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Transliteration and notes.

The system of transliterestion adopted here is that re-
commended by the Royal Asiatic Society (JRAS, 1928, part I.)
The hemzah is marked by an ' , and the ‘“ayn is merked by an Y .

Some words now common in the English language, though
incorrectly transliterated, have been left in their usual form;
e.g. Mecca and Medins.

The nominative form of the word "Abd" is adhered
to throughout; e.g. YAli b. Abd Tdlib, and Muldwiyah b.

Abu Sufyan.

The plural of many Arabic words is formed by adding the

letter "s" to the original singular; e.g. Muhajirs, hadiths,
and imams. |

The Qur'anic references are quoted, from the versions
current in Muslim Stastes. These occasionally differ from
the Buropean texts of the same book (Flﬁgel'd edition in
particular). | \

In the gadith the number of the kitab is given Tirst,
followed by the number of the bab. If Krehl's edition is used,
the figure'between brackets should be of help as it identifies
the volume and page in Which the particular Qadfgg may be found.
Thus Bukh. 63:9 (iii:8), means kitab 63, bab 9 of any edition
of Bukhari; iIn Krehl's edition this tradition is found in
volume iii, oage 8.

The notes anpropriate to each chapter are given at its
conclusion. The bibliography contains full reference to the

books consulted.
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In this thesis an attempt is made to examine nolil -
tical Lheory and its practice in .islam. The survey begins
with the hijrah or emigration of the rrophet Muhammad
from iMecca to Medina in 622 A.D., and ends with the close
of the first century of the tAbbasid caliphate in 232,847.

It thus covers the four most important stages in the deve -
lopment of the Mduslim Empire, namely: the politico-religious
rule of the Prophet, the reign of the Orthodox Caliphs, the
Umayyad dynasty, and the golden age of the LAbbésids. wWe
shall, therefore, observe the growth of a state from infancy
to full manhood.

By theory 1s meant the principleévof government enun-~
ciated in the Qur'an, the Hadith or traditions attributed to
the rrophet, and the views of the learned among the Muslims,
By practice we mean the way in which the rulers actually con-
ducted the atfairs of State. There 1s reason to believe that
the difference between thought and action in the political
history of islam is immense. thile in theory religion is
the primary motive of the behaviour of &ll believers in £llah,
the practical application of the noble and lofty ideals em-
bodied in Islam has on the whole been sadly disappointing.

As Arbuthnot says,"the Muhammadan religion may be regarded
as creating in theory the purest democracy in existence...
but in practice thé ways of the world are different." (1)

It is this particular relationship that we shall endeavour



to test and expound in the following pages.

with few exceptions,'politicalvconsiderations derived
from the worst kinds of blind lust for power outweighed the
religious. the fundamentals of belief snd worship changed
but little all through the different periods of fslam, but
the management of government varied greatly in the course of
time and was subject to the influence of men, .he successes
and failures of the #uslim Empire were not adventitious,
rather they were the result of causes amenable to ‘invest-~
igation and account. The Muslims founded an empire because
they followed the path of imperial races., wheﬁ they weak-
ened 1in energy and resolution their empire was lost and they
gave way to more determined andvambitious people,

The method of argumsnt followed here 1s partly Muslim
and partly objective, the first is by no means the anti-
thesis of the second; but since each has a particular field
and approach, the division seems necessary. .eligion is
primarily a matter of conviction and is established on belief;
philosophy on the other hand, is essentially thes outcome of
critical, systematic, and rational thinking. poth aspects
have their contribution to vhe life of Llslam.

6ur task, then, is‘to discover whether, and if so,
under what conditions, the political side of Muslim history
could be attributed to premeditated thought. we shall try

to find out whether the rrophet had established his plans for



the government of his people on rational grounds, or just
followed his intuitive faculties in all matters temporal
and spiritual. © e also wént to decide whether his suc-
®ssors - who could not strictly speaking lay claims to
divine inspiration - had a political aim well thought out
and carefully constructed, or just followed in the steps
of their prophet. Since the Muslim State was a reality
in the history of the world, and continued vigorously for
at least four centuries, it would be necessary to assess
how it functioned, and judgelwhether it kept its structure
intact as a result of conscious efforts to keep it alive,
or whether 1t continued its course through the original
momentum of the first wave of conguests in the name of Allah
and Islam,

To all Muslims the Qur'an and the Hadith are the main
springs of guidance in all matters. ‘these two sources kre
considered as direct and indirect revelatioﬁéof God. This
attitude, though exaggerated, is not wholly unreasonable; for
had it not been for Tslam as a religion none of the other
aspects of civilisation built on that foundation could have
originated. As Prof. Browne says,"it was undoubtedly to
Islam, that simple yet majestlic creed of which no unpre judiced
student can ignore the grandeur, that they owed the splendid
part which thuy were destined to play in the history of
civilisation." (2)

The Muslims believe that the wyur'an is the revealed



word of God to His rrophet Muhammada. Be that as it may, for
the pur.oses of the present work which is not adirectly con-
cernad with religious issucs, we submit that the wur'an is

the oldest extant record of the revelations of the Prophet.
There is reason to suppose that the éhances of forged insert-
ions by interested parties in its text are remote, From
another angle the Qur'én’gives‘an accurate account of the
knowledge and views of iluhammad., It stands to reason that,
since he argued with his opponents in an attempt to convert
them to his side, he must have understood well and mastered
the teachings embodied in the book he was arguing from.

1the opinions expressed in the Qur'an can, therefore; be con-
sidered as the bases of all knowledge possessed by the Prophet.
If at any time there is divergence of views between the ur'an
and the Tradition, the first must invariably be accepted as
the most accurate representation of Muhammadan beliefs,

The value of the Hadith as a source of information
concerning the 1life ana ideas of the Prophet is now open to
serious doubt. Scholarly research has shown tha£ the Trad-
ition has definitely been subjected to fraudulent fabrications
to serve particular factional ends.'v Besides, it should be
borne in mind that, while the wurtan was recorded during'the
lifetime of the rrophet, the collections of wradition were of
a much later date. that lapse of time must have contributed

to uncermining the authenticity of this record. The men who



transmitted the sayings of the rrophet were quite aware’

of the great authority attached to the dicta of iuhammad.
It is probable that, through piety and good intentions,
they justified to themselves the fabrication of some
hadiths. All parties seemingly availed themselves of the
opportunity. The result was that contradictory pronounce-
ments were attributed to Muhammad; and hence the difficulty
of accepting one version and rejecting another. But we
cannot, however, agree with Dr. Khadduri that, "forgery

has reduced its (the Eaditp'é) importance to zero value,

as it is impossible, in spite of the efforts of Muslim and
al-Bukhari to know the genuine from the forged hadith." (3)
The criterion is surely the Qur'an itself. The hadiths
which contradlct the established principles of the pook may
safely be dismissed as fabrications. Similarly traditions
containing brophecy or forecast may also be ignored.

On certain questions, the Jur'an has been clear and
definite. 1this is particularly the case in matters of be-
lief ana worship. The other issues have been decided by
inference and deduction. the iuslims think that Islam 1is
not only a religion but a way of life; and hence there are no
strict divisions between sacred and secular affairs, 1this
viewpoint should th be condsmned as confounding the spirit-
ual with the temporal; rather it should be looked upon as an

asset, for the truth is that man acts as a whole and not in
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parts.  the real difficulty arose from subjecting every
problem to the test of religion as interpreted by the
theologians; in other words, the theologians invested
themselves with the authofity to settle all questions
whether or not these fell within their domain of know-
ledge and concern, The result of this outlook was that
Islam became static instead of being dynamic and progress-
ive. shile other people and institutions advanced and
adaptea themselves to their time and circumstances, Muslimﬂ
organisations were handicapped and shackled. Although that
was not the real essence of Iglam, it was at least its trad-
itional practice.

three ways of approach have been tried in discussing
the subject, namely: (a) the Qur'an snd the Tradition,
(b) the expressed opinions of the lawyers and jurisconsults,
and (c) the analysis of the important pronouncements of fhe
caliphs, and the different ideas held by the various parties,
the following chapters are intended to cover that ground.

vhere are, however, two difficulties, namely: (a) the
adequate translation into fnglish of certain Arabic technical
terms, and (b) the discussion of ﬂuslim political thought
independently of religion.

(a) It seems to us that the translation of some Arabic
words into wnglish demands more than finding equivalents in the
latter language. For examplé, the translation of sharitah and
figh into law and jurisprudence in the sense in which these

words are understood in mnglish is insufficisnt. wven



the definition of Goldziher quoted in chapter iii of this
thesis, is not comprehensive. enough to cover the whole
field so as to convey the real essence of the Muslim
notion of jurisprudence, For figh is not directly con-
cerned with "all aspects of religious, political, and so-
cial 1life," as Goldziher maintains, 1t does not deal with
these as such, but only in so far as they have a bearing on
religion. Figh, therefore, is principally understanding
and erudition of religion. In the course of this work we
shall try to explain the meahing of the important terms which
are relevant to our subject. But we think, nevertheless,
that a fuller examination and expounding of the numerous tech-
nical phrases and terms pertaining to Muslim law, jurispru-
dence and politics can be the subject of an independent work.
(b)  The theoretical study of politics in the western
Sense of the word falls within the scope of philosophy. But
in Islam neither politics as a theoretical undertaking, nor
philosophy as a branch of knowledge has an important place.
The subject matter of politics has been treated by the fagihs
or jurisconsults, while the study of philosophy has on the
whole been discouraged. It should be remembered that think-
ers of renown like Ibn Khaldin and al-Mawardi, were not
sociologists or political philosophers but jurists who treat-
ed society and the State within the framework of religion. (4)

For example, in his prolegomena, lbn Khaldun definitely



condemns philosophy and maintains that it contradicts the
ggggiﬁgg. (5) And although he devotes some of his energy

to political discussions of a philosophical nature he does
not include politics among the mental sciences, and advises
the tulama' or Muslim savants to keep away from its in-
vestigation.(6) The acceptance of religion as the sole
criterion has been prevaleht in Islam from its earliest
stages and has been maintained throughout its history. There
may be justification for accepting the view that the Arabs
were not philosophically inclined, owing to the fact that
most philosophers of distinctidn in Islam were not Arabs in
origin. As Hajji Khalifah bluntly asserts: "the Arabs have
not been prepared by nature for philosophy execept in very
rare cases." (7)

It is also worthy of note that within the whole period
surveyed here we 4o not know of any authors devoted to the
pursuit of political philosophy. The exception that tends
to confirm this impression is that of Ibn Abu '1-Rabit'. He
wrote a book on politics in the early part of the third cen-

tury of the Hijrah, and called it suliik al-mlik fi tadbir

al-mamalik or "The Way of the Ruler in the Government of King-

doms." (8) But even this point is not generally conceded;
for Brockelmann argues that the book is of a later date. (9)
Besides the usual sources of figh and shari‘ah, abun-

dant material on the nature of political thought in Islam may
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be found in historical and literary works. those writers
have reflected ably the current thoughts in their own times,
sut their main service has been the preservation to poster-
ity of the important pronouncements and opinions of the in-
fluential leaders. the value of these records is enhanced
because the writers themselves were seemingly insufficiently
alive to the inhereht political character of those state-
ments. 1he analysis of some important speeches by rulers
has been attempted here.

The conclusions rcached from the present investigation
are mainly these:-

(l) Neither from the Qur'an nor the Tradition can
one establish a definite method for the conduct of the State.
The qur'anic injunctions are general in character, and the
relevant Qadiths are so detalled and exact that they reveal
at once the groups in whose favour those hadiths had been
fabricated.

(2) The opinions of the theologians and juriscon-
sults rcflect their own points of view, 1they should not,
therefore, be looked upon as patterns for the ideal Huslim
State.

(3) A new conception of the relation between religion
and the state is possible and necessary. vhe subjection of
the latter to the former is fallaciously based and unwarranted.

The Gur'anic contention is that the thoughts and actions of
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rulers and ruled should fall within the ethical code of
Islam. As long as men observe the principles of justice
and charity they can safely adopt any system of politics
suitable for the requirements of their time and circum-
stances.,

(4) The Muslim State is not static but dynamic.

It is definitely amenable to modification and change; be-
sides, it has an organic nature derived from, and expressed
in the 1life of the people,

(5) Aristocracy and not democracy seems to be the
nearest possible realisation of the wur'anic State,

In éractice autocracy or despotism of the supreme
ruler prevailed throughout the whole period under examin-
ation. But this despotism varied in character and it thus
became possible fof students of politics to distinguish the
features of government under differenf rulers and dynasties.

(a) The Prophet Muhammad‘governed as an autocrat or
an absolute ruler, 'From the nature of his Apostolic office
he was an interpreter of the divine law, and a law-maker in
his own right.

(b) The Orthodox Caliphs were supreme political
rulers deriving their sanction from the will of the people
who elected them. Those immediate.succeséors of Muhammad
very nearly fulfilled the demands of a just'btate.

(c5 With the Umayyad dynasty a hereditary conception

of government began. ihe supremacy of the Arabs over the
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rest of the Muslims was asserted and exerclsed by the Umay-
yads who conaucted the ostate on political and not on religious
lines.

(d) The ‘Abbasids went to thé other extreme and ruled
as absolute theocrats. ihey declared that their sanction of
government was derived from Allah and not from the people.
rhough generally lax in morals, the tAbb&isids claimed for
themselves a kind of personal divinity totally'alien to the
original precepts of Islam.

e have reason to assume that the conduct of State
can have a place of independencé in the life of Islam, Sue-
cessful political life is principally the duty and respon-
sibility of the community as a whole, This view may be con-
firmed f.om the impartial and non-committal attitude of the
Prophet on the subject of succession and leadership. For
Muhammad must have deliberately left this matter to the de-
cision of the people coﬁcerned. had he interVened, he might
have invested his successors with semi-prophetic authority,
and the government of Islam would have been a theocracy for
all time, |

whe contrast between political theory and practice in
Telam has been striking, and it thus tends to confirm the
negative conclusion stated above. From the general rules
and injunctions of the qur'an the opposing parties tried to

deduce definite conclusions. Confusion =nd contradictions
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were the outcome. So curious and inconsistent were soms of
these ceductions that the murder of chilaren, women, and the
aged, were allegedly justified on wur'anic premisses. (10)

So hostile‘were éome of those parties to one another that
persecutions and merciless murders often took place. The
caliphs themselves were not immune against that weakness of
character; in fact they were the instigators of some of the
most heinous wickedness. The despotism of the rulers was
aided by the readiness of the subjects to surrender with
1little or no resistance, their inherent rights and privileges.
It is futile, therefore, to assert even indirectly that re-
ligion has been the mainspring of such crimes., The truth
seems to be that the motive for woﬁhly power has on the whole
been stronger than plety and éenuine‘religious beliefs, If,
however, the time comes for men to control their passions and
conauct their life according to.the conceptions of the

Muhammadan reiigioh, the Muslim State may yet be realised.
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NOTES

Since the views expressed in this introduction are
expounded in the following pages, only reference to
gquotations will be included in these notes.

(1) F.F.Arbuthnot: Arabic Authors, London, 1890, p.149.

(2) LHP i: 186,

(3) Ma jid Khadcuri: The Law of #ar and Feace in Islam,

London, 1940, p.l3.

(4) cf. H.A.R.Gibb: The Islamic Background of Ibn

Khaldun's Folitical iheory, art. BLSOS, VII,i:23ff.

(5) Khald. P. xxviii:2l9,
(o) Ibid. £10-219.

(7)  Hajj Khalifah: Kashf al-zundn, #d. Fligel, Leipzig,

1855-1858, 1:77.
(8) Tbn Aba fl-Kabi! :Sulik al-malik fI tadbir al-

mamalik, Cairo, 1&8o,1809,. Section iv, p.98 ff, is
sarticularly worthy of note; 1t is devoted to the

divisions and principles of politics.

(9) Cf. Carl Brockelmann: Geschichte der Arabischen

Litteratur, 1:209, and Supplement, 1:572. rrof.

Sherwani supports the view that the book had been

written by commana of al-Mu*tasim. Cf. Studies in

Muslim Political thought and Administration,

Lahore, 194b, p. 45 ff.

(10)  tIgd, i: 46.
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THE INFLUENCE AND CONTRIBUTION OF MUHAMMAD.

o e we AR  w wan  --
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CHAPTER. I.
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In the first half of the seventh century A.D. the
Prophet Muhammad was struggling hard in an attempt at the
conversion of his compatriots to his way of thought. 1In
his preaching of Islam the Prophet maintained that he was
fulfilling the command revealed to him by God. "We
revealed to you an inspired book by Our command. fOu did
not know what the Book was, nor what the faith was....* (1)
"Surely We have revealed to you as we revealed to Noah and
the Prophets after him...." (2)

The object of Muhammad's mission was the same as other
Prophets before him, They were all sent "as givers of good
! news ana as warners, so that the people should not have a plea
against Allah after the coming of the apostles...." (3)

Before the revelation of the Qur'én the Prophet was
supposed to have been in a state of religious lgnorance and
uncertainty. "We explain to you with the best explanatlon
by OQur revealing to you this Qur'an, though before this you
were certainly of the unaware ones." (4) In another verse of
the Gur'an Allah reminded Muhammad that by an act of divine
favour he was shown the right way. "Did He not find you an
orphan and gave you shelter? And recognised your inability to
Jsee and led you aright?" (5)

L The principal dogma of Muslim teaching is the unity of
God, "Allah is one, eternal, omnipotent, and there is none

:like Him." (&) Some Traditions suggest that the Prophet said
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"He who admits that there 1s no God but Alleh, and dies thus
believing will enter paradise." (7) In their confession of
faith all Muslims declare that "there is no God but Allah;
Muhammad 1s nls servant and apostle.” (8)

Against this back-ground the whole of the Prophet's 1life
history must be reviewed. All his thoughts and actions emanated
from this religious conception, During his long carecer he was
called upon to play the parts of legist, moralist, diplomatist,
and head of State. Important as these roles were, they were
only secondary to his main work as preacher of a message of God.

At the beginning of his mission Muhammad concentrated on
the area of Mecca for the propagaﬁion of his bellefs, For
three years he worked in secret within a very narrow circle
of relatives and friends. At one time his party consisted of
five slaves, two women, and &U Bakr. (9) Then followed a
period of ten years in which he publicly taught and practised
his religion in his native town. (10) That city of Mecca is
considered holy by Muslims, and in prayers their faces are
turned towards it. In fact it is to the Ka‘bah, thought to be
the sacred house of God, that they address themselves. (11)

Little notice was taken of the Prophet when he started.
ihe Meccans treated him with kind forebearance as a fine

orator whose utterances did them no apparent harm. The

rich aristocrats who governed the city "regarded him with
good humoured toleration as a harmless oracle monger," says

Nicholson. (12)



Another reason for the non-interference with him at the
beginning was that he belonged to the noble tribe of
Quraish, which was the most powerful in the locality.

By his orations, however, the Prophet was neither
seeking admiration as such; nor was he aiming at the simple
amusement of his kinsmen. An unshak—-able belief was motivating
him to convey his message with zealous passion. But the
ma jority of his fellow citizens turned against him when his
designs came to light. In their opinion, his religious teach-
ing was revolutionary in character, and did not suit their
customary pattern of life.

They argued with him, but he frustrated their arguments
with his superior mastery of logical disputation and rhetéric.
(lo) They told him if it were money or social prominence that
he was seeking, they would gladly satisfy all hiS‘wishes and
ambitious desires; but he answered them firmly: "I do not
come to you looking for money or woﬁhly honour, and I have
no personal desire to reign over you; but allah has sent me
as His apostle,and revealed a Book to me, and ordered me io
| be a giver of good news and warning. I have delivered the
j message of my God. If you accept what I have told you, 1t
1 will be to your own good in this world and the next. If jou

reject my mission I shall be patient, and shall wait for the

7 judgement of Allah between you and me." (14) When he persisted
in his prophetic claims the MNeccans appealed threateningly to

his uncle and patron Abu Talib to exerclse control over him,
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They sald to the embarrassed uncle: "by Allah, we shall not
overlook the insolence of him who insulted our ancestors,
ridiculed our conceptions, and belittled our gods. Either
you will ask him to leave us alone, or we shall fight you and him
till death." (15)

The uncle was in a dilemma, because he did not believe
in the teaching of his nephew and died as & non-Muslim. (16)
Yet he was bound by familial ties to protect Muhammad. Abu
Télib, therefore, approached the Prophet and advised him to
give up his new ideas, But Muhammad was adamant, and gave his
uncle a prompt answer, “Oh Uncle! by Allah T will not forsake
this cause until God shall make it prevail or until I shall
perish therein - not though they should set the sun on my
right hand and the moon on my leftt" (17) And so the struggle
went on until he decided finally to go t; Medina,.

To appreciate fully the extent of the success achieved
- through his emigration to Medina, it would be necessary to
assess the concrete results of the first phase of the prophetic
career in Mecca. There 1s reason to believe that the result
of thirteen years of preaching in Mecca - three of which were
done secretly - was disappointing to Muhammad. Although tne

thought of transferring the centre of his activitles to a new

territory had occurred to him some time before the actual
departure from his native city, the open and persistent
hostility of his fellow citizens, and the persecution inflicted
" upon him and the small number of believers must have hastened

the process., It was apparent to him thé4&t there could be no



compromise, The conflict of ideas and interests had assumed
a very serious nature, and one of the parties was bound to be
annihilated. Leaving miracles aside, it would have been a

certainty that Muhammad and his followers were going to be

wiped out had they remained in Mecca any longer, or had thney
chosen to enter into open armed struggle with the greatly
superior number of their uncompromising antagonists. In
l dealing with the situation, rash courage resulting in certain

E'defeat had to be ruled out of the Prophet's calculations. It

E was not really death itself that frightened him; for in war he
5

jproved that he could face perils courageously and unflinchingly.
LEWhat worried him most was the loss of the cause, for the

:
{establishment of which he dewoted life and energy. (18) Had

gMuhammad been captured and killed by his enemies at that very

?

ieritical stage, Islam might in all probabiliiy have died with him,
| Professor Toynbee, however, considers the Hljrah as a

o efinite exhibition of moral and spiritual weakness on the

f%art of the Prophet. He says: "the truth seems to be that
f%n the invitation to Medina, Muhammad was confronted with a
"%hallenge to which his spirit failed to rise.” (19) This
t"“ﬂ%‘é‘rex’dict 1s based on the Professor's "conjecture on the historic
U%nalogy of Jesus and the Christian Church", and goes to suggest
7”%hat "i{f Muhemmad haed lived in those circumstances and had died
wm Jesus did without offering resistance, then Islam might have
" ‘ecome something different from, and spiritually higher than,

‘hat it has become in fact....Instead of sealing his prophetic



22

message with his blood by becoming Caesar's victim

it was Muhammad's ironic destiny to compromise

and debase his prophetlic message by becoming an Arabian
Caesar himself. (20)

Both on logical and historical grounds we find that
we are diametrically opposed to the views of Professor
Toynbee. In the first place the difference in the careers
of Jesus and Muhammad 1s so striking that it renders the
application of a common.conclusion an expectation out of
place. 'We agree that the ideal expression of resistance
to evil and sin demanded that Jesus should seal hls message
with his blood. Such an action fitted in beautifully with
the doctrines he preached, iHad he chosen any other course,
it would have been to the decided detriment of his lofty
principles. On the other hand, had Muhammad been killed
by his enemles, it would have been in their opinion, and
perhaps even in that of his own followers, avfinal proof of
falsehood. In fact when the Meccans realised their inability
to defeat him by peaceful means, that 1s to say, prove him
wrong by reasonable argument, they serlously considered
murdering him. (21) Had they succeeded in thelr ignominious
scheme, they might have retained thelr paganism. 1In
any case the application of analogies of this kind 1s not
the best way of deciding the truth. For although tne
apostles and messengers of God had one noble aim in common,

their circumstances were not usually identical.
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In the second plgce the assumption that an invitation
was 1ssued to Muhammad fo go to Medina, is basically wrong.
the iruth seems to be that the Prophet had been trying very
hard to persuade the Medinese to accept him in their midst
end give him refuge. After a reasonably long time, the
plans he was perfecting to settle with his followers in fhat
new locality reached maturity. This should be considered
as a diplomatic victory for the Prophet; in other words,
the agreement of the people of Medina to give him shelter
and protection was the successful realisation of one of
his most ambitious plans. He went there with renewed hopes
and brighter prospects. LHe was convinced that the change
was really imperative for the service of Allah, and the
maintenance and expansion of Islam.

The hostility of the Meccans was not due to religious
motives only, though the religious factor should not be

minimised. Subtle and deep rooted political issues were

.also involved in that conflict of ideas. It 1s apparent

that the stress during the Meccan period was lald mainly on
religion, but the political consequences inherent‘in the
acceptance of Isldm could not be hidden from the penetrating
eyes of his antagonists. Obvlously, there is no strong
evidence to show that Muhammad "entertained ulterior political
designs during the Meccan period of his Prophetic mission."(22)
But that did not matter much; because the acceptance of

Islém ipso facto implied the surrender to the absolute




rule and authority of the Prophet in all matters divine
and secular. As was proved later, that happened to be

the case. Not only were the people asked to confess

the omnipotence of Allah - a thing probably not unknown

to them even before the birth of Muheammad - but they

were expected to agree also that Muhammad was the sole
interpreter of the message of God. The Prophet,therefore,
had to be given unquestioned obediencej in other words,
the Muhammadan movement was nothing less than a religio-
political revolution, The Prophet's authority among his
people was unigue in the sense that he was the only person
who could explaln the commands of God; and by that fact
his position had to be second to none, No distinction was
made between divine and secular affairs. To the believers
he was the final reference in all matters. It 1s true of
course that during the Meccan period his sermons were
mainly devotional; he was initiating his adherents into
the new faith, Once that was over, he introduced a strong
measure of discipline in their 1life. The Medina verses with
their stress on obedience to Allah and the Prophet are a
proof of that development in the religion of Islam.

Both the rulers and ruled in Mecca had reason to oppose
the initial efforts of Muhammad. The ruling class considered
that his success would constitute a potent thnreat tb toneir
established position. Every success he achieved meant a

defeat to them coupled with an equal measure of material loss.



The ruled on the other hand, were apathetic and
unimaginative. The ideas preached by Muhammad demanded
higher imagination, and strength of charascter, than they
were hitherto prepared to expend. If by nature people
have a disinclination to change consolidated beliefs,
fhey would certainly offer at least equal resistance to
drastic alterations in the institutions based on those
beliefs, for the latter are symbols and expressions of
the former. That explains the veryslow progress achieved

by the Prophet in his native town.
Mecca was governed by a plutocratic minority. We
avold on purpose the use of the word “aristocracy"” in

this connection because there is no proof to show that the

rulers were the best or most excellent element in the

community. The chiefs of the various clans usually

assumed government, and used to decide in assembly the
important affairs and common problems of the whole
community. (23) Bach clan, seemingly, held an office in
connection with the Kalbah. The most influential office

was probably that of the holder of the keys or that

sacred temple or house. This is borne out by the tradition
that when Muhammad had finally conquered Mecca, and was thus
the undisputed lord of the vanquished city, he took possess-

ion of the keys., After performing devout prostrations he

called ‘Uthman b. Talhah who was the guardian of the temple

up to the fall of the city and confirmed him In office, (24)
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Then he (Muhammad) appointed his uncle al-tAbbas in
charge of the well Zamzam and said to him: "it is no mean.
office this, that I give now unto thee." That tacitly
implied that the post of guardian of the Kalbah was the

~ most coveted one. (2b)

It 1s difficult to decide how just and stable the
government of Mecca was, From the available sources of
information, however, it seems that at times, its bbard
of elders or governors enacted some fine principles of
justice., These became binding when the contracting
parties had taken solemn oath or pledge to respect and
fulfil them. (Z20) Ibn-Hishdm gives an interesting
illustration of the working of that system. (27) Some

heads of clans entered into a compact whereby the contract-

ing partiles took it upon themselves to see to 1t that

justice was done, and violated rights restored to any

bona-fide citizen or temporary resident in Mecca. This

they called Hilf al-Fudul. (28)

Nevertheless, in spite of these creditable instances,
Mecca seems to have been a poorly governed city. There are
ample data in the Qur'an and Tradition to confirm this view.
But we think it an unfalr method - dialectically - to quote
arguments from these sources to discredit a system, tne
destruction of which was their ultimate aim. This is a
common fallacy of thought, yet by no means an infrequent one.

It has been agreed at the outset that Muslim law was binding



only on Muslims, or on others who resorted voluntarily to
its jurisdiction. We cannot, therefore, condemn a people
of a different standpoint just because our teachings are at
variance with thelrs; unless of course, we possess a proof

that our moral ideas represent the summum bonum in ethics.

If one wishes to try a case with strict impartiality, the
instrument of traill should be the particular legal or moral
code binding on the person or institution concerned.
However, we can reasonably infer that, at the dawn of
Islam, Mecca, as well as many other parts of the Arabian
Peninsulas, was in a degemerate political condition., From
Pre-Islamic poetry, with its appraisal of raids, plundering,
internecine tribal feuds, and tne description‘of the very
narrow clan lJoyalties, we are given an uncomplimentary
plcture., But even this evidence is not conclusive. Some
scholars hold that pre-Islamic poetry 1s’not really pre-
Islamic; and that it has been composed after, and not before,
the advent of Islam. (29) The truth 1s, therefore, that
unless we possess same genuinely authoritative pre-Islamic
documents, most of our description of life and conditlons

must remain on the whole speculative.

It is obvious, in fact it is certain that Muhammad
wanted to win to his religion the maximum possible number of
adherents. Therefore, knowing the psycholbgy of his people,
he would preéent to them terms that were most likely to win
their favour. From the terms he presented, and the practices

he allowed to survive temporarily in Islam, and which he
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later attacked and prohibited, we can safely déduce that
the social, economic, moral, and spiritual conditions of
the Jahilite Arabs were not good or high., iake for
instance the picture of a paradise where wine is served
in silver goblets, carried by smart pages, to patrons
dressed in expensive silk garments. (30) Would such

ldeas appeal to any people other than those inclined to
crave for these things? And has there peen in history a
soclety glven to excessive carnal pleasures without being
a decadent and unjust soclety? And since these expensive
luxuries could be had only at the toil of some other
section of the community, that section must of necessdty
have been greatly oppressed and exploited. Frequent
Qur'anic references give support to tpis view., And was
it not due to the polygamous practice of the Arabs that
the Qur'an allowed each man a maximum of four wives;

And to thne virtuous and chaste in this world a happy iife
-was promised in the next? (31) Obviously‘all these
inducements were intended as a compensation for giving up
the excessive indulgence the people wereAaccustomed tb.
But with the consolidation of faith, the evil things
which were deeply rooted in the structure of soclety, and

which tne Prophet tolerated for a time malgré lui, had to

be abrogated. To begin with "he sought to bring his

teaching into harmony with their prejudices, and lead



them gradually to a betterlknowledge." (32)

From the masterly rhetoric the Prophet used in order
to persuade the rich believers to pay 21% of their annual
wealth to ameliorate the condition of their poor breth-ren,
we conclude that the rich Arabs were neither generous nor
unduly charitable. (33) The Qur'an, therefore, fixed the
compulsory alms at the lowest possible acceptable rate.(34)
Benevolence, nevertheless, ranked very high among the desiied
virtues of a Muslim. The praise of cuarity as the foundation
of moral justice has been a feéture both of the Qurfén and
tne ‘lradition., Yet knowing his people, the Prophet did not
leave it to individual judgement to fix the amount of Zakah.
It is to his credit that "Muhammad perhaps, is the only
lawgiver who has defined the precise measure of cunarity."(398)
As a measure of equality the FProphet discouraged the use of
sllk garments for dress. That, incidentally, gives the
impression that silk clothing was customary to a certain class
of that society.

The prohibition of usury also conveys the impression
that the poor were being eibloited badly, Thls suggests that
the masses were in a constant state of financial embarrass-
ment. At that time, the volume of money lending was a sign
of a slump and not as nowadays of a boom., Men resorted to
loans to tide them over severe hardships. Money was
essentially used for perzonal purposes, and not for the

finance of industrial or trade enterprilses, as is the case now,
L
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Apart from thne Qur'én the Tradition mentions that
Mecca was a big, busy, and flourishing city-state. That
information 1s not expressed directly, but is inferred
easily from fragmentary items. Putting these together one
can visualise a concrete whole, The book of trade (Kitab
al-Buyatl) (36) points out that many kinds of consumers!
goods, not necessarily home produced, could be had at Mecca.
Besides the lively condition of commerce, there were many
ordinary and skilled trades in existence. For examples
blacksmiths 17:38, perfumers 17:38, tailors 14:30, weavers
14:31, butchers 12:21, fruiterers 12:20, provision stores
11:18, traders who crossed the seas in the course of
business 8:10, guctioneers 25:59, middlemen 28:68, wine
merchart s 42:105, potters and sculptors 41:104, 43:113. (37)

In the markets of Mecca one could buy the following
among other things: silk garments which were a luxury 17:40,
carpets of fine design and quality 17:40. Gold was legal
tender but was not the only currency avallable 5:13 paper
money was known and used 31:78, and gold and silver were
exchangeable but the rate was not stated 31:77. (38)

It 1s not difficult to understand, therefore, tnat the
work of the Prophet in converting Mecca must have been very
arduous indeed. The task of persuading a city of that size
to give up its accustomed way of life and accept a new set

of ideas, could not have been easy under any cilrcumstances.
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It is quite probable that, at one stage of the initial
struggle the Prophet had concluded that‘his progress was
discouragingly slow, and a change of ground was thﬁs
indicated. This process was hastened by the vehement and
pérsistent molestation to which he and his followers were
subjected. The ordeal was made wofse by the fact that at
that juncture he was ordered (by Allah) not to retaliate.
Taking the small number of converts into account,
one would certalnly justify the Prophet in his decision to
try his fortunes in a new locality. It seems that at the
time of the Hijrah the number of the Muslims was not over
three hundred men and womenj and possibly even less.
Actual figures are not given in early Arabic sources.
Ibn-Hisham, (39) however, mentioned by name the people who
emigrated to Medina following the Prophet's instructions.
These numbered seventy four. It must be borne in mind that
this was a source of very great honour and pride 6nee
Islam had the upper hand. To the Arabs who were very
fond of their glorious deeds a man's name could not have
been missed out by a chronicler 1if that man had really
been an emigrant or muhajir. The number of three hundred
should,therefore, include all Muslims in areas other than
Mecca -including early emigrants to Abyssinia- as well as

all the believers detained in the city 1itself.

It would be interesting to establish what percentage

of the whole Meccan population that figure represented;
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because it would reveal in a concrete form the extent
of the Prophet's achievement in thirteen years. To do
so, some estimate of the population at that time must
be attempted. It should be mentioned here that Muhammad
did not restrict the invitation to the Meccans alone.
During the annual season of heathen pilgrimage he had
opportunities to propagate his faith among members of
other tribes. Besides, he 1s reputed to have sought
refuge in al-Ta'if, and to have urged its inhabitants
to confess Islam, but was not successful. He did like-
wise with the tribes of Kindah, Kalb, Banii Hanifah, and
Banl tAmir with the same disappointing result. (40)

Jurji Zaldan suggested that the number of Quraish
during the reign of the Caliph '‘Uthmén was two hundred
thousand.(41) He quoted Ibn-Khaldtn for that information,
(42) Carlyle said in his essay on "Mahomet" that Mecca
"had at one time a population of 100,000" (43) He did not
- say where he found, or how he computed that figure. One
feels disinclined to entertain it as authentic.

Since no reliable census, or any other trustworthy
record is to hand, perhaps the safest method would be
the examination of army figures during the Prophet's
campaigns. According to Tradition there were nineteen
battles in which he took part; bdbut we think that the
most important, and historically significant ones,‘did

not exceed eight in .number. The strength of the oprosing
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forces was as followsg~

BATTLE MUSLIM TROOPS MECCAN TROOPS
Badr 35 900 ~ 1000
Uhud 700 - 1000 3000
Al-Khandaq 3000 4000 (44)
Khaibar 1600

Mu'tah 3000

Al-Fath 10,000 i

Hungin 12,000

Tabik 100,000  (45)

Without unwarrantable stretch of imagination the following
conclusions may be reached from the above figures:-

1- The maximum estimate of Meccan Muslims prior to
the Hijrah could not have exceeded the 300 mark, possibly
not even 200. Most authorities agree fnat the>Muhajir
warriors at Badr numbered 80-85 men. That constituted the
majority of them. So important was this battle in the
history of Islam, and so great was the honour of those who
fought in it, that some historiaens mentioned by name those
who falled to take part in it. (4o) That battle gave tne
religion and their support to the new policy of expansion
by force of arms, It should be remembered in this connection
that the @ggé; were not bound by the terms of their compact
with the Prophet to wage aggressive war with him, The
striking feature of this famous battle 1s tnat it was fought
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within less than two years from the arrival of Muhammad |
in Medina. Since only Muslims were allowed to join the
ranks of the Prdphet's army, we can see at once the
wisdom of his decision to transfer his activities to a
new locality. (47) There seems reason to suppose that
in one year or so, the city of helpers produced more
followers of the new religion than Mecca did in thirteen
years; a clear justification of the Prophet's action. (48)

2- In the battle of Badr, the Meccans had a thousand
troops in the field. (49) By that number they thought
they could deal a crushing blow to the Muslims. Since in
all their combats against the rising power of the Muslims,
they relied mainly on sheer weight of superior numbers, we
may gather that the Meccan chiefs could not have estimated
the number of thelr adversaries at more than half their
own; and even allowing that Muhammad's army was then
composed ofkeéual fighting units of Muhajirs and Ansar,
this establishes yet another indication that the emigrants
could not have counted more than two hundred and fifty
persons.

3- At Uhud, the Meccans were estimated at théee
thousand men; and atbal—gggndaq the figure was about
four thousand. According to Arab. historians, éhese
warriors represented Mecca, and not its adjoining or

allied tribes. Chroniclers tell us that the total number
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of fighters against Muhammad at al-Khandaq was ten
thousand. Be that as 1t may; our main concern at the
moment is with Mecca., |

If a city in the seventh century A.D. could put
into the field of battle four thousand able bodied men,
what would its total population be? We may venture to
state that it would be at least elght or nine times
that amount. Thls estimate is not based on the modern
conception that, to put a warrior in the field, a states-
man must reserve elght or ten others for his supply,
equipment, and maintenance. Such ideas are out of
place in the case of Arab armies of that age. They used
simple weapons like swords, spears, arrows, shields, and
stone throwers, lthey were hardy by nature, and their food
rations were carried with them to last the whole campaign.
OQur estimate is based on a conception of the social life
of Mecca as pictured by many historical sources.

Polygamy was rampant. The Qur'anic legislation of
four wives was at the time considered a harsh rule,
Taking rich and poor together, it would be very reasonable
to assume that the adult female population would be double
'that of the male., The Arabs were known to be a prolific
race, but owlng to severe climatic conditions and
rigorous circumstances of life, infant mortality must have
been high. That situation was also aggravated by infanti-

cide or wa'‘d, Therefore, an estimate of four non-combatant



children to each warrior may be justified. Aged men and
women, slaves and foreign settlers may count at least
another four thousand. On that estimate, the approximate
total of the Meccan inhabitants about the year 622 A.D.

(the year of the nijrah) may have been in the reglon of
thirty two thousand.

fighting men 4000
women 8000
children 16000
aged etc, 4000
total 32000

Since 1t was considered a miracle that the Muslims with
tneir inferior numbers defeated thelr superior enemies,
(50) some historians might have been inclined to accentuate
the phenomenon by putting the figures of Muslim troops at
the lowest possible level, and that of their enemies at
the highest possible standard. In calculations, this
possibility was not overlooked, and hence the very conser-
vative figures we have‘quoted above, Compared with the
computations of others, this estimate may be considered

as an under-statement., (51) For example, Maulvi Muhammad
hli, in his commentary on the Qurian says in reference to
the Prophet's last visit to Mecca for pilgrimage that the
sacred city contained over one hundred thousand followers
(52).

At once we conclude that on account of numbers alone,
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the mMuslims prior to the nijrah constituted a negiigible

section of the population, and even if the ratio of con-
verts had increased many times, it would still have taken
Muhammad more than the normal span of human life to form
a strong minority in his native city. This gives yet
anoth;}reason for tne wisdom of his emigration to Medina,

Perhaps it may be wise not to lay the stress on the
religious element as the main cause of the Meccan opposit-
ion to the Muhammadan movement; because, it would indeed,
be credulous to attribute great and profound religious
belief to that loose society. The advaniages - purely
wogaly and materisl - were the main reason for the resent-
ment of the Meccans., It had not occurred to them that the
importance and sanctity of their city would be retained
in Islam. Any impartial observer may look upon this as an
act of political compromlise of the first order; for the
retention of some of the ritual connected with the
pilgrimage to Mecca seems very bewildering to many Muslims
because it is very reminiscent of heathen customs. Notice,
for instance, how tUmar b, al-Khattab is reputed to have
sald on kissing the black stone of the Katlbah; "Oh stonei
I kiss you, knowing you to be only a stone., dad I not
seen the Prophet doing so, I would not have done 1t myself."
(63)

To the Meccans the adoption of one God, and the abandon-

ment of the many idols their city possessed would have meant
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a crushing blow to their livelihood, and prosperity.

These idols had a natlonal as well as a local signific-
ance. ‘the various Arab tribes which had their own idols
in their particular localities, used to flock to Mecca

at certaln seasons to make sacrifices to the Meccan ones.
We are not told that the reverse took place. Aiso,
offices of importance in Mecca were mostly connected witn
some kind of service to the chief temple, or to tne
pilgrims themselves. It becomes obvious, therefore, that
the stern oppositlon on the part of the rulers was mainly
due to political and economic reasons, rather than to pure
religious convictions or piety. As Margoliouth points out,
"it is, however, certain that the gods suffer by the
neglect of their dues, and as they have representatives

on eartn, some men suffer thereby also; and since the
favour of gods 1s thought to be necessary for the well-
being of the state, many persons who have no other commer-
cial interest in the matter are anxlious to suppress hefesy
for fear of offending their masters." (54)

This view may be strengthened further by two consider-
ations: the presence in mecca of Joews and Christians who
wers not idol worshippers, and by the comparative ease with
which Islam spread in sedina. If the Meccans were feally
firm believers in idols and idolatry, they would have been
intolerant of other faiths, because religious tolerance

was as yet unknown. There 1s no evidence to suggest that
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the Jews and Christians who had settled in Mecca were

i1l treated on account of their faith, Nor is tuere any
indication that attempts had been made to dissuade them
from their religions. On the contrary, Muslim chroniclers
even state that some Qurashites had adopted dnristianity.
(55) Essad Bey explains ally the main reason for the
religious tolerance of the Meccans. "Every idol", he
says, "meant more visitors, assured greater incomes to
the inhabltants....lhe Meccans tnemselves were fairly
indifferent to all the gods. They were only too happy

to offer everything that might make the market more
successful."” (bo) It is ﬁeedless to say, that the rulers
of that city, in no small measure owed power, and high
prestige among other tribal chiefs, to the presence of
the idols in Mecca. Any threat to those false gods meant
a threat to their livelihood; and hence, the reason for
their vehement opposition to Islam.

Once we understand the purely selfisn and ulterior
motives behind the Meccan untiring resistance to the
Message of Mu@ammad,,we can with perfect ease find the
adequate grounds for the rapid expansion of Islam from
. the ﬁ;@ggg onwards. In Medina no vested interested were
endangered. ©On the contrary, Islam might have strengtn-
ened the position of tnat town against ;ts rival Meccsa.
For if this new falth proclaiming the unity of God would

prevail, fewer people would have reason to go to a
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particular locallty to make sacrifices to its pseudo-gods.
And perhaps, some of the habitual pilgrims of heathen days
might even change their course and set their caravans in

thne direction of Medina to see and hear the Prophet of

the new and revolutionary movement. Let it be borne 1in
mind that Islam was revolutionary only in the sense that

it was an endeavour by an Arab against the established
religious order of his society. Muhammad was not content

to hold the unaccustomed belief within his own heart, Like
all apostles before him, he was proclaiming fearlessly the
me ssage entrusted to him, and was actively trying to convert
to his ordered way as many members of his soclety as he could.
That inevitably led to strong resentment from the leaders
whose interests were threatened.

There 1s reason to believe that Islam as a monothelstic
religion was not totally new. Christianity and Judaism, the
two other monotheistic religions, were already known and
practised_in Arabia., We must, therefoie, concede tnat besides
the idols, the Arabs must have had some idea of a supreme
and all powerful God. Allah was seemingly the word symbolic
of that idea. Muhammad did not coin tne word himself, because
it was in circulation before his birth, #fad it been assoclat-
ed in any way with idol worship, he would in all probability
have cnosen another word fr the One and Eternal God of Islam, (54!

Whereas Judaism and Christianity came from outside, tnat

is to say, did not originate in Arabia, Islam was revealed
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in the pulsing heart of that country, and from tnere,
spread all over., ‘his is‘the source of the personal
element of pride the Arabs had in that religion once it
was establisned. Unfortunately, this feeling of exultat-
ion turned later‘into an unjustifiable monopoly of power.
The result of the initial stage of the struggle for
Islam should not be judged in terms of numbers only,
because tnat would give a misleading view of the case.
The few men and women who had the strength of character to
declare their convictions and support Muhammad publicly
were only the pioneers of the new movemenf. There mﬁst
have been others besides them who found it more convenient
not to commit themselves at that early stage. The truth
seems to be that the Frophet Muhammad had inﬁgted a mental
and spiritual activity of such proportions as astounded his
rivals and set the whole people thinking. Once they saw
tne light of Islam, a distinctive factor entered into their
lives. Some were dazzled, and shut thelr eyes against it
preferring the darknoss of their spiritual night; others
realised that in the progress towards that light, the way
lay open for the emancipation of their souls. And although
the rrophet had thought it prudeht to concede ground for a
short time, he was certain that ne would come back to bring
to a successful conclusion the work he had originally
started, nis emigration to lMedina should not, therefors,
he considered a flight from danger or an admlssion of

defeat., In the circumstances, it was the best tactlcal
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move that a resourceful leader could devise.
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deteriorate by his change from preacher to ruler.'

Cf. Wellhausen: Arab Kingdom and its Fall. +translated

.. . M. . )

into English by G.Weir, Calcutta, 1927, p.4..
Tab. I,i:1230 f.

Toynbee, op.cit. 469,

Cf. High:187, 324 , and H.K.Sherwani:  ‘Distribution of

Governmental functions about the time of Muhammad,

art, IC. Oct. 1936, p. 533 ff.
Muir. L. ». 409

Ibid. 409 .
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It is interesting to observe, that the institution of
gl-Bailah or Pledge, has not been introduced in Arabia
by the Prophet. It was an ancient practice resting on
the word of honour of the contracting parties, and was
usually symbolised by a handshake, and was valid bet-
ween man and woman alike. Qur. 1lx:12, gives the im-

pression that the Prophet was reluctant to accept the

pledge of women-.

Hish: 84 f.
For similar compacts see A.P.Caussin De Perceval:

Bssai sur L'Histoire des Arsbes, Paris 1847, i:330 ff.,

and EI, 1i:307 eart. Hilf.
This is the gist of Dr. Taha Husain's argument in

al-adab al-Jahili.

Qur. xviii:30, xxii:23, x1iii:71l, xliv:64, x1:11iff.,
1vi:18. PFor further Qur'anic description of.life in

paradise see: Jules Le Beaume: Le Koran Analysé,

Paris, 1878, ». 504 ff.

Qur. iv:3. Although the marriage of four was allowed,

it was subject to resirictions, brincipal d%ng these

was doing Jjustice to 2l1ll four. This condition was de-
clared as extremely difficult of attainment. Qur.iv:
129 says: ''you have not in your power to do justice
between wives." It is, therefore, difficult to accept
Dr. Roberts view that Muhammad did not recognise the

evils of polygamy. Is it not contrzdictory that Dr.
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33,

34,

5.
36,

37.

38,

89,

40,
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Roberts should say that "it is very questioneble whether
the prophet could have abolished polygamy entirely had

he wished to do so, " and goes on to state that "What
he could do, he did. If he could not sbolish, he could

and did restrict,"” ? Cf. R.Roberts: The Social Laws

of the Qoran. London, 1925, p.9. IFor the praise and

encouragement of chastity,see‘Qur. ¥xxiv:30 Ff.
Theodore Noldeke : HH :viii:115.

This view contradicts the favourable impression of
generosity conveyed by ancient Arabian ooets.
I'used the ambiguous word *wealth" in preference to
income or revenue because the zakah is paid on
accumulated savings, as well as on annual earnings

or income. Cf. T.P.Hughes, Dictionary of Islam,London,

1896, ».700, and C.Hamilton:The Hedaya or Guide, ed .
Grandy, London, 18350, p.l.
HH. viii:140.

Kitab al-buyu® is book 34 of Bukhari..

Margoliouth also mentions : leather merchants, oil
merchants, arrow and sword makers, and money lenders.
Cf. Marg.M.p.13., aend Darimi's Musnad p. 245.

Dr. Haikal -though without indicating the sourcek of
-his information- gives an interesting aécount of the
busy and prosperous life of Mecca. Cf. Haikel.HM, 96 ff.
Hish: 314 ff., and 339 ff.

Haikal HM: 182 ff., High:281, Athir, 1i:34 7.,

Khald. H. ii,2:10.
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45.
44,
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46,

47,

48.

49,

50.

47

Jurji Zaidan: Tarikh al-tamaddun al-Islami (History

of Islamic Civilisation), Cziro, 1902-5, iv:40.

Zaidén's reference is not in Ibn Khaldun's History

(1:36) as suggested, nor is it in the Mugaddimah.

Carlyle, op.cit. p.61.

These figures repré%nt the Meccan forces only, but the

fotal was bigger than that. Cf. Khald.H. 1i,2:29, and
Haikal H¥:320.

Most Arab historians and chroqiclers mention these
figures with little or no variations.

Tbn Qutaibah: Handbuch der Geschichte, ed. Wusten-

feld, Gottingen, 1850, ».76.

The Ansér were under no obligation to take part in
offensive war. When, however, the Prophet consulted
them, they agreed to share in the struggle against

the Meccens. Cf. Haikal, HM : 253.

This success was not in any way due to the use of
force, because up till then serious armed conflict had
not taken place and most of the Muslims were keen

and zealous believers. Cf. D.S.Margoliouth: Early

Developgent of Mohammedanism, London, 1914, p.4.

&=

Khald. H. ii,2:19.

The Prophet ascribed his success "to the miraculous
assistance of God" who commanded invisible angels to
fight on the Muslims' side. Qur. viii:9 ff., and

Muir, LM :235.
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52.

53.
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55,

56,
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48

For example, al—?é'if, which was definitely smaller than
Mecca is said by IbnkKhaldun (H. 1i,1:338) to have had

a population of 70,000 inhabitants at one time.

Maulvi Muhammad YAli: The Holy Qur'an, Woking,1917,p.1231.

Bukh. 25:50 &60 (i:404 &406). Even in his farewell
pilgrimage the Prophet is reputed to have kissed the
Black-stone. This practice, though reminiscent of
heathen customs was accepted unquestioha%ly after the
Propheﬁ's example. |

Marg. M. 152.

For example Waragah b. Nawfal, Khadijah's cousin, was

a Qurashite Christian. OCf. High¢ 143. Pére H. Lammens
gives a detailed account of Christians and Jews in

Mecca; see: L'Arabie Occidentale avant L'Hégire,

Beyrouth, 1925.

Essad Bey, Mohammed , translated into English by H.L.
Ripperger, London, 1938, p. 47.

Additional note on the knowledge of the name "Allah"
before Islam. _

Muhammad's father was called bAbd Allah. The word ‘Allah”
as Hitti suggests, was held in very high esteem by the
pre-Islamic Meccans, who looked upon Allah as '"the
Creator and supreme provider." Cf. Hitti. HA:101.

The phonetic resemblance between iNJand 0"Miris too
obvious to comment upon. D.B.Mécdonald (BI, i:302)

points out that Mcorresponds to NN zmong the Hebrews
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It is interesting to note that in the seven mulallagat,
or poems hung on the walls of the Ka‘bap, and generally
attributed to pre-Islamic times, the word "Allah'",
occurs twice: Zuhayr, v:27, and Ibn Hillizah, v:75.
Allah is also mentioned in the gagidah of al-A'sha,
v:52, and Ibn al-Abras, vv.18,19,20. The word
"g1-Tlah" occurs in v.85 of Labid's mulallagah. Cf.

Tibrizi: Commentary on the muallacat, ed. C.J.Lyall,

Calcutta, 1894. Cf. ERE, 1:326, and Arther Jeffery,

The Foreign voca bulary of the Qur'an, Baroda,1938,p.66.
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The success of the Prophet in Medina did not come
by accident., It was the natural result of sound bases.
Some of tnese, are well worthy of analysis.

Buhl suggests that the desire of the Aus and
Khazraj to end their tribal feuds and unite under tne
political leadership of a neutral ruler - a foreigner,
in other words - caused them to 1ssue an invitation to
the Prophet to come amdl settle in their midst. "The
Medinese," he says, "did not so much want to attract an
inspired preacher to themselves as to get a political
leader, whp would readjust their political relations,
which had been shattered in the tribal conflicts
culminating in the battle of sBu'ath." (1) This theory
is open to criticism on the following grounds:-

(1) It is alien to Arab traditions which placed
clan or tribal loyalty above all other considerations;
thus the invitation to a total stranger to solve other
people's affairs would appear very awkward. At that
time, of course, the clan represented and constituted
their widest or ultimate soclal and political unity.

It was, in fact, a great credit to Muhammad that he
skilfully convinced the Arabs of the necessity of
substituting a national unity for the narrow tribal
loyalty. This creditable achievement, however, material-

ised if at all, after, and not before, his Hijrah. It
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should be remembered that the Meccans considered his
departure from their city as a betrayai, and a violat-
lon of the established ethics. The poet al-Harith b.
Highém said that the Wuhajirs had sold themselves to
another society (tAshirah) far away, and of a different
origin! And he stated that such behaviour was an
expression of "ingratitude, definite sin, and severing
(of relations), condemned by people of wisdom and
right opinions". (2) The point we seek to establish 1is
thiss the Medinese would have been condem’hed in the
same way hadlthey chosen freely to entrust their
affairs to someone from a society far away and different
in origin; because, of course, the Meccans were just as
alien to the Medinese as the latter were to the Meccans.

(2) There was no parallel or precedent proving that
at any time in their history the Arabs had willingly
invited a member of a different tribe to assume the
reins of government; because that would be a taclt
admission that the inviting party had no talented men
of its own. Even 1f that were the case, it would be a
shameful weakness the truth of which most people would
be reluctant to exhibit,

(5) The pacts of al-tAgabah, clearly stated that
Muhammad and his party were to be givén refuge and
protection. In the negotiations leading to the second

or great compact of al-vAgabah the Frophet's Uncle, .



53

al-‘Abbas, made quite certailn of this condition when

he explained to the Medinese that Muhammad had chosen

to adhere to them. When they agreed, the Prophet asked
them to accord him the protection they gave to their
women and children. (3) This confirms the belief that
Muhammad was more interested in the Medinese than they
were in him., Those negotliators were not plenipotentiar-
les, they were only the representatives of that section
in Medina which had declared itself in favour of Muhammad
and Islam. On the strength of the above consideration
we feel disinclined to accept the validity of Buhl's
conclusion that, by inviting Muhammad to settle in their
midst the Medinese were "seeking in him a saviour from
their social and political difficulties." (4)
Margoliouth denies that there is sufficient evidence

to support the view that the Prophet was glad "to

accept an invitation‘from the inhabitants of Yethrib

to come thither as dictator, to heal their feud and
restore order." (5)

Yet, the emphasis on the politico-religlious motives
still seems to us the right interpretation for the
initiation of the nijrah. Only there is reason to
believe that it was the community of interests that
united both parties., As Buhl argues with good reason,
Muhammad was aware that he lived in a higher intellect-

ual world which was closed to the Meccans. The



conviction of his righteousness became a fixed idea,
and the "consciousness of belng a chosen instrument
of Allsh had gradually become so powerful within him
that he was no longer able to sink back into an
inglorious existence with‘his object unachieved." (6)
Therefore, he sought new ground for a fresh start, and
temporarily gave up the struggle with the Meccans,
consoling himself that “whomsoever Allah guldes,

will be rightly guided, and whomsoever He causes to
err, you shall not find for him anyrfriend to lead
him aright." (7) The Arab inhabitants of Medina, on
the other hand, found that they were systematically
subjected to the subtle intrigue of the Jews., (8)
Following the principle divide et impera the Yathrib-

ite Jews were playing the rival clans of Aus and
Khazraj against euch other to the enhancement and
maintenance of Jewish ascendency. We do not know how
much truth there is in the report that the combined
forces of thie Jews and the Aus had defeated the
Khazraj at Bubatg;.,nor can we be certain that tne
first Muslim converts from Medina were Khazrajites,
"fresh from a severe defeat which they had sustained
from the Aus and Jews: and the native tradition
represents them as having taken up with Muhammad in
order to outwit the latter." (9) From the collection
of poems supposed to have been delivered at the battle

of Badr, we find that both the Meccans and the Medinese



mention the Aus first as the stauncunest supporters of
Muhammad and Islam. (10) Margoliouth himself argues
that "the persons whose conversion decided tne fortunes
of Igslam at xethrib were two chieftains of tne Aus,
Usaid, son of Huraith, and Satd, son of Mutadh," (11)

We aie, tnerefore, led to conclude tnat the inig%ive
must have come from both the Aus and Khazraj. It is
not unlikely that tnese clans had realised that the

Jews were the main instigators of the fratricidal confliect,
and thus agreed to invite Muhammad and his followers to
join tnem and so increase their power and tip the
balance of power In favour of the Arabs against tne

Jews 1in tunat locality. <This view may be corrobbrated by
the report that during the negotiations leading to the
al~-lAgabah convention tne medinese secured the assurance
of help from the Prophet in case of local conflict witn
the Jews. Abu fl-Haitnam b, Al-Tayyihan said to tne
Prophet: "Oh Prophet of Allah! There are covenants
Between us and the vews that we intend to revoke. If

we do so, and if Allah causes you to prevail, would you
leave us alone and go back to your peoplez" (12)
Wnereupon the Prophet smilingly answered: "I will live
and\die with you. xour blood is my blood; your ruin

shall be mine. I am from this moment your friend and
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the enemy of your foes." (13) Thus, "the men of Yethreb
offered him tneir support and an asylum 1n their city,
but they added a condition that disclosed their motives®
(14) It is probable, therefore, that "the adhesion of
Yethreb to the new falth was inspired by policy rather
than religion.a (15) If at that moment one of the Medina
parties were really interested in the safety, or welfare
of the vews, then they would have objected to thne
Prophetis acceptance of that conditlion. Instead, when
they secured his promise of support, they all got up

and shook hands with him thus signifying the verbal
ratification of the contract.

the presence in medina of the Banu 'l-Najjar who
were near relatives of Muhammad was an additional factor
in alding his cause; but this reason should not be
unduly exaggerated; because the Meccans were nearér to
him that the Najjars or any other people; and yet,
when theilr interests colllided blood relationship proved
to be of very little account.

Wwe can see, therefore, that the people of Medina by
thelir acceptance of the Prophet were adding to their
power, This decision was, nevertheless, fraught withn
danger; for it was obvious tunat, glving snelter and
protection to a dissident faction of a neighbouring
city was definitely an unfriendly act towards that city.

They thus left tnemselves open to future unfriendliness



and possible hostilities from mMecca.

However, Muhammad settled comfortably in medina,
and was accorded honour and hospitality by the Ansér;
and it did not take him long to assume supreme power
in the new locality. =ne set to work, and all his
poténtialities as & Prophet-statesman were fully
exhiblted. ifet 1t is not safe to assert that the two
periods formed distinct stages in his career., 1t is
true tnat circumstances were different; but the pepson
nimself did not change accordingly, because tne dominant
motive of his life remained the same to the end.

Many writers, however, have laid undue stress on
his political and administrative work in Medina to the
neglect of the religious. Referring to his life in
Yethrib Essad Bey says, "Here ends the life hisfory
of the Prophet Mohammed, and his career as a statesman
begins." (1l6) Another writer says, "the Hijra marks in
Muhammad's career a no less interesting change; it
started the political evolution of Islam, the Frophet
became tne ruler of the State.” (17) Bosworth Smitn
says: "with the flight to Medina the scene changes.

The Prophet and his creed now take their place for good

or for evil on the theatre of the world." (18) "The

Prophet in spite of himself became by force of circum-

stances, more than a prophet...ne became a temporal ruler." (19)

Zwemer maintains tnat "The flight to Medlna changed not
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only the scene, but the actor and drama, He who at
Mecca was tune preacner and warner, now becomes the
legislator and warrior." (20) Anotner writer goes to
the extent of considering that, "It is with this flight
to Medina that Islam commences. If the men of Medina
had refused to receive him it woudd have been all up
with the new religiong 1t would have remained thne
project of an idle dream." (21) We may also recall here
Toynbee's description of the second stage of Muhammad’s
career as the turn of a prophet into a Caesar. (22)
Buhl's account of the Hijrah is equally interesting.
"fhe insplred religious enthuslast whose ideas mainly
centred around the coming last judgment....with the
migfation to Medlna enters upon a secular stage and at
one stroke shows himself a brilliant political geniusl“
(23) "We can confidently record here,” says Taha Husain,
"that this Hijrah has set the conflict between the
Prophet and Quraish in a new light, and turned 1t into

a political struggle dependent for its solution upon tne
power of the sword; while before it was religious based

on argument only." (24)

The tijrah was, undoubtedly, an event of the

greatest importance in the history of the Arabs and Islam.
This can be grasped from the fact that 1t started the
Muslim era. (<5) Besides, there 1s reason for supposing

that in Medina, Islam began to have an independent identity
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or personallty which it did not possess in mecca. But,
to look upon the %31332 as signifying mainly a politiéal
change 1is ﬁot wholly true, It is clear from the history
of the Meccan period tnat tne rulers of tnat city were
persisting in their antagonism because of their fears of
the political supremacy of the Prophet. He had by his
careful manoeuvring of tine situation established himself
as a political power in wmecca, and its rulers resorted to
force only when his "successful diplomacy tnreatened to
wreck the independence of their city." (26)

We find no feason, touerefore, for tne assumption thnat
the life history of #uhammad can be divided into two
water-tight compartments; the one religious, and the
other political. We are more inclined to believe that
such division leads only to confusion. The Prophet was
guided all his‘life by one single purpose, and he does
not seem to have deviated from it to any marked extent,

Nevertheless, tne striking change of circumstances
is worth while considering., whereas we see him in Mecca
as a peaceful preacner; patiently arguing with tne people in
an attempt to convert them to his religion, ne is in Medina
a leader definitely using a great measure of force in
spreading his thoughts. ‘4o think otherwise 1s to decelve
on%elf. e is reputed to have said, "I have been ordered to
fight the people till they admit that there is no God but

Alleh." (2%) The Qur'an is equally demonstrative of tine
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altered pollcy. Vilthin the pages of the same book one
finds verses like the following:-

"There is no compulsion in religlon." ii.256.

"Surely you cannot guide whom you love, but Allah
guides whom He pleases.....” xxviii : 50,

“"Whomsoever Allah guides, he 1s the rigntly guided
one, and whomsoever e causes to err, you shall not find
for him any friend to lead arignt." =xxviii : 1lv,.

“Say: O unbelievers! I do not worship that which you
worship. Nor do you worship snim whom I worship....iou have
your own religion and I have mine." cix :1 ff,

At tne same time a different attitude 1s expressed
in the following verses:i-

", ...ki11 them wherever you find them and take not
from among them a friend or a helper.® iv : 89,

"Fight those who do not believe in Allah, or in tne
last day, and do not prohibit what Allah and His apostle
have prohibited....." ix : 29.

"Verily the religion with Allah is Islam." 1ii : 18.

"Fighting is enjoined on you, and it 1s ah object
of dislike to you,...." ii:Zle,.

", ...and fight the polytheists all together as they
fignt you all togetner,....." ix: 35,
~ It is revealing to observe that the parts of tne
Qurtan advising tolerance are mostly Meccan, while force-

ful measures are encouraged in the Medlna suras. On tne
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whole tne resort to force constitutes the maln feature

of policy adopted after the nijran. However, tnils can

be explained on reasonable grounds.

We shall leave aside tne tneological argument,
Indicating that the Prophet was strictly following the
orders of God when he adopted a pacifist policy in Mecca,
and an assertive one in siedina. Such methods of approach
are dogmatic, and may be accepted only on belief or trust.
On that assumption, no one should question the messengerts
acfions because, he was “obeying implicltly the orders
issued to him by God." (28) Obviously, this 1s not tne
line of reasoning adhered to in this work. Our efforts
are mainly directed to the discovery of the motives
behind the Prophetis dealing with the various problems
of his life's work., We are guided by tne view th&t he
is a morally responsible agent, quite capable of
accounting for his actions on rational bases.

What, we may ask, were the pointers of his policy in
Medina? A study of his background there, together with an
examination of tune events which took place after the

Hijrah may provide an answer.

1. The rnumber of adherents of Islam in nedina
greatly increased. Muhammad felt his position getting
stronger every day. <vhe rest of the citlzens of that

town who had not yet adopted tne new religion, were not
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openly actively hostile to him., uhat made his task
easler and prompted him to greater efforts, because
it was easier for him to win to his side a neutral

rather than an aggressive population,

2. Muhammad had to convince the Medinese that tne
.emigrants or Muha jirs were not a party of parasitic
refugees coming to compete with the native population
in securing a livelihood. On arriving at Medina some
Muh& jirs proudly declined the genuine offer of hospit-
ality, and asked to be shown the way to tne market-
place., <hey were certain that tuelir business ability
would secure tnem a comfortable living without resort
to the génerosity of their hosts. (29)

3. At the same time Muhammad must have found it
necessary to demonstrate in a concrete form his
adherence to the new city. His ralds on the Meccan
caravans exhibited his change of clan loyalty in an
unmistak’able manner.

4, It was obvious to the Prophet that, if he really
wanted hils cause to'prevail, Mecca must be subdued. It
was undoubtedly the most important centre 1n the whole
of the Arabian Peninsula. Its strateglc geographical
position, and its bearing on the religious and cultural
life of the country made that decision a foregone
conclusion., He had only to prepare himself and wailt

for the chance, or crecate it when the opportune moment
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arrived. pefore everything else, he wanted to show tie
Meccans that the very things that caused their persistent
hostility to him were now in a greater peril., They
opposed him mainly out of selfish motives. <therefore,
it was incumbent upon him to frustrate the aims they
wanted to achleve thrbugn opposition.

These points may justify his change of tactics:
for his tactics rather than his strategy altered to
meet the demands of the new situation. fis original plan
of proclaiming Islam was uniform all his apostolic life.

7o achieve his purpose Muhammad had to insure peace
and unity not only emong the Muhajirs and Angar, but
between all the Muslims and non-Muslims in Medina; in
other words, he had to crzate a new unity among a commun-
ity of people of different religious views. What unity
~was practicable in fnat case but the political one? |
Therefore, Muhammad had to organise tne already existent
body-politic into a State. We do not agree wilth othners
(30) that tne Prophet created a State; for no single
man can create a Staﬁe. This is not intended to belittle
Muhammadfs valuable contribution to the establlishment of
Arab unity. The part he played was indeed very
Impressive.

From the standpoint of political‘tneory,‘however, the
creation of a State implies the transformation of a

collective body of men from a condition of nature, to
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one of maturity. Such a process of development takes
longer than the span of 1life of any man., Besides, it

is an organic growth which cannot be hastened materiélly
by tne active help of one man or a small group of men.
(51)

To glorify the work of the Prophet, some Muslims
maintain that he found Arabia in a condition of nafure,
and changed it during his life-time 1lnto a fully
consolidated, and united nation, The same mis”appre .-

hension 1s also apparent in statements assefting that,
“the histories of Italfy and Germany begin respectively
with Cavour or Bismarck or thereabouts." (52) The
suggestions tnat Hitler created the third Reich, and
Mussolini Fascist I%aly are equally wrong. To re-
organise or reform a state does not mean its creation.
Assumptions of this sort, are condemned by Collingwood
as nonsense, ‘and nonsense many centuries out of date.*
(33)

Referring to “the state of nature in Medina®”, Ilyas
Ahmad says: "socially and morally, thls part of Arabila
was as low in the scale of civilisation as any other
part of that country.” (34) Yet he admits in the
follbwing page that "at the time of the First Pledge

of i-Aqaba.;.....it seemed that there was peace, goodwill,

mutual assistance and preservation becsuse 1t was a
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state of equality.....and liberty of each individual.”
(35) And, it 1s obvious of course, that tue influence

of muhammad on the community of Medina was exercised after
end not before the rledges of al-tAgabah. In point of
fact, however, a people who, in the words of Bunhl, were
seeking in the frophet "a saviour from their social and
political difficulties," (30) could not have been very
backward or low., &ven the assumption that they were .
conscious of their social problems and anxious to solve
them, is in 1itself an indication of a fairly hecalthy stage
of development before the arrival of the Prophet,

Even assuming that smedina was in dire need of a capable
and resourceful leader to settle its affairs that does

not mean that it was in a primitive political state.

Be that as 1t may, the Prophet supplied the demand, and
very ably discharged tne duties of a prophet-statesman.

It is necessary to estimate the extent of Muhammad's
original thought ih the field of politics., Whether or not
he embarked on that course to serve his religious aims, is
irrelevent to the present argument., ihere 1s reason to
hold that his political and military successes, perhaps
more than any other factors, have helped in tune establish-
‘ment and‘consolidation of Islam. &ne seems to have worked
sccording to a well conceived, and clearly defined plan.
nis policy aimed at steady progress. <towards his goal he

advanced with measured but sure steps. His suceess did not
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cause him to hasten. nis experience must have convinced
him that it was better to have a few sincere and faith-
ful adherents, than to have many reluctant or hypocrite
Acal ones, ne always guarded his back against sudden
attack, and made certain that in case of a reverse,

his followers would not forsake him or revolt against
him, Little by little he wldened his circle, and after
every triumph devoted himself to the consolidation of
his gains, before unfolding plans for further action.
in his own mind, he must have had supreme confidence
and faith in the righteousness of his cause, an asset
indispensable to any leader, Let us see how he worked
and fulfilled his plans.

1. uNITY AT HOME,

In spite of his awareness of the mutual distrust
and suspicion between the vewish and non-Jewish Arabs
in Medina, the Prophet tried to unite in peace all tne
members of his new community. (3/) As far as was
practicable he dispensed with the principal loyalty
based on the tribal ér clan unity, and persuaded his
followers to adopt an abstract political boﬁd instead.
Seemingly that was an idea of his own., It followed
naturally from tne unification of the Muhajirs and
Angar unde£ the banner of Islam. The compact with tne
Jews which he had contracted for tnat purpose was a

necessary expedient, that had to be undertaken in tne
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interests of the City-State of Medina. (38) It
ensured peace which was the prerequisite of the
development of his plans.

Although -that compact confirmed tne principle
of religious tolerance in Islam, 'and gave equal
status in civic rights to all citizens, it was not
a compromise between Islam and Judaism or any otner
religion. For while the Qur'ian holds that, "God
will explain - in the next world - tne differences
between religions," it tells the Muslims at the same
time that, in the eyes of God Islam is the religion

par excellence., (39) To tolerate a thing does not

imply its acceptance. 'Particularly in matters of
religious belief, what one considers to be true
implies that all other propositions are filse, (40)

The agreement with the Jews should therefore be
viewed as an inevitable step in the unification of
Yathrib, Muhammad was gquite aware tnat he and his
followers were still but an insignificant minority
tnat could be crushed under a determined attack. He
could not risk having disunited and hostile factions
in his own city. The wisdom of that policy was clecarly
demonstrated after his defeat at tUhud. Had tue
Meccans then pressed thelr success home to Medina,
or had the Jews been obviousiy dissatisfied and

broken out in revolution at his back, thus blocking



0o

his line of retreat, the course of world history mighi indeed
have been different.(41l) On the other hand that political com-
promise with members of a different religion entailed no material
sacrifice Lo the Muslims, because at that time suhammad was the
head of the State, and could hardly be expected to sanction
anything that would jeopardise the interests of nis religion
and its followers. On the contrary, all his efforts were de-
voted to furthering and propagating the cause for which he
lived and worked. It remains to his credit that he was the
initiator of that great unity among the Arabs. 7The idea itself,
was simple, yet unique; simple because 1t was the most natural
and immediate plan to take; unique because it ihtroduced an
abstract thought in place of the hitherto obvious and concrete
one of blood ties. PFurther, it had not been successfully
attempted befoie in Arabia., No longer were the people united
through the accident of descent from a common fathner, Their
unity was now resting on ideals of thought and ties of creed.
So strong and so real was the new bond of Islam that men of

the same tribe fought against their kinsmen in defence of
their concepts, a thing unheard of before in that land.(4%)

The originality of wuhammad's idea was the mOfe%emarkable be-
cause of 1ts unnatural character to the Arab environment.

small and scatteréd communities separated from each other by
seas of sand, tend to pe self-centred, independent, and re-

sentful of any external encroachment on their liberty. Yet
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the rrophet brought home to thneu the idea that there was a
greater link, in many ways more real and more advantageous,
that could hold tne loyalties of groups and individuals.
while any man could still retain his freedom in all ways, aud
develop to the full his character and personality under the
new pattern of thought, the basic unit in tﬁ state was ex-
pressed in terms of groups as well as of individuals. That
was an appreciable advance politically and morally; poli-
tically, because it introduced the principle of allegiance
to tne city and its citizens; and morally because, as Dr.
Temple ably eipresses it, "Moral progiress has largely con-
sisted in the expansion of the area witnin which obligation
and loyalty aie recognised to exist. At firstc théwis loyal-
ty only to the clan, and obligation 1s scarecely recognised
in relation to members of other clans.(43)

Before the introduction of this idea as a general prin-
ciple, the Prophet formed personal brotherhoods valid for
legal purposes between men unrelated by family ties.(44) The
various marriages which he contracted after the Hijra@, may
also be looked upon as positive measures 1in the realisation
of that policy. All along he seems to have aimed at binding
his followers to himself and then to each other by every
possible tie.(45) But it was hardly to be expected that this
abstract idea would meet with instant and unqualified success.

New thoughts need to be digested mentally and appreclated
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fully before they begin to modify one's behaviour. ‘‘he clan
loyalty had previously served the people well, and had for
generations been the pivot of group attachment; therefore,
it was not easy at a moment's notice to uproot it and dis-
pense with 1t. In fact 1t was an innate weakness in the
moral temper of the Arabs that they could not be brought to
realise the equality of all men. a fact so often stressed in
the Qur'an and Muhammad's injunctlons. <this defect proved v
later to be a major cause in the downfall of the Arab Empire.
It is apparent, therefore, that in his attempt to establish
unity at home Muhammad had to contend with the difficulties
arising out of the background of Arabia and the temperament

of the inhabitants.

2. THE EXPANSION.

As soon as the Prophet thought he had founded a solid
and united home front, he turned his attention to subduilng
his persecutors and antagonlsts. This action was not under-
taken for the mere sake of vengeance or retaliation.(46) It
was embarked upon simply because he felt he was in a position
to assert himself, and his cause, with the weapon that had
often been used against him without any justification. ne
felt he was on strong ground, and his resolution was sharpened
because he possessed a body of resolute and dependable men

who admitted his spiritual leadership and were ready to obey
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his every word. Behind him Medina was a hospiltable place
of refuge. vthat city with its inhabitants was a source of
great encouragement to him. No longer was he looked upon as
the desplised head of an illegal band. Even then,his pledged
supporters were not numerous; but, their devotion and moral
discipline compensated for the meagreness of their numbér.
The rest of the non-Muslim inhabitants were bound by conven-
tion to be either sympathetic or benevolently neutral, The
worst of them were not actively hostile to him. He was ready
to fight; 1in other words, he was now prepared for his armed
Jihdd. (47)

We accept as a fact that armed force was at one time
in the history of Islam resorted to as a means of spreading
religion., sany Muslim writers have devoted time and elergy
to the interpretation of that phenomenon. the crux of tneir
argument was that trne Jihad was a defensive and not an off-
ensive measure.(48) Be that as it may, there is no escaping
the Qur'anic text that the sword, in certaln circumstances
1s a legal means of ﬁpholding the Islamic faith.(49) Re-
member however, that the same sacred book 1s quite clear and
definite on the principle of freedom of religion and tole-
rance of other bellefs.

The simplest and perhaps the most logical way out of
this dilemmas would be to seek the interpretation of these
verges with an eye on the political background at tnat par-

/tlcular



72

time. Although from the Muslim point of view the Qur'anic
injunctions are permanent and universal, that is, generally
valid for all tiﬁe and in all circumstances, we notice tnat‘
the verses allowing armed violence invariably have a cha-
racteristic Arablan setting. For example, Qur.ii:190 f, are
retaliatory in nature; "fight (Ar. gatilu) in the way of
Allah those who fight you, and do not start aggression;

surely Allah does not love the aggressors." 191: "and kill
them wherever you find them, and drive them out from whence
they drove you, and sedition is severer than killing; and

do not fight them at the sacred mosque until they fight you

in it..." Qur.ii:2l7, gives the law concerning battles or
fighting during the sacred mpnths. Lt is obvious that the
sacred @nths were a purely Arabian institution. 71he just-
ification of this policy of positive or retaliatory aggression
1s not difficult to defend. <+he Prophet found that as long ‘
as the Arabs, and in particular the seccans, retained their
religious institutions, their pride and independent character
remained intact. 4as long =s Mecca continued to huve independ-~
ence, 1t constituted a potent threat to Islam, and encircled
it in a spiritual siege. +therefore, in order that these fet-
ters might be broken, and in order to insure the future of

his religion, wuhammad had to subdue that proud city, and
humble to the ground 1ts arrogant chiefs. Once that task

was accomplished, and once the Meccans confessed their Islam,
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even by 1lip service, the wﬁle desert would follow suit. 4o
some people physical violence is the most convincing argument.
Whether the defeated foe was sincere in hils confession of faith
or not, did not matter very much; only God knows the secrets
of hearts., oput the possibility always remalned that new ge-
nerations would be born;in islam, and take its teachings for

granted.

3. wHE CONQUEST OF MECCA.

Mecca was conquered peacefully at Ludaibiyyah.(50) The
suslim victory without a shot (of an arrow) was final and
décisive. ihe humiliation of the mother of cities dr umm
al-qura, was so overwhelming and complete, that in the
opinion of the rrophet the physical surrender of the city
and its annexation to the Muslim State were only a matter of
time to be decided by himself. uhe prestige he acquired
through his diplomatic success on that occasion was great.
But the material advantage to the Muslim cause was even
greater. “Cette remarquable victolre diplomatiqﬁe du Pro-
~phéte mit les Quraishites dans un état dtisolement total.* (51)
In conformity with his policy of steady progress, he reallsed
that the time was ripe for extending the message of Islam
by the argument of force. ihe actual entry into Mecca at
the head of his victorioﬁs troops took place some two years

later, but tnat was in th nature of an impressive ceremony
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of a pre-arranged military parade rather than the culmination
of a battle.

The importance attached to Hudaibiyyah is based on the
followling considerations:- . .

() The mere agreement of the chiefs of mMecca to send
delegates to negotiate with Mu@ammad implied his legal re-
cognition as the political head of another city-state. L1t
mvst have been a bitter memory for the seccans to recall that
only six years earller when the Prophet was in theilr midst
they looked upon him as a rebel against society. Not only
that, but tney discovered to their cost in the course of ne-
gotiations, that during his stay in wmedina he had developed
1ﬁto ; statesman of the first order. ‘heir best negotiators
were no matcn for him. with the exception of the last one,
Suhail b. LAmr, the rest returned to their chiefs to report
their failure. undoubtedly suhammad made the most of his
intellectual brilliance on that occasion.

(b) For the first time in the history of Mecca, the
supremacy of its religious position was put at a serious dis-
advantage. <through lack of vision, the seccan delegates ag-
reed that the tribes were now free to join the party of Mu-
hammad, that is to say the Muslim community, if they wished.

" (c) Although muhammad and his adherents were not
allowed to perform the ceremony and ritual of the pllgrimage

in that year, tueir right to do so was legally established
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by the Convention of Hudaibiyyah. .he institution bf the
piigrimage to Mecca as a feature of Islam, and the retention
of vahilite ritual connected witn it weie among the main
factors in reconciling the meccans to islfim, and inducing
other tribes to join in the new and youthful community of be-
lievers.(52) MMecca," says Essad Bey, '"was suddenly to be-
come the centre of the Islamic world. mohammed made meccé
and the Czabe, which drew the hearts of the Bedouins like a
magnet, the spiritual centre of hils anti-meccan faith. zhe
victory of Islam over Arabla could only be certain when Mecca
and Islam should have been fused together, when they should
have become one in the minds of the pedouins, The method
which Mohammed chose gave evidence of a statesman-like vision,
of a diplomatic capability possessed by no one else in the
desert." (53)

(d) The extent of that victory was not hidden from
wuhammad, nor was its importance minimised because he entered
into negotiations with the seccan unbelievers and‘reached a
compromised agreement with them. He knew what he was doing ,
and if actions are to be judged by their results, the outcome
of that treaty proved in a short time that his estimate of
the situation was perfectly sound. pome of his uncompromising
lieutenants open’ly expressed their dissatisfaction with his
conciliatory attitude on tnat occasion. outhers did not quite

grasp the significance of that bloodless triumph. L(Umar in



his characteristic impulsiveness exclaimed to the Prophet.(54)
"Are you not the messenger of Allahv"

"yes, 1 am," answered tne rrophet.

"And are we not the Muslims?"

“certainly § "

"And are they not the unbelievers?"

"Yes, they are.”

"Why then should we bargain with them about our religion%"
"I am the servant and meésenger of Allah, and will never
disobey His commands; and I am certain He will not for-
sake me." concluded the rrophet.

On the way back to wmedina, the wuslim caravan was mov-
ing steadily and peacefully across the desert. The Prophet
in great contentment was reciting a new chapter from the
Qurtan. "Verlily, we have given you a resounding victory.(59)
Even then some people were still unconvinced. *“Is it really
a victory? " said one man to the rrophet.
"By whom in whose hand my soul is , it is a victory." said
%he Propnet.(56)

Commenting on the Hudaibiyyah truce, al-zuhrl says,
‘no greater victory thah that was cver attained in Islan,
In the two years that folﬁ%ed the truce, the number of adhe-
rents equalled the combined total of earlier ones.” Ibn
Higham confirms this statement by asserting that, "the Pro-

phet went to Hudaibiyyah at the head of fourteen hundred men,
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and only two years later on entering mecca. he was followed
by ten thousand Muslims,“ (57)

Maulvi Muhammad %A1l saysg, “The truce at Hudaibiyyah
was surely a real victory for the Muslims, because it opened
the way for the'propagation of Islam among the unbelievers
and by putting a stop to hostilities gave the opponents an
occasion to ponder over the merits of the religion sgainst
which they had hitherto struggled in wain in the field of
battle." (58)

Dr. Haikal says, "Thefe is no doubt that the Convention
of gudaibiyyag was a brilliant conquest, The days proved
that the political wisdom and foresight inherent in it had
the greatest influence on the future of Islam and the Arabs;
subsequent events confirmed the immense profit gained at
Hudaibiyyah; for only two months later, the way was paved
for the invitation issued by Muhammad to the Kings, and heads

of foreign States to join Islam." (59)

4, THE INVITATION TO NON-ARABS.

Muslim historians agree that wubammad sent envoys to
deliver invitations to the reigning emperors and monarchs
of his time asking them to follow Islam, and thus to sur-
render their sovereignty to him. The mission of these en-
voys i1s supposed to have taken place in the year six of the

Hijrah, after the truce of gudaibiyyag. The texts differed
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in content and tone. some were very mild and indicative.of
diplomatic skill and tact in approach., Others were terse,
>peremptory, and intimidatory in expression, as though they
were ultimata of war rather than peaceful communications.(oc0)

The "authenticity of these documents has been questioned.
Dr. Bell suggests that they "are of very doubtful genuineness
and stories regaiding their reception by those to whom they
were addressed are manifest fables." (61) Commenting on the
letter sent to Heraclius Muilr says: "The terms of this and
other despatches are altogether uncertain. ‘he drafts given
by tradition, with the replies, are apocryphal, and tinged
with the idea of universal conquest, as yet existing (if
at all) only in embryo. 7The ordinary copy of the letter to
Heraclius contains a passage from the Kor'an which, as shown
by Weil, was not revealed till the ninth year of the Hijra."(o2)
A Muslim writer -Dr. Hamidullah- maintains that "Le probl¥me
de 1'authenticite est plus delicat...BEn 1l'absence des ori-
- glnaux, li'historien est obligé de s!'en tenir aux ouvrages
classiques qui.en donnent copie.(63) On the whole he takecs a
middle course in assessing the genuineness of the documents.,
In his opinion, some "solvent generalement etre considéres
comme éuthentique,“ others are ﬁsans aucun doute, diinven-
tion postérieure."(64)

There 1s reason to hold that these criticisms are not

without justification. suslim chronicleré and historians,
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imagination, and give scope to their literary faculties.
the inevltable result is that accounts of the same incident
are often differently stated. et the variations are on a
certain theme. Ubviously, it would be credulous to suppose
that, because there are many reports of a certain évent, it
follows that it must have had some origin in reality. In
this particular case, however, the evidence 1in support of
mlissions to the then world rulers is rather convincing.,

The authenticity of the documents delivered on those occa-
sions -assuming there were any- may be open to doubt; bdut,
the actual contact of wmuhammad, through his envoys, with
those dignitaries is probable, It is one thing to suggest
that the letters in the form handed down to us are fictitlous,
and another to conclude that the invitations did not take
place.

The general asgreement on the date -o A.H.,- strongly
supports the argument. It is safe to assume that by the truce
of Hudaibiyyah, the Prophet became convinced that the fate of
Mecca was sealed. ne therefore decided to push forward his
plans of political expansion in the name of religion yet an-
other step. Arab writers give the impression thati in reveal-
ing his thoughts of & universal mission, the rropnet was very
guarded and apologetic to his companions . "One day after

Hudaibiyyah, " says Ibn Hisham, "the Messenger of Allah said
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all people; so do not disagree with me." After explaining
to them what he meant, he selected envoys from them, and en-
trusted them to deliver the invitation to Islém."(o6b) The
names of the envoys were known and hauded down to posterlty.
Further, it is suggested that one of the rulers -the Homan
Governor of Egypt- thqugh tactfully refusing the surrender
of his sovereignty to Muhammad, had nevertheless presented
him with two slave women -in some reports four- one of whom
became his wife and mother of his only son.(06).

We conclude, therefore, that contact between Muhammad

and other ruleis was highly probable.

5. THE LIQUIDATION OF THE JEWS.

The Prophet is reputed to have seld in his last illness
that “two religions cannot exist in the land of the Arabs."(67)
If that is so, then 1t provides a proof of the clear distinct-
ion  between religion and poli%ics, and their possible inde-
pendencé of each other in Islam. For it must have been ob-
vious to Muhammad that Judaism was incompatible with Islam.
Yet in spite or the difference he entered into compact witn
the Jews soon after reaching medina, and assured them of their
tivic 1liberties and religious freedom. Can we assume, tnefe-
fore, that that contract witn the Jews was ﬁo more tnan a

temporary expedient?



Some historians, like Ibn Khaldin and Yatqubi,(68) take
the battle against the Jews for granted, and do not consider
it necessary to detail the reasons for such a deterioration
in"elations between two groups bound together by a solemn
pledge. Others (69) maintain that the persistent hypocrisy
and insincerity of the Jews were constant sources of anxiety
to the rrophet and the Muslims. It is not difficult to see
that their hostility was tolerated until the opportune moment
had arisen for securing a decision by force of arms, Accounts
of the battle of Khaibar suggest that the Jsews were taken

completely by surprise.

6. THE FORMAL SURRENDER OF MECCA.

The signatories at hudaibiyyah pledged thelr parties to
keep the truce for ten years. In reality not more than two
years had elapsed before the truce was broken and rendered in-
valid. ‘The Meccans were accused of violating its terms first.(70)
From general hlstorical observation, it is usually the stronger
who breaks agreements, if he is ruthless enough, and provided
the move is to his advantage. The weaker party as a rule 1is
also commonly indicted for initiating the breach of contract.
pe that as 1t may, had the Muslim party not been in a superilor
position, they would nout nave atﬁépted their march agalinst
Mecca. +the rrophet had made up his mind that the time ‘had

. come to subdue the rebellious city of mecca and end 1its
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of the tiuce was ignored. ‘“he man himse¢lf ' was humiliated

and refused audience of the Prophet. he fute of that city
was already sealed and mediation was indeed of no avail,

On his victorious entry into the capital, Muhammad un-
doubtedly exhibited remarkable self-restraint and magnanimity:
for it certainly needs great moral courage to have one!s own
foe lald low and yet forgivé him. Yo the citizens of Mecca,
who only a few years earllier had been irreconcilable in thelr
hostility to Islam and 1ts preacher, a general smnesty was
given. It was the greatest expression of thanks to God who
granted final victory to Muhammad and his arms. Only a few
men and women were put to death. So biltter was the Prophet
against those revilers, that he ordered their execution, ‘even
though they sought sanctuary under the curtains of the Katbah
1tself’ (71)

Viewed from the moral and political angles, however, no
other course of action could possiﬁly have been of gieater
value to the cause of Islam., Muhammad's splendid behaviour
on that occasion was certainly a vivid demonstration of nis
moral greatness, and a proof of the loftiness of his purpose;
for at‘the moment df his trisumph, painful memories of the
past subsided and the enemies were forgiven. The Meccans as
a result were reconciled to accepting the inevitable. no

. drastic change took place among the administrators of the
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city. He thought it wise to confirm them in their offices
under the banner of his religion. Their loyal services and
co-operation were thus secured. .he whole conduct of that
bloodless campaign reflected great credit on the human under-

standing and diplomatic acumen of the rrophet.

7. THE TRIBAL DELEGATIONS TO THE PROPHET.

masse of many Arab tribes. ‘'his movement actually started
in the year 9 A.H. or slightly earlier.(72) Delegates em-
powered to represgnt their people travelled to Medina and
confessed Islam on behalf of their tribes. 1he Prophet wel-
comed them and accepted their professlion of faith. wmach de-
putation wsas sent‘back with a political agent, sometimes
accopmpanied by a learned Muslim to teach the principles

off religion.

Jhat movement was a voluntary one, and consequently no
bloodshed was entailed. It included representative bodies
from nearly the whole Peninsula, <he political agents of
Muhammad attached to the newly converted localities were not
appointed to superseé the originzl tribal chiefs., <hey
were mainly concerned with the collection of the tithe.
Apparently, they were also keen observers and kept the Prophet
well informed of all that was taking place in their spheres
of duty. some of these agents actually judged and adminis;

/ tered
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the laws of Islam,(73)

The movement of mass conversion had a political as well
as a religious significance. That 1t followed so quickly after
the conquest of Mecca was itself a proof that religion might
not have been the primary factor in the matter. we tend to
believe that after the surrender of kiecca, the chiefs of the
other tribes became so convinced of the power of Muhammad,
that they thought it would be wiser to join him freely ra-
ther than be forced to do so in a short while. Further, it
seemed to them that it was now a case of the arabs fighting
as a unified whole against the non-Arabs. There could be no
great loss of face if all the tribes jolned forces with Mu-
hammad., The battle 6f Tabuk demonstrated to them that the
Muslim army was sufficiently strong to challenge and possibly
defeat the Byzantine forces. +the fact that Mecca surrendered
last, yet was sharing equally in the booty, must have hastened
their decision in favour of Islé&m. In any case those tribes
knew well that they could not stand by themselves for any
length of time, and had they not entered the Muhammadan ranks
peaceably, they would have done so forcibly.

Nevertheless, Dr. Haikalis view that "these tribes fa-
voured unity under the banner of Muhemmad, the banner of Is-
lam, to the Persian tyranny", can hardly be sustained; for
it was not Islém that they were seéking at that stage. It
was the fear of what would befall them 1f tney delayed sur-

) render
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to it that‘decided their action.(74) It is obvious, of
course, that neither the Muslim unity, nor the idea of arab
superiority or hegemony had taken firm root at tnat stage.
Therefore, 1t seems that those tribal chiefs were simply
making a virtue of necessity, and were thus keeping their
authority intact by inlitiating the move themselves. nowever,
the conversion implied no drastic change in the normal l1life
of the converts; for as nitti says, "for a tribe to become
Mmoslem in those days simply meant that its chiefs so became. (7o)
It is certain that a great number of those men did not see
the rrophet personally -there are no records of any visits
made by him to those areas- but they accepted his suzerainty
nevertheless.,

1he Prophet was qulte aware that some of his adherents
had been swept into the tide of Islam without really under-
standing its meaning or aims. +whe essence of religion is
not in the automatic performance of certain rites, nor is it
in the public confession of any specific principles. neligion
ls a positive act of génuine belief. It is a mode of 1life
based on the solid conviction in the existence of a divine
power ruling over, and controlling the whole universe. Wwhat
it amounts to in reality is a spiritual relationship between
manis conscience and the Creator. Outward manifestations
count for very little if one is lacking in the inner light of

faith, muhammad made this point gquite clear., ihe Qur'an
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says: "The dwellers of the desert say: we believe. Say:
you have not attained belief: therefore say we have sub-

mitted; for faith has not yet entered your hearts..." (76)

8. ISLAM: THE RELIGION OF ARABIA,

The closing years of the rrophet's life witnessed the
fulfilment to an appreciable extent of his main ambition;
that is, the establishment of Islém as a religion. Some of
his close companlons grasped firmly his teaching, and modelled
their lire on his lofty principles. They thus became worthy
disciples of his. +the rest attained varied degrees of faith.
un the other hand, many people though admittedly Muslims,
were only so in neme and no more. ihe success of tie sedina
adventure and the setting up of Islam as the main religion
of that city-state, must have encouraged the rrophet to ex-
tend the experiment to cover the widest possible field,

That seems to have been the pointer of his policy. In fact
he demonstrated to all the Arabs that it was profitable for
them morally and materially to hold islam.

His next step was to show them in the same unmistakable
mannecr that it was unprofitable for them to hold any other
faith, Tdhere i1s strong reason to suppose that the Qur'tanic
verses urging the wmuslims to purge all non-muslims refer only
to residents in Arabia,(77) Idol worshippers are to be killed,

and non-Muslim believers in God are to be fought 1ill they pay
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the Jizyah, which is the ‘'tax taken from tue free non-muslim
subjects of the muslim government whereby they ratify the
compact that ensures them protectionf(78) To the self-assert-
ing Arab this is both humiliating and unpalatable, Besides,
in the narratives containing these verses there are other de-
finite indications restricting the application of certain
sanctions to the muslim holy-land. For example:-
(a) The prevention of heathens from performing the pilgrim-
age to mecca.(79)
(b) The reminder that it was they who first started aggress-
ion and molested the rrophet.(80)
(e¢) The promise of compensation to the Méccans in the case
of material loss resulting from the decrease in tue number
of tourists during the season of pilgrimage.(8&l)

It is needless to say that it was only the heathen
Arabs who made pilgrimage to mecca, and it was they or at
least a party of them who opposed and persecuted muhammad,
and it was the deccans who werec liable to lose.in case of
deterioration of tourist trade. Thus we see that the whole
setting was an Arabian one. If this interpretation is found
plausible, then the suggestions of Islamic intolerance are
rendered‘invalid. +he truth seems to be that this alleged
intolerance was only a protective measure, and not an aggress-
lve move against oth.r religions.

Muhammad must have been in earnest about the unification
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and Islamisation of the whole of Arabia. On the authority
of tUmar, the Prophet is supposed to have advised shortly
before his death the expulsion of the Jews from the Arab-

ian Peninsula,.(82)

9. THE SERMON ON MOUNT “ARAFAT,

The last memorable public function held by suhammad
was tne Farewell Pilgrimage. many times before he had visi-
ted the Katbah; but on that last occasion (10 A.H.) the
setting was different. It was the greatest Muslim rally ever
witnessed by the man who preached submission to Allah, the
Lord of heaven and earth. The holy sanctuary, for many years
the centre of heathen pllgrimage, was on that day reserved
for Muslims only.(8%) The Prophet had strong reason to give
praise to the Almighty. at that moment of justiflable pride
and exhilaration, the principal suslim realised that his
mission had been fulfilled and his duty finally discharged. He
preached a sermon to many of the listeners from distant tribes,
his last sermon. nis words as usual, were uttered with the
great passion derived from absolute conviction., The voice
of muhammad was deep and moving. oilence reigned all over,
and the echo of his words was clearly audible in the neigh-
bouring houses.(84) But the strain of the heavy burden that
he had unflinchingly shouldered for long years was alpready

telling on him. 7Jet he was glad to watch the multitudes
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performing the full rites of that ceremony according to the i1s-.
lamic ruies. rrom that day, no other god was worshipped in that
vicinity. 7ihe walls of the Kalbah resounded with words of
praise 1in thanks to allah, At UArafat, so great was the num-
ber of people that the voice of the Propnet could not reach
them all and nebitah b. Umayyah had to relay it. 8b)
"Oh Peoplel " said the pProphet, #listen carefully to
what 1 say, perhaps I may never meet you again in this place."
He then proceeded with his seimon. He advised the believers
to take care of themselves, and their property; to be con-
siderate towards their neighbours, and kind to women. Le
reminded them strongly of the prohibition of usury, and re-
emphasised its untold harm to society. ne stressed the im-
portance of unity, discipline, and obedience to the leader
whoevei he may be. “Oh peoplei 1listen and obey even thnough
an abyssinian slave were in comwand over you, as long as he
rules accoraing to the ook of allah." (8o) "Oh People ! I
am leaving with you that which will never cause you to be led
astray as long as you adhere to its prescriptions.® (87)
"Oh People ! 1listen to, and understand my words. Know that
the Muslims are brothers, and no one has any right to his
brother!s possessions, except that which has been gilven
willingly; therefore, do not bring injustice upon yourselves.*
In the afternoon of that memorable day, a famous Qur'anic

verse (v:3) was revealed. “This day have I perfected for you
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your religion and completed My favour on you, and chosen

Islem for you as a religion;..." On hearing this verse,

the gatnering understood perfectly that the work of that

great man had reached completion. <They then silently dismantled
their tents and dispersed each to his own locality.

Muhammad and his party returned to Medina. wnot long
afterwards, illness overwhelmed his already exhauégd re-
sistance. He died on the 12th Rabit al-awwal, 11 A, H, /

June, 632 A.D. And thus ended a most memorable chapter in
human history. 7o all Muslims, Muhammad was the greatest

of all mortals,
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82. Sa‘d, II,ii:44. '"Near the end of his life the Prophet
advised thet two religions should not remsin simul-
taneously in Arabia." ‘Umar based his policy on that
theory. Cf. haikal, ‘U, ii:204.

83. The previous year Muhammad had prohibited all non-Muslims
from the vicinity of the Ka'bah. Knowing the attach-
ment of the Arabs to the Hbly Sanctuary, this policy
may be regarded as a subtle measure for Islamising the
remainder of the Arsbs. Cf. Khald, H. I1I,2;53,

| Athir , 1i:111, Hish: 919 f.

84. Sa'd, II,i:132.

85, Tab., I,iv:1755, High: 969, Athir, ii:116,

86. .Sa‘d, II1,i:132. This is a strange statement because,
it tacitly implies racial discrimination. It is?nter—
esting to observe that on Judgment Day, the faces of
the happy ones will be white , and the rest black.

Cf. Qur. iii: 106 f.

87. The allusion is to the Qur'an, cf. Tab. I,iv: 1754.

88. Additional note: The‘Muhammadan Embasggwﬁgw§ggg§.

Ibn Iyas, mentions in Tarikh Misr (History of Egypt).

1893-96, 1:20, that: "in the year 6 A.ti. the Prophet
sent Hatib b. Baltah with a letter to al-Mugawqeas,

the governor of Egypt...al-liugawgas gave Hatib a mu-

nificent gift for the Prophet consisting of the follow-
ing: a thousand weights of gold, twenty pieces of fine

BEgyptien cloth, a slave woman called Mériah, and another
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called Sgirin, a eunach called Mabur, a mule called
Daldal, a donkey called YAfir or Yalfur, and some
honey from the province of Benha." Al-Mugawgas,

nevertheless, retained his Christianity.
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PART TWO.

AN ESTIMATE OF THE POLITICAL IDEAS
IN THE QUR'AN AND TRADITION.
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CH. TIII

- .EVIDENCE FROM THE QUR'AN,




ldl

Islam in 1ts final form was declared a universal reli-
gion, Qur.vii:l87, "Say: O People ! surely I am the
apostle of Allah to you all,..*"

Qur.xxxivs28, "We have not sent you but to all the men as

a bearer. of good news and a warner,..."

Qur. xx1:107, "We have not sent you but as a mercy to all
the nations.® In his comment on this verse, maulvi M. vali
says, “whereaé every proghet before him ( i.e. Muhammad) was
sent as g mercy to a particular people he is sent as a mercy
to the whole world." (1)

For the proper life of Islam the Qur'an does not sug-
gest the creation of a particular Staté or any State. The
dominion of religion is one's own conscience. It appears to
us, that there is no ordinance or definite divine command
for the creation of a wmuslim State or empire. <+he Book,
nevertheless, lays down éome general moral rules for the well-
being of all men in any form of society. +1hese, if appiied,
ﬁould ensure the peacé and prosperity of any community, poli-
tical or otherwise. This Qurtanic viewpoint may be summar-

ised as follows:-

1, THE VARIETY OF NATIONS.

God created different tribes and nations and intended
them to retain their identity. ne ordered that they should
establish good relations with one another, and show earnest-

/ness
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in His worship. in the eyes of God the chosen or most honour-
ed people are the most plous . Qur.xlix:lz, "0 you men!
surely We have created you of a male and female, and made
you nations and tribes that you may know each other; surely
the most honourable of you with Allah is the most pious;
surely Allah is knowing, aware.® Commenting on this vefse
., LAlI says, "rhe principle of the brotuerhood of man
laid down here is on the broadest basis... divisions into
nations...should not lead to estrangement from, but to a
better knowledge of each other. ouperiority of one over an-
other in this vast brotherhood does not depend on nationality,
wealth or rank, but on the careful observance of duty -moral
greatness." (2) |

Nations were intended to be different, and should remain
so., mach should lead its own life, follow its own laws and
morae. If God had wanted, he would have integrated all peo-
ples into one. wur.v:5l, "...for every one of you did We
appoiﬁt a law and a way, and if sllah had pleased, ue would
have made you all a single nation,..” Qur.xi:119, "if your
Lord had pleased ue would.certainly ﬁ&e made people a single
nation,..." These differences, however, are manifestations
of Divine Power, and are declared as signs or 'dydt of His
omnipotence. Wwur.xxx:22, “One of His signs is the creation
of the heavens and earth, and the diversity of your tongues and

colours; verily these are signs (i.e. convincing evidence)
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to the learned.* (3)

2. THE PRINCIPLz OF JUSTICE,

Justicé is the main pillar of the State, injustice 1is
the doom of nations. wur.iveb8, ",..and if you judge bet-
ween people you must judge with justice...® This verse does
not refer to legal arbitration only, but also to the method of
State mahagement by men of high competence and moral Integri-
ty. <the whole verse simply statesRﬂe “reciprocal duties of
the governed to the governors and of the governors to the
governed." (4)

Qur.xlii:ls, "I am commanded tggjustice between you."

Qur.v:9, "0 you who believe i be upright for Allah, bearers
of witness with justice, and let not hatred of a people in-
cite you not to act equitably; act equitably, that 1s nearer
to piety, and be careful of allah; surely sallah is aware

of what you do.*

Justice in the Qur'an 1s conceived as a universal law;
hence the strict and impartial application of its principles
irrespective of who 1s dealt witn. osome Muslims interpret
this verse and similar ones, in the light of moder politics,
and suggest that the Qur'an laid down the foundation of a
law of nation.(5) M. %Ali says: "Islam alone can serve as
an international law, requiring equal treatment for all na-

tions.” (©) Be that as it may, it is true that the above
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quotations supplemented by others,give an . encouraging pict-
ure 0f the wur'anic point of view on national and international
justice. On the whole, however, charity, and tolerance are
prominent features of islamic teachings. 1In fact, it seems
highly doubtful whetner any religion does actually incite
active hostility to others. we think that no system of be-
liefs can aspire to call 1tself a religion 1if it does not
sustain équity, tolerance, and freedom of conscience,

There is reason for supposing that the Muslim views
on justice between the various peoples of the world repre -
sennt a definite improvement on the classicd notion of Pblato
and Aristotle asserting that, “where the existence of other
States is specifically referred to, it is assumed that the only
relation w@icﬁ?hey can have to the State 1s one of hostility.
Thus the natural or juristic relation of one Greek State to
another was one of latent enmity, and was recognized as such."(7)
But it should be mentioned that the breadth of the Muslim
notion of justice 1is due mainly to the principie of univers-
ality in that religion. |

whereas the appeal of religion is directed to the human
soul or heart, (8) and to men as dndividuals, the concecrn of
politics ié the State, society, or community. Its basic unit
ls the group and not the individual. Even in the most ad-
vanced democracies power is exercised on behalf of the ma jor-

ity, or the largest single group of citizens, without total
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disregara towards the wishes of the other parties.

Having affirmed that justice was indispensable to the
happiness of the individual and society, the Qur'an asserted
‘,withkequal emphasis and clarity that its opposite, namely
injustice, was injﬁrious to the soul of man, and destiuctive
to the state.

Qur.xxviii:SS; "..verily We do not déstroy the villages
except when their people are unjust."(9) Idem.xxix:31,
"surely We are going to deétroy the people of this town, - for
its people are unjust.* Idem, x1:102, "and such is the
punishment of your Lord when He punishes the towns while
they are unjust; surely His punishment is painful, severe."(10)
3. CONSTRUCTION IS, THE AIM OF LIFE,

God has created the earth and all that is in it. It is,
therefore, the duty of man not to destroy maliciously the
work of the Creator. Those who do, will be punished. Con-
struction and not‘destruction should bes the object of all,
Gur,xxvi:l8s f., "...and do not act corruptly in the earth
as destroyers. and guard against (the punishment of) Him
who created you and earlier nations.® Idem. 11:20b, "and
when he turns back he sets about deliberately to cause mis-
chief in the land and destroy the tilth and the stock and
Allah does not like mischief-making.” Idem, xx1:10b, "My

righteous servants shall inherit the land.* Idem lxxxix:1l .,
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"Those who acted tyrannically in the cities. And increased

mischief in them. Therefore your Lord let down upon them a

portion of the chastisement.%(11)

4, RELIGIONS MAY VARY.
Not only does the Qur'an assert that nations were

intended to be different from one another, but that their
religions»and beliefs may‘also vary. The toleration of other
beliefs is a duty incumbent on every true muslim, Qur.xxiise7 f.
“To every nation We appointed a manner of devotion which they
observe,...Allah will judge between you on the day of resur-
rection respecting that in which you differ." "This verse
gives us another proof of the principle of tolerance and equal
religious freedom to all inculcated by Islam,® (12) Com-~
menting on this view, Prof. Sherwanil says, “It was therefdre
somethiﬁg novel and startling in the history of political
principles that the Qur'an should take variety of religious
beliefs in a State‘almost for granted, and building from

these premises, lays down for all time the magnificent ideal

that there is to be no compulsion in religion.," (13)

o. THE RULE OF LAW,
Law is the instrument for protecting society. iwhen
the authority or governing body in the State 1is Muslim, then

Muslim laws must operate. ‘he Muslim law 1s a divine law,
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since 1t 1s assumed to have been reﬁealed in the wur'an, it
is looked upon as the intervention of God through direct re-
velation in the gove;nment of society. The parts of the Book
dealing with law have been developed by muslim savants and
jurisconsults or the tulama' and fugahai, into a wide and
independent science called Sharital, that is technica.ly,
"the canon law of Islam," or the "totality of Allah's com-
mandments."(14) In other words, the sharitah which must

be followed by every believer, is the "system of rules com-
prising every part of a Muslim's 1life from the humblest de-
tails up to the principles of his moral and social existence.*

A Muslim may also look for guldance to the science of
Figh, which is the name given to jurisprudence in Islam,
and which in +“its wider sense covers all aspects of reli-
gious, political, and civil 1life.+ (1b)

It is not our immediate concern here to follow tne
development of these twin subjects. we need only consider
theilr bearing on the political 1life in the state. It should
be held in mind that they both owe their origin to the quf'§n.
their growth and development, however, were aided by the

I'radition, and intelligent interpretation of jurisconsults
inkhe course of time. If indeed there 1s an institution in
the Muslim Stute which is truly organic, then law 1is that

institution par excellence; for it grew and advanced with

the very life or the community. we cannot say that 1t was
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formed by custom or popular feeling, or that it was the re-
flection of a human will acting in.the field of legislation;
but we can assert, nevertheless, that the breadth of concept-
ion and infinite wisdom of the Divine Legislator in laying
down the general rules as a gulde and leaving the working of
the details to the people themselves, has allowed a wide scope
for the ingenuity of the lawyers. -ihey were thus able to deal
with the varied problems of life with confidence and equa-
nimity.

1he Muslim law 1s binding on all those who profess
Islam., At the same time followers of other religions are
not required to adhere to it, because they have the right to
practise their own laws. Surah v. portrays this principle in
an unmistakable fashion. +whe three major religions in their
juridical aspects contain guidance from God. All revealed
books should be respected. wo the Muslims of course, the
Qur'an is the last word in perfection and wisdom. If non-
Muslims appeal to.it for judgement they must be treated with
all impartiality and equity.(leo) During the reign of tUmar,
a Jew brought a case against tAll b. AbT T@lib, and when
\Umar came to judge between them he said to tAli, "Oh Abu
'l-Hasan go and stand beside your opponent.’ LAl did not
 mind that imparﬁial attitude from the judge, but protested
that the use of the honorific title abu 'l-Hasan on that oc-

casion did not show the strict neutrality expected from a
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Muslim Arbiter.(17)

Yet the Qur'an has.shown surprise at the non-Muslims
who went to the Prophet for arbitration. "And how de they
make you a judge and they have the Torah wherein is Allah's
judgment?“(lB) Similarly, the right of the Christians to
follow the lead of the Lord Jesus Christ is equally affirmed.
"...We gave him the Gospel, in which there was guidance and
light... and the followers of the Gospel should judge by what
Allah has revealed in it; and those who do not dudge by what
has been revealed by Allah, are indeed transgressors." (ig)

The bases of Muslim law are righteousness or truth, i.e.
hagg, equity or gist, and justice or iadl. Equality of all
before the law is the indespensable condition. ©The subjects
of the Stute may differ in religion, but justice is a uni-
versal concept that must apply to all without favour or dis-
crimination. "Judge between them with equity; surelj Allah
likes the equitable.® (20)

Obedlence to ﬁhOSe in authority is incumbent upon the
Muslim even though he happens to live underlthe jurisdiction
of non-muslims. This is both interesting and revealing of
the tenacity of the Sharitah., "Obey Allan and the Prophet
and those in authority over you.“(21) It 1s quite possible
that those in authority over a Muslim may be adherents of a
different religion., In that éase, however, compliance with

the law should be restricted to secular matters only.(22)
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G 1THE SANCTIONS OF LAw,

These are treated in the Qur'an under two headings:
(a) punitive or retaiatofy measures, and (b) divine
sanctions. ‘“he first are concrete and direct, consisting of
punishment administered by the authority exercising power on
behalt of society. +1he domain of this branch of law is limit-
ed to external acts only, that.is, to proven cases of violat-
ion manifested in physical deeds. The object of the eartihly
punishment is obviously the proteciion of the community
against individual aggression, and the insurance of discip-
lined promotion and steady weltare. "There is life for you
in (the law of) retaliation, 0 men of intelligence, that
you may guard yourselves." (£9) In the normsal course, there-
fore, an action directly or indirectly harmful to the community
is punishable by law, It does not matter whetncr the aggrieved
1s an individual, a private person or body, or even if no
apparent harm has been inflicted upon anyone. ror example:
theft, non—paymenf or tiches or poor tax, and the neglect of
prayefs are all malpractices. The justification of punish-‘
ment for the neglect of prayers which is a personal duty to
God, is thut the accepted rules have been infringed.

The second, by far the more important, 1is the divine
sanction. ‘his category itself is composed of two sub-
divisions: positive and negaéive. On the understanding of

this part of belief rests the whole moral basis of obedience
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to the law. One obeys the law not only because its violation
would -1f detected and proven- Dbe punishable by society,
but because of the convictlon that, in breaking the command-
ments of God one 1s disobeying his Creator. This religious
notion can be a deterrent to sinners. Even if one succeeded
in escaping the punishment of society, he could not avoid the
chastisement of God. On the positive side, the hope of di-
vine blessing in the next world encourages man to do what is
right and just. Besides the hope in the expectation of re-
ward, fear plays an important role. 4allah knows the heartc of
man and all the secrets of the mind. Nothing can be hidden
from Him. %Therefore, praise or condemnation will be accorded
not only for the acts but for the motives as weli; This
realisation of the power of God should help man to be sincere
in his intentions.

It is evident that, although the sanctions of the yur'an
are both secular and divine, there ié a greater stress on the
latter. "Juridicél order and religion, law and morals, are
the two aspects of that same will, from which the muslim com-
munity derives its existence and direction; every legal
question is in itself a case of conscience, and jurisprudence
points to theology as its ultimate base.” (24) Even if a Mus-
lim sometimes fails to understand why certain things have to
be observed and others avoided, he is enjoined to follow the

rules of law. In doing so he is content that in the obedience



to God he is promoting his own interests in both worlds. For
man acts in the belief that he has been created in tnis world
for a constructive purpose, and his duty is to realise this
object as best he can by following the right path. Whosoever
violates the law "not only infringes the legal order , but
commits a sin, because there is no right in which God has
not a share." (5)

Religion in Islam has a point of view on everything
that affects the life of a Muslim as an individual, or as a
social being, or in any other capacity he happens to assume.
ihese opinions are expressed in the Sbarikqg. Political and
legal considerations =re of lesser importance compared with
the religious evaluation. This difference shoud be grasped
firmly because it constitutes the guide to the real understanding
of a Muslim's mind. Whether the subject discussed comes un-
der tibacdt, that is “the regulations relating to worship and
ritual duties* or mulamalat, meaning "the regulations of a
Juridical and political nature," (26) the §§arihan has the
final word; hence the stumbling block in the way of in-
dependent thought on matters demanding rational and impart-
lal judgment. and although the Figh -broadly speaking a
synonym for Qharihahr is applied to the independent ex-~
ercise of intelligence, the decision of legal points by one's
own juagment in the absence or ignorance of tradition bearing

on the case in guestion,(<7) Muslim tninkers all through the
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ages could not free themselves from their conscious or un-
conscious mental fetters for whié¢h religion has wrongly been
blamed. The fault was entirely their own and not religionts;
for instead of utilising their faith in a positive manner they
applied it negatively. 7They looked backwards to find reasons
for halting the advance of soclety. They were so absorbed
in glorifying their history and all who contributed to its
making, that they overlooked the truth that in tackling new
situations something more than simple imitation of ancient
practices was needed, ‘rondering past traditions is not a
bad thing in itself; actually it can often be to the be-
nefit of one to study the ways of previous generations, not
with a view to copylng their models blindly, but to 1learn
their lessons and thus become better equipped for facing the
future. '"Yhe weakness of some Muslims, bowever; was the
habitual escape from handling pressing issues with the ne-
cessary vigour. Whenever a problem conironted them they
sought its solutién at the hands of men who long ceased to
exist, they thus labelled themselves thinkers and wanted
others to do the thinking for them. It 1s here, and not in
religion that responsibility for Muslim immobility must be
pinned.

the assumption that religion has a point of view on
every suhject should be regarded as an incentive to thought

and initiative rather than the reverse. Islamic influence
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on splence and the arts, is in our view likened to the power
of the wise guardian who always directs his ward to what is
good, and who interferes only to safeguard the interests of
the minor under his care. #hdat this authority amounts to is
that it acts as a constant reminder to men, so that their
aim may always be high., what is a blessing: for if peop%e
in their dealings with one another were motivatcd by the love
of God, or even by nis fear -though that is a lower form of
relatlonsnip~ many of the petty rivalries and jealousies
that disturb and disrupt the structure of society would in-
deed be averted. Islam is not more secular than any other
religion. It may even be more spiritual in conception because
it exercises a definite supervision over all human interests,
and does not allow the establishment of strict lines of de-
marcation between the divine and the secular gpheres. An
intelligent iuslim readily understands that his religion sup-
plies all that is needed for a full and successrul_life. ne
knows too, that in secular matters his faith provides general
guidance but not speciric rules, thus making certain that an
element of moral nobility and spiritual grace always tempers
his deliberations and actions.

At once, it becomes clear that the position of politics
In the wur'an is not different from that of any other social
Subject. Politics, like economics, ethics, or law, 1is dealt

with only in general teriis., As long as man bears in mind
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the rights of God, he is free to plan his social 1life in any
way conducive to the well-being of all. this we believe, is -
freedom within wise and temperate limits; freedom guaranteed

not only by the rule‘of law, but by the will of God.

7. INTERNATIONAL ASPECTS OF THi. QUK'AN.

In peace as in war the wur'an set for the believers
some general rules or conduct for dealing with non-Muslims
whether or not they came under the jurisdiction of a Muslim
government., These rules of conduct have been magnified by
some modefn writers,-especially by Indian scholars, into a
code of international law. ihis is open to criticism be-
cause the technical bases upon which international law is
founded, are absent from the Qurtan. It does not follow, how-
ever, that muslim history is devoid of splendid examples of
just and efficient ;nter-state dealings. Nevertheless,it
ls not Muslim history in general that we are examining at the
moment; we are here strictly concerned with studying a spe-
cial aspect of the Qur'an, namely the international. bput in
its development, however, the Muslim State was subject to
otuer influences besides the Book.

the important interhational features of the Qurtmm deal
with the waging of war, defensively and offensively, the
treatment of prisoners of.war and other captives, and their

4

ransom, the tax or Jizyah wupon nationals who surrender to
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Islam, vut who nevertaless prefer to hold auother faith,
and the conditions or’peace on the cessation of hostili-
ties.(28) It is a credit to the Qur'an that 1t execrcised
moral pressure with réligious aanctions on all its adherents
to wage war and sevtle peace in as humane a manner as possi-
ble. It is interestingxo observe that modern European
international law was af the beginningran attempt to tackle
the problem of war between nations, and up till now all
international organisations devote the maximum of their
efforts to the maintenance of peace and prevention of war.
The Italian Jurist Gentilis (1551-1608 A.D.), and the Dutch
lawyer Grotius (1582—1645 A.D.) attalned fame through fheir
theses on aspects of war. "“The most important work of Gen-
tilis," says Prof. Brierly, "was the 'De Jure Belli!' pub=
lished in 1597." Grotius, "on the whole rightly regarded
as the founder of international law," wrote 'De Jure belli
ac pacis! which was his best work. (29)

In applying the term international law to the Qur'énic‘
featufes mentioned above certain technicél difficulties
arise. ‘hese may be summarised as follows:-

‘(a%‘ International law is so considered, because 1t
aims at separating its rules from religion and ethics and
meking them a branch of jurisprudence without however vio--
latingvthe accepted precepts of religion and morals. <his

obviously cznnot take pléce in Islam because as long as it
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remains an effective factor in the 1life of its people all
branches of knowledge must take congnizance of its authori-
ty.

(b) Laws and conventions of an international character
are usually concluded between sovereigﬁ powers on a basis of
equality. A law is called international when bilateral or
multilateral agreement has been reached voluntarily between
equal St§tes; this means in other words that “the rights of
one stste, whatever they may be, are as much entitled to the
protection of law as the rights of any other.“(30) The wis-
dom of this assumption as a starting point in.international
law becomes fully appreciated when one realises that in fact
States are unequal in most respects; for example, in ter-
ritory, population, military and economic powers etc. Apply-
ing this test to the laws of the Qur'an it becomes evident
that the use of the word international 1s out of place. The
Divine Law of the wur'an, and in fact all divine laws, are
unilateral. whesé 1aws‘emanate from one omnipotent God who
has no equal. ‘the injunctions of the Book are only a pat-
tern to be followed by Muslims; but they héve no binding
force on others who refute their authority.

(c) International law is binding on all- signatories,
and sanctions are taken against any transgressor. Such a
situation is inadmissible in Islam. Any move against a

Musglim State by a foreign power is looked upon as aggression
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or ittida', and has to be met with equal violence; ", .who-
ever acts aggressively against you, act aggressively against
him acgording to the injury he has inflictéd on you.%"(&1)
"Muslim International Law," says Dr. Hamidullah "depends
wholly and solely upon the will of the Muslim Law of the land.
Even the'obligations imposed by bilateral or multilateral
(international) treaties have the same basis,; and unless
they are Eatified and executed by the contractinnguslim
party, they are not binding, and their non-observance does
not create any liability against the MuslimAState." (32) A |
critic may justly interpret this attitude as meéning that,

a Muslim State‘may observe intefnational agreements only in
so far as fhey serve 1ts purposes.

.(d) International law is actually a limitation on the
sovereignty of the individual States participating in it.
Since, however, Allah is the Sovereign of the Muslim State,
it follows that there can be no conceivable authority to
over-ride or even.limit His Law,

These considerations lead us to the conclusion that the
verses of the qur'an dealing with non-Muslims are no more
than the express enactments of rules of conduct under certain
conditions. There is no jgstification, therefore, for sug-
gesting that Uiy is when we turn to internapional affairs,
the laws of war, diplomacy and alliances that the thorough-

ness of the Qur'an comes home to us."(33) The truth seems
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to be that the Qur'an is not a manual of international
affairs, but a sacred book of religion. It is quite true

that the message embodied therein 1s morally high and very
inspiring, and that barriers of nationaiity, birth, caste,

and colour etc. have been discarded in favour of unity of
faith. At the same time, while allowing a place on earth

for believers in other religions, the wur'an allotted the

~ highest po%ition to the Muslims: JI1n other words, the faith-
ful legally formed the éliEE of of humanity leaving the rest
of the world in an inferior position. "You are the best of
the nations raised for (the benefit of ) mankind: .you enjoin
what is right and forbid the wrong and believe in Allah,.."(54)
In his commentary M. 'All says, "Not only are the Muslims the
chosen people of God, who are now called upon to be the stand-
ard bearers of truth in the world, but they are a4t the same
time declared to be the best of the people that had ever been
chosen for the purpose.“(55)

From the religious point of view the superiority of the
believers in Allah is understandable, otherwise there would
have been no driving motive for upholding a certain falth.

The practical result, however, is that legally and political-
ly a superior-inferior relationship exists between the Muslims

and the rest of mankind , and the world is thus split into

two groups. whenever a relationship or this nature exists
between different people, the chances of equal rights toge-

s/ ther
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with lasting peace diminish greatly. As Prof. Carr says:

"no political community can be establisned among individuals
divided by conspicuous, significant and irremediable inequal-
ities."(36) Hence the insistence of iﬁternational lawyers on
an a priorl equality between all states and communities, so
‘that the weakness or inferiority of one nation or other may
not be an excuse for disregarding its rights; hence also,
the emphas%s that.international relationships should be the
primary concern of jurlsprudence.

The Qur'an with 1ts stress on the brotherhood of the
Faithful has created a universal institution unrestricted in
scope. And although the only relation that exists between
the Muslim community and the rest of mankind is one of hos-
tility, active or suspended, the fact that any person can
by the simple process of confession of faith alter hié status
from enmity to brotherhood, acts as a check against excessive
hostility. «whe difference is one of principle only. wnever-
theless, disagreeménts on religious questions can assume very
serious proportions, and it may be safe to suggest that they
often lead to the worst kinds of persecution. Admittedly,
the Qur'anic assumption of the common descent of all men
from adam and Eve, is another indication that humanity is
after all but one family. ‘therefore, antagonisms between its
various branches should not be driven too far.

On ‘the other hand the Book does not suggest the formation
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and striving to co-operate in other fields. xven within a
single family religion should be the main guide. #“0 you who
believel do not take your fathers and your brothers for
guardians 1if they prefer unbellef to belief; and whoever,
of you be friendly with them, these it is that are the un-
just. ' (37) If this is the case with relatives and kinsmen
it follows, a fortiori that it is also so with all non-mMuslims. (38
It is thus seen that external relations based solely on po-
litical considerations are not touched upon, though it can-
not be denied tnat the wur'én occasionally makes a reference
to people as political units.(39) But as a rule it is add-
ressed to, and binding upon the Muslims each in his own in-
dividual capacity, and whenever social groups are dealt with,
the reference is always made in religious and not pdlitical
tefms; a thing hardly accepted or practised in the inter-
national field.

ihe conclusion cannot be escaped that,"the more épe—
cific definitions of modern International Law show the im-
mense differences between the nature of modern International
Law and Muslim International Law." (40) Strictly speaking,
"there is no Muslim International Law in the sense of the
distinction between modern municipal (national) law and
International Law based on sources and maintained by dif-

ferent sancfions."(4l) It would be more consistent witn the
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popularly described as “Muslim International Law" in a pro-
salc though perhaps more accurate manner by calling it Mus-

lim Inter-religious Code,

8. 1THE QUR'ANIC THEOCRACY.

"Judge between them by what Allah has revealed,... and
you must judge by what aAllah has revealed.“(42) This 1is the
principle of legal arbitration. as well as gbvernment accord-
ing to the divine law. Those who do not judge or rule saccord-
ingly are described as transgressbrs (Qur.v:47,50), unbelievers
(Qur.v:4o), and unjust (idem v:48).

Revealed religions aim at the establishment of the rule
of God, through divine laws ana agents. "“The system of state
~organization and government in which God is reéognized as the
ruler in whose name suthority is exercised by His choscn
agents, the Priests or the Prophets* is called tneocracy. (43)
The word in this technical capacity seems to have been used
for the first time by the Jewish historian Josephus (37-1u0
A,D.) to describe the vewish government as devised under
divine direction by Mgses.(44) Hirsch maintains with reason
that “the dominance of the iLaw is as clearly recognized 1in
lslam as it ever was in post-exilic gudaism." He asseits,:
however, witnhout strong evidence that "in fact Islam is even

today a theocracy." (4b)



Theoretically, the muslim theocracy is unot unlike its
mosaic clnterpart, because all its social political.and
legal aspects of life derive theilr binding force from reli-
gious injunctions and commandments., But whereas many 01d
Testament prophets fearlessly declared their views and af-
firmed their arguments by appealing to the authority of God:
"thus saith the Lord", in Islém only one person namely Mu-
hammad, could command unequivocal personal influence through
the power delegated to him by Allah, He was the only man
mentioned by name and office who had the right to legislate,
He had been elected for his post by Allah, and was therefore
responsible only to nim., The Book was revealed to him, &nd
helped him to settle his ma jor problems whenever he was in
doubt or difficulty. ‘The familiar Qur'anic phrase: "they
ask you...say:" (46) was primarily intended for Muhammad.

With the death of the Prophet the revelations ceased,
and although the Book remained as a source and guide, no per-

son wuatsoever had any right or authority to speak ex cathedra ,

The Qur'an was there for all to read and interpret.(47)

No successor of the Apostle, no Caliph or Muslim ruler could,
resting on his personal authority, effect any drastic change
in the established rules of religion. Those who attempted

to do so were not entitled to legal obedience. As Dr. San-
houry mentions, “le Calife n'a aucun pouvoir 1égislatif dans

le domaine politigue, ni aucun pouvoir spirituel dans le



domaine religieux. ‘out empidtement sur ces deux pouvoirs
serait un acte excessif et, par conséquent, nul,* (48) It
may be said therefore, that theocracy as a form of govern-
ment in Islam began with the announcemént of the Muhammadan
Prophethood and ended with his death. |
Since there is no divinity in Islam, and since the
rulers, even those in the highest positions, namely the
Caliphs, Hold office and power by the will of the citizens
who elect them, and since their tenure of appointment is
condltioned by their adherence to the Muslim precepts, and
since the words of God can be expounded by any Muslim ac-
cording to his understanding,(49) and since the faithful
are enjoined to decide their own affairs by debate and
discussion, (Qur.x1ii:38) it reasonably follows that the
nature of government after Muhammad should be different in
character and administrative procedure from that during his
lifetime. ihat fact was properly grasped by the immediate
followers of the Prophet. Abu Bakr, who was elected in the
traditional Arsbian fashion, al-baitah, said immediately
on his appointment, "obey(me as long as I obey Allah and
His Apostle, and if I disoby Allah and His Prophet, you
shall not be bound to comply with my commands."(50) Such
limitation on the power of the ruler could never have been
made by the rrophet, because he himself was a legislator,

both in his own right as the absolute ruler of his State,
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and by virtue of his position as the agent of divine re-
velation.

But this, unfortunately, is ﬁhe theoretical interpretation
of'’ the wur'anic message. In actual practice many caliphs
claimed power by simple inheritance and divine right, and
acted as though they had been invested with supernatural
authority. +the bailah was accordingly reduced to a formal
ceremony of allegiance and submission to the one appointed
by God to rule over all men. In support of those autocrats,
some jurists had to propagate views contrary to the spifit
and letter of the religion. put seemingly, those propagand-
ists were motivated by fear more than by real conviction.

It is strange to detect this servile tendency even among
ascetics and mystics of renown. lbn al-tArabi, (1lléo -
1240 A;D.) maintained that “the qualities of the imams
were the qualities of God. Their obedience was a cate-
gorical imperative. fheir power was the legal power of
Allah; therefore, those who obeyed them would be saved and
those who disobeyed them would be condemned to damnation,"(bl)
In course of time tpgether with the degeneration of ortho-
doxy ,in islam, and the assimilation of foreign ideas, the
veneration of the rulers nearly culminated in their dei-
fication. woome Ottoman Sultans were addressed as though
they were miniature gods. '"King of Kings...Shadow of the

Provider, writer of justice on the pages of time,...opener
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of the gates of benevolence unto mankind, giver of all kinds
of bounty in the west and the east... Majesty high as heaven,
having its dwelling in the sky, moon of the heaven of might-
iness,... engineer of the ways of equity,..." (52)

How far the religion was to blame for this unfortunate
regression we cannot say, but it can be asserted with con-
viction that the Qur'édn was not the source from which those
blasphemous ideas were derived. If it were a theocracy they
were trying to establish, then surely it was not one after
the Islamic fashion. ‘1he real theocracy of Islam is in our
opinion the realisation in the tawhid, or unity of Allan,
of a definite Muslim society. sSince the principle of EEﬂEiﬁ
constitutes the main dogma of Islem, it would not be unuat-
ural for'the community of believers to establish its social
organisation on that pattern of thought. IKor if one believes
implicitly that there is but one God, then the conclusion
cannot be escaped that all men are inherently equal, and
their differencés only transitory entailing no permanent
rights or privileges, vhat, if any, is the main Islamic
guide to human relastionships and soclal organisations. ihe
essence of tawhid is as Iqbéi puts it, 'equality, solidarity,
and freedom," and it is in this sense alone that the State
in Islam is a theocracy, not in the sense thai. it is headed
by a representative of God on earth wno can always screen his

despotic will benind his supposed infallibility. (53)



9. NEGATIVE COwCLUSION.

From the above survey we conclude.that the qur'an has
touched upon politics only In the most gencral terms. fhere
is no valid reason, therefore, to see in the Book much more
than that. sSome scholars even assert that the Qurtan "con-
tains no theory of government nor any definition of the re-
lation between civil and religious law aud administration.¥(54)
This is a hegative conclusion, and should be recognised as
such. But it does not necessarily follow that the Qur'dn is
against, or even unsympathetic to social and political pro-
gress., Since the declared object of this religion 1s tue
promotion of a happy and constructive life in thils world,
leading to bliss in the next, and'since the object of poli-
tical thinkers and reformers is in the main similar to that
of the theologians, at least as far as temporal affairs are
concerned, and since man is essentially looked upon as an
agent possessed of a free will and imbued with sufficient
intelligence to be held responsible for his deeds, it reason-
ably follows that in Islam there should not be room for con-
flict or antipathy between religion and politics or church
and State. Quite the contrary, co-operation should exist
between them, because both State and Church are expressions
of the will of God.

The truth seems to be that the absence of any specific

method of political thought in the Qur'tan should be regarded
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with relief and satisfaction, as it leaves the field open
for the ability of the people themselves to plaﬁ their so-
cial life and political institutions as they consider most
sultable to the prev%&ing circumstances. Since, however,
conditions are liable to change from one age to another,
for that is the law of nature, the .urtanic standpoint

may be considered as a spur and not an ibhibitor to initia-
tive. "“Humén intelligence has now had sufficient experience
of the dynamic character of the world to acknowledge the
utter impossibility of a wooden constitutional frame, and
divine intelligence, of course, could ﬁot But take account
of the fact.“(55) The limits of God mentioned in the ook,
are only an insurance against excessive worldliness in mén's
deliberations.(56) Had the wur'én recommended a particular
theory of State, it would have sentenced the Muslim community
to a permanent and perhaps immoblle system. But that was
neither the object nor the intention of the wur'an, which
‘was first and foremost religious in content.

If this is the case, are we at liberty to make precise
theories as to the nature of its political norms? Can we
in other words, borrow an alien system, or evolve one of
our?g%d declare emphatically that it represents the true
spirit of the Book? The logical answer should be a ne-
gative one. let, many attempts had been made to see 1n the

Qur'an something which was not in it, and read into its purely



moral precepts most of the political developments of later
times.

Some Muslims firmly believe that their revealed book
has dealt fully with every conceivable subject. This con-
viction is derived from the famous verse: "... Werhave not
neglected anything in the Book..."(87) It is needless to
say that the interpretation in this case is too literal:
besides, wheh the sentence is referred to its proper con-
text a more restricted sense in unavbidable.(58) Be that as
it may, it is quite possible that sufficient fragmentary in-
formation may be gathered from the moral approbations and
prohibitions of the Book to act as a guide to the examinat-
ion of any form of political theory. On this assumption
it may be affirmed that some doctrines are inadmissible in
Islam because they are diametrically opposed to its accepted
Standards, and their adoption by the State would be a vio-
lation of the divine commands. Communism for example, 1s
an.apt illustration of what 1s meant here. nowever agreeable
Communism may appear to be to some societies, the fact that
it runs counter to the maxims of private enterprise, profit
making, possible individual ownership of means of production,
and of wealth and its sources, all of which are allowed in
the @ur'an, excludes it from oonéideration as a possible form
of Islamic government; leaving aside the inferior position
communism gives to religion as a factor of decisive import-

/ance



in the structure: of society.(59) It is on this score alone,
that the communist theory of State may be unequivocally re-
jected by all Muslims, Similarly, any fofm of arbitrary or
dictatorial rule, or any government claiming absolute power
regardless of the established limitations on mants authority
must be equally condemned. Having indicted authoritarianism
in its various guises, it does not follow that the only re-
maining regu}ar alternative, namely democracj, must therefore,
be the‘system most suitable to the life of Islam, There is

no reason for such an assumption. As we shail attempt to

show later, Islam in practice has not been a working democracy
at any stage in its history. This assertion is based on the
technical usage of’ the word democpacy; in other words a
State in which (a) "the general will is inclusive of the
community as a whole or of at least the greater portion of
the community.“(60) (b) A State in which the legislative
soverelgnty is formally determined by the exercise of the
general will, and (c) a State in which the free will of the
ma jority is prevalent and exercised, and in which the minor-
ities give their consent to be so governed. put in theory ,
however, the institutions of Shurd, and Ijmdt, or consultation
and unanimity, both develped quite early in Islam, may be con-
sidered as definite democratic bases upon which a sound
government may be safely established. ihat such a method

has not prevailed in the past does not exclude the possibi-

/lity
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of its adoption in the future. As Prof. Gibb says with
reason, “... the traditions of govermment in the Islamic
world are not of a kind which tends to develop the qua-
lities requifed for the successful working of democratic
institutions, but to deny the possibility of their deve-
lopment under new conditions is to make an irrational leap
from history to prophesy.” (61)

It 1= ewildent tnaf the art of government has not been
recognised as an 1Independent branch of Islamic study. Fur-
ther, 1t is interesting to note that the word siyﬁsan which
is the technical term for politics does not ocegur in the
Qur'an, despite the tradition that it was supposedly known
to and used by the Prophet in that particular sense. Mu-
hammad is feputed to have said that the "Jewish Prophets
conducted the political affairs of their people.'(62) Be
that as it may, had the study of pollitics in its own right
been as important a éubject as some modern Muslim thinkers
would wish us té believe, 1t would in all probability have
been developed into a position of its own in the course of

Muslim hilstory. #ven if we consider favourably Ibn Khaldin's
argument that the Arabs were inherently incapable of excel-
lence in the art of politics, they way would still have been
open for its fuller growth and objective treatment at the
hands of the congquered races who contributed greatly to the

enrichment of Islamic thought and learning.63) But it seems
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that the Muslims as a whole allotted to this department of
knowledge only a humble place, On the other hand, it is
quite possible that they were alive to its impact on society,
and yet did not consider 1t necessary to separate it from
the collective domain of uharitah. For if, 28 Sabine says,
“Political theory .. is a reflection upon morals, economics,
government, religion, and law -whatever there may be 1in
the historicel and institutional situation that sets a pro-
blem to be s%ved," (64) then Sharitah in Islam may be the
nearest equivalent to the Western notion of politics, pro-
vided allowance is made for the inherent differences in
scope between both.(o05) ., "The structure and working of the
Islamic State rested on an analysis and systematization of
those fundamentals into a body of rules called the Shari'at."(ovo)
But care must be taken not to fall into the error of regard-
In g the §Qaritan as an inflexible body of rules. Because,
by its nature and function, this subject must be capable of
eXpansion and modifilcation.

1his idea may be unpalatable to those who teach that
the ‘conduct of the Muslim is alone right which 1s accorada-
ihg law, and law here means sharltat, and shariiét will tell
him what is right and what‘is wrong.'' and conclude from
these premisses that +“the constitution of the Islamic State
is written and rigid. L1t cannot be amended or modified." (o)

It is needless to say tha, the sharitah 1is the result of the
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combined efforts of man& minds, and provides a fecord of the
considered views and decisions of the learned on cases not
specifigally mentioned in the two original sources. It is
highly probable tnafkhis form of applied reasoning is co-
loﬁred to some extent by the personal ldeas of the legists
themselves., 10 accept what they say as irrevocable or final
would 56 & taclt admission of their infallibility; but the
truth seems B0 be that those ideas are no more than the ex-
pressed opinions of highly knowledgeable and revered jurists;
but opinions, nevertheless. mhey serve mainly as pointers to
the development and evolution of thought and organisation in
certain directions. <hose who consider that the doors of
independent research in jurispiudence were closed after the
four principal i@égﬁ'-are indeed ‘taking a poor view of the
progressive possibilities and vitality of their religion.
Surely the imdms, or leading jurists themselves do not seem
to have claimed such exclusive rights. Abu Hanifan (c.7o07
A.D.) 1is repufed to have said in all modesty, ‘“we have
learned this, it is our opinion; if ahy one éomes to us with
a better we will receive him." (68) Admittedly the work of
those doctors is a contribution of the first order to the
science of law in Islam, and even possibly to the study of
jurisprudence as a whole,tbut it should not be treated as

unalterable cr binding for all time.

rhe significance of this negative conclusion is twofold:
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(a) The Qur'an is revealed to herald a universsl religion;
one which is not bound by territorial or ethnic limitations.
It is addressed to all men, and recommends a philosophy of
life based on the idea that man is an indivisible whole,
.whe main interest of the Book is the salvation of the hu-
man soul, and 1ts guldance into the ways of righteousness.
(b) The Qur'anic political notions are moral in nature,
therefore, provided account is taken of these, Muslim think-

ers are quite free to plan and construct the life most suit-

able to their needs and circumstances.
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THE CHARACTER 'AND ADMINISTRATION
OF THE MUHAMMADAN STATE .
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When the Prophet died, he left a religion to be pro-
pagated and spread as far as it could reach. But he also
left a State. The question may be asked Whether the same
principle of preservation and expansion applied to it; 1in
other words was the Muhammadan State an integral and in-
dispensable part of Islam? If so, it had also to be de-
veloped and extended to keep pace with the religion. If on
the other hand, the State was not a necessary compliment to
religion, lslam could still be preached to other nations
peaceably through the medium of zealous men. &vents follow-
ing the death of Muhammad have shown that to the Muslims
Church and State were an indivisible whole, Td some obser-
vers it seems that territorial expansion ranked first, be- -
cause the arabs in their conquest did not compel the con-
gquered to accept and uphold'Islém, and if the propagation of
faith were their primary object stricter measures would have
been enforced.

the view has been expressed above that for the proper
life of Islam the State was not a necessary factor. 1hat,
Qf course implied that the muhammadan State was an expedient
resorted to after the »izijrah, therefore we referred to it
as the Muhammadan and not the Muslim State. 1In his own judg-
ment the rrophet concluded that the unification of temporal
and divine authorities was imperative for the 1ife anc safety

of the religion he was entrusted to proclaim. He was thus

.
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an apostle of Allah as well as a political monarch."(1)
Nevertheless, the character he wanted to be remembered most
in association with his name was undoubtedly that of the
prophet. ne attended to the affairs of government only in
so far as the smooth running of its machinery made it ne-
cessary for him to do so. ihe bulk of his energy was de-
voted to the spiritual side of 1life. Compared with his
voluminous religious heritage, the genuine traditions on
politics seem to be small desPite'the large number of ob-
vious fabrications in the latter group, the reason being
that politics was not the most essential aspect of hils
prophethood.

the faithful, hoﬁever, believe implicitly that Muham-
mad was religiously inspired., But surely, this view cannot
be applied generally to all aspects of the Prophet's conduct;
for if we are to credit him with a free will, and consider
his actions rationally, his infallible inspiration must
elther be set éside or restricted to religion. However,
there is reason for supposing that iIn dealing with temporal
affairs, he relied on his innate intelligence at least as
much as he did on intuition, if not more. He realised the
responsibility of his position, and reduced his legislation
on social and political matters to the necessary minimum;
in other words he gave more attention to spiritual affairs

on which he was empowered to legislate for all time. put
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the political ideas which were more liable to evolutionary
change, progressively or regressively, were touched upon
only in a general manner, It looks as though the traditions
of muhammad were a repetition and a reaffirmation of the
Qur'anic phenomenon of neutrality on this subject.

we cannot tell what shape of State the Prophet had in
mind, nor how far it should extend. From the policy he fol-
lowed, we can surmise that he wanted to establish a strong
Arab centre to act as the hub of Lslam, over which he would
reign supreme. <the object of that unity was the consolidation
of Islam, '"he fact cannot be escaped that physical coercion
was one of the means used for the achievement of this plan.

- It is our considered opinion that at one stage during the
lifetime of Muhammad, the opponents of Islam in Arabis were
forced to choose between the sword or physical submission.
That seems to us to have been a personal decision of the
Prophet; furthermore, its main motive was political; for
it would be credulous to assume that a man with the in-
telligence and ermination of yuhammad would believe that
any faith could be propagated by force.

Since we have already dealt with the expansion under
the Prophet, we shall now discuss some of its relevant as-
pects. ‘

(a) The Muhammadan State was a politlcal otate. Even

judged by modern standards and definitlons this conclusion
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still holds good. It was in the first place '"a grouping or
‘organization of persons acting together for common ends.“(Z)'
Secondly, 1t was a unity of legal and political authority
whose competent and obeyed ruler was the Prophet himself.(3)
And thirdly, it was establisned on a certain and fixed ter-
ritory where one language was understood and probably spoken
by all citizens. To use Prof. Le Fur's modern definition, it
was a State "constitue par la réunion sur un territoire de-
termine dlun groupe d'hommes obélssaut a une autorité in-
dependante chargé de réaliser le bien commun du groupe. ' (4)
(b) The institution to which we refer as the Mubammad-
an State was arab in nature and composition, and Islamic only
in belief, and it was formed after muhammadis own conception.
e did not restrict the Islamic message to the Arabs only,
but declared it to all men. But the State whiéh he helped
to organise was Arab in character and fo’rmationf It was the
Arabs who were'advised, and later ordered, to unite under the
leadership of"ﬁhe Apostle, the Prophet, tne plebeian (ummi)."(b)
Although the spread of lslam was his final aim, it seems sur-
prising at first sight to find that the exclusive Arab State
Was not exclusively Muslim in faith. #ith the exception of
idOlatvy,’which was finally prohibited in the Peninsuls, the
other two monotheistic religions could stil! be held by any
person or tribe provided that the Jizyah was paild. The

Prophet is reputed to have fixed the religious tax at one
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dinar per adult person, "free or slave, man or woman."(6) Mu-
hammad was always hopeful that the remaining tribes would de-
clare their confession and complete the unity for which he

had striven so hard.

The difference between the Arabs and non-Arabs was clearly
stressed in the invitations to lslam thought to have been
issued by the Prophet to contemporary rulers. ‘o the
chieftains considered Arab or within the Arabian sphere of
influence 1sl&m or the Jizyah were offered as alternatives.
For example in his letter to the plshops of Najran he said:
"T invite you to the worship of Allah; if you refuse then
you must pay the Jizyah, or else I will inflict punishment
upon you through war.* (7) To the non-Arabs, like Abyséin—
iané, Persians, Egyptians, or Greeks, ilslam or moral con-
demnation . . (lawm)were the alternatives. No tribute was
demanded at that stage. (8)

In the last year of his 1life, the rProphetis plans de-
veloped a step'furthur as a result of his attempts to achieve
the maximum integration of Arabism and Isiém. That decision
seems also to have been conceived and executed on political
ground, Experience must have convinced him that the more
loyalties the citizens had in common, the better it was for
the national interest.  Since, in his opinion, religious sen-

timent formed the loyalty par excellence, the existence in

arabia of religions other than Islam became an anachronism
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embarfassing to both parties. wo the Muslims, it was a
direct challenge resembling a pocket of resistance in the
middle of a congquered land; and‘to the non-Muslims, the fact
of‘holdig different beliefs excluded them from taking part in
the great activities of the nation. ‘fhat painful isolation
must have made their position very awkward. Be that as it
may, Muhammad acted in the belief that nationals who did not
share the faith of the majority tended to weaken from the
unity of the sState; hence the probability of the traditions
advising the eviction of the Jews and Christians from the
Peninsula., As Mez suggests, the professors of the protected
religions have from the beginning hindered and thwarted the
political unity of the Islamic &mpire. (9) Although the
freedom of conscience remained inviolable, or partly so,
Mu@émmad made the exercise of that right in Arabia so dif-
ficult that it was almost negated. It is easy to imagine
that after the unbroken series of victories hebmet with, he
" looked ons«the whole Arabic Peninsula, and not only a small
part of it as before, in a new light. 7The Peninsula was now
the nucleus or heart, the rest of.the known world the po-
tential body. If that heart were to pump fdith 1into the
veins of other lands, it should of necessity maintain the
regular rythm of one religion. It stands to reason that the
Arabs could not sﬁart Islamising the world before they them-

selves were fully Islamised. Admittedly, rigorous measures
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were taken to reach that end; but it must not be taken for
granted that the procedure followed by the Prophet in that
case was set as a definite precedent for posterity, other-
wise the Muslims would be condemned to a 1life of perpetusl
hostility towards the rest of the world. However, that ex-~
pediency was not without its repercussions on later generations,
for indeed, it was aggressive in conception and execution,
and trustworthy Muslims could not but admit that truth in
their reports. we quote here two examples from the histo-
ries of Ibn Sald and Tabari, both of whom are reputed for
partiality to Islam.

In his account of tAli's expedition to al-Yeman, Ibn
Satd says: "In the year 10 A.H. the Prophet sent tAll (b.
AbT walib) to al-Yaman and ordered him sayiﬁg: 'go direct-
ly to your destination and when.you reach it do not fight
t1ll you are fought first.' Al set forth at the hesd of
three hundred horsemen... anc when he penetrated into the
heart of the Yamanite land he invited the people to Islam,
but they refused and attacked him and his company with ar-
rows and stones. #hereupon, tAli arranged his contingent
in battle formation and charged at the enemy, killing twenty
men in the assault. +he rest dispersed and took to their
heels. He then repeated the invitation and it was unani-
mously and immediately acceﬁted.“(lo) It should be remem-
bered that the i1amanites were not idolaters, but mostly Jew-

/ish.
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They were not the aggressors but the defenders. +he attack-
ing party was that of tAll, Therefore it cannot be denied
that at one stage of his 1life, the Prophet offered the sword
as an alternative to faith. ¢All, who was among Muhammad's
closest companions, was seemingly aware of that policy and
in agreement with 1t. He (tAli) is reputed to have said:
"from Arab polytheists only Islam is recognised, or else the
sword! The Jizyah may be taken from foreign polytheists

or Mughriku il-tajam. If the people of the book, Arab or

foreign, refuse Islam and ask to be treated as Dhimmis,
then we éhould treat fhem as such, and accept thelr Jizyah."(11)
The legist yahyd b. Adam 230/818, specifically mentions,
‘whom Islam or death are the only alternatives.* (1lla)
Tabari's report of the expedition to Najran is equally
revealing. "In the year 10 A.H." says wabari, "the Prophet
sent Khalid b. al-walid to Bilharith b. Katb with an in-
vitation to Iélém. Khalid was ordered to keep the invit-
ation open for three days before commencing hostilities.
1if they answer you favourably, accept their confession of
‘faith, stay‘with them and teach them the pook of Allah, the
ways of His Prophet, and the manners of Islam. Should they,
on the other hand, refuse you or resent your mission, then
they should be engaged in battle.: When Khalid descended

upon that locality of Najran, he dispatched his men 21l over



149 .

to warn the inhabitants: Oh people! submit that you may
be saved (aslimu taslamu), and without a murmour they
submitted. when Khalid communicated the news to the Pro-
phet, he was ordered to return to Medina with a delegat-
ion representing Najran, On meeting them the Prophet said:
'had Kh&lid not told me that you confessed Islam without
giviné battle, I would certainly have thrown your heads
under your heels.! "(12)

If those isolated instances were intended to serve cert-
ain limited purposes, then they could not be termed binding,
and imitable, 'lhat 1s probably the truth, because freedom
of conscience, aﬁd religious telerance have not been ab-
rogated in the wur'an or the Tradition. These principles
could still be treated as cardinal Islamic rules.

'(c) The Muhammadan State was totalitarian in character,
ahd the Prophet as its legal head was despotic in his method
of government. <whis conclusion refers to the final develop-
ment before his death. At that stage there were one ruler,
one people, and one religion; 1in other words, Muhammad, the
Arabs, and Islam. we cannot say what would have happened
had he lived longer; but it may be conjecturéd on the
strength of the preparations undertaken prior to his death
for campaigns in Syria, that the muhammadan State was in
process of development into a universal Muslim State giving

equal rights to all members admitting their faith,
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By totalitarian, we mean that which permits no rival
loyalties or parties.(13) There were one supreme loyalty
and one dominant party: Islam aﬁd the Muslims. The minor-
ity by that time small in size,>had no weight and no shafe
in declding the affairs of the nation. A4And until their fi-
nal%viction during tne reign of ‘Umar, the non-Muslims were
forced to remain inert, and accept the position assigned to
them by the muslims. As & political system, however, total-
itarianism has some aspects’which in fairness cannot be att-
éibuted to the Muhammadan State., For example, the view that
"the State 1is regarded as a whole which is more than the sum
of its members, and has a being in its own right," could
not héve been entertained by the PrOphet because he was main-
ly concerned with living human beings and groups of people
and not with mythical ideas.(14) His teachings make it clear
that he treated state or nation and people as synonyms. It
is interesting to notice that the word dawlah, which is the
accepted technical term for State,lis not usedvin the wur'an
in any political sense.(15) Islam does not encourage its
believers to conceive themselves as individuals or groups
whose life 1s decided only in relation to a State., 1In fact
it would be the negation of its main doctrines if one held
that "the State is prior to the individual, that its good
is the object or end of societﬁ, and that it is in opposit-

ion to the Church because the latter substitutes God for
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the State.“ (16) Yet, the essential character of totality
is so strong and clear in the expressed thoughts and actions
of the Prophet that it would be intellectually dishonest not
to mention it, let alone repudiate it. +he basic feature of
totalitarianism in the Muhammadan State, is the absolutisnf
of the prophet deriving its sanction from the will of God.
It 1is a totality represented in the person of Muhammad, ra-
ther than an idea attached to the State as a "living" per-
sonality. In practice however, both are similar in the de-
mandsrthey make on their subjects, such as supreme sacrifice,
- fanaticism, and unquestioning obediencc; only one works for
“the glory of Allah" and the other for "the glory of the State.™
Despotism, as a description of the Muhammadan govern-
ment calls also for some elucication because that word is
often used to convey the idea of tyranny and oppression. NoO
"such thoughts occur to us when we think ol the Prophet as a
desbot. But, in é work of this sort, it 1s necessary to be
as exact as poésible; and it is unfortunate that somec of the
technical terms used in thils connection have a sombre emotion-
al colour in the public mina. To suggest that as a ruler,
the Prophet was aldespot,‘simply'means that he was an absol-
ute monarch, in other woras, an autocrat or master with un-
restricted power invested in his own person and not in an
outside body; a person, that is to say, who was not bound

by law to give account of his actions or decisions to the
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tions adopted singly or collectively by any body under his
Jurisdiction, without at the same time being himself subject
to similar treatment. He was a master who was fully obeyed,
yet he was constitutionally irresponsible, It is interesving
to obéerve that rrof. Barker translates the Greek word "des-
‘potes® as Mmaster". (17

Justice, the will of tne ruler, and the law of the otate,
are one and the same thing in any wotalitarianism. (18) The
identificetion of all three with the ruler, 1is or must be
taken for granted under that systéz smuhammad, according to
Islamic beliefs, dispensed justiee and nothing but justice as
commanded by Allah, (19) What he willed, was considered right
and was consequently enforced. ‘the contrary, that is, the
‘acceptance of the people's will, was a danger from which he
was warned. (20) The law of the land was the law of the wur.
'an as revealed and interpreted by the Prophet. He was bound
by no other code or system. 1In fact his declared object was
the abrogation of previous laws and practices. From these
premisses the conclusion of despotism must follow naturally.

It has been established historically that absolute power
often corrupts its possessor: but there is no reason why
this rule should apply to prophets who were divinely guided.
By virtue of their prophethood they were incorruptible. At

any.rate, in Muslim opinion, the theory of infallibility of
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muhammad has popalar support. (21) It should be held in
mind, however, that because of his unique position, the sys-
tem adopted by the Prophet must also remain unique.’' For that
is the real meaning of absolutism or autocracy as a suitable
description of the Muhammadan government. nis authority was
derived from God and not from the people; and by virtue of
his position he was a law giver in his own right. whether
the people accepted and admitted his prophethood or denied
1t mattered little to him; for he aéted in the belief that
he was the Messenger of Allah and was responsible only to Him,
That is the reason for calling.his office unique, and hence
the assumption of similar prerogatives by any successor of
his can never be theoretically conceded. Muhammad was un-
doubtedly aware of his extensive power, and the dangers in-
herent in its imitation by any other man liable to corrupt-
ion -and no man 1is By nature immune from corruption. “here-
fore the Prophet observed strict silence on the subject of
succession. Like his apostolic office, his method of govern-

ment should have come to an end at his death.

II. THE PROPHET'S SECRETARIATE.

The machinery of éovernment or administrative staff un-
der mubhammad was very simple. He seems to have meant 1t to
be so: besides, he was careful not to confer permanence 1in

office upon any of his companions lest that actlion might be
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interpreted as an authoritative delegation of power., He ap-
pointed some of his trusted lieutenants as judges, tax col-
lectors, and military commanderé. He charged others‘ with
duties in foreign countries. €lerical functions at home were
also performed by his command. but'all these tasks were de-
legated for limited periods; further, there is no indication

that a regular admihistrative staff of a stable kind was at
any time established during the Prophet's life. There 1s no
evidence either to show that appointments followed a set plan,
or that promotions following successful discharge of dutles
were awarded. Of course Muhammad had & shrewd knowledge of
men, and inspired his companions to do their best in his ser-
vice. When the occasion gemanded, he appointed one of his
lieutenants to attend to the specific business in hand, and
when that was over the appointment came to a natural end.
This statement represents the views of the majority of authe-
rities quoted in this work. Al-Jahshiyari (942 A.D.), and
Tbon Miskawayh \iOﬁO;A.D.) are conspicuous exceptions; for
they give a detailed and compfehensive account of the various
clerks forming the muhammadan administration.

whether Jah§giy§rf's report was founded on authentic in-

formation available to him at the time, or was only due to
his iﬁagination and “skilled craftsmanship" is difficult to
establish.(22) Nevertheless, his account 1s of particular

interest as it shows that the Prophet was conscious of the
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State; further that Muhammad was more interested in the
conduct of political affairs than is generally realised.
dspecially worthy of notice is the suggestion that the rro -
phet left no business unattended for more than three days. .
Such promptness was very creditable, particularly to a man
who had so much work to deal with.

Jahshiyari says that the Prophet had a staff of princi-
pal secretaries, and in their absence under secretaries de-
putised. 1The clerks were assigned to the different depart-
ments as foliows:

(1) The scribes of revelations: tAli and \Withmdn. In
their absence Ubal b. Katb, and Zaid b, ggébit deputised.

(2) Private secretaries: ggélid b, Satid b, al-tAs,
and Mutawiyah b. AbG Sufyan.

(3) Writers between the people and the Prophet: al-
Muggfrag b. Shutbah, and al-pasan b. wimr. (Their work was
similar to thaﬁ of public relations officers nowadays.)

(4) Writers between the people in tribal and water dis-
‘putes; and with the Ansar acted as writers between men and
women, (Registrars General ?) Ibn Argam, and Ibn tUgbah.

(5) Scribe between the Prophet and (foreign) kings in
addition to duties as ordinary secretal’y : and scribe of re-
velations; Zaid b, thabit

(6) Registrar of booty: Ru'ay b. Abu Fatimah.
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(7) Deputy or representative (ggalifap) of every scribe
absent from work, Hanzalah b. al-kabit, who was thus nick-
nameé the sScribe (al-katib). The Prophet used to keep his
seal with Henzalah, and said to him: "follow me always and
remind me of everything to a third (night)." (23)

Ibn wmiskawayh (24) repeats most of the names in Jah-
shiydri's 1list with slight variations. ‘Wo the scribes of
revelations he adds fourteen more names., hne says that Zaid
b. Egébit was an accomplished linguist who excelled in prer-
sian, Greek, and Ethiopic. (25)

There is no need to translate Ibn Miskawayhis version
as it is quite similar to that of dahggiyéri. It may be ob-
served, Aowever, that neither writer goes beyond the com-
pilation of names. For instance there is no mention of
regular meetings, or explanation Qf procedure in council.
There does not seem to have been a speciai place apart irom
the mosque where they conducted their regular business. NO
statement is made about the special advantages resulting
from that division of labour, nor is there any reference to
rights or privileges conferred upon the holders of these ap-~
pointments. ;t may be assumed, therefore, that none of
those officlials had any authority to act on his own, and we
are thus unsble to conclude that they formed an executive
body. we are still of the opinion that the whole administra-

tive power was in the hands of the rrophet. Those secretaries
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helped to save his time, and possibly also acted as witnesses
of revelations and administrative pfocedure. Their contribu-
tion on the whole was not insignificant, especially from
the point of view of preserving the wur'dn., On the other
hand, some of the dutieS'berformed by those secretaries
strike one as ambiguous. For example, the questién of writ-
ing between the people and the Prophet. Does it mean that
men needed to have access to their leader througn writing
instead of personal interview at the mosque or some other
public place? The writer or registrar of booty is another
intgesting case; for had that office been in existence at
the time of muhammad, there would have been no need for the
.'introduction of the Persian system by al-Hurmuzan during the
feign of LUmar. The fact that the Muslims were qguite puzzled
and unable to deal effectivelvaith the spoills of war until
LUmar adopted the Perslan method, indicates that they had
no method of their own.

What has been contended here is not that Muhammad écted
arbitrar}ly, or that he forced his wishes against those of
his followers and companions for mere assertion of authority,
Eut rather that he was extremely careful not to bestow his
permanent recognition on any person lest after his (Muhammad's)
death claims might be put forward in favour of that person or
party. This reason seems strong enough to account for the

lack of authentic traditions on the subject of succession.
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There are of course some Hadiths the purport of which is that
before his death, the Prophet had expressed definite opinions
in favour of one person or another, or even in support of the
right to leadership of one tribe or séction to the exclusion
of the rest. A comment will be made presently on these tra-
ditions to find out if they can stand the test of scrutiny.
Meanwhile it is necessary to proceed directly to the import-
. ant topic of ghura or consultation which was recommended in
the Qur'an, both as a virtue and a social necessity. ~The ob-
ject 1s to set the principle of Muhammadan absolutism in its
proper perspectlive, not as a ruthless dietatorship, but as

a wise and teﬁfered leadership; and also to strengthen the
dpinion expregssed in these pages that in theory and practice,
the government of the Prophet was in a special category by

itself.

III. THE SHORA AS A MNUSLIM INSTITUTION,

The word ghird or similar derivatives from the tri-
literal root ggggg' or shawara, occurs four times in the
Qurtan; (26) and in two of these instances it is used in
‘the sense of consultaﬁion or discussion with a view to reach-
ing decisions based on agreement and general support. This
seems to us an imperative in verse x111:38 which refers to

the practice among all Muslims, and conditional only in

verse 111i:159 addressed personally to suhammad. The import-

Jance
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attached to consultation may be grasped from the fact that

the surah or @ur'anic chapter advising and actually instit-
uting taking counsel is called al-ghira, (Qur. x11iij;. Be-
sides, the idea itself, as an attempt at adopting the wisest
possible course of action, is likened to the pleasant task of
extracting the honey from 1ts source; for that 1s the literal

meaning of the verb shara or shawara. (27) Taking counsel

with one another is enjoined in all matters personal, social,
and religious.

Bu5g§r{ says that before taking some of his decisions,
the Prophet used to discuss matters with his companions. As
an example, Buggéri mentions that the manner of summoning the
believers to prayers was decided after consultation. Someone
suggested the adoption of the Christian method of ringing a
bell, another advised imitating the Jews by blowing a horn,
and a third (lUmar) proposed that a public crier (mu'adhdhin)
should be appointed. The prophet favoured iUmar's plan and
it was thus adopted.(%B) "consultation must precede resol-
utions.¥ (29) "From the pulplt, subammad sought publié
opinion on a personal matter," says Buggari. (30) "Oh com-
kmunity of believers, what do you suggest for me to do with
the slanderers of my family?" (31)

Al-Zarn@iji (1223 A.D.) says that "the Apostle used to
consult his companions in all matters including personal ones

relating to his family.*"(32) And Ibn Qutaibah states that
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“the Prophet used to seek advice even from women. &e used
to consult them and accept their suggestions.,". (33)

Chroniclers and classical Qur'tanic commentators are una-
nimous in the opinion that consultation is very commendable
in the case of the Prophet, that is, a meritorious action
or Qgﬁfggggg. On the other hand, its observance by the people
amounts nearly to an absolute duty or a fard. Ibn Hiﬁéém says
that the ghurad tends to promote social unity between leader
and led., referring to Qur.iii:ls9 ¥...take counsel with
them in the affair, and when you decide put your trust in
Allah..." he comments: '"take counsel with them in order to
show them that you are prepared to listen to their views even
though in reality yéu are in no need to do so, ‘This would
unite their hearts around their religion. when however you
reach a decision, proceed with 1t irrespective of the approval
or disapproval of any one else,'(34) It is interesting Ep. }
note that in the verse, consultation ig iglthe plural (sha&??ﬁﬁg),
while decisioﬁ is in the singular (ngggig). Since the add-
ress is to Muhammad 1t can be deduced uhmistakTably that his
is the final decision. No such distinction is muade in verse
x1i1:38 which refers to the Muslims generally. poth the action
-and the resolufion_are in the plural, and that establishes con-
clusively that no Muslim other than the Prophet could legally

claim for himself autocratic powers and force his will upon

the believers.,.
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Al-Baydawi (685 / 1286) suggests that the Prophet is
under no compulsion to follow the advice of his people; but
he may do so because of the beneficial moral value that may
result from placing trust in their wise counsel. ‘This,"
says Baydawi, “tends to increase the devotion of the fol-
lowers to their leader and helps to consolidate their re-
ligious loyalty." (©5)

Al-Nisaburi (791 , 1388)follows the same line in his
argument and adds that "the neglect of the ghiira constitutes
an insult to them (the believers) and shows hard-heartedness.
Besides, it has some definite advantages as it is quite
possible that a good idea may occur to someone other than
the Prophet especially in secular affairs., Apart from the
sense of dignity and responsibility it adds to the people,
the ghura is a reliable test for judging the mental calibre
of men, so that he (Muhammad) could place his men according
to their ability." (36) Nisaburi attributes the saying to
Muhammad thaf: "as long as a people take counsel with one
another they shall aiways be guided to the soundest con-
clusions.* (37)

In his lengthy exegesis ?abari expounds the above views
and adds that: "Allah would never have ordered the gggrg
had He not known of its inherent value...It is a precedent

of abundant good and should be observed in solving divine

and secular problems.* (38) Tabafi agrees with the rest
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that Muhammad is not bound to adhere to counsel, and that
final decision in all matters should rest in the hands of the
Prophet whether or not that happens to be in conformity with
the opinions and general inclination of the cbmpanioné.“ (39)
In general council, however, @abari maintains that the ma- |
jority view must be adopted.”

Two conclusions may be established from the above com-'
mentariess (a) that the shora is enjoined as a v