *Uthman about his deviation from the Sunnah of the Prophet and the first two
caliphs. Generally this letter dealt with nine matters as follows: 1-Why did *Uthman grant a
fifth of the booty of Africa to Marwan while all Muslims had a right to it? 2-Why did
"Uthman make seven buildings in Medina for himself? 3-Why did Marwan make several

palaces for himself? 4-Why did ’Uthman give all the posts in government to his cousins and
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relatives while there were more experienced people available? 5-When Walid, the governor
of Kufah, said four Rak’ah for the morning prayer instead of two because he was drunk, why

did not *Uthman implement the Islamic punishment for him? [...]*

It may be assumed that the opposition against *Uthman was partly political because
there were some opponents who enjoyed the same wealth and properties as *Uthman’s
relatives’. The famous historian, al-Mas’di, in describing the economic situation of some of
the Prophet’s companions such as al-Zubayr, Talha, Abdur Rahman ibn ’Awf and Zayd ibn

Thabit, who used to oppose *Uthman’s policies, said that they had become affluent and major

landlords at the time of 'Uthman.*

As a general opinton, 1t can be said that *Uthman’s policies 1n favour of the Umayyads
and the people’s dissatisfaction which such policies gradually led to a gap between the ruler
and the ruled in the Islamic government, and it seems that a change happened in the concept
of Islamic politics. ’Uthman’s advisors, mainly from the Umayyads, tried to persuade him that
all his difficulties originated from his leniency towards his dissidents and , therefore, made
him less tolerant towards the people who saw the problem in another light.*” The general
trend of deviation from the path of Prophet Muhammad in the caliphate of 'Uthman is

mentioned in a sermon of Nahj al-balaghah. It is written that:

’Certainly there was over the people a ruler (before me) who brought about new (un-Islamic)

things and compelled the people to speak out. So they did speak, then rose up and thereafter

changed the whole system.’®

However, the people’s discontent was not totally due to their concern about religion.
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Some of them were the newly converted to Islam who saw in the financial system of
distribution of wealth, initiated by *Umar, a source of inequality and injustice. In this regard

in a sermon of Nahj al-balaghah the change in the attitude of the people towards the end of

'Uthman’s caliphate is implied. It 1s stated that:

'Before me the people used to complain of the oppression of their rulers but now I have to

complain of the wrongful actions of my people ; as though I am led by them and they are the

leaders or that I am the subject and they are the rulers.”

And in another occasion ’All 1s believed to have said that the people had realized that, to him,

all men had equal rights and because of that they turned to selfishness and partiality.”

IV

’AlV’s role during the reign of the first three caliphs

The political role of *Alf during *Uthman’s caliphate, especially towards the end of
it, is still the subject of intense debates. Even contemporary Islamists include in their works
reflections regarding what really happened prior to *Uthman’s murder.”' That is because of
the positions of ’Alf and *Uthman as representatives of two famous clans of Quraysh and their
posts as caliphs. It is noteworthy that the disagreement between ’All and the first two caliphs

had not been as strong as with *Uthman.

To examine ’Alr’s behaviour in challenging the new circumstances of the Islamic

society, we may analyze his endeavours according to his three different positions after the
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death of the Prophet in society: his position during his first two caliphates, during *Uthman’s
caliphate, and during his own government. The third issue, ’Ali’s government, is reflected in

Nahj al-balaghah and will be discussed in the following chapters. But in regard to the first

two periods, it should be noted that ’All remained basically silent at that time.

One of the reasons for ’ AlT’s silence during the first two caliphates was his respect for
the role of the people in the appointment of a leader, as highlighted by Nahj al-baldghah. It
1s also said in the book that ’All knew that his rejection of the caliphate of the first three
caliphs, which he reserved as a right for himself, would damage the strength of the young
I[slamic state. Therefore, while he thought he had been appointed by the Prophet as his
successor, he accepted the authority of those caliphs and even helped them to overcome their
problems. On one occasion, when ’Ali was consulted by ’Umar about his (’Umar’s)
participation in the march towards Syria, ’Alt delivered a sermon which is very meaningful.

In this sermon he dissuaded 'Umar from taking part in the march, stating that:

'If you will yourself proceed towards the enemy and clash with them and fall into some trouble,
there will be no place of refuge for the Muslims other than their remote cities, nor any place they
would return to. Therefore, you should send there an experienced man and send with him people
of good performance who are well-intentioned. If Allah grants you victory, then this 1s what you

want. If it is otherwise, you would serve as a support for the people and a returning place for the

Muslims.’

It can be inferred from historical sources that ’All was not considered a political dissident

during the caliphates of Abll Bakr and *Umar, and that he chose silence during that period.
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For some recent Shr’ite thinkers, this stlence was neither a matter of political quietism nor
a hostile stand against those caliphs but a planned strategy which encouraged Muslims to
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