SOCIAL AND RELIGIOUS CONCEPTS OF AUTHORITY IN
ISLAM

In memory of my brother Aharon Kister.

The commonwealth set up by the prophet Muhammad in Medina,
including various tribal groups and factions, united by the
superimposed ideas of the new religion of Islam, formed the umma,
the community of Islam. This unprecedented body politic in the
north of the Arabian peninsula originated and developed in its first
stages due to the undisputed authority of the Prophet, who served
as the sole guide, leader, judge, and legislator of the community; he
derived his authority from the continuous revelation granted to him
by God. The character of the Prophet was moulded according to the
Qur’an, as formulated in a concise utterance of ‘A’isha.! In Muslim
tradition the Prophet is depicted as a symbol of righteousness and
justice than whom nobody could be more just.* He acted equitably

1 See, e.g., Abii I-Shaykh, Akhlaq al-nabi, pp. 19, 29: ...qalat: kana khuluqu rasali
Hahi () al-qur'ana...; al-Suyti, al-Durr, 6, 251; Ibn Kathir, Tafsir, 7, 80-81;
Ibn Kathir, Shamd’il, pp. 57-58; Ibn Abi 1-Hadid, Sharh nahj, 6, 340; al-Mubarrad,
al-Fadil, p. 16; and see al-Sulami, Adab al-suhba, p. 23, n. 4 [the references of the
editor]; al-Munawi, Fayd, 5, 170, no. 6831.

2 See, e.g., the story about the meeting of Dhi I-Khuwaysira with the Prophet (and
the story of Dhi 1-Thudayya): Ibn Hisham, al-Sira, 4, 139 [...fa-qala: lam araka
‘adalta; (qala): fa-ghadiba I-nabiyyu (s), thumma qdla: wayhaka, idha lam yakuni
I-‘adlu ‘indi fa-‘inda man yakanu...}; al-Humaydi, al-Musnad, 2, 55, no. 1271; ‘Abd
al-Razzaq, al-Musannaf, 10, 146, no. 18649 [...i‘dil yd rasila lldhs, fa-qdla: waylaka,
wa-man ya'dilu idha lam a'dil...]; Muhammad Mustafa I-A‘zami, Dirdsat fi [-hadi-
thi l-nabawiyyi, Juz’ Abi I-Yaman al-Hakam b. Nafi, p. 157; al-Zurqani, Shkark al-
mawahib, 7,227-28; al-Waqidi, al-Maghazi, p. 948; al-Wahidi, Asbab al-nuzal, p. 167,
al-Suyati, Lubdbu I-nuqal, p. 118; al-SuyGti, Jam' al-jawami’, 2, 530; Ibn ‘Asakir,
Ta'rikh (tahdhib), 6, 239; al-Damiri, Haydt al-hayawdn, 1, 233; Ibn al-Athir,
al-Murassa’, p. 162; Ibn Hazm, al-Fisal, 4, 53; Ibn Hajar, al-Isaba, 2, 411,
no. 2452; Ibn Tawas, al-Maldhim wa-l-fitan, p. 88; Ibn al-Athir, Usd al-gha-
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and kindly towards people, and allowed a man who was hit by him
unintentionally to avenge himself.?

A similar feature of the human nature of the Prophet, his
lenience and his kindness, is revealed in a story recorded on the
authority of ‘A’isha. When the auxiliary forces of the Bedouin (amdad
al-‘arab)® grew in number and the Prophet was (once) mobbed by
the gathering crowd, the Muhajiriin enabled him to come out of the
crowd and reach the chamber of ‘A’isha. He threw off his garment
at the door, jumped into the room and started to make invocations
against the crowd: “O God, curse them.” ‘A’isha said, vexed: “They
are doomed”’ (halaka l-qaumu); but the Prophet calmed her by saying
that he had made a stipulation to God (lagad: shtavatiu ‘ala llahi)
that if any person was harmed by the Prophet, God should consider
it atonement (kaffara) for the person’s sin. God, indeed, granted this
request to the Prophet. “l am merely a human being,” argued the
Prophet in his conversation with God. “I am grieved by that which
grieves a human person, acting hastily like a human being.”*

ba, 2, 139-40; L ‘A, s.v. d’ d’; al-Zamakhshari, al-F2'iq, 2, 325; Ibn al-Jauzi, al-
Wafa, pp. 311 inf.-312, 706; al-Suyiti, al-Khasd'ts al-kubrd, 3, 16; Nar al-Din
al-Haythami, Majma' al-zaw@id, 6, 227-29; Ibn Taymiyya, al-Sarim al-maslil,
pp. 178-81; al-Samarqandi, Tafsir, MS Chester Beatty 3668, fol. 274 a-b; Akhtab
Khuwarizm, al-Mandgib, p. 182; Mughultay, al-Zahr al-basim ft sirat abi l-qasim,
MS Leiden, Or. 370, fol. 329b-330a; al-Muttaqi 1-Hindi, Kanz al-‘ummal, 11,
291-300, 305-08, nos. 1212-29, 1242-47; Muhammad b. Faraj al-Qurtubi, Agdiyat
rasali llghi, pp. 147-48; al-Shaukani, Nay! al-autar, 7, 166-67, 170 penult.-178;
Ahmad b. Hanbal, Musnad (Bilaq), 3, 332; Aba Ya‘la 1-Mausili, Musnad, 1, 90-91,
no. 90, 363-74, nos. 472-80, 421, no. 555.

3 See, eg.,al-Muafab. Zakariya, al-Jalis al-sdlih al-kafi, MS Topkap: Saray, Ahmet
111, 2321, fols. 144b-145a; al-Bayhagqi, al-Sunan al-kubra, 8, 48-49; Ibn ‘Abd al-Barr,
al-Istt‘ab, p. 673, nos. 1107-08, p. 676, no. 1111; Ibn Kathir, al-Bidaya, 4, 362-63.
And see, e.g., about the justice of the Prophet: Ibn Kathir, Shamad'il, p. 132:
wa-lam yazal q@’iman bi-amri llahi ‘ala akmali tariqatin wa-atammihd, mina I-
sidgi wa-l-‘edli wa-l-waf@'i, 13 yuhfazu lahu kadhibatun wahidatun, wa-zulmun
li-ahadin, bal kana asdaqa I-ndsi wa-a‘'dalahum wa-aufdhum bi-l-‘ahdi ma‘a ikhti-
lafi l-ahwali...; ‘Abd al-Razziq, al-Musannaf, 9, 465-70, nos. 18037-43; Abii Dawid,
Sahih 2, 250.

3a About the amdad cf. Abi ‘Awina, Musnad, 4, 124: anna madadiyyan rafaqani fi
ghazwati mu’ta.

4 Mus‘ab b. ‘Abdallah b. Mus‘ab b. Thabit, Juz’, MS Chester Beatty, 3849, fol.
45b inf.-46a; and see al-Munawi, Fayd, 2, 567, no. 2569; Ibn Hazm, al-Thkam
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The Prophet explicitly admitted that he could err in his
judgement, that he could be misled by the eloquence of one of the
opponents® or mistaken in his advice. This was the case with his
recommendation not to graft palm trees, as he merely expressed
an opinion, without having sufficient knowledge of the subject and
without having received a revelation concerning this matter.® That
the Prophet could err in a decision is clearly reflected in the tradition
in which he is said to have warned the man who tried to exploit
an unbalanced verdict issued by him.” In the serious case of the
Prophet’s suggestion that the Ghatafan be granted a third of the

f usieli l-ahkam, p. 1015; ...inni ttakhadhtu ‘inda lghi ‘ahdan: ayyuma mri’in
sababtuhu au la‘antuhu fi ghayri kunhihi au jaladtuhu fa-5'alhd lahu tuhvatan; and
cf. al-Bukhari, al-Adab al-mufrad, p. 215, no. 613; al-Bayhaqi, al-Sunan al-kubra,
10, 143.

5 See, e.g., Muqatil, Tafsir, MS Saray Ahmet III, 74/1, fol. 29a; Muhammad
Mustafa al-A‘zami, Dirdsat, p. 147, no. 17; Abii ‘Awana, Musnad, 4, 3-5, 50;
Ibn ‘Arabi, Tafsir ( = Ahkam al-qur’an), p. 278; al-Zurqani, Sharh al-muwatta’,
4, 369-72; Ibn ‘Asakir, Ta’rikh (tahdhib), 2, 298; al-Munawi, Fayd, 2, 564, no.
2565, 2566, 153, no. 1557; Ibn al-Athir, al-Nihdya, s.v. | h n; al-Wazir al-Maghribi,
Adab al-khawdss, MS Bursa, Hu. C. 19, fol. 26a; Ibn Hazm, al-Thkam, 1, 147;
Abu Dawad, Sahih, 2, 115; al-Suyiti, al-Durr, 1, 203; Abi 1-Hasan al-Nubahi,
Ta’rikh qudat al-andalus, p. 7; Tbn al-Athir, Jam:' al-usal, 10, 553, no. 7655;
Shihab al-Din al-Khafaji, Nasim al-riyad, 4, 261-62; Ibn Hamza al-Husayni, al-
Bayan wa-l-ta'rif, 2, 105, no. 706; al-Khattabi, Ma'alim al-sunan, 4, 163-64;
Ibn Abi Hatim, ‘lal al-hadith, 2, 288-89, no. 2370; and see Manfred Ullmann,
wa-khayru l-hadithi ma kana lahnan, Bayerische Akademie der Wissenschaften,
Philosophisch Historische Klasse, Munich 1979, Heft 1, p. 11.

6  Abi l-Mahasin al-Hanafi, al-Mu'tasar min al-mukhtasar, 2, 300; Ibn Dayba‘, Taysir
al-wusal, 4, 388 inf.-389 sup.; Ibn Taymiyya, al-Sarim, p. 192; al-Tahawi, Mushkil
al-athar, 1, 330, 2, 292 ult.-295; al-Tahawi, Skarh ma'ani l-athar, 3, 48; al-Daylami,
Firdaus, MS Chester Beatty 4139, fol. 89a inf.-89b; Ibn Tawiis, Tara’if ‘abd al-
mahmad, p. 111; Ibn Hazm, al-Thkam, p. 1014; al-Bayhaqi, al-Sunan al-kubrd,
10, 143; Shihab al-Din al-Khafaji, Nasim al-riyad, 4, 255-56; ‘Abd b. Humayd,
al-Muntakhab min musnadihi, Vaticana, Arab 502, fol. 17a; al-Makki, Qut al-
quliib, 4, 221; and see the analysis of this tradition and the conclusions reached
by Subhi Mahmasani, “Muslims: Decadence and Renaissance,” MW 44(1954),
200.

7 Al-Dhahabi, Kitab al-kab® ir, p. 86: ...man qadaytu lahu min mali ahlihi bi-ghayri
haqqin fa-ld ya’khudhhu, fa-innama ugti‘u lahu git'atan min al-nari. And see Ibn
Hamza al-Husayni, al-Bayan wa-l-ta‘'rif, 2, 138, no. 751: ...inni fimd lam yitha
tlayya ka-ahadikum.
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date crop of Medina for forsaking their allies, the Quraysh, who had
besieged Medina, he was asked by one of his Companions whether
he had received a revelation in this matter or whether this offer
was his personal opinion. The Prophet admitted that it was his own
opinion (ra’y), accepted the advice of his Companions and, having
changed his decision, decided to fight the enemy.®

But traditions of this type are scarce. The utterances and
sayings of the Prophet were considered as revealed according to a
tradition attributed to him, which states that the Qur’an and some
similar revelations were granted to him.® His orders and utterances
were issued at God’s inspiration and decree. The Prophet judged
people and their actions not only according to their deeds but also
according to their intentions, which he could know by God’s grace.
‘Umar stressed in one of his speeches that, as revelation ceased
with the death of the Prophet, he would judge people only according
to their deeds.!?

8 Al-Wagqidi, al-Maghazi, pp. 477-78; al-Qurtubi, Tafsir, 14, 133; Ibn Abi Shayba,
Ta’vikh, MS Berlin 9409, fol. 53a; Ibn Taymiyya, al-Sdrim, p. 191; cf. ‘Ali b.
Burhan al-Din al-Halabi, Insan al-‘uyiin [ = al-Stra al-halabiyya], 3, 39: ...innaka
nazalta manzilaka hadhd, fa-in kina ‘an amrin umirta bihi fa-1a natakallamu,
wa-in kana l-ra’ya takallamnd; fa-qdla rasalu ldhi (s): “huwa l-ra’yu” .. fa-qila
salla lahu ‘alayhi wa-sallam: asharta bi-l-rayi, idha amsaynd, in shd'a lahu,
tahawwalnd...; ‘Abd al-Razzaq, al-Musannaf, 5, 368, 1. 3: ...lau kuntu umirtu bi-
shay’in lam asta’mirkumad...; cf. alKazartini, Sira, MS Br. Mus. Add. 18499,
fol. 2 62b: ..lax umirtu bihi lam asta’mirkum; and see Shihzb al-Din al-Kha-
faji, Nasim, 4, 258 [the advice of al-Hubab}; al-Hamdani, al-Iklil, 1, 153; Ibn
al-‘Arabi, Tafsir, 2, 865.

9  AlKhatib al-Baghdidi, al-Kifdya fi ‘ilmi l-riwdya, p. 8: ...atitu l-kitdba wa-mithlahu
ma‘ahu; and see ibid., p. 12: the angel Jibril used to reveal to the Prophet the sunna,
as he used to reveal to him the Qur’an. About the relation between the Qur’an
and the sunna see ibid., pp. 14-16 [and cf. p. 16: ...al-hadithu tafsiru l-qur'd-
ni}; and see Ibn Abi Hatim, Tagdimat al-ma‘rifa, pp. 1-2; al-Suyiiti, al-Hawi li 1 fats-
wi, 1, 471-72; on the abrogation of some utterances see al-Daraqutni, Sunan, 4,
144-45, nos. 8-11.

10 Ai-Mu‘afa b. Zakariyd, al-Jalis; fol. 144b: ...innama kunnd na'rifukum idh kina
rasilu lahi (s) bayna azhuring wa-kana yanzily ‘alayhi l-wahyu, idh yunbi'una lla-
hu ta'ala min akhbarikum; ala, fa-gad mada rasalu liahi (s) wa-nqata‘a l-wahyu, wa-
innama na'rifukum bi-ma agilu lakum: man azhara minkum khayran zanannd bihi
khayran wa-ahbabnihu ‘ala dhalika, wa-man azhara minkum sharran zanannd bihi
sharran wa-abghadnahu ‘alayhi, asrdrukum fimd baynakum wa-bayna lighi ta'ald;
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The order established by the Prophet was considered the ideal
one and had to be implemented by his community. Individuals,
tribal groups, and delegations used to come to Medina, visit the
Prophet, and return to their tribes, spreading the tidings of the new
faith and its precepts and talking about the Muslim community
and its order. Some of the leaders or groups remained faithful to
Islam during the wars of the ridda and went out to fight their own
people. Islam created a new form of authority and allegiance which
was supposed to regulate the life of the community.

Religious minorities were expected to bend to the authority of
the community of Medina and accept its conditions. Political and
military decisions of the Prophet concerning their affairs were based
either on revelation or on his instructions and orders, which were
regarded as equal to revelation. Administrative and fiscal actions
of the righteous caliphs in relation to other peoples, whatever the
strategic, social, or economic factors and motivations might have
been, were traced to the sumna of the Prophet and based on his
utterances.

Such was, for instance, the case with the jizya of the Zoroastrians.
The problem was whether they should be considered People of the
Book, and whether they were to be allowed to pay the jizya.!! Some
scholars claimed that they were people of a Book and thus legally

al-Fazari, Siyar, MS Fas, fol. 10b; ‘Abd al-Razzaq, al-Musannaf, 3, 383, no.
6036; Aba Ya'la, Musnad, 1, 175, no. 196; and see al-Muttaqi 1-Hindi, Kanz,
5, 404, no. 2407; cf. al-Baladhuri, Ansab al-ashraf, 553, no. 1124: ...innama abki
nqitd‘a khabari l-sam@i ‘annd...; and see Ibn Hazm, al-Thkam, p. 107 seq.; Ibn
al-Athir, Jami* al-usal, 10, 561, no. 7677.

11 See, e.g., Abii ‘Ubayd, al-Amwdl, p. 32, no. 78: ...qéla ‘umaru: ma adri ma asna‘u
bi-l-majusi wa-laysi ahla kitabin; qala ‘abdu l-rahmani bnu ‘aufin (v): sami'tu
rasula lghi (s) yagilu: “‘sunnic bihim sunnata ahli I-kitabi’’; al-Khatib al-Baghda-
di, Ta’rikh Baghdad, 10, 88, no. 5207; and see a slightly different version: ‘Abd
al-Razzaq, al-Musannaf, 6, 68, no. 10025; and cf. al-Suyiiti, al-Durr, 3, 229; Ibn
Qayyim al-Jauziyya, Ahkam ahli I-dhimma, 1, 2 [quoted from al-Shafi‘i; Ibn
Qayyim emphasizes that the Majis did not belong to the People of the Book].
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permitted to pay the jizya.'? There is an important tradition reported
on the authority of Mujahid, stating that the Prophet consented to
accept their jizya after the verse l@ tkraha fi I-dini (Stra II, 256) was
revealed.'* Abii ‘Ubayd’s opinion presents a harmonizing view: the
Jizya of the People of the Book is based on the Qur’an, the jizya of
the Zoroastrians is based on the sunna of the Prophet.!* There seem
to have been some circles who were against accepting jizya from
the Zoroastrians; this can be gauged from a report recorded in two
slightly different versions. According to the account of Muqatil, the
Prophet did not accept jizya except from the People of the Book.
After the conversion of the Arabs, whether willingly or by force,
the Prophet accepted the jizya from the Majis of Hajar. Then the
hypocrites censured this (decision of the Prophet - K.) and (therefore)
the following verse was revealed: “O believer, look after your own
souls. He who is astray cannot hurt you, if you are rightly guided”
(Sara V, 106)." The account recorded by al-Wahidi on the authority
of Ibn al-Kalbi is more detailed: the Prophet wrote to Mundhir b.
Sawa summoning him and the people of Hajar to embrace Islam.
The Arabs, Jews, Christians, Sabians, and Majiis (the population of
Hajar - K.) were reluctant to embrace Islam, but were willing to
pay the jizya. Then the Prophet wrote to Mundhir and expressed

12 Abi ‘Ubayd, al-Amwdl, p. 34 inf. {...fa-gala ba'duhum: innama qubilat minhum
li-annahum kani ahla kitabin...; Abi ‘Ubayd, however, denies this opinion}; Ibn
Zanjawayh, Kitab al-amwal, MS Burdur 183, fols. 13a, 14a; Abd Ya‘la, Musnad,
1, 257, no. 301.

13 See, e.g., Abit ‘Ubayd, Amwal, p. 34 ult.-35, Il. 1-2; and cf. al-Tabari, Tafsi7,
[ed. Shakir] 5, 413, no. 5830; and see the opinion of al-Tabari, ibid., p. 414,
no. 5833: ...qdla abii ja'far: wa-auld hadhihi l-aqwali bi-l-sawibi qaulu man qa-
la: nazalat hadhihi l-ayatu fi khassin ming l-ndsi; wa-qéla: ‘and bi-qaulihi ta'a-
I dhikruhu “ld ikraha fi I-dini”’ ahla l-kitdbayni wa-lI-majisa wa-kulla man ji@'a
igraruhu ‘ald dinihi al-mukhdlifi dina l-haqqi wa-akhdha ljizyati minhu, wa-
ankari an yakina shay‘un minhd mansakhan.

14 Abi ‘Ubayd, al-Amwdl, p. 35, no. 88.

15 Mugqatil, Tafsir, MS 1, fol. 109b: ...wa-dhalika anna I-nabiyya (5) kina 13 yaqbalu
ljizyata illd min ahli l-kitabi, fa-lamma aslama 1-‘arabu taw‘an wa-kurhan qa-
bila l-jizyata min majisi hajara, fa-ta‘ana l-mundfigina ft dhalika, fa-nazalat “‘ya

o

ayyuha lladhina amani.
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his consent to accepting the jizya from all groups in the population
of Hajar except the Arabs; the latter had to embrace Islam or face
war.

The Arabs indeed converted, the others were permitted to pay the
jizya. Then the hypocrites among the Arabs expressed astonishment
that the Prophet should accept jizya from the unbelievers (verbatim:
al-mushrikin, the people who associate other deities with God - K.)
of Hajar while he refused to accept it from the unbelievers of the
Arabs (scil. of the Arabian peninsula - K.). Then Sira V, 106, was
revealed.'®* Some of the doubts raised by Muslim orthodox circles
as to the permissibility of the practices, rites, beliefs, and rules
of the Zoroastrians can be gauged from the letter sent by ‘Umar
b. ‘Abd al-‘Aziz to one of his governors (‘Adi b. Artat) asking him
to question al-Hasan (i.e., al-Hasan al-Basri - K.) as to why the
Zoroastrians were allowed to marry their mothers and sisters. In
his reply al-Hasan said that the shirk (i.e., associating God with
other deities) of the Zoroastrians was worse than the sins mentioned;
they were, however, allowed to retain that practice (innama khulliya
baynahum wa-baynahu) because they paid the jizya.!” Ibn Hazm
mentions the Prophet’s decision that the jizya may be collected from
the Zoroastrians as one of the cases in which an utterance of the
Prophet was disclosed to some of his Companions, while others
were unaware of it; in this case ‘Umar had no knowledge of the
Prophet’s decision.'®

The Prophet’s decision to expel the Jews and the Christians
was not known to Abu Bakr or ‘Umar; likewise, the decision of
the Prophet to accept jizya from the Zoroastrians was unknown to
‘Umar. He might even have received his share of the jizya of the
Zoroastrians of Bahrayn, which was sent to the Prophet and divided
among the believers, but did not know about the injunction issued
by the Prophet in their case.'® Another interpretation explains the

16 Al-Wahidi, Asbab, p. 142.

17 ‘Abd al-Razzaq, al-Musannaf, 6, 50, no. 9976; cf. Abd ‘Ubayd, al-Amwal, p. 36,
nos. 91, 92.

18 Ibn Hazm, al-Ihkam, 1, 130, 304.

19 Ibn Hazm, al-Thkam; 1, 180 inf.-181, line 1; and see ibid. other practices of the
Prophet of which ‘Umar was unaware.
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decision of the Prophet as to the jizya of the Zoroastrians by placing it
in a broader context: the Prophet was ordered to fight the People
of the Book until they embraced Islam or agreed to pay the jizya.
This category, however, also included Arabs who had converted to
Judaism or Christianity. Thus the Prophet accepted the jizya from
the Christian people of Najran and Ayla, who were Arabs, and from
the people of Diimat al-Jandal, the majority of whom were also
Christian Arabs. The Prophet was ordered to fight others. Then
God excluded from this (injunction - K.) the Zoroastrians, according
to the utterance of the Prophet in which a sunna was established
for them without a Qur’anic revelation in their case. The Prophet
permitted the jizya to be taken from the Persian Zoroastrians if they
agreed. He determined that the Arab unbelievers, the worshippers
of idols, should be fought until they embraced Islam (without the
option of paying the jizya; this exclusion was granted out of respect
for the Arabs).2¢

The real reasons for certain political, military, and social
decisions by the Prophet may be discerned in some accounts adorned
by a layer of miraculous stories. According to a concise report recorded
on the authority of al-Zuhri, the Prophet decided to fight the Bani
Nadir when they refused to conclude a treaty with him.?! Another
report states that the attack of the Prophet on the Banii Nadir was
caused by their plot with Quraysh and their treacherous attempt
to kill the Prophet, who was informed about the plot by a message
sent to him by a righteous woman of the Banii Nadir through a

20 Muhammad b. Faraj al-Qurtubi, Aqdiyat rasili llahi, p. 168: ...wa-amarahu llahu
ta'ala bi-qitali ahli I-kitabi hattd yuslimi au yw' addi l-jizyala...fa-dakhala fi dhalika
man ta‘allaga mina l-‘arabi bi dini ahli I-kitabi, fa-akhadha I-nabiyyu (s) l-jizyata
min ahli najrina wa-aylata wa-hum nasérd mina |-‘arabi, wa-min ahli damati
l-jandali wa-hum nasird, wa-aktharuhum ‘arabun, wa-lam yusammi [another
reading: yastathni: but perhaps it may be suggested: yastasinna llahu ta'dla akhdha
l-jizyati illa min ahli l-kitabi, wa-amara nabiyyahu (5) bi-qitali ghayrihim, thumma
nasakha min dhdlska l-majisa ‘ald lisani nabiyythi fima sanna lahum min sunpatin
bi-ghayri tanzili qur'anin, fa-ahalla lahum akhdha ljizyati min majusi I-‘ajami
tdha radi biha...; and see ibid., pp. 171-172].

21 ‘Abd al-Razziq, al-Musannaf, 5, 216, no. 9422: ...anna I-nabiyya da'a bani I-nadir
ild an yu'ti ‘ahdan yu'ahidanahu ‘alayhi fa-abaw, fa-gatalahum...
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man from the Ansar.?? A divergent account recorded by Ibn Hisham
states that the Prophet asked the Banii Nadir to help him in the
payment of bloodwit. Some of the Banii Nadir tried to roll a stone
onto his head and kill him; the Prophet, however, got a warning
from Heaven through the angel Jibril; he managed to slip away and
decided to attack the Banii Nadir. Banii Qurayza were a similar case:
it was the angel Jibril who ordered the Prophet to raid them.?*

The expulsion of the Jews from Khaybar was carried out by
‘Umar and was caused by economic factors, as explained in some
of the sources: When the Prophet conquered Khaybar he could
not find labourers to till the land, and thus left the land in the
hands of the Jews on condition that they hand over half of the
crops to the Muslim community in Medina. In the time of ‘Umar,
when the Muslims got labourers who were able to carry out the
agricultural work, he expelled the Jews to Syria and divided the
land among the Muslims.?* A similar story is told about the expulsion
of the Christians from Najran and from the Arabian peninsula.
According to some reports ‘Umar feared them, as he noticed their
increasing military strength, and decided to expel them, although
they had been assured by the Prophet that they would be allowed
to keep the ownership of their lands.?* The religious reason for the
expulsion, given in the sources, was the injunction of the Prophet
that the Jews and the Christians should be expelled from the Arabian

22 ‘Abd al-Razzaq, al-Musannaf, 5, 358-61, no. 9733 [the tradition mentioned in note
21 is embedded in this report on p. 360, 1.3); al-Suyiti, a/-Durr, 6, 189 [from ‘Abd
al-Razzaq].

23 See, e.g., al-Baladhuri, Futuh, p. 32.

24 See, e.g., Abd ‘Ubayd, al-Amwal, p. 56, no. 142; al-Baladhuri, Futih, p. 37; and
see Ibn Taymiyya, Fi ma‘nd l-giyas, Majma'at al-ras@’il al-kubrd, 2, 268.

25 AiNahhas, al-Nasikh wa-l-mansikh, p. 164; and see also Ibn Abi Shayba, Ta’rikh,
MS fol. 100b: ...kana ahlu najrina qad balagh@ arba'ina alfan wa-kina ‘umaru
yakhafuhum an yamila ‘ald I-muslimina, fa-tahdsadi baynahum...; and see Abd
Yusuf, Kitab al-kharaj, p. 74.
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peninsula.?® This injunction was uttered shortly before the death of
the Prophet?” and was therefore irreversible; it was not to be changed
and was to be implemented accordingly.

The problem faced by the scholars was to establish the extent

of the territory of the Arabian peninsula in which the Jews and
Christians were forbidden to stay. Their opinions on this subject were

26

27

See, e.g., al-Daylami, Firdaus, MS Chester Beatty 3037, fol. 187b: ...la tatruka fi
jazivati 1-‘arabi dinayni; and see the different utterances in Nir al-Din al-
Haythami’s Majma' al-zawd’id, 5, 325 [...akhrija yahuda ahli I-hijazi wa-ahla najra-
na min jazirati -‘arab...; Ia yanzilu fi jazivati l-‘arabi dindni...; amara an li
nada‘a fi I-madinati dinan ghayra l-islams il ukhrija...; akhriji l-yahiuda min
jazirati I-‘arab...}; ‘Abd al-Razzaq, al-Musannaf, 6, 53-58, nos. 9985-87, 9992-94
[see the different utterances; and see the utterance of Ibn ‘Abbas: I yusharikukum
l-yahudu wa-l-nasara fi amsarikum, tlld an yuslimi, fa-man irtadda minhum fa-aba
fa-la yuqbal minhu duna damihi; and see this utterance ibid., 10, 361, no.
19372; and see these traditions ibid., 10, 358-61, nos. 19362-72; al-Munawi,
Fayd, 5, 251, no. 7190 [ld yabgayanna dinani bi-ardi l-‘arabi}, Yasuf b. Mi-
sa, al-Mu‘tasar, 2, 204-05 [see the different versions of the tradition, and see
the discussion of the utterance: lZ fasluhu giblatani bi-ardin..]; Abi ‘Awa-
na, Musnad, 4, 162-65; Ibn ‘Abd al-Barr, al-Durar fi khtisari I-maghazi wa-l-siyar, p.
216; al-Tahawi, Mushkil, 4, 11-17 [see the different versions, and see especially the
assessment of the validity of the utterance akhriji I-mushrikin... ibid., pp. 16-17};
al-Bukhari, al- Ta’rikh al-kabir, 4, 57, no. 1950{...akhriju l-yahida mina l-hijaz], Tbn
al-Athir, Jami‘ al-usal, 6, 314, no. 3671; al-SuyGti al-Durr, 3, 227 inf. [see the
different versions); al-Wazir al-Maghribi, Adab al-khawass [ed. Jasir], p. 95; al-
Muttaqi 1-Hindi, Kanz, 4, 235, nos. 1922-24, 322-25, nos. 2407-12; 13, 261-63, nos.
1438-42, 1450-56 [and see the different versions]; 18, 134-35, nos. 427-32; Ibn
Kathir, Tafsir, 1, 275; Abi ‘Ubayd, al-Amwal, pp. 49799, nos. 269-76; Ibn
Qayyim, Ahkam ahli I-dhimma, 1, 176, 178-84; Ibrahim b. ‘Ali al-Fayrazabadi, al-
Muhadhdhab fi fighi l-imami l-shafi‘i, 2, 258; Tbn Taymiyya, Igtid@ al-sirat, p.
277, ‘Abdallah b. Abi Zayd al-Qayrawani, al-Jami‘, p. 143 [la yabqayanna dinani
/% jazivati I-‘arab has been misread by the editors}; al-Baladhuri, Futih, p. 39; E.
Sachau, Das Berliner Fragment des Miisa b. ‘Uqba, Sitzungsberichte der kimiglich
Dreussischen Akademie der Wissenschaflen, Sitzung der philosophisch-historischen
Klasse, 11 (1904), 466 [p. 22 of the offprint}: ...wa-kana (i.e., ‘Umar) yagiilu: la
yajtami‘u dinani wa-innahu ajld l-yahwda wa-l-nasard min jazirati I-‘arab.)

See, e.g., Nir al-Din al-Haythami, Majma‘ al-zawd'id, 5, 325; al-Darimi, Sunan,
2, 233 [kana fi akhiri ma takallama bihi rasilu lahi (5): akhrijic l-yahida mina
l-hijazi wa-ahla najrana min jazirvati l-‘arab).
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far from unanimous.?® Some scholars considered Tayma a locality
not belonging to the territory of the Arabs (laysat min biladi 1-‘arab).
The Wadi l-qura was also considered such a territory, and therefore
the Jews were left there.?® Ibrahim b. ‘Al al-Fayriizabadi records the
injunction of the Prophet to remove the Jews from the Hijaz and the
people of Najran from the Arabian peninsula (akhriji l-yahtiida mina
l-hijazi wa-ahla najrana min jazirati l-‘arab) and notes that nobody
reported that any of the caliphs expelled the ahl al-dhimma from the
Yemen, although it is a part of the Arabian peninsula. As to Najran,
it does not form part of the Hijaz.** The expulsion of the Jews
from Khaybar and the Christians from Najran could even have been
considered a bid‘a, a bad innovation, committed by ‘Umar, as in fact
the Jews and the Christians argued that the Prophet had authorized
their stay in the Arabian peninsula. The Prophet, however, during
his iliness enjoined (later - K.) the expulsion of the Jews and the
Christians. AbG Bakr could not carry out the injunction because
he was busy fighting the people of the ridda and because he had
started the wars against the Persians and Byzantines; ‘Umar was
also impeded by the war with the Persians and Byzantines. When
he became able to carry out the injunction he did so, although it
was done after the death of the Prophet, and can be considered
an innovation (wa-in kana muhdathan ba‘dahu).** The story of the
expulsion and the reason for it is given differently in ‘Abd al-Razzaq’s
Musannaf in a report on the authority of Ibn al-Musayyab: the
Prophet gave (dafa‘a) Khaybar to the Jews on condition that they
would till the land and hand over half of its produce. This was the
situation during the time of the Prophet and of Abii Bakr’s caliphate,
and during the first part of the caliphate of ‘Umar. Then ‘Umar was
informed that the Prophet had said during the illness from which
he died: “Two faiths will not live together in the land of the Arabs
— or (according to others ) he said in the land of al-Hijaz.” ‘Umar

28 See, e.g., al-Wazir al-Maghribi, Adab al-khawdss, pp. 93-97; Yasuf b. Misa, al-
Mu'tasar, 2, 204; Ibn Qayyim, Ahkam ahli I-dhimma, 1, 177; al-Tahawi, Mushkil,
4, 14; al-Samhiidi, Waf@ u I-wafa bi-akhbari dari I-mustafa, pp. 1176, 1182, 1184.

29 ‘Abdallah b. Abi Zayd al-Qayrawani, al-Jami‘, p. 144.

30 Ibrahim b. ‘Al al-Fayriizabadi, al-Muhadhdhab, 2, 258.

31 Ibn Taymiyya, Igtidd, p. 277 inf.
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inquired about that (i.e., the utterance of the Prophet - K.) and
found it to be true. He summoned them (i.e., the Jews - K.) and
said: “Let those who have a treaty of the Prophet bring it; if not I
am going to expel you.” He (i.e., Ibn al-Musayyab - K.) said, “and
‘Umar expelled them.”** A different explanation of the event is
provided by Ibn Hazm: Aba Bakr did not know (khafiya ‘alayhi)
about the injunction of the Prophet to expel the Jews and Christians
from the Arabian peninsula. ‘Umar did not know about it until the
last stage of his caliphate. When he was apprised of it he ordered
them to be expelled and did not leave even one of them (scil. in the
Arabian peninsula - K.).3

The few examples quoted above reflect the Islamic concept
according to which any decision by the ruler, or any action by an
official of his, had to follow the deeds and actions of the Prophet
and be in accordance with his utterances, commands, prohibitions,
and injunctions. A decree or order of a Muslim governor could
be considered lawful only if it was based on the practice of the
Prophet and, later on, that of the guided caliphs, who in turn
acted according to the sunna of the Prophet. Hadith became the
touchstone for the legitimacy of the government and its institutions,
establishing whether the proceedings and decrees of rulers were
lawful. Sometimes the Companions of the Prophet themselves were
unaware of the decisions of the Prophet, and were informed of his
actions and practices by other Companions. These precedents often
touched on the most important problems of the Muslim community.

A peculiar case of the role of hadith is mirrored in the accounts
about the assembly in the hall of the Banii S3’ida, the decisive meeting
between the Ansar and some of the Muhajiriin that took place shortly
after the death of the Prophet, even before his body was buried.
The topic of discussion was the problem of who would receive the
heritage of the Prophet, and consequently whether the Muhajirtin or
the Ansar would gain authority. The row between the two parties
touched upon an even more essential problem: that of the unity of
the community and the future of Islam. It was a heated debate.

32 ‘Abd al-Razziq, al-Musannaf, 6, 56, no. 9990.
33 Tbn Hazm, al-Thkam, 1, 180.
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The decisive argument that put an end to the strife is said to have
been a quotation from the Prophet: ‘“Authority belongs to Quraysh”
(i.e., to the Muhajiriin - K.). The Ansar had to give up their claim to
rule the Muslim community.> They were taken by surprise when the
utterance was quoted; they had forgotten it, and were being reminded
of it.3% Another tradition widely circulated was the prediction of
the Prophet about the twelve caliphs who would succeed him; in
the majority of versions of this kadith the Prophet is said to have
asserted in a low voice: all of them will be from Quraysh.3¢ Widely

34 See the variants of this tradition: al-Suytti, Ta’rikh al-khulaf@, p. 70, line 3 from

35
36

bottom: gurayshun wulatu hadha l-amri, fa-barru I-ndsi taba‘un li barrihim...; pp.
8-9: ...al-a’immatu min qurayshin ma hakami fa-‘adala...; ...al-mulku fi qurayshin,
wa-l-qad@ u fi l-ansari...; ..al-khilafatu fi qurayshin wa-l-hukmu fi l-ansari; ...al-
umardu min qurayshin...; Ibn Hajar al-Haytami, al-Sawa'‘iq al-muhriga fi l-raddi
‘ald ahli I-bida'i wa-l-zandaga, ed. ‘Abd al-Wahhab ‘Abd al-Latif, Cairo 1375, pp. 9,
12, 186-88; ‘Abd al-Jabbar, Tathbit, 1, 262 {al-a’imma min quraysh), 265 [al-ndsu
taba'un li-quraysh), 253 [hadha l-amru fi qurayshin ma idhd sturhim# rahimal;
Nir al-Din al-Haythami, Majma', 5, 191: ...qurayshun wuldtu hidha l-amri, fa-
barru...; and see the different versions: ibid., 10, 23-28; al-Bayhaqi, al-Sunan
al-kubra, 3, 121 and 8, 141-42, 143, 144; al-Munawi, Fayd, 3, 189, no. 3108 [and
see ibid., nos. 3082, 3083}; al-Tabarani al-Mu'jam al-saghir, 1, 152; Sulaym b.
Qays al-Kiifi, Kitab al-sagifa, p. 64, \. 1 [al-@’imma min quraysk], Ibn Kathir,
al-Bidaya, 5, 247; Aba ‘Ubayd, al-Amwal, p. 575, no. 1830-31; al-Subki, Tabagat,
1, 190-93, 198; al-Shafi‘i, al-Umm, 1, 143-44; al-Daylami, Firdaus, MS Chester
Beatty, 3037 fols. 118a inf., 202b inf.-203a; and see Sadr al-Din al-Sayyid ‘Ali
Khan al-Madani al-Shirazi, al-Darajat al-rafi'‘a fi tabagati I-shi‘a, p. 23: wa-ankara
qaumun min al-ansdri riwdyata abi “‘al-@’immatu min qurayshin’’ wa-nasabithu
tla ifti‘ali hadhihi l-kalimati...

See Ibn Hazm, al-Thkam, 1, 184-85.

See Abii ‘Awana, Musnad, 4, 394-401 [the indication of the tradition, as conceived
by Abu ‘Awina, can be gauged from the title of the chapter: bayin ‘adadi
l-khulaf3i ba'da rasili lahi (s) ladhina yunsarana ‘ald man khalafahum wa-
yu'izzu lighu bihim al-dina wa-annahum kulluhum min qurayshin, wa-l-dalil ‘ald
tbtali qauli l-khawarij), Ibn Kathir, Nihayat al-bidaya, 1, 38; Anon., Nubdha
min kitabi l-ta’rikhi, MS, ed. Gryaznewich, fol. 240a [and see the pro-Abbasid
comment, ibid.]; Nir al-Din al-Haythami, Majma', 5, 190-91; Ibn Kathir, Sha-
ma’il, pp. 480-85 [see the assessment of the traditions ibid., pp. 482-85]; Ibn
‘Asakir, Ta'rikh [tahdhib), 6, 171: ld yadurru hadhd l-amra man nawchu hattz
yaquma ithnd ‘ashara khalifatan kulluhum min quraysh; Ibn Kathir, Tafsir, 6,
228 ...inna hadha l-amra fi qurayshin, 1 yunazi‘uhum fihi ahadun illa kabbahu
Uahw ta'ala ‘ala wajhihi ma agamu l-dina; al-SuyGti, Jam® aljawams’, 1, 1012:
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circulated traditions attributed to the Prophet utterances predicting
that Quraysh would govern the Muslim community forever.?” There
seem to have been some grievances and complaints among the tribal
groups and attempts at setting up a formal non-Qurashi authority.
This is reflected in the story about a man from Bakr b. Wail
who threatened that if Quraysh did not cease acting wrongly (la-
in lam yantahi qurayshun) ‘‘we would transfer the authority (la-
nada‘anna hadha l-amra) to [another] people (jumhur) from among
the Arabs.” ‘Amr b. al-‘As replied to this threat by quoting the
utterance of the Prophet: “Quraysh will rule the people (quraysh
wuldtu I-nasi) for good and bad until the Day of Resurrection.”** Some
Shi’i commentators gladly stated that the utterances about the
exclusive right of Quraysh to rule the community were true, but
that as Quraysh were only the descendants of Qusayy b. Kilab,
Abi Bakr and ‘Umar were not members of Quraysh and did not
deserve to be chosen as caliphs.*® Some second-century scholars of
hadith concluded that the hadith al-a’immatu min quraysh indicated
that the mawali were excluded from the people fit to be appointed
as caliphs.

yakinu min ba'di ithnd ‘ashara amiran kulluhum min qurayshin; and see ibid.,
p. 1014; al-Tabarani, al-Mu'jam al-kabir, 1, 54, no. 12, 90, no. 142; 2, 256 no. 2073;
Shams al-Din Muhammad b. Tildn, al-A’immae min Quraysh, ed. Salzh al-Din
al-Munajjid, Beirut 1377/1958.

37 See, e.g., Ibn Abi ‘Asim, Kitab al-sunna, p. 527, no. 1109: ...al-khilafa fi quraysh
ild qiyami l-sd‘a; p. 528, no. 1112: ...hadhd l-amru fi qurayshin...; p. 530, no. 1118:
...inna hadha l-amra fikum wa-antum wuldluhu...: p. 533, no. 1126: ...1d yazdalu wa-
lin min quraysh...: p. 533, no. 1127: .. nahnu wuldtu hadha l-amri hatta nadfa‘ahu ila
‘Tsd bni maryama...; and see p. 642, no. 1547; al-Munawi, Fayd, 6, 450, no. 9969: ...ld
yazilu hadha l-amru ft qurayshin mad bagiya mina I-ndsi ithnani..., cf. the
significant utterance of al-Harith b. Hisham al-Makhzimi on the Day of the Saqi-
fa [Ibn Hajar, al-Isaba, 1, 608 sup.] ...wa-llghi lau-13 qaulu rasili llghi “‘al-a’immatu
min qurayshin’’ ma ab‘adna minha l-ansdra wa-la-kani laha ahlan, wa-lakinnahu
qaulun la shakka fihi; fa-wa-llahi lau lam yabga min qurayshin kulliha illa rajulun
wahidun la-sayyara llahu hadha l-amra fihi.

38 Al-Khallal, al-Musnad min mas@’sl ahmad, MS fol. 6a; Ibn Abi ‘Asim, Kitab
al-sunna, p. 527, nos. 1109-10. .

39 Al-Salihi, Subul al-huda wa-l-rashad = al-Sira al-Shamiyya, 1, 333: ..li-annahu
yaqtadi an yakuna abii bakrin wa-‘umaru laysa min qurayshin, wa-idha lam yakiana
min qurayshin fa-imaratuhuma batilatun.

40 Al-Khallal, al-Musnad min masd’il ahmad, MS, fol. 5b.
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The utterances about the exclusive authority of Quraysh were
apparently current as early as the first century of the kijra, when
Qurashi rule was established and needed firm legitimization from
the orthodox religious authorities. Many utterances in praise of
Quraysh ascribed to the Prophet are recorded in the early collections
of hadith from the second century of the kijra. “The spine of men
are Quraysh,” the Prophet is said to have stated. “Can a man walk
without a spine?” he added. ‘“People are followers of Quraysh in
this affair” (fi hadha I-sha’n), said the Prophet (“affair” is glossed
as “authority”). “Muslims,” continued the Prophet, “are followers
of Muslims of Quraysh, unbelievers follow unbelievers of Quraysh.”
A man of Thaqif was Kkilled in the battle of Uhud. The Prophet said:
“May God curse him, for he hated Quraysh.” “God will despise the
man who despises Quraysh,” the Prophet said. These utterances,
quoted from Ma‘mar b. Rashid’s Jami‘,*' reflect the trend of the
first-century traditions, which aimed at supporting Qurashi claims
to sole authority over the community.

The Umayyads were eager to emphasize the outstanding position
of the caliph, his prestige and infallibility. One of the Umayyad
caliphs claimed that the sins of the caliphs would not be counted
and their faults would not be recorded.®? God creates the person
destined for the caliphate in a special way: He strokes the forelock
of that person with His hand, says a tradition.*

Obedience and respect for the rulers is incumbent on believers.
The Qur’anic verse IV, 59, “O ye who believe! Obey Allah and
obey the messenger and those of you who are in authority...” was
interpreted as referring to obedience to God and subsequently to His
Book (i.e., the Qur’an). Obedience to the Prophet was interpreted

41 ‘Abd al-Razzaq, al-Musannaf, 11, 54-58, nos. 19893-905.

42 Al-Naysabiiri, Ghar@ib al-qur’an wa-raghdib al-furgan, 23, 88.

43 Al-Munawi, Fayd, 1, 266, no. 403; 2, 207, no. 1677 [with an additional phrase: fa-
1a taqa‘u ‘alayhi ‘aynun illd ahabbathu]. One of the transmitters of this tradition is
the Caliph al-Mansiir, who traces it back to Ibn ‘Abbas. Al-Hakim, who recorded
this tradition, points out that the transmitters are noble Hashimites, famous
for their noble origin. [And see the assessment of the two traditions by al-Muna-
wil; Ibn ‘Araq, Tanzik al-shari‘a al-marfi‘a, 1, 208, no. 74.; al-Khatib al-Bagh-
dadi, Ta’rikh, 10, 147, no. 5295.; Ibn ‘Adiyy, al-Kamil ft I-du‘af@’i, 6, 2362 sup.
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as being due to him as long as he was alive; after his death his
sunna was to be followed. The crucial issue was obedience to those
in authority; Sunni scholars assumed that this verse was referring
to obedience to the rulers and the governors appointed by them or
to the commanders of the Muslim forces.* For Shi‘T scholars the
evident meaning was that one should follow Shi‘l imams.*

It is not surprising that traditions enjoining obedience to the
ruler were attributed to the Prophet himself at a very early date,
perhaps in the first period of the Umayyads. ‘“The ruler is God’s
shadow on earth and His spear,” says an utterance of the Prophet
reported on the authority of Anas b. Malik.* The hadiths forbidding
the cursing or reviling of rulers or governors belong to the same
type. “God will despise the man who despises God’s authority on
earth.”* “He who honours God’s authority — God will honour him
on the Day of Resurrection.”*® The believer is enjoined to give the
ruler good advice and to invoke God to grant him righteousness.*®

44 See, eg., al-Suyati, al-Durr, 2, 176-178; al-Qurtubi, Tafsir, 5 259-261 [see
the interpretation that it refers to the heads of the military expeditions; and
see p. 261: the refutation of the Shi‘i explication that it refers to the infallible
Shi‘l imams]; al-Baghawi, Ma‘alim al-tanzil [in margin of al-Khazin's Lubab
al-ta’wil], 1, 459-60; Ibn Kathir, Tafsir, 2, 324-26; al-Tha‘labi, Tafsir'[ = al-Kashf
wa-l-Bayan), MS Br. Mus. Add. 19, 926, pp. 259-62; al-Tabari, Tafsir, ed. Sha-
kir, 8, 495-503, nos. 9851-78; al-‘Ayni, ‘Umdat al-gari, 26, 220 inf.-221.

45 Al-‘Ayyashi Tafsir 1, 246-53, nos. 153-76; Furat, Tafsir, p. 28; al-Tabarsi,
Majma' al-bayan, 5, 138.

46 See, e.g., al-Daylami, Firdaus, MS Chester Beatty 3037, fol. 92b; al-Sakhawi,
al-Maqasid al-hasana, p. 105, no. 207; al-Shaukani, al-Fawd'id al-majmi'a, p. 210;
al-Jarrahi, Kashfu l-khafd'i wa-muzilu l-ilbds, 1, 213, no. 645, 456, no. 1487 [see
the sources quoted by al-Jarrahi; and see this tradition: Ibn Zanjawayh, al-Amwal,
fol. 3b; al-Zamakhshari, Rabi‘ al-abrdr, 4, 213; Tbn Abi Hatim, ‘Ilal al-hadith, 2,
409, no. 2735; al-Munawi, Fayd, 4, 144, no. 4820; and cf. ibid., 142, no. 4116;
cf. al-Shaybani, al-Siyar al-kabir, 1, 18}.

47 Al-Dhahabi, Siyar a‘lam al-nubald, 3, 14.

48 Al-Munawi, Fayd, 6, 29, no. 8306; and see ibid., 4, 143, no. 4817.

49 Al-Sakhawi, al-Maqasid al-hasana, p. 105 inf.-106, no. 207: ...al-sultan zillu llahi
wa-rumhuhu fi l-ardi, fa-man nasahahu wa-da'a lahu hiada, wa-man da‘a ‘alayhi
wa-lam yansahhu dalla.
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The concept of authority is expounded in an utterance attributed
to Mu‘adh b. Jabal: al-amir, said Mu‘adh, is derived from amru
lah (the order of God); therefore he who abuses the amir (fa‘ana
fi l-amir) abuses God’s order.’® A tradition on the authority of Abi
Hurayra forbids the cursing of rulers, as God put people who cursed
their rulers in Hell.?' “People never stepped forward debasing God’s
authority on earth without being themselves debased by God before
their death,” says an early tradition recorded in Ma‘mar b. Rashid’s
Jami‘.*2 The duty to obey the rulers was coupled with the obligation
to obey the Prophet and to obey God. According to Abii Hurayra
the Prophet said: ‘“‘He who obeys me obeys God, he who disobeys me
disobeys God; he who obeys my amir obeys me, he who disobeys my
amir disobeys me.”** An explanation for this utterance phrased in
social and political terms is recorded by al-‘Ayni: Quraysh and the
neighbouring tribes did not understand the idea of authority (...la-
ya'rifuna l-imdra) and vigorously resisted the governors; therefore
the Prophet enjoined believers to obey the rulers.’* We find in
fact in the early collection of the traditions of Ma‘mar b. Rashid
a report stating that Aba Bakr and ‘Umar used to exact from
converts to Islam a binding commitment to obey the man ‘“to whom

50 Ibn Zanjawayh, al-Amwdl, fol. 3b. Shi ‘T tradition reported on the authority of ‘Abd
al-Rahman b. Ghanm the story of the distress of Mu‘adh b. Jabal, the supporter
of the Umayyads, on his deathbed, when he regretted his deeds and repeated the
phrase “Woe to me, woe to me.” He told those present in the room how he had
plotted together with Abéi Bakr, ‘Umar, Abii ‘Ubayda, and Salim in the year of the
hajjat al-wada‘ to prevent ‘Ali b. Abi Talib’s becoming successor to the Prophet.
In the last minutes of his life he saw the Prophet and ‘Alf; they foretold that he
would be put in Hell [see al-Majlis1, Bihar al-anwar, (lit. ed.) 8, 204).

51 Al-Shaukani, al-Fawd’id al-majmi'a, p. 211.

52 ‘Abd al-Razzaq, al-Musannaf, 11, 344, no. 20715; Niir ai-Din al-Haythami, Majma’,
5, 216.

53 ‘Abd al-Razzaq, al-Musannaf, 11, 329, no. 20679; Tabari, Tafsir, 8, 495, no. 9851;
cf. Muhammad b. Mustafa 1-A‘zami, Dirasat, p. 155, no. 52; and see Ibn Hajar al-
Haytami, FT fadli I-‘adl, MS Leiden, Or. 951 (10), fol. 79b, no. 16; and see the
version in Ibn ‘Adiyy’s al Kamil, 6, 2067; and see ibid., 7, 2688, a Shi‘1 version:
man atd'ani atd'a lldha, wa-man ‘asini ‘asd lidha, wa-man aid‘a ‘aliyyan atd‘ani,
wa-man ‘asi ‘aliyyan ‘asani; al-‘Ayni, Musnad, 4, 442-46; Ibn Abi ‘Asim, Kitab
al-sunna, pp. 506-08, nos. 1065-68 [and see the reference of the editor].

54 Al-‘Ayni, ‘Umdat al-qari, 24, 221.
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God granted authority” (wa-tasma‘® wa-tuti‘c li-man walla lahu
l-amra).®®* The fulfillment of the commitment can be assumed if
it is noticed that it was included among the fundamental duties
of Islam: to believe in Allah without attributing an equal to Him,
to say the prayer at the prescribed times, to pay willingly the
zakat, to fast during Ramadan, and to perform the pilgrimage to
Mecca. It may thus be considered in this formulation the sixth pillar
of Islam. The concept of obedience to the ruler as God’s shadow,
the necessity to keep the unity of the community and to fight the
rebellious insurgents, is prominently reflected in the speech of ‘Abd
al-Malik against ‘Abdallah b. al-Zubayr.5¢

A great many utterances of the Prophet enjoined the believers to
carry out their obligations towards the rulers faithfully and persevere
even if harmed by unjust and oppressive rulers. A comparison was
made between the fate of the Children of Israel and that of the
Muslim community. The Children of Israel were ruled by prophets
who followed each other in succession, but after Muhammad’s death
there would be no other prophet; he would be followed by caliphs.
Believers were enjoined to be faithful to their oath of allegiance; God
would judge the rulers for their iniquities.’” The Prophet predicted
a succession of wicked rulers and unjust governors and enjoined
believers to bear their suffering patiently.>® A widely current tradition
forbade revolt against the rulers.’® This injunction to persevere in the
face of a ruler’s iniquity is reflected in two stories of pious believers
at the very beginnings of Islam: al-Hasan al-Basri was told about
the cruel deeds of al-Hajjaj and his iniquity, and was asked whether
people might go out to fight him. He advised them not to fight
al-Hajjaj, arguing that if it was a punishment from God, they would

55 ‘Abd al-Razzaq, al-Musannaf, 11, 330, no. 20683.

56 Al-Baladhuri, Ansab al-ashraf, 5, 354 [ed. S.D.F. Goitein].

57 Al-Khallal, al-Musnad min masa’il ahmad, MS fol. 3b; Aba ‘Awana, Musnad, 4,
457-60.

58 See, e.g., Ibn Abi Jamra, Bahjat al-nufas, 1, 30; al-Suyti, al-Durr, 2, 178.

59 See, e.g., Ibn Zanjawayh, al-Amwal, fol. 4a; ‘Abd al-Razzdq, al-Musannaf, 11,
344, no. 20715; al-Fasawi, al-Ma'rifa wa-l-ta’rikh;, 2, 762 sup. [ed. al-‘Umari};
al-Muttaqi I-Hindi, Kanz, 5, 467, no. 2588-89 [and see no. 2590: ...wa-ld tunazi‘ al-
amra ahlahu, wa-in va’ayta annahu laka).
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not be able to resist God’s punishment with their swords; if they
were being put to trial (by God) — they would have to suffer patiently
until God judged between them and al-Hajjaj. The men who came to
consult al-Hasan were Bedouins, and they left refusing to accept
advice from a non-Arab, an ‘t}j. They joined Ibn al-Ash‘ath and
were killed in his revolt.®® Similar was the opinion of Ibn ‘Umar
about the rule of Yazid b. Mu‘awiya: if his rule is good we shall be
content (radina); if it is a trial (by God) we shall suffer patiently
(sabarna).

The most laudable feature of the ruler is his equity, ‘ed/, and his
help for every person suffering and oppressed. Even the wicked ruler
may carry out some beneficial activities in the Muslim community.
An utterance attributed to the Prophet says that even an unjust
leader (ai-tmam al-j@’ir) is better than unlawful civil strife (fitna),
neither of them is good (wa-kullun la khayra fihi), but one is better
than the other.®* “It is necessary to have either a righteous or
a libertine ruler” (la budda li-1-nasi min amirin barrin au fajirin) is
an utterance transmitted by several prominent personalities. When
‘All was asked about the benefits of a libertine amir, he listed the
following: he takes care of the security of the roads, fights the enemy,
makes it possible to perform the pilgrimage to Mecca, levies taxes,
and metes out justice, and the believer is thus able to worship God
in safety.®® That the function of the authorities is conceived of as
deterring people from committing wrong deeds is seen in an utterance
of the Prophet where it is said that God deters (yaza‘u) through
(wordly - K.) authority (sultan) more than by the Qur’an.® The high
position of the ruler and his officials is indicated in an utterance of
the Prophet: God has guards in heaven and on earth; God’s guards

60 Ibn Sa‘d, Tabagqat, 7, 163 inf.-164 sup.

61 Ibn Hajar, Lisan al-mizan, 6294, no. 105.

62 Al-Mawardi, Adab al-dunya wa-l-din, p. 137.

63 Al-Suyiti, al-Durr, 2, 178; al-Muttaqi 1-Hindi, Kanz, 5, 466, no. 2584; Ibn al-‘Arabi,
Tafsir, p. 1710,

64 Al-Jahiz, Risdla ild ‘Abdallah Ahmad b. Duwéd, in Rasd'il al-jahiz, ed. Hardn, 1,
313; Ibn al-‘Arabi, Tafsir, p. 1438; al-Qurtubi, Tafsir, 13, 168-69; al-Mawardi,
Adab al-dunya, p. 137; and see Ibn Abi Jamra, Bahjat al-nufies, 1, 30 [yantazi‘u
Nahw bi-lI-sultini ma lam yantazi' bi-l-quy’ ani).
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in heaven are the angels; His guards on earth are those who get
their salaries (arzdq) and guard the people.®* The virtue of Muslim
rulers in guarding the population and in developing the territories
over which they ruled was sometimes extended to unbelievers. The
Prophet is said to have forbidden cursing the Persians (al-‘ajam)
because they cultivated their country and enabled “God’s servants”
to live in it.%

Believers were enjoined to take part in the military expeditions
initiated by the rulers, even if these were wicked and unjust
(@’immat al-jaur).s” The Prophet stated that jihad is unaffected by
the “oppression of the oppressor or the justice of the just” (literally:
la yadurruhu jauru j@’ir wa-la ‘adlu ‘adil); it has to be continued until
the end of the world.¢® More detailed is the definition of the relations
between the ruler and his subjects given by al-Qayrawani: It is
forbidden to rise up in revolt against any ruler who gains authority
by consent or by force and attains a firm hold (on his subjects
- K.), whether he is righteous or libertine, just or iniquitous (jara
au ‘adala). One may join him by fighting the enemy, paying the
prescribed taxes to him (if required), or performing the pilgrimage
or the Friday prayers and the prayers of the two feasts (al-‘idan)
behind him.

In several traditions where obedience is enjoined, some
stipulations that limit its scope are added. The rulers and governors
tried apparently to omit or to cancel such stipulations. This is
reflected in the following report about a conversation between al-
Hasan al-Basri and al-Hajjaj. Al-Hasan quoted the utterance of the
Prophet as transmitted by Ibn ‘Abbas: ‘“Honour the rulers (salatin)
and respect them as they are God’s might (‘7zz) and His shadow on
earth, if they are just.” Al-Hajjaj remarked: “If they are just” was

Al-Mawardi, Adab al-dunya, p. 137.

Al-Mawardi, Adab al-dunya, p. 137. )
‘Abd al-Razzaq, al-Musannaf, 5, 279, no. 9610 [when one of the warriors complains
that the commanders of the expeditions fight for worldly goods (yugdtilina ‘ala
talabi l-dunya), Ibn al-‘Abbas advises him to join the troop of the commander and
fight for his own lot in the next world].

68 ‘Abd al-Razzaq, al-Musannaf, 5, 279, no. 9611.

69 ‘Abdallah b. Zayd al-Qayrawani, al-Jami‘, p. 116.
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not included in the text of the tradition. But al-Hasan responded:
“Surely, yes.”’™

Some anecdotes point to a critical approach as to the authority
decreed by God. Abti Musa 1-Ash‘ari entered the court of Mu‘awiya
when people came to give him the oath of allegiance; he greeted him
“O amir of God.” Mu‘awiya asked him about this (rather curious)
form of greeting. Abti Miisa answered: “God has appointed you amir
though we disapproved of this, and therefore you are God’s amir.”
“It is indeed true,” said Mu‘awiya.”

The payment of the zakat to the rulers was a contested problem.
The question was whether it would not be preferable to give the
zakat to the poor and needy in one’s own family or tribal group and not
pay it to the authorities. In one inquiry a man noted that he had
reservations about paying it to al-Hajjaj because he was spending the
money on building palaces (gusti7) and other improper expenditures
(wa-yada‘uha fi ghayri mawadi‘iha). In almost every case people
were told that they should hand it over to the authorities.” A very
harsh answer was given by Ibn ‘Umar: “Hand it over to them (i.e.
the authorities - K.) even if they eat dog meat with this money.””

According to a report recorded by ‘Abd al-Razzaq, Ibn ‘Umar
nevertheless advised a man to hand the zakat money over to the poor,
as he had confidence in the man (that he would not denounce him
- K.).™ A similar answer was given by Sa‘id b. Jubayr™ to a man who
inquired on this subject: he advised him to hand it over to the
authorities. When, however, the man explained how the governors
misused the revenues, he advised him to put it where it was enjoined

70 Al-Zamakhshari, Rabi‘u l-abrar, 4, 213.

71 Ibn Ra’s Ghanama, Mandgil al-durar, MS, fol. 44b penult.-45a; cf. al-Ya‘qubi,
Tarikh, 2, 206: ..wa-dakhala slayhi sa‘d b. malik fa-qila “al-salému ‘alayka
ayyuha l-malik’”’; fa-ghadiba mu'awiya fa-qéla “‘ald qulta al-salamu alayka ya amira
I-miw’minina’”? qdla: dhéka in kunnd ammarnaka. [This report is followed by an
enigmatic phrase, innama anta muntazz, perhaps to be read: muntazi‘.]

72 Ibn Abi Shayba, al-Musannaf, 3, 156-57; Nar al-Din al-Haythami, Majma', 3, 80;
‘Abd al-Razzaq, al-Musannaf, 4, 44, no. 6917, 45, nos. 6919-20.

73 Ibn Abi Shayba, al-Musannaf, 3, 156; cf. ‘Abd al-Razzaq, al-Musannaf, 4, 46, no.
6924.

74 ‘Abd al-Razzaq, al-Musannaf, 4, 46, 6928.

74a See on him Ibn Hajar, Tahdhib al-takdhib, 4, 11, no. 14.
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to be placed by God (referring, of course, to the poor - K.). “You
asked me in front of the people,” said Sa‘id, “and I was not in
a position to give you the (proper - K.) information” (fa-lam akun
li-ukhbiraka).” A peculiar story reflects the socio-political conditions
in some districts of the conquered territories of Persia. When Ibn
‘Umar was asked about the zakdt, he advised paying it to the
authorities. The man then explained that the governors (al-umara’)
were the dahaqgin. Ibn ‘Umar asked who these dahagin were, and
the man said that they were from the unbelievers. Then Ibn ‘Umar
told him not to pay the zakat to them.” Few religious scholars gave
open advice to pay the zakat directly to the poor.”

The problem of loyalty became acute when the question of paying
zakat in a time of revolt arose. Ibn ‘Umar had to decide in such a
situation; he was asked to whom one should pay the zakat if the tax
collectors of ‘Abdallah b. al-Zubayr and those of the Khariji Najda
came to levy the tax. Ibn ‘Umar’s reply was that no matter to
whom he paid it, he would carry out his duty.” A similar question
was asked regarding to whom to pay the zakat in the period of the
wars between the Syrians and their enemies; each of the two parties
suffered defeat and enjoyed victory in turn. Ibn ‘Umar’s concise
answer was: Pay it to the commanders of the victorious party.”

The main aim of the Muslim religious leaders was to keep firmly
the unity of the Muslim community (al-jama‘a). To listen, to obey,
to adhere closely to the Muslim community, to perform the hijra,
and to participate in holy war were five commandments added by
the Prophet to the five commandments uttered by Jesus.®® Al-Hasan
al-Bagri, when asked about authority, answered: “What can I say
about people who took upon themselves five commandments: to take

75 Al-Khar?’iti, Makdrim al-akhldqg, MS Leiden, Or. 122, fol. 88a sup.

76 ‘Abd al-Razzaq, al-Musannaf, 4, 47, no. 6925.

77 TIbn Abi Shayba, al-Musannaf, 3, 157; ‘Abd al-Razzaq, al-Musannaf, 4, 46, no.
6923, 48, no. 6931; and cf. ibid., 47, no. 6927.

78 Ibn al-Zanjawayh, al-Amwal, fol. 231b.

79 Ibid.

80 Abi ‘Ubayd, al-Mawa'iz, MS Hebrew Univ., fol. 145; ‘Abd al-Razzaq, al-Musannaf,
11, 339-41, nos. 20707-10.
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care of the Friday prayer, to guard the frontiers against the enemy,
to carry out the legal punishments, and to pay the Muslims their
revenues’ (fay’)?*! The story is rightly attributed to al-Hasan al-Basri;
he used indeed to visit the rulers and aid them.®? It is not surprising
that Mu‘awiya is credited with the transmission of the utterance
attributed to the Prophet: “There will be no dispute (on the Day
of Judgement) against a man who hearkens and obeys; there will
be no claim in favour of a man who hearkens but disobeys.”®* A
concise bidding of the Prophet commands believers to keep away
from polytheism, to hold fast to obedience in unison until God’s
will comes (i.e., until death - K.), and to give good advice to men
of authority.® Causing a split in the community means renouncing
Islam.®* “The community is mercy, division is pain,” the Prophet
said.® The community is always on the right path and never goes
astray.’ Allegiance to the community is always manifested through
allegiance to the ruler and his deputies. “He who dies without being
bound at his neck by an oath of allegiance to the representative of
authority, dies a Jahili death,” is reported to have been uttered by
the Prophet. In another version it is reported: he who dies having
no imam will die a Jahili death.®® It is quite in character that
this tradition was transmitted by Mu‘awiya.** Another utterance
attributed to the Prophet is quite outspoken about the legitimacy of
the ruling caliph and the prohibition of revolt against him. He who
goes out against my people (ummatfi) while they are united, with
the intention of splitting them (into factions - K.), kill him whoever

81 Al-Tha'alibi, al-Lat@if wa-l-zar@if, p. 11.

Al-Fasawli, al-Ma'rifa wa-l-ta’rikh, MS, fol. 16b.

Nir al-Din al-Haythami, Majma‘, 5, 217.

Ibid., 5, 277 [in the following phrase the Prophet forbade the believers to engage

in small-talk, or ask (idle) questions, and warned them of squandering their

possessions).

85 See I. Goldziher, Muslim Studies, 2, 94.

86 Nir al-Din al-Haythami, Majma', 5, 217; al-Jarrahi, Kashf al-khafé’, 1, 333, no.
1074.

87 Nir al-Din al-Haythami, Majma', 5, 218-19.

88 Ibid,, 5, 218.

89 Ibn Tawus, al-Malahim wa-l-fitan, Najaf 1383/1963, p. 138.
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he be.”® The danger of the amirs who might get the recognition is
emphasized in the famous speech on the Day of the Hall attributed to
Ab Bakr: the Muslims are not permitted to have two amirs. If this
happens dissension will arise among them as to authority and law,
their community will split and they will dispute among themselves.
In this situation the sunna will be abandoned, bad innovations will
appear (tazharu l-bid‘a), civil war (riots) will erupt (ta‘zumu l-fitna),
nobody will then follow the right path.! Ibn ‘Umar transmitted the
utterance of the Prophet saying that violation of the oath of allegiance
given to the ruler is treason.” Revolt against the oppressing rulers is
forbidden by the Prophet even in a case where the ruler appropriates
to himself the share of the revenues (fay’) decreed by the law for
the believer.* Abai Mas‘Gd al-Ansari prefers being humiliated to
revolting and being punished in Hell in-the next world.** On the
basis of this injunction, Sa‘id b. al-Musayyab refused to give the
oath of allegiance to two rulers, and quoted the tradition stating
that the second claimant must be killed.'®®

90 ‘Abd al-Razzaq, al-Musannaf, 11,344, no. 30714; see al-Shaukani, Nayl, 8, 183, no. 5;
al-Dhahabi, Mizan al-i‘tidal, 2, 128, no. 3142 [idha bayi‘a li-khalifatayni fa-qtulia |-
ahdatha), Ibn Kathir, Tafsir 1, 126 [some scholars were, however, of the opinion
that the rule of two or more caliphs is permitted if they rule in distant
territories; and see the discussion about the status of ‘Ali and Mu‘a
wiya as legal rulers]; Ibn Hajar, al-Isdba, 4, 199 inf.; al-Bayhaqi, al-Sunan al-kubra,
8, 144; Ahmad b. Hanbal, Musnad [ed. Shakir], 10, 3-4, no. 6501, 6, no. 6502 [and
see the comments and references of the editor].

91 Al-Bayhaqi. al-Sunan al-kubra, 8, 145.

92 Ibn al-‘Arabi, Tafsir, p. 976; Ibn al-Athir, Jami‘ al-usal, 4, 461-62, no. 2064; and
see Ibn Ra’s Ghanama, Mandgil al-durar, MS, fol. 72a.

93 Al-Shaukani, Nayl, 7, 183, no. 7 [transmitted by AbQ Dharr; and see the comments
of Shaukani, pp. 185 inf.-186].

94 Nu‘aym b. Hammad, Kitab al-fitan, fol. 36a.

100 Abii I-* Arab, Kitab al-mikan, ed. Yahya 1-Jubiiri, n.p. 1403/1983, pp. 292-301 [see
esp. p. 296 inf.]; and see the arguments of the Companion Muhammad b. Maslama
for his refusal to swear allegiance to two amirs, ibid., pp. 342-43.
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Yahya b. Yahya, a student of Malik b. Anas and an influential
and distinguished scholar,'®' quotes Malik as approving of the oath
of allegiance given by ‘Abdallah b. ‘Umar to ‘Abd al-Malik b. Mar-
wan, who got his kingdom (mulk) by force. Giving such an oath
of allegiance is better than causing a split in the community. The
conclusion of this report, as formulated by al-Shatibi, is that if there
is fear that disorder and riots (fitna) will occur if the improper person
is deposed and the proper person is appointed, the common interest
is to leave the situation as it is.'? ‘Abdallah’s oath of allegiance to
‘Abd al-Malik’s son, Yazid, is explained in similar terms. ‘Abdallah
had to swear allegiance because of his religious conviction and
conscience and to abide by God’s decree (al-taslim li-amri llah) in
order to avoid civil war (fitna), which would lead to loss of life and
property.!®* The idea of total obedience to a ruler, even one not chosen
or recommended by the previous ruler, but one who got his authority
by force, is formulated in the utterance of the pious Sahl al-Tustari:
the believer has to carry out his obligations as demanded by the
ruler; the believer is ordered to refrain from censuring his actions
(la yunkir fi‘alahu), from running away (vafirr) from the ruler, and
from revealing secrets (concerning belief) entrusted to him.!*

There is an injunction to obey the rulers while disregarding
their beliefs and behaviour. But the best imams (i.e., leaders, men
of authority - K.) are those who are loved by the community and

101 See on him, e.g., al-Qadi ‘Iyad, Tartib al-maddrik wa-taqrib al-masalik li-ma'rifati
a‘lam madhhab malik, ed. Ahmad Bakir Muhammad, Beirut 1387/1967, 1, 407-09,
534-47.

102 Al-Shatibi, al-I'tisam, Cairo, n.d. 2, 128.

103 Ibid., 2, 128 inf.-129; Ibn al-‘Arabi, Tafsir, p. 976 [the distorted passage al-I‘tisam
2,129 (n. 2) is to be corrected according to the text in Ibn ‘Arabi’s Tafsir, p. 976].

104 Al-Qurtubi, Tafsir, 1, 269: ..fa-in taghallaba man lahu ahliyyatu l-imamati
wa-akhadhahd bi-l-qahri wa-l-ghalabati fa-qad qila inna dhalika yakanu tariqan ra-
bi‘an; wa-qad su’ila Sahl b. ‘Abdallah al-Tustari: ma yajibu ‘alayna li-man ghalaba
‘ald bilading wa-huwa imam? qala: tujibuhu wa-tw’ addt ilayhi ma yutélibuka min
haqqihi, wa-1a tunkir fi‘dlahu wa-1a lafirra minhu, wa-idha  tamanaka ‘ald sirrin
min amri l-dini lam tufshihi; gala Ibn Khuwayzimandad: wa-lau wathaba ‘ald I-
amri man yasluhu lahu min ghayri mashuratin wa-lg khtiyérin wa-biya'a lahu
I-ndsu tammat lahu I-bay'atu; wa-llahu a'lam.
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who love the community; the imams pray for the righteousness
of the community, and the community reciprocates by praying for
the righteousness of the imams. The wicked imams are hated and
cursed by the community, and they in turn hate and curse the
community.!® It was this concept of community consensus as to
the person of the leader or ruler that brought about the refusal of
Muhammad b. al-Hanafiyya to give the oath of allegiance to ‘Abdallah
b. al-Zubayr or to ‘Abd al-Malik; he argued that he was ready to
swear allegiance.’® And it was Ibn al-Hanafiyya who said that he
would not agree to accept authority if even one person questioned
the legitimacy of his rule.!” The concept of the consensus and
the agreement of the community explains the utterance of ‘Umar
according to which a person striving for authority (ila imratin)
who has not won (community - K.) agreement after consultation
(mashwara) should be killed.'® It is the interest and welfare of the
community that has to be taken into consideration when giving the
oath of allegiance: ‘Abdallah b. ‘Umar is said to have delayed his
oath of allegiance to Ibn al-Zubayr, who had received recognition
from almost all the provinces of the Muslim empire, arguing that
Ibn al-Zubayr’s troops were still carrying weapons and might shed
the blood of Muslims.!*

The possibility of a change in the attitude of the community
towards a ruler and a rebel pretender is indicated by an utterance
reported on the authority of ‘Umar b. ‘Abd al-‘Aziz: If you are ruled
by a ruler (fmam) acting in accordance with God’s Book and the
sunna of the Prophet, then fight on the side of your imam; but

105 Al-Shaukani, Nayl, 7, 182, no. 3; and see the version of the kadith: Ibn Zanjawayh,
al-Amwal, fol. 4a inf.; and see the tradition saying that God will not accept the
prayer of the imam disliked by the community: al-Munawi, Fayd, 3, 328, no. 3536,
232, no. 3517; and see the different versions: Abu ‘Awana, Musnad, 4, 482-86; and
cf. Nu‘aym b. Hammad, al-Fitan, fol. 36a.

106 See, e.g., Ibn Sa‘d, Tabagat, 5, 100 inf., 101, 108.

107 ‘Abdallah b. al-Mubarak, Musnad, al-juz’ al-thini, al-Zahiriyya, Majmi‘a 18, fol.
122a [...lau anna l-ndsa baya'ani illa rajulun () lam yusaddad sultani illa bihi
ma qabiltuhu); and see Ibn Sa‘d, Tabagat, 5, 108.

108 Ahmad b. Hanbal, Kitdb al-‘ilal wa-ma‘rifati l-rijl, ed. Talat Kocyigit and Ismail
Cerrahogiu, Ankara 1963, 1, 246, no. 1576.

109 Nu‘aym b. Hammad, al-Fitan, fol. 39a inf.
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if you are ruled by a ruler acting otherwise than in accordance with
God’s Book and the sunna of God’s Messenger, and a rebel pretender
comes forth against him (kharaja ‘alayhi kharijiyyun), summoning
people to God’s Book and the sunna of God’s Messenger — then
(retreat - K.) and sit in your dwelling.!'® Another case of a choice of
ruler by the community is recorded in some early sources: People
attending the council at the court of Umm Salama (the wife of the
Prophet - K.) were asked what they would do if two pretenders
(da‘iyani) appeared among them, one summoning them to accept
the authority of God and the other of God’s Book: To which of the
two would they respond? They answered that they would respond
to the one summoning them to accept God’s Book. Umm Salama
rejected their view and advised them to respond to the one who
calls them to God’s authority, as God’s Book is closely tied with
God’s authority.!!! It is noteworthy that the rebels usually called for
the implementation of the commandments of God’s Book and the
Messenger’s sunna.

Another hypothetical case of a revolt is recorded in Qurtubi’s
Tafsir: If the rebellion is against a ruler known for his justice,
people should go out to fight the rebel. If the ruler is a libertine
(fasig) and the rebel manifests righteousness, people should not
hasten to aid the rebel until it is ascertained that he is just or that
there is a consensus to depose the ruling imam. This is the correct
course of action, because a rebel who tries to attain his goal usually
makes a show of righteousness, but when he establishes himself as
a ruler he acts against what he professed before.!!?

The believer should give the oath of allegiance with a sincere
intention. God will not look at a man or speak to him if he has
given the oath of allegiance in order to gain worldly benefits; if
the imam grants him some benefits he remains faithful, if not he
does not keep to his oath (lam yafi), says a tradition of the Prophet.!?

110 Nu‘aym b. Hammad, al-Fitan, fol. 43a inf.

111 Ibn Hajar al-Haytami, Ft fad! al-‘adl, fol. 85a; Ibn Zanjawayh, al-Amwdl, fol. 3b
[the report is traced back to ‘Abd al-Rahman b. Jubayr]; Ibn Abi Hatim, ‘llal
al-hadith, 2, 424, no. 2781.

112 Al-Qurtubi, Tafsir, 1, 273.

113 Al-Kattini, Juz’, MS Chester Beatty 4483, fol. 6a inf.; al-Munawi, Fayd, 3, 330,
no. 3540; Ibn Abi Jamra, Bahjat al-nufas, 1, 32.
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The believer should also carefully assess the religious and moral
aims of the contesting claimants. When al-Ahnaf swore allegiance to
‘Ali he was criticized by Abti Bakra, who stated that “the people” (a/-
gaum) were fighting for a this-worldly cause (a/-dunya) and that they
took hold of worldly goods without the consent of the community.
When asked about the “Mother of the believers,” ‘A’isha, and her
role in the conflict (i.e., between Talha and al-Zubayr and later on
‘Ali - K.) Abti Bakra characterized her as a “weak woman” and
quoted the utterance of the Prophet that a people ruled by a woman
will not be successful in its undertakings.!!* An utterance attributed
to the Prophet says that the worst man killed in this world is the
one killed (in the battlefield - K.) between two kings striving for
(the goods of - K.) this world."s Abli Barza al-Aslami'!¢ applied the
same terms in his assessment of the wars between the pretenders
to the caliphate. Both of them (Marwan in Syria and Ibn al-Zubayr
in Mecca) fought merely for [the goods of] this world (al-dunya).
Those called al-qurra’ also fought for the gains of this world. Asked
by his son what his injunction was in this situation, he said that
one should join those who cleave “empty bellied [and devoid] of
every possession” to the ground, not having on their backs (the sin
of shedding - K.) any blood.!"?

As both parties involved in fighting were characterized as
fighting for the cause of this world, the only solution was to stay
away from both. The Companion Hudhayfa b. al-Yaman warned the
people of the two parties struggling to achieve the benefits of this
world: They both would be driven to Hell.!** Ibn ‘Umar was asked by
a man whether to join al-Hajjaj or Ibn Zubayr. He replied that no

114 Nu‘aym b. Hammad, al-Fitan, fol. 43b sup.

115 ‘Abd al-Malik b. Habib, Kitib al-wara‘, MS Madrid 5146b, fol. 18b: ...sharru
qalilin qutila fi l-dunya@ man qutila bayna malikayni yuridani l-dunya; and see a
similar tradition: al-Munawi, Fayd, 4, 160, no. 4880: sharru qatilin bayna I-saffayni
ahaduhuma yatlubu I-mulka.

116 See on him, e.g., Ibn Hajar, Tahdhib al-tahdhib, 10, 446, no. 815.

117 See Nu‘aym b. Hammad, a/-Fitan, fol. 35b [and cf. fol. 43a, 43b]; Ibn Ra’s Ghanama,
Managil, fol. 72a; al-Hakim al-Naysabiiri, al-Mustadrak [repr. Riyad n.d.], 4, 470-
71

118 Nu‘aym b. Hammad, al-Fitan, fol. 33b.
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matter whom he joined in fighting, he would be sent to Hell.'® In
a harsh utterance Ibn ‘Umar gave his assurance that al-Hajjaj,
Ibn al-Zubayr, and the Khariji Najda would fall into Hell like flies
falling into soup. He nevertheless hastened to prayer when he heard
the muw’ adhdhin (scil. of one of the fighting parties - K.) call for
prayer.!2 Many traditions enjoin staying away from both rulers and
insurgents.!!

The usual call of the insurgents was the appeal for the revival
of the sunna of the Prophet. A well-known case is the message
of Ibn al-Zubayr and the impressive reply of his mother: When
Ibn al-Zubayr informed his mother that his adherents had defeated
and deserted him while the Syrians offered him safety (aman), she
told him: If you went out fighting for the revival of God’s Book
and the Prophet’s sunna then die for your true faith, but if you
went out for the cause of this world, then there is nothing good
in you, no matter whether you are alive or dead.'”> The Umayyad
officials and commanders believed in their mission. Muslim b. ‘Ugba
considered his deed in Medina the most virtuous one: he kept
allegiance to the legal caliph, defeated his enemies, and killed many of
them. In his prayer before his death Muslim emphasizes that he “did
not draw his hand away” from allegiance to the caliph, and there is
no deed more righteous that could help him draw nearer to God than
his action in Medina. “Therefore grant me Thy mercy,” concluded
Muslim his prayer.!?® The case of the battle of the Harra became

119 Al-Hakim, al-Mustadrak, 4, 471; Nu‘aym b. Hammad, al-Fitan, fol. 40b.

120 Nu‘aym b. Hammad, al-Fitan, fol. 44a; cf. *Abd alJabbar al-Khauldni, Ta’rikh
darayya, ed. Sa‘id al-Afghani, Damascus 1369/1950, pp. 78 inf.-79.

121 See, e.g., Nu‘aym b. Hammad, al-Fitan, fols. 35a-48b.

122 See, e.g., Nu‘aym b. Hammad, al-Fitan, fol. 43b.

123 Ibn Ra’s Ghanama, Mandgil, MS, fol. 8la; Ibn alJauzi, Risdla fi jawdz, MS,
fol. 22b. Cf. the story of al-Mansiir and his comment on the will of al-Hajjaj.
Al-Hajjaj records the shahdda and expresses his full loyalty to al-Walid b. ‘Abd
al-Malik (...wa-annahu ld ya‘rifu ill3 ta‘ata l-walidi bni ‘abdi l-malik, ‘alayha
yahya wa-‘alayhd yamiitu wa-‘alayhd yub‘athu...). Al-Mansir, in whose presence
the will was read says: hddhihi wa-liahi I-shi‘a, 1G shi‘atukum. (Ibn ‘Asakir,
Ta’rikh [tahdhib}, 4, T1).
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the shibboleth of the religious-political legitimacy of the Umayyad
rulers during the interregnum after the death of Yazid. The Kalbite
leader Hassan b. Malik addressed the people of the district of Jordan,
asking them: “What do you attest about the Medinan warriors killed
in the battle of the Harra and about Ibn al-Zubayr?” “We attest,”
they answered, “that Ibn al-Zubayr was a hypocrite and that the
Medinan warriors killed in the battle of the Harra are in Hell.”
Then he asked: “What do you attest about Yazid b. Mu‘awiya and
your warriors killed in the battle of the Harra?” “We attest,” they
said, “that Yazid was a believer and that our warriors killed in
the battle of the Harra are in Paradise.”'** It was only on this
ideological basis that the troops of the Jordan district were willing
to accept the leadership of Hassan. This testimony is, of course,
a religious-political ideological credo given in a standard pattern in
the case of pacts concluded after battles. It is exactly the formula
of the terms accepted by ‘Algama b. ‘Ulatha included in the pact
known as the “shameful peace,” stlm mukhziyya, “you will attest
that the fallen from our troops are in Paradise, and that yours are
in Hell.”'* Yazid himself fostered some well-based hopes to attain
Paradise through his appointment as successor by his father, Mu‘a-
wiya. Yazid explained to his father that this appointment freed
him (Yazid) from Hell, quoting the utterance of the Prophet that
he who takes it upon himself to rule the Muslim community (a/-
umma) for three days, God will free him from Hell.'*¢ Further,
Yazid had been promised Paradise on the basis of the utterance of
the Prophet that God would forgive the sins of the first army to
go forth to raid the city of the Byzantine ruler (gaysar). Yazid, in
fact, led the expedition against Constanl\inople in 49 H, and it is
obvious that the utterance of the Prophet referred to him.'?” Yazid's
fight against ‘Abdallah b. al-Zubayr was justified in pro-Umayyad
religious circles by the utterance attributed to the Prophet in which
he foretold that a leader of Quraysh named ‘Abdallah would go astray

124 Ibn Abi \-Hadid, Sharh nahj al-balagha, 6, 157.

125 Al-Bayhaqi, al-Sunan al-kubra, 8, 178, 183 ult.-184, 1.1; and see about silm
mukhziyya al-Muttaqi 1-Hindi, Kanz al-‘ummal, 5, 386, no. 2380.

126 Ibn Kathir, al-Bidaya, 8, 227.

127 Ibid., 127, 229.
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in Mecca; he would assume half of the sins of the people.'?® The
arguments that justified the killing of ‘Abdallah b. al-Zubayr were
clearly defined by al-Hajjaj: he tried to grasp the caliphate from its
legal authority (ndza‘a l-khilafata ahlaha),'* and he threw off the
yoke of obedience to God and went astray in the Haram of God.
Al-Husayn was killed on the order of ‘Ubaydullah b. Ziyad b. Abihi,
and Yazid disapproved of the killing and severely reproached Ziyad
for his wicked deed. Those who killed him, rough people, jahala,
misinterpreted the utterance of the Prophet that he who goes forth
to split the unity of the believers may be killed.!*® They considered
him a khariji rebel who went forth against the legal ruler.!® Later
sources clearly echo the Umayyad arguments that justify the military
expedition of Yazid against Medina, blaming him however for the
permission given Muslim b. ‘Ugba to loot Medina, kill the people
of the city, and rape the women.!*? Yazid’s fate in the hereafter is
described in the dream of a judge in al-Bahrayn: Yazid denied that
he killed al-Husayn and told the judge that God forgave him his
sins and introduced him into Paradise.!*

The anti-Umayyad opposition used the same weapon of kadith to
discredit Yazid. ‘““The affairs of my community will be managed justly
until subverted by a man of the Banii Umayya named Yazid,” the
Prophet is said to have predicted. ‘“The first to change my sunna will
be a man from the Banu Umayya named Yazid,” the Prophet
said.'* Some of the orthodox scholars held a grudge against the
Umayyads and used to curse them in every prayer.'** Shi‘i partisans,

128 Ibn Hanbal, Musnad, (Shakir) 1, 360, no. 461; al-Fakihi, Ta’rikk, MS, fol. 384b;
Ibn Hajar al-Haytami, al-Sawd‘ig, p. 109 inf.; Ibn Kathir, al-Bidaya, 8, 339 inf.-
340.

129 Ibn Kathir, al-Biddya, 8, 331 inf.-332 sup.

130 Ibn Kathir, al-Bidaya, 8, 202-03, 222, 236.

131 Ibn al-Jauzi, Risdla fi jawaz al-la‘n ‘ald yazid, MS Leiden, Or. 959 (1), fol. 28a-h.

132 Ibn Kathir, al-Biddya, 8, 222-24.

133 Ibid., 8, 236.

134 Ibn Hajar al-Haytami, al-Sawa'ig, p. 114; Ibn Kathir, al-Biddya, 8, 231; al-Muttaqi
I-Hindi, Kanz, 17, 159, no. 545.

135 Ibn alJauzi, Risala fi jawaz, fol. 28a: ...'an sa‘idi bni musayyabin annahu qala:
md usalli salatan illd da‘autu llaha ‘ald bani marwina.
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of course, did not lag behind. Ibn al-Jauzi compiled a special treatise
about the permissibility of cursing Yazid b. Mu‘awiya.'*® These
pious circles disseminated traditions attributed to the Prophet, or
to his Companions, in which Yazid was blamed for the massacre;
furthermore, the warriors killed at the battle of the Harra were
described as martyrs. The Prophet is said to have predicted that the
best people of the generation following his Companions would be
killed in this battle.!*” A corroborative tradition states in fact that
eighty Companions were killed in this battle of the Harra, and that
no Companion who fought with the Prophet in the battle of Badr
remained alive.!*® ‘Abdallah b. Salam, the Jewish convert to Islam,
known for his ability to predict events, stated that he read in a book
of the Jews which was not altered that in the Harra a massacre
would take place of people who stood up on the Day of Resurrection,
putting their swords on their shoulders in the presence of God, and
saying: “We were Kkilled for Thy sake.”!* The leader of the revolt
in Medina, the son of a devoted Companion, was seen in a dream
and said that God granted him Paradise. His followers are still
under the unfurled flag under which they fought.'*® A lesser position
was granted those killed in this battle in a dream of Muhammad
b. Sirin. In the dream he saw one of the fallen and asked him
whether he and his Companions were martyrs. “No,” answered the
man. “‘People of prayer are not martyrs (shuhada’); they are merely
volunteers” (nudaba’).'*

The real dilemma that faced the believer during the turbulent
period of revolts and rebellions in the middle of the first century
was to assess properly the claims of the rebels and to evaluate
the religious-political base of the rulers. Rebels in general used

136 See al-Safarini, Ghidha’u l-albab, 1, 100-102; Sibt Ibn al-Jauzi, Tadhkirat al-kha-
wass, pp. 287-92 (the title of the treatise compiled by his grandson is given as
follows: al-Radd ‘ald I-muta'assib al-‘anid al-mani‘ min dhammi yazid).

137 Abii 1-‘Arab, al-Mihan, fol. 57b; al-Tabarsi, I'lam al-wara, p. 45; Ps. Ibn Qutayba,
al-Imama wa-l-siyasa, 1, 180.

138 Abii I-‘Arab, al-Mihan, fol. 57b; Ps. Ibn Qutayba, al-Imama, 1, 181; cf. al-Tabarsi,
I'lam, p. 45 (only three Companions were killed in the battle).

139 Abii 1-‘Arab, al-Mihan, fol. 57b; Ps. Ibn Qutayba, al-Imama, 1, 180.

140 Abd 1-‘Arab, al-Mihan, fol. 57b; Ps. Ibn Qutayba, al-Iméma, 1, 180.

141 Ibn Ra’s Ghanama, Mandgil, fol. 80b.
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the accepted arguments: rebelling in order to remove the yoke of
oppressive rulers, acting according to the precepts of the Qur’an,
and reviving the violated sunna of the Prophet. The scholar, the
learned man who attained his knowledge from the pious fabi‘an,
the generation following the Companions of the Prophet, became
the competent person who could give the just decision as to who
was the person fit for authority. The verse of the Qur’an enjoining
obedience to “those of you who are in authority” was interpreted
by some scholars as applying to the pious men, the scholars of
jurisprudence, the transmitters of the prophetic tradition, and to
the people of faith and virtue who teach the believers the principles
of their faith.'4

The prevailing trend among pious orthodox circles not dependent
on rulers and governors was to stay away from the rulers and to
observe strictly non-cooperation with them.'** Their conviction was
that the authorities were deteriorating and were not acting according
to the precepts of the Qur’an and the sunnae. This attitude was
reflected in an utterance attributed to the Prophet: “Qur’an and
authority will in future part;'#* if this happens stick to the Qur’an
and do not abandon the Qur’an.” Any relationship with the unjust
ruler has to be cut off. Sufyan al-Thauri advised his followers not to
agree to any of the rulers’ requests whatsoever, even if the subject
related to matters of the next world (al-akhira). “If they summon
you to recite a chapter of the Qur’an do not recite it.” A slightly
different version recorded by Ahmad b. Hanbal is noteworthy: “Do
not be one of the Qur’an readers of the kings, do not be the man
of jurisprudence in the market. How disgusting is reading of the
Qur’an not linked with abstinence (zukd). If the kings summon you
to read qu! huwa ahad do not do it.”’'** He who provides cotton
for the inkstand of the rulers or cuts a pen for them becomes their
accomplice (responsible - K.) for all blood (shed) in the East or in

142 Ibn Sa‘d, Tabagat, 5, 298; al-Tha‘labi, Tafsir, MS p. 260.

143 ‘Abd al-Malik b. Habib, Kitab al-wara‘, MS fol. 17a.

144 ‘Abd al-Malik b. Habib, al-Wara', fol. 18b; Ibn Abi Hatim, Tagdimat al-ma'rifa,
pp. 86, 89; cf. Abia Nu‘aym, Hilya, 6, 387; al-Khattabi, al- Uz, p. 111.

145 Ahmad b. Hanbal, Kitab al-wara’, p. 59; Abi Nu‘aym, Hilya, 6, 251.
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the West,” said Sufyan.'*¢ He refused to hold contacts with the
rulers'¥” and declined to shake the hand of a man who attended
the council (majlis) of the ruler.® In a letter to one of the ascetics
Sufyan warns him of any contact with the rulers. He has to be
alert not to be deceived by the argument that he could intercede
for the oppressed; it is really a deceit of Satan. The wicked Qur’an
readers used it as a ladder (to gain their ends - K.).'** It was
the hypocritical Qur’an readers, serving the rulers, against whom
Sufyan directed his sharp words of criticism. “If you see a Qur’an
reader sheltering himself inside the gates of the ruler, know that he
is a brigand (liss); if he shelters himself under the doors of the rich,
then know that he is a hypocrite.”!*® A vivid picture of such a group
of Qur’an readers looking for favours from the governor is recorded
by al-Zajjaji. Al-Hasan al-Basri passed by a group of Qurra’ at the
gate of ‘Umar b. Hubayra, the governor appointed by ‘Abd al-Malik,
and said: “Why do you sit here with trimmed moustaches, shaved
heads, sleeves cut short, and broadened shoes (mufaltaha)? By God,”
said al-Hasan, “had you considered kings’ possessions to be of little
value they would have longed for what you possess; but you longed
for what they have, and therefore they belittled what you have. You
brought shame upon the (true - K.) Qurrd’, may God bring shame
upon you.”’'s!

Sufyan was outspoken about any contacts with the rulers.
“Dealing with Jews and Christians is more attractive to me (ahabbu
ilayya) than dealing with these leaders (umara’).'s* To look into the

146 Ahmad b. Hanbal, al-Wara', p. 57.

147 Ibn Abi Hatim, Tagdima, pp. 105, 114; ‘Abd al-Malik b. Habib, al-Wara', fol. 17a.

148 ‘Abd al-Malik b. Habib, al-Wara', fol. 17b.

149 Abi Nu‘aym, Hilya, 6, 376.

150 Ihid., 6, 387; Ahmad b. Hanbal, al-Wara', p. 114; and see al-Zandawaysit1, Raudat
al-‘ulam@, MS Heb. Univ., fol. 100a: idha ra’ayta 1-‘dlima yuhibbu l-aghniyda
fa'lam annahu sahibu dunyd...; ‘Al 1-Qari, al-Masn#', p. 26, no. 19; al-Samarqandi,
Tanbih al-ghdfilin, pp. 178-79; al-Munawi, Fayd al-gadir, 2, 407, no. 2161: inna
abghada I-khalgi ila llahi ta‘ala ‘Glimun yaziru I-‘ummal, Shaqib Arsian, Mahdsin
al-masd‘i... p. 98: ...al-auzd‘i: ma min shay’in abghadu ila lizhi min ‘Glimin yazitru
‘amilan.

151 Al-Zajjaji, al-Amali, p. 13.

152 Ahmad b. Hanbal, al-Wara‘, p. 59; al-Khatib al-Baghdadi, Madih auhim, 2, 362.
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face of an oppressor is a sin. One has to look disapprovingly at
the leaders (@’imma) who lead people astray, for in this case the
good deeds of the man may be forfeited.!s* To accept gifts from
these rulers means to approve of the forbidden actions (maharim),
to smile at them is a sign of acceptance of their deeds, to continue
to look on them will cause mortification of the heart.'** Had he been
given two possibilities, to look on them or to choose blindness, he
would have chosen blindness.””'** In Hell there is a canyon singled
out for the Qur’an readers who visited the kings and leaders, said
Sufyan.'® When asked about giving water to an oppressive ruler
suffering from thirst in the desert, Sufyan forbade giving him a
drink of water. “Then will he not die?” asked the listeners. “Then
let him die,” said Sufyan. “It is better for him and for the Muslims
as well.”1%7

Similar views were expressed by other pious scholars. Ideas
of this kind were attributed to some Companions or were alleged
to have been uttered by the Prophet. The Prophet is said to have
stated: “He who aids an oppressive ruler even by a stroke of the
pen, he will stand up in the presence of God and God will order
that he be led to Hell.”'** “He who prays for the oppressor, asking
God to let him live, disobeys God on His earth.”'* In an exhortation
given by the Prophet to Ka‘b b. ‘Ujra he predicted the rule of
the wicked amirs and stressed that there would be no connection
whatsoever between him and people who attended their councils,
affirmed their lies, and helped them in their bad deeds; they would
not reach the cistern (haud) of the Prophet.'®® Reminiscent of the

153 Ahmad b. Hanbal, al-Wara', p. 59.

154 Ibid., p. 60.

155 Ibid., p. 58.

156 Ibn ‘Abd al-Barr, Jami‘ bayan al ‘ilm, 1, 165; Ibn Hibban, al-Majrithin, 1, 185-86.

157 Al-risdla fi l-raddi ‘ali I-‘ulama@ I-dunyawiyya. Birmingham, fol. 107b.

158 ‘Abd al-Malik b. Habib, al-Wara', fol. 16b, inf.; cf. other versions: al-Munawi,
Fayd, 6, 72, nos. 8472-74.

159 Al-risala fi l-radd, fol. 107b.

160 ‘Abd al-Malik b. Habib, al-Wara*, fol. 16b. (and see fol. 17a: ... man i‘tazalahum
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saying of Sufyan al-Thauri is an utterance of the Prophet predicting
that on the Day of Judgement the oppressors and their helpers would
be summoned, among them even those who provide cotton for their
inkstand or cut their pen; they would be put in a wooden case
and thrown into Hell.'s! It is not surprising to find in the utterances
attributed to the Prophet warnings directed to the readers of the
Qur’an and Muslim scholars not to visit the rulers and governors in
order to gain profits from them.!¢?

One finds very similar sayings attributed to early scholars of
hadith.'s* Sayings transmitted by Companions did not differ much
in content. Ibn ‘Abbas foretold the deterioration of the religious
scholars. Readers of the Qur’an and scholars of Muslim jurisprudence
would be misled by Satan, who would induce them to visit the rulers
and gain favours and profits, promising them that they would remain
firm in their belief. “Alas, this will not happen,” said Ibn ‘Abbas.
The thorny tree will merely give growth to thorns; the scholars who
come to the rulers will only gain sins.'** Mu‘adh b. Jabal foretold the
appearance of amirs who would lie, wicked wazirs, oppressive chiefs
(‘uraf@), and sinful Qur’an readers; nothing would deter them. They
would wear the garments of the monks, while their hearts would
stink more (anfan) than corpses.'®* Ibn Mas‘id enjoins not accepting
the offices of tax collector, chief (‘arif), police guard, or postal
official (barid).'*s It was Ibn Mas‘lid who stated that the scholar
who entered into the presence of the rulers, praising them for virtues
that they lacked, would forfeit his faith.'s” And it was Ibn Mas‘id

161 Ahmad b. Hanbal, al-Wara', p. 57.

162 Abii Nu‘aym, Akhbdr Isfahdn, 1, 179: man qara’a l-qur’ana wa-tafagqaha fi l-dini,
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who advised people to stay in their abode, eat their bread, drink
water from their water skins, and detach themselves from the
Umayyads in order to keep their faith intact if they were niggardly
and refrained from granting them their gold and silver.'® The pious
Yisuf b. Asbat stated that he who drank the water of the rulers
would lose his heart. He would prefer, he said, to have his hands
and legs cut off and be crucified rather than accept the money of
the rulers.’® ‘“Blessed are you if you are not an amir, or a chief
“arif, or a secretary (kalib) or a police guard or a tax-collector,” said
an unknown person during a funeral attended by ‘Umar. ‘Umar
thought that the unknown man was al-Khidr.!” ‘Abdallah b. ‘Umar
stated that the police guards (shuraf) are the dogs of Hell.!”! Every
year a door of Hell will be openéd for the chief (‘arif),'”? said a tradition
on the authority of Abit Hurayra. And the Prophet indeed stated, in
another utterance, that the chiefs would be in Hell.'”> “Woe to the
trustees (umana’), woe to the chiefs (‘uraf@’),” said Abu Hurayra,
depicting their fate on the Day of Judgement; he quoted the utterance
of the Prophet saying that people of authority would be fettered on
that day and would be freed by God’s decree only if they acted
justly.1?

Non-cooperation found expression especially in refusal to accept
government pay, the ‘@f@’. An utterance ascribed to the Prophet
mirrors the changes in the Muslim community and the change in
the perception of the payment of ‘afa’: it was in the beginning a
payment for conquering troops and later became a payment for the
Arab population. “Take the pay (‘afa’) as long as the ‘at@’ is ‘ata’;
do not take it when it becomes bribery afflicting your religious
conviction” (rishwa ‘ala@ dinikum).!” This utterance about ‘at@’ is
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followed by other utterances of the Prophet: people will not cease
to take their pay because of need, poverty, and fear; there will
be amirs who will not show mercy when asked for mercy; they
will not uphold the rights of the people when required, and will not
act justly when this is demanded, until the community is split and
they are not (able to - K.) bear the (burden of the) people in any
matter (hatta la yahmilinakum fi shay’in).'’® Another version links
the utterance about the ‘at@’, the wicked amirs, and the authority
in contradistinction to the Qur’an. “The millstone of Islam (raha I-
islam),” says the Prophet, ‘‘will revolve; therefore move with the Book
(i.e., Qur’an) as the Book turns. Alas, the Book and the Authority,
sultan, will part; therefore do not leave the Book. Alas, you will
be ruled by amirs who will decree for themselves what they will
not decree for you; if you obey them they will lead you astray, if
you disobey them they will kill you.” People asked: “How have we
to act?”’ The Prophet answered: “Do as the companions of Jesus did:
they were sawn by saws, they were borne on wood (i.e., tree trunks;
they were crucified - K.). Death in obedience to God is better than
life in disobedience to Him.”'”” The gloomy predictions about unjust
and oppressive rulers, and forebodings about wicked Qur’an readers
looking for favours at the doors of the governors, strengthened the
tendency of the pious scholars to detach themselves from the rulers
and their officials.

There were, however, a few scholars who cherished some hopes
of influence through edification and persuasion through visits to the
courts of the rulers. They frequented the palaces of the governors
and exhorted them, summoning them to repent and to act justly and
equitably.!” Sufyan al-Thauri never reviled people of authority and
even invoked the righteousness of the rulers; he nevertheless used to
mention their defects and vices.!” Hudhayfa assumed that the call for

176 ‘Abd al-Malik b. Habib, al-Wara', fol. 18b.

177 Abii Nu‘aym, Hilya, 5, 165-66; ‘Abd al-Malik b. Habib, al-Wara', fol. 16a; cf. al-Ta-
barini, al-Mu'jam al-saghir, 1, 264; see another version: al-Suyiti, al-Durr 2, 300
penult.-301 sup.: ...yiashiku l-sultdnu wa-l-qur’anu an yaqlatild wa-yatafarraqa...

178 See, e.g., Ahmad b. Hanbal, Musnad, 1, 17 no. 16.

179 Tbn Abi Hatim, Taqdimat al-ma'‘rifa, p. 97.
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justice and the disapproval of wicked actions were laudable deeds.
He further added that it is not permissible according to the sunna to
draw weapons against the ruler.'® The Prophet enjoined obeying the
rulers as long as they carried out their obligations in connection with
prayer and its prescribed times.!® The current tradition enjoined
the believers to pray behind the caliph or behind his deputy, which
served in fact as recognition of his religious authority.!®? Ibn ‘Umar
assumed that Ibn al-Zubayr, Najda, and al-Hajjaj would fall into
Hell like flies, but he hurried to pray behind them when he heard
the call of the mw’adhdhin.'®* Al-Hasan and al-Husayn prayed behind
Marwan, although they used to revile him.!®¢ If the ruler delayed
the prayers, or if he was heedless in his performance of prayer, the
believer was advised to pray at home, then to join the prayer of the
congregation led by the ruler or his deputy in the mosque.’®® The
absence of the believer from common prayer led by the caliph or
his deputy was a sign of denial of the ruler’s authority. Such was
the case with the Kiifans, who refrained from praying behind the
appointed governor, al-Nu‘man b. Bashir, did not join him during
the prayers of the feasts, and wrote to al-Husayn to come to them
as their imam.'%

Another obligation incumbent on believers was the jihad under
the banner of their amirs, regardless of whether they were just or
wicked. This view was defined by Ibn ‘Abbas when he was asked
whether it is permitted to fight under the the flag of commanders
who go out to war aiming to attain worldly goods. His answer was:
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Then fight with them for your lot in the next world.'*” Another
case in which jihdd is enjoined is the case of civil wars, fitan.
The best men in such circumstances are either people who join the
forces marching out to jihad, or men who stay in the desert, living
on the milk of sheep.!®® The tendency of the tradition is to stress
the merits of people who, disregarding their attitude towards the
authorities, join, in the troubled times of riots and disarray, the ranks
of the forces of the community marching out to fight the enemy.
Others living in the desert regions are advised to stay in their abodes
and continue their ordinary daily lives. Jihad was in fact a solution
chosen by many ascetics. A true representative of this trend was
‘Abdallah b. al-Mubarak, who took part in many jihad expeditions.
He stresses in his verses the need of the community for a firmly
established authority:

God repels misfortune through the men of authority / from our faith out of His
will and mercy. Were it not for the imgms — roads would not be secure for
us / and the weak among us would have been prey for the strong.'®?

Hartn al-Rashid remarked rightly that these verses affirm the
obligations of the believers towards the caliph.

Ibn al-Mubarak further points out his loyalty to all the rightly
guided caliphs and some other Companions of the Prophet (Abti Bakr,
‘Umar, ‘Uthman, ‘Ali, al-Zubayr, Talha),'* stresses the superiority
of jihad to devotional practices of the ascetics,'* and states that the
most virtuous deed is to guard believers in the far places of their
abode.'”? Confirmation of the ideals and beliefs of Ibn Mubarak is
as usual given in a dream: Fudayl b. ‘Iyad saw him in his dream.
He informed him that the best deeds in his life were jihad and ribat.
God forgave his sins and he was addressed by a h#ri woman.!”* The

187 ‘Abd al-Razzaq, Musannaf, 5, 279, no. 9610 (and see p. 280, no. 9613, and p. 282,
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opinions of the various groups of the pious as to authority were
not unanimous: some of them considered it lawful (halal) to accept
gifts from the rulers; others considered it unlawful; a third group
considered it doubtful and put it in the category of shubha. Ibn ‘Umar,
Salama b. al-Akwa‘, Anas b. Malik, al-Hasan al-Basri, al-Sha‘bi, Ibra-
him al-Nakha‘i, and ‘Ata’ are counted by al-Muhasibi as people who
used to visit the rulers and accept their gifts.!* Ibrahim al-Nakha‘i in
fact had close relations with the rulers: he used to fatten geese and
give them as a gift to the rulers.'” Visiting them, he even asked
for gifts.!”¢ He used to sit in the mosque, and police guards and
appointed tribal chiefs (‘urafa’) used to join him and talk with him.
When reproached about it he said: “Would you like me to separate
myself from people? They talk about what they like and we talk
about what we like.”"*” Al-A‘mash was reproached for entering the
abodes of the rulers; he responded that he considered them to be
like a lavatory: he entered for his needs and then left.!*® ‘Ikrima,
the maula of Ibn ‘Abbas, used to receive gifts only from amirs.!”
The very pious who refused to accept gifts from the rulers
argued that the revenues of the rulers are partly gained through
iniquity and oppression. To this group belonged Sa‘id b. al-Musayyab,
Tawis, Muhammad b. Sirin, Ayyub (al-Sakhtiyani), Ibn ‘Aun, Ya-
nus b. ‘Ubayd, and Masriiq.2® Al-Muhasibi tries to refute these
arguments and maintains that one cannot consider all the revenues
haram merely because some of them may be unlawful. This attitude
can be compared with the opinion of some Qur’an readers who
assume that a garment unlawfully gained and worn during the prayer
makes the prayer null and void. Of this kind was the argument of
the Khawarij that a dowry attained unlawfully annuls the marriage.
Al-Muhasibi argues that the dowry, if unlawful, has to be replaced
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by a lawful one, but that the marriage itself remains sound and
becomes valid by the declaration of marriage.?*! Some groups regarded
any cooperation with the rulers as assistance for them in their
acts of oppression. Others prohibited aiding the authorities only in
deeds directly connected with iniquity and oppression, and allowed
cooperations in other fields. Some eminent and pious scholars had
quite extreme opinions as to selling weapons and horses; they
considered it serious disobedience (ma‘siya). Even in other fields they
considered it preferable not to cooperate with the rulers. To these
groups of the pious belonged many famous ascetics; it is enough
to mention ‘Abdallah b. al-Mubarak, Sufyan al-Thauri, Ahmad b.
Muhammad b. Hanbal, Ibrahim b. Adham, and Bishr b. al-Harith. The
majority of the pious were of the opinion that authority is necessary
in view of the commitments imposed on the rulers: to head the
prayers, to exert judgement, to build roads, bridges, and mosques,
to send out troops into the territory of the unbelievers, to facilitate
the performance of the hajj, to distribute the fay’, and to carry
out other duties of authority. The pious, orthodox believers, acting
in the spirit of the injunctions of the traditions of the Prophet,
considered any revolt against the rulers a forbidden deed; they
gladly practiced perseverance under the rule of unjust rulers and
stuck to the community of the believers, attempting to avoid any
contact with the authorities.?®> A marginal group of ascetics who
kept away from trade and industry and were reluctant to take part
in military actions (scil. under the command of the amirs) is severely
criticized by Muhasibi: commerce, industry, and other occupatlons
were always practiced in Islam.?®

In contradistinction to the dark picture of the evil ruler, Aba Ya-
suf draws an impressive picture of the righteous ruler in his Kitab al-
kharaj, which he dedicated to Hartin al-Rashid. God by His grace and
mercy established the rulers (wulat al-amr) as His deputies on earth
and granted them light; this enabled them to elucidate some obscure
matters and explicate the duties incumbent upon them. The luminous
light of the rulers is reflected in the revival of the sunan of the

201 Ibid., pp. 222-23.
202 Ibid., pp. 205-08.
203 Ibid., pp. 209-12.
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righteous, the carrying out of the prescriptions of the Law of God,
and the granting to the people of their rights. The evil of the
shepherd spells doom for the subjects; if he is not aided by the
virtuous and right, people are in danger of perdition.?** Traditions
quoted by Aba Yiasuf emphasize the high position of the just ruler
and his distinguished place on the Day of Resurrection; the most
hated and chastised on the Day of Resurrection would be the wicked
ruler.2®® The kind ruler, caring for the needs of his subjects, would
be gently treated by God on the day when he spoke to God about
his needs; the ruler who hindered the people from approaching him
to ask that their needs be met would be prevented from gaining
God’s help for his needs.2%

A great many traditions enjoin being faithful to the ruler,
carrying out his orders, cleaving to the community, and honouring
the authorities.?”” The famous tradition granting Quraysh the sole
position of rulers of the Muslim community is in some versions
coupled with a proviso concerning the implementation of the rules of
justice, the precepts of the Qur’an, and the sunna of the Prophet. In
certain traditions the good tidings about the duration of Qurashi rule
are coupled with a threat that Quraysh would lose their authority if
the rulers acted unjustly or violated the precepts of Islam; sometimes
the solemn promise of Qurashi rule is followed by a curse for a
ruler who acts iniquitously.?® All the traditions enjoin obedience
and subordination to the rulers, even if the believer is treated with
iniquity or is punished or harmed unjustly. Only in the event that he
is faced with the choice between Islam and death must he prefer
death.2*®

204 Ibid., p. 5.

205 Aba Yasuf, Kitab al-khardj, p. 9.

206 Ibid., pp. 9-10. :

207 See, e.g., ibid.

208 Al-Bayhagi, al-Sunan al-kubra, 8, 143-44; al-Haythami, Majma® al-zawd’id, 5, 192
inf.-193; al-Mundhiri, al- Targhib, 4, 222-23; Ibn Hajar al-Haytami, al-Sawd'ig, p.
187; ‘Abd al-Jabbar, Tathbit dald’il al-nubuwwa, 1, 253; al-Munawi, Fayd, 3, 189,
no. 3108.

209 See, e.g., Ibn Hajar al-Haytami, al-Sawa'ig, p. 187 ult.-188 sup.; al-Tabarani,
al-Mu'jam al-saghir, 1, 152; al-Munawi, Fayd, 1, 498, no. 996; al-Haythami,
Majma' al-zawd'id, 5, 192 sup.



127 Concepts of authority in Islam

Only one tradition enjoins rebellion in the case of an iniquitous
ruler; the Prophet is said to have instructed the people as follows: Be
loyal to Quraysh as long as they act justly towards you. If they do not
act righteously put your swords on your shoulders and cut off their
roots. If you do not do it, then be miserable like peasants living
by their toil.2'® This tradition is included in Khallal’s al-Musnad
min masa’il ahmad. It is of interest that Ibn Hanbal, when asked
about this tradition, denied its soundness, stating that the Prophet’s
utterances in this matter are contradictory; he quoted the well-
known traditions enjoining full and unconditioned obedience to the
Qurashi rulers.?'! When asked about it another time, Ibn Hanbal
stated that the true version as transmitted to him by Waki‘ was
confined to the first phrase: “Be loyal to Quraysh as long as they act
justly towards you” (istagimd li-qurayshin ma stagamd lakum).?'> On
another occasion Ahmad b. Hanbal marked the extended tradition
of Thauban, quoted above, as munkar.*** It is in fact not surprising
that Ibn Qutayba recorded this utterance as one of the ideological
arguments of the Khawarij.2'*
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