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PREMACE

This study is primarily concerned with Maulan@ Abul

A'la MaudldI's contribution to the Concept of Islamic State.
The Jamé‘at-i-lslﬁm'i the political party of which he has
been the leader since its inception, and its political
activities have only been mentioned in as much as thelr
reference was important to his political theory. In the
first two chapters a history of thé development of Muslim
political thought is briefly set out to provide better
understanding of Maudldil's ideas and concepts. The third
chapter endeavours to reiate him with #recent views on the
nature of Islamic State and his political involvement after
the creation of Pakigstan. In the Bubseq;lent chapters

Congtitution, Law, Jih@d, Economic theory of Islam, Position

of Non-Muslims and Position of Women in the Islamic State is



THE CONCEPT OF THE ISLAMIC STATE
AS FOUND IN THE WRITINGS OF ABUL A'LA MAUDUDI

RIAZ AHMAD
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Maulana Sayid Abul A'la Maududi is one of the most

influential 'Ulama and a contemporary interpreter of
Islam in Pakistan . Although before the creation of
Pakistan he did not lend his support to those who were
striving for a separate homeland , since its inception
he has been an outstanding spokesman for the adoption
for an Islamic Constitution . To achieve this end he
has carried on relentless efforts <for providing a framework
for such a constitution in the light of the Islamic
principles , based upon & conservative interpretation
of the Shari'a and has used the Jama'at -i-Islami the
political party of which he has been the head since
its inception as an instrument +to achieve that end .,

This dissertation is an indeavour to study his
political theory rather then his political activity
and the Jama'at is only studied in as muck as a

reference to it was necessary in clarifying his

concepts . It is thus an effort to relate him with




the mainstream of Islamic Political Thought and also to
compare him with his more liberal contemporary Muslim

writers ¢

In spite of his conservatism and fundamentalism
he has been forced to make certain compromises with the

forces of history . Political thinkers in Islam among
other things have also perforzed thic tack becauses
history seems to have always developed <faster than theory.
Maududi's contributions in this spere are also studied in
sone. de f'tail N

In the first chapter is discussed the deVQIOpment
of political ideas in Islam to provide a link between
Laududi and the main body of Islamic concepts of the
State. The genesis and development of his own ideas is
discussed in the second chapter , in the light of the
influence on him in his formative years . The third chapter
studies him in relation to his ovn contemporaries and
endeavours to bring out other opinions on the Islanmic
>tate, His own contributions are studied under such
titles as Law and Constitution, Economics, the Concept of
Jihad , and the position of the non-Muslims and Women
in the Islamic State .
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' NOTES ON TRANSLITERATION
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(consonants) o W

S ¥
Vowels:

‘ Short damma 2 u
fatha / a
Kasra ~0 . &
long _;1* U

/
{ a
- 1
Diphthongs
gt
aul or aw 5
B
O
ai or ay e
II. Transgliteration of Urdu

Arabic Transliteration is used for those letters

which are common to Arabic. For the letters peculiar to

Urdu the scheme is as follows:



i
> P > 4
Lt J m
& ch J g
¢/ nasal n
= th

l'

II1I. General note on transliteration

Discrepencies in transliteration are due to the
need to reproduce in quotations the spellings adopted
by the authors, e.g. SharI‘a, SharI‘sh, Shariat,
Khilafa, Xhildafah, or in case of names, lMohammad or
Muhammad. The movement in favour of the Turkish

Caliphate in India has however been referred to as the

Khilafat lovement because of usage.
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CHAPTER 1

ISLAM IN HISTORY
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CHAPTER I

ISLAM IN HISTORY

Pre-Islamic society was composed of tribes
not always at peace with one another. Politically,
the advent of Islam had the effect of combining the
hostile tribes into a single community. Islam brought

together men of differing traditions and customs. For

thia, Qur’;n the divinely revealed book, provided the

binding force.

b

Islam is a religion based on taubid (belief
in one God) which teaches that God is the ultimate
basis of all life. It is a universal and not a

national religion. The message of the Qur’ an was

addressed to the whole of mankind and not to any one
nation: "0 mankindi Lo! we have created you male and

female, and have made you nations and tribes that ye

may know one another. The noblest of you in the sight
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of God is the best in conduct." (1)

Islam was more than a set of beliefs and
methods of worship. It established a polity. Islam
did not make a distinction between what was religious
and what was temporal. "The ultimate reality,
according to the Qur?an, is spiritual and its life
consists in its temporal activity. The spiritual

finds its opportunities in the natural, the material,

the secular] All that is secular is therefore sacred
in the roots of its being." (2) Muhammad not only
preached from the pulpit a system of ethics but also

planned and organised a state. Watt points out that
Islamic history did not begin in the year that Muhammad

was born, nor in the year that he received his first

revelation, but when the Muslim community establighed

a state in Mbdina.(s)

The Statute of Medina was drawn up as a code

of rights and obligations between the Muslim Umma'. on

the one hand and the Jewish tribes of Medina on the

(1) Qur’an (Pickthal Translation) x1ix:13

(2) Muhammad Iqbal. Six Lectures on Reconstruction

of Religious Thought in Islam. iKapur, Lahore,
19305 pPe 217

(3) W.M.Watt. Muhammad in Medina (Oxford U.P.1956) p.17




J

other. The term Umma was used in the Statute in the

social, religious and political contexts to refer to
Muslims, while all the Jewish tribes were mentioned

by name. The Statute sought to grant certain privileges
and to impose certain duties on all those members of

the communities who had accepted it -« Muslims, Jews,
pagans. From this document emerges the concept of
dhimma of God, which meant mutual protection of all

the members of the community created under the provi-

sions of the Statute. The Statute provided that "The
Jews who attach themselves to our commonwealth shall
be protected from all insults and vexations; they
shall have equal right with our own people to our
assistance and good offices: the Jews of the various
branches....s2nd all others domiciled in Yathribd,
shall form with the Muslims one composite nation; they

shall practice their religion as freely as the mslim-"(i)

During the life of the Prophet the community

was directed by the Qur’an, which was the final
revelation of God. Thus his position as the last of

w

(1) Statute of Medina, quoted from Ameer Ali Syed.
The Spirit of Islam, (Lahiri, Calcutta, 1902) p.54
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the prophets of God made him the director of the Umma.

The Statute of Medina had stipulated that '"All future

disputes between those who accept the charter shall be

n (1)

referred under God to the Prophet, This meant

that the paramount control of political, legislative,

religious and military policy was in his hands. But

as Levy points out, Muhammad did not act on his own
accord but merely announced what God commanded.(z)
The Prophet did not appoint a successor. As soon as
his moat faithful companions Abu Bakr, 'Umar and
Abﬁ‘Ubaida heard the news of his death, they proceeded
to the place where the chiefs of Banu Khazraj were
holding a meeting to elect a new chief. After some
discussion the election of Abu Bakr was carried by

acclamation, and those present offered their allegiance.

AbG Bakr described his office as Khalifateur-Rasul

(Successorto the Prophet). It was in this manner that

the title Ehalifa originated. Abd Bakr in turn

nominated 'Umar, who received an oath of allegiance

(1) '‘Statute of Medina, ope. cite., P55

(2) Levy. Sociology of Islam, Vol.I, p.283.
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from the members of the community. 'Umar nominated a

body of six electors to appoint a Khalifa from among
themselves.

It seemed clear to the Muslims that the
revelation of which the Prophet was the instrument was
the final and complete code of life. Thus the Qur’an
together with the Prophet's precepts and examples,
must form either explicitly or by implication all that
wasg necessary to live rightly. In course of time the

text of the Qur’an was compiled under the Khilafa of

b T

¢ -~ i
Uthman, and later the traditions (Hadith) of what the

Frophet did and said (Sunna), the Prophet's practices,

were collected and examinede In course of time there

was also evolved from the Qur’an and the HadIth ,

comprehensive system of ideal morality and law which

was to make clear the way to Allah (Shari‘a), Shari‘a

—— T

covered men's relations with each other and with God,

When there was a clear text of the Qur’an or HadIth

of which the validity could be accepted, this was

simple; otherwise those who possessed the necessary

intellect and learning (the 'Ulama’) deduced the

angwers from the texts, by using their minds in

accordance with the rules of strict analogy (91155)
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or some other process of reasoning. Thus ijtihad was
brought into action. Gradually the results of this
process were accepted by the common oPinion of the
community and the learned. When this general acceptance

existed (13ﬂﬂ), it came to be regarded as conferring

on precepts or laws a certain authority. It was thus

the task of the 'Ulama to integrate the political,

social and economic life of their age into the Shari‘a,

ol

' But the real symbol of authority to effect ijtihad

was the Khalifa, It is mainly because of this that
IEER .

tho‘ghilifa has remained at the root of all political

L

debate in Islam.

To found and lead a community was part of

/ the essential function of the Prophet and his succeassors.

However, quite early in the life of Islam, there arose

// two influential views of Khilafa, The ShI‘a group held

i e ——— | SRS

that Mubammad's authority had passed, firstly, to his
son-in-law 417, and subsequently, to a line of his

descendants. Tlie members of this line, the Imams,

L

possessed, in Shi‘a belief, not only political

e

authority but also the power of infallible interpreta-

tion of the Qur’;n.
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The Sunnis, on the other hand, held that the

authority had passed on to the Khalifas, the leaders

designated and accepted by the comminity, and that the

EgplIfas took up only a part of the Prophet's functions
and powers. True sovereignty rested with God, not only
in that He was the sole source of authority but also

in that He wielded it. The §£;rI‘a, being the statement

of God's will, was therefore supreme in the society.
This meant that in theory the Khalifa possessed neither
B e mne—

God's power of making fundamental law nor the Prophett's

function of proclaiming it. The Khalifa inherited only

s

the judicial power in the shape of ijtihad, and the

executive and military power within the sphere

prescribed by the Shari‘a,

The early Khilafa was based on the precept

o SRR

e —

/that the oppointment of the Khalifa should be supported

with the acceptance of the Umma, and its expressed wish

that allegiance be given to the appointed Khallfa, witk

the advent of the Umayyids, however, although the

Khilafa changed from elective to a hereditary office,

the essential allegiance was secured by the existing
Khalifa by nomination of his son or other relation,

s

and this person was then offered to the community as

the appointed future Khallifa, This was followed by

an oath of allegiance.
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Orthodox Islamic political theory, however,
is the product of the Abbasid period. Under the Abbasids,
the Persian converts had come to the front. Theologians
and men of learning received welcome in the Abbasid

court, and all branches of learning connected with
SharI‘a received a great impetus under the patronage

of the Khalifa., During this period schools of fiqh

(jurisprudence) also developed. Out of these, four

schools of figh = Maliki, ﬁhaf‘I, yanbalI and Hanafl =

were the most welleknown. These schools evolved because

of differences in interpretations of the main sources

of_§£pr?‘a, namely the Qur’;n, the HadIggland.tho Sunna.

Under the earlier Abbasids, power was almost exclusively

in the hands of the caliphs and the wazirs, but the

relationships between the ruling institutions and those

) ruled were largely in accord with Islamic principles,

as stated in thogggrlca '

In the latter part of the tenth and the beginne-
ing of the eleventh centuries, the Egglffal'l authority

began to be challenged. Provincial governors began to

wield powers, including the command of armies which

they kept and managed. Sometimes they extended their
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boundaries and then asked the Caliphs to ratify them.
'The Caliphs, in cases like this, hardly had an alterna-~

tive. At length demands came that the'ghglffa should

endorse making these governorships hereditary. To this

demand, as to others, the Khalifa had to accede.,

Having large armies and political sway over large areas,
they could hardly be expected to obey such orders of

thc!&plIIa as they found distasteful. This was

particularly true of the §£I‘a.Buwaihid.LnLrl, the

Tahirids, the Samanids and the Sunni Ghaznavids. Any
study of this period must, therefore, take full
cognizance of the current constitutional power struggle.,
However, it is also important that these princes,
although they were in effective control over large

areas, did not question the office of the Khalifa,

R e

By professing loyalty to the _;K_p_alfta, Mahmud of Ghazna

% and others, a new avenue of theoretical justification
J
j of tho;EEilEfa was provided. It was at this stage

that the Khalifa began to give his princes investiture

in the papal manner. At this stage Al-Mawardl (1)
\ 'r°t°*Abk=‘_ll-SUI§anI¥l in an attempt to assert the

(1) Abul Hassan 411 b. Muhammad b. EIabIb al=Mawardl
(978 - 1058 A.D.)
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authority of the Abbasid Khalifa against the Buwaihid

Amirs. It is to his theory of Khilafa mainly that the

name of classical theory is applied. Mawardi's purpose
was to reasgert that legitimate power could lie only in
the hands of the Khalifa, It is by this reassertion that
he intended to preserve the Unity of the Muslim Community.

He insisted on the necessity of the Imam by saying that

"the Imam is established to replace prophecy in the

defence of the faith and the administration of the world."(i)
Al=Mawardi's theory was basically a refutation of the

Shi‘a clainl?nina. Realizing that the unity of the

Muslim Umma was in danger, he insisted upon the'EEtlea

e

being an active ruler and not merely a figure-head. It

was mainly for this purpose that he made stringent demands
about the personal qualities of the Xhalifa, The

qualities he list are:-

1. 'idila ¢t Justlice.
e &lm t Knowledge to enable him

to make correct gocilionl
and affect ijtihad (to paas
Judgement on points of law).

3 Quraish $ Quraish being the tribe to
which the Prophet belonged.

(1) Al-Mawardi, Abkameas-Sultianiya p,3, quoted from

E«I+.JeRosenthal, Political Thought in Medieval Islam
(Cambridge U.P. 1938) p.28. —h==—
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4. Physical Fitness : To discharge his duty in
case of Jihad and in peace.

Mental Fitness t To discharge his duties as
protector of the faith.

6. Kifaya : Competent discharge of
duties of government and
administration.

7 Courage and t To be able to protect the

determination territory of Islam and wage

Jihad against the infidel
and the enemies of Islam., (1)

With the decline of the Khilafa the insubstantiality

N esessss——

of the classical theory became apparent and the entire concep-

tion of the Egilifa needed reinterpretation. The gulf which

separated the classical theory of Khilafa from the reality of

|

the Abbasid Khilafa dominated by the.saljﬂq sultanate is

e

manifest, most strikingly, in the writings of the Shat'I

theologian Abu Hamid alggpzilf.(z) More than any writer

on Khilafa, his writings must be understood against the

background of the political and religious controversies

and struggles of the time,
His views on the theory and practice of Khillfa

are contained in Kitab al iqtigad til-i‘tiqzd. Kitab ale

(1) HeA.R. Gibb. "Mawardi's Theory of Khilafat',
Islamic Culture, (July 1937), p.33.

(2) This statement of Al-Ghazali's ideas on Khilafa is
based on:(i) E.I.J. Rosenthal, Political Thought in

Medieval Islam, op.cite ppe38-43.
(11) L.Binder "Al=Ghazali's Theory of Islamic

Government'", The Muslim World (July 1935)
pp:299-2410
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Mustazhiri and Ihya-al-(ﬁlﬁm. The first elaborates a

theory of Khilafa as orthodox as the classical theory of
Al-Mawardi; the second work is tempered with willingness

to make concessions to expediency; and in the final work

he expresses the opinion that an attempt should be made
to preserve the Qil;f& as a symbol of unity of the Muslim

Umma, by recognising the actual overlordship of the

Sal:jaq Amirs,

Al-ggpzzlf consideréizgilzfa & necessity because it
Ascortl
is of advantage and kcepaﬁ-nxln the world. His main purpose

was to establish the legitimacy of the Abbasid caliph
Al=-Mustazhir: against the opposition of his rivals. Having
demonstrated the necessity for the califate, Al-Ghazall

enumerates the virtues by which Khilafa must be distinguishe

| SRR

in order to lead those entrusted to its care to the goal
which Shar a has set for man. Although the qualifications
set down follow the same pattern as that adapted by
Al-Mawardl, they are modified to meet the political situa-
tions and the particular case of Al-Mustazhir. Ability

to wage Jihad is divided into prowess and courage

(najda wa !huJE‘;J. Faced with a weak.caliph,itlfgggziii

says that the force (Shawka) of the Saljuqs guarantees
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the najda required of the caliph. He wants to think of

the Saljuk Sultans not as independent rulers but as loyal

servants of the caliph.

He also disposes of the condition of Kifaya
(the competant discharge of duties of government and

administration) insisted upon by Al Mawardl. He says

that this condition is fulfilled by the expert wazirs.

He treats ‘iln in the same way. He finds a

defence for the KhilIfa who lacks the power of iltihid

| SN

bocnuuﬁis ignorance of SharI‘a. He says that {if the

Khalifa can lean on the Amirs for his strength, on hias
S ——

wazirs for competent discharge of administrative duties,

why should he not depend on the learned for affecting
(1)

il

llti_h'_

In Ihya al ‘Ulum he goes further. Here he

introduces a new way of designating aggplffa‘by

recognizing in law an existing practice, the designation
by the Amir who is in effective control and is the actual
ruler. He justifies this through allegiance, by saying

that as long as the authority of the Khalifa is thus

recognised, the government is lawful, In other words,

(1) HiXKeSherwani, Studies in Muslim Political Thought
and‘Adninistration.zAlhraf, lahore, 3rd Ed., 1959)

PP- 183- 187 e
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the Sultan is the man in control of affairs who owes

allegiance to the Khalifa and grants him prerogatives:

that is, he mentions the Khalifa's name in the address

e

(EEEEEE) during the Friday prayers, and mints coins

bearing his name (aikka).(2) Thus in trying to preserve

Qilifa as an institution, Al-Ghazall relegated it merely

to a symbolic institution.

The next important interpretation of the Islamic
Political Theory and the conceptual matters of Islamic
State and Khilafa did not occur until the end of the
fourteenth century. With the rise of the local overlords
in Persia, north Africa and elsewhere, and the end of
the Abbasid Khilafa's political power, orthodox

,/ﬂpolitical theory had undergone a grave crisis. Until

this time tho'EEilafa and the Islamic government had

been conterminous, although in the later period the
connections had been mainly symbolice The ‘Ulama '
jurists, and statemen all strove to establish a new
bagsis of legitimacy. It was then that Ibnshpldﬁn (2)

one of the most original of iuslim thinkers, presented

his solution. Recognising the fact that the Khilafa

(1) H.AR.Gibb, “Some Considerations on Sunni Theory
of Caliphate"” Archives d'histoire du driot Oriental

(Vol.III 1948) pp.401=403

/ (2) Abdul Rapman ibn Muhammad ibn Khaldun al Hadrami
/ (1332-1406)
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' no longer wielded effective political power, he rejected
political unity but admitted the religious unity of the
Muslim people. By doing so he justified the existence of

principdlities within the Khilafa. It is necessary to

e —

quote him at length.
"Kingship', he says, ''is the natural end to which

social solidarity leads. And this transtornatioﬁfl; not
a matter of choice but a necessary consequence of the
natural order and disposition of things. For no laws,
religions or institutions can be effective unless a
cohesive group enforce and impose them, and without
solidarity they cannot be established. Social solidarity

is, therefore, indispensable if a nation is to play the

role which God has chosen for 1it.

"For unless religious laws derive their sanctions
from social solidarity they will remain totally inoperative,

"You see therefore how the Caliphate was transformed
into monarchy. At first (i.e., after the immediate succesora
of Muhammad) the rulers behaved like spiritual leaders, in
that they enforced the articles of Faith and for their
part observed moral standards in their dealings. Tho only
point of change was that the sanction on which they

relied was no longer religion but ¢oercien: and social
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solidarity. This state of affairs continued to prevail

until the time of Mu‘awya Marwan and his son ‘M:vd-al-l»h'?"li.lc(:l

as also under the first few Abbasid Caliphs, until the
time of Harﬁn-ar-RaghId.and his sons. After that nothing

. remained of the Caliphate and spiritual rule but the

name, the reality being an absolute kingly rule in which
a spirit of domination was indulged in freely, for
conguest and for the gratification of desires. This

latter condition prevailed under the late Omayyad Caliphs

ag well as under the Abbasids under the successors of

(2)

Al Mu tasim and A1l Mutawakkil. These kings, however,

retained the title of Caliph as long as they had to

depend on the support of the Arabs.

"Thus in the two stages described above, Monarchy

and Caliphate were interwwined. However, when the asolidarity

of the Arabs began to weaken, their number to fall off,

and their power to decline, a further change took place.

(3)

Absolute Monarchies grew up in the East, under non-Arab

rulers, who because of their religious sentiments

W

¢ (1) m‘;wiya (died A.D. 6§0) was the founder of the
Umayyid dynasty; Marwan (died A.D. 685) and
Abd-ad-Milik (died A.D. 605) were among his most

distinguished successors.

/ (2) Al-Matawakkil (822-61 A.D) the son of Mu‘tagim
succeded his brother Al-Wathiq as Caliph.

(3) i.e., the Eastern half of the Arab world, North Africa
being the Western half.
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recognised the authority and the tities of the Caliphs
but who kept the substance of power for themselves.

"You have seen then, that in the first stage
(of Muslim history) the Caliphate existed alone, without
any Monarchy: later on Caliphate and Monarchy were
intertwined and inter-mixed: finally Monarchy stood out
independently of the Caliphate, because it could lean

on a power and solidarity distinct from that of the

caliphate." (1)

Ibn Khaldun spent most of his life in North

Africa and thus the political theory he developed isas

based upon his study of the history of the North African

tribes. His Mugaddima (Introduction) to the Kitab-al-Tbar

contains his theory of the rise and fall of political

power. He puts forward the view that dynasties rise and

fall in accordance with certain principles, and he

traces five stages through which this process proceedes.

The reason for a tribe's rising and establishing

Malk (Politicai. power over a territory) is mainly itas

desire for that power. This, along with kinphip, religion,

(1) 1Ibn Khaldﬁn,”uugaddinaﬁVol.I. P.364, quoted from
n

Charles Isawi (ed ’ Arab Philosophy of Ibn Khaldun
of Tunis (John Murray, London) pp, 137-139.
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-~ and unity of purpose, brings out ‘Agahixxa (a feeling of
togetherness). ‘igabizza is at 1ts greatest just before

ﬂnwandﬁwhen a political power is established by a tribe.

That is the fi;st stage. The second stage is whgp the

power is consolidated, a system of taxes devised, and

| the power siips from the tribal community into the hands

// of their leader. The third is the stage of the attngéggj)
__of the peek, and when the intensity of the‘igabixxa

begins to diminish. 7The fourth is the stage of general

decline of power and a further decrease in i!abixza. The

final stage is that of the fall of the power when

corruption has completely seeped into the administration,

The tribe starts to be dissatisfied with its leaders,

and other tribes, gaining‘Asabiyya, overthrow the

existing power and the cycle begins again.

Ibn Xhaldun thus recognises the fact that Mulk

or political dominance, can legitimately exist within

the Egilﬁfa over certain parts. He also establishes that

states based on Mulk are not completely divorced from

religion, and puts forward the view that although

religion is a determining factor in Khilafa it still

plays an important part in the power state created

through the dominance of a people over a territory.
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He states in Chapter III SS 23-31 of the Mugaddima that
the Islamic community has no relation to the governmental
organisation of its parts, and that this governmental
organization is subject to the natural phenomena in a
way which is in turn not related to the teachings of

the Prophet. The Mulk, to him, is an end in itself and

is governed by the laws of caumality. His main concern
is the power state, and thus we find in him both the

traditional and the empirical. Starting from a very
traditional standpoint, apparent from his definition of

Khilafa he goes on to subject the parts of the Caliphate

b ——

to the laws of causality. This accommodation of Khilafat
-* L S —
to Mulk is also implicit in two find" f his:

(a) that the Khilafa has survived in the Mulk
of the Islamic power, and

(b) that religion is still an important factor
in the Mulk,

He is thus combining the theological with the political
concept of the state withou£ abandoning the accepted
Mislim position. For he maintains that dominion is as
necessary as the Will to Power, and that power can be
established so long al‘h!abixza unites a large group of
people who are like-minded. Religion is only ohe of
the factors of ‘Agabiyya, others being kinship, unity of

purpose, will to power etc. It is this combination of
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religious conviction with political power determining

the purposes and needs of the Khilafa which Ibn Khaldun

80 clearly recognises. To him the transformation of the

Khilafa into Mulk is natural and inevitable. However,

he insists that Islam ghould play its part even in the

!
Malk. He believes thatL:l.t fails to do so the decline
of power becomes inevitable. He makes such a reference

in respect of limitations set by religion in the case of
taxation. He says:

"f¢t should be that at the beginning of the
dynaaty, taxation yields a large revenue from
amall assessments. At the end of the dynasty,
taxation yields a small revenue from large
assessments. The reason for this is that when
the dynasty follows the ways of religion, it
imposes only such taxes as are stipulated by the
religious law, such as charity taxes, the land
tax and the poll tax. They mean small assessments,
because as every one knows, the charity tax on
property is low. The same applies to charity
tax on grain and cattle, and also to the poll
tax, the land tax and all other taxes required
by the religious law. They have fixed limits

which cannot be oversteppedescss’ (1)

It is in this way that Islamic ethics underlie the
whole of his system, although his emphasis, unlike the
orthodox, is not on moral aspects but on stability and
the overriding considerations of public welfare and

;/ intereasts of State. It is due mainly to these emphases

B = m

(1) Ibn Khaldun, Mugaddima op.cit. Vol I, Chap II,
Section 1-21,
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that he has been compared with Machiavelli. As stated
before, Ibn.EgpldEn attributes the rise of civilizations

to {l!abizxa. After considering the more mundane elements
of ‘Agabiyya, Ibn Khaldungoes on to establish a relationship
between fhgabiyya andﬁreligion by saying that religion is
the basis from which vast empires spring, for whereﬁpthg;:zse
rivalry and discord might tend to disrupt the balance of
solidarity, religion "unites the hearts, replaces the
desires for the vanity of the world with its rejection and
turns man to God, seeking right and truth in unison....This
is because religious fervour can efface the competitiveness
and envy felt by the members of the group towards each

other and turn their faces towards the truth. Only by

God's help in establishing His religion do individual
desires come together to press their claims, and hearts

become united. God said 'if you had expended all the

treasures on earth, you would have achieved no unity among

thel.'(l)" (2)

Ibn Khaldun defines the Khilafa as the 'ruling

s

of the people according to the insight of the religious

dictates in othere-wordly matters as well as wordly matters

(1) Qur’an 8:6
(2) "Mugaddima" op.cit., Vol.I, pp.319-20
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derived from them.....the Caliphate therefore is the
succession (by Khalifa) of the lawgiver, as guardian of
religion and as director of worldly affairs in the light
of the religion”, (1)

Ibn Kbaldun also suggests that more than one
Knalffa could exist at the same time to govern the world
in different parts of God's earth. Although theoretically
this may seem to be an innovation, it is really an acceptance
of history in that at the time two Caliphs existed. He
also suggested that it is no longer necessary for the
khilafa to be of Quraish descent. He asserted that in

earlier Islamic times it was neceasary because only the

Quraish seemed to have had the knowledge and wisdom to

run the affairs of God.

As might have been expected, four of the concepts
of Ibn Khaldun did not find acceptance with the Muslim
traditionalists. Firstly he had emphasised the rise and
fall of dynasties as an essential process of history;
secondly he believed the group-minded state to be the

natural result of associationj thirdly, he stated that two

Khilafas could legitimately exist at the same time; and

(1) Ib Khaldun,Issawi, Op.cit., p.136
Fe Rosenthal (op.cit) Vol.I, Ch.III, see section 29

for detailed discussion on the Nature of the gg&lifa.
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fourthly he considered force to be the prime contributor

to the establishment of Mulk (domination). A principle

which justified the petty dynasties as the legitimate
successors to the Abbasid ﬁgilﬁfa was not acceptable; and
s80 from this period onwards the orthodox school continued
to refute the views of Ibnqghpldﬁn although the existing

political conditions did not allow an alternative acceptable

theory.

ISLAM IN MODERN HISTORY

/I
; Islamic thought of the 18th and the 19th last

/ﬁ ccntur:lo:r:.:, dominated by the awareness that something
has gone/in the 1life of the Muslim community. This was
the era when for the first time in Muslim history, the
glory tﬁat the Muslims had achieved was slowly beginning
to fade, Mislims attributed their decline to the fact
that they had loosened their grip on Islam, The fundamen-

" tal problem for Islam since then has been to rehabilitate

~ history and to aset it developing again in the right
' direction, so that the Islamic society may once again
flourish and achieve its lost glory. There have been

three movements in modern Islam whick have left a lasting
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effect on it. Although their influences are extremely
complicated, their colouring can be seen in almost all
Islamic movements which have since sprung up. These were
the movements led by ‘Abd-al-Wahhab in central Arabia, Shah
Waliullah in India, and Al-Afghani's crusade over the
greater part of the Muslim world. We shall consider each

in turn.,.

(a) The‘Wahh;bixxa Movement

All Islamic movements in the modern age have

)been protests against the deterioration which affected

the Muslim world. One of the earliest and most influential
among these was the Wahhabiyya movement in the eighteenth
century. It was known after its founder Abd-al-Wahhab < 1
(1703-1787) of the ganbali order.

This was a vigorous puritanical movement, and
the message it brought was simple and straight forward.
Its theme was a return to the classic Islamic Law,
rejecting all the pﬁilosophical, theological and mystical
tradition which had found its way into the Imlamic frame-
work during the Middle Ages. The Wahhbiyya insisted
solely on Law, and classical Law to them was the real
essence of Islame "Islam", Mubhammad bin “Abd-al-Wahhab
proclaimed, "is not a mere matter of interpretation and

blind following of what others have said. At the day of
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Judgement it will not be enough to plead: 'I heard people

saylng something and I said it tooe'"(1) We must find out

what true Islam is. It is above all a rejection of all
gods except God, a refusal to allow otherg to share in
that worship which is due to God alone, Shirk is evil,
no matter what the object of worship, whether it be
'King or Prophet, Saint or Tree or To-b.'(z)
‘Abd-al-Wahhkb took as his model the first generation
of Islam and repudiated all the later changes adnitfi;;'into
Islam, *other gods than God'. He was in vehement opposition

to the Sufia’and believed that they had corrupted Islam by
making it a personal affair, The Wahhabiyya did not
remain a theoretical movement but a practical one. The
movement had found in Ibn SafGd (died 1765) a prince who
was willing to let these principles find a practical
manifestation. The movement grew up in central Arabia

in geographical remoteness which enabled it to anrvive even
in spite of having repudiated the Ottoman legitimacy

and power. Thus it was that its leaders began to

re-establigh Islam from the very place where the early

(1) Quoted from "Maimu‘at al-raszil wa 1 masa’il al najdiyya"
Cairo (1344-9 A.H) 1925/6=193( 4 Vo. 1.3+ Albert Hour an:i.
Arabic Thought in the Liberal Age (Oxford U.P.London,
19625 Pe37e

(2) Albert Hourani, op.cit. p.37.
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Muglims had founded it. Their influence on modern Islam

has been considerable. It is from the thought pattern

1 I
R B |

of this movement that the voice of "back to Qur’an" and

"back to. Sunnah"™ has some through to our own age.

(b) Shah waliullah

The penetrating voice of the Wahhabis had been

influential among the Muslims who found themselves perplexed
by the inadequaties of their community in the modern world,
Like the WahhabIs, other men also thought to renounce
existing ideas and to reconstruct what Islam originally
taught and inspired. One such man was Shah Wallullah of
Delhi (1703-1781). Although Shah Waliullah was a contempo=
rary of ‘Abd-al-Wahhab and was also educated in Mecca, there

seems to be little evidence of mutual influence. Walfullah

rejected what has come into Islam during medieval times,
although not to such extremes as did Wahhab. The reason
for this may have been that the former grew up among the
crumbling Muslim Empire of the Mughals and therefore it was
easier for him to reform and correct rather than to
repudiate. He did not follow any particular school of

Law but sought to embrace the best of all in a system of

his own., His rejection or acceptance of any particular
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attitude is based independently on his own principles of

Judgement., It 18 particularly due to his creation of a
new system of Law that Maulana Maudidi has called him
a 'Mujaddid’. (1) and (2).

"An idea has brought itself to my mind", says
Waliullah, "that the Madhhab of Abu l_{an'ifa and §_I_:|af I are
the most well known among the Umma .... the tenets of
both these schools should be amalgamated together in the
light of the sayings of the prophet and a new gystem should
be wrought out of the two. Whatever finds support from
the Hadith should be retained and whatever does not, should
be discarded."

Waliullah was a staunch supporter of purified

Khilafa in its very early Meccan sense., He differentiates

between Jahaliyyah (ignorance) and true Islamic Umma,

This aub{Jﬁt is discussed at considerable length in both
1L

X
Hujjat/al Blligha and'Igilat-al-Kafai In the latter work
he attempts to reject Mulk in Islam and gives the Khglafa

a purely classical interpretation like that of al-Mawardl,

(1) From Tajdid (to renew); Mujaddid he who affects
renewal,

(2) Shah Waliullah, Al Tafhimat al-alahiyya,
(Maktabawi=Jami‘a, Delhi N.D.) p.211
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On the other hand, what seemg to be difficult to

correlate with his purely classical interpretation of the

Unma is the fact that politicilly his ambition was to use

the Muslim power in India restored on the Mighal pattern.
He held that if Muslims are once again to be great, pure
Islam must be restoreds In a letter to Abmad §_ll:h Abdall,
the Afghan Amir, he wrote: "e¢eeeeIn short the Muslim
community is in a condition thoroughly pitiable. All
control of power is with the Hindus because they are the
only people who are industrious and adaptable. Riches
and prosperity are theirs, while Muslims have nothing

but poverty and misery. At this juncture, you are the
only person who has the initiative, the foresight, power
and capability to defeat the enemy and free the Mislimg

from the clutches of the infidels, God forbid if their

domination continues, Muslims will even forget Islam and

w (1)

become undistinguishable from the non-Muslims.

It was not until after his death that his ideas
came to be organised in a socio=~political movement under
Shah ‘Abdul AzIz, and later underigg;h Ismall and his
close friend Ahmad Shah Barailvi. By the beginning of
the 19th century, the Mughal power in India had degenerated
considerably. In the East, in Bengal, the British were

busy consolidating their power. In the South and West

(1) Khallq Ahmad Nizami (ed) Shah Waliullah Kay Maktubd

Aligarh (1951) p.106

il ) —_——
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the Hindus had revived their ascendency; and the Sikhs

had since come into power in the Punjab and the North Wesat.
It was during these crucial years that the group led by
Ahmad Shah Barailvi and Shah Isma ‘T1 made some initial
inroads on the Sikh power. Many Muslims answered their
call to reestablish the Muslim power in India, but their
numbers were not enough. Less than 150 miles from Peshawar,

where he had been proclaimed a Khalifa a year earlier,

e —

(2)

_§I_1_Eh Ismgil and the handful of his followers were massacred,

§_11;h Waliullah subjected all the Muslim medieval
theories and their developments to severe examination in
the light of the Q;:r’ an and the Hadith. He has left an
.jlndeliﬁle mark on subsequent Muslim thought in India,
although the Liberal movements in Egypt and Turkey may
not have been in his spirit. The Romanticism among the
Indian Muslims in fact partly springs from him, and Abil”
Kalam Azad, Muhammad Iqbal and Abull A‘la Maududi are in
fact carrying on his tradition with slight re-~adjustments.
The nostalgic appeal to fundamentalism was also directly

or indirectly under hig influence.

(1) See_Ghulam Rasiil Mehr, "Sayyid Ahmad Shah Barailvi,

Yani Mujahid-i-Kabir Hadrat Sayyid Abmad Shah Barailvi
ki Mufaggal Swanih Hayat aur un ki Twarikhe-i-Ihya-i-din

ki mukammal Sar Guzaght. Urdu (Lahore Vol.2, n.de. 1953)
PP 120"'125




(c) Jamaluddin Afghani
The next important change in Muslim political

theory did not occur until quite recently, and the change

took place primarily under the political influence of
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