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Holy war ideas appear among Muslims during the
earliest manifestations of the new faith. This
book locates the origin of Jihad and traces its
evolution as an idea within the history of the
Islamic traditions worldwide, as well as analyzing
how the concept of Jihad has been misapplied by
modern Islamic terrorists and suicide bombers. It
provides a unique and balanced coverage of the
historical evolution of the concept of fihad, and
mainstream moderate Islamic views of the
concept from the Qur'an to the twenty-first
century.

Foranote on the author, please see the back flap







Jihad



This page intentionally left blank



Jihad
From Qur’an to bin Laden

Richard Bonney

Foreword by
Sheikh Dr Zaki Badawi



© Richard Bonney 2004

All rights reserved. No reproduction, copy or transmission of this publication may be made
without written permission.

No paragraph of this publication may be reproduced, copied or transmitted

save with written permission or in accordance with the provisions of the Copyright, Designs
and Patents Act 1988, or under the terms of any licence permitting limited copying issued by
the Copyright Licensing Agency,

90 Tottenham Court Road, London W1T 4LP.

Any person who does any unauthorised act in relation to this publication
may be liable to criminal prosecution and civil claims for damages.

The author has asserted his right to be identified as the author
of this work in accordance with the Copyright, Designs and
Patents Act 1988.

First published 2004 by

PALGRAVE MACMILLAN

Houndmills, Basingstoke, Hampshire RG21 6XS and
175 Fifth Avenue, New York, N.Y. 10010

Companies and representatives throughout the world

PALGRAVE MACMILLAN is the global academic imprint of the Palgrave Macmillan
division of St. Martin’s Press, LLC and of Palgrave Macmillan Ltd.

Macmillan® is a registered trademark in the United States, United Kingdom

and other countries. Palgrave is a registered trademark in the European Union and other
countries.

ISBN 1-4039-3372-3 hardback

This book is printed on paper suitable for recycling and
made from fully managed and sustained forest sources.

A catalogue record for this book is available from the British Library.

Library of Congress Cataloging-in-Publication Data
Bonney, Richard, 1947—

Jihad : from Qur’an to Bin Laden / Richard Bonney.

p. cm.
Includes bibliographical references and index.
ISBN 1-4039-3372-3 (cloth)
1. Jihad. 2. Islam and politics. 3. Religion and politics. 4. Terrorism—Religious aspects—
Islam. I. Title.

BP182.B66 2004
297.72—dc22
2004051152

0 9 8 7 6 54 3 2 1
13 12 11 10 09 08 07 06 05 04

Printed and bound in Great Britain by
Antony Rowe Ltd, Chippenham and Eastbourne



Contents

Foreword by Sheikh Dr Zaki Badawi X
Author’s Preface xii
Glossary Xvii
Introduction 1
Prologue: The War of Annihilation (Herem) in the Hebrew Scriptures 15

Part One: Text and Meaning

1 Jihad in the Qur’an and the Sunnah 21
The Qur’an 21
The Gradual Transmission of the Text to the Prophet 22
A Holistic Interpretation of the Text or the Replacement of
Some Texts by Others (‘Abrogation’)? 24
Revelation by Substitution? The Four Stages in the Development
of the Qur’anic Concept of Jihad 25
Different Senses of Jihdd in the Qur’an 27
Differing Views among Modern Commentators on the Qur’an 29
No Perpetual War between the World of Islam and the World of
Unbelief (Kufr) in the Qur’an 32
The Sunnah 33
Jihad in the Early Collections of the Hadith 34

The Early Usage of ‘Martyrdom’ in the Traditions of the Prophet 36
The Issue of Canonicity among the Collections of Hadith

Literature 37
‘Weak’ and ‘False’ Hadith and the Implications for the Jihad
Traditions 38
The Importance of Historical Context in Understanding the
Prophetic Traditions 42
The Prophet: a Spiritual but not a Political Leader? 43
2 ‘Jihad of the Sword’: Carrying the Message Abroad (Futithatr) 53
The First Jihads against Unrighteousness: the KharijT Revolts as
Exemplars of the Rejectionist Community 55
The Succession Issue and the Choice of the Right Imam 58
Carrying the Message Abroad (Futihat) and Proto-Jihad 62
The Muslim Armies and their Conduct 68

Differences on Jihad between the Classical Jurists 71



vi Jihad

The Developed Ideology of Jihad 74
The Acceptance of Juristic Disagreement: Ibn Rushd 79
Other Religionists as Second-Class Citizens: Dhimmitude and the
Payment of Jizya 83
Selective Memory rather than Historical Reality: Crusades and
Saladin’s ‘Counter-Crusade’ 86
3 Jihad al-Nafs: The Spiritual Struggle 91
The Nature of Early Saftsm 92
Al-QushayrT’s Treatise and the Genre of the Saff Textbook 94
The Pre-eminent al-Ghazalt 97
The Location of STft Spiritual Activity: the ‘Dervish Lodge’
(Khangah) and the Fortified Monastery (Ribat) 99
The Transmutation of One Branch of Staffsm: Shah Walft Allah and
the Caliphate 100

Part Two: Contextual Theorists and State Systems

4 Ibn Taymiyah and the Defensive Jihdd: a Response to the Crusades

and the Mongol Invasions 111
The Credentials of the Shaykh al-Islam 111
Ibn Taymiyah’s Concept of the True Believer 113
Reviving the Duty of ‘Jihad of the Sword’ 116
Forbidding Wrong: the Guiding Book and the Helping Sword 118
The Contemporary Violent Islamists’ Distortion of Ibn Taymiyah’s

Thought 121

5 Jihad as State System: the Ottoman State, Safavid Persia and the

Mughal Empire 127
Jihad as a Factor in the Rise of the Ottoman State 128

The Greatest Sunni Ruler? Sulleyman the Law-Giver (al-Qdaniint) 132
Problems of Factionalism and the Disintegration of Military Power

under the Later Ottomans 136

Mughal Exceptionalism 139

Reviving the State and Faith under the Later Ottomans 145

From World War I Jihad to Genocide: the Young Turks and the

Armenian Genocide 150
6 Muhammad Ibn ‘Abd al-Wahhab and Wahhabism 154

Ibn ‘Abd al-Wahhab’s Teaching and the Practice of Jihdd in his

Lifetime 155

Wahhabi Jihad after Ibn ‘Abd al-Wahhab’s Death: Three Sa‘adt

Regimes 163

‘Petrodollar Puritanism’ and the Issue of Tolerance of Diversity in
Islam 168



Contents  vii

7 Jihad in the Period of the Colonial Powers: Islamic Revivalism and
Politicization of the Masses?
Jihdad Movements in Pre-Colonial Africa
The Five Fulani Jihads of West Africa
The Prototype of the Anti-Colonial Jihad: the Jihad of ‘Abd al-Qadir
in Algeria
The Jihad of the Mahdf in the Sudan
The Jihad of Imam Shamil in Russia
The Jihad of Amir Ya‘qub Beg in Chinese Central Asia
Jihad in the Era of the Indian Mutiny
The Development of Modernist Arguments in Opposition to Muslim
Revivalism

Part Three: Ideological Interpretations

8 Sunnif Political Jihadists of the Twentieth-Century: Mawdudf, Hasan
al-Banna’, Qutb
Mawduadt
Islamic Jihad as World Revolution
The Seizure of Power by the Party of God (Hizbu’llah)
The Lordship of God? The Search for the Islamic State
Islam Refuses Minority Status
Hasan al-Banna’
The Muslim Brotherhood (Ikhwan)
Jihad: the Road to Salvation from Western Colonialism
Sayyid Qutb
Jihad as the Perpetual Revolutionary Struggle against the Forces
of Unbelief, Injustice and Falsehood (Jahiltyyah)
The Supremacy of the ‘Final Texts’ over the ‘Transitional Texts’
The Need for an Islamic Vanguard and its Influence on bin Laden
9 The Shi‘a Depiction of Jihad and Martyrdom (Shahadah)
Foundational Narratives of Martyrdom
The Imamiyyah World View
The Isma‘1lt Caliphate and its Rivals, 297/909-567/1171
The First Era of Sustained Group Terrorism? The NizarT Isma‘1lis,
Assassination and the Doctrine of the Last Day (Qiyamah),
559/1164-654/1256
The Shi‘a as a Politico-Religious Minority in Ottoman-controlled
‘Iraq
The ‘Great ‘Iraqi Revolution’ or Jihad of 1338/1920 and its
Implications in Iran
Architects of the Iranian Revolution: I. Mutahhart and Jihad

172
173
175

182
183
186
189
192

194

199
200
200
203
205
208
211
211
212
215

216
217
221
224
225
226
228

231

232

234
238



viii  Jihad

Architects of the Iranian Revolution: II. Khomeini’s ‘Greater Jihad’
of the 30 Million

The Resurgence of the Shi‘a of ‘Iraq. I: the Intifadah of 1411/
March 1991

The Resurgence of the Shi‘a of ‘Iraq. II: the Jihad of 1425/2004

Part Four: Context and Distortion of the Text

10 The Crucible: the Palestine-Israel Dispute and its Consequences

11

The Palestinian Jihad of 1355/1936—1358/1939 against British
Mandate Policy
From Disaster (al-Nakbah) and Dispersal to the First Military
Operations, 1367/1948-1374/1955
Disunity and Defeat of the ‘State within the State’: the Palestinian
Movement from the Suez—Sinai War of 1376/1956 to the October
War of 1393/1973
The Assassination of Sadat: Faraj and the ‘Neglected Duty’ of Jihad
Operation ‘Peace for Galilee’: Hizbu’llah’s Legitimation of
‘Martyrdom Operations’ in Lebanon
The First Palestinian Intifadah: Palestinian Peace-making Trends
and the Emergence of Hamas
The Second Palestinian Intifadah: the Affirmation of Jihadr Ideology
Osama bin Laden: Global Jihad as ‘Fifth-Generation” Warfare
Jihad Perceived as ‘Fourth-Generation” Warfare, 2002
Sowing the Wind: the ‘Fabrication’ of the Afghan Jihdad
Reaping the Whirlwind: Post-Soviet Afghanistan, Kashmtr,
Central Asia, Chechnya, Xinjiang and Algeria

Afghanistan

Kashmir

Central Asia

Chechnya

Xinjiang

Algeria
The Struggle against ‘Crusaderism’ and the Sa‘tdT Regime:
Osama bin Laden and his Ideological Supporters
A Clash of ‘Rival Exceptionalisms’, Not a Clash of Civilizations. I:
Aspects of Militant Islamist Exceptionalism
A Clash of ‘Rival Exceptionalisms’, Not a Clash of Civilizations. II:
Aspects of American Exceptionalism
The Revenge of al-Qaeda: Global Jihad Perceived as
‘Fifth-Generation’ Warfare

243

252
255

269

271

276

280
288

292

304
312
320
321
324

335
335
343
347
349
352
353

356

365

369

375



Contents  ix

Conclusion: ‘Enlightened Moderation’: Towards a Muslim Consensus

on the Future Development of Islam and its Relations with the West
To Understand Each Jihad We Must Understand its Historical
Context
There is No Legitimate Offensive Jihdd: Nor Should Islam be
Regarded as a ‘Religion of the Sword’
Jihad as the Right of Defence of the Community: the ‘Just War’
Argument in New Historical Circumstances
The Unity of Islam and Tolerance Within Islam
The Need for Mainstream Islam to Embrace Positively the
Existence of Pluralist Societies in the Contemporary World
Mainstream Muslims Engage with the Key Issues as Perceived
by Others: [jtihad, Shart‘ah Modernization, Common Citizenship,
Power-Sharing in Civil Society, Apostasy
The Jihad for Justice and the Betterment of the Human Condition
The Future of the Human Family. I: Six Principles for Consideration
The Future of the Human Family. II: Islam’s Need to Engage in
‘Public Diplomacy’

Appendix: Extract from a Legal Ruling (Fatwa) Pronounced by

Ibn TaymTiyah on the Mongols, 702/1303

Notes

Select Bibliography

Index

395

399

400

402
404

407

410
418
420

422

424
426
553
573



Foreword
Sheikh Dr Zaki Badawi

Dr Badawi is Chair of the Imams and Mosques Council, UK; Co-Founder of the
Three Faiths Forum; and Vice-Chair of the World Congress of Faiths.

The great majority of Muslims world-wide were horrified by the events of 11
September 2001. At the time, I stated:

The atrocity of September 11 is a violation of Islamic law and ethics. Neither
the people who were killed or injured, nor the properties that were destroyed,
qualified as legitimate targets in any system of law, especially Islamic law...
Taking revenge on the innocent as sanctioned by tribalism is abhorrent to Islam
as it is abhorrent to ethical principle...

Though many Muslims condemned the atrocity, and though no religious leader of
any standing condoned what happened, the fact is that the image of Islam has been
damaged in several ways by the events of 9/11. Firstly, it has increased fear and
suspicion of Muslims in the West and led to a rise in prejudice and stereotyping.
Secondly, it has isolated states with a Muslim majority population, who have
had to satisfy the demands of the United States by going that much further
than others in the so-called ‘war on terrorism’. Thirdly, two states have been
attacked and occupied by the United States and its allies in wars of occupation of
questionable legitimacy. The common perception is that the United States seems
to be using the ‘war on terrorism’ as an excuse for a state of permanent war and
as justification for the new doctrine, alien in international law, of the pre-emptive
strike. Finally, the reputation of Islam itself as a peaceful and tolerant religion
has been damaged. Because Osama bin Laden and other terrorist leaders use
an historically inaccurate and distorted view of the Islamic concept of just war
(jihad) to justify their actions, Islam itself has been depicted by its enemies and
estranged friends as condoning unethical, unlimited and almost unthinkable acts
of violence and terrorism, which it does not.

This is why this new reappraisal of the evolution of the concept of jikad in
Islamic history by Professor Richard Bonney is particularly timely and welcome.
It has needed someone who is both sympathetic to the mainstream Muslim
position yet who stands outside the world of Islam itself to explain the nature
of the problem both to Muslims themselves and to non-Muslims, particularly
in the West. Richard Bonney does not believe in any inevitability of a ‘clash of
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civilizations’, though he is fully aware that the present ‘war on terrorism’ may
slide into something leading to the dreaded clash of civilizations, alienating
the Islamic world. Instead, he argues cogently in this book — refreshingly for
Muslims and non-Muslims alike — that violent Islamist jihdadists of the present and
recent generations are a minority aberration who have created a fictional world of
conflict to suit their own interests in seeking power and in an attempt to provide
aunifying ideology which seeks to mobilize and radicalize various disunited but
real political, economic and social discontents in the Muslim world. The threat
posed by the radical or revolutionary Islamists is directed equally at the regimes
in majority Muslim countries as at the United States and its allies.

Whereas Orientalists in the West have sought to depict jihad as a state of
permanent war, in which its proponents will not rest until they have has converted
everyone else to Islam or to accept a position of inferiority under an Islamic state,
Richard Bonney correctly depicts the jihdd as two concepts which coexist: one
is the Muslim’s struggle against his or her own lower nature, the struggle within
the self (jihad al-nafs); the other, more political concept, is the Muslim view of
the ‘just war’. As he observes, this has changed and developed over time. At
first, in the early centuries of Islam when its borders were not settled, it has to be
admitted that it was a warlike concept. But this view changed, once an Islamic
world had been established and had stabilized its frontiers: then the world of
Islam accepted that it did in fact (and should also in theory) live in harmony with
the world outside or beyond Islam. Richard Bonney argues that to use concepts
of jihad from the early centuries of Islam’s development to define the modern
Islamic understanding of just war is clearly anachronistic as well as damaging
to the reputation of Islam itself. Mainstream Muslims can only welcome this
reappraisal of the significance of jihad in their history and hope that it is read as
widely in the Islamic world as it undoubtedly will be in the West. Indeed, it is
mandatory reading for all who seek to avert any ‘clash of civilizations’ and to
isolate and defeat radical elements who seek to subvert the rules of ethics and
justice to pursue their own wild and unworkable political ambitions.

Sheikh Dr Zaki Badawi
The Muslim College
London

16 September 2003
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The academics say, so consequently do the politicians, that... violence and
terrorism actually goes back deep into the roots of Islam, into its religious
roots. The call of jihad... with which the Qur’an is full, the division of the
world into tribes, the [abode of Islam] Dar al-Islam and [the abode of war]
Dar al-Harb, and the dream of world domination, are deemed to be the roots
of Islam. This is why the terminology is carefully tailored to fit this pattern. If
Pakistan makes a bomb, a nuclear bomb, it is christened as an Islamic bomb.
The bomb which was dropped on Hiroshima was not a Christian bomb, and
the bomb which was made by Israel not is not a Jewish bomb, the bomb made
by India is not a Hindu bomb but if Pakistan succeeds in making a bomb, it
is an Islamic bomb...

Khurram Murad, 19981

Rachid Ghannouchi [Rashid al-Ghanntishi] may have something very sensible
to say, but how many people can read him? In other words, he is not accessible
to everyone.

M. Nejatullah Siddiqi, 19982

‘In September 1970, the Popular Front for the Liberation of Palestine hijacked
four aeroplanes; three of them were taken to Jordan and one to Cairo. On 13
September, the three in Jordan were blown up in front of the assembled world
media. This was the starting point of international terrorism appearing before a
worldwide audience.’ Ever since this time, violent Islamist movements have
sought to capture media attention and have had no difficulty in achieving success.
That very success has led to a potentially fatal confusion of issues and terms in the
mind of the politicians, opinion-makers and the general public in the West. Itis a
confusion of terms made most manifest in the widespread use of the expressions
‘Islamic terrorism/Islamic terrorist’.

In this study, which is intended to be read both in the West and in the Islamic
world, a careful (and it is hoped, consistent) use of terms is employed. There is
no such thing, in our view, as Islamic terrorism. There is terrorism perpetrated
by violent Islamists, that is to say, by those who are acting in a political cause
but who seek to motivate people, gaining support and recruits thereby, by using
the terminology of the faith of Islam, and in particular the ambiguous but key
concept of jihad, the subject of this book.

xii
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Violent Islamists have to be distinguished from two other groups of Muslims.
One group of Muslims, the minority, are those peaceful Islamists who view the
interrelationship between their faith and politics as the central organizational
principle of their political activity. They may be considered radical. They may,
abusively, be called ‘terrorists’ even if they have publicly eschewed violence.
In such cases, the authoritarian regime in power is extending the definition of
‘terrorism’ in an unwarranted way. The history of the FIS in Algeria (see Chapter
11) — which won the first round of the national elections in 1991, but was then
declared an illegal organization by the Algerian military — is a case in point.
Similarly, Rashid al-GhanntishT’s political party in Tunisia has been outlawed
by the government and he has been forced to live in exile. That is one reason
why his voice has not been heard, as Nejatullah Siddiqi states in the second of
our opening quotations. (The other reason that he is not heard in the West is
because he writes in Arabic, a point to which we will return.) We consider that
dialogue with peaceful Islamist leaders and peaceful Islamist movements is both
necessary and potentially fruitful. There is every interest in seeking to include
them in such a dialogue on the agenda of ‘enlightened moderation in Islam’, both
in the positive interests of humanity and also to preclude any later abandonment
by them of the principle of non-violence and subsequent inclusion into violent
Islamist movements.

A second group of Muslims, the great majority of them, are not Islamists at
all, that is to say, they may or may not recognize the interrelationship between
their faith and politics but they certainly do not make this relationship the central
organizational principle of their political activity. They do not support Islamist
parties, whether these are peaceful political movements or militant organizations
seeking to overthrow the existing political and social system. It is this mainstream
body of Muslims to whom the agenda of ‘enlightened moderation’ is addressed
(Conclusion) and with whom, for the foreseeable future, the main dialogue
between the West and Islam will take place.

This book is intended as a helpful contribution to such a process of dialogue,
since it is clear that a ‘false consciousness’, a misunderstanding of the nature of
Islamic history, has potentially devastating consequences in perpetuating myths
and misconceptions of ‘the other’. Such myths and misconceptions can exist
among Muslims quite as much as among non-Muslims: there is no alternative
to an objective account of the historical context, causation, achievements and
consequences of jihdd in history. This book does not claim to address all the issues
completely, because in the existing state of scholarship this is an impossible task.
It does, however, mark a considerable advance in an area of widespread concern
and controversy, especially in the West.

The book will no doubt be scorned by some within the academic community:
it makes no use of Arabic sources in Arabic; it is a work of synthesis, reliant
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on the detailed research of others; finally, perhaps worst of all, it unashamedly
makes no excuse for using internet resources.

On the first point, the use of Arabic sources has two answers, from almost the
first and last words of this book. The second quotation to this preface was the
remark that ‘Rachid Ghannouchi [Rashid al-Ghannashi] may have something
very sensible to say, but how many people can read him? In other words, he
is not accessible to everyone.’ The last comments in the Conclusion concern
the Muslim community at present ‘hiding their light under a bushel” and not
projecting effectively to the West the very real and positive progress that has
taken place within the Islamic community on issues of concern to the West.
The reverence for Arabic is understandable because of the nature of the Islamic
revelation (see Chapter 1). It is, however, an obstacle to effective communication
in the twenty-first century. The languages of the West, above all English, have
to be recognized as the medium of communication for the debate on the history
and future of Islam. This is simply practical politics, not an issue of principle:
if Muslims fail to get their point of view across so that it is understood in the
West, the misunderstanding will continue; moreover, the role of interpretation is
surrendered to scholars in the West, some of whom try hard to write without bias
and consult their Muslim friends in order to do so; others, regrettably, do not.

As to the second point, that this book is a work of synthesis, the answer is a
simple one: how else could a book with this range be written? There is a vast
literature in the languages accessible to the author, not all of which has been
encompassed. The richness and diversity of Islamic history is so great that no
one scholar can hope to do it justice. The aim of the book is a more modest
one. It is to try to inform people in the West about the richness and diversity of
Islamic history; to explain that history does not ‘determine’ the present, let alone
the future; and, if possible, to stimulate constructive debate and discussion as
well as further research in areas where the author is only too well aware that he
has only ‘scratched the surface’ of the problems. But an overview is needed to
explain why the issues are so important.

The third issue, the use of internet resources, is in the author’s view a non-issue.
There are historians and social scientists who may believe that such resources
are somehow ‘not for them’ or even ‘beneath them’ and that real knowledge is
confined to books. No student of jihad can afford to take this view. For jihad
is out and about, and very loud, in cyberspace (see Chapter 11). Muslims and
non-Muslims ignore what is being said on jihad, and about the faith of Islam,
whether accurate or inaccurate, in cyberspace at their peril. The violent Islamists
have made it their medium par excellence. To understand them, you have to
consult their statements. It is time that the Muslim mainstream takes its ‘public
diplomacy’ more seriously and projects itself more effectively using the same
medium for communication (see Conclusion).
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The intentions of the author in writing this book are entirely constructive. There
is no intention to show disrespect of any person’s faith, be it Islam, Judaism,
Christianity or any other. Dates have been given in two calendars (Muslim Era
[ME]/Common Era [CE]) up to the modern period (in the chapters before Chapter
11). It is not customary in British academic discourse for the name ‘Muhammad’
and the term ‘Prophet’ to be given the additional designation of PBUH, ‘Peace
and Blessings be Upon Him’, but the author is happy for Muslims to read and
understand the text in that way.

This is a work of history, not theology. There is no wish here to undermine the
duties or purpose of Islamic scholars who are the experts in theology. It is obvious,
however, that in the history of a religious idea there is necessarily some overlap
between the two disciplines of history and theology: the sources for the early
history of the idea are in essence the same as for Islamic theology. The method of
citation used for a hadith here arises from the nature of the material displayed in
the MSA—USC hadith database <www.usc.edu/dept/MS A/reference/searchhadith.
html>. Thus, for example, the entry in the database for Al-Bukhari, volume 1,
book 2, number 25 (<www.usc.edu/dept/MSA/fundamentals/hadithsunnah/
bukhari/002.sbt.html#001.002.025>) would be cited as Al-Bukhart 1/2/25 in
the endnotes. Where there is only a book and number given, as for Abu-Dawid,
Book 14, Number 2510, then the reference would be cited as Abu-Dawuad 14/2510
in the endnotes.

This book is a jihad in itself, not only to increase understanding, especially
in the West, of the varieties of jihad in history, but also to facilitate greater
understanding of mainstream Islam, whether of the Sunnf or Shi‘a traditions.
This discussion takes place principally in the Conclusion. The earlier chapters
analyse different ideas of jihad and their application within specific historical
contexts. In Chapter 2, the political actions of the Four Rightly Guided Caliphs are
considered: some actions may have been more successful than others but this does
not imply that the Caliphs were other than Rightly Guided. Chapter 9 on the Shi‘a
depiction of Jihad and Martyrdom (shahddah) tries to develop certain themes
which appear to emanate from that specific tradition. It does not seek to stereotype
all Shi‘a as holding the views thus described, any more than Chapter 6 seeks to
imply that all Wahhabis are desecrators of monuments associated with traditions
other than their own. The author advocates ‘Muslim ecumenism’ (see Chapter 6
and the Conclusion), not the continuance of damaging sectarian divisions. It is,
however, important for such different traditions within Islam to be understood by
non-Muslims, just as those who are not Christians need to understand something
of the differences between Orthodox, Catholics, Protestants, Anglicans and so
on if they are to gain an understanding of the Christian tradition.

There are several Muslims who have encouraged the author to write this book,
and who should be thanked for their many kindnesses in lending materials and
exchanging views. If they are unnamed, it is to ensure that they are not included
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in any criticism that this book may receive. Thanks are also due to my family
who put up with my jihdd to complete jihad, and to the patient Commissioning
Editor of Palgrave, Luciana O’Flaherty, who encouraged me to end the first stage
of a jihad which, almost by definition, cannot end but is ongoing. As Churchill
said of the battle for Egypt in World War II, ‘it is not the end. It is not even the
beginning of the end. But it is, perhaps, the end of the beginning.’

Professor Richard Bonney

Director, Centre for the History of Religious and Political Pluralism
Director, Institute for the Study of Indo-Pakistan Relations INPAREL)
University of Leicester

15 July 2004
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adab

‘adalah

‘adat

‘ahd

ahkam

ahl

ahl al-dhimmah

‘ala

al-ahkam al-niha’iyyah
al-arbab al-ardiyyah
al-batil

al-haram

ahadith

al-Hujjah

al-‘fjabiyyah
al-Ikhwan al-Muslimin
al-ithm

al-Jama‘at al-Islamiyyah
al-Jama‘at al-Jihad
al-jama‘at-i jahiltyyah

al-jihad al-Islamt
al-jihaz al-sirrt

al-kaffa
al-khulafa’-ar-Rashidin
al-khuriij

al-Mahdr

al-magqgasid

al-mariq

al-Mu’miniin

al-nafs al-ammarah
al-nafs al-lawwamah

al-nafs al-mutma’innah
al-Nakbah

propriety; good conduct

justice

norms; habits

pledge; covenant

legal rulings

family

non-Muslim citizens of Islamic states
salaries

final legal rulings

earthly lords

falsehood

that which is unlawful

plural of hadith

proof

positiveness of Islamic faith

Muslim Brotherhood

sinful act

the Islamic Group

the Group of Jihad

party of pagans (Mawdudi’s name for Jinnah’s
Muslim League)

Islamic fighting/Islamic equivalent of ‘holy war’
‘secret apparatus’ (section of the Muslim
Brotherhood)

the masses

the (four) rightly-guided caliphs

revolt

the Awaited One or Saviour

objectives

dissenter

true believers

the soul that enjoins evil

the self-accusing, or reproachful, or admonishing,
soul

the satisfied, or tranquil, soul

disaster

XVii



xviii  Jihad

al-Nasir
al-nizam al-khass

al-qadar
al-ga‘idah al-sulbah
al-salaf al-salih
al-salam al-‘alamt
al-shumiiltyyah
al-silm al-kadhib
al-sukiit

al-talt‘at al-Islamiyyah
al-tamkin
al-tasakun al-barid
al-Tatar
al-tawazun
al-thabat
al-‘ulithiyyah
al-waqi‘tyyah
aman

amir

Amir al-Mu’minin
amr bi’l-ma ‘rif
amthal

ansar

Aq Taghligs

arkan-i-din
ashraf

‘ata’

a‘wan
awliya’
awsiya’
ayah (sing.)
a‘yan

ayat al-sayf
azadr

bab

Babur
barakah
batin

the one who gives victory

special organization (section of the Muslim
Brotherhood)

predestination

strong foundation

Righteous Predecessors

universal peace

comprehensiveness of Islam
superficial peace

quietism

vanguard of Islam

empowerment

cold cohabitation

Mongols

balance or equilibrium

constancy

God’s divinity

realism or pragmatism of Islam
safety; grant of safe conduct

ruler

Commander of the Faithful
commanding that which is good
parables

helpers of the Prophet, those believers at Medina
who helped him after his exile from Mecca; also
the name for the forces of the Mahdt
White Mountaineers (zealous Muslims in exile in
Khogand)

religious obligations

descendants of the Prophet

payment for military service

armed helpers

people in authority; saints

trustees

verse

provincial notables

verse of the sword
freedom/independence

gate

lion

blessing/grace

inner meaning
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bay‘ah oaths of allegiance/oaths of fealty
bayan policy statement

bedel-i ‘askert military payment-in-lieu
bedel-i naqdr cash payment

beylerbeylik province

bid‘ah innovation

cithad Turkish term for jihad

cizye or harag poll tax (Turkish term)
daghabaz treacherous

da‘t religio-political missionary
dajjal (sing.) false Messiah

dajjalun (pl.) wily deceivers

dar abode

Dar al-Harb House or Abode of War
Dar al-Iman House of Faith

Dar al-Islam House or Abode of Islam
Dar al-Kufr House of Disbelief

Dar al-Sulh Abode of Truce

dar al-zarb city of the mint, capital
dariirah necessity

da‘wah missionary work/persuasion
dawr al-satr period of concealment
defterdar head of the treasury

devlet-i Islam Muslim state

dhikr remembrance of God
dhimmr non-Muslim subject of Islamic state
dmn religion

din-i ilaht religion of God

diwan army rolls, register

eliman title to rule

eretz Israel the land of Israel

fadl surplus revenue

faraghat space

fara’id obligatory duty

fard religious duty

fard al-kifayah collective obligation

fard ‘ayn greatest obligation

fard taklif personal responsibility
fasad corruption

fatawa (pl.) religious edicts/(according to some views: legal

opinions)



xx Jihad

fatwa (sing.)

Jfay’

fedayeen (or fida’iyin)

fetva

[t sabil Allah
fida’t (sing.)
fida’ts (pl.)
figh

fitnah
fugaha’
futithat
futuuwah
ghanimah
ghdrbiy

ghayba

ghaza
ghazawat/gazavat
ghazis

ghazw

ghazwah (sing.)
hac

hadara

hadd

hadith

hadrth qudst
hafid

hatrat al-quds
Hajj

hakim
hakimtyyah
hakimiyyat Allah
Hamas

hamidiyyah
haq baat
haqigah

religious edict/(according to some views: legal
opinion)

booty

those who sacrifice themselves

Turkish term for fatwa

in the path of God

redemption or self-sacrifice

devotees

Islamic jurisprudence

sedition

jurisprudents

conquests; ‘carrying the message abroad’
spiritual chivalry

spoils of war

eastern region of Xinjiang Uighur Autonomous
region

concealment of the hidden imam:; first occultation
Ottoman term for jihad

Chechen term for sanctified violence = gazavat
holy warriors for Islam

the practice of collecting booty by conducting
raids on traders’ caravans, on rival tribes or on
peaceful and poorly-defended communities
military campaign

Turkish term for Hajj

appointment

maximum punishment

tradition

holy tradition (originally from a divine saying)
guardian/memorizer of the Qur’an

holy enclosure

major pilgrimage

governor

divine governance

sovereignty of God

Harakat al-Mugawamabh al-Islamiyyah = Islamic
Resistance Movement; the word ‘hamas’ also
means courage and bravery

light cavalry regiments

the truth

reality



hijrah

hikmah

Hizbu’llah (hizb Allah)
hudnah

hudid

iane-i ‘askert
‘ibadah/‘ibadat
ihsan

ihya’

ijma‘

ijtihad

ikhtilaf

ikhtiyar

Ikhwan

Ikhwan al-Qassam
ilhad

‘illat al-gatl wa al-qital
‘ilm

imam

imam ja’ir

imam qa’im

iman

imara

intifadah

iradah istishhadiyyah
isharah

islah

Islahat Fermani
‘ismah

isnad

istighathah
istihsan

isti‘rad

ithbat

Jjahanbani
Jjahangiri

Jjahil ghall

Jjahilt

Jjahiltyyah
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exile/detachment from the world of heresy, to
establish and strengthen a community of believers
outside it, in the path of the Prophet Muhammad
wisdom

party of God

truce

fixed penalties; fixed punishment for crimes
military assistance

act of worship/acts of worship
excellence/spiritual excellence

revival

consensus (of scholars)

independent reasoning

disagreement

act of choosing

Wahhabi agents of enforcement; Muslim Brothers
Brethren of al-Qassam

heresy

the cause of killing and fighting

knowledge

head of state, leader

tyrant ruler

imam inaugurating the resurrection

faith

emirate

uprising; term for the uprising of the Palestinians
martyrological will

allusion/spiritual allusion (pl. isharat)

reform

Reform Charter of 1272/1856

inerrancy; infallibility; divine protection
chain of transmission

calling for help

theory of ‘just preference’

parade

affirmation

world-wide rule

world subduing (Persian term)

an ignorant person who brought about evil
neo-pagan

ignorance, barbarism; falsehood
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Jjanubiy

jelali

Jjihad

Jjihad al-qalb
Jihad-e-Akbar
Jihad-e-Ashgar
Jjihad watant
Jizya

kadhdhab

kafir

kalam

kalimah
Kanuni (or Qaniini)
Kanunname
karamah
kararname
khalifah
khanqgah

khilaf

khilafah khassah
khutbah
khwdaja

kuffar

kufr

kurh

madhahib (pl.)
madhhab (sing.)
madrasahs
mafsadah
Mahdit
Mahdryyah
mahzar

majlis al-shira
majist
marabout
maratib
marhaliyyah
ma ‘rigf

masjid
maslahah
ma‘siim

southern region of Xinjiang Uighur Autonomous

region

bandit

holy war, struggle

Jjihad of the heart

the greater jihad

the smaller jihad

patriotic struggle

tax

liar

unbeliever

scholastic theology
declarations of faith
law-giver

sultanic laws
honour/miracle

verdict

head of the Muslim state
Dervish Lodge

conflict; divergence

special or specific caliphate
sermon

Muslim leader

unbelievers

unbelief; ingratitude to God
hatred

schools (hence ‘schools of law”)
school (hence ‘school of law’)
schools or colleges

adverse effects

Awaited One

the Mahdist state
declaration

consultation committee
Magi

member of a STfT brotherhood
levels; ranks

graduation in following the Islamic vision
that which is good

mosque

benefit

infallible
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millet-i sadika
mu’adhdhin
mu‘amalat
muballigh
mubtadi‘ dall mudill
mubtadi‘ah
miiceddid
mudjahidian/mujahidin
muftt
muhdjirin
muharibiin
mujahadah
mujahadat al-nafs
mujtahid
mundfiq
munkar
muqatilah
murid
murshid-i kamil
murtadd
musdlahah
mushddah
mushaf
mushrikiin
muslihiin
muslimiin
mutatawwi'
muwdada ‘ah
Nabir ‘Isa

nafs

naskh

nass

natiq
niha’iyyah
Padshah
Pesdaran
peshmerga

Q.

qa’im yawm al-giyamah
qadr

qadar
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master/client

faithful nation

one who calls the faithful to prayer

social relations

propagator of the faith

a misguided and misguiding innovator
radical heretics

renewer of the religion

warriors for God; ‘freedom fighters’; fighters
religious scholar who issues religious edicts
emigrants

enemies

striving; struggle

to do battle with the ego

a scholar capable of independent reasoning
hypocrite

evil; that which is wrong

warriors

disciple or aspirant

perfect spiritual master

apostate

peace treaty or truce

contemplation of God

written book = the Holy Qur’an

polytheist

reformers, or those who bring about salah
Muslims

volunteer (mutawwiin)

peace treaty or truce

Prophet Jesus

lower self; soul; ego

abrogation

scriptural text (by extension: explicit designation)
speaking

finality

ruler of the empire

revolutionary guards

Shi‘a resistance

(abbreviation for Qur’an used in this book)
Lord of the day of resurrection

judge

decree; destiny
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Qiblah

qital
qgiyamah
Qizilbash
qulunsuwah
Qur’an
Rasal

Ratib

ribat

ribat al-khayl

riddah

rifq
risalah
rubiibiyyah
rihaniyyah
sabiqah
sadaqah
sadd
Sahabah
sahib-kiran
Sahifat al-Madmah

sahih
salam
salah
salaft

salat

salat al-khawf
salihat

samit

Sanad da‘if

sawm

sayf al-haqq
Sayyid al-shuhada’

the direction of Mecca, particularly the Ka‘ba and
therefore the direction for prayer for all Muslims
fighting

Resurrection or the Last Day

‘red heads’ (troops of Shah Isma’1l)

turban cap

Holy book of Islam

Messenger

collection of prayers by the Mahdt

a post of the Muslim army at the frontiers of the
enemy (in practice may be a fortified monastery)
the place for the tethering of horses (hence, by
inference, ‘holding in readiness mounted troops’)
return, as in ‘return’ to apostasy

gentleness (hence, civility)

letter/message (hence, treatise)

lordship

spirituality

precedence

alms; charity

blocking; preventing something or somebody
Companions of the Prophet

world conqueror

the constitution of Medina or the Medina
Agreement; the so-called first written constitution
in the world

soundness, particularly soundness of tradition
peace

righteousness

one who follows the salaf, the Companions of
the Prophet and the pious Muslims of the first
three generations of Islam. Three sub-groups may
be identified: traditionalism; reformism; and the
political and literalist salaftyyah

prayer

prayer of fear

good works

silent

weak chain of narrators

fasting

sword of God

chief (or lord) among martyrs



Sepay-e Padaran
seri’at
seyhiilislam
shafa‘ah
shahadah

shahid

shart‘ah
shawkah

Shi‘a

shimaliy

shirk
shiira
sirah
sirr
siyar
Suft

sujid
Sunnah
Sunnt

sirah

sirat al-Anfal
tabligh

tabit

tafsir

tahrif

tajdid

takfir

talibés
ta‘lim
Tanzimat

taqiyah
taqlid

tarigah
tarigah Muhammadiyyah
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Guardians of the Islamic Revolution Corps (Iran)
Turkish term for sharr‘ah

Chief Muftt

intercession

oral profession of faith; testimony; martyrdom
martyr; witness

Islamic law

authority

(minority) independent faith community within
Islam

northern region of Xinjiang Uighur Autonomous
region

polytheism

electoral council; consultation

practice; life; achievement

secret

international law

individual aligned with the Islamic mystical
tradition, and member of a separate tarigah
prostration

Prophet’s tradition

(majority) independent faith community within
Islam

chapter of the Qur’an

chapter on the spoils of war (in the Qur’an)
proselytism

ark of the covenant

interpretation of the Qur’an

alteration; corruption

revival/movement for the renewal of Islam

the charge of unbelief levelled against other
Muslims who do not conform

disciples or soldiers

authoritative instruction or teaching
reorganization or restructuring (edict of
1254/1839)

dissimulation

the following or emulation of a particular
authority (as opposed to independent reasoning)
path or way

Muhammadan path
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tasawwuf

tawassul
tawbah
tawhid

ta’wil
ta‘ziyah
thigah
timars
Tungan
1tz
‘udwan
‘ulama’
ult al-amr
ummah

ummah mujahidah

‘umrah

‘urf
vilayat-i faqth

wadjib

wadjib shart*
waldyah/wilayah
wall (sing.)
walts (pl.)
wagqf
wasatiyyah
wasr

wazir

wilayat

wilayat al-faqth
wird

wuratha’

Yasa

zahir

zakat

zann

zindiq

zulm

Islamic mysticism; the Saft path of ‘Purification
of the Self’

calling for help

repentance

monotheism; one God, the Creator, the Provident,
the Law-giver

hermeneutics

martyrdom enactment

trustworthy

independent fiefs

Hui or Chinese-speaking Muslims
obligation of salt

act of aggression

scholars (pl.; sing.: ‘altm)

those who hold authority

community of believers, Muslims
combative community

lesser or minor pilgrimage

custom

(see also wilayat al-faqth) = Chief Jurisprudent or
Juriconsult

mandatory; obligatory

religious legal obligation
sainthood/authority

saint

saints; holy men

endowment

middle-roadness

executor

imam’s representative; vizier

legal competence

Chief Jurisprudent or Juriconsult

litany

inheritors

Mongol legal code; Mongol order/decree
outward; outward meaning

charity, alms-giving

speculation; conjecture

atheist

injustice, oppression



Introduction

It is the prosecution’s case, in a nutshell, that the arrangement they became
concerned with was for the purposes of supporting and promoting militant
Islamic extremism which specifically embraces the use or threat of terrorism
as a means of advancement or influence. That is a form of violent jihad often
referred to as a holy war against the perceived enemies of Islam.

The above quotation from Mark Ellison, QC for the prosecution, Leicester Crown
Court, 5 February 2003, in the case against two Leicester-resident Algerians
accused of aiding al-Qaeda, was reported in The Times the following day.! The
two accused were convicted and sentenced. American critics of the British
multicultural city were quick to rush in and assert that instead of Leicester being ‘a
model city of sorts’ in issues of racial integration and multiculturalism ‘things had
gone horribly wrong on the multicultural front’. Leicester ‘may indeed be a model
for some new kind of social pattern, in the United States as well as Europe — but
not one [of which] the city fathers are going to be too proud’. Thus the conviction
of two very recent immigrants, from a nationality which is uncharacteristic of
migrants to Leicester, was taken to condemn or at least question the loyalty and
quiet citizenship of 30,885 Muslims living in Leicester.?

It is difficult to imagine a more telling piece of evidence revealing the post-11
September 2001 paranoia in the United States with regard to the alleged clash of
civilizations, and how to deal with Islam as a world faith and to relate to Muslims
in our society. It just happened that this incident took place in the author’s home
city and imputed an accusation against one particular community among other
diverse communities with which the author happens to be in contact. The name
‘al-Qaeda’ and the term ‘jihad’ had been uttered in court. That was enough. Fear
and incomprehension are only a short step away from rejection of difference
within our society and the stereotyping of the vast majority of peaceful Muslims
as closet jihadr terrorists. Clearly, for anyone who seeks better understanding
of, and a more fruitful relationship with, the Muslim communities which live
within the British or American multicultural city the central concept of jihad in
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Islam has to be addressed. For if we cannot begin to understand our immediate
neighbours, how can we hope to make sense of the problems of the Middle East
or the Indian subcontinent?

Enter a bookshop in the United States or the United Kingdom, and examine
the shelves on contemporary history or current affairs, and what do you find?
The array of titles portraying an inevitable conflict of civilizations, between ‘the
West’ and Islam, or depicting Muslim intolerance, fanaticism and violence is truly
staggering. Titles such as Islam Unveiled, Preachers of Hate, The Two Faces
of Islam, Onward Muslim Soldiers abound.? Never have there been so many
publications in English on the contemporary Islamic world. To the extent that
these books serve to increase public understanding and awareness of the issues
at stake between ‘the West and Islam’, and within the Islamic world itself, since
9/11 we should be grateful. But do these books actually achieve this purpose?

Regrettably they do not. Their purpose is to ‘sell copy’. Public alarm in the West
at the phenomenon of suicide bombings has created an atmosphere of distrust
against both Muslims and the faith of Islam as such. On the whole, the alarmist
publications are written by journalists with an eye to a good storyline. They
know how to fuel public alarm and succeed in doing so. Their characterization of
Muslims and the faith of Islam is cast in apocalyptic terms, because apocalypticism
‘sells copy’. For every radical Islamist ‘cleric’ (the credentials of such individuals
to speak for the faith is in any case often open to question) who can be quoted
in such books there may be dozens of mainstream Muslims who reject what
is claimed on behalf of their faith. But their views do not count. The silent
Muslim mainstream is a majority, but it is a majority that is shouted down by
the violent Islamists on the one hand and those who do their publicity for them,
the apocalyptic journalists in the West.

These journalists may not be Islamophobic themselves; but by using language
such as ‘Islamofascism’* they certainly create or perpetuate stereotypes which
lend themselves to Islamophobia. These writings would not be quite so dangerous
but for their effect on public opinion and because of the apparent credulity of
some government advisers who are looking around desperately for a ‘quick fix’ to
what is perceived as the problem of the age. It was to such advisers that Samuel
Huntington’s rather slight publication in 1993 originally appealed; and, events
have subsequently demonstrated, apocalyptic prophesies become dangerously
self-fulfilling if they are accepted at face value without objective analysis of
the source material on which these views are allegedly based. More dangerous
still, such views pander to the prejudices of the neo-conservative right and the
Israel ‘right or wrong’ lobbies in the USA and may have already had the effect
of hardening unrealistic and potentially self-defeating political standpoints. For
it is a matter of report, not conjecture, that there has been a rapid decline of the
US image in the Muslim world since 9/11, and that this decline is so severe that
greater levels of expenditure on ‘public diplomacy’ will not succeed in reversing
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it without a change of policy.> Even Prime Minister Tony Blair, in his press
statement on 20 November 2003 following the horrific attack on the British
consulate and the HSBC bank in Istanbul, talked of ‘the wretched, backward,
philosophy of these terrorists’, a philosophy of hate which had to be confronted
by the West’s commitment to a philosophy of tolerance and freedom.® Such
comments do not suggest that the government advisers have studied in depth
the nature of the ideological challenge from extreme Islamist terrorists and the
reasons why the philosophy of hate appears to be gaining in its appeal in parts
of the Middle East, particularly in Palestine.

As Douglas E. Streusand remarked in 1997, non-Muslims should not ‘assert
that jihad always means violence or that all Muslims believe in jihad as warfare’.
But the historical enquiry underlying this book has also served to confirm his
words that ‘the discord over the meaning of jihad permits deliberate deception...
A Muslim can honestly dismiss jihdd as warfare, but he cannot deny the existence
of this concept...”” In the aftermath of 11 September 2001, neo-conservative
criticism even of moderate Muslims has been in the ascendancy. In this respect,
we might take an assault on the brief talk given by Dr Zaki Badawi soon after the
event, when he cited the Qur’an [henceforth ‘Q’], 5:32. ‘He failed to mention...
the very next verse [Q.5:33]... Nor did he mention the other warlike and intolerant
verses from the Qur’an such as sirahs 9:5, 9:29, 4:89 and 8.39’, argue Caroline
Cox and John Marx. These critics continue: ‘Dr Badawi cannot be unaware of
these and other provocative verses given his lifetime experience as an Islamic
scholar. Surely it is incumbent on him to explain to the British public just what
they mean and which is the true voice of Islam.’® Are there no difficult passages
in other faith traditions? What of the difficult texts in the Hebrew Scriptures
where genocide appears to be advocated (for example, the destruction of the
Amalekites in 1 Samuel 15:2-3, 20: see the prologue in this volume) and even
Jesus’ statement, in a passage dear to Calvin, that he had ‘come not to send peace
on earth... but a sword” (Matthew 10:34)? Neither Rabbis nor Archbishops are
usually required to give a complete exegesis of their scriptures in one soundbite,
nor should this be expected of Muslim leaders.

The meaning of the term ‘al-Islam’ is to surrender to Allah, ‘self-surrender to
God’ or ‘submission of the whole self to God’.? Although in most respects we
can categorize him as a fundamentalist, Hasan al-Banna’’s essay on ‘Peace in
Islam’ published in 1948 contains these words:'?

Islam is uncompromisingly a law of peace and a religion of mercy. Only he
who is ignorant of its teachings, hostile to its system, or is arrogant enough
not to accept clear evidence, will dispute this fact. The word Islam is itself
derived from the word peace (i.e. salam). And Muslim is the best description
of those who believe in this religion. (Q.22:78)
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Professor Hassan HanafT notes that the word salam appears in the Qur’an 129
times, while al-Salam, ‘the Peace’ or ‘the One on whom all salvation rests’, is
one of the 99 divine names (Q.59:23). Peace in the individual precedes peace in
society; peace in the soul precedes peace in the world (Q.49:14). No nation shall
be discouraged from pursuing peace (Q.47:35), but there is no peace without
safety and security, the distinguishing features of Paradise (Q.5:16; Q.15:46;
Q.50:34). Equality and justice bring in their wake peace, while inequality and
injustice are causes of war. The inclination towards peace must be respected,
while specific guarantees help to bring about a secure peace.!! For HanafT, in
the Islamic Revelation, there are five Universal Intentions, which serve as the
positive foundation of law: the preservation of human life as an absolute and
primary value; the protection of human reason; the struggle for true knowledge;
the affirmation of human honour and the dignity of the person; and finally, the
protection of individual and national wealth.!?

If a simple answer is to be given to those who, like Caroline Cox and John
Marks, question the basic peaceful credentials of Islam as a world faith, then it
is to be found chiefly in two places in the Qur’an. The first is in the requirement
that there shall be no compulsion in religion (Q.2:256). This verse is considered
by mainstream Muslims to ‘abrogate’, that is to supersede, all the aggressive or
warlike verses in the Qur’an.!3 The second is contained in the verse ‘enjoining
right and forbidding wrong’ (Q.7:157). This is to be viewed as the decisive
force within the faith, which determines other responses such as jihad. Jihad
does not abrogate the commandment to enjoin right and forbid wrong; instead
maxims which are enjoined within the context of jihdd have to conform to this
ethical principle.14 Such is a modern, mainstream, understanding of the central,
peaceful, purpose of Islam. It goes without saying that, just as in Christian history,
by no means all Christians in the past have conducted themselves according to
what would be considered a modern understanding, so by no means all Muslims
have done so. And just as within Christianity today there are many Christian
‘exclusivists’, so there are Muslim exclusivists.

Nevertheless, for Cox and Marks, jikad is one of the key problems of
Islam:!>

Jihad can be interpreted spiritually as a struggle to lead a holy life. But it can
be extended to mean an obligation — imposed by Allah on all Muslims — to
strive unceasingly to convert or to subjugate non-Muslims. Jikdd in this latter
sense is without limit of time or space and continues until the whole world
accepts Islam or submits to the Islamic state.

The idea of an Islamic doctrine of permanent war may please the opponents
of Islam,'® and appears to be asserted by Islamist theoreticians such as Sayyid
Qutb,!” but is in fact erroneous. As one recent historian has argued,



Introduction 5

even if it may have been a major force in the ideological matrix of medieval
western Asian and [western and] eastern European frontier regions, the
‘championing of one’s faith’ could never function as the sole concern of
historical actors in that stage or as a single-minded zeal.'8

In any case there has been, and remains, both a practical and a philosophical
opportunity for accommodation. ‘The people were one community (ummah); then
God sent forth the Prophets, good tidings to bear and warning, and He sent down
with them the Book with the truth, that He might decide [between] the people
touching their differences’ (Q.2:213). Here is a Qur’anic conception of religious
pluralism: mankind is united under One God; the teaching of the prophets brought
about the particularity of religions; and divine revelations (‘the Book’) have a key
role in resolving the differences that touch communities of faith.!® Islam makes no
distinction between one or other of the previous revelations, prophets and apostles
(Q.2:135;Q.2:285; Q.3:84).2° Not committing mischief, and doing good on Earth,
become the highest implementation of faith (Q.11:88; Q.38:28).2! Dialogue and
conflict resolution (‘coming to terms’) are imperative, and are not optional extras
(Q.3:64; Q.21:108; Q.29:46).22 A draft memorandum of understanding between

Jews and Muslims in recent times contains the following observation:23

The holy Qur’an revealed to Muhammad, peace be upon him, the prophet of
Islam, calls for the respect and honour of every human being regardless of
race or creed. Moreover, the Qur’an states that special respect and feeling of
brotherhood are due to all believers in the faith of the one God. Thus, Jews,
who worship the same God as the Muslims, are primary recipients of these
feelings of brotherhood.

Such may be the highest ideal of Islam. The ideal is far from practical realization
in key areas of the world under territorial dispute, primarily the Middle East.
There is no doubt that this conflict has brought in its wake virulent anti-semitism
among some sections of Arab opinion. One Arab-language columnist, on 2 May
2002, referred back to Hitler’s campaign of extermination: ‘if only you had done
it, brother’.?* Other references to Hitler abound among the ‘preachers of hate’
that radicalized Wahhabism and the protracted conflict of the intifadah have
spawned. One Hamas activist claimed, in August 2003,

When we compare the Zionists to the Nazis, we insult the Nazis — despite
the abhorrent terror they carried out, which we cannot but condemn. The
crimes perpetrated by the Nazis against humanity, with all their atrocities,
are no more than a tiny particle compared to the Zionists’ terror against the
Palestinian people.?



6 Jihad

Holocaust denial, myths of Jewish conspiracies — in particular, belief in the
fabricated Protocols of the Elders of Zion?° is widespread — and naked anti-
semitism (against Jews)?’ are rife in extremist circles; and, unpardonably,
extreme violence is even indoctrinated to young children.?® Since 2003, one of
the Palestinian authority’s textbooks has propagated a doctrine of violent jihad
to children in the eleventh grade.29 It should be noted, however, that at least
one prominent Islamic voice has been raised against the use of children in the
intifadah:°

the Prophet did not hide his need for fighters in the battle of Badr, which was
the first battle of Islam. There were three times as many infidels as Muslims
[in this battle] and it was possible to use the youths from a distance as archers.
Nevertheless, the Prophet did not allow them to fight. Moreover, Islam defended
the souls of non-Muslim children when it forbade the killing of the enemy’s
women and children. Today, on the other hand, we see in the intifadah, children
who are less than the age of maturity, thrown unarmed and undefended to be
targets for the [Israelis] who are armed from head to toe so that they can hit
these children as they wish. The Prophet even forbade the use of animals as
targets. So what is there left to say about the Palestinian people who have
turned their children into targets?

In the viewpoint of others, the divine grace of Islam is, unforgivably, said to
require the extreme suffering of the Jewish people for its fulfilment, otherwise
called ‘the honour of reaping as great a harvest as possible of Israeli lives...*3!
‘By means of jihad Allah tortures [the Infidels] with killing.’3? Whatever the
faults of the Israeli government and its unwillingness or inability to settle with
the Palestinians, there can be no excuse for such horrific reinterpretations or
reformulations of Islam which have no real basis in the faith. Though the chief
political adviser to President Mubarak of Egypt wrote a significant criticism
of anti-semitic propaganda in January 2003, in which he counselled against
conspiracy theories and recognized that the Protocols of the Elders of Zion was
a fabrication,33 subsequent statements such as that of Prime Minister Mahathir
Mohammed of Malaysia in October 2003, that ‘the Jews rule this world by
proxy’ potentially fuel Muslim anti-semitism. However, what was less noticed
by the critics of Mahathir’s statement was his reliance on another widespread
historical myth:3*

Remember Salah al-Din and the way he fought against the so-called Crusaders,
King Richard of England in particular. Remember the considerateness of the
Prophet to the enemies of Islam. We must do the same. It is winning the struggle
that is important, not angry retaliation, not revenge.
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Here we have the myth of Saladin, born a Kurd but Arabized by mythology and
given an heroic status, who allegedly thwarted the first Western assault on the
Islamic world. Patience will be needed, so the argument runs, before Israel is
destroyed in the same way as was the Latin kingdom of Jerusalem. Based on an
interpretation of a passage in the Qur’an by Shaykh Ahmad Yassin, its leader
(who was assassinated in 2004), Hamas believes that Israel will cease to exist by
the year 1448/2027.35 ‘International Zionism’ is seen as an ideology employed
by the imperialism of the outside world to mask its ‘Crusaderism’: the ambition
of the old Christian enemy to subvert Islam and destroy its followers. Parts of
the world not traditionally associated with crusading are now considered to be
theatres of the same war, while new ‘Crusader states’, above all the United States,
have arisen. Professor Jonathan Riley-Smith, the distinguished historian of the
Crusades, comments that ‘so many share’ Osama bin Laden’s ‘historical vision’
— we would call it historical myth — ‘that one is tempted to call it mainstream’.3
A lack of historical vision and a myopic world view of what is misleadingly
referred to as ‘the West’ is a weakness in the Muslim world; ‘the West’ can be
criticized for a similar lack of historical curiosity about the Muslim world. It is
this collective amnesia which produces on either side the ‘false consciousness’
of a clash of civilizations.

This book is not, nor should it be, a history of the crusades against the Muslim
world; but two brief, but very important, comments on the Crusades are necessary
to place this historical experience in context. The first concerns the start and end
dates of the Crusading movement. As a demonstrable historical phenomenon,
there is reasonable agreement that the Crusades, defined in Riley-Smith’s terms
as ‘Christian penitential war-pilgrimages authorized by the Popes and fought by
volunteers, who were privileged in various ways’,3” began by 456/1063-64 or
by 487/1095 at the latest’® and had ceased on any large scale by 987/1580, and
certainly well before 1214/1800. The Enlightenment of the eighteenth century was
extremely hostile to the Crusading movement, one Enlightenment writer calling
it ‘the most signal and durable monument of human folly that has yet appeared
in any age or nation’.3? A second comment concerns the object of the Crusading
movement. Here, the consensus of scholars is that they were not specifically
anti-Islamic. In the words of Riley-Smith,*

they manifested themselves in many different theatres of war against many
different enemies: Muslims of course, but also Pagan Wends, Balts and
Lithuanians, Shamanist Mongols, Orthodox Russians and Greeks, Cathar and
Hussite heretics and even Catholic political opponents of the Papacy.

Professor Norman Housley concludes that religious warfare in the West acted*!

as a bridge between the twelfth and thirteenth centuries, when crusading
was at its height of popularity, and the Wars of Religion. These patterns are
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remarkable in themselves. Furthermore, they show that, given the way their
ancestors had acted, the escalation of religious violence amongst Catholics
and Protestants in Early Modern Europe becomes less bizarre, without
becoming any less exceptional or indeed horrific. The conviction that human
armies could literally fight God’s war was not to be easily uprooted from the
European consciousness.

We are thus able to conclude, from the chronology established below in Chapter
2, that the doctrine of jihad preceded the ideology of the Crusades in Christianity,
and that it has also lasted longer, notably in the struggle against the colonial
powers in Africa and Asia after the eighteenth century. Its essential purpose is,
however, little different. For Henry the Navigator of Portugal, and his biographer
Zurara, ‘the Infidels are our enemies by nature’. ‘And for what glory will they
be able to praise me on the day when I am made knight’, Henry the Navigator
mused when he reflected on the capture of Ceuta in 817/1415, ‘if my sword has
not been dipped to the hilt in the blood of the Infidels?’#? Unlike the Muslim
world, the concept of European nationhood was decisively fashioned by the
attention paid by the Christian Church to the Hebrew Scriptures (the Christian
‘Old Testament’), which provided the concept of a ‘Holy People’ divinely chosen
to endure the rigours of a confusing, but on the whole divinely-determined,
history. Exodus 32:26-8, in which Moses recruits the sons of Levi to carry out
a ruthless programme of execution in the name of God, is the locus classicus of
Christian sanctified violence. But Deuteronomy 20:10-14, the terms of surrender
which the Israelites were allowed to offer to the inhabitants of any town which
they besieged, received this commentary from the Salamanca jurist Francisco
de Vitoria: ‘in wars against the infidel... peace can never be hoped for on any
terms; therefore the only remedy is to eliminate all of them who are capable of
bearing arms against us, given that they are all guilty’. In his On the Law of War
(938/1532), Francisco de Vitoria pronounced that all captured infidel combatants
should be killed and their women and children enslaved.*3

Is this Christian tradition of religious violence so very different from the warlike
interpretation of the doctrine of jihad founded on the distinction made by the
classical Islamic jurists between the House or Abode of Islam (Dar al-Islam) and
the House or Abode of War (Dar al-Harb), with at best an indeterminate area of
negotiation known as the Abode of Truce (Dar al-Sulh)?44 We should also note
that there is no Qur’anic sanction for the theological division of the world into
the Dar al-Islam and the Dar al-Harb. According to the Qur’an, the world is
divided between believers or the House of Faith (Dar al-Iman) and non-believers
or the House of Disbelief (Dar al-Kufr). The Qur’an repeatedly states that the
believers together constitute one people and the disbelievers together constitute
another people, as in ‘the believers are brethren of one another’ (Q.49:10) and
‘those who disbelieve are friends of one another’ (Q.8:72).
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Differences of belief are thus seen as part of God’s plan. The abolition of
such differences is not the purpose of the Qur’an, nor was the Prophet sent for
that reason (see Conclusion). In Qamaruddin Khan’s words, nowhere does the
Qur’an demand®

that the Muslims should remain permanently at war with the non-believers. The
verses (for instance Q.4:89 and Q.9:5) which seem to give the impression of
perpetual war between the world of Islam and the world of Kufr, are decidedly
topical and circumstantial in their import, and cannot be taken as permanent
injunctions of God... [The Qur’an] enjoins the incessant struggle until the
whole world has been submitted to the message of Muhammad. But the
struggle is to be done by da ‘wah (persuasion and preaching). Resort to force
is allowed only as a defensive or self-protective measure...

Jihad ‘in the way of Allah’ may thus mean a peaceful struggle by persuasion
and preaching, the summons to which the Qur’an refers (Q.14:26); though, as
Khan notes, this was not how the medieval Islamic jurists tended to regard it.40

Any new interpretation such as the one proposed in this book, which enters
the contested waters of the various meanings of jihad, and which attempts to
depict the mainstream Islamic view against fundamentalist variants, is open
to immediate objections. The subject is so complex and so wide-ranging in its
ramifications it might be safer not to attempt an analysis at all. What right does
anon-Muslim have to pronounce on such matters, when the Muslim community
itself is divided? Is there some hidden agenda, perhaps a Christian desire to
demonstrate the superiority of his faith, determining the judgements made?

No doubt some who disagree with the interpretation contained in this book
will wish to project one or other of such views, to which clear answers can be
given in advance. Firstly, the subject is indeed complex (there are differences
between the Sunnt and Shi‘a schools and within the Sunnf traditions):47 but the
importance of the term ‘jihad’ and the widespread condemnation of it (and the
confusion with the term ‘terrorism’) in the West after the attacks on 11 September
2001 mean that discussion and clarification of the term are not optional extras,
but mandatory for any understanding of the relationship between the Muslim
world and the West.

Secondly, it is true that the Muslim community is itself divided on the matter.
It is a struggle which those who wish their Muslim friends well hope will be
won by those with a mainstream viewpoint. If a non-Muslim offers suggestions
then the purpose is clear: it is to emphasize the traditional appreciation of Islam
as a peace-loving religion. There is indeed a problem of Muslims who are
terrorists. But the use of the term ‘Islamic terrorist’ is objectionable. There are
also Christians who are terrorists. But they are never referred to as ‘Christian
terrorists’. That is, in essence, what the sectarian killers in Northern Ireland for
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the last 40 years or so have been, but the term has never been used because there
is a clear understanding that Christianity is a religion of peace. We need to return
to the proper understanding of Islam as a religion of peace.*® This means that
there has to be a clear understanding of the different meanings of ‘Islamic’ and
the ‘rule—faith’ distinction: while Islamic rule may be sought by all legitimate
means, there can be no forcing of consciences to create new converts to Islam.4°
Only the conscience of the apostate is forced: he is de jure dead from the moment
of his abjuration and has to choose between Islam and the sword.>® The Islamist
theoretician Sayyid Qutb referred to Islam as ‘an original genuine system with its
own unique bases and an integral comprehensive plan, not mere adjustments to
current outstanding conditions’.>! This helps explain the radical Islamists’ drive
to assert the supremacy of the ‘Islamic’ over other political systems.

On the third point, whether there is some hidden agenda, perhaps a Christian
desire to demonstrate the superiority of his faith, which might determine the
judgements made in this book, this needs to be repudiated at the outset. Such
a book does indeed exist, though the agenda is not hidden but explicit. It is
clear from the text of John MacArthur’s Terrorism, Jihad and the Bible: A
Response to the Terrorist Attacks (2001), which has been banned in Pakistan’s
North-West Frontier Province for using inflammatory language against Islam,>?
that the purpose is avowedly to demonstrate the supposed inferiority of Islam
to Christianity. MacArthur comments: ‘within the first hundred years after
Muhammad, the Arab world was unified to a remarkable degree, as that part of the
world succumbed to the power of Islam, mostly by the edge of the sword’. Islam
teaches and many Muslims believe that war is a legitimate means of converting
non-believers. ‘“Convert or die” has always been the most persuasive tool in the
Islamic missionary’s arsenal.’ It is true that not all Muslims are terrorists, support
terrorism or rejoice when terrorism strikes at their enemies, ‘but nonetheless
violence against infidels and the concept of jikad is fundamental to Islam and an
inescapable part of Islamic history’.53 But to attack Islam for its failure to accept
the Christian doctrine of original sin is perverse. In his essay on ‘Peace in Islam’,
Hasan al-Banna’ (the twentieth-century Islamist who has already been quoted
above) stated categorically: ‘Islam has supported its theoretical consideration and
practical plans with the spreading of the best of human sentiments in the hearts
and souls. These feelings of love of the good for mankind and the attitude of
altruism [extend] even [to] the time of need’ (Q.59:9; Q.2:195; Q.18:30; Q.16:90).
In other words, though the entire philosophical premise about man’s nature is
different in Islam from Christianity it does not follow that such an optimistic
view has provided its followers with a religion of hatred for the other.

Quoting Ibn Sirin’s ‘golden rule’ (‘be wary from whom you take your religion’)
as reported by Muslim, Muhammad al-A‘zami argues that ‘only a devout Muslim
has the legitimate prerogative to write on Islam... and its related subjects. Some
may consider this biased’, he argues, ‘but then who is not?” Non-followers, he
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contends, ‘cannot claim neutrality, for their writings swerve [sic] depending on
whether Islam’s tenets agree or disagree with their personal beliefs, so any attempts
at interpretation from Christians, Jews, atheists or non-practising Muslims must
be unequivocally discarded’.>* Such arguments preclude any serious inter-faith
dialogue. They are contradicted by no less an authority than Wilfrid Cantwell
Smith, who argues that it is possible for an outsider to state ‘the meaning of a
faith in, say, modern terms more successfully than a believer’.3> Moreover, the
argument is deficient in that it fails to address the assault on contemporary Islam
arising from neo-conservative critics in the United States.>® For unless these
criticisms are addressed in their own terms, mainstream Islam will not find its
voice listened to.

In any case, given the ‘dominant position that discussion of jikdd occupies
in modern Muslim apologetics’, the subject has to be considered by informed
outsiders, whatever their origin. For Rudolph Peters, ‘of all Islamic institutions,
Jjihad is certainly the one which offers the most admirable resources for studies
on the inexhaustible and complex theme of the relationship between Islam and
Western colonialism’,%’ or, we might add in the aftermath of the Second Gulf War
(2003), between the Muslim world and Western neo-colonialism. Writing shortly
before the events of 11 September 2001, HilmT M. ZawatT commented that ‘the
classical sources of Islamic legal theory maintain that all kinds of warfare are
outlawed except the jihdd, which is an exceptional war waged by Muslims to
defend the freedom of religious belief for all humanity, and constitutes a deterrent
against aggression, injustice and corruption’. The ideas expressed by Hugo Grotius
in The Law of Peace and War (De jure belli ac pacis, 1034/1625) were taken
from the Spanish jurists Francisco de Vitoria and Francisco Suarez who in turn
had derived their ideas from Islamic law (as they themselves acknowledged).’®
‘Although it would be hard to dispute the fact that the idea of just war existed
before Islam’, Zawati contends that

this notion has been developed and refined by Muslim jurists. It becomes
evident... that jihad, in the form of armed struggle, must be just in its causes,
defensive in its initiative, decent in its conduct and peaceful in its conclusion.
Hence, as a defensive war, jihdd can be exercised individually or collectively by
contemporary Muslim States, since such a type of war is definitely sanctioned
by the norms of international law, particularly the United Nations Charter.>

In contrast, Daniel Pipes castigates the majority view of senior American scholars

of Islam® and instead provides a verdict on jihad which is entirely negative:6!

Despite jihad’s record as a leading source of conflict for 14 centuries, causing
untold human suffering, academic and Islamic apologists claim it permits only
defensive fighting, or even that it is entirely non-violent...
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It would be wonderful were jihdad to evolve into nothing more aggressive
than controlling one’s anger, but that will not happen simply by wishing away
a gruesome reality. To the contrary, the pretence of a benign jihad obstructs
serious efforts at self-criticism and reinterpretation...

Writing in 1997, Douglas E. Streusand comments: ‘in the Qur’an and in later
Muslim usage, jihad is commonly followed by the expression f7 sabil Allah, “in
the path of God””.%2 The description of warfare against the enemies of the Muslim
community as jihad fi sabil Allah ‘sacralized an activity that otherwise might have
appeared as no more than the tribal warfare endemic in pre-Islamic Arabia.’®3

Daniel Pipes concludes that the violent tendency in Islam has been ‘mainly
associated’” with the thinker Ibn Taymiyah (661/1268-728/1328: see below,
Chapter 4) and holds ‘that born Muslims who fail to live up to the requirements of
their faith are themselves to be considered unbelievers, and so legitimate targets of
Jjihad...’ The second variant, usually associated with the Saff, or Muslim mystical
tradition, was the doctrine customarily translated as ‘greater jihad’ but perhaps
more usefully termed ‘higher jihdd’. This SafT variant invokes allegorical modes
of interpretation to turn jihad’s literal meaning of armed conflict upside-down,
calling instead for a withdrawal from the world to struggle against one’s baser
instincts in pursuit of numinous awareness and spiritual depth.®* Politicians appeal
to the greater jihad as a matter of course, as for example did President Musharraf
of Pakistan in his celebrated speech on 12 January 2002 against terrorism.% Such
talk of a non-military jihad has not been confined to President Musharraf. A
number of modern scholars contend that jikad encompasses all forms of political
and social action to establish justice in order to accomplish Islam’s social and
political agenda. ‘There is no doubt that the Qur’an wanted Muslims to establish
a political order on earth for the sake of creating an egalitarian and just moral-
social order. Jihad is the instrument for doing so.’% In this spirit, President Habib
Bourguiba of Tunisia used the term jihad to describe the struggle for economic
development in Tunisia, much as Lyndon Johnson spoke of a “War on Poverty’. In
this context, jihad no more implies violence than do the terms ‘war’ or ‘crusade’
on poverty in today’s English. Bourguiba clearly did not advocate violence to
improve education and development in Tunisia.%” The Muslims in India proclaim
on their website: ‘we have kept our religion within our mosques and houses and
are fighting a jihad against ignorance, illiteracy, poverty and diseases and not
against the state’.%

Contrary to a frequent projection in the West, in its original sense jihdd does not
mean ‘war’, let alone ‘holy war’.% It means ‘struggle’ (jahd), exertion, striving; in
the juridico-religious sense, it signifies the exertion of one’s power to the utmost
of one’s capacity in the cause of Allah: it is thus the opposite of being inert, the
antonym to the word qu ‘iid (sitting) in the Qur’an (Q.4:95). Whereas war may
be fought for territorial ambitions, as Liaquat ‘Ali Khan, the first prime minister



Introduction 13

of the newly independent Pakistan remarked, a struggle can be pacific (°...jihad
really means to strive for justice and truth whereas war means to fight others
for territorial ambitions...’, he contended).’® It may comprise a campaign for
justice and truth, or (as in one passage in the Qur’an), ‘that you believe in Allah
and His Messenger and that you strive hard and fight in the Cause of Allah with
your wealth and your lives..." (Q.61:11).”! Dr Amir ‘AlT comments:

if we translate the words ‘holy war’ back into Arabic, we find harbun
mugqaddasatu, or for ‘the holy war’, al-harbu al-muqaddasatu. We challenge
any researcher or scholar to find the meaning of jikad as holy war in the Qur’an
or authentic hadith collections or in early Islamic literature.”?

Professor Sohail H. Hashmf refutes the idea of an offensive jihdd condoned
by the Qur’an, considering that ‘the jihdd tradition is parallel to the “just war”
tradition in the West, acknowledging that violence is evil, but may be justifiable
in certain circumstances’. Only two verses, the ‘verses of the sword’ suggest an
interpretation of ‘conquering people with the ultimate goal of converting them to
Islam’. Hashmt considers that ‘scholars after Muhammad’s death concentrated
on [these verses] because they wanted to justify the expansion of Islam as an
empire (an expansionist jihdd), whereas the Qur’an overwhelmingly speaks of
defensive war only’. For revivalist writers, un-Islamic regimes include those
ruling in most Muslim countries. The immediate goal of the revivalist jihad
is to replace hypocritical leaders with true Muslims. Only when this long and
painstaking internal struggle has succeeded in re-establishing an authentically
Islamic base can the external jihad resume. Thus, HashmI argues, jihad ‘is
today largely synonymous with Islamic revolution in the works of most Muslim
activists’.” The practical difficulty that Osama bin Laden and his followers
encounter is that they seek to undertake both the internal and the external jihad
simultaneously. The challenge to authoritarian regimes in majority Muslim lands
is nevertheless real enough. In 2000, Thomas Scheffler published an important
article on ‘West—Eastern Cultures of Fear: Violence and Terrorism in Islam’.74
Scheffler is in no doubt: the causes of political violence in the region lie for the
most part with the authoritarian regimes in most Muslim countries (‘the continued
existence of authoritarian structures in the region is due in no small part to
Western participation’, he further comments). ‘The most obvious way to reduce
the dangerous potential [for violence]’, he argues, ‘is not to focus exclusively
on terrorism, but to encourage democratization of the region.” Nevertheless, as
the Arab press has vociferously commented with regard to the comments of
Condoleezza Rice, the US National Security Adviser in October 2002, democracy
cannot be imposed from outside.”> The much-vaunted ‘Greater Middle East
Initiative’ is doomed from the outset if it proves insensitive to the cultural and
religious mindset of the region.”®
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It has recently been stated that ‘jihdd can never be a war for the sake of war, a
war of instrumental reasoning and worldly glory’, while, in contrast, ‘terrorism
holds nothing inviolable and is therefore the offspring of the same nihilism which
is the antithesis of faith’.”” Nonetheless, as Jonathan Riley-Smith has argued,
Osama bin Laden’s ‘historical vision, although extreme and in western terms a
fantasy, is not that of an isolated eccentric; nor, in the context of Islamist thought,
is his terminology “archaic™’.”® There is widespread, but still minority, support
for the Islamist viewpoints on jihdd which has to be confronted. As Professor
Khalid Masud has observed, ‘it is... essential for Muslims to begin rethinking
Jjihad in the light of the modern developments of warfare... Jihad should be
revived as a doctrine of peace and security against [the] prevailing concept of
violence and aggression.””?

Such rethinking has to take place against a clear understanding of both the texts
and the historical context, which is the task of this book. Bin Laden appeals to
the Qur’an and certain preferred post-classical writers such as Ibn Taymiyah to
justify what he asserts as the ‘true’ understanding of jihdd. But as John Kelsay
argues, it is bin Laden who is the innovator: ‘bin Laden’s jihdd is new, not so
much in the sense of “up to date”, as in the sense of a departure from tradition, an
innovation.’® Bin Laden quotes the ‘verse of the sword’ (Q.9:5) as justification
for his particular interpretation of an offensive, transnational, or even global
jihad ‘in order to establish truth and abolish falsehood’.8! ‘Falsehood’ (al-batil)
is reduced to shorthand to refer to ‘illegitimate’ Muslim rulers who collaborate
with Western (that is, Christian) powers. The aggressive jihad is proclaimed
as an act of Islamic self-defence. Most Muslims understand that a process of
derailment has occurred; and that however popular bin Laden may be in some
circles, his is not the way forward, but a dead end. This mainstream Muslim
majority nevertheless lacks a vision for how to rectify the situation. It is hoped
that this book will provide, in some measure, an analysis of how the process of
derailment has occurred and some suggestions as to the way forward for a modern,
enlightened Islam, as well as for a progressive (rather than oppressive and neo-
imperialist) Western world which is prepared to collaborate with it.



Prologue
The War of Annihilation (Herem) in the Hebrew Scriptures

In the introduction we have already had cause to remark that Islam is not unique
as a great world religion in having ‘difficult texts’, which require some further
commentary to be explicable. Both the Torah (the Tawrat for Islam) and the New
Testament (the Injil for Islam) have difficult passages too. Why in a book about the
history of Islam should we concern ourselves with the Hebrew Scriptures, when
it might be considered that these had been abrogated by the Divine Revelation
given to the Prophet? The reason is that the doctrine of abrogation (which will be
considered in more detail in Chapter 1) does not work in this way. The general
principle in Islam is that there is no time limit for the validity of previous prophets
and their revelations. A prophet sent with an earlier version of the law (sharr*a)
is not rendered irrelevant because another, final Prophet, was sent after him.
There are clear verses in the Qur’an in which believers are said to have faith
in God, in his Angels, in His books and in His messengers without making any
distinction between them (Q.2:136; Q.2:285; Q.3:84). The presumption was for
the compatibility of the laws revealed to the various prophets. All remained valid
unless changed or replaced by abrogation.!

Paradoxically, there is sufficient concentration on the theme of jihdad in the
Qur’an, with some verses having themselves been subject to abrogation, to
suppose that the concept of the war of annihilation (herem) as it appears in
the Hebrew Scriptures was indeed abrogated by the subsequent revelation to
the Prophet. However, there remains every reason to consider this concept at
the outset, since either directly or indirectly it may have influenced the Islamic
tradition of jihad. The most likely hypothesis is that it influenced it indirectly by
leading Islam to repudiate some of its more extreme formulations.

The concept of herem has received full treatment from Philip Stern,? so
that it is only necessary here to recount some of the more important biblical
passages where it appears and to summarize some of the author’s conclusions.
The Book of Deuteronomy emphasizes that the people of Israel are a ‘holy
people’ (Deuteronomy 7:6) who reject idolatry and worship the monotheistic god
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Yahweh (YHWH). In chapters 7 and 20 of Deuteronomy a ‘religiously motivated
xenophobia’3 is evident: Israel owed its possession of the land to divine favour. In
the ‘promised land’ there is no place for idolatry. What seems at first sight to be
an all-destructive war (herem) serves to remove abomination (that is, the worship
of other gods and idolatry) and to create holiness.* The idea of a consecration to
the deity through destruction can apply both to groups of Israelites as well as to
specifically-designated foreign nations. In Deuteronomy 13:16-18 a holocaust
is prescribed for the city which has sinned against God and therefore must atone
for its sins:?

You shall utterly smite the dwellers of the city by the sword, devoting it and
all in it and its cattle by the sword; and all its booty you shall gather in the
middle of its square, and then you shall burn in flames the city and its booty,
and it shall become a ruin, never to be rebuilt.

Elsewhere in Deuteronomy (7:1 and 20:1), the Hittites, Amorites, Canaanites,
Perizzites, Hivites and Jesubites (and in 7:1, the Girgashites as well) were
described as foreign tribes who were subject to all-destructive war (herem).
Philip Stern argues that ‘in the Northern Kingdom in the eighth—seventh centuries
[before the Common Era], the memory, if not the practice of [herem] was alive and
well’. There were short-term purposes in describing the existence of a previous
practice of warfare. Only if Yahweh willed it, could it once more be put into
ope:ration.6 Moreover, there is some ambivalence in the use of the verb ‘destroy’,
illustrated by its use in Deuteronomy 4:26—27: what seems to be suggested is the
destruction of the people as an entity subsisting on the land, their expulsion but
not their wholesale physical annihilation (cf. Deuteronomy 7:1).”

Elsewhere in the Hebrew Scriptures there is less ambiguity. Joshua 6 is a
spectacular chapter, which recalls the first conquest of a city on the soil of the
land west of the Jordan river, the ‘promised land’. Here, the creation of the holy
community was possible only as a result of the destruction of the walled city.
The seventh day involved not rest, for this was holy war par excellence, but a
special, sevenfold, heightening of activity as a result of which the forces resisting
the new order were crushed.® Thereafter, killing without a remnant or without
a living body left alive became commonplace in the history of the conquest in
which Yahweh fought for Israel. The failure to observe the law to the letter led
to extremely serious consequences: Achan, a peasant, took some of the plunder
from Ai and infuriated Yahweh. A tenfold increase in the size of the army was
necessary as a consequence, and then the soldiers only succeeded because of
Yahweh’s direct intervention.’

A further key passage for an understanding of herem is 1 Samuel 15:1-3,
where Samuel delivers the order that the Amalekites of whatever age and all
their livestock are to be slaughtered. This is the oldest source for ‘the war against
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Amelek from generation to generation’.!? As Philip Stern comments, it is ‘as a
uniquely dangerous and perpetual challenger to the divine order of YHWH that
the Amalekite nation appears in the Bible’. He suggests that Amalek ‘filled the
unenviable role of “chaos” and so served as the object’ of herem.!! Shortly after
the deliverance of the people of Israel from Egypt, Amalek attacked them at
their most vulnerable moment in the wilderness, before they were accustomed to
fighting (Exodus 7:8-15; Deuteronomy 25:17-19). Fatally for his own reign, and
the future of his dynasty, King Saul wanted to spare the life of Agag of Amalek,
but in so doing he defied Yahweh and the commandment to pursue herem. Such
an act of disobedience, while less than that of Achan the peasant, was sufficient
to lead Saul to a crushing defeat in his last battle at Gilboa, for him to lose his
sceptre and for his dynasty to be supplanted by that of David.!?

Philip Stern concludes that the biblical narratives favour a view of herem as
‘an ad hoc activity, brought about by the most elemental circumstances of a
people’s struggle for life and land. This ad hoc activity had its source in a broader
ancient world view...”!3 In particular, it seems ‘that a mentality in which warfare
in general was seen as a battle against the forces of chaos was widespread in
the ancient Near East from long before the advent of Israel’. Nothing could
have been more palpable, Stern argues, than ‘the human longing to live in a
liveable environment’. The people of Israel had to ensure their survival through
an exclusivist relationship with Yahweh, which carried with it the requirement of
stringent anti-idolatry laws, for Yahweh had made it clear that he would accept
no sacrifices to other gods.!# Similarly (as there would be within Islam), there
was an anti-iconic tendency in the early history of the religion of Israel: the ark
of the covenant had images of the cherubim but none of YHWH himself.!>

Monotheism in the Hebrew Scriptures was therefore not just about what one
believed, but much more about how one practised one’s faith. Yahweh was the
source of all order. An internal plague of worshipping other gods, that might
spread from place to place, bringing disorder and disaster in its wake, as in
Sodom and Gomorrah, was to be averted at all costs. The mythicization of the
enemy helped to justify the massacre of large populations. Absolute obedience
was owed to Yahweh: it was through faith in him alone that the practice of herem
took place. The chosen means might be destructive (though just how destructive
might be a matter of dispute),!6 but the objective was to create a holier, as well
as a safer, world. There were social benefits to be gained by the people of Israel
from eliminating a predatory people like the Amalekites, while their economic
organization was insufficiently advanced for them to be able to absorb vanquished
soldiers as slaves, even had the Israelites had the will to do so.!”

The people of Israel were called to follow ‘the paths of Yahweh’, but the gold
and silver idols of the world of disorder were never far from their minds. The
struggle for land was equally a struggle to create a ‘sacred space’, one which
was consecrated by the presence of God. In this respect, there is an important
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philological link between herem and the Arabic haram in its basic signification as
the holy precinct.'® As an historical precursor of jihad, the herem of the Hebrew
Scriptures seems to have been a divinely-ordained war almost without rules,
except that the spoils of war were given to the deity, Yahweh the warrior god,
as victor. There was no concept of limitation in the conflict or restriction to the
violence, which is the main distinction between herem in the Hebrew Scriptures
and the jihad of Islam. Nor in the concept of herem was there any serious attempt
to call the people who worshipped other gods or idols to repentance. The lesson
we learn is that the divine legislator required a separation of the people of Israel
from marriages with the indigenous population that would lead to idolatry. Where,
as under Solomon, such marriages take place, they stand condemned because
they bring idolatry in their wake and, because Yahweh’s resulting anger leads
ultimately to the partition of the kingdom under his son (1 Kings 11:7-14).1 It
is difficult to perceive of ‘consecration through destruction’ as anything other
than, in modern terms, xenophobia and ethnic purity being justified as the attempt
to bring about God’s holiness on earth. In this respect, the jihad of Islam in the
classical era is more peaceful and integrationist (though not necessarily any more
accommodating) in its purposes.



Part One

Text and Meaning
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Jihad in the Qur’an and the Sunnah

Allah is the Light of the heavens and the earth. The similitude of His light is
as a niche wherein is a lamp. The lamp is in a glass. The glass is as it were a
shining star. [This lamp is] kindled from a blessed tree, an olive neither of the
East nor of the West, whose oil would almost glow forth [of itself] though no fire
touched it. Light upon light. Allah guideth unto His light whom He will. And
Allah speaketh to mankind in allegories, for Allah is Knower of all things.
Q.24:35

Islam means ‘submission’ in the sense of submission to the living God. Abdulaziz
Abdulhussein Sachedina suggests that a verse of central importance in the Qur’an,
which is read today as ‘faith (din), in the eyes of God, is in truth Islam’ (Q.3:19)
originally may have signified something closer to ‘to behave duly before God
(din) is to surrender (islam) to Him’.! The word ‘islam’ refers to the act of
surrender to God rather than to the name of a specific religion. Two other verses
in the same chapter of the Qur’an (Q.3:83-4) are instructive:

Whly] do they desire another din [way of conduct] than God’s, [when] to Him
has surrendered (aslama) whoso is in the heavens and the earth, willingly or
unwillingly, and to Him they shall be returned?

Say, ‘We believe in God, and that which has been sent down to us, and sent
down on Abraham and Ishmael, Isaac and Jacob, and the Tribes, and in that
which was given to Moses and Jesus, and the Prophets, of their Lord; we make
no distinction between any of them, and to Him we surrender (muslimiin).’

The Qur’an

Muslims believe that the Qur’an is the literal Word of God revealed directly to
the Prophet. This distinguishes it from the Bible, which Christians have believed
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historically was divinely inspired but for the most part was written by human
agents (an exception was Ezekiel, who was handed a scroll of ‘lamentations,
mourning and woe’ but told to eat it prior to speaking to the people of Israel; ‘it
was in my mouth as honey for sweetness’: Ezekiel 3:3). The Qur’an is unlike
the Bible in that it is not a chronological history of God’s people to be read from
cover to cover. It is better understood as a source of guidance for Muslims with
historical references as proofs of God’s actions on behalf of humanity. Muslims
therefore consider that it is possible to open the Qur’an at any passage and
understand it. In addition, the Qur’an itself states that it serves as a correction
to, and fulfilment of, the Torah and New Testament. According to the doctrine
of tahrif, the Jews and Christians received genuine books from God, but their
adherents corrupted the text to such an extent that the books in their possession
no longer reflect the divine will when they differ from the Qur’an. Nevertheless,
the Qur’an declares itself to be part of an Abrahamic tradition of monotheism
that defines Jews, Christians and Muslims as ‘People of the Book’. The religion
revealed to the Prophet Muhammad was in essence the same as that which had
been revealed to former prophets such as Noah (Nth), Moses (Musa), Jesus
(‘Isa), and especially Abraham (Ibrahtm). Ultimately, God in his wisdom knew
what was best for each community, and some of the laws that were revealed
varied accordingly (cf. Q.5:48: “...to every one of you We have appointed a
right Way and an open road. If God had willed, He would have made you one
community...”).2

In order to understand the meaning of jihdd, and its status as a key aspect of
Islam, we have first to appreciate some of the elements of the faith and the historical
context in which it arose. This means that we must address issues involved in
studying the Qur’an, and in particular the vexed question on which scholars
disagree — the extent to which a particular verse of the Word may or may not have
been superseded by the revelation of a later verse (the doctrine of ‘abrogation’).
This introduces a very important issue, which is that different scholars read
texts in different ways. There may be a consensus (ijma‘) of scholars on some
matters, but by no means all. This has a crucial bearing on how we interpret jihad
today. Disagreement about some aspects of the doctrine is long-standing, and it
is mistaken to believe that consensus ever means unanimity or uniformity. As
Morton Smith has argued with regard to the Bible, every statement in favour of
a particular position suggests the existence of counter-propositions.>

The gradual transmission of the text to the Prophet

The Holy Qur’an is the first source of Islamic jurisprudence because for Muslims
it is the central repository of faith as the Word of God. This may be defined as the
entirety of the revelations of God to the Prophet Muhammad in Arabic. It was
God’s revelation to the Arabs in their own language, much as the Torah was sent
to the Jews in their own language. Because the Qur’an is believed to be the literal
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Word of God, throughout history it has been memorized in Arabic, regardless of
the native language of the student. The jurist Shafi‘T (d. 204/820) pronounced that
‘of all tongues, that of the Arabs is the richest and most extensive in vocabulary.
Do we know any man except a prophet who apprehended all of it?” He added
that God had ‘given evidence... that His Book is [in] Arabic’. According to this
writer, the ‘extensiveness of the... [Arabic] tongue’ was one of the reasons for
the communication of the Qur’an in Arabic.* The divine instructions’ recorded by
the Prophet were designed to put the Qur’an together in the final format intended
for God’s Final Testament to the world (Q.75:17).

The Divine Revelation occurred gradually over time. There is thus a distinction
to be made (though Muslims have not traditionally regarded it in this way)
between the process of revelation via the medium of speech® and the written book
(mushaf) which has been transmitted to the Muslim community by continuous
testimony. This is not to claim that the Qur’an was ‘created’: this argument,
espoused by the sectarian Mu‘tazilites, was famously opposed by Ahmad ibn
Hanbal (d. 241/855), founder of the Hanbali school of law, who argued that it
was ‘uncreated from cover to cover’. At the time Ibn Hanbal was imprisoned
for his views, though they have subsequently become an integral part of the
main tradition of Islam. Allah was and is pre-existent to everything known and
unknown. His Word is an integral part of His being. It could no more be created
than Allah himself could be created.’

The definitive edition of the Qur’an has 114 chapters (siirar) and 6235 verses
(ayat) of unequal length. It seems to have been collected together after the
death of the Prophet (Rasiil) in 11/632: although the accounts of its compilation
differ, they all attest to the fact that the Prophet died before the collection was
undertaken.® In one account, the first successor of the Prophet, Abii Bakr, arranged
that a fair copy of the text of the Qur’an should be made in the form of a book
(mushaf). The order of the verses was to remain as prescribed by the Prophet.’
The final, authoritative, version in seven copies (which fixed even the spelling)
was completed under the direction of the third caliph, ‘Uthman, within 20 years
of the Prophet’s death.!?

In an important verse, the Qur’an explains the principle of graduality, whereby
the Word of God was revealed to the Prophet in a particular dialect of Arabic!!
over a period of 23 years rather than all at once: this was done ‘so that your hearts
may be strengthened, and We rehearse it to you gradually, and well-arranged’
(Q.23:32). It was, in other words, revealed piecemeal to an illiterate, or largely
illiterate, society so as to avoid hardship to believers:'2 ‘and there are among
them illiterates, who know not the Book, but [see therein their own] desires, and
they do nothing but conjecture’ (Q.2:78). The purpose of the Qur’anic revelation
spreading over such a vast time period was to enable Muhammad to request direct
guidance from God as the community’s needs changed over time. This also helps
to explain the differences in the Meccan and Medinan verses.
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As to whether the Prophet was or was not illiterate, there is controversy within
the tradition, between Sunnfs and Shi‘a and within each community.!? Though
the matter remains highly contentious, the Prophet clearly dictated to scribes.!*
There is also evidence in the tradition (hadith) recorded by al-Bukharf that the
Prophet amended documents and was prepared to write down documents with
his own hand in his final illness (although in the event he did not do so0).! The
sense of verses Q.7:157, 158 is contested as to whether they specifically refer
to illiteracy on the part of the Prophet (should the translation be ‘unlettered’ or
‘unscriptured’?).16

The Qur’an was revealed to the Prophet in two distinct periods of his mission,
the first part (85 chapters), which emanated from Mecca (Makka), being mainly
concerned with matters of belief (the Oneness of God, the necessity of the
prophethood of Muhammad, the hereafter, debate with unbelievers and the
invitation to accept Islam), while the second part (29 chapters) comprised legal
rules and regulated various aspects of life in the new environment of Medina
(Madtna).!”

A holistic interpretation of the text or the replacement of some texts by
others (‘abrogation’)?

It is necessary to reconstruct the two periods, Meccan and Medinan, in order to
understand the incidence of ‘abrogation’ (naskh) in the Qur’an.'® Literally, ‘naskh’
means ‘obliteration’ or ‘annulment’. It is the suspension or replacement of one
ruling by another, provided that the latter is of subsequent origin, and that the
two rulings are enacted separately from one another (that is, in separate texts).'
We have the evidence of a tradition (hadith) recorded by al-BukharT that, during
the compilation of the Qur’an, texts were included even when there was reason
to suppose that an earlier text had been abrogated by a later one: ‘Uthman bin
¢ Affan stated that he would not ‘shift anything... from its place’.2® No abrogation
can take place if the text has precluded the possibility of abrogation. The hadith
which proclaims that ‘jihad shall remain valid till the day of resurrection’?!
precludes the possibility of another hadith abrogating the permanent validity of
jihad. 22 Two verses of the Qur’an (Q.2:106; Q.16:101) make it clear, at least in
the minority opinion of the jurist al-Shafi‘1,?? that abrogation is a wholly internal
phenomenon: no hadith, in other words, can abrogate a verse in the Qur’an.2*
The case is more complex, however, when verses of the Qur’an are abrogated
by later verses, since the verse order of the complete text is not regarded as
chronological. In Mohammad Hashim Kamali’s words, ‘the broad sweep of
[abrogation] (naskh) was... taken so far as to invalidate a major portion of the
Qur’an’. This is precisely the case with regard to one of the two ayat of the
sword (ayat al-sayf) which reads, in the relevant part: ‘and fight the polytheists
all together as they fight you all together, and know that God is with those who
keep their duty [to Him]’ (Q.9:36; cf. Q.9:5). Sizrah 9 was almost the last of the
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chapters of Qur’an to be revealed in most accounts, 27th out of the 28 Medina
sarat, or 113th out of the total of 114 chapters.?> Jurists were not in agreement as
to how many earlier verses were abrogated by the verses of the sword, but Mustafa
Abi Zayd considered that they abrogated no less than 140 gyahs in the Qur’an;
others suggested 113, 114 or 124.26 Kamali comments that the jurists of the
second century of Islam ‘considered war as the norm, rather than the exception’
in relation to non-Muslims.?” There was, he contends, a degree of ‘exaggeration
in the use and application of naskh’.?® The reason behind this attitude was the
need, which was then prevalent, to be in a state of constant readiness for battle
in order to protect Islam. ‘Under such political circumstances, it is not difficult
to understand how abrogation was utilised as a means by which to strengthen
the morale of the Muslims in facing their enemies.’ Historically, naskh was
not perhaps the tool of political expediency that Kamalt suggests, but the issue
remains open as to whether this tool for understanding apparently conflicting
passages in the holy scripture of Islam remains valid.

Revelation by substitution? The four stages in the development of the
Qur’anic concept of jihad

The traditional reading of the Qur’an outlines four ‘stages’ which arose from
the historical development in which the Prophet found himself. Here is one such
traditional reading, that of Shamseddin al-SarakhsT (c. 400/1010-482/1090), one
of the greatest jurists of the classical age, whose 30-volume Mabsiit is considered
to rank among the world’s leading legal works (see Chapter 2):2°

[1] At the beginning, the Prophet was enjoined to propagate the message of
Islam peacefully and to avoid direct confrontation with the unbelievers. This
is disclosed in the Qur’anic texts... [Q.15:94 and Q.15:85, respectively ‘be
firm in what is commanded and stay away from the idol worshippers’ and ‘deal
with them [that is, the unbelievers] in a just and fair manner’]

[2] And then Allah enjoined the Prophet to confront the unbelievers by means
of argumentation, which is clearly expressed in the Qur’an, ‘call to the path
of your Lord with wisdom and fair exhortation, and argue with them in good
manner’ (Q.16:125). However, void argumentation is strictly prohibited, and
it is only permissible if it is done in good spirit, meaningfully and effectively
to disclose the truth. (Q.29:46)

[3] And then Allah granted permission to the Prophet and his followers
to fight their enemies with the Divine command, ‘Permission to fight their
enemies is granted upon those who were unjustly wronged...’ (Q.22:39). They
were then enjoined to wage war against those who initiated aggression against
Muslims (Q.2:193). And then the Muslims were enjoined to wage war against
the unbelievers, with one condition that it must be waged after the end of the
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Forbidden Months (al-ashhur al-hurum)3 with the divine command ‘fight you
the unbelievers immediately after the end of the Forbidden Months’. (Q.9:5)

[4] The final stage came with the Divine command of Allah enjoining the
Prophet and his followers to wage war against the unbelievers unconditionally.
It is expressed in the Qur’anic text, ‘Fight you all in the path of Allah, and
be aware that Allah is all-knowing’ (Q.2:244). This command will remain
as such and its unconditional nature implies that its realization is imperative
upon Muslims. Unless war is made imperative, attempts to bring about the
superiority of Islam and the inferiority of unbelief will not be a success. [cf.
Q.58:39]

Ayatullah Murtaza MutahharT summarizes the traditional reading thus:3!

One series consist[s] of those verses that tell us unconditionally to fight, so
if we had ears and heard only these and not the others, it would be possible
for us to think that Islam is a religion of war. The second series consist[s] of
verses that give the order to fight but with certain conditions: conditions such
as the opposing side being in a state of war with us, or a mass of Muslims or
non-Muslims having been placed under the heels of a group from amongst
themselves which has trampled on their freedom and rights. The third series
of verses make[s] it perfectly clear to us that the call of Islam is not sounded
with any force of arms. And in the fourth group Islam decisively announces
its love of peace.

These traditional stages have been recently described by Reuven Firestone,2 who
distinguishes between stage one, or ‘non-confrontation’ (Q.15:94-5), and stage
two, or ‘defensive fighting’ (Q.22:39—40a). The two subsequent stages are stage
three, or ‘initiating attack within the ancient strictures’ (Q.2:217) and the final
stage, stage four, ‘the unconditional command to fight all unbelievers’ (Q.2:216:
‘fighting is commanded upon you even though it is disagreeable to you. But it
is possible that you dislike something which is good for you and that you love
something which is bad for you. God knows, but you know not”’).

The objection to the substitution of the so-called ‘earlier’ verses by the ‘later’
ones is twofold. Firstly, it prevents a holistic reading of the Holy Qur’an. If we
take a comparison from the Hebrew Scriptures, there are thought to be three
authors of the Book of the Prophet Isaiah: but we do not read the third author
in preference to the first two; instead, we read the book as a single document.33
A modern holistic approach to reading the Qur’an, quite different from that of
the jurists of classical times, is provided by Dr Amir ‘Alf, who suggests twelve
senses of jihad which are to be found in the Qur’an and hadith: recognizing the
Creator and loving him most (Q.9:23, 24); resisting pressure of parents, peers
and society (Q.25:52); staying on the straight path steadfastly (Q.22:78); striving
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for righteous deeds (Q.29:69); having courage and steadfastness to convey the
message of Islam (Q.41:33); defending Islam and the community (Q.22:39-40);
helping allied people who may not be Muslim; removing treacherous people
from power (Q.8:58); defence through pre-emptive strikes (Q.2:216); gaining
freedom to inform, educate and convey the message of Islam in an open and
free environment (Q.2:217); freeing people from tyranny (Q.4:75); and, after
victory, removing tyranny, treachery, bigotry, and ignorance and replacing them
with justice and equity (Q.4:58; Q.5:8; Q.7:181; Q.16:90). For Amir ‘Alf, Islam
is not a religion of religious coercion (Q.2:256), while ‘jihad in Islam is striving
in the way of Allah by pen, tongue, hand, media and, if inevitable, with arms.
However, jihdd in Islam does not include striving for individual or national power,
dominance, glory, wealth, prestige or pride.’3* Needless to say, modern radical
Islamist writers such as Sayyid Qutb reject this interpretation, deny that every
verse of the Qur’an is the final principle of Islam and assert instead the principle
of abrogation (‘the various stages through which this movement develops’).3

A second objection to the revelation by substitution theory is that it cannot be
verified by objective evidence.’® In general terms there is a divine prerogative
to ‘erase what He wills and endorse... what He wills. With him is the master
copy of all the revelations’ (Q.13:39). But though there are references to textual
change (Q.2:106; Q.16:101), or the replacement of revelation by revelation, the
Qur’an itself does not expound a theory of naskh. If the ‘generally recognized
meaning of naskh in relation to the Qur’an is... the nullification of the original
ruling, while the original wording is recorded’, the fact remains that both texts
are extant in the surviving [written copy of the Qur’an] (mushaf)’: hence the
potential confusion.3’

On the analogy of external naskh, that Islam, the latest of the Divine Revelations,
sets aside certain of the social and ritual laws of the earlier religious systems,
there was support for internal naskh. There was also a practical necessity for
it: two conflicting statements might be seen as incapable of reconciliation and
hence simultaneous implementation.’® Beyond this, there is less agreement.
There is no statement in the Qur’an or among the hadith that a particular verse
had been substituted by another; nor did classical Muslim scholars possess any
clear indication that one verse was later or earlier in revelation than another.
They merely asserted that this was so, often without giving clear reasons, so
that we now cannot know how it is ‘possible to distinguish the verse which is
the sole valid source for obligatory action from the verse whose ruling has been
abandoned. ..’

Different senses of jihdd in the Qur’an

Reuven Firestone proposes ‘a new reading’ of the Qur’an which rejects the alleged
‘evolutionary theory’ of ‘just war’, and which instead proposes a different four-
fold grouping.*? The first group of verses is of those which express a non-militant
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means of propagating or defending the faith. Of particular importance here are
the references to other ‘peoples of the Book’, such as Q.29:46 and Q.42:15. In
these passages, it is not the role of the Holy Prophet or the Muslim community
to inflict punishment or escalate the conflict with opponents such as Jews and
Christians: ‘Our God and your God is one, and it is Him to whom we surrender’
(Q.29:46); “Allah is our Lord and your Lord. We have our works and you have
yours. There is no argument between us and you. God will bring us together, for
the journey is to Him’ (Q.42:15). This principle is brought out the verse Q.109:6:
‘to you your religion and to me mine’, which is capable of interpretation in the
sense of an acceptance of religious pluralism,*! although its original purpose
was probably to take ‘cognizance of the unbridgeable gap between Islam and
the religion of the Meccans’.4?

A second group comprises those verses which express restrictions on actual
fighting. An example is Q.2:190 (‘fight in the path of God those who fight you, but
do not transgress limits; for God does not love transgressors’). Such transgressions
might include the killing of women and children and other non-combatants, as
well as some pre-Islamic customs that were expressed in new Islamic terms.*3
Two other divisions express conflict between God’s command and the reaction
of the followers of the Holy Prophet; and verses which strongly advocate war
for God’s religion. The greatest number of verses fall within the third group,
the conflict between God’s command and the response of the people. Thus
Q.2:216 (‘fighting is commanded upon you even though it is disagreeable to
you’) is an obvious example, but there are several other passages which suggest
a tension within the early Muslim community over the issues related to raiding
and warfare (Q.3:156; Q.3:167-8; Q.4:72-4; Q.4:75; Q.4:77; Q.4:95; Q.9:38-9;
and Q.9:42).

Finally, there is the group of verses which strongly advocate war for God’s
religion. Thus Q.2:191 is one of the passages frequently cited by radical Islamists
seeking to justify attacking non-Muslims to establish a caliphate (‘kill them
wherever you find them and turn them out from where they have turned you out,
for sedition (fitnah) is worse than killing...”).

There are 35 occurrences of the word jihad or its equivalent in the Qur’an.
The verses have been analysed in the order suggested by Cheragh ‘Alf in the
nineteenth century, without necessarily following his interpretation.*> The
conclusion is highly pertinent. There are just four verses which use derivations
from jihdd and are clearly ‘warlike’ in intention or which, given the context,
are open principally to a ‘warlike’ interpretation.*® In contrast, there are eleven
verses which are pacific in intent or seem to be open principally to a pacific
interpretation.*” Twenty of the verses are capable of different interpretations:
they are open to a pacific reading, but they could be read as having a ‘warlike’
intent.*8 In addition, there are a number of verses (Q.2:190-3; Q.8:59-70; Q.9:5;
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Q.9:12; Q.9:30; Q.9:38-9; Q.61:4) regularly cited by radical Islamists to justify
attacking non-Muslims in order to establish a Caliphate.*’

Differing views among modern commentators on the Qur’an

The central issue is the status of the ‘verses of the sword’ (Q.9:5; 9:36)°° and
whether they abrogate other statements in the Qur’an. Here it is important to note
the views of relatively recent ‘theological’ commentators on the Qur’an, chosen
randomly according to availability. Muhammad Asad (1317/1900-1412/1992),5!
commenting on Q.2:190, asserts that only a war of self-defence in the widest
sense of the word can be considered a war ‘in God’s cause’, that is, ‘in the
cause of the ethical principles ordained by God’. The defensive character is
confirmed by the expression ‘those who wage war against you’ and is further
clarified by Q.22:39 (‘permission [to fight] is given to those against whom war is
being wrongfully waged’). Asad notes that ‘according to all available Traditions,
[Q.22:39] constitutes the earliest (and therefore fundamental) Qur’anic reference
to the question of jihad’ > He adds that ‘this early, fundamental principle of
self-defence’ is maintained throughout the Qur’an, as is evident from Q.60:8, as
well as from the concluding sentence of Q.4:91, ‘both of which belong to a later
period’. In view of the preceding ordinance, the injunction to ‘slay them wherever
you may come upon them’ is valid only within the context of hostilities already
in progress in a war of self-defence or a war of liberation, ‘for oppression (fitnah)
is even worse than killing’. For Asad, the translation of firnah as oppression is
‘justified by the application of this term to any affliction which may cause man
to go astray and to lose his faith in spiritual values’.> Q.2:194 is interpreted
to mean that ‘although the believers are enjoined to fight back when they are
attacked... they must, when fighting, abstain from all atrocities, including the
killing of non-combatants’ >

Muhammad Asad, commenting on Q.9:5 (‘the verse of the sword’), contends
that, read in conjunction with the two preceding verses, as well as with Q.2:190—-4,
the verse relates to warfare already in progress with people who have become
guilty of a breach of treaty obligations and of aggression. Asad asserts that ‘every
verse of the Qur’an must be read and interpreted against the background of the
Qur’an as a whole’. There can be no question of a meaning of ‘“conversion or
death”, as some unfriendly critics of Islam choose to assume’.>>

For a second modern ‘theological’ commentator of the Qur’an, Shaykh
Muhammad al-Ghazalt (1335/1917-1416/1996), ‘Islam is a tolerant and
accommodating religion’, which when it comes to matters of religious conviction
and belief ‘specifically forbids coercion and compulsion’.3¢ By the imperative of
their religion, Muslims are taught not to impose their beliefs on others by force.>
In his commentary on Q.2:216, he states that ‘peace is to be welcomed when rights
are protected and beliefs are respected; but if peace means abject surrender and
subjugation, it cannot be easily defended on moral or realistic grounds’. Sedition
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is a greater threat than killing (Q.2:217). Do not commit aggression (Q.2:190)
is ‘an eternal principle’ for Shaykh Muhammad al-Ghazalf, and ‘everything else
the Qur’an has to say on this subject agrees with it’. There can be no waging war
against those who do not commit aggression.>® Even defensive war is legitimate
only if it is undertaken for the cause of God and not for personal glory or to gain
a special advantage. Al-Ghazalt contends, with regard to si@rah Q.9 that it has
been misinterpreted and ‘maliciously misconstrued’ to suggest that there was
a declaration of war on non-Muslims without exception. Instead, the historical
war in question was to be prosecuted ‘specifically against those groups who had
aided the enemies of Islam or violated the rights of Muslims’.
Jihdd in our time, the same author continues,

encompasses a whole range of activities including inventiveness, development,
and construction on land, in the sea and in outer space. It implies research in
all fields to gain wider and deeper understanding of the world around us and
all the phenomena associated with it.>®

It is necessary also to ‘revive faith in God, to weed out corruption and evil, and to
ensure the health and well-being of society’.%C Muslims are called to reciprocate
the respect and tolerance shown them by other faiths; but the author recalls the
hostility of Judaism and Christianity in the past and the opprobrium that Muslims
who are in the process of rediscovering and reasserting their Islamic identity
receive in the contemporary era.®! Islam affirms the value of human life, yet
human life is too lowly valued in many Muslim countries.®> The Prophet was
no despot coming into the world to change people’s minds by force; instead, ‘no
use of force can ever be justified to compel people to accept a particular religion
or creed’. Muslims are thus in general non-belligerent, but they will ‘stand up to
aggression and defend their beliefs to the last’.03

So much for modern ‘theological’ commentators. A second type of commentary
on the Qur’an is provided by the authors of ‘contents guides’. Again, two examples
are taken, chosen at random because of availability. The first is that of Faruq
Sherif, who considers that ‘all religions, philosophies, laws and ideas are the
product of a particular time and place, and cannot be properly understood and
judged except in the light of the circumstances in which they came into being’.
To maintain in legislating today, he argues, that ‘commandments laid down 14
centuries ago are invariable and binding for all time is to defy the primordial law
of evolution and to ignore the spirit of the Qur’an which attributes the quality of
permanence only to spiritual values’.%* Nevertheless, Faruq Sherif takes a robust
view of jihad as fighting. ‘The great expansion of Islam in the short time after
its inception was largely due to the militant spirit of the new faith’, he argues.
‘A great many verses of the Qur’an enjoin on Muslims to take up arms against
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polytheists, unbelievers and hypocrites.” He accepts that Q.2:186 implies that
fighting is only justified when the enemy has attacked, but contends that

this is by no means the general rule. Nor is there any substance to the argument
which is sometimes advanced to the effect that jihad should be understood
primarily in the sense of moral endeavour and self-discipline in the cause of
service to Islam, and only secondarily in that of holy war.

Instead, in his view, ‘the emphasis is distinctly on warring against non-believers
with the object of propagating Islam, this being, by the express injunction of
the Qur’an, one of the primary duties of Muslims’.%3 In a number of verses the
command to fight is supported by the promise of rewards. Other verses show
God’s displeasure with those who shirk their duty of fighting. Moreover, with the
exception of a few verses which are revealed with reference to particular events
such as the battles of Badr and Uhud, ‘all the texts concerning gital and jihad have
a general import. The obligation to engage in holy warfare is meant to persist, in
the words of the Qur’an cited above, until God’s religion reigns supreme.’ Thus
the Muslim world is at all times in a position of ‘potential hostility’ towards the
non-Muslim world.%®

Asecond ‘contents guide’, that provided by Fathi Osman, takes a quite different
approach. This discusses jihdd in the context of ‘universal relations’.%” Peace is
the general rule for Muslims, but peace cannot be secured unless it is based on
justice. For Fathi Osman, ‘fighting in the way of God, jihdd, and for His cause
which secures justice and peace for all, is restricted to defending human rights,
whether related to the human life or the homeland, or to... opinion, belief and
expression’.%8 Islam does not allow Muslims to fight to impose their faith by
force, which the misleading translation of jihad as ‘holy war’ might lead some
mistakenly to think. Citing Q.2:194, it is argued that, even if it was sometimes
practised in history,®

fighting for the sake of fighting or mere expansion of land or imposition of
beliefs is forbidden by the principles of Islam, and whenever fighting becomes
legitimate for self-defence, it is restricted to those who are fighting on the other
side. The use of weapons that lead to mass destruction and indiscriminate
killing, and thus hurt non-combatants, cannot be allowed according to Islamic
moral and legal principles.”®

However, fighting against oppression is no less legitimate than fighting against
aggression (Q.2:193; Q.8:39).7! Indeed, in the Qur’an, the acceptance of
oppression is condemned: the state of injustice has to be changed, the oppressors
confronted. ‘This is the jihad as instructed by the Qur’an, not as it might be
claimed or practised by... expansionist invaders.’”?
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No perpetual war between the world of Islam and the world of unbelief
(Kufr) in the Qur’an

A final approach to the Qur’an, that adopted by Qamaruddin Khan, is to discuss
its political concepts by objective analysis, what he calls ‘the spirit of free and
honest inquiry’. The credentials of this scholar are impeccable, since he has
studied inter alia al-Maward’s theory of the state’? and the political thought of
Ibn Taymiyah.” In Islamic history, Khan contends, ‘the Muslim state has often
been equated with the Islamic faith’ and it is asserted that the one exists for the
other. ‘This attitude has given the impression that Islam is a political device rather
than a moral and a spiritual force.””> The reality is quite different, Khan asserts.
The state was a ‘circumstantial event’; it did not follow a set pattern, divine or
human, but grew out of history:”®

The main concern of the Muslims was to propagate the new faith. To realize
this aim they had to unite themselves into an organization which gradually
developed into a state. The functions of this state were more or less the same
as of other states in the world. The reference in the Qur’an to the problems of
war and peace are therefore incidental, and do not constitute the essentials of
statecraft and do not provide any basis for a political theory... the Islamic state
is neither the creation of a divine injunction nor is it equivalent to Islam.

Thus, for Qamaruddin Khan, the Prophet did indeed establish a political regime,
but this was ‘incidental’ to his historical situation, and ‘not the essential aim of
his Prophetic mission’. The Qur’an thus provides a set of Islamic values ‘and
not the structure of the state’. There is no such thing as a permanent Islamic
constitution, since Islamic political theory is a ‘changing and developing concept,
adapting itself to the exigencies of time and place’. The term ‘Islamic state’ was
not used before the twentieth century; nor is there any warrant in the Qur’an for
the imamate theory. There is a prevailing misconception in the minds of many
Muslims based on Q.16:89, Khan argues, that the Qur’an contains an exposition
of all things. This particular verse was intended to explain that the Qur’an contains
information about every aspect of moral and social guidance; but it is not an
inventory of human knowledge. Instead, Q.6:149 (‘to God belongs the arguments
conclusive; for had He willed, He would have guided you all’) suggests that God
in his wisdom ‘omitted to provide in the Qur’an a rigid constitution that would
have become unworkable after some time and brought positive discredit to Islam’.
For Qamaruddin Khan, Islam must progress in the world ‘as an independent
spiritual and moral force, conquering not lands, rivers and mountains, but the
hearts and souls of men’. Moreover, Islamic values can be developed within
different political and social conditions and under different political systems.”’
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As far as jihad is concerned, ‘there is absolutely no implication of any political
theory’ in the Qur’an.”® Elsewhere, Khan emphasizes the idea of a temporal jihad,

determined by historical circumstance:”

...there is no Qur’anic sanction for the theological division of the world into
the Dar al-Islam and the Dar al-Harb. According to the Qur’an, the world
is divided between believers and non-believers. It repeatedly says that the
believers together constitute one people and the disbelievers together constitute
another people, as in ‘the believers are brethren of one another’ (Q.49:10) and
‘those who disbelieve are friends of one another’ (Q.8:72).

But the Qur’an nowhere demands that the Muslims should remain
permanently at war with the non-believers. The verses (for instance, Q.4:89
and Q.9:5) which seem to give the impression of perpetual war between the
world of Islam and the world of Kufr, are decidedly topical and circumstantial
in their import, and cannot be taken as permanent injunctions of God... [The
Qur’an] enjoins the incessant struggle until the whole world has been submitted
to the message of Muhammad. But the struggle is to be done by da’wah
[persuasion and preaching]. Resort to force is allowed only as a defensive or
self-protective measure...

It is clear from the preceding discussion that modern or relatively interpretations
of the Qur’anic passages concerning jihdd may differ substantially from the
viewpoints of the classical interpreters. If we take the example of Islamic attitudes
towards other religions, then it is possible to take two different approaches: the
first is to deal with the ‘laws themselves and with the various ways in which they
were explained, interpreted and related to the Qur’an and hadith, the two textual
sources of the sharr*ah’; the second approach is to study the classic material
essentially as a background and then to proceed to modern Muslim views on
religious liberty and the attitude to the ‘other’.80 Neither approach has been
excluded in the previous discussion, where we have started with the classical
viewpoint and then proceeded to more modern interpretations. The time has now
come to proceed to the traditions, the second source of the shari‘ah.

The Sunnah

The second primary source for the Muslim believer and the historian is the
Sunnah:3! ‘nor does he say (aught) of (his own) Desire. / It is no less than
inspiration sent down to him’ (Q.53:3-4). “...So take what the Messenger assigns
to you, and deny yourselves that which he withholds from you...” (Q.54:59). One
of the most authoritative of the compilers of hadith, al-Bukharf, records on the
witness of Hudhaifa that ‘the Prophet told us that the virtue of honesty descended
in the roots of men’s hearts [from Allah] and then they learned it from the Qur’an
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and then they learned it from the Sunnah [the Prophet’s traditions]’.8% The highest
category of hadith were the hadith qudsrt, or sacred hadith, in which God is
the speaker. A collection of 40 hadith qudst contains no reference to jihad,®
though it does denounce false claims to martyrdom.3* However, an authoritative
collection of 90 hadrth qudst by William A. Graham does contain a reference,
and an important one, to jihdd (Saying 46), where martyrdom becomes the rapid
road into the presence of God:®

[The Prophet] said: ‘God answers him who goes forth [as a warrior] in his
cause: “Only faith in Me and complete trust in the veracity of My Apostles
causes him to go forth. I shall send him back with what he has gained in the way
of rewards or booty, or [else] I shall cause him to enter paradise.”” [Muhammad
said:] ‘If it were not that I would cause my community hardship, I would not
remain behind the troops, and I would wish that I might be killed in God’s
cause. Then I would live, then be killed; then live, then be killed.’

It has been suggested that the ‘moral aspects of jihad’ in the hadith may
be categorized as the obligation to fight in the cause of Allah; the reward for
fighting; the reward for martyrdom; divine aid against the enemy; criticism for
the ‘hypocrites’ (those who found excuses for inaction); and, finally, exemptions
from fighting.8¢

Jihad in the early collections of the hadith

For the early collectors of the authoritative statements of the Prophet, Paradise
lay ‘under the shadows of the swords’,87 which implied a military purpose for
Jjihad (keeping a horse for jihad was seen as a deed which in itself would earn a
reward).3® They were equally clear that there was a ‘gate of jihad” which was one
of the entries to Paradise,®° reflecting the divine reward for he who was martyred®
and the guaranteed place in Paradise for those who carried out jihad in God’s
cause.”! The Prophet said of the martyrs of Uhud: ‘are we not their brothers? We
entered Islam as they entered Islam and we did jihad as they did jihad.* The
commitment to jihad, however, had to be Voluntary93 and the motivation had
to be pure: no booty”* and ‘nothing but jihad in [God’s] cause and belief in his
Word. ..’ There was no reward for he who desired some worldly advantage®®
or fighting for vain show and seeking to acquire much®’ (though there might be
a reward of legitimate booty).?® Instead, a jihad in which a man placed himself
and his property in danger for the sake of God, and returned without them, was a
superior deed.”® There could be no lagging behind on the way to jihdad (let alone
bleating like goats),'? since the wounds gained in the fighting would be seen on
the Day of Judgement. Believers should be prepared to fight and be killed as if
it was happening three times in all.!%! The reward in Heaven, indeed, would be
‘better than the world and all that is in it’.!9? All earthly sins, except debt, would
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be forgiven.!03 When asked what act gave a man in Paradise the highest possible
distinction, the Prophet replied ‘Jihdad in the way of Allah! Jihad in the way of
Allah!’'%4 His companions considered that partaking in jihad with the Prophet
himself was a particular cause for divine reward.!%5 Those who accompanied the
Prophet ‘were large in numbers but there was no proper record of them... Few
were the persons who wanted to absent themselves. ..’ 100

However, the narrators cited by the compilers of the Prophet’s tradition were
not in agreement on the worth of jihad as against other duties incumbent on a
believer. ‘Abdullah bin Mas‘td, Al-Walid bin ‘Ayzar and ‘ Abdullah Ibn Mas‘ad
(as reported by al-Bukhari),!%” and Aba Harayra, ‘ Abdullah bin Mas‘ad and Aba
‘Amr ShatbanT (as reported by Muslim)!9® claimed that saying prayers at their
stated times and being dutiful to one’s parents came before jihdd in Allah’s cause.
The logic of this order was given by Aba Hurayra (as reported by al-Bukhart
and Muslim): to believe in Allah and His Apostle, the Prophet, had to precede
Jjihad for that act of duty to be carried out truly in Allah’s cause; performing
pilgrimage (Hajj) was the third meritorious deed within this scheme.!? Anas
(again as reported by al-Bukhari) recalled the lifelong commitment to Islam, the
Prophet and jihad made by those pledging allegiance to Muhammad on the day of
Khandag, the battle of the Trench.!!? Ibn * Abbas narrated that after the conquest
of Mecca, the Prophet declared that there was no further need for migration
(hijrah); but there remained jihdd and good intentions.!!!

In the event of a jihad, the victory was that of God alone:!'!?
whenever Allah’s Messenger (may peace be upon him) came back from
the battle or from expeditions or from [the major pilgrimage (Hajj)] or [the
minor pilgrimage (‘umrah)] and as he reached the top of the hillock or upon
the elevated hard ground, he uttered Allah-u-Akbar thrice, and then said:
There is no god but Allah. He is One, there is no partner with Him, His is
the sovereignty and His is the praise and He is Potent over everything. (We
are) returning, repenting, worshipping, prostrating before our Lord, and we
praise Him. Allah fulfilled His promise and helped His servant, and routed
the confederates alone.

Once the call was given for jihdd, an immediate response was required,!!3
except for two categories of people: the disabled (Q.4:95)!'* and those whose
parents were still alive and who therefore owed them a duty of service.!!> There
could be a different form of jihdad for parents, too. ‘Abdullah b. Mas‘td and Aba
‘Amr Shaybani narrated that prayer and kindness to parents preceded earnest
endeavour (jihad) in the cause of Allah.!1°

As reported by al-Bukhari, Naft* narrated the judgement of Ibn ‘Umar that
Islam was founded on five principles: belief in Allah and his Apostle (the Prophet),
the five compulsory prayers, fasting in Ramadan, payments for charity (zakar)
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and pilgrimage (Hajj).!'” When asked for the meaning of Q.49:9 (“if two groups
of believers fight each other, then make peace between them, but if one of them
transgresses beyond bounds against the other, then you all fight against the one
that transgresses’), Ibn ‘Umar was reported to have said:

we did it during the lifetime of Allah’s Apostle when Islam had only a few
followers. A man would be put to trial because of his religion; he would either
be killed or tortured. But when the Muslims increased [in number], there were
no more afflictions or oppressions [of this kind].!

The early usage of ‘martyrdom’ in the traditions of the Prophet

Any investigation of the Prophet’s tradition in the area of ‘struggle’ has also to
taken into account the early usage of the term ‘martyr’ (shahid), since this is of
critical significance for the moral underpinning of jihdd: he who is recruited for
Jjihdad has to understand what benefits accrue to him in the eventuality of death or
martyrdom (shahddah). The Prophet himself undertook 19 military campaigns
(ghazawat)'"” and expected to be among ten martyrs whom he could name in
advance.!?Y ‘Being slain is but one way of meeting death, and the martyr is the
one who gives himself, expectant of reward from Allah.’'2! Only a true believer
could enter Paradise.!?? By definition a jihadr had to be a Muslim since he fought
‘in the way of Allah’; because of this, even a former murderer could become
a martyr.'23 Yet salvation was not assured if he fought for reasons of worldly
pride, for example the wish to be regarded as a ‘brave warrior’: Hellfire might
await such a liar.!?* Suicide prompted by the seriousness of wounds received in
battle would not guarantee a place in Paradise: ‘verily [the rewards of] the deeds
are decided by the last actions’.!?> (This was distinct from accidentally killing
oneself in battle, which did guarantee martyr’s status.)!?® Angels protected the
body of the martyr with their wings until he was buried.'?” The Prophet prayed
over a martyr who had been disfigured after being killed.'?® The garments of
the martyr were unwashed, since he was buried in the garments in which he was
slain.!?® Even after six months, the body of the martyr could be exhumed and
found to be largely free from decomposition.!3? The cut limbs of a martyr were
blessed.!3! The jihadr who had been martyred would be willing to return to the
world because of the great merit of martyrdom that he had witnessed; Anas bin
Malik narrated that a martyr would be willing ‘to be killed ten times for the sake
of the great honour that has been bestowed upon him’.!3? The intercession of a
martyr would be accepted for 70 members of his family.!33

The Prophet stated that ‘the martyrs of my Ummah will be small in number’.!34
Nevertheless, martyrdom for the jihadr was not a unique status. There are
surprisingly numerous of types of martyrdom which were recognized in the
Prophet’s lifetime. According to the Prophet, as related by Jabir ibn ‘Atiq, there
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are seven types of martyrdom in addition to being killed in Allah’s cause: death
from plague,'3> drowning,!3¢ pleurisy or cholera,'3” ‘an internal complaint’ or
abdominal disease,!38 being burnt to death, having a building fall down on one,
and, for a woman, dying in childbirth, were all causes of mar‘[yrdom.139 Even
this list was not exhaustive. Abu Malik heard from the Prophet that being killed
by being thrown from a horse or camel, being stung by a poisonous creature, or
death in bed ‘by any kind of death Allah wishes’ would lead to martyrdom and
entering Paradise.!#? Death through the defence of one’s property was another
recognized cause of martyrdom,'#! as was the defence of property, family, ‘or
his blood or his religion’.'4? The early tradition of the Prophet seems to have
wished to include as many believers as possible within the ranks of the martyrs
guaranteed a place in Paradise: the distinctive merits of the shahid were inevitably
reduced as a consequence.

The issue of canonicity among the collections of hadith literature

The analysis presented above has been drawn principally from the two collections
of hadrth literature by al-BukharT and Muslim, both of whom gained the reputation
of soundness (sahil). Al-Bukhari, whose full name was Abt ‘ Abdullah Muhammad
bin Isma‘il bin Ibrahim bin al-Mughtra al-Ja’fT (194/810-256/870), spent 16
years compiling his collection, and ended up with 2602 hadith (9082 including
repetitions. The actual number, according to the most recent scholarship, is even
higher: see Table1.1). His criteria for acceptance into the collection were amongst
the most stringent of all the scholars of ahadith. He insisted on evidence that
any two men named consecutively in the chain of authority (isndd)'*> must have
met in person.'#* His contemporary Muslim, whose full name was Abil Husayn
Muslim bin al-Hajjaj al-NisaparT (206/817-261/874), compiled 3033 hadith; he
drew upon al-BukharT’s work, but differed in methodology, since his criterion
for acceptance was less onerous, in that two individuals in the chain of authority
had only to have been contemporaries who could have met. 434 named persons
in al-Bukhart do not appear in Muslim, while 625 names appear in Muslim
whom al-BukharT does not name. However there is clear overlap between the
two authorities: al-BukharT names 208 companions and contemporaries of the
Prophet, and Muslim 213, of whom 149 are common between them.'4> Soundness
(sahth) after these two writers was defined in the order as follows: 1) any report
found in al-BukharT and Muslim; 2) any report found in al-Bukhart alone; 3) any
report found in Muslim alone; 4) any report which matched their criteria, even
if they did not include it; 5) any hadith in accordance with the criteria of either
of the two men.!46

Table 1.1 indicates the number of isndd and hadith in each work of the main
hadth collections,'#” according to the Hadith Encyclopedia of the Thesaurus
Islamicus Foundation. One of the purposes of indicating the considerable number
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of ahadith is to emphasize that relatively few of them were concerned with the
theme of jihad.

Table 1.1 Numbers of hadith and isndd in the main collections

Hadith Date of Number of Number of Number of
Collection death of hadith isnad, not isnad,
collector including including
repetitions repetitions
Al-Bukhart 256/870 7658 7224 10315
Muslim bin al-Hajjaj 261/875 7748 9965 14188
Abu-Dawad 275/888 5276 7045 7865
Al-Tirmidht 279/892 4415 5645 6530
Al-Nisa’t 303/915 5776 6174 7131
Ibn Maja 273/886 4485 5242 5991
Malik bin Anas, Al-Muwatta’ 179/795 1861 970 2140
Total 37219 42265 54160

Source: <www.cmeis.cam.ac.uk/ihsan/> For the dates of death of the collector: Graham, Divine Word and Prophetic
Word in Early Islam, 83. Graham adds Ahmad bin Hanbal (d. 241/855) and ad-Darimt (d. 255/869) to the list of
canonical or nearly canonical authors.

The fourth ‘rightly-guided’ caliph, ‘Alf, affirmed that false traditions of the
Prophet were already current in his lifetime, so that Muhammad had stated:
‘whoever attributes falsehoods to me makes his abode in Hell’.!*® The chain
of authority (isnad) had become a critical issue by the time of al-BukharT and
Muslim, but the relatively late date of their compilations, some century and a
half after the death of the Prophet, leaves the enquirer with the question: what
had happened earlier and how do we know that fabricated traditions that had
started at an early date were not, unwittingly, incorporated in their collections
by these great men? The isndd tradition did not exist in the first century after
the Prophet: there was a ‘barrier’ beyond which it is difficult to penetrate. And
what happened if there was a proliferation of isnads?'* The Prophet had feared
sectarianism in Islam after his death: there would be 73 sects, he was thought to
have said; 72 destined for Hell, with only those determined to maintain the unity
of Islam destined for Heaven. !>

‘Weak’ and ‘false’ hadith and the implications for the jihad traditions

Orientalists!3! such as Ignaz Goldziher in the nineteenth century denounced

‘fabrications’ in the traditions, which he considered were a weapon of debate by
the various groups competing for control of the Islamic movement. Even Muslim
legal scholars such as Professor Kamalf accept that the development of serious
and persistent differences in the community by the year 40/660, marked by the
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emergence of the Kharijis and the Shi‘a led to ‘distorted interpretation of the
source materials, or... outright fabrication’.!52

Moderate followers of Goldziher in the later twentieth century, such as G.
H. A. Juynboll, argued that ‘fabrication or forgery’ may have begun ‘almost
immediately after the Prophet’s death, if not on a small scale even already during

his lifetime’. Juynboll wrote:

Too many Companions, especially Anas, Aba Hurayra, Ibn ‘ Abbas and Jabir b.
‘Abd Allah to name but a few of the most important alleged hadith transmitters
among them, were ‘credited’ with such colossal numbers of obviously forged
traditions that it is no longer feasible to conceive of a foolproof method to sift
authentic from falsely ascribed material.!>3

In particular, Anas (d. 93/711), who allegedly lived to the age of 103, was a
convenient source for forgers because of his longevity.!>*

Abu Harayra stands at the head of the list of hadith transmitters, with 5374
‘channels through which ahadith were transmitted’; !5 he is said to have instructed
800 students. ‘Abdullah bin ‘Umar had 2630 narrations, Anas ibn Malik 2286,
‘A’ishah Umm al-Mu’minin 2210 and ‘Abdullah ibn ‘Abbas 1660, Jabir ibn
‘Abdullah 1540 and Abi Sa’1d al-KhudrT 1170.136 M. Z. SiddiqT talks of a ‘crisis
of authenticity’ with fabrications spread by heretics, sectarians, storytellers and
even devout traditionalists, ‘the most dangerous type of hadith forgers’. Ahmad
ibn Muhammad al-Bahilf (d. 275/888) was generally venerated for his piety, but
admitted that he had forged traditions in order to make the hearts of the people
tender and soft. AbG-Dawid found 400 of his traditions to have been forged.!>’
In a field where ‘accepting the traditions mean[t] knowing the men’,'>® Ibn
Hajar (156/773-237/852) placed scholars in twelve categories: Companions of
the Prophet (Sahaba); the most truthful and accurate scholars; trustworthy or
accurate scholars; those who were truthful; those who were truthful but sometimes
committed mistakes; those who were acceptable (there being little evidence of
their reliability); those who were considered weak (that is, where some scholars
had spoken against them); those who were unknown; those who had committed
mistakes; those who did not meet the legal requirement of righteousness or were
stupid; those charged with forgery; those who were both liars and forgers.!>?
The ahadith themselves could be rejected owing to a defect in the narrator, to a
discontinuity of the chain of authority (isnad), or because of weakness for various
incidental reasons; and finally because they were considered false hadith.!%0

Given the potential pitfalls in discerning the true tradition from the false, it
took the genius of Muhammad Idris al-Shafi‘T (150/767-204/820) to establish
the principles by which the various legal doctrines could be synthesized into a
coherent system. In Al-Risala, which laid down the basis for such a synthesis,
al-Shafi‘T established the overriding authority, next only to the Qur’an, of the
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Sunnah of the Prophet Muhammad as transmitted in the traditions.'®! Al-Shafi‘t
emphasized the uniqueness of the Prophet and the superiority of his comments
to those of the Companions.!6% In addition, he asserted the overriding character
of the Sunnah as a law deduced from the hadith. If Muslims had judged on the
basis of the Qur’an alone, he argued, without taking into account the Sunnah
of the Prophet, they would have ‘cut off the hand of every thief and they would
have flogged every fornicator’.!%3 Kamalr argues that

in the pre-Shafi ‘T period, hadith was applied to the statements of the Companions
and their Successors... It thus appears that hadith began to be used exclusively
for the acts and sayings of the Prophet only after the distinction between the
Sunnah and the hadith was set aside.1%

General rules can thus be elucidated for the overall acceptability of a hadith,
which is determined by the weakest element in its proof. Kamalf comments: %3

Thus the presence of a single weak narrator in the chain of isndd would result
in weakening the hadfith altogether. If one of the narrators is suspected of lying
whereas all the rest are classified as trustworthy (thigah), and the hadith is not
known through other channels, then it will be graded a weak. In scrutinising
the reliability of hadith, the ‘ulama’ of hadrth are guided by the rule that
every hadith must be traced back to the Prophet through a continuous chain
of narrators whose piety and reputation are beyond reproach. A hadith which
does not fulfil these requirements is not accepted. A weak or da’if hadith does
not constitute a shar T proof (hujjah) and is generally rejected.

Two traditions relating to jihad fall potentially within the scope of this ruling
on the acceptability of hadith. The first concerns the alleged tradition of the
Prophet, cited by President Musharraf of Pakistan in his speech against terrorism
on 12 January 2002, that Jihad-e-Ashgar (the smaller jihad) is over but Jihdd-e-
Akbar (the greater jihad) has begun. This tradition means that armed jihad, that
is, the smaller jihad, is over. As Rudolph Peters notes, this interpretation was
‘hardly touched upon’ in pre-modern legal writings on jihad.'%® Tbn Taymiyah,
who had his own warlike axe to grind against the Mongols, refuted this tradition
categorically:

There is a hadith related by a group of people which states that the Prophet...
said after the battle of Tabuk: ‘We have returned from Jihad Asghar to Jihad
Akbar.’ This hadith has no source, nobody whomsoever in the field of Islamic
Knowledge has narrated it. Jihad against the disbelievers is the most noble of
actions, and moreover it is the most important action for the sake of mankind.
(Chapter 4)
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Such a reading, if accepted in the version of Ibn Taymiyah, would tend to
undermine the more pacific interpretation of jihad. However, most classical and
modern commentators, including Ibn Taymiyah, accept the legitimacy of the StGfT
path of ‘Purification of the Self’ (fasawwuf) which this tradition enshrined. !¢

Operating on the other side, in restricting the claims made by warlike interpreters
of jihad in modern times, is the dubious case resting on the Qur’anic commentary
(Tafsir) of Ibn Kathir (d. 774/1373)'68 and the Sunan (religious rulings based on
the customs of the Prophet) of Imam al-Tirmidht (209/824-279/892),1 one of
the seven canonical books of ahadith,'’® that the martyr for the cause of Allah
would be rewarded in Paradise with 72 ‘black-eyed virgins’.!”! The story is
suspect because of a short chain of authority; it is an isolated hadith (just one out
of a huge number of traditions), and one moreover which is not to be found in
al-BukharT or in Muslim or in the Qur’an. Because it is contained in one of the
six or seven canonical books, it does not follow that the tradition is correct.!72
The main reason for opposing the validity of the hadith is because of its content.
Although the intercession of the martyr for 70 members of his family is to be
found in the collection of Aba-Dawud, in other respects this story contradicts the
accepted teaching of the Prophet. According to this teaching, the martyr should
not be seeking higher reward while fighting in the way of Allah, but be pure in
motivation ‘nothing but jihad in [God’s] cause and belief in his Word...” The
definitive answer to the false hadith of the 72 black-eyed virgins as reward for
the martyr is to be found in the hadith qudst, where those ‘killed in the cause
of God’ are not reckoned as dead, but are fed a heavenly sustenance with their
Lord (Q.3:169).173 Proximity to God, not worldly physical pleasure, has to be
the main reward for the martyr. It therefore follows that God will not wish to
have in his close proximity, or feed a heavenly sustenance, to those who have
disobeyed his commands.

The story of the 72 black-eyed virgins thus should be dismissed as a false
hadith,'7* a forgery inspired probably by the urge of professional storytellers
and preachers ‘for popularity through arousing an emotional response in their
audience’.!” There are nevertheless imams today'’® who seek to convince gullible
Muslim males (what of Muslim females?) that the work of a suicide bomber will
be rewarded with 72 ‘black-eyed virgins’ in Paradise so that he needs to take
practical measures to protect his genitals with additional towelling.!”” Such an
interpretation is doubly exploitative: it is the exploitation of the humiliation
and frustration, especially sexual frustration, of potential recruits who, because
of their unemployment, cannot afford to get married and thus enter into, in the
teaching of Islam, a legitimate sexual relationship.!”® It is also the exploitation
by privileged elites of those less fortunate than themselves.!”® Given the levels of
unemployment among the Palestinian people, having a university degree provides
no guarantee of employment and economic betterment. The repetition of the false
hadith of the 72 black-eyed virgins may receive some local or regional support for
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the purposes of recruitment of suicide bombers or to assuage the anguish of the
bereaved, but can do nothing but disservice to a true understanding of Islam as
one of the world’s great religions. ‘Verily [the rewards of] the deeds are decided
by the last actions.” 80

The importance of historical context in understanding the Prophetic
traditions

In his analysis of the more than 400 ‘political’ ahadrth,'8! many of which he
considers to have been forged by different religio-political sects and schools to
suit their own aims and purposes,'3? Professor Qamarrudin Khan nevertheless
argues that ‘a good number of the jihad ahadith’, particularly those reported by
al-Bukhar, are genuine. He continues:'83

in all these ahadith, the idea of fighting for the cause of God is most apparent.
And the emphasis is on personal sacrifice and seeking the pleasure of God,
rather than on fighting itself... So in the eyes of the Prophet it is only fighting in
the way of God that is jihad. And the way of God means the defence of religion,
and it does not mean war for territorial conquest, and it also does not mean
defence of secular power. And in any case jihdd does not mean aggressive war.
The Prophet did not support the theory that ‘might is right’, clearly reflected
in the theory of jihad almost unanimously advocated by Muslim jurists and
‘ulama’ [scholars]. He only upheld the principle that ‘right is right’. And other
things may also be right, but he fought only for the rightness of religion, and
only in self-defence and when there was no way out. But he did not develop
or preach a generalized theory of war...

To think that the Prophet who had been raised among mankind to bring peace
and happiness to them, and sent to them as a mercy (Q.21:107) would establish
a Sunnah of War, is simply preposterous and a contradiction in terms. Even the
thought of this idea [is] an affront to his high office and calling.

In Islamic history, Qamarrudin Khan contended, ‘the Muslim state has often
been equated with the Islamic faith’ and it is asserted that the one exists for the
other. “This attitude has given the impression that Islam is a political device rather
than a moral and a spiritual force.’!84 The reality is quite different, Khan asserted.
The state was a ‘circumstantial event’; it did not follow a set pattern, divine or
human, but grew out of history.!®5 He emphasized the idea of a temporal jihad,
determined by historical circumstance. 3¢

Khan argued that just as there was no principle of state to be discerned in the
Qur’an, so also there was no such principle in the Sunnah. ‘The Prophet was
appointed only as Prophet; he received no assignment from God also to build a
state.” The Prophet, he claimed, ‘left no political Sunnah for the Muslim Ummah’,
for the functions of prophethood and kingship are ‘entirely different’. Islam has
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prescribed no principle of state or form of government. In Khan’s view, Muslims
have never developed the principles of historical criticism or applied them to
the life of the Prophet.

Two pieces of historical evidence point to an early understanding of the
relationship between the faiths which is quite different from those proponents
of the Islamic state who seek hegemony for Islam. The first is the amnesty
offered to Muslims by the Christian ruler (Negus) of Abyssinia, a place of refuge
commended by the Prophet himself, which offers a dramatic early limitation
on the concept of jihdd and the concept that Islam was by its very existence
in a state of war against other states. ‘We have come here, O King, to your
land seeking your protection and we do hope that we shall not be dealt with
unjustly.’ The ruler refused to give them up or betray them to the Qurayshis. The
refugees testified to the fact that ‘they worshipped there according to their rites,
and celebrated daily services, and nobody maltreated them or abused them by
unpleasant words’.'87

The second piece of evidence is the Constitution of Medina or the Medina
Agreement (Sahifat al-Madinah), the so-called ‘first written constitution in the
world’ as Muhammad Hamidullah called it.'®8 The Charter granted non-Muslim
citizenship rights in what was called the ummah (not to be confused with the
later Islamic understanding of that term), and specified their obligations on an
equal footing with the Muslim fellow-citizens, so long as they agreed to co-exist
peacefully with them.'8? Clause 25 is striking in this respect. ‘The Jews of Bana
‘Awf are a community (ummah) along with the believers. To the Jews their
religion (din) and to the Muslims their religion (dm)..."'%? The Indonesian writer
Munawir Syadzali, who has written a study on Islam and the administration of the
state (1990), argues that since the Constitution of Medina did not mention Islam
as the religion of the state, the Prophet did not actually call for the establishment
of a theocratic state in which Islam would serve as its sole basis.!?!

The Prophet: a spiritual but not a political leader?

A later Muslim (ibn Ishaq, d. 150/767), when reviewing the life of the Prophet
commented: 192

prophecy is a troublesome burden — only strong, resolute messengers can bear
it by God’s help and grace, because of the opposition which they meet from
men in conveying God’s message. The Apostle carried out God’s orders in
spite of the opposition and ill-treatment which he met.

The task of reassessing the Prophet’s life is in any case difficult, but it is made
much more so by revivalist tendencies in Islam ‘which look upon him more as
a political leader than as a Prophet’.!93 If we make comparison with studies of
‘the historical Jesus’, it is clear that an enormous proliferation of writing!** may
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produce relatively little clarification. Jesus was a pious Jew guilty of nothing that
would carry the death sentence on religious grounds; he was not an anti-Roman
agitator or a pretender to the throne of the royal Messiah,!°> though he did believe
in the imminence of the kingdom of God. Though undeserving of crucifixion, ‘in
the unsettled political and religious circumstances of inter-testamental Palestine
someone could easily lose his life without actually committing any culpable act
against the Jewish law or the Roman state’.!%

Subsequently there also came about a Muslim version of aspects of the life
of Jesus, termed by Tarif Khalidf a ‘Muslim Gospel’.!7 It is clear, for example,
that there was early Muslim access either to a Gospel translated into Arabic or
to a lectionary.'9® The Qur’an affirms (Q.4:150) that a true belief must include
belief in all prophets. In the case of Jesus, he is said to be a ‘word’ from God and
a ‘spirit’ from Him. The Qur’an emphasizes his ministry as one of ‘cleansing’
(Q.3:55), which works in two directions: Jesus is to be cleansed from the perverted
beliefs of his followers (the crucifixion and the doctrine of the trinity are denied,
while Christians are destined to sectarianism and mutual antagonism until the
Day of Judgement: Q.5:14), just as he himself sought to cleanse Judaism of its
perceived deficiencies. It is Jesus’ ascension, not his crucifixion, which confirms
the miracle of his pure birth (Q.43:61), a sign of God’s omnipotence. The legacy
of Jesus is gentleness, compassion and humility (Q.19:33). By the time of al-
Ghazali (d. 505/1111), whose The Revival of Religious Sciences (Ihya’ ‘Uliim
al-Din) contains the largest number of sayings ascribed to Jesus in any Arabic
Islamic text, ‘Jesus was enshrined in SGff sensibility as the prophet of the heart
par excellence’. Since the full understanding of the mysteries of the heart and
its innermost nature was beyond the reach of human intellect, metaphors and
parables (amthal) were needed to express these mysteries. Hence the prominence
of the sayings of Jesus in al-Ghazali’s writings.!%?

Mawlana Amin Ahsan IslahT’s comment that ‘the Prophet Jesus (peace and
blessings be upon him) exhorted his disciples to wage jihdd’?® might surprise
Christians until it is understood that the Mawlana was thinking in terms of
‘striving” as in Q.53:39 (‘man can have nothing but what he strives for’). The
Qur’an records Jesus asking ‘who shall be my helpers for Allah?’ (Q.3:52). There
is no precise parallel for this remark recorded in the synoptic gospels, but Matthew,
Mark and Luke all record Jesus’ requirement of his followers to deny themselves
and take up their cross to follow him — a different image, but unquestionably an
image of the disciples ‘striving’ to follow his path to God.?0!

There is no Christian parallel, of course, to the so-called ‘Muslim Gospel’ of
Jesus, but there is, or at least there needs to be, a Christian understanding of the
Prophet. The Prophet was a political and military as well as a spiritual leader. As
has been seen above, the Prophet himself undertook 19 military campaigns®°?
and expected to be among ten martyrs whom he could name in advance. He
authorized over 70 military encounters, ranging in intensity from pitched battles
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in defence of Medina, to sieges, raids and skirmishes against enemy targets.?03

This militaristic aspect of his life and work has been compared unfavourably
by some commentators with Jesus’ essentially non-militaristic approach to
contemporary affairs. Moreover, the Prophet’s actions, particularly his approval
of Sa’d ibn Mu’adh’s act of vengeance for the treachery of the Bant Qurayzah
which resulted in between 400 and 900 executions,24 has been seen as ‘a source
of embarrassment to Muslims, particularly in the modern period’.2% Perhaps it
was this incident which prompted the extraordinarily ill-judged comment on 6
October 2002 from the Rev. Jerry Fallwell, a Baptist minister based in Lynchburg,
Virginia, that the Prophet was a ‘terrorist’ (a statement which he subsequently
appeared to retract but which understandably outraged Muslim opinion).20¢

Two propositions need to be accepted at the outset. The first is that the self-
understanding of Jesus and the Prophet about their ministries was quite different.
We do not perhaps know as much about the spiritual background to the Prophet’s
ministry in the way that we are informed about the Judaic background to the
ministry of Jesus. The process of revelation was also a more gradual one in the
case of the Prophet, extending over 23 years, whereas for Jesus revelation seems
to have been immediate following upon John’s baptism of him in the River Jordan.
The second proposition is that the historical context of the two ministries was quite
different. In the case of Jesus, any rising by the Jews against Roman rule would
have been ruthlessly suppressed. The idea of a Messiah, ‘he which should have
redeemed Israel’ (Luke 24:21), or liberated it in a political sense, nevertheless
remained strong. There had been military risings against Seleucid occupation
before Jesus’ time, which had resulted in a period of independence under
Hasmonean rule; but Judas Maccabeus had called in the Romans as allies and
erstwhile allies became political and military masters. After Jesus’ death, the First
and Second Jewish Wars of 6670 and 132—-135 CE ended in failure. A Christian
separatist political movement would have been destined to failure; but the early
Christian community was distinguished in any case by its non-violence. Because
they argued against war, the early Christians were accused of collaboration by
those organizing armed resistance against Roman occupation.?”

Contrast the historical context of the Prophet’s lifetime. No foreign army of
occupation was in place, although potentially the Arabian peninsula was the scene
of rivalry between Rome and Sasanian Persia. Prior to the arrival of Islam, the
tribe enjoyed a degree of autonomy if not sovereignty, acknowledging no political
authority above or beyond itself. Alliances between tribes were formed and broken
as a norm.2%8 Was it true, as the first theoretician of jihad, ‘Abdullah Ibn al-
Mubarak, claimed nearly 150 years after the Prophet’s death, that Muhammad’s
sole mission was jihdd? The words attributed to the Prophet were that he ‘was sent
with the sword before the Hour [of Resurrection]’, that his subsistence was laid
down for him ‘under the shadow of [his] spear’, while humility and debasement
were imposed on those who opposed him.?% It was the Prophet himself, according
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to Muslim, who initiated the requirement of commanders to call upon opponents
to embrace Islam, pay the protection tax (jizya) or else face battle. In general
terms, his commanders were required to ‘fight with the name of God and in the
path of God. Combat [only] those who disbelieve in God. Fight yet do not cheat,
do not break trust, do not mutilate [and] do not kill minors.”210

For the jurist Shafi‘t (d. 204/820), writing nearly a century after the death of
the Prophet, certain verses of the Qur’an (Q.9:112, Q.9:36, Q.9:5 and Q.9:29)
demonstrated that God had ‘imposed [the duty] of jihad as laid down in His
Book and uttered by His Prophet’s tongue’. God had made it known that ‘going
into battle was obligatory on some, not all’; provided some went forth, so that
a sufficient number fulfilled the collective duty, the others who remained did
not fall into error.?!! Furthermore, while on campaign, God had ‘distinguished
between fear and secure prayers in order to protect the followers of His religion
from a sudden attack’. If he feared a sudden attack by the enemy, the imam should
‘quickly perform the prayer... upon a warning from the guarding party’.212

Certainly pre-Islamic and early Islamic Arabia was a militaristic society, though
the teaching of the Prophet sought to restrain such militarism. Inscribed on the
hilt of his sword were the words: ‘Forgive him who wrongs you; join him who
cuts you off; do good to him who does evil to you, and speak the truth although
it be against yourself.’2!3 As sedentary tribes became larger and more powerful
and engaged in lucrative commerce, the Qurayshis becoming more prosperous
than the others but also becoming divided into two groupings.?!4 The Prophet
was an unlettered Arab Prophet (Q.62:2). In the words of the fourth ‘rightly
guided’ caliph, ‘Alj,

Allah sent him with a sufficing plea, a convincing discourse and a rectifying
announcement. Through him Allah disclosed the ways that had been forsaken,
and destroyed the innovations that had been introduced. Through him He
explained the detailed commands.?!3

Allah sent him with undeniable proofs, a clear success and open paths. So
he conveyed the message of declaring the truth with it. He led the people on
the [correct] highway, established signs of guidance and minarets of light, and
made Islam’s ropes strong and its knots firm.2!6

The jurist al-Qaraft (626/1228—-684/1285) contended that while the Prophet
functioned also as head of state (imam) and judge (qadr), the majority of his
time he spent informing ‘the people, on behalf of God, of the rulings’ he had
found in divine revelation.?!” He was thus simultaneously the divine Messenger
(Rasul), areligious leader dealing with juridical questions (mmuft7) and a propagator
of the faith (muballigh).2'8

The revelation was given in Arabic to Arab society; the Arabs were to spread
the faith ‘unto other people as soon as they c[a]me into contact with them’; yet
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this was a society where military exploits were glorified as the essential virtue.?!°
In the words of Weiss and Green,?0

the ummah, as the Prophet left it, was potentially a religious community open
to any who would declare their acceptance of Islam. In outward form, however,
it was still a confederation of clans and tribes, membership in which was based
on affiliation with a member clan or tribe. In this outward aspect, the ummah
was roughly coterminous with the Arab nation, although not absolutely so
owing to the existence of some Christian tribes. Its inner essence required,
however, that this purely Arab character eventually be abandoned so as to
make possible the full inclusion of persons of different races, thus fulfilling
the universal mission which was the ummah’s original justification.

Did the Prophet envisage or plan for the expansion of Islam beyond Arabia?22!
As with Jesus’ ministry, this is closely related to the question as to whether he
conceived his ministry as limited to his own people or to be universal. Without
a common activity — expansion in the name of the faith — it was unlikely that the
tenuous system of alliances he had created would be held together indefinitely;
the risk was internecine warfare. There is also evidence that the Prophet was
particularly interested in the situation on the northern borders of Arabia, where
he made treaties with Jewish and Christian communities. Though he may have
issued a letter to the principal leaders of the day, calling upon them to embrace
Islam, he also established the first written constitution, and a pluralist one at
that, in Medina.??2

Perhaps the Prophet’s ministry is best summed up in the call for unity among
believers, when God addresses them with the words ‘let there be one community
(ummah) of you, calling to good, and commanding right (ma ‘riif) and forbidding
wrong (munkar); those are the prosperers’ (Q.3:104). This injunction is found
in seven further Qur’anic verses (Q.3:110; Q.3:114; Q.7:157; Q.9:71; Q.9:112;
Q.22:41;Q.31:17). As Michael Cook argues, ‘the phrase “commanding right and
forbidding wrong” is firmly rooted in Qur’anic diction’.??*> The themes which
appear in conjunction with commanding right are essentially the duties of the
faithful: performing prayer; paying alms; believing in God; obeying God and His
Prophet; keeping His bounds; reciting his signs; calling to good; vying with each
other in good works; and enduring what befalls one.?>* Commentators disagreed
on how restrictively the duty was to be applied (whether to all believers or only
a sub-group such as the scholars) but none sought to restrict the scope of the
application of the verse.

Michael Cook concludes that Qur’anic exegesis ‘put most of its weight behind
the interpretation of Q.5:79 as a reference to the mutual forbidding of wrongs
committed within the community’.2% It may be good to risk one’s life in seeking
to command good or forbid wrong, but there was no consensus on this point,
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except to deny that the apparent negation of the duty in Q.5:105 (‘O believers
look after your own souls. He who is astray cannot hurt you, if you are rightly
guided’) is applicable to present times.22° It is a basic value of humanity that
when one encounters someone engaged in wrongdoing (for example, rape), one
should do something to stop him. Pre-Islamic Arabia, as evidenced by jahiliyyah
poetry, knew the terms ‘right’ and ‘wrong’ and even paired them; but it did not
possess the notions of ‘commanding’ or ‘forbidding’ them. Nor did any culture
outside Arabia have any direct influence on this Islamic concept, an innovation in
the Qur’an itself and thus of the Prophet’s ministry.2?” There is, needless to say,
no Qur’anic basis for an extension of the idea of ‘forbidding wrong’ to the duty
of jihad, a development for which Ibn Taymiyah was responsible and which has
been taken further by those who claim to be his followers (see Chapter 4).

However, it was in a letter of al-Walid II dated 125/743, which, while corrupt
in places, is generally assumed to be authentic, that the relationship between
Allah, the Prophet and the worldly succession is most clearly elucidated. The
letter amounts to a salvation history divided into two eras; one of the prophets,
the other of the caliphs.2?® God chose for Himself and mankind a religion which
He chose to call Islam. The messenger Muhammad did not preach anything new,
but confirmed the message of previous prophets:

through him God made guidance clear and dispelled blindness, and through
him He saved [people] from going astray and perishing. He [that is, God]
elucidated the religion through him [that is, the Prophet] and He made him a
mercy to mankind. Through him He sealed His revelation. He gathered unto
him everything [with] which He had honoured the prophets before him, and
He made him follow their tracks...

After God sealed His revelation with Muhammad, the era of prophethood came
to an end, to be replaced by that of the caliphs, who were viewed by al-Walid 11
as the legatees of the prophets. There could be no community (ummah) without
an imam, for it is the leader who constitutes the community and ensures that
God’s ordinances are implemented:

Then God deputed his caliphs over the path of His prophethood... for the
implementation of His decree, the implementation of His normative practice
(sunnah) and restrictive statutes and for the observance of His ordinances and
His rights, supporting Islam, consolidating that by which it is rendered firm,
strengthening the strands of His rope,??” keeping [people] away from forbidden
things, providing for equity among His servants and putting His lands to right,
[doing all these things] through them...

So the Caliphs of God followed one another, in charge of that which God had
caused them to inherit from His prophets and over which He had deputed them.
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Nobody can dispute their right without God casting him down, and nobody
can separate from their polity (jama’a) without God destroying him...

The shortcoming of this text, and of most juristic analysis, is that it serves to
minimize the spiritual example of the Prophet. Yet it is this aspect of the Prophet,
whose spiritual path is to be followed, and who was sent as a ‘mercy [or grace]
to the worlds’, which is emphasized in the Qur’an (Q.7:158; Q.21:107). Without
Muhammad’s own mysticism, the subsequent mystical trend within Islam in
which the believer is ‘annihilated in the Prophet’ before he can hope to reach God,
could not have developed (see Chapter 3). Al-Ghazali’s The Revival of Religious
Sciences correctly makes the Prophet the central figure in the book.230 Here is
one of the descriptions of the Prophet as a spiritual figure from chapter 20 (‘the
book of the conduct of life as exemplified by the Prophetic character’), which
corrects the image of the proto-terrorist that appears in some recent publications
in the English language:?3!

Muhammad was the most forbearing, honest, just, and chaste of men... He
was the most generous of men. Neither a dinar nor a dirham was left him in
the evening. If something remained, and there was not anyone to whom he
could give this excess — night having fallen unexpectedly — he did retire to his
lodging until he was able to give this excess to who was in need of it.

Muhammad did not take of those things which Allah gave him, except his
yearly provisions. He gave the remaining excess of his small quantity of dates
and barley to charity...

Muhammad was the most bashful of men and did not stare into anyone’s
face. He answered the invitation of the slave and the freeborn... He became
angry for Allah and not for his own sake. He exacted the truth even though it
brought harm to him and his companions.

Muhammad, while fighting certain polytheists, was offered the help of other
polytheists. However, he replied, ‘I do not seek assistance in conquest from
a polytheist’, even though he was with few men and in need of anyone who
could increase his numbers...

Because of hunger he at times tightened a stone around his stomach. He
often ate what was at hand, did not reject what was available, [nor] did he
refrain from lawful food... He did not eat reclining nor from a footed tray.
He used his sole as a napkin. Until the time of his death, he did not dislike to
eat wheat bread three days in succession as a sign that one [should] choose
neither poverty nor avarice.

He attended feasts, visited the sick, attended funerals, and walked alone
without a guard amongst his enemies.
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He was the humblest of men, the most silent without being insolent, and
the most eloquent without being lengthy. He had the most joyful countenance,
none of the affairs of the world awing him...

He visited the sick in the farthest section in the city... A moment did not pass
without his doing an action for Allah or [doing] that which was indispensable
for the soundness of his soul. He went to the garden of his companions. He
did not despise a poor man for his poverty and misfortune, nor he did not fear
a king because of his power; rather, he urged them equally to Allah.

Allah combined in him virtuous conduct and perfect rule of people, though
he was untaught, unable to read or write, grew up poor amongst the shepherds
in the land of ignorance and desert, and was an orphan without father and
mother. Allah taught him all the fine qualities of character, the praiseworthy
paths, the reports of the first and last affairs, and those matters through which
there is [obtained] salvation and reward in the future life and happiness and
reward in the world. Allah taught him to cleave to that which is obligatory
and to forsake the useless.

May Allah direct us to obey Muhammad in his commands and to imitate
him in his actions. Amen, O Lord of the worlds.

The only weakness of al-Ghazal1’s description lies in the fact that it was
written over four centuries after the Prophet’s death. But there was also praise
from contemporaries of the Prophet. Perhaps the most eloquent contemporary
encomium was delivered in a sermon of ‘Alf, the fourth caliph:>32

...one should follow His [that is, God’s] Prophet, tread in his footsteps and
enter through his entrance... Certainly, Allah made Muhammad — the peace
and blessing of Allah be upon him and his descendants — a sign for the Day
of Judgement, a conveyor of tidings for Paradise and [one who warned] of
retribution. He left his world hungry but entered upon the next world safe.
He did not lay one stone upon another [to make a house] until he departed
and responded to the call of Allah. How great is Allah’s blessing in that He
blessed us with the Prophet as a predecessor whom we follow and a leader
behind whom we tread.

The last word, however, should rest with the Prophet himself. Two years or
so before his death, in Ramadan of year 8/December 629, he set off on his final
campaign against Mecca, to rescue Allah’s sanctuary from the grip of polytheism.
The fighting was fierce; the killing on a significant scale. Aba Sufyan, leader of
the Qurayshis, eventually appealed to him in the words: ‘O Prophet of Allah,
the majority of the Quraysh is annihilated. There is no more Quraysh after this
day’, whereupon the Prophet called off the fighting. The ‘helpers’ of the Prophet
(the ansar, those believers at Medina who had helped him after his exile from
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Mecca) then began to murmur that he was ‘moved by love of his relatives and
compassion on his clan’. Muhammad addressed them with the words: ‘I am the
slave of Allah, and His prophet. I have migrated to Allah, and to you. My life
is your life; my death is your death.” Immediately on hearing this, the followers
began to weep, such was the power of his words on them.

Muhammad then proceeded on a circuit of the Ka‘ba, until he came to an idol at
the side of it. He began to stab at the idol, saying: ‘truth has come and falsehood
has vanished; it is the property of falsehood to vanish’. His commitment to end
polytheism was one of the determining principles of his life. Finally, on the mount
of as-Safa, he raised his hands and praised Allah. The Qurayshis recognized that
he had ‘succeeded’, that is to say, he had finally overcome their resistance. The
Prophet then said: ‘my answer is that given by my brother Joseph (son of Jacob):
“no blame be on you this day. Allah will forgive you; for He is the most merciful
of the merciful”’ (Q.12:92).

This account of Ahmad ibn Yahya al-Baladhurf (d. 274/829)%33 is a compelling
one for several reasons. It confirms the analysis of scholars that the most powerful
factor in Muhammad’s career was ‘his unshakeable belief from beginning to end
that he had been called by Allah’,23* a conviction which did not admit of doubt
and which exercised an incalculable influence on others called to join him in his
Jjihad fr sabtl Allah, ‘jihad in the way of Allah’ against polytheism. Similarly,
the certainty with which he came forward as the executor of Allah’s will gave
his words and ordinances ‘an authority which proved finally compelling’.23>
According to Tirmidhi, he was preferred to the other prophets because of his
ability to speak concisely; by the fear with which Allah struck his enemies; by
the fact that the taking of spoils was made legal for him; by the fact that the earth
was made for him into a mosque and purifying substance; that he was sent to all
people; and finally because the prophets were ‘sealed’ with him, that is to say,
that he was the last Prophet and there would be no prophet after him.23¢ In his
person, the chronology of the appearance of the earlier prophets was overturned:
the former prophets, whose laws were superseded by Islam, were henceforth to
be considered followers of the last Prophet in spite of the fact that they had been
sent by God long before him.?3’ Finally, Allah permitted the defence and ultimate
victory of his cause over the polytheistic Meccans and their gods al-Lat, al-‘Uzza
and Manat. The culmination of Muhammad’s career was the Farewell Pilgrimage
to Mecca, the first ‘reformed’ pilgrimage (10/March 632) in the last year of
his life. His sense of exultation must have echoed the divine pronouncement:
‘today I have perfected your religion and completed my favours for you and
chosen Islam as a religion for you’ (Q.5:3). Islam’s immunity from abrogation
has become an essential component of its self-proclaimed superiority over all
other religions.?38

The puritanical jurist of the early fourteenth century, Ibn Taymiyah (see
Chapter 4), provided as part of his polemic against Christians his own gloss on
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the Prophet’s career and the extent to which jihad was an integral part of his
mission. It was an interpretation which, in the light of the evidence surveyed
above, seems to be at variance with the practice of the Prophet; but in terms of
the later self-definition of the Muslim community it contains elements of truth,
particularly the idea of the unswerving commitment of the community to what it
perceived to be Muhammad’s example. The Prophet, he stated, had summoned
Christians to Islam23°

and waged jihad against them, and commanded others to summon them and
wage jihad against them. This is not an innovation which his community
invented after Him, as Christians did after Christ. Muslims do not allow a
single person after Muhammad to change a thing of His Law — to permit what
he forbade, to forbid what he permitted, to necessitate what he eliminated, to
eliminate what he necessitated. Rather, what is permissible (al-halal) among
them is what God and His Messenger permitted, and what is forbidden (al-
haram) is what God and His Messenger forbade. Religion is what God and His
Messenger legislated, as opposed to the Christians, who introduced innovations
after Christ...



‘Jihad of the Sword’:
Carrying the Message Abroad (Futithat)

Allah gave the Prophet Muhammad four swords [for fighting the unbelievers]:
the first against the polytheists, which Muhammad himself fought with; the
second against apostates, which Caliph Aba Bakr fought with; the third against
the People of the Book, which Caliph ‘Umar fought with; and the fourth against
dissenters, which Caliph ‘Alf fought with.

Al-Shaybant

Al-Shaybani’s theory of the ‘four swords’,! quoted above, suggests that jihad
was a doctrine for survival and affirming the power of the four ‘rightly-guided’
caliphs (al-Khulafa’-ar-Rashidiin, 10/632—40/661). It has been said that ‘tribal
states must conquer to survive’.Z Raiding and warfare were essential for the
economic survival of tribesmen.3 Tribal politics involved ghazw, the practice of
collecting booty by conducting raids on traders’ caravans, on rival tribes or on
peaceful and poorly-defended communities.*

Yet there were also tribal alliances for particular purposes and perhaps, even
before the rise of Islam, there was some sense of an Arab community without yet
an overarching political authority.> In the longer term, Islam proved ‘particularly
successful in uniting tribal societies and in motivating militant struggle in the
interests of the ummah as a whole’. This suggests for some a more pacific aspect
of ‘carrying the message abroad’ (futithat), in which the propagation of the Word
was an important factor and military conquest was coincidental.

Patricia Crone, in her recent analysis of early Islamic political thought, makes
no concessions to such a viewpoint: ‘with or without conversion, the conquerors’
understanding of Islam was particularist’, she writes.

53



54 Jihad

Religion was being used to validate the dominion of a single people, or to
expand their ranks, not to unite mankind in a single truth above ethnic and
political divisions... Whatever Muhammad may have preached, jihad as the
bulk of the Arab tribesmen understood it was Arab imperialism at God’s
command. Their universalism was political.

If this disposes of the stereotyped misconception of Islam as a ‘religion of the
sword’, in Crone’s view, it ‘lands us with the opposite problem of explaining
how the jurists could see holy war as a missionary enterprise at all. Jihdd was
still in the nature of divinely enjoined imperialism’.”

Hearts and minds are not won by conquest and invasion alone,? yet hearts and
minds clearly were won over to Islam over a period of time. Muslims may have
become the majority of the population by c. 209/825 in Iran, and c. 286/900 in
Egypt, Syria and ‘Iraq. For the emphasis upon voluntary conversion to Islam,
we have the evidence even of a hostile Christian writer on ‘Umar’s negotiated
capture of Jerusalem in 14/638. The caliph had not wanted to pray in the Christian
holy places because

the Christians would have lost those places, which would have been made
oratories [for] my people. I did not want this to happen, but preferred that the
Saracens pray in the place where I prayed. I do not want the Saracens to gather
and pray to the detriment of the Christians...!°

‘Umar subsequently granted the Christians of Jerusalem a special dispensation
known as the Covenant of ‘Umar, which reaffirmed the Qur’anic precept that ‘there
shall be no compulsion for these people in the matter of religion’.!! A negative
piece of evidence is also of importance: with the exception of the early riddah
wars under Aba Bakr, there was little or no sustained rebellion against Islam and
in favour of polytheism. Where rebellions occurred, they tended to be of a Muslim
sectarian kind, or else associated with opposition to the ruling dynasty.
Historians recognize the Muslim conquests of the Sasanian/Persian empire
and large swathes of the Byzantine empire as ‘a fundamental watershed of world
history’. Yet this was may not have been ‘clear to those who lived through the
conquests’.!2 Moreover, at first, the divisions within the young Muslim community
following the death of the Prophet seemed so great that expansion abroad and
thus the survival of the new Muslim regime seemed an unlikely outcome. These
divisions were twofold. First and foremost, there were tribes which returned to
their former state before the advent of the Prophet. This led to wars of ‘return’
(riddah) or apostasy. There were no clear instructions from the Prophet for the
campaign against apostasy led by Aba Bakr,'? but he insisted on the payment
of taxes to Medina as the distinguishing mark of membership of the ummah.'*
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He had the support of the people of the Hijaz, the Quraysht and the Thaqif, who
proved to be better united than their opponents.!>

The first jihads against unrighteousness: the Khariji revolts as
exemplars of the rejectionist community

He who obeys me has obeyed God and he who disobeys me has disobeyed
God; he who obeys the commander has obeyed me and he who disobeys the
commander has disobeyed me. The imdm is only a shield behind whom fighting
is engaged in and by whom protection is sought; so if he commands piety and
acts justly he will have a reward for that, but if he holds another view he will
be held guilty. (Hadith based on Muslim 20/4542)

There are many ahdadith which reflect a profound pessimism about the quality of
leadership that was to await the Muslim community after the death of the Prophet
and his Companions. ‘Condemnation by God and His Prophet of unjust, tyrannical
and corrupt rule’, comments Abdullah Schleifer, ‘runs like a thread through the
canonical literature and great punishment awaits on the Day of Judgement the
leader who misuses his command.”!6 The responsibility of the Muslim was to try
to turn the tyrannical ruler away from his evil conduct, but such criticism had to
stop short of violence or rebellion: ‘the most excellent jihad is when one speaks
a true word in the presence of a tyrannical ruler’, is a frequently quoted hadith.
The tyrant should be deterred, if possible, by hand, word or in the believer’s heart.
It was mandatory, however, to pursue jihad alongside the imam, irrespective of
his personal qualities or lack of them: ‘the injustice of the tyrant or the justice
of the just matter little’, Ibn Hanbal declared.!” Ultimately, in Sunnf juridical
consciousness the threat to the unity of the community was a more important
danger than using jihad as an instrument for the purification of Muslim rule — the
believer was required to fight whoever separated from the community or whoever
rebelled against the imam. Jihad was to be directed by the imam, or in modern
terms the state, or not at all.

The schismatics, known as the ‘seceders’ or Kharijis (Khawarij) (though they
rejected this term since they saw themselves as reformers),!® took a diametrically
opposed view. Instead of accepting the rule of the caliph, just or unjust, they took
to heart the Qur’anic injunction to command right and forbid wrong.!® Many of
them were Qur’anic fundamentalists (they used an expurgated Qur’an without
sirah 12);20 they were also exclusivists, who believed that they were the only true
Muslims. The oral profession of faith (reciting the shahadah) was not enough to
assure a person’s status as a ‘true’ Muslim worthy of salvation; instead, it had to
be coupled to a life of righteousness and good deeds. This stress on works led the
Kharijts to forbid all luxuries such as music, games and ornaments. Intermarriage
and relations with other Muslims were also discouraged.
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They espoused the doctrine of takfir, classifying believers as unbelievers (kufr),
if the view of the erstwhile believer did not accord with their own predilections
— even though such a course of action appeared to contradict a specific verse
of the Qur’an (Q.4:94) as well as a number of the ahdadith.?! Any Muslim who
committed major sins became thereby a non-Muslim. They believed that jihad
should be waged against those who did not accept their view of Islam. Indeed,
for them, jihad was regarded as the fifth — not even the sixth — pillar of the faith
(jihad could take precedence over prayers, alms-giving and the pilgrimage).2?
Furthermore, in contrast to the orthodox Sunnf position, jihdd was described as an
individual duty which could not be avoided rather than a collective responsibility,
discharged by some but not others.23 They described the action of a Muslim in
‘going out’ from a corrupt community as a hijrah, referring to the escape of the
Prophet and his companions from Mecca which marked the start of the Islamic
era. The hijrah, in other words, was for the Kharijis not simply an historical event,
but ‘a model for proper Muslim behaviour’.>* Modern militant Islamists, such
as Sayyid Qutb and even Osama bin Laden, who have advocated this procedure,
are thus following the tradition of the Kharijs.

They follow the tradition in another way, too, for each group of Kharijis ‘was
at once a terrorist band and a fanatical religious sect. They were held together by
the conviction that they were the only true Muslims, and that their rebellions had
profound religious justification.’?> Courage in war was taken as the paramount
condition for the election of the KharijT imam, in contrast to its relegation as
the sixth of seven requirements for a ruler in later Sunni theory. Indeed, there
could be no obedience due to an imam who deviated from the law of God as
they interpreted it; instead, he could justly be deposed.?6 The Kharijis sometimes
tolerated the existence of more than one imam, electing two — one to lead in war,
the other to lead in prayer.?’” A Muslim who failed to recognize the imam of the
Kharijt or to accept their doctrine when invited to do so was generally classified
as an ‘apostate’ (murtadd), the punishment for which was to be put to the sword,
women and children as well as men, non-combatants as well as combatants. The
most extreme Khariji groups argued that whoever committed apostasy in this
way could not be allowed to be repent and must be killed, along with his wife or
wives and children. The KharijT excess of ethical intent in attempting to ‘Islamize’
both the state and society produced a doctrine capable of justifying atrocities
clearly condemned by the ahadith as well as in the political theory of the Sunnt
jurists. The Khariji doctrine of religious murder (isti ‘rad), applied against non-
KharijTt Muslims from the earliest uprisings, appears never to have been practised
against non-Muslims.?3 Indeed, the group, or perhaps more accurately, collection
of between 14 and 21 independent sub-sects (depending on one’s definition),2?
seem to have been relatively indifferent to the cause of jihad against unbelievers
and surprisingly tolerant of other religions.3°
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The KharijT doctrine of jihad as a permanent armed struggle to preserve the
community from the corruption of misrule became a jihad against the very body of
the Muslim community. Indeed, the struggle was essentially conducted against the
political and religious leadership and against the emerging concept of consensus
of the community (ijma‘). Instead, the Kharijis’ maxim was that ‘judgement
belongs to none except God’.3! In the words of *Alf, the fourth caliph, these were
words ‘of truth which [were] given a false meaning’.3% Calling for an oath of
allegiance on ‘the book of God and the sunnah of His Prophet’,3? * Alf was forced
to declare war (jihad) on the Kharijis in 37/658; in revenge, ‘AlT was murdered
at the mosque in Kufa in 40/661.34 *Alf is recorded by al-Bukharf as stating:>>

I heard the Prophet saying, ‘in the last days [of the world] there will appear
young people with foolish thoughts and ideas. They will give good talks, but
they will go out of Islam as an arrow goes out of its game, their faith will not
exceed their throats. So, wherever you find them, kill them, for there will be
a reward for their killers on the Day of Resurrection.’

Chase F. Robinson has recently suggested a significant remodelling of our
vision of Kharijism on the basis of a detailed examination of the phenomenon
in Jazira.3® Firstly, though the sects (such as the Ibadr, SufiT, Azraq7) and sub-
sects (such as the Bayhasiyya and Murji’at al-Khawarij) of the Kharijis are
evident, for Robinson the movement was seen by the state as a reasonably united
one of ‘revolutionary tribesmen’ in that it possessed both a programme and a
tradition. Secondly, Robinson suggests that the leaders of the Kharijf rebellions
were often disgruntled military commanders who had been dropped, for one
reason or another, from the army rolls (the diwan). ‘The state thus produced its
own opposition’, in Robinson’s interpretation, since the commanders embraced
Kharijtideas only after their dismissal and as a consequence of their disaffection.
‘Kharijism... held out the prospect of both continued employment and high status
in warfare legitimized by the piety and holiness of those prosecuting it.” It was
a reassertion of ‘primeval, conquest-era Muslim identity..."3’

Robinson depicts Kharijism as a fusion of asceticism and revolution, citing
as example a sermon from the rebellion of Salih bin Musarrih, whose revolt
commenced in 76/May 695. The sermon evinces separatism as the necessary
course of action for the KharijT ascetic:

I charge you with fear of God, abstinence in this world, desire for the next,
frequent remembrance of death, separation from the sinners, and love for the
believers. Indeed, modesty in this world makes [God’s] servant desirous of what
is God’s and empties his body for obedience to God; frequent remembrance of
death makes one fearful of God, so that one entreats him and submits to him.
Departure from the sinners is a duty on all believers; God said in His Book:
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‘do not pray over any one of them who dies, ever, nor stand at his grave; they
denied God and his messenger, and they have died sinners’. (Q.9:84)

‘AlT’s alleged killing of ‘Uthman was regarded as one his ‘greatest acts of
obedience to God’; where he had gone wrong was in accepting arbitration with
people he should have simply fought. This had suggested that he doubted his
own entitlement to the caliphate.3® Rebellion and tyrannicide were thus not only
lawful, but obligatory. Dissociation from ‘Alf and his party and successors meant
not seclusion but active rebellion:

So prepare yourself — may God have mercy upon you — to fight (jihad) against
these enemies aligned [against Islam] and the oppressive leaders of error, and
to go out from the transient to the eternal world, and to join our believing,
resolute brothers who have sold this world for the next, and who have expended
their wealth, seeking to please God in the hereafter.

God has prepared the higher reward for those who fight: family and possessions
are transient, and are to be sacrificed for everlasting life in the hereafter.>® The
sermon is the locus classicus for the historical origins of the modern exhortation
to ‘global jihad’ or the committing of a terrorist outrage. It was a polemic for
an activist Kharijism. There were quietist Kharijis who were content to remain
in Dar al-Kufr, but such people clearly got in the way: Salih bin Musarrih was
content to have anyone who did not accept his call, and the requirement of exile
(hijrah), assassinated.*0

Kharijism forced the religious establishment to define an orthodox position on
the divisive issues. It required the jurists to concentrate the utilization of jihad
as an armed struggle in the hands of the caliph, and ultimately in the hands of
the state. In this way the movement had a major impact on Islam. The zeal and
militancy of the Kharijis has also been a model for many later Islamic, and
radical Islamist, movements. As Abdullah Schleifer expresses it, ‘the Kharijt
understanding of jihdd as a revolutionary model for Islamizing the state and

society has continued to haunt Sunnf Islam to the present day’.*!

The succession issue and the choice of the right imam

The second type of division (fitnah) was over the succession, which led to civil
war. It has been correctly observed that ‘choosing the right imam (or more
precisely proving that the imdm chosen was the right one) was a matter of vital
importance for salvation; disputes over his identity thus precipitated the formation
of sects and [the] declaration of belief in the legitimacy of one’s own [imam]
came to form part of the creed’.*? The fact that it was around the caliphate that
Muslim sects crystallized is inexplicable except by recognizing that, at least until
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234/848, the caliph was both a religious and a political leader.*> The Khariji Aba
Hamza delivered a sermon in the course of his rebellion in the Hijaz towards the
end of the Umayyad period, in c. 129-30/746—47, in which the so-called deputies
of God, the caliphs, ‘came across as anything but rightly guided’. ‘Uthman was
said to have fallen short of his two predecessors** and the second part of ‘Al’s
caliphate failed to ‘achieve any goal of what was right’. The Umayyads were
denounced as ‘parties of waywardness’ whose might was ‘self-magnification.
They arrest[ed] on suspicion, [made] decrees capriciously, kill[ed] in anger and
judge[d] by passing over crimes without punishment.” However, the Kharijis
were unique in that they ‘rejected not only the Umayyads themselves, but also
the caliphal office which they represented’.*

In spite of later Shi‘a assumptions, there does not seem to have been much
contemporary support for the idea of hereditary succession to the Prophet; in any
case he left no direct male descendants.*® The role of leader was an uncomfortable
one: three of the four ‘rightly-guided’ caliphs — ‘Umar, ‘Uthman and ‘Ali*’ — were
assassinated.*® Who, among the Prophet’s followers, best fitted the requirements
of excellence for the leader of the new movement? The Prophet’s death had been
unexpected; it is virtually certain that he had not made arrangements before his
death for the subsequent organization and leadership of the community.*® There
were no explicit or unambiguous prophetic directives, for the Prophet had said
‘not I but God appoints a successor over you... 9 In a sermon at Ghadir Khumm
on his way home after performing his last pilgrimage, he had stated: ‘I say unto
you that whoever whose Master (mawla) I am, ‘Alf is his Master.” Though the
words were not contested, the sense of mawla was. While the Prophet had said
that *Alf was his ‘trustee and heir’ who would discharge his debt and fulfil his
oath, the meaning of this remark, too, was contested.’! The hadith that ‘the best
reader/reciter of the Qur’an will lead you’ was one of the proof-texts adduced
to point to the greater qualification for the office of the caliph/imam. Piety and
moral excellence were seen as essential.

Abu Bakr was the first caliph, whom some have seen as the Prophet’s friend and
implicitly designated heir apparent.’? His acceptance of Islam as a middle-aged
man was said by some to be more significant than that of ‘Alf, the fourth caliph
and a direct relative of the Prophet, whose submission to Islam was as a young
and inexperienced boy.3? Others stated the reverse, that ‘Alf’s prior acceptance
of Islam shamed the older Abii Bakr into following suit.>* On the other hand, the
Prophet himself had asked Aba Bakr to lead the community prayers,> though
the Shi‘a claimed that AlT was a better reader of the Qur’an than Aba Bakr.50
Similarly, the Prophet had asked Aba Bakr to collect alms, to lead the pilgrimage
(Hajj) and several military expeditions in which he had protected the Prophet
with his own life: these responsibilities testified to his knowledge of prayer,
alms-giving, pilgrimage and jihad: ‘these are the support of religion’.%” While
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‘AlT was said to be the ‘most excellent among [the followers] in legal decision-
making’, Abt Bakr was ‘the most merciful’.5®

It was Aba Bakr who took control of the situation at the death of the Prophet and,
when others were panicking and arguing that his death could not be announced to
the young Muslim community for fear of an adverse reaction, he calmly affirmed
that the Prophet was dead, ‘for death spares no one’.>® Leadership over the
Arabs as a whole could be provided only from the Qurayshis, Aba Bakr argued,
since the Arab tribes would not submit to anyone else. The Saqifa assembly,
which endorsed Abu Bakr as caliph, was nevertheless some way short of being
a legitimate consultation (shiira), since most of the prominent muhdjirin were
absent. Rather, it should be seen as a coup masterminded by Abia Bakr and ‘Umar,
his successor as caliph, to prevent either the successful candidacy of ‘Alf or the
secession of the ‘Emigrants’ (Muhdjirin) and the ‘Helpers’ (Ansar) under their
own leaders.®0

For the first six months, Abt Bakr was only a part-time leader of the new
community and his powers as Khalifat Rasil Allah, Successor of the Prophet
of God, were in reality quite limited.®! He succeeded in stabilizing the new
regime, approached the problem of apostasy by launching military campaigns
(riddah) against the groups who had reverted to their former faiths; and by sheer
determination was able to hold firm and pass on the succession to his nominee,
‘Umar bin al-Khattab on his death in 13/634.62 Three remarks of Aba Bakr
concerning jihdd have been recorded. The first was an encomium of the jihadr:
‘...every step of the warrior of God merits him seven hundred pious deeds,
raises him seven hundred grades and effaces for him seven hundred sins’.%
According to one transmission of the tradition, he instructed his commanders:
‘do not embezzle, do not cheat, do not break trust, do not mutilate, do not kill a
minor child or an old man of advanced age or a woman, do not hew down a date
palm or burn it, do not cut down a fruit tree, do not slaughter a goat or cow or
camel except for food...” According to a different transmission of the tradition,
he enjoined upon his commanders ‘the fear of God. Do not disobey,’ he stated,
‘do not cheat, do not show cowardice, do not destroy churches, do not inundate
palm trees, do not burn cultivation, do not bleed animals, do not cut down fruit
trees, do not kill old men or boys or children or women...’%* It was under Aba
Bakr that Syria was conquered by the Muslim forces.%

‘Umar (13/634-23/644) reversed Abu Bakr’s policy and allowed the former
apostates to be recruited into the army. An Arab empire became, for the first
time, conceivable.%® Though later theorists such as al-MawardT dismissed the
possibility of defeat as non-existent,®’ the risks of expansion must have been
considerable. The conquests first of Syria and then Egypt were spontaneous
and haphazard. In the case of the conquest of Egypt, the victorious commander
‘Amr bin al-‘As, simply set off on campaign on his own initiative with some
3500 tribesmen, which led to ‘Umar sending him reinforcements. The conquests
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were considered to belong to the Arab tribesmen who had won the victory; there
was no thought of them being made in the name of a king, a khalifah or even
the new faith.%® ‘Amr remained governor until he was deprived of this post by
‘Uthman and ‘Alf. He supported Mu‘awiya’s rebellion in return for a promise of
reinstatement. In the year after the battle of Siffin (37/657), he returned to Egypt
as governor and remained there until his death five years later.% The disaffection
of powerful regional rulers was a serious threat to the regime, and there is little
doubt that support for ‘AlT’s cause began to disintegrate after the loss of Egypt.

The most important early Arab conquests occurred during the caliphate of
‘Umar. Since Arabia had been largely pacified, it was only by directing raiding
and warfare outside Arabia that Medina’s hold over the Arab tribes could be
preserved.’’ The armies seem to have fought as amalgamations of tribal units,
each with their own banner.”! Infantry predominated, because it was easier to
levy, more effective and less expensive: a cavalryman received three times the
infantryman’s share of the booty (the same rate for his service, but two further
shares for the mount).”? ‘Umar instructed his commanders to fear God and to

‘march with the assistance of God and victory’:”3

Persevere in right conduct and endurance. Combat, in the path of God, those
who disbelieve in God; yet do not transgress, because God does not love those
who transgress.

Do not show cowardice in an encounter. Do not mutilate when you have
the power to do so. Do not commit excess when you triumph. Do not kill
an old man or a woman or a minor, but try to avoid them at the time of the
encounter of the two armies, and at the time of the heat of victory, and at the
time of expected attacks. Do not cheat over booty. Purify jihdd from worldly
gain. Rejoice in the bargain of the contract that ye have made [with God] and
that is the great success.

In spite of ‘Umar’s instructions, men probably fought for a combination of
motives — for their religion, for the prospect of booty and because their fellow
tribesmen were doing it. There was no recording of their names on a register (what
was to become later on the diwan), or payment of salaries (‘afa’), until the later
years of ‘Umar’s caliphate. By then, rates of pay were determined by ‘precedence’
(sabiqah), that is the date of conversion to Islam and the resulting number of
years of service in the army.”* By 20/641 all the lands of the fertile crescent,
‘Iraq, Syria, Palestine and Egypt’> had been conquered. Two key battles, both
probably in 15/636, shattered the Byzantine and Sasanian empires, respectively
at Yarmuk in Syria and al-Qadisiya in ‘Iraq.’® ‘Umar was arguably the founder
and organizer of the expanded Muslim Arab state. According to one tradition,
he adopted in toto the Persian revenue laws when that empire was absorbed into
the Muslim state.””
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Apart from the set-piece battles, resistance to the Arab invaders seems to have
been muted. Given the importance of Egypt, Syria and ‘Iraq to early Christianity
this was surprising. The Nestorian church in ‘Iraq remained a dynamic community
after the conquest, but the Greek-speaking Christian elite in Syria and Egypt fled.
Though the Copts in Egypt, the Monophysites in Syria and the Nestorians in ‘Iraq
had long had troubled relations with their overlords, disaffection was probably
important only in cases where Christian Arab border tribes and military auxiliaries
joined the conquerors, or where fortified cities capitulated.’® Zoroastrians were
not granted the same rights and status as Jews and Christians and the Zoroastrian
faith quickly collapsed in the wake of the Arab conquests,’® though it was
displaced not simply through the process of conversion but also through the
later settlement of Iran by Muslim Arabs, a development which continued into
the ‘Abbasid period.®

Crucially, the early Arab invaders made no attempt to impose their faith on
their new subjects and discouraged conversions by non-Arabs. ‘Umar allowed
the Christian Arab tribes to retain their own faith and they did not have to pay
the poll tax (jizya) to which non-Muslims were subject; they did, however, have
to pay alms (sadaqah) at twice the rate of their Muslim fellow tribesmen.3!
Conversions led to the demand for tax privileges which cut down revenues and
also resulted in conflicts over status. All this suggests that the early conquests
were not intended to advance Islam by the sword, except and in so far as the
beneficiaries of the change of regime, the new ruling elite, were Arab Muslims.??
With the exception of Syria, where many of the indigenous population were Arabs
who accepted Islam, the Arabs maintained a social distance from their newly
conquered populations and little assimilation took place.®3 Only in the Arabian
peninsula itself, as a result of a ruling of ‘Umar in 20/641 based on the statement
of the Prophet that ‘two religions cannot coexist in the peninsula’, was Islam
proclaimed the sole religion, with Jews and Christians to be removed from all
but the southern and eastern fringes of Arabia.’*

Carrying the message abroad (futithat) and proto-jihad

To what extent were the early conquests motivated by a nascent ideology of
Jjihad? The Prophet had set the precedent with the Prayer of Fear (salat al-khawf:
Q.4:101-3), in which one row of believers was to keep watch with weapons in
hand while a second row performed the prostration (sujiid). When battle was
about to be joined, the Prophet would pray ‘O God, Thou art my protection, my
Giver of victory, my Giver of help! O God, by Thee I attack and by Thee I fight.’
At the battle of Uhud, he prayed: ‘O God, to Thee belongs all praise; to Thee
all [pleas] are addressed; Thou art the Helper.’8> Assuming there was time for
preparation, the Qur’anic passages from the chapter on the spoils of war (Surat
al-Anfal: Q.8), which emphasized the spiritual and material benefits to the jihadr,
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were almost certainly recited before the battle.3¢ The month of fasting of Ramadan
was also perceived as a month of jihdd, a month in which Allah grants military
victories to His believers. The Prophet gained two of his greatest victories, Badr
in 2/624 and the reconquest of Mecca in 630, during the month of Ramadan. We
cannot know to what extent this model was replicated in other skirmishes during
the early Arab conquests. There were also exhortations from commanders, as
was the case with Sa‘d ibn AbT Waqqas’ exhortation before battle of al-Qadisiya
against the Persians: ‘if you renounce this world and aspire for the hereafter, God
will give you both this world and the hereafter’.87 It was commendable, but not
compulsory, to have one of God’s 99 names as the war cry, though we know that
tribes also used the names of commanders as their rallying call in battle.®8 Tribal
war cries probably dated back to the wars of the period of pre-Islamic ‘ignorance’
and ‘barbarism’ (jahiliyyah).%°

All this may amount to ‘jihdd for the sake of (or in the path of) Allah’ (jihad
fT sabtl Allah), or as the Prophet called it, fighting ‘in the name of God, in the
way of God, and in conformity with the Messenger of God’.%® But we also know
what it did not amount to. It did not constitute a fully-fledged ideology of jihad
as was later established by the jurists. For this we have to wait about 150 years
(the first surviving treatise on jihad is that of ‘Abdullah ibn al-Mubarak, who
died in 181/797). His treatise compiled 206 of the Prophet’s traditions dealing
with the subject.”! He had taken part in many jihad campaigns and emphasized
his loyalty to successive imams, without whom ‘roads would not be secure for
us and the weak among us would have been prey for the strong’. Stressing the
superiority of jihad over the devotional practices of ascetics, he stated that the most
virtuous deed was to guard believers in far-off places.®? Appropriately enough,
he was a partisan of the dissemination of knowledge through appointments to
the ‘ulama’ and the study of the hadith.”3 The practice preceded the theory.
The jurists provided a post facto rationalization of the Arab conquests, ‘a legal
justification for the rapid expansion of the Islamic empire that occurred in the
decades following the Prophet’s death’.* In this respect, the jurists’ ideology of
Jjihad is no different from the development of Sunni political theory in general. In
the words of Professor H. A. R. Gibb, this political theory was ‘the rationalization
of the history of the community... all the imposing fabric of interpretation of the
sources is merely the post eventum justification of the precedents which have
been ratified by the consensus of the community (ijma’)’.%

If jihad was the motivating ideology at the outset of the conquest, it can at most
be said to have been a proto-jihad.® Perhaps we come closest to this sense of a
proto-jihad in the text of a sermon allegedly delivered by ‘Alj, the future fourth

caliph, to ‘Umar to discourage him from campaigning in person in Iran:%’

In this matter, victory or defeat is not dependent on the smallness or greatness
of forces. It is Allah’s religion which He has raised above all faiths, and His
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army which He has mobilized and extended, [until] it has reached the point
where it stands now, and has [reached] its present position. We hold a promise
from Allah, and He will fulfil His promise and support His army.

The position of the head of government is that of the thread for beads, as
it connects them and keeps them together. If the thread is broken, they will
disperse and be lost, and will never come together again. The Arabs today,
even though small in number are big because of Islam and strong because of
unity. You should remain [at home] like the axis for them, and rotate the mill
[of government] with [the help of] the Arabs, and be their root. Avoid battle,
because if you leave this place the Arabs will attack you from all sides and
directions [until] the unguarded places left behind by you will become more
important than those before you...

If the Persians see you tomorrow, they will say ‘He is the root [that is, chief]
of Arabia. If we do away with him, we will be in peace.’ In this way it will
heighten their eagerness against you and their keenness to aim at you... As
regards your idea about their [large] number, in the past we did not fight on
the strength of large numbers, but we fought on the basis of Allah’s support
and assistance.

‘Umar broke with the practice of the Prophet and the wish of the commanders
in his refusal to continue distributing the lands of ‘Iraq and Syria among the
Companions. In spite of their protestations, ‘Umar argued that if he continued to
distribute the lands, he would have no resources from which to maintain an army
to protect the new borders and newly-conquered towns.”® The Companions finally
agreed with him and remarked that ‘yours is the correct opinion’. Though he later
found a justification for his action from Q.59:6-10, he had departed from those
other Qur’anic injunctions which commanded the distribution of booty. This was
an early example of the principle of istihsan, the theory of ‘just preference’ to
justify the departure from an established rule in the interest of equity and public
welfare. ‘Umar preferred the general benefit of the Muslim community to that
of individuals who traditionally had drawn advantage from the division of spoils
of war and recently-conquered lands.” Henceforth, any land conquered by the
Muslim army was considered khardj land, that is, subject to the land tax.!% The
term istihsan itself, it seems, was first used by the jurist Aba Hanifa (d. 150/767),
the founder of the HanafT school of Islamic law, and the first jurist to write a
monograph on international law (siyar), though it has not survived.'! ‘Umar,
according to his later critics, not only violated an indisputable Islamic principle
when he refrained from dividing the conquered lands, but in addition he imposed a
new fiscal system of which there was no mention in the Qur’an and the Tradition.
Thus his action should be considered an innovation (bid ‘ah) in the divine law.
‘Alf, the Shi‘a critics of ‘Umar contended, would have reversed the provision,
but widespread land confiscation would have led to revolt and thus he took no
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action. Such acquiescence does not, however, prove that ‘Alf endorsed ‘Umar’s
policy.'%2 During the ten years of ‘Umar’s reign, the nature of the caliphate or the
Muslim state, had been transformed. The army had a stake in the imperial policies
of the Qurayshts and the caliphate, which had been precarious under Abu Bakr,
was firmly established.!?3 ‘Umar pronounced that the caliphate belonged to all
of the Qurayshis and could not be monopolized by any particular family. Within
a fortnight of this pronouncement, he was struck by an assassin.!04

His successor, ‘Uthman, was chosen by an electoral council (shiira), but
it was scarcely a ‘democratic’ election: there were just six electors. He was
chosen as the only strong counter-candidate to ‘Alf.!%> The policy of ‘Uthman
(23/644-35/656) formed a break with the past. He was committed to a return to
clan government, the dominance of the Qurayshis and the Umayyad clan over
the Muslim community. His attempt to reconvert communal (sawdfi) land into
crown property marked a significant step towards turning the caliphate into a
traditional monarchy.!% ‘Uthman’s regime was one of nepotism, and this was
thought to undermine the principle of consultation or shiira;'%’ but though there
were many complaints at the time, by the standards of the abuses of his successors,
his wrongdoings appear relatively trivial (there were, for example, no murders
authorized by him).!%8 Nevertheless, such were the abuses of his regime that by
the year 34/654-5 there were calls by former Companions of the Prophet for a
jihad against the caliph,!% later moderated to a call for his abdication and the
appointment of an alternative caliph.'!” His assassination set a bad precedent for
the future. As he told his assassins, ‘if you kill me, you put the sword to your own
neck, and then Allah will not lift it from you until the Day of Resurrection. And
if you kill me, you will never be united in prayer, and you will never divide the
booty amongst you, and Allah will never remove discord from amongst you.’ It
has recently been argued that this set the precedent for acts of extremist violence
that have tended to cause division within the Muslim community,'!! although
the same could be said about the earlier murder of ‘Umar.

In contrast, the policy of his successor ‘AlT (35/656—40/661), who was not
elected by an electoral council (shiira),!'? was to emphasize the equality of all
believers and to stress that the spiritual leader (imam) should be more than a
tyrannical tax-gather and guardian of vested interests. Instead, the practice (sirah)
of ‘Al was that any surplus revenue (fadl) could be removed from the provinces
only with consent. Allegiance to ‘Alf and his memory defined a particular anti-
centralist fiscal position in ‘Iraq.''® Unwisely, ‘Alf opened up the treasury and
disbursed the money to the common people (unwisely, because he was facing
insurrection from those who accused him of moral responsibility for the murder
of ‘Uthman) and he insisted on deposing all of ‘Uthman’s provincial governors.!14
These populist measures won him some popular support, but lost him the support
of the provincial governors, who were crucial to the survival of his regime.
Furthermore, his refusal to make financial concessions to the nobility and tribal
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chiefs left them vulnerable to bribery from Mu‘awiya.!!> *Alf’s son, al-Hasan,
was counselled to coax his companions and!!6

appoint the men of distinguished houses and nobility to offices, for you buy
their hearts with that. Follow the practice of the imams of justice of conjoining
hearts [that is, paying bribes to influential men] and restoring concord among
the people... You know that the people turned away from your father ‘Alf and
went over to Mu‘awiya only because he equalized among them in regard to the
[proceeds of taxation (fay’)] and gave to all the same stipend. This weighed
heavily upon them.

These structural miscalculations, rather than ‘Alf’s weakness in conceding
arbitration after the battle of Siffn or his massacre of the Kharijis at al-Nahrawan,
mistakes though they were, seem to have destabilized his regime.

Sayed ‘Alf Reza or Razi (359/969—-404/1013) records ‘AlT’s sermon on jihdd,
which must count as one of the most eloquent (even if ultimately unsuccessful)
appeals for support:'!7

Now then, surely jihad is one of the doors of Paradise, which Allah has opened
for His chief friends. It is the dress of piety and the protective armour of Allah
and his trustworthy shield. Whoever abandons it Allah covers him with the
dress of disgrace and the clothes of distress. He is kicked with contempt and
scorn, and his heart is veiled with screens [of neglect]. Truth is taken away
from him because of missing jihdd. He has to suffer ignominy and justice is
denied to him.

Beware! I called you [insistently] to fight these people night and day, secretly
and openly exhorted you to attack them before they attacked you, because
by Allah, no people have been attacked in the hearts of their houses but they
suffered disgrace; but you put it off to others and forsook it until destruction
befell you and your cities were occupied...

How strange! How strange! By Allah my heart sinks to see the unity of these
people on their wrong [path] and your dispersion from your right [path]. Woe
and grief before you. You have become the target at which arrows are shot.
You are being killed and you do not kill. You are being attacked but you do
not attack. Allah is being disobeyed and you remain agreeable to it. When I
ask you to move against them in summer you say it is hot weather. Spare us
[until] the heat subsides from us. When I order you to march in winter you
say it is severely cold; give us time [until] the cold clears from us. These are
just excuses for evading heat or cold because if you run away from heat and
cold, you would be, by Allah, running away [in a greater degree] from [the
sword; that is, war]...
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In another sermon, ‘Alf denounced those who found pretexts for inaction at
the time that a jihadd had been called:!18

O people, your bodies are together but your desires are divergent. .. The excuses
are amiss like that of [a] debtor unwilling to pay. The ignoble cannot ward
off oppression. Right cannot be achieved without effort. Which is the house
besides this one to protect? And with which Imam would you go... fighting
after me?

By Allah deceived is one whom you have deceived while, by Allah he who
is successful with you receives only useless arrows. You are like broken arrows
thrown over the enemy...

On another occasion, ‘Alf observed that the frontiers of the land of Islam were
being eroded, but there remained no enthusiasm for a campaign in Syria (Syria
was the base of Mu‘awiya’s rebellion).!® ‘Does not faith join you together, or
[a] sense of shame rouse you?’, he remarked in another sermon. ‘No blood can
be avenged through you and no purpose can be achieved with you.” His followers
were likened to camels with stomach ache.!?* The Companions of the Prophet
had fought with vigour: ‘if we had behaved like you, no pillar of [our] religion
could have been raised, nor [could] the tree of faith... have borne leaves’.!2! It
was impracticable for the imam to embark of every campaign of jihad ‘like [a]
featherless arrow moving in the quiver’, for the imam was ‘the axis of the mill’: ‘it
rotates on me while I remain in my position. As soon as I leave it the centre of its
rotation would be disturbed and its lower stone would also be disturbed...’1%2

Valour was a question of gritting one’s teeth so that swords skipped off the
skull and closing one’s eyes because it strengthened the spirit and gave peace to
the heart. Above all, the banner of the regiment had to be guarded. There must
be no retreat: '3

By Allah, even if you run away from the sword of today you [will] not remain
safe from the sword of the next world. You are the foremost among the Arabs
and great figures. Certainly in running away there is the wrath of Allah,
unceasing disgrace and lasting shame. And certainly a runner-away does not
lengthen his life, nor does anything come to intervene between him and his
day [of death]. Who is there to go towards Allah like the thirsty going to
the water? Paradise lies under the edge of spears. Today the reputations [of
warriors’ valour] will be tested.

Martyrdom was an inevitable consequence of the call to jihad. When the
Companions had been called to jihdd, they had responded and trusted in their
leader and followed him. By implication those called to fighting (al-jihad) in the
sermon should do likewise: ‘he who desires to proceed towards Allah should come
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forward’.12# As the sermons demonstrate, ‘ AlT was not lacking in moral courage,
and after a low point following the arbitration after the battle of Sifftn, his fortunes
had seemed to be verging towards recovery at the time of his assassination.!?
What is undeniable is his moral stature in comparison with Mu‘awiya, whose lack
of commitment to Islam and unscrupulousness were proverbial (he was called ‘the
most infidel and abominable of men’).!2® The coup may have brought an end to
the firnah, the inter-Muslim war, but it was followed by an era ‘biting kingship’
(mulk adiid).'*" The Umayyad dynasty had to have ‘Alf and his followers cursed
from the pulpits in order to create its own sense of legitimacy.!?8

The Muslim armies and their conduct

The coup of Mu‘awiya bin AbT Sufyan following ‘AlT’s assassination in 40/661
was a victory of the Quraysh and their Syrian followers over the ‘Iraqis and,
within ‘Iraq itself, it was a victory for the tribal leaders (ashraf) over a divided
Muslim elite.?? Wars of expansion on all fronts were launched to help divert the
attention of the tribesmen to foreign soil.!3° The Syrian army was the backbone
of the new Umayyad regime. Syrian loyalties seem to have been more important
than tribal or dynastic ones.!3! Eventually the Syrian army became disgruntled at
the prospect of campaigning in all parts of the empire simultaneously and mounted
a coup against al-Walid I in 126/744. For all practical purposes, this amounted to
the end of the Marwanid regime: ‘the very basis of its rule was destroyed when
it lost the support of the Syrian army’.!32 The disposal of provincial surpluses
remained a live issue until the end of Umayyad rule. At the same time the concept
and practice of payment for military service (‘ata’) was gradually developed so
that the last Umayyads and the first ‘Abbasid rulers had a professional army at
their disposal. It became possible ‘to speak of the Muslim army, rather than the
Muslim community in arms’.!33

Yet not all the parts of that army were controlled from the centre of the empire.
The West was cut off militarily and politically from the East. The first expedition
across the Pyrenees took place in 99/717. Narbonne was captured and converted
into a base of future operations in 101/719-20. It was not until 114/732 that
Amir ‘Abd al-Rahman al-Ghafiqt was defeated by Charles Martel in a battle at
an uncertain location between Poitiers and Tours, in what proved to be a decisive
encounter. Narbonne was evacuated in 142/759 and the Muslim threat to Francia
receded. With the downfall of the Umayyads in the east, the Muslim territory of
Spain (al-Andalus, that is, based on Cordoba)!3* became independent of the rest
under its own Umayyad dynasty, its distinctive juristic traditions and separate
army. This lasted for more than three centuries (138-422/755 or 756—-1031), and
a strong case can be made for the survival of the imamate after 422/1031. What
had changed, however, was the pretension of al-Andalus (Cordoba) to provide the
focus for a united state of Islam in the Iberian peninsula. The tendency towards
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fissiparity, evident earlier in the east, had by this date overcome the western
outpost of Islam. When the Berber Almoravid confederation was invited in to
sort out the divisions between the Muslims in Spain, the invitation came from
qadrs and faqrhs who adduced the godlessness of their rulers’ ways of life and
manner of rule. The Almoravids specifically recognized the imam in the east by
placing the title abd allah on their coins, and then, from 535/1140 or 1141, by
adding the expression al-‘abbasr.'®

Thus, before the period in which any of the treatises on jihdd were written,
a development of fundamental importance had occurred with regard to the
organization of the army which explains the geographical extent of the Muslim
conquest. When Hariin invaded the Byzantine empire in 165/782 he took with
him no supply train but a vast amount of cash. Muslim armies were expected
to buy their supplies from traders and peasants at markets. The army thus acted
as a vital infusion to a region’s money supply.'36 It is true that the troops were
only obliged to act in this orderly manner in Muslim territory. On the other hand,
the knowledge in frontier regions that a prompt surrender would prevent pillage
and would positively boost the local economy were powerful inducements for
a transfer of loyalties.

Warfare was increasingly the occupation of a professional army, and there
was accordingly a restriction in the requirement of a military jihdd on the part of
individual Muslims. In a hadith recorded by the radical Ibn al-Jawzi (d. 597/1200),
Q.2:216 was said to be ‘in force and... the requirement of jihdad is necessary
for everyone’, but it was a collective (fard al-kifayah) and not an individual
obligation.'37 For Ibn al-Jawzi, Q.9:122 (‘the believers should not all go forth”)
did not abrogate Q.2:216, but merely qualified it: the distinction was between the
requirement on every male of fighting age to fight (fard ‘ayn) and the reality that
not everyone was obliged to respond to the call unless needed (fard al-kifayah).
The jurist al-Shafi‘t (150/767-204/820), the founder of the Shafi‘T school of
Islamic law, seems to have introduced this term ‘fard al-kifaya’, of which there is
no evidence before him. It was described by him as a collective obligation, which
if “performed by a sufficient number of Muslims, the remaining Muslims who did
not perform it would not be sinful’.138 For al-Shafi‘f, therefore, the performance
of jihad required a sufficient number of agents rather than devolving upon every
individual. Only in an emergency did the duty become obligatory (wdjib) on all
Muslims individually.'3°

One of the earliest books of hadith on taxation under Islam, that of Yahya (d.
203/818), asserted the principle that the ownership of land was vested ultimately
in Allah and the Prophet, from whom the Muslims received it; therefore the state,
as representative of the whole Muslim community, was the owner of the land.!40
Most later scholars, including al-Ghazali, claimed that the imam could impose
any tax within the bounds of the general interest of the Muslim community.
Khardj, the 1and tax established by ‘Umar, was an instance of this general rule.!#!
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Nonetheless, it is clear from the disputes between al-Awza‘t (d. 157/773) and
Abu Yasuf (d. 182/798) that different arguments could be deduced from events
such as the Prophet’s failure to expropriate the properties of Muslims after the
fall of Mecca. Abu Yusuf, grand gadr of Baghad from 166/782, dedicated his
principal treatise, Kitab al-khardj, to Hartin al-Rashid (r. 169/786-193/809), the
fifth of the ‘Abbasid kings. It was no accident that the theory of the imamate
should be included in a work primarily devoted to taxation, since there is a close
connection in Islamic theory of government between taxation and just rule.'4?
Abu Yusuf called Hartin al-Rashid ‘commander of the faithful” and extolled the
legitimacy of ‘Abbasid rule; but in his theory there was no necessary connection
between the ruler’s personal qualifications and the exercise of authority. If the
ruler was tyrannical, the burden of sin was his alone; the moral responsibility
of the individual was patience, though he could seek to reprove and correct
such evil conduct. In distinction to Shi‘a activism and propensity for rebellion
(revealed by the revolt of 145/762), quietism became almost a criterion of Sunnt
orthodoxy for Abdi Yasuf.'4? Hartan al-Rashid asked Aba Yasuf whether an
invitation should be extended to infidels to embrace Islam before waging war upon
them. In response, the jurist recounted the instructions which the Prophet used
to give to the Companions before battle and also enlightened him on the practice
of Aba Bakr and ‘Umar.!** The early ‘Abbasid rulers (132/749—c. 218/833)
were ‘enthusiastic participants’ in the study of hadith, which served to bind ‘the
community of scholars with the Prophet and his Companions, the scholars with
each other, and the caliphs not just with the Prophet, or their own predecessors,
but also with the scholars’.14>

Malik ibn Anas (d. 179/795) was the most distinguished jurist of Medina
in his day'4% and founder of the Maliki school of Islamic jurisprudence. In his
collection of hadith entitled Al-Muwatta’, he tended to relate first the relevant
hadith from the Prophet, then from one of the Companions, and lastly the practice
and opinions of the lawyers of Medina.!#’ *The ruler is God’s shadow on earth and
his spear’, states an utterance of the Prophet reported on the authority of Malik
but not recorded in his collection.!*® Malik records 51 ahadith in chapter 21 of
his Al-Muwatta’, the book of jihdd. This in turn is divided into 21 subsections,
covering themes such as stimulation of desire for jihdad, booty from war, awarding
bonuses from the tax of one-fifth, martyrs in the way of Allah, things in which
martyrdom lies, and how to wash the body of the martyr.!4® Malik confirms the
reward that will await the martyr: ‘when the Day of Rising comes, blood will gush
forth from his wound. It will be the colour of blood, but its scent will be that of
musk’.!? Henceforth, after Malik’s Al-Muwatta’, ‘practically no Islamic corpus
Jjuris was devoid of chapters on international law, entitled variously siyar, dima’
(or siyar ad-dima’, conduct with regard to bloodshed), [the military campaigns
of the Prophet (maghaz1)] and jihad’.">!
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The standard actions that were to be performed before a battle against non-
Muslims hardly vary between the sources, be they Sunnf or Shi*a.!>?

Fight in the name of God, in the way of God, and in conformity with the
religion of the Messenger of God. Do not begin to wage war until you have
invited the enemy to bear witness that there is no deity other than God, and
that Muhammad is the Messenger of God, and to accept the message you have
brought from God.

If they accept your message, then they are your brothers in faith. Thereafter,
call upon them to transfer themselves from their abode to that of the Emigrants.
If they do so [they will have the same rights and responsibilities as the
Emigrants]. Otherwise inform them that they are like the country Arabs, and
that the ordinances of God will be applicable to them to the same extent as they
are to the Muslims, but that they shall not be entitled to a share in the [revenue
derived from conquest] (fay’) or [spoils of war] (ghanimah).'>

If they refuse to accept Islam as their religion, then call upon them to render
the poll tax (jizya) readily and submissively. Should they accept this condition,
accept it from them and refrain from harming them. But if they refuse [to
pay jizyal, then ask God for His help against them and then wage war with
them. Do not kill children, elderly men, or women if they do not offer any
resistance. Do not mutilate them, or act unfaithfully [in relation to the spoil],
or act treacherously towards them.

Differences on jihad between the classical jurists

What does differ between the jurists is the extent to which classical scholars of
the MalikT school, unlike the others, tended to espouse moderate opinions on
Jjihad. For the Syrian jurist Imam Abu Sufyan al-Thawrt, the Medinan jurist Ibn
Shibrimah, and the other Maliki scholars including the founder of the school
itself, Imam Malik bin Anas (d. 179/795), jihad is not the principle (al-asl) that
determines the nature of relations between Muslims and non-Muslims. On the
contrary, they espoused non-aggressive principles, namely reconciliation, peace,
mutual cooperation to achieve common interests based on justice, fairness and
truth, the freedom of religious expression and dissemination. Al-ThawrT was even
more categorical when he said that

fighting the idol-worshippers is not an obligation unless the initiative comes
from them. If that is the case, they must be fought in fulfilment of Allah’s
command ‘if they [the unbelievers] fight you, kill them’ and His saying ‘and
fight all the idol-worshippers as they fight you all’.!>*
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For the moderate school of classical jurisprudence, unbelief (kufr) did not
denote an act of aggression (‘udwan) against others.!> Belief was a matter of faith
and in one of the Medinian texts the Qur’an declares that ‘there is no compulsion
in religion’ (Q.2:285). This was interpreted as having a wider meaning than a
mere recognition of one’s liberty to choose one’s own religion. Non-Muslims
living in Dar al-Islam must be left free to exist and practise their religion without
interference from others, including the state. This school did not distinguish non-
Muslims as the enemies of Islam. Exponents of this school came predominantly
from the Hijaz1 scholars of second-century Islam (that is, the school of Mecca
and Medina), which was basically a continuation of the juristic tradition of the
renowned jurists of the late-first-century Medina, namely Sa‘id bin al-Musayyab
(d. 94/712), and his disciple and close associate ‘Ata’ bin AbT Rabah (d. 114/732).
Their views on peace and war in Islam were adopted and reinterpreted by the
later important jurists including Ibn Jurayh (d. 150/767), ‘Amr bin Dinar (d.
172/788), the founder of the Malik school of jurisprudence, Malik bin Anas, and
others. For these scholars, unbelievers should not be subjected to war because
of their unbelief, for this would be tantamount to aggression (‘udwan) against
freedom of religion, the universal principle which was to be strictly upheld
by Islam. For some scholars of the moderate school, the war of extermination
explicitly expressed in the ‘verse of the sword’ was only applicable to Arab
unbelievers during the times of the Prophet. The rule was inapplicable against
the ‘people of the book’ (Jews and Christians) and even against the Magi (majiisr)
and non-Arab unbelievers.!3¢ However, they did not object to declaring jihad
against unbelievers who had been legally identified as enemies of Islam. The
war was not only justified but legitimate if the unbelievers themselves had first
committed aggression and hostility against Muslims. The argument was based
on the Qur’anic text which urged Muslins not to commit aggression (Q.2:190).
Elsewhere the Qur’an exhorts Muslims to fight aggressors among unbelievers,
who have been identified as enemies until ‘there is no sedition (fitnah) and the
religion is only for Allah’ (Q.2:193; Q.8:39).

For the HijazT scholars, the undertaking of jihad was a religious duty obligatory
upon the Muslims, but it was only legitimate when applied against those
unbelievers who had been identified politically as the enemies of Islam because
of their aggression or hostility. They also recognized that when war was declared,
it would continue until enemies refrained from aggression and there was no
further sedition and persecution of believers (fitnah). Thus the rationale for war
was political: to safeguard Muslim rights to determine their political existence
and practise their religion (an early form of self-determination?); and to resist
external aggression which threatened to undermine the territorial sovereignty
of Dar al-Islam.

It is clear that for the Hijazt school, whose viewpoint was also shared by the
renowned Syrian jurist and traditionalist of the second century of Islam, Sufyan al-
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Thawrt (d. 161/778), unbelief (kufr) was not the underlying reason for a military
Jjihad against unbelievers. Nor should they be regarded as enemies without any
genuine justification. The basis of this argument lay in the interpretation of firnah
in the Qur’anic texts. Unlike their Syrian and Egyptian counterparts, the Hijazt
scholars interpreted the phrase ‘there is no fitnah’ in the verses to have nothing to
do with the complete elimination of belief.!57 To them, ‘free from fitnah’ denoted
a condition of affairs in which Muslims were safeguarded from persecution, and
enjoyed total freedom to exist and practise their religion without intimidation.

To support this argument, the Hijazi scholars relied on Ibn ‘Umar’s rebuttal
of the criticism levelled against him by opponents for his refusal to support Ibn
al-Zubayr’s revolution to topple Mu‘awiya’s regime. In a heated discussion with
Ibn ‘Umar, the supporters of Ibn al-Zubayr reasoned that the legitimacy of their
revolution was justified on the ground that it was waged to ‘free Muslims from
sedition (fitnah)’ to which Ibn ‘Umar cynically responded: ‘in the past we have
fought [against the enemies] until there is no sedition (fitnah) and the religion is
only for Allah. But today you have sought to fight against each other until there
is an escalation of fitnah and the religion is for other than Allah!”!58

For the majority of classical Muslim scholars, particularly of the second century
of Islam, the notion of unbelief in the Qur’an was always perceived as tantamount
to injustice (zulm), aggression (‘udwan) and sedition (fitnah). This view led them
to the general assumption that all unbelievers must be the enemies (al- ‘adiw) of
Muslims, without further investigation as to whether they were or not the actual
perpetrators of injustice, aggression, and sedition. Two eminent jurists of the
HanafT school of jurisprudence, al-Shaybanit (132/749 or 750-189/805) and al-
SarakhsT were the leaders of this hard-line school of jihad. Al-Shaybant quoted
the Qur’anic ‘verses of the sword’ (ayat al-sayf) (Q.9:123; 9:39; 2:190; 39:79),
which call upon Muslims to wage all-out war against unbelievers unconditionally,
particularly those who were geographically nearer to the frontline of Dar al-Islam.
The underlying assumption of his views was that jihad was to be conducted
perpetually until there was a complete elimination of religious firnah, that is
polytheism and unbelief.!> Al-TabarT (224-310/839-923), in his interpretation
of Q.2:193, concluded:

this is the Divine instruction revealed upon the Prophet... in order to wage
war against the unbelievers [who waged war against the Muslims] until there
is no fitnah, i.e. until there is no polytheism (shirk) and the worship is only for
Allah, and until there are no deities or equal rivals (andad) set beside Allah as
objects of worship, obedience, trust and love.!0

In contrast, for the radicals among the hard-line scholars, the possibility of
truce of a peace with unbelievers was totally inconceivable. This was founded
on the assumption that the revelation of the ‘verses of the sword” had brought
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about a total abrogation or annulment of all non-aggressive texts in the Qur’an,
including the text that strongly encourages Muslims to be inclined to peace
(Q.8:61). Among the leading exponents of this view was the Basra-based scholar
and Qur’anic exegete Qatada, known as Abua al-Khattab (60/679-117/735), who
contended that Q.8:61 had been abrogated by the verse of the sword (Q.9:5).
Since peace or a diplomatic solution was in principle no longer applicable, jihad
was the underlying principle buttressing Muslim external relations. Jihad against
non-Muslims was as a consequence both a religious and a political imperative.
Muslims were under a permanent obligation to wage an unconditional and all-out
war against non-Muslims until they embraced Islam or paid the poll tax payable
by non-Muslims (jizya), in accordance with Q.9:29, as a token of submission and
loyalty to a Muslim government.!'®! Differences within the hard-line school can
be perceived in their view of peace treaty or truce (muwdda ‘ah or musalahah).
Al-Shafi‘t (d. 204/820), the founder of the Shafi‘T law school, held that a truce
should not normally exceed four months, or one year at most. This was based
on the Qur’anic verse Q.9:12. Al-QushayiT argued that a truce must not exceed
one year, especially when Muslims are certain of the superiority of their forces.
Al-Shafi‘T was reported by al-QurtubT to have argued that it must never exceed
ten years because otherwise this would undermine the underlying principle of
Jjihad against unbelievers. Attempts at renewal of an expired treaty were not
recommended except as necessity (dariirah) to protect the general interests of
the Muslim community.

However, al-Shafi‘T’s hardline position was not representative of other schools
of thought. Abti Hanffa is quoted by Ibn Qudama to the effect that a ten-year peace
treaty can be extended ‘as a contract’ with no time restriction; units of ten years
may be taken as signifying that longer periods are permissible; since a treaty is
a contract it can be negotiated without time limit. The interest of Muslims might
be served as well by peace as war.'%2 Ibn Qudama and Ibn Rushd attributed to
Malik, Aba Hantfa and Ibn Hanbal (d. 241/855) such views, which placed a
primacy on the interests of the Muslim state. Ibn Rushd’s view, which is quoted
below, is definitive on the split between the jurists.!®3

The developed ideology of jihad

A good example of the developed ideology of jihad, albeit at a relatively late date,
is provided by the ninth chapter of the Da‘a’im al-Islam of al-Qadt al-Nu‘man.
This was the official lawcode of the Fatimid state of Egypt issued by its ruler,
al-Mu‘izz 1i-Din Allah, around the year 349/960. This lawcode is still recognized
by all courts in the Indo-Pakistan subcontinent in personal and family matters
as the definitive source of Isma‘flt law.'%* The ‘Alid emphasis of the chapter is
clear, with many sayings of the fourth rightly guided caliph included, a whole
treatise written for his followers on how to exercise judgement with regard to



Carrying the Message Abroad 75

subordinate officers (the so-called ‘Ahd of ‘Alf, a mirror for princes document),
and the claim that it was ‘Alf, not Abt Bakr, who took to Mecca the revelation of
Siirah Bara’a (chapter 9 of the Qur’an), the chapter which included the ‘verses
of the sword’.1%5 The other sections are much as to be expected, concerning the
obligation to wage jihad; the inducements for waging jihad; the actions to be
performed before battle; how to wage war; war with idolaters; the rules governing
captives in war; the security and protection of aliens; on peace, covenants and
Jjizya; an account of enemy property captured in war; the distribution of the
booty; fighting with rebels; the rules regarding booty captured from the rebellious
party; the rules concerning relations between two disputing factions and those
Muslims against whom fighting is permissible. War must be waged against those
who deny Muhammad’s Prophethood or repudiate his messengership. Allah has
strengthened Islam and helped His Messenger by making jihdd in the cause of
God obligatory.'® The statement attributed to the Prophet was quoted that ‘the
root of Islam is prayer; its branch the alms tax; and the apex of the tree (or hump
of the camel: sanam) is jihad in the way of God’.1%7 The authority of ‘Alf was
brought into play for the Prophet’s statements that ‘faith has four foundations:
patience, certitude, justice and jihad’; that ‘jihad in the way of God is a gate
among the gates of Heaven’; and that to achieve martyrdom in the way of God
was one good act above all others.'®® Jihad was indeed ‘one of the gates of
Paradise. He who abandons it earns the contempt of God, and He will make
him the target of calamity and dishonour’.!®® Enemy property captured in war
was to be divided into fifths, ‘and the fifth is for us, the People of the Prophet’s
House, and it is for the benefit of the orphans among us and the destitute and
the wayfarers’.!70

The views of Shamsiuddin al-SarakhsT (¢. 400/1010-482/1090), one of the
greatest jurists of the classical age, on the various stages of jihdd have been
quoted above (Chapter 1).!7! He took the four ‘rightly-guided’ caliphs!7? as the
precedent or legal justification for all subsequent action. Abti Bakr’s wars against
the apostates (the riddah wars) justified subsequent action of this kind. As for
rebellion (fitnah), this resulted in political disintegration and chaos and had to be
opposed by force. Under the third caliph, ‘Uthman, the fitnah was already serious;
his assassination further worsened the situation. The undertaking of jihad was a
responsibility of the imam on behalf of the whole community. The imam’s powers
covered the conduct of both hostile and peaceful relations with non-Muslims.
Drawing upon the Sunnah, Ibn Rushd had insisted on the prior invitation to
Islam as the essential prelude to warfare (‘go to the enemy and call them to
Islam and tell them what they should do. I swear to God’, the Prophet had said,
‘if one person becomes a Muslim as a result of your effort, this is better for you
than everything under the Sun’).!73 In contrast, al-SarakhsT drew upon a specific
historical incident, the siege of Bana al-Mustaliq under the command of the
Prophet, to justify pre-emptive hostilities against the enemy without a declaration
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of war or prior invitation to Islam. This latitude for the imam concerning the onset
of hostilities is repeated by al-SarakhsT when it comes to making peace. Whereas
al-Shafi‘t had allowed the imam, if necessary, to disregard the ten-year limit on
treaties, al-SarakhsT allowed him to make the treaty on terms which were initially
favourable to the enemy, but he was also prepared to allow him to renege on the
treaty unilaterally when the Muslims had gained supremacy.!7*

According to al-SarakhsT, the objective of a legitimate war against non-
Muslims was to honour the religion and defeat the polytheists. It was a duty
not to be neglected by the imam. Subject to there being a strong Muslim army,
the legitimacy of the offensive war depended essentially on the expectation of
victory or chances of success. An offensive war was legitimate in the sense that it
sought to achieve a just objective. Neutrality was a possibility only if the Muslim
forces were weak, and no victory was foreseeable; or if the Muslim forces were
to intervene on one side or the other in a war between polytheists. In the case of
a defensive war, neutrality was no longer a possibility. All Muslims (including
Muslims resident in the hostile country) should join in the conflict.!”> According
to this theory, Muslims in Britain and the United States in 2003 should have
helped Saddam Hussein to defend ‘Iraq.

Al-SarakhsT accepted that an unjust imam might be in power. ‘If the sultan rules
justly, the subjects should give thanks to God and the sultan will be rewarded
by God; but if the sultan rules unjustly, the subjects should show patience and
the sultan should bear the responsibility against God.’!7® If the just imam was
defeated, al-SarakhsT’s primary preoccupation was the unity of the Muslim
community, not the leadership itself. While support for the imam was essential
to prevent dangers of fitnah, in the end it was authority itself which needed
support, not the imam.!”” (Ibn Taymiyah would later state that ‘sixty years of
an unjust imam were preferable to one day with no authority’.)!”8 Al-SarakhsT’s
idealization of the past thus served the needs of the community for a continuity
of power structure, irrespective of the type of regime, or whether there had been
a coup d’état against the previous ruler. In al-SarakhsT’s theory, coexistence with
non-Muslim states occurred only when the forces of the Muslims were weak.
In terms of foreign relations, he failed to distinguish between ends and means.
Since the ends of the Muslim state were legitimate, the argument ran, the means
adopted must also have been legitimate. In this sense, the unilateral breaking of a
treaty at a moment convenient to the Muslim state could be justified, even though
the implication was that the motivation in making the treaty in the first place had
been insincere. In reality, most Muslim rulers did keep to their treaty obligations,
in spite of al-SarakhsT’s argument that they were not obliged to do so.

Scholars such as Ibn Qudama and al-ShaybanT also argued that only the
imam could declare a jihad.'”® What happened if he failed to do so, when such
a declaration was necessary? What happened if he declared as a jihad a war
which it was illegitimate to describe in such terms, because of some worldly
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or other interest of the ruler? Al-Nasa’1 (d. 303/915) reported the hadith of the
Prophet that ‘the greatest jihdd is a just word to a tyrant ruler (imam ja’ir)’.'80
Al-Qurtubi (d. 671/1273) argued that it was politically imperative for scholars (the
‘ulama’), that is, the people who loose and bind, to ensure that only a righteous
and knowledgeable person was nominated to the highest office. What if the leader
was found to be immoral, unjust and oppressive? Radical scholars argued that
revolution or fighting (gital) was only recommended if a coup could be mounted
successfully against the unjust political regime, without causing unnecessary
destruction to the people themselves. One of the most famous scholars of this
school was the Ash‘arite al-Juwayni (d. 478/1085), who explained that morality
and injustice, like insanity, were defects in the quality of leadership. For him, any
ruler found guilty of these ‘moral defects’ must be removed from power. If the
ruler acted in a manifestly unjust fashion, or did not respond to verbal admonition,
then it was for ‘the people of binding and loosing’ (that is the ‘ulama’) to prevent
him, even if it resulted in doing battle with him. In a second work by the same
author, this time on the imamate, however, there was no mention of the issue of
the unjust ruler.'8! The Persian jurist and philosopher al-Shahrastant (479/1086—
548/1153) had similarly radical views to those of al-Juwayni. Al-Zamakhshart
(d. 538/1144), a Persian-born theologian of the Mu‘tazilite school, criticized
political quietism, describing alliances with the corrupt ruling class as counter-
productive to the cause of justice and truth, a subordination to the forces of evil
and tantamount to forming an alliance with those who spread tyranny (Q.10:113).
What is significant about this school is that, although it represents the radical
strand of the classical scholars on the theory of government and administration
in Islam, its leading theoreticians were not inclined towards the use of the sword
as the only practical means for political reform. The military option was the
option of last resort only when diplomatic options for the peaceful transfer of
power had been found to be unworkable; when there was a conviction that the
revolutionary option would be a success; and finally, when there was a conviction
that undertaking a coup would not result in the escalation of bloody civil strife
in the Muslim community.

Perhaps the most militant exponent of this school was the Andalusian scholar
Ibn Hazm (Abu Muhammad Ali ibn Ahmad ibn Sa‘id ibn Hazm, d. 456/1064).
He criticized the unjust leadership in the Umayyad imamate of Andalusia, and
called for immediate change through whatever means necessary, either through
political reform or armed struggle. He claimed that this view was a common
one shared by leading Companions of the Prophet and by leading founders of
the schools of jurisprudence such as Abt Hanifa, Malik bin Anas, al-Shafi‘T and
others. He argued that the traditions of the Prophet used by conformist or pacifist
scholars to justify a quietist position were no longer applicable but had been
abrogated by other traditions which called for a revolt (al-khuriij) against unjust
leadership. The principle of ‘absolute obedience to the ruler be he just or unjust,



78 Jihad

righteous or corrupt’ was no longer relevant, because it was clearly contradictory
to the Qur’anic texts that enjoined what was right and prohibited what was evil
(Q.3:104; Q.9:71; Q.39:41). Ibn Hazm considered the revolutionary struggle
to oppose a corrupt and unjust leadership as the party of jihad. He denounced
quietism (al-sukiit) as tantamount to cooperation in a sinful act (al-ithm) and
aggression (al- ‘udwan). Such an attitude, according to Ibn Hazm, was absolutely
forbidden in the Qur’an. However, his ‘message, though appropriate, was scarcely
heard by posterity’.!82

The dangers of a coup against an unworthy ruler leading to the partition of
Islamic lands had become evident to later jurists. Aba Hanifa, though he did not
deny that the duty might in principle make rebellion mandatory, sought to override
such an alarming implication ‘by invoking the likely costs of such action’.!83 The
Hanaft Mu‘tazilite al-Hakim al-Jishumi (d. 494/1101), alone among the classical
scholars, linked forbidding wrong with rebellion against unjust rule and did so
‘in a tone of marked enthusiasm’.!84 It was presumably this theorist that Ibn
Taymiyah was thinking of when he stated that the Mu‘tazilites regarded ‘war on
the leaders as one of their religious principles’.!8>

The Ordinances of Government (al-Ahkam al-Sultaniyya) of the Shaf*ite Aba
al-Hasan al-Mawardr (361/972-449/1058),186 which were written to the command
and for the use of the Imam al-Qadir Billah (r. 381/991-422/1031), were designed
to argue that a duly elected imam cannot be displaced in favour of a worthier
candidate, for there had been many historical examples of unworthy rulers but few
depositions.'87 Al-MawardT rejected the Ash*arT view, expounded by al-Baghdadi
(sometimes known as Ibn Tahir, ¢. 369/980-429/1037), that two imdams could
coexist, albeit in widely separated lands (he stressed that their territories should
be separated by sea — a condition which applied to the Umayyads of Spain).'88
Al-MawardT’s opposition to this concept reflected the refusal of the ‘ Abbasids and
their supporters to admit the claims of dangerous rivals, the Fatimids of Egypt
and the Umayyads of al-Andalus.'8° However, he did consider the circumstances
that might lead to the forfeiture of the imamate, including evil conduct or heresy,
infirmity of mind or body and, most significant of all, curtailment or loss of liberty.
Within the last category, the case of an imam placed under restraint, ‘control over
him having been seized by one of his auxiliaries, who arrogates to himself the
executive authority’, described the situation of the ‘ Abbasid rulers for the previous
century or so during which time the Bayid or Buwayhid amirs had usurped their
power (they entered Baghdad unopposed in 334/945).1% In a similar vein, but
at a later date, Aba Hamid al-Ghazalt (450/1058-505/1111) acknowledged that
the Seljiq Turks, not the imam, held actual authority (shawkah). It was they who
could be relied on by the caliph to wage jihad against the infidels.!%!

Al-Mawardi distinguished between an emirate (imdra) freely conferred, with
defined territorial jurisdiction, and one seized by conquest or usurpation. An amir
appointed by the imdm was not divested of office on the death of the theoretical
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overlord. If his government included a frontier area, he was entitled to undertake
Jjihad (defined by al-MawardT as one of the ten distinguishing powers of the
imam) and to divide the booty among the combatants. Only an amir appointed
by the imam’s representative, the wazir, was not so entitled: he had to obtain
prior authorization from the imam before undertaking jihad. Al-Mawardi defined
seven conditions required of an amir who had seized power; but by the very
nature of the weakening of the emirate which had permitted the seizure to happen
in the first place, there was no mechanism by which such conditions could be
enforced.'®? Professor Gibb calls the arrangement a ‘sort of concordat, the caliph
recognizing the governor’s sole control of policy and civil administration, in return
for recognition of his own dignity and right of administration of religious affairs’;
but, at least in the compact theory, a concordat implies an arrangement between
two independent authorities, yet the imamate had lost its independence.!®3

It is clear that, with the passing of time, the differences between the jurists
on the issue of jikad and its relations to questions of political power widened
rather than diminished. The MalikT jurist al-Qarafi (626/1228-684/1285), who
worked in Ayyabid—-Mamlak Egypt, produced his chief work around the year
660/1262.194 In this, he asserted that disagreement was not confined to the jurists,
but went to the heart of government: the overwhelming majority of the head of
state’s pronouncements constituted farawa and were open to challenge since the
divine protection (‘ismah) enjoyed by the Prophet did not extend to the imam
or sultan:'%’

Among their discretionary actions are their fatawda concerning the rulings on
such things as religious observances and the like... or the obligation to wage
Jjihad, etc. None of their pronouncements regarding these matters constitute
binding decisions. On the contrary, anyone who does not believe these
statements to be correct may issue a fatwd in opposition to that of this judge
or caliph. Likewise, if they command us to perform an act which they believe
to be good, or they forbid us to perform one which they believe to be evil, it
remains the right of anyone who disagrees with them not to follow them...
other than [in circumstances where it is feared that] opposing the Imam will
constitute an act of sedition...

The acceptance of juristic disagreement: Ibn Rushd

These differences between jurists were further highlighted by the Cordoban jurist
Averroés (Abu al-Walid Muhammad Ibn Muhammad Ibn Rushd, 520/1126—
595/1198), another member of the MalikT school, who wrote his principal legal
handbook, The Beginning for him who interprets the sources independently...
(Bidayat al-Mujtahid wa-Nihayat al-Muqtasid) around 564/1169 when he became
a judge (gadr) in Seville. For Ibn Rushd, scholars of the different schools, basing
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their interpretation on Q.2:216, were agreed that jihad was a collective and not
a personal obligation.!? The obligation applied to adult free men who had the
means at their disposal to go to war and who were healthy enough to do so. For
young men, except in an emergency when there was no one else to carry out the
duty, the obligation was conditional on prior permission having been granted by
parents. Scholars, he contended, were in agreement that ‘all polytheists should be
fought’ (Q.8:39), with the exception of the Ethiopians and the Turks, an exception
which was based according to Malik on a tradition of the Prophet. Non-combatant
women and children were not to be slain. Ibn Rushd asserted that most scholars
were of the opinion that the imam could pardon captives, enslave them, kill them,
or release them either on ransom or as non-Muslim subjects of the Islamic state
(dhimmi). There was controversy on the matter, he noted, because the Qur’anic
verses seem to contradict one another on the subject, the practice of the Prophet
and the first caliphs was inconsistent, and the fact that the interpretation of the
Qur’an was at variance with the Prophet’s deeds (Q.8:67; Q.47:4). There was
agreement, however, that it was only permissible to slay the enemy if a safe-
conduct (aman) had not been granted, though there was debate as to whether
slaves and women could grant such a safe-conduct. However, the aman did not
afford protection against enslavement. Whereas al-Shafi‘T (d. 204/820) argued
that hermits, the blind, the chronically ill, the insane, the old, peasants and serfs
might be slain, Malik (d. 179/795) sought to exempt these categories. Ibn Rushd
explained the contradiction in that some of the traditions were at variance with
the Qur’anic injunction (Q.9:5) and that the ‘verse of the sword’ was itself at
variance with Q.2:190. The source of the divergence, in his view, was the motive
for killing the enemy:!%7

Those who think that this is because they are unbeliev[ers] do not make any
exceptions for any polytheist. Others, who are of the opinion that this motive
consists in their capacity for fighting, in view of the prohibition to slay female
unbelievers, do make an exception for those who are unable to fight or who
are not as a rule inclined to fight, such as peasants and serfs.

In no circumstances should enemies be tortured or their bodies mutilated; there
was disagreement on whether death through burning was acceptable because there
was an authoritative tradition according to which the Prophet had declared ‘do
not burn him’. There was further disagreement on the destruction of buildings
and the felling of trees, which Aba Bakr had prohibited.

Two issues, the nature of the truce and the aims of warfare, received particular
attention from Ibn Rushd. The controversy about the conclusion of a truce arose
from the contradiction between the Qur’anic verses Q.9:5 and Q.9:29 on the one
hand and Q.8:61 (the peace verse) on the other. There were conflicting views as
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to whether a truce should last for three years, four years or even ten years. Ibn
Rushd concluded:

those who considered that the verse of fighting abrogates the verse of peace [or
truce] did not approve of peace except out of necessity. Those who considered
that the verse of peace places limits on that verse [of fighting] [approved] of
peace if the imam was in favour of it.!98

On the question of the aims of warfare, the controversy between jurists arose
from the fact that a general rule based on Q.2:139 and Q.8:39 conflicted with
a particular rule given in Q.9:29. The general command to fight the polytheists
was found in the Sirah Bara’a, which was revealed in the year of the conquest
of Mecca (8/630), while the tradition of the Prophet dated back to before the
conquest of the holy city. Other scholars argued that general rules should always
be interpreted by particular rules, and therefore that the poll tax (jizya) should be
payable by any polytheist and not just from non-Arab ‘People of the Book’ (Jews
and Christians; Zoroastrians were to be treated in a similar manner to them).

According to Ibn Rushd, the jurists were divided on the issue of whether it
was permitted for the Imam to promise a reward to the troops before battle.
The disagreement arose from the conflict between the purposes of war and the
apparent meaning of the Prophet’s tradition, that the troops should actively pursue
the enemy. If the Imam offered a reward before battle there was ‘apprehension
that the warriors will spill their blood for a cause other than seeking Allah’s
favour’,'% that their sacrifice might be vitiated by an apparently worldly motive.
Were a convert’s children, wife and wealth safe from an invading army in the
Dar al-Harb if he himself migrated? The jurists were divided, some saying
that what he left behind had the protection of Islam, while others argued that
there was no sanctity whatsoever for his property. Malik argued for sanctity on
the grounds that the Prophet had stated that when individuals pronounced the
profession of faith in Allah and his Messenger (the shahadah) ‘their blood and
wealth stand protected from me’.2%0 Malik, al-Shaf‘T and Aba Hanifa were also
divided on the question of how the land conquered by the Muslim army should
be divided up, the reason for their disagreement arising from an apparent conflict
between Q.8:41 and Q.59:10. ‘Umar did not divide up the lands of ‘Iraq and
Egypt that were conquered in his time by force of arms. Ibn Rushd concluded
that a reconciliation of the two verses resulted in the opinion that ‘land acquired
as part of the spoils should be kept intact, undivided, but division should apply
to whatever is besides land’.?0!

It is evident from the preceding discussion that Ibn Rushd’s text is a work
which juxtaposes the controversies of the different legal schools (ikhtilaf). Had
there been no preceding development of legal schools the work could not have
taken this form. Many private schools had eventually been amalgamated into
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associations of schools along geographical lines; eventually these collapsed in the
third/ninth century into numerous personal schools which eventually dwindled
to four.202 Ibn Rushd effectively stresses the role of independent reasoning
(ijtihad) in resolving the divergences between the schools, particularly since
the divergences often arose from apparent contradictions in the sacred texts of
Islam.203 Significantly, Ibn Rushd drew upon Aristotle’s exposition of equity as
a rectification of legal justice to explain the adjustment of a defective general
law of jihad. The command, in the form of a general law, utterly to destroy the
enemy had proved injurious to the interests of the Muslim community in view of
the impossibility of fulfilling it. Therefore God had ruled that sometimes peace
was preferable to war. It was thus the intention of the lawgiver to counteract the
absolute obligation by commending peace and leaving the ultimate decision to
those in authority.204

Others also questioned some of the basic premises underlying the doctrine of
Jjihad, in particular the presumption in favour of its justice as ‘just war’. Ibn al-
Farakh al-Farabi (259/870-339/950, known as al-Pharabius in Europe), was one
of the companions of the ruler at the Hamdanid Amir Sayf al-Dawla’s court in
Halab (Allepo).295 He was also one of the first to urge a rationale for waging war
on grounds of justice, without exclusive reference to the duty of jihad (though
this duty was not denied).?%® Unjust wars were judged by al-Farabf to be wars
motivated by the ruler’s personal advantage such as lust for power, honour or
glory; wars of conquest waged by the ruler for the subordination of peoples other
than those he ruled before the declaration of war; wars of retribution, the object
of which could be achieved by means other than force; and wars leading to the
killing of the innocent for no other reason than the ruler’s propensity or pleasure
for killing. Only the imam, who was conceived of as both a philosopher and law-
giver,?07 had the legitimate authority to proclaim a just war. Even if declared by
legitimate authority, just wars were restricted to certain types of action: wars in
defence of the city/state against foreign attack; wars to assert valid claims against
a foreign people who failed to honour these rights; wars against a foreign people
who refused to accept a public order considered by the state declaring the war
to be suitable for them; and finally wars against a foreign people whose most
suitable place in the world was that of slavery.?’® These conditions are far from
those which would be considered grounds for a ‘just war’ in modern times, but
they did serve to rule out any future wars of conquest such as the Arab conquest
of Egypt and north Africa, Syria and ‘Iraq in the first Muslim century. Jihdd had
not been laid to rest, since later writers in the ‘just war’ tradition such as Ibn
Khaldin (732/1382-808/1395) conceded that jihad was in itself just war; though
he acknowledged that most rulers who embarked on war did so for non-religious
reasons such as lust for power and personal ambition.?0?
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Other religionists as second-class citizens: dhimmitude and the
payment of jizya

Yohanan Friedmann argues that

as long as the only idolaters encountered by the Muslims were inhabitants of
the Arabian peninsula, the Muslims fought against them without compromise.
This was caused not only by the Qur’anic attitude to idolatry, but also by the
ardent desire of early Islam to achieve religious uniformity in the peninsula.

However, once Islam had become the sole religion in most of the peninsula, and
the newly-converted Muslim Arabs triumphantly emerged from their historical
habitat, ‘the religious considerations that demanded unflinching struggle against
idolatry and other non-Muslim religions were replaced by the requirements of
running a state and building an empire’.210

The discussion of the early Muslim conquests and the subsequent theory of
Jjihad would be incomplete without a consideration of the payment of jizya by
non-Muslims, their second-class status as dhimmis and the modern controversy
over the significance of dhimma or ‘dhimmitude’.?!! There are two related issues
concerning ‘dhimmitude’. The first is the amount of tax payable by non-Muslims
and whether they were exploited fiscally because of their refusal to convert.
The second concerns the nature of their inferior status within the Muslim polity.
Objectionable today under modern conceptions of the equality of human rights,
was the status regarded as quite so degrading in the medieval and early modern
periods?

Firstly, with regard to the payment of the jizya, Ibn Rushd reports a disagreement
between the jurists over the annual amount of jizya that was due by a dhimmr.
Malik contended that the amount due was that imposed by the second caliph,
‘Umar, which was four dinars (48 dirhams) for those whose transactions were
in gold and 40 dirhams for those whose transactions were in silver, along with a
requirement to host Muslims for three days. Al-Shafi‘T stated that the minimum
was fixed at 1 dinar, but that the maximum was not fixed and depended upon
negotiation. Another group of jurists, including al-ThawrT, contended that nothing
at all was fixed and that all was left to the independent reasoning (ijtihad) of the
imam. Abu Hanifa and his disciples, including Aba Yasuf and Shaybani, argued
that the rate of the tax varied between categories of non-Muslim taxpayer, and
was payable at rates of 4, 2 and 1 dinar, according to the presumed capacity of
the taxpayer to pay.2!?

The precise levy, which did not ‘become due except after the passage of one
year’, varied according to period and also location within the Muslim empire,
but for the early period it has been argued that the levy was modest, 1 dinar
being equivalent to about a fortnight’s pay for a day labourer.?!3 (For another
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comparison, ShaybanT took it for granted that a fit and healthy female slave
could be bought for 1000 dirhams.)?'* However, the real burden of the tax would
have depended on a number of key factors such as the success or otherwise of
the harvest, the extent of monetization in the area, or the particular inflationary
circumstances of a siege.?!> If the harvest was poor, or there was a lack of
currency, then clearly (as with any other tax in the medieval and early modern
period), the levy could become oppressive, especially if the administration was
corrupt or refused tax remissions in cases of need.2!°

Significantly, when Aurangzib reimposed the jizya in Mughal India in
1089/1679 (it had been abolished by Akbar in 971/1564),2!7 he chose rates of
levy which were exactly the same as those recorded by Aba Hanifa and his
disciples, including Aba Yusuf. Without any upward revision of the value of the
coinage,?!® the tax on non-Muslims would have become progressively lighter
over time, which may account for Montesquieu’s comment that ‘instead of being
subjected to an endless series of fines which entered the rich imagination of
greedy rulers’, non-Muslims preferred ‘to submit to the payment of a minimal
tax which can be fulfilled and paid with ease’.2!° (Montesquieu’s was a theory
of Islamic conquest which explained the transfer of allegiance on the grounds
of fiscal oppression by previous rulers. While insufficient in itself, this argument
may nevertheless contain an element of truth, particularly in relation to Muslim
acquisitions in the Balkans.)

Comparison between the burden of the jizya on non-Muslims and other taxes
levied on Muslims is problematic.229 One calculation, for the early period of
‘Abbasid rule, suggests wide regional variations within the empire, but an overall
tax rate per Muslim inhabitant of at least 17 dirhams, with the probability that
the rate was equivalent to at least 20 dirhams and may have been as high as
30 dirhams when levies paid in kind were included.??! With regard to the non-
Muslim population, we do not know how many taxpayers were included in each
category of the levy (4, 2 and 1 dmar or 48, 24 and 12 dirhams respectively),
though we may assume that most taxpayers would have fallen into the lowest of
the three rates. It seems reasonable to conclude that it was the number of non-
Muslim taxpayers which made the jizya a significant source of income for the
ruler, not the oppressive nature of the levy.??? Jewish merchants paid 10 per cent
of their turnover in jizya.?2* Since imprisonment for non-payment was the only
penalty against non-Muslims that was allowed,??* it may be argued that the jizya
was less oppressive than the arbitrary Christian levies on Jews in later periods.
However, the exemptions may not have been honoured and there may have been
other abuses in collection. Like the Christian levies on Jews, compositions might
be payable which would have become heavier if the rate remained fixed but a
number of the non-Muslims converted over time.?2> Moreover, other taxes, such
as kharaj, were payable when non-Muslims cultivated the land.
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What is clear is that these taxes were levied on non-Muslims in return for
protection and because they were not required to participate in jikad (the equivalent
to non-combatants, for example, women, the old, the young, the sick and priests
and monks, who were exempt from the jizya). Aba Yusuf reported the following
incident concerning the defence of non-Muslims in Syria (a similar story was
told by al-Baladhuri).226 News of an impending attack prompted Abi ‘Ubayda to
instruct officials to repay the jizya and khardj to non-Muslims: ‘we hereby return
to you the money you have paid us, because of the news of the enemy troops
amassed to attack us; but, if God grants us victory against the enemy, we will keep
to the promise and covenant between us.” Abi Yasuf reports that, on receiving
back their returned tax payments, the dhimmfs allegedly told the Muslims: ‘May
God bring you back to us and grant you victory over them!*22’

Sirat at-Tawba (‘on repentance’) enjoins fighting against non-Muslims until
they agree to ‘pay the exemption tax (jizya) with a willing hand, after having
been humbled [in war]’ (Q.9:29). A number of degrading social and cultural
requirements were imposed on the dhimmis, the most notable of which was
wearing round the neck the receipt for payment (bard‘a) of the jizya.??8 The tax
had to be paid in person, not through an intermediary, in a standing posture while
the tax collector sat. (One tradition stated that the tax collector had the right to
seize the individual by the throat and demand payment with the words ‘Pay your
tax, dhimmi!”) It was standard practice for the dhimmr to receive a blow and be
pushed aside after making payment, ‘so that he will think that he has escaped
the sword through this [insult]’.22

Clearly such stipulations, in Majid KhaddurT’s phrase ‘hardly left a respectable
position for the dhimmis’. What they did have, however, was self-rule under
their own religious head who was, in turn, responsible to the Muslim authorities.
This was the so-called millet system, ‘the result of the extension of the idea of
extraterritoriality to religious groups’.23Y While the Ottomans used the uniform
term ‘dhimm?’ to refer to all non-Muslims, they recognized some differentiation
within this broad category which was formally expressed by the creation of
the millets. Mehmed II, the Conqueror, selected a respected scholar and anti-
Catholic George Scholarios (who later took the name Gennadios) in 858/1454,
to be the head (millet basi) of the Orthodox millet (Rum millet). Subsequently,
other communities such as the Armenian, Jewish, Serbian and Bulgarian millets
were added.??! The most important organizational form in the Ottoman Empire,
therefore, was the millet system. In order to facilitate the control of the Ottomans’
vast non-Muslim population, it was necessary to use some elements of the pre-
existing infrastructure to reduce costs and facilitate relations. In most cases, the
only institutions to survive were religious: religious institutions were exceptionally
well suited for indirect rule because they possessed a centralized system which
theoretically reached down to the local level.?3?
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Thus, while the dhimm?’s rights were respected within his own community, he
suffered clear disabilities within society at large and was reduced to the status
of a second-class citizen. He was under a legal disability with regard to giving
testimony, and under the criminal law, marriage law and inheritance law.?33 If
‘dhimmitude’ was so unattractive, why was it that, once other options (such as
Portugal and southern Italy) had been closed off, the majority of the 150,000—
300,000 Jews expelled from Castile in 897/1492 went to the Islamic lands?%3*
And if there was no prospect for economic advancement, why was it that the
Jizya became payable by Jews in cloth in the Ottoman lands? Finally, does not
the Ottoman record in the early modern period stand up to scrutiny when we bear
in mind that those 300,000 or so Muslims who chose the option of conversion
and assimilation after 897/1492 (the Moriscos) were eventually expelled from
the kingdom of Valencia in 1017/1609?

Selective memory rather than historical reality: Crusades and
Saladin’s ‘counter-crusade’

The expulsion of the Christians from the Holy Land in 689/1291 was far from
marking the end of the Crusading movement. Crusades continued for three more
centuries over a vast area stretching from Morocco to Russia and played an
important role in the politics and society of late medieval Europe. The last Crusade
is usually taken to be the failed attack by the Portuguese king Sebastian on the
kingdom of Morocco which met disaster at Alcazar in 985/1578.23

Since the era of the Crusades is perceived by some historians as the first great
phase of warfare between the Islamic world and the West, it merits particular
consideration. Resistance to the Frankish incursion into Palestine (the so-called
First Crusade) was sufficiently weak that by 492/1099 the Crusaders had captured
Jerusalem. Little help was forthcoming from Syria, Egypt or ‘Iraq; on the contrary,
two years earlier the Fatimids of Egypt had offered a treaty to the Franks which in
effect would have partitioned Syria. The Franks noted that the Isma‘1lt Fatimids
were more friendly towards them than the orthodox Sunnis. For a time, an alliance
between the Franks and Damascus held firm; but this was broken by the Crusaders
before the arrival of the Second Crusade (542/1148). The first stirrings of a *jihdad
of the sword’, a counter-crusade, were not evident before the campaign of ‘Imad
al-Din ZangT (476/1084—541/1146),236 who captured the north Syrian fortress of
Edessa (al-Ruha’) in 539/1144.

ZangT’s son Nir al-Din, who ruled for almost 30 years (541/1146-569/1174),
was defeated in 558/1163 in a campaign near Krak des Chevaliers, which was
ascribed by his religious critics to the presence of music and liquor in his camp.
After this setback, a more puritanical drive towards a ‘jihad of the sword’
characterized Nur al-Din’s policy. For him, Egypt had to be wrested from the
Fatimids because this would mean ‘an immediate and substantial accretion of
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military and financial resources for the war in Syria’.23” Three invasions of the
Syrian army under the Kurdish general Shirkah, acting in the service of Nur al-
Din, resulted on the third occasion in his becoming wazir to the Fatimid caliph.
This was short-lived, since Shirkth died two months later and was succeeded by
his nephew, Salah al-Din al-Ayyubf (Saladin), who on the death of the last Fatimid
caliph in 567/1171 had the khutbah recited in the name of the ‘Abbasid caliph.
This return to SunnT orthodoxy arose from Saladin’s own convictions, though it
may have been prompted by Nur al-Din’s orders (Saladin later stated that ‘we
have come to unite the word of Islam and to restore things to order by removing
differences’).238 However, the rift between the two men was immediately evident.
Saladin’s concerns at first were to build up a dependable army in Egypt: the
Fatimid army was disbanded or massacred in 564/1169; new fiefs (igta’s) were
granted out to his Turco-Kurdish forces.?3® Once control of the army had been
secured, Egypt had to be defended against pro-Fatimid attacks from within and
Crusader attacks from outside.>*

After the death of Nar al-Din, Saladin spent some dozen years building up his
power against his Muslim adversaries. As late as 577/1181, the reformed Egyptian
cavalry comprised only 8640 men, of whom 111 were amirs.?*! Throughout his
reign, relations with the free-born amirs remained problematic, and there were
serious crises with them in 587/1191 and 588/1192. The territorial expansion of
the state promised them material rewards (Syrian fiefs were assigned to his ablest,
oldest and most ambitious supporters);242 but these rewards could be quickly
dissolved with military defeat. Above all, the AyyubT state risked leaving no
successor state except to Saladin’s relatives (an Islamic statement recognizing the
hereditary principle argued that ‘kings nurture the growth of their kingdoms for
their children’);2*3 but these relatives wanted to share a collective, patrimonial,
sovereignty with the head of the family. The political difficulties after Saladin’s
death, and the three civil wars affecting the Ayyubf state, were consequences that
were inherent in a state built upon family confederation: while Egypt remained
a unified realm, his Syrian lands ‘broke up after his death into a mosaic of small
principalities ruled by his sons, nephews and cousins’.?** The quasi-empire built
up by Saladin lasted less than 70 years after his death.?4

Saladin’s doctrine of jihad made the Syrian amirs ‘the very kernel of the
state’.246 Damascus had to be the centre of Saladin’s state, because Egypt was
too distant; but Syria lacked the military and financial resources of the Egyptian
kingdom.?*” There could be no question of residence in a comfortable palace,
since this might compromise the permanent commitment to jihdd, whose
abandonment was a ‘sin for which no excuse can be brought to God’.?*® Peter
Partner suggests that Saladin’s appeal to the Almohad ruler Ya‘qub al-Mansar
for help in the jihad in Palestine shows that ‘after a very long period in which the
central area of the Islamic world had in effect left [jihad] to be the concern of the
frontier ghazi fighters on the periphery’ this idea had been restored to mainstream
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Islam.?*” Yet, aside from the fact that the gesture received no response, Saladin’s
Jjihad propaganda is viewed by Lyons and Jackson as an attempt, ‘conscious
or unconscious, to canalize energy and direct it outwards’, an attempt which
failed. The jihad propaganda and the continuous self-justification in his letters to
Baghdad amounted to ‘coloured rhetoric in which everything is shown in extremes
and internal contradictions are glossed over or ignored’. Saladin’s jihdd doctrine
did not provide ‘an immediate, practical and coherent policy’, for which there
was no substitute.>>? Saladin seems to have come close to taking his own jihad
propaganda at face value: ‘Imad al-Din al-IsfahanTt claimed that Saladin could
not stop himself from reading the volume on jihdd he had written for him.>!

Though Saladin professed his loyalty to the imdm, and his determination to
‘complete the conquests of the commander of the Faithful’, his assumption of one
of the caliph’s titles as ‘the victor’ (al-Nasir) was treated with fury at Baghdad,
while his objectives were regarded with trepidation.>32 For these ambitions were
capable of almost infinite extension; territories had to be conceded to him in the
interests of Islam, while any sharing of power was rejected as a ‘weakening of
unity’ 253 Towards the end of his life, Saladin admitted the distrust of other Muslim
rulers which had delayed the commencement of his jihad by some eight and a half
years until the capture of Aleppo and had been a preoccupation for twelve years
of warfare: the Muslim rulers sat ‘at the top of their towers’, and would refuse
to come down to join the struggle until the Muslim cause was lost.>>*

Saladin’s fears were correctly founded, for after his death in 589/1193 jihad
propaganda and support for the ‘counter-crusade’ evaporated almost overnight.?>>
Three issues seem to have loomed large over Saladin’s successors in the Ayyubt
state. The first was a consequence of the succession problems and repeated civil
wars resulting from the system of collective, patrimonial, sovereignty. It was not
until 647/1249, just a few months before the demise of the regime, that the title
‘al sultan’ was adopted on the Egyptian coinage.?> This was partly because the
Egyptian rulers had not asked for the authorization of the imam at Baghdad. Yet
the oversight is explicable because, in the collective sovereignty of the Ayyubi
state, ‘many members of the dynasty simultaneously had the right to claim the
title” since ‘they all shared to some extent the right to rule in their own names’.>’
This meant that only the emergence of a charismatic figure such as a second
Saladin, who could subsume the competing interests within the dynasty under a
greater cause, was likely to lead to decisive action.

A second issue was that even relative success in the ‘jikad of the sword’ carried
very heavy costs. The Egyptian treasury was said to have been emptied; more
than the income from the land had been mortgaged and the wealth of Muslims
had been dissipated. Salaries existed in name rather than reality.?>® In a much
repeated expression, Saladin was said to have ‘spent the wealth of Egypt to gain
Syria, the revenues of Syria to gain Mesopotamia [and] those of Mesopotamia to
conquer Palestine’.>> Six years of almost unbroken combat prior to the 588/1192
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truce2? had brought Saladin’s empire almost to its knees. And all this was after the
massive success of Hattin in 582/1187, in which the Frankish land army had been
destroyed, and the resulting capture of Jerusalem. The costs of military defeat
would have been as great. The investment simply carried too great a risk.

A third reason for Saladin’s successors following a non-ideological policy was
that, if successful, jihad risked provoking a military reaction. Saladin was unable
to expel the Crusaders, who remained in the Levant for another century. Worse,
he found himself in a weakened position to fight off the Third Crusade which his
earlier victories had provoked. Military and political setbacks such as the loss of
Acre in 587/1191 tested the loyalty of the amirs, on whose support the Ayytbt
state depended.?®! Peace treaties with the Franks might be controversial, and
denounced in ‘pietist circles deeply imbued with the duty and sanctity of jihad’,>6>
particularly those of 638/1240 and 650/1252 which were directed against another
Muslim state. But the continuation of truces was uncontroversial, since this had
been a practice of Saladin himself. Moreover, his successors might well fear the
formation of a coalition of Muslim rulers against them if they were successful:
Saladin himself had been threatened with a league of ‘all the kings of the east’
had he pursued his campaigns against Mardin and Mosul.?%3 The key point was
that territorial expansion tended to be at the expense of neighbouring Muslim
dynasties. This had been the lesson of the rise of the Ayyubf state; it was also the
story of its demise and displacement by the Mamliks in Egypt in 648/1250.264

The history of internecine quarrels and the willingness of the Ayyabf state to
negotiate with the Mongols meant that the seriousness of Hitlagii’s slow advance
from Karakorum in 651/1254 was underrated. There had been time to prepare
and negotiate a coalition against the invaders, but the opportunity was wasted
because of the tradition of rivalry between the rulers of the Muslim territories.
There was no new Saladin to repeat his call for unity; indeed, there was no
expectation that the Mongols intended more than another of their short-lived
raids into the Islamic lands. Too late, Imam al-Musta‘sim at Baghdad appealed
for support from al-Nasir Yasuf in Syria by sending him the robes and diploma
of investiture as al-sultan. In return he sought tangible support against what
had emerged as the most serious threat to the caliphate in its five centuries of
existence.? It was to no avail. Baghdad surrendered to Hillagii, but this did not
prevent the massacre of its population, the razing of its monuments and murder
of the last caliph and his family.

These traumatic events produced differing responses among the jurists. In early
Mamlak Egypt, the Shafi‘T jurist Badr al-Din Ibn Jama“‘a (638/1241-733/1333)
capitulated to the status quo and declared military power pure and simple as the
essence of rulership: the imdm must engage in jihdd at least once a year, while the
sultan must defend the area delegated to him and undertake jihad personally.266
A quite different, quasi-constitutionalist, thesis was propounded by the MalikT
jurist al-Qarafi (626/1228-684/1285), whose views we have already encountered.
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A third, and more enduring, juristic treatment, was propounded by Ibn Taymiyah
(661/1268-728/1328), who concentrated on the problem of the defence of the
Islamic lands and the obligation of collective defence. We will return to his views
in Chapter 4, but first we must turn in Chapter 3 to alternative, more pacific,
spiritual conceptions of jihad which may be distinguished from the ‘jihad of the
sword’” which had emerged in the classical period.
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Jihdad al-Nafs: The Spiritual Struggle

The Prophet, peace be upon him, said: ‘Shall I tell you something that is the
best of all deeds, constitutes the best act of piety in the eyes of your Lord,
elevates your rank in the hereafter, and carries more virtue than the spending
of gold and silver in the service of Allah, or taking part in jihad and slaying
or being slain in the path of Allah?’ They said: ‘Yes!” He said: ‘Remembrance
of Allah (dhikr).’

Jihad — A Misunderstood Concept from Islam. A Judicial Ruling [fatwd] issued
by Shaykh Hisham Kabbani, Chairman, Islamic Supreme Council of America
and Shaykh Seraj Hendricks, MuftT, Cape Town, South Africa!

‘What have the Arabs ever done for us?’, the British columnist Robert Kilroy-Silk
asked in January 2004 in a misjudged article which resulted in a national furore.?
One answer may have been missed in the plethora of responses: a spiritual path.
Many considerable specialists of the Muslim and Arab world in the classical
period have had difficulty in accepting that it was capable of ‘real’ spirituality.
Instead, it may be suggested that out of the nucleus of pious people around
the Prophet there emerged a threefold relationship between Islam, fman and
ihsan. Islam is the complete surrender of the faithful to God’s will. /man, faith,
constitutes the interior aspect of Islam. As for ihsan, to do well or serve God
constantly, to strive hard in God’s cause (itself a form of jihad), the Qur’an itself
asserts that mercy is ‘with those who practise’ it (Q.29:69).% Drawing upon the
traditions recorded by al-BukharT and Muslim, it may be contended that being
a good Muslim is to practise iksan, which means worshipping God as if you
see Him, in full awareness that even if you cannot see God, He oversees you
all the time.* The early Siffs were careful to record the chain of narrators in the
best traditions of the science of hadith. By so doing, they attempted to prove
that the early sacred traditions of Islam ‘demonstrate both the importance and
the transmission of the Prophetic spiritual example’. What came to be known as
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Suftsm had ‘deep roots in early Muslim spirituality and the prophetic revelatory
event itself’.” It was an ‘endogenous [movement], a spontaneous development
from within Islam’s own rich fund of spirituality... based... on the legacy of the
sacred scripture [and] the divinely revealed Law...’%

The nature of early Sufism

The term ‘siifi’ was first used to describe Muslim ascetics clothed in coarse
garments of wool (sizf). From this arises the word ‘tasawwuf meaning mysticism.’
Of Ibrahim ibn Adham it was said that, as a king’s son, he was out hunting one
day. A voice from the unseen called: ‘O Ibrahtm! Is it for this that you were
created? Is it to this that you were commanded!” On hearing the voice again,
Ibrahim dismounted, met one of his father’s shepherds, took the man’s woollen
garment, put it on, and gave him in exchange his horse and all he had with him.
Then he went into the desert.® The Siffs, it has been said,

represent a domain of piety to which neither religious law nor religious politics
are central... The STGfT persuasion can take any form from a scrupulously
observant asceticism to a wild antinomian mysticism, from an abject political
quietism to a ferocious political activisim. ..’

Primarily it is a path or way (tarigah) along which mystics walk, a path which
emerges from the shari‘ah. A tripartite way to God is explained in a tradition
attributed to the Prophet: ‘the shari‘ah are my words, the tarigah are my actions,
and the reality (haqigah) is my interior state...’'® New orders and fraternities
were called ‘the Muhammadan path’ (tarigah Muhammadiyyah)."! To proceed on
the Path, one begins with repentance and renunciation and the rest is a constant
struggle against the flesh, the baser instincts or the lower self (nafs). This is the
‘greater jihad’, for ‘the worst enemy you have is [the nafs] between your sides’.!?
For al-Ghazali,

religion consists of two parts, the leaving undone what is forbidden and
the performance of duties. Of these the setting aside of what is forbidden is
weightier, for the duties or acts of obedience... are within the power of every
one, but only the upright are able to set aside the appetites. For that reason
Muhammad... said: ‘the true... Hijrah [emigration] is the flight from evil, and
the real... Jihad is the warfare against one’s passions.’

The statement is from al-Ghazali’s The Beginning of Guidance (Bidayat
al-Hialdyah).13 Abu Hamid al-Ghazali (450/1058-505/1111) has sometimes
been acclaimed as ‘the greatest Muslim after Muhammad’ because he was
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the leader in Islam’s encounter with Greek philosophy, from which Islamic
theology emerged enriched, and because he brought orthodoxy and mysticism
into closer contact; as a result of this closer contact, ‘the theologians became
more ready to accept the mystics as respectable, while the mystics were more
careful to remain within the bounds of orthodoxy’.!* In this respect, al-Ghazalt
confirmed the work of earlier writers such as Aba Talib al-MakkT (d. 386/998)13
and Abu’l-Qasim ‘Abd al-KarTm bin Hawazin al-Qushayrt (376/986—465/1072)
‘who had already done much to make moderate Stffsm respectable for orthodox
Sunnites’. !0

For Abu Bakr al-Kalabadht (d. 385/995), the science of the Stuffs were ‘the
sciences of the spiritual states’; every station had its own science, and every state
its own ‘allusion’ (or mystical hints, isharat, ‘the science par excellence of the
Sifts’).!7 Contemplations enjoyed by the heart and revelations accorded to the
conscience cannot be expressed literally. Instead, they are ‘learnt through actual
experience of the mystical, and are only known to those who have experienced
these mystical states and lived in these stations’.!® Al-Kalabadhf insisted that
the Suffs were orthodox in every respect, including their commitment to ‘jikad
of the sword’ and to Hajj. They held that the caliphate was true, and resided in
the house of Quraysh. They were in agreement on the precedence of the four
‘rightly-guided’ caliphs, Aba Bakr, ‘Umar, ‘Uthman and ‘Alf. They held that it
was not right to ‘take the sword against governors, even though they commit
wrong’. (Abu Hafs al-Haddad [d. ¢. 260/874 or 270/883] stated that ‘rebellion
is the messenger of unbelief, as fever is the messenger of death’.)!” It was the
duty of all ‘so far as they are able, to do good, and to refrain from doing evil,
with kindness, mercy, considerateness, compassion, goodness and gentleness
of speech’.20 It all seems as though Abi Bakr al-Kalabadht was trying a little
too hard to convince. The execution of Husayn ibn Manstr al-Hallaj in 309/922
(‘the martyr par excellence of Islam’)?! an event which must have occurred
in his childhood, and the threat of outlawing Sufism,?? were too recent for a
distinctive STfT view of jihad to emerge. It would seem also that al-Kalabadht was
reflecting the realities of the early period of Islam, in which Saffs had taken part
in, and preached in favour of, ‘jihdd of the sword’. We can cite the examples of
Ibrahtm ibn Adham (d. c. 160/777), Ibn Sa‘id al-Tawri (d. 161/778) and Abdullah
ibn Mubarak (d. 180/797). But it is important to stress the early date of these
cases.?3 Of these figures, Ibrahim ibn Adham (‘the key of mystical sciences’)
was particularly influential among the Suffs and his conversion story was well
known.?* He it was who described the Path as the closing of the door of ease
and the opening of the door of hardship and enumerated five other doors to be
opened and closed on the way, a viewpoint cited later by al-Qushayri.?> Ibn
Sa‘id al-TawrT figures in al-Kalabadht’s list of ‘famous men among the SafTs’
(as does ibn Adham).2® Abdullah ibn Mubarak was not listed by al-Kalabadh,
but is known to have been a leading Khurasan ascetic.?’
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Al-Qushayr?’s Treatise and the genre of the Safr textbook

Al-QushayrT’s Treatise (Risalah) was written ‘to the SGff community in the domains
of Islam’ in 437/1046 in an attempt to ‘adapt Stfism to Ash‘arT metaphysics’.?
It became ‘the most widely disseminated handbook of Stfism in the Islamic
world’.?® Al-Qushayrf took it as axiomatic that the beliefs of the STfT shaykhs
were ‘in agreement with Sunnf teaching on questions of the fundamentals of
faith’.30 Part one of his work, ‘On the Shaykhs of This Way: How Their Lives and
Teachings Show Their Regard for the Divine Law’, enumerated 83 Stff saints who
had ‘guarded and helped Islam with proofs of religion’. Part two is an explanation
of 28 expressions in use among the StfTs ‘with a clarification of what is obscure
in them’. Let us single out three for closer examination. Number 13 is entitled
‘erasure of self (mahw) and affirmation of true being (ithbdt)’. The affirmation
of true being, al-QushayrT contends, ‘is the establishment of the principles of
the life of service’. This comprises the expulsion of blameworthy qualities and
introduces praiseworthy actions and states that replace them.3! Number 25 is
witness (shahid), which derives from the term ‘testimony’ (shahadah). The author
notes that StfT discussion frequently mentions the witness of knowledge, the
witness of ecstasy, the witness of mystical state. In such terminology, ‘the witness’
is used to describe ‘the thing which inhabits the heart of a human being. .. anything
whose remembrance takes possession of a person’s heart is his witness’.32 As
for number 26, the ego or soul (nafs), Sufis only mean by this ‘those qualities of
the servant that are diseased, and whatever there is in his character and actions
that is blameable’.33

Part three of al-QushayrT’s Risalah describes 40 stations and states, the
penultimate of which is Stffsm and the last of which is model behaviour (adab),
the conduct and discipline of the STfT in relation to his shaykh and associate SufTs.
The first of these states is repentance (tawbah), ‘the first station for spiritual
travellers and the first stage of development in seekers’.>* The second is ‘striving’
(mujahadah), and it is here that STfT spirituality makes its distinctive contribution
to a non-belligerent understanding of jikad.> In the Qur’an (Q.29:69), God states
that, ‘those who strive (jahadii) for us, we will certainly guide in Our ways; God
is with the doers of good’.3% The authority of Aba Sa‘id al KhudrT was cited. He
asked the Prophet, ‘which is the best jihdd?’ The Prophet replied, ‘To speak the
word of justice in the presence of a tyrant authority.” Tears came to Aba Sa‘1id’s
eyes when he recounted the story.3’

Two further quotations are particularly pertinent for al-Qushayri’s purpose.
The first of these is a saying from Aba ‘Al al-Daqqagq to the effect that ‘whoever
adorns his appearance with mujahadah [striving], God will harness his inner self
with mushahadah [the vision of God]’, which rested on Q.29:69. And he added:
‘know that whoever does not strive [exercise mujdhadah] from the beginning will
never find the slightest trace of this Way.” A second statement was that of Aba
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‘Uthman al-Maghribi, that ‘he who thinks that he could know the secrets of the
[Suft] path (tarigah) without mujahadah’ is mistaken. From these two quotations,
it is clear that the spiritual gain was considered immense, but the secrets of the
path were not easily learned and required immense commitment. From other
quotations given by al-QushayrT, we can gather that the path could be very long
indeed. Abu Yazid al-Bistami, the tenth of the shaykhs of the way, was quoted
to the effect that he endured 22 years as the ‘blacksmith’ of his ego and 30 years
in the struggle for knowledge and the capacity for prayer!38

There were three perceived StfT characteristics: fasting (eat only when you are
starving), watchfulness (sleep only when sleep overtakes you) and silence (do not
speak unless it is necessary). Six difficult things had to be accomplished, or six
mountains scaled, before righteousness/sainthood could be achieved. Ibrahim ibn
Adham was cited as the authority for the perception of this struggle as the closing
and opening of doors. The doors to be closed were those of ease, honour, comfort,
sleep, prosperity and hope or imagining the future. The corresponding doors to be
opened were, respectively, those of difficulty or hardship, shame or humiliation,
struggle or effort, wakefulness, poverty and readiness for death.?® Citing the
maxim ‘anyone whose ego has been honoured has had his religion debased’,
al-QushayrT provides the rationale for the struggle (mujahadah) as to*

wean the ego from what is familiar to it and to induce it to oppose its desires
[passions] at all times. The ego [animal soul] has two traits that prevent it from
good: total preoccupation with cravings [attraction to pleasure] and refusal of
obedience [avoidance of pain/harm]. When the ego is defiant in the pursuit of
desire, it must be curbed with the reins of awe of God...

Al-Nasrabadt was cited as the authority for the statement ‘your ego is your
prison. When you have escaped from it, you will find yourself in eternal ease.’
Abt Hafs talked of the secret of the lamp:

the self is entirely darkness. Its lamp is its secret. The light of its lamp is
inner direction from God. The result of success is prayer. Whoever is not
accompanied in his secret self by such direction from his Lord is in total
darkness.*!

Al-Qushayri proceeds to discuss further stations and states such as consciousness
of God. Here he cites once again Aba Sa‘id al Khudr, this time his account of
a man approaching the Prophet, who advised him to be wary or conscious of
God (Q.3:102). The Prophet added, ‘take upon yourself war for God’s sake, for
it is the monasticism of a Muslim. Take upon yourself the remembrance of God,
for it is a light for you.’#? Fasting was considered ‘one of the characteristics of
the Stffs’, ‘the first pillar of the spiritual struggle’.** Trust in God was another
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of the stations and states. Aba ‘Alt al-Daqqaq was once more cited, this time to
the effect that

Trust is the attribute of believers, surrender the attribute of the friends of God
and self-abandonment the attribute of those who know unity. Thus trust is the
attribute of the majority, surrender is that of the elite, and self-abandonment
is that of the elite of the elite... Trust is the attribute of the prophets, surrender
the attribute of the Prophet Abraham and self-abandonment the attribute of
our Prophet Muhammad.

In the station or state of contentment, al-QushayrT quoted the very important
hadrtth: ‘wish for others that which you wish for yourself, and you will be a
believer. Treat your neighbours well and you will be a Muslim.’** On the station
or state of will power, he makes it clear that God’s treatment of those who aspire
to Him is mostly concentrated on the preparation for struggle. The disciple or
aspirant (rmurid) is perceived as a labourer; while the shaykh (murad) is ‘soothed
and gently treated’.*> One of the key prerequisites was steadfastness. Here the
Prophet was quoted speaking in a dream to one of the followers that sirah 11
(Hud) of the Qur’an had turned his hair white. Which part of it affected you in
this way?, he was asked. The answer was verse Q.11:112: ‘continue steadfast
as you have been ordered’.*® Another pre-requisite was truthfulness. Quoting
Q.4:69 (‘those whom God has blessed: the prophets and the truthful’), al-Qushayrt
considered this ‘the supporting pillar of SGftsm. In truthfulness this Way finds its
perfection and balance. It is a degree next to prophethood’.*’ A further prerequisite
was spiritual chivalry (futuuwah).*® Al-Nasrabadt was cited as the authority for
the view that the companions of the Cave (Q.18:13) were called spiritual warriors
because they placed their faith in their Lord without intermediary.*® In Saffsm
spiritual chivalry is an ethical ideal which places the spiritual welfare of others
before that of self. It is altruism: ‘spiritual chivalry is to deal fairly with others
while not demanding fairness for yourself’. Spiritual chivalry was to follow the
practice of the Prophet.’° There is also a recognition of the possibility of sainthood
(wilaya), a saint (walr) being a friend or protégé of God. Following upon the
Qur’anic verse (Q:10:62, ‘no fear is upon them, nor do they grieve’), the Sufis
argued that ‘one of the traits of the saint is that he has no fear’.>!

Towards the end of his fourth part, on other Suff characteristics, al-Qushayrt
inserts an exhortation to new adherents:>?

The principles of the SufTs are the soundest of principles, and their shaykhs
are the greatest, their scholars the most learned of men. If the student who has
faith in them is a spiritual traveller capable of progress towards their goals,
he will share with them in the inner discoveries that distinguish them. He will
have no need of childish dependence on anyone outside this community. If
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the student is properly a follower without autonomy of state who wishes to
advance through the realms of imitation until imitation becomes real, then let
him imitate his forefathers. Let him proceed upon the path of the Suffs, for
they will serve him better than anyone else...

The international network of schools or colleges (madrasahs) which helped to
unify the formation of Sunnf society emanated from the model of Karramiyya>3
spiritual schools established in al-Qushayri’s Khurasan.>* The Saff orders, the
teaching lines that ‘would carry the culture and attitudes of the great shaykhs
through the whole of the Islamic world’, originated there as well. The most
effective of their textbooks was al-QushayrT’s Risalah.>>

The Pre-eminent al-Ghazalt

Though less significant for the development of StfTsm, al-Ghazalt is more famous
than al-QushayrT in the Western world. His purpose in writing was quite different.
Unlike his younger brother,3¢ al-Ghazalf was an ethical theologian, or theorist of
ethical mysticism, and not truly a Saff.>’ He recognized that what was most special
about the StfTs ‘cannot be learned but only attained by direct experience, ecstasy
and inward transformation’.>® Al-Ghazalf frequently compared the spiritual
exercise of ‘recollection’, designed to render God’s presence throughout one’s
being (dhikr, a spiritual concentration attained through the rhythmical repetitive
invocation of God’s names), to jihdd. He provided an extensive commentary on
the Prophet’s saying that ‘whoever dies waging the greater jihad will share the
rank of shahid with the martyrs of the lesser jihad’. Both, according to al-Ghazal,
had sealed their belief, severing all ties except to Allah by dying at the moment of
sacred combat, and it was this blessed sealing state that assured them Paradise.>®
For al-Ghazali, nafs had two principal meanings. Firstly, it meant

the powers of anger and sexual appetite in a human being... and this is the
usage mostly found among the people of tasawwuf [that is, the Stfis], who
take nafs as the comprehensive word for all the evil attributes of a person.
That is why they say: one must certainly do battle with the ego (mujahadat
al-nafs) and break it.

For al-Ghazali, the second meaning of nafs was that of ‘the soul, the human being
in reality, his self and his person’. However, it was differently described according
to its various states. If calm under command and removed from disturbance
caused by the onslaught of passion, it was called ‘the satisfied [or the tranquil]
soul’ (al-nafs al-mutma’innah). When it failed to achieve calm, yet set itself
against the love of passions, it was called ‘the self-accusing [or the reproachful,
admonishing] soul’ (al-nafs al-lawwamah), because it rebuked its owner for his
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neglect of the worship of his master. If it gave up all protest and surrendered
itself in total obedience to the call of passions and the devil, it was named ‘the
soul that enjoins evil’ (al-nafs al-ammarah), which might be taken to refer to
the ego in the first meaning.%”

The Revival of the Religious Sciences (Ihya’ ‘Uliim al-Din, from which these
preceding remarks are derived), is a comprehensive work of 40 chapters — 40 was
the number of patience and trial, ‘the number of days of seclusion that the adept
undergoes at the beginning of the Path’.®! Unlike other Siffs, al-GhazalT was
prepared to provide a full-scale account of the duty to forbid wrong. There were,
he contended, five levels (maratib) of performance of the duty: informing; polite
counselling; harsh language; physical action against objects; and the threat or the
use of violence against the person. There must, however, be sufficient power to
perform the duty. As long as one was not compelled to participate in wrongdoing,
for example, by rendering assistance to an unjust ruler, then there should be no
need to resort to emigration (hijrah) to avoid an ineffective exercise of the duty
that might cause one harm. Alternatively, there could be an effective exercise of
the duty, but one which caused the individual harm, such as speaking out in the
presence of an unjust ruler. Here al-Ghazalf drew an analogy with war ‘in the
way of the faith’ (jihad). A lone Muslim might hurl himself at the enemy and be
killed; but since the morale of the enemy might be harmed, this might be said
to be advantageous to the Muslim community as a whole. It might be said to be
similarly advantageous to the community if someone were killed while trying
to right a wrong, discredit the wrongdoer or encourage the faithful; but to be
justified, such action had to be successful.

Al-Ghazalt went further than most of his contemporaries by arguing that
collecting armed helpers (a‘wan) was legitimate, and did not require the
permission of the ruler, in cases where the duty of righting a wrong could not be
accomplished by the individual acting on his own. The formation of armed bands
was thus permissible. Just as in jihdd, any who were killed trying to forbid wrong
would be considered as martyrs. However, the use of force or violence might
lead to disorder (fitnah) and to consequences worse than the original wrongdoing.
Moreover, the anecdotes recounted by al-Ghazalt suggest that while the risk
of martyrdom had been accepted and the penalty suffered by earlier righteous
individuals who had condemned tyrants who had not feared God, scholars of
his own time had either failed to speak out or had been ineffectual, because of
their love of worldly advantage. Critical in al-Ghazali’s approach was that the
individual, as was the case with the military jihadr, had to carry out the deed
simply for God’s sake, without personal or worldly motives of any kind. Most
of al-Ghazalr’s contemporaries and successors modified his account to require
the permission of the ruler for the formation of armed bands.%? Only Jaytalf (d.
750/1349) followed al-GhazalT’s arguments yet exceeded him in his enthusiastic
endorsement of righteous rebellion against the evil ruler.5?
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The location of SufT spiritual activity: the ‘dervish lodge’ (khanqah)
and the fortified monastery (ribat)

Saft spiritual activity did not, in itself, require a physical location; but for
continuity of the activity, and for the development of a tradition under the guidance
of a shaykh, a physical location, including the tombs of prominent shaykhs,
was essential. Through the lodge a new hierarchy of authority was established,
dependent upon that of the shaykh. It was in such buildings that some of the pivotal
works of SGff philosophy and literature were written.®* In Anatolia, whereas the
madrasah was located near the citadel, and was thus associated with established
power, the dervish lodge was placed in an accessible popular location, which
demonstrated that it was outside the control of existing political and religious
institutions as well as facilitating alliances with local groups of residences. Music
and dance were encouraged to gain additional popular support,® while the tomb
chamber was a conspicuous feature with large windows which permitted the
public to view the site from outside.®

Three early SufT centres studied by Ethel Wolper, Sivas, Tokat and Amasya,
were the main centres of the Turkmen revolt of Baba Rasil in 600/1204. In a
number of accounts, a dervish lodge in or near Amasya served as a meeting
place for Baba Rasil and his followers. Baba Ilyas, a prominent Saff who was
considered to have been so influenced by Christianity to have become a Christian
convert, was said to have been one of the instigators of the revolt.®” Thus from
relatively early times, even in urban areas, SGff centres became suspect to the
political and religious authorities as potential hotbeds of revolt and heterodoxy.
Ethel Wolper talks in terms of ‘hybridization’ rather than ‘syncretism’ with regard
to the Stff engagement with Christianity,%8 though it is doubtful whether purists
such as the great Hanbali scholars Ibn al-Jawzi (d. 597/1200) and Ibn Taymiyah
would have regarded such a faith as Islam at all (the latter notwithstanding his own
Saft connections).%? For his part, the great Stift Jalal al-Din Rami (d. 672/1273),
founding father of the MawlawTs, stated that 72 sects ‘hear their mysteries from
us’. ‘“We are like a flute’, he remarked, ‘that, in solo mode, is in accord with two
hundred religions.” At his funeral, Jews and Christians were present, carrying the
Torah, the Psalms, and the Gospels. The Christians claimed that the example of
Jalal al-Din Ramf had helped them to comprehend ‘the true nature of Jesus, of
Moses, and of all the prophets. In him we have found the same guidance as that
of the perfect prophets about whom we have read in our books.’’? The relations
with Christians of HajjT Bektash, founder of the Bektashiya order in the Ottoman
lands, were even closer than those of Ramt, and many of his early followers seem
to have been Christians. The political importance of the Bektasht arose from its
connection with the Janissaries; the receptivity of the Janissaries in turn may be
explained by their Christian origins.”! It was this tendency to attract a spiritual
following from other religions that marked the SGfT experience in India.
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The purpose of the second type of Suaff building initially seems completely
different: this is the ribat or fortified monastery, found well away from urbanized
areas on the frontier of the lands of Islam. Imam Aba Hafs al-BakrT stated that

the people in the ribat are the murabitiin who agree on the same goal and
corresponding conditions... the ribdt is established so that its inhabitant may
have the qualities which Allah stated in Sirat al-Anfal (Q.8:60): ‘make ready
against them whatever force and war mounts’? you are able to muster, so that
you might deter thereby the enemies of God, who are your enemies as well,
and others besides them of whom you may be unaware...’

The ribat might start off as no more than a watch-tower and small fort, but it
became a work of piety for individuals to enhance the building and strengthen
it at their own expense.

Allegedly the first ribat in north Africa was established by Harthama ibn A’yan
in 179/795. The military significance of the building was such that local amirs
took it upon themselves to establish a series of ribdts in their lands. Ibn Khaldan
(733/1332-809/1406) reported that the Aghlabid amir Aba Ibrahim Ahmad built
a total of 10,000 in his lands in North Africa! Even if this ruler built to such an
extent, the ribats were unlikely to have been on the scale of that of Soussa, built
by Amir Ziyadat Allah of Qayrawan in 205/821.73 The minaret here served as a
fortified lookout tower. Circular towers defended the building, while the central
courtyard was surrounded by vaulted galleries of arcades. Numerous chambers
opened from the galleries, providing cells for the residents, the murabitiin, both
as living quarters and as studies. A prayer room (masjid) occupied the first floor of
the southern half of the building: this comprised eleven aisles covered with barrel
vaults, with a small dome raised above the general roof level of the ribat. This
remarkable edifice, with its innovative barrel vaulting, demonstrates the double
character — military and religious — of the life of the murabitin.”* The ideas of
the StfT and mujahid, ‘ Abdullah ibn Yasin (c. 405/1015 or 410/1020-451/1059)
can be seen in his address to his followers:

company of murabitin, today you number about a thousand, and a thousand
will not be overcome by less. You are the nobles of your tribes and the leaders
of your clans. Allah has put you right and guided you to His Straight Path.
You must command the correct and forbid the bad, and strive for Allah as He
should be striven for.”

The transmutation of one branch of Safism: Shah Walt Allah and
the caliphate

Al-Ghazalf had an influence on most subsequent Muslim thinkers, and he was
the only one to whom the Islamic revivalist Qutb al-Din Ahmad ibn ‘Abd al-
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Rahim, popularly known as Shah Walt Allah (1114/1703-1176/1762), paid
tribute and who was specifically acknowledged in the introduction to one of his
writings.”® Without purification of the heart, it was not possible to overcome the
moral degeneration which permeated the individual and collective life of the
Muslim community and he advocated fasawwuf, which, for him, meant a direct
approach to the heart. However, Shah Walf Allah departs from the characteristic
Suff position by laying great stress on the state as an agency for the moral reform
and ideological guidance of the people through its role in enjoining good and
forbidding evil. He followed al-FarabT in considering the state to be a social
necessity and al-MawardT in his treatment of the caliphate. He sought to integrate
and reconcile existing traditions within Islamic thought rather than to delineate
a new direction as such, and in this task was prepared to use writers from seven
centuries earlier and the example of the first two ‘rightly-guided’ caliphs.”” The
establishment of a caliphate he regarded as a collective religious obligation on
the Muslim community.’8

Shah Walt Allah’s magnum opus, The Conclusive Argument from God (Hujjat
Allah al-Baligha), is considered to be ‘among the most profound works of Islamic
scholarship’.”? In this, he defined the caliphate or Islamic state in a comprehensive
formulation, which included a strong emphasis on ‘jihad of the sword’ as one of
its most important duties:80

It is the general authority to undertake the establishment of religion through
the revival of religious sciences, the establishment of the pillars of Islam, the
organization of jihad and its related functions of maintenance of armies, financing
the soldiers, and allocation of their rightful portions from the spoils of war,
administration of justice, enforcement of [the limits ordained by Allah, including
the punishment for crimes (s udiid)], elimination of injustice, and enjoining good
and forbidding evil, to be exercised on behalf of the Prophet...

Shah Wali Allah formulated a new concept of an extraordinary caliphate
(khilafah khassah), which comprised both temporal and spiritual authority.
Muslims were obliged to obey whatever command was issued by the caliph in
the interests of Islam and the Muslim community. Only if the ruler committed
‘evident infidelity’, and openly rejected, condemned or placed in disrepute any
of the ‘essential postulates’ of the true faith was it permissible, indeed obligatory,
to struggle for his deposition. Such a struggle would then be considered a true
Jjihad. However, such a struggle should be preceded by an individual, preferably
in private, seeking to persuade the ruler to command right and abstain from
committing evil: this individual remonstration, provided it was not accompanied
by violence, would be regarded as the highest form of jihad.?!

For Shah Walf Allah ‘the most complete of all prescribed codes of law and
the most perfect of all revealed religions is the one wherein jihad is enjoined’.%?
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Indeed, he effectively argued that no religion was complete if it did not stipulate
and prescribe jihad.3> Shah Walt Allah sought to achieve the supremacy of Islam
over other religions and the primacy of the Muslim community over non-Muslims.
In his view, such an outcome was

inconceivable without contemplating among the Muslims a khalifah, who can
[place in open disrepute] those who might transgress the ideological frontiers,
and commit acts which have been prohibited by their religion or omit their
obligations under it...34

Shah Wali Allah quoted a reported tradition of the Prophet: ‘what a marvel of
God’s will it is that there are people who enter Paradise in chains’.8> The tradition
could be interpreted in a number of ways, but he took it to mean that God’s
mercy to mankind requires the fullest opportunity for all to follow the straight
path (‘perfect mercy toward mankind requires that God guide them to virtuous
conduct, deter the oppressors among them from their oppressive acts... without
cutting off the sick part from the body, no human being can attain health’). Thus
if a ‘little amount of strong action necessarily leads to greater good, it ought
to be taken inevitably’.86 Whereas the traditional Saff path was an individual
one, and the only obstacle on the way was that of sin and the obstacles set by
the individual’s baser nature, Shah Walt Allah argued that compassion for each
individual requires that they should not be left alone in their sinful condition. In
his terms, the only inducement to enter a true Islam and enjoy its blessings was
to remove active opposition to the faith. In his remarks on the bitter medicine
administered to a sick man, Shah Walt Allah came perilously close to forcing
consciences and contravening the Qur’anic precept that there should be no

compulsion in religion:37

...it is no mercy to them to stop at intellectually establishing the truth of
Religion to them. Rather, true mercy towards them is to compel them so that
Faith finds way to their minds despite themselves. It is like a bitter medicine
administered to a sick man. Moreover, there can be no compulsion without
eliminating those who are a source of great harm or aggression, or liquidating
their force, and capturing their riches, so as to render them incapable of posing
any challenge to Religion. Thus their followers and progeny are able to enter
the fold of faith with free and conscious submission.

Through ‘jihad of the sword’, Shah Wali Allah contends, Islam was ‘brought
into full prominence and pursuing its path is made like an inevitable course
for humanity’.88 The Prophet pursued jihdd against ‘those who opposed them
[the early Muslims] until the command of God was fulfilled despite their
unwillingness’.8 Jihad was legislated for to promote the word of God and make
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sedition cease (Q.8:39).%° God ‘empowered certain of His sincere worshippers
participating in the jihad to perform deeds which the mind would not imagine
possible for that number of physical bodies’.?! The use of force in jihdd was
construed as forming part of the scheme of divine mercy:*?

He orders one of God’s prophets to make war against them [= the states
where ‘they do not believe in God and conduct themselves in sin’] so that
the motivation to wage the jihad is inspired into the hearts of his people and
they become ‘a people brought out for mankind’ and the divine mercy comes
to include them. Another case is that a group becomes aware through the
comprehensive outlook of the goodness of saving the oppressed ones from the
predatory ones and undertaking the punishment of the disobedient ones and
forbidding evil, so that this becomes a cause for the peace and contentment
of the people and thus God rewards them for their action.

Shah Wali Allah’s reading of Islamic history was thus predestinarian and
triumphalist:?3

Jihad made it possible for the early followers of Islam from the Muhdajirin and
the Angar to be instrumental in the entry of the Quraysh and the people around
them into the fold of Islam. Subsequently, God destined that Mesopotamia
and Syria be conquered at their hands. Later on it was through the Muslims
of these areas that God made the empires of the Persians and Romans to be
subdued. And again, it was through the Muslims of these newly conquered
realms that God actualized the conquests of India, Turkey and Sudan. In this
way, the benefits of jihdd multiply incessantly, and it becomes, in that respect,
similar to creating an endowment, building inns and other kinds of recurring
charities... [In viewing the expansion of the faith as akin to an economic
investment, Shah Walt Allah seems to be following an argument propounded
by Ibn Taymiyah.]%*

...Jihad is an exercise replete with tremendous benefits for the Muslim
community, and it is the instrument of jihad alone which can bring about
their victory... The supremacy of his Religion over all other religions cannot
be realized without jihdd and the necessary preparation for it, including
the procurement of its instruments. Therefore, if the Prophet’s followers
abandon jihdd and pursue the tails of cows [that is, become farmers] they
will soon be overcome by disgrace, and the people of other religions will
overpower them.

In was not just in theory but also in practice that Shah Wali Allah supported
‘jihad of the sword’. His two heroes were Mahmud of Ghazni and Aurangzib,
precisely the two rulers most closely associated with the violent assertion of



104 Jihad

Muslim power in India (see Chapter 5).95 What India needed, in his view, were
pious gazis who would pursue jihad in order to root out polytheism at its core.%®
Nadir Shah of Persia had invaded India in 1151/1739 and reached Delhi; in Shah
Wali Allah’s judgement, he ‘destroyed the Muslims and left the Marathas and
Jats secure and prosperous. This resulted in the infidels regaining their strength
and in the reduction of the Muslim leaders of Delhi to mere puppets.’®” Ahmad
Shah Durrani, amir of Afghanistan and founder of the Sadozai dynasty of the
Abdali tribe, had been involved in this plunder and devastation, and had himself
wrought havoc in Delhi by his own invasion in 1170/1757. This did not stop
Shah Walf Allah appealing to him to invade:*®

We beseech you in the name of the Prophet to fight a jihad against the infidels
of this region. This would entitle you to great rewards before God the Most
High and your name would be included in the list of those who fought for jihad
for His sake. As far as worldly gains are concerned, incalculable booty would
fall into the hands of the Islamic gazis and the Muslims would be liberated
from their bonds. ..

Shah Walt Allah obtained his wish, and Durrani defeated the Maratha army
at the third battle of Panipat in 1174/1761, but this was only one of the threats
faced by the Muslims. The victory at Panipat was the high point of Ahmad Shah
Durrani’s — and Afghan — power. Afterward, even prior to his death, the empire
began to unravel. By the end of 1174/1761, the Sikhs had gained power and taken
control of much of the Punjab. The following year, Durrani crossed the passes
from Afghanistan for the sixth time to subdue the Sikhs. He assaulted Lahore and,
after taking their holy city of Amritsar, massacred thousands of Sikh inhabitants,
destroying their temples and desecrating their holy places with cows’ blood.
Within two years the Sikhs rebelled again. Durrani tried several more times to
subjugate the Sikhs permanently, but failed. By the time of his death in 1186/1772,
he had lost all but nominal control of the Punjab to the Sikhs, who remained in
charge of the area until defeat by the British in 1265/1849.

Thus far, we have seen that Shah Wali Allah overturned the traditional,
peaceful, Saft path in favour of a ‘jikad of the sword’. He was the Ibn Taymiyah
of the Indian subcontinent,” but his was an internal jihdd against polytheists not
against external (Muslim) invaders. The depredations of Nadir Shah of Persia
were denounced because he was a Shi‘a, while the depredations of Sunnf invaders
like Durrani were passed over in silence. What was needed was a Sunni jihad
against Shi‘Tsm, particularly the influence of Safdar Jang, the Shi‘a wazir of the
Emperor Ahmad Shah between 1160/1748 and 1166/1753.1%0 Like Ibn Taymiyah
in the fourteenth century, Shah Walt Allah was critical of SGfT innovations and
those who sought to accommodate unorthodox traditions.!! If the argument had
rested there, then there would be little point in regarding him even as a transitional
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SufT theorist, because force had predominated in the argument.lo2 However, his
writings are more complex than this and reflect the Saff preoccupation with the
heart: ‘one’s heart’, he contended, ‘can only be inspired to jikdd if one is able
to develop an attitude identical with that of the angels’. The jihadr has to have
purity of heart, and be farthest away from a base animal nature. In the Prophetic
tradition, he is akin to one who fasts with the utmost devotion; indeed, it is better
than fasting and praying for a whole month.!9 *Jihad of the sword’ conforms,
Shah Walt Allah asserts, to the Divine scheme and inspiration. So much so that
‘the act of killing is not attributed to its human agents. This is like attributing the
act of killing of a traitor to the ruler rather than the executioner, as the Qur’an
says: “...so you slew them not, but God slew them™’ (Q.8: 17).104

For Shah Wali Allah, when a martyr appears on the Day of Judgement, ‘his
act shall be manifest on him, and he shall be granted bounties in some form
similar to his act’. Explaining the Qur’anic verse Q.3:169 (‘think not of those
who are killed in God’s way as dead. Nay they are being provided sustenance
from their Lord’), the Prophet stated that their spirits reside inside the bodies of
green birds; the beauty of the green bird symbolizes the martyr’s soul. Martyrs
in the cause of God have two qualities. Their souls are ‘fully gratified and filled
with spirituality’. They are, secondly, ‘overwhelmed by the Divine mercy which
encompasses the entirety of the cosmic system, including the holy enclosure
and the angels present in the Divine proximity’. The martyr’s soul is in some
mysterious way attached to the Divine throne and ‘love, bounty and happiness
are constantly showered upon him’.193

In Shah Walt Allah, SafT preoccupations were radicalized and politicized in
the cause of ‘jihad of the sword’. The dual authorities of Ibn Taymiyah (see
Chapter 4) and Walt Allah’s close contemporary Muhammad ibn ‘Abd al-Wahhab
(1115/1703-1206/1791: see Chapter 6) exercised a baleful influence, respectively
on his thought and legacy. For some, Shah Wali Allah’s thought is ‘still a major
obstacle [to] the modernization of Indian Muslims’; for others, his ‘acute grasp of
the collective psychology of nations and his penetrating analysis of the political
behaviour of mighty states, evidences the profundity of his political genius’.1% To
the extent that he viewed life as a moral struggle in which harmonious individuals
achieve a balance between their angelic and animalistic dispositions in the hope
of attaining a place in the holy enclosure (hazirat al-quds), the rendezvous for
the spirits of great human beings after emancipation from their corporeal bodies,
Shah Walt Allah remained a Stff.!97 To the extent that the holy enclosure includes
a place for martyrs from ‘jihad of the sword’, he has been transmuted from a
Saff into something else. It was the defeat of the Maratha kingdom by Ahmad
Shah Durrani of Afghanistan at the third battle of Panipat in 1174/1761 that gave
Shah Walf Allah his posthumous reputation as the saviour of Islam in India.
Subsequently, his influence, and the influence of his son Abd al-Aziz on the
Jjihdad movement led by Sayyid Ahmad Shahid (d. 1246/1831) was considerable.
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Though imbued with SufT ideas and practices, the writings of Shahid leave no
doubt that he thought in terms of STfT heresy: he condemned the ‘innovations
(bid‘at) of the “Sufistic polytheists™’, ‘heretics in Sufistic garb’ and ‘polytheists
in Stfistic garb’.108

Most of the ‘revivalist’ jihads of the nineteenth century were led by individuals
who emanated from SafT orders (see Chapter 7). There were three principal
reasons for this. One reason was that the Stff shaykhs obtained oaths of allegiance
(bay‘ah) from their followers that were personal in character (as against the
institutional oath, for example, in Christian monastic orders).!% This meant that
if a STfT shaykh decided to declare a jihad then, subject to the plausibility of the
case, he was able to rely on a body of loyal support for the enterprise. The SafT
shaykh, writes Mark Sedgwick, ‘often play[ed] a special role in Islamic societies
because he [was] a major figure whose position [was] independent of almost all
other interests’. His position depended almost exclusively on his own prestige,
or at least the prestige of the order he led, which was also independent of other
structures. Shaykhs were thus frequently called on by those who were not their
followers to act as arbitrators, or in times of crisis, to provide a wider leadership
of the community.!10

A second reason was the existence of different tendencies within the Saft
movement. These have to be thought of as in some respects comparable to the
tensions within the Christian monastic orders, for example, between ‘reformed’
Cistercians as against ‘unreformed’ (that is, seen as ‘worldly’) Benedictines in
the High Middle Ages. The founders of new SGfT orders were almost always the
leaders of breakaway movements, which rejected the approach of the founding
order. Sufism, both in its learned and popular varieties, has commonly been
presented and has often presented itself as anti-modernist and anti-reformist, but
it is striking that it has been precisely in modern and modernizing settings that
Suffsm has made some of its greatest gains.

A third reason is perhaps the most compelling: this is that the SGff movement
was in origin, as well as in its later development, a transnational phenomenon. It
thus had the ability to make comparisons between Islamic practice in one country
as against another and could determine whether corruption and false practices
had gradually emerged. In that sense, transnational Islam is not a new feature
of the faith communities of Islam at all, although some of the implications of
transnationalism are only now being considered.!!! As Azyumardi Azra, Martin
van Bruinessen and Julia Howell have argued,!!?

anumber of entirely different arguments concerning the relationship of Saffsm
and modernity have been made in connection with the worldwide wave of
Sufi-led jihad movements against colonial powers and/or indigenous elites
of the late nineteenth and early twentieth century. Evans-Pritchard’s well-
known explanation (1949) of how the Sanusi order provided an integrating
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structure to the fissiparous Bedouin tribes of Cyrenaica and thus played a role
in Libyan nation building easily lends itself to adaptation in other segmentary
societies. STUfT orders appear in these cases to adopt a new political role, as
predecessors and progenitors of modern nationalist movements. Their militancy
in these cases contrasts sharply with the peace loving, tolerant and inclusivistic
attitudes commonly attributed to SGftsm. This gave rise to the concept of ‘neo-
Suaffsm’, launched by scholars (most prominently Fazlur Rahman) who felt
that a number of important changes in the nature of Saffsm had taken place in
the late eighteenth and early nineteenth centuries. ‘Neo-Stfism’ was claimed
to distinguish itself by increased militancy, stronger orientation towards the
shart‘ah and rejection of bid ‘ah, and a shift from efforts to achieve unity with
God to imitation of the Prophet. The debate on neo-Saffsm raises questions
relevant to an understanding of the resurgence of Safism in modern urban
environments and its relation to Islamic reformism.
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Ibn Taymiyah and the Defensive Jihad:
A Response to the Crusades and the
Mongol Invasions

Anger drops from the pages of his books, formulated so beautifully, in such
general terms, that when a modern Muslim reads it, or even when I read it
myself, it is impossible not to think of present-day Muslim society. The effect
of his work is electrifying. His books are banned in several countries around
the Islamic world, although they can always be found under the table. From
their own point of view, Muslim governments which forbid this fourteenth-
century propaganda are right. Because it is inflammatory material... I am
sure Ibn Taymiyah didn’t think of collateral damage in the modern meaning
of the word. He was confronted with a military situation in which both armies
comprised Muslim military professionals. He had to develop a theory that
justified fighting against other Muslims. ..

Interview given by Professor Johannes J. G. Jansen, 8 December 2001.!

The credentials of the Shaykh al-Islam

No other Muslim writer, medieval or contemporary, has exercised as much
influence on the modern radical Islamist movement as Ibn Taymiyah (661/1268—
728/1328).% There are several reasons for this. The first is that from the remarkably
young age of 19, he became a professor of Islamic studies and was already well
versed in Qur’anic studies, hadith, figh, theology, Arabic grammar and scholastic
theology. He was an extraordinarily prolific scholar who was given the title
Shaykh al-Islam by his supporters:3 his pupil, Ibn Qayyim al-Jawziyya, compiled
alist of the great man’s writings which contains 350 works. A modern compilation
of his legal rulings alone comprises 37 printed volumes.* As a professor of
Hanbalf law,? the most conservative of the four major Sunnf legal schools (the
others were the Hanaft, MalikT and Shafi‘1), he started issuing legal opinions
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(fatwas or fatawa) on religious matters without necessarily following any of the
traditional legal schools — itself the hallmark of Hanbalf scholarship. He was a
member of a politically disadvantaged legal school and did not aspire to serve
in government. Thus, with Ibn Taymiyah, the emphasis of his writing shifted
from the concerns of his predecessors with the imamate and the sultanate, to the
effective operation of the shari‘ah. Though few heeded his call, his reassertion
of the idea of the ummah living by the shari‘ah is basically sound, ‘and alone
promises stability and permanence amid the [transitory nature] of the political
organization in the form of a caliphate...’®

The second reason is that this independence of thought (ijtihad), though praised
by some (one supporter called him ‘the leader of imams, the blessing of the
community, the signpost of the people of knowledge, the inheritor of Prophets,
the last of those capable of independent legal reasoning, the most unique of
the scholars of the Religion’) earned him many enemies.” Ibn Taymiyah was
a ferocious opponent of innovation (bid ‘ah): ‘the more an innovator tries to be
original, the further he distances himself from God’, he remarked.® ‘ Anything new
is bid‘ah and every bid‘ah is an error.”® Yet there is no doubt that he himself was
an innovator, and was so regarded by others: ‘he is a misguided and misguiding
innovator [mubtadi‘ dall mudill] and an ignorant who brought evil [jahilun ghalun]
whom Allah treated with His justice. May He protect us from the likes of his path,
doctrine, and actions!’!9 He was imprisoned on several occasions and indeed
died in imprisonment. An example of innovation which has been repudiated is
Ibn Taymiyah’s view that fighting with ‘AlT against Mu‘awiya was neither a duty
nor a Sunnah. This product of Ibn Taymiyah’s independent reasoning was found
invalid because of the existence of a clear Qur’anic text to ‘fight the group that
is a transgressor’, along with the Prophet’s hadith warning ‘Ammar bin Yasir, a
companion of Muhammad and ‘Alf, about the faction of transgressors who would
kill him. Contrary to Ibn Taymiyah’s interpretation, ‘the faction of transgressors’
was that of Mu‘awiya, while fighting on ‘Alf’s side was a duty and Sunnah.!!
Against his accusers, Ibn Taymiyah contended that on intellectual questions of
universal concern such as exegesis, hadith, Islamic jurisprudence (figh) and the
like, ‘the correctness of one view and the incorrectness of the other’ could not
be established by the ruling of a judge.!?

The third reason for Ibn Taymiyah’s significance arises from the context in
which he lived and worked. It was an age of profound spiritual and political
upheaval. In 656/1258, the ‘Abbasid Empire was defeated by the invading
Mongol armies, leading to the capture of the great city of Baghdad. For most
Muslims, the defeat of the ruling dynasty was an unmitigated disaster. Baghdad
was a renowned city of Islamic learning that had suffered the fate of being
looted and pillaged. The city’s decline was political, economic, demographic
and social. The regular trade with Syria and Egypt was cut off; trade with India
was disrupted. For more than 500 years since 132/750, Baghdad had been the
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capital of a weak and notional Islamic empire under the ‘Abbasid dynasty. The
last caliph and all his family were executed by the Mongols in 656/1258 and
the dismemberment of the empire followed rapidly upon this event. Baghdad
was reduced to a provincial capital, ruled from Tabriz.!3 It is true that two years
later, at the battle of Ayn Jalat in Palestine, the Mongol advance was stopped by
the Mamluk army commanded by Qutz (Qutuz), king of Egypt (who was killed)
and Baybars (his successor), which resulted in Syria falling under the control
of the Mamluks rather than the Mongols. The Mongols continued to press the
Islamic borderlands, and in the year 667/1268 Ibn Taymiyah’s father fled for the
greater security of his family from Harran in Mesopotamia to Damascus. Yet
the security of Damascus was only relative: it had been besieged twelve times
between the death of Saladin in 589/1193 and the entry of the Mongols into an
undefended city in 658/1260.14

The problem was not merely with the Mongol invaders but also with the
Christian communities, some of which were prepared to support the Mongols.
The three invasions of the region around Damascus by Mahmud Ghazan in
the years 699/1299-703/1303 — Ghazan (Qazan) was the Khan in Iran (ruled
694/1295-704/1304), a Muslim convert with Shi‘a leanings15 he is considered
to have been one of the greatest of the Ilkhan dynasty — found support among the
Christians as well as the Druze and ‘ AlawT Shi‘a population. Ibn Taymiyah took
part in a jihad against the people of Kasrawan (now in Lebanon) in 699/1300, at
which time he may have issued a farwa (now lost) authorizing fighting against
Christians and ‘Maltese Christians’ (presumably Maltese Knights) allied to
the Mongols. The same year he went to Cairo to exhort the Mamlak sultan to
undertake a jihad.'®

In 696/1297, he had been employed by the Mamlik government of Egypt to
preach a jihad against the last ‘Crusader state’ on the mainland, the kingdom
of Cilician Armenia.!” According to Ibn Taymiyah, ‘Stfism, Shi‘a imamism,
tomb veneration and saint intercession’ paralleled the errors of Christianity. In
his view, jihad against the ‘People of the Book” was superior to jihad against
idolaters, since they were seen as active agents of unbelief.'® For Ibn Taymiyah,
Christians had gone to excess!?

in laxity, so that they have failed to command the good and prohibit what
is forbidden. They have failed to do jihdd in the way of God and to judge
justly between people. Instead of establishing firm limits, their worshippers
have become solitary monks. Conversely, the rulers of the Christians display
pride and harshness and pass judgement in opposition to what was handed
down by God.

Ibn Taymiyah’s concept of the true believer

Ibn Taymiyah’s proclaimed that ‘to fight the Mongols who came to Syria’ was
‘a duty prescribed’ by the Qur’an and the example of the Prophet.2° His courage
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was evident when he went with a delegation of ‘ulama’to talk to Qazan, the Khan
of the Mongol Tatars, urging him to halt his attack on the Muslims. None of the
‘ulama’ had dared to raise the matter except Ibn Taymiyah. He declared: ‘you
claim that you are Muslim and you have with you [those who call the faithful
to prayers (mu’adhdhins)], judges, Imams and shaykhs but you invaded us and
reached our country for what?’ While your father and your grandfather, Hulagii,2!
were non-believers, he argued, ‘they did not attack the land of Islam; rather, they
promised not to attack and they kept their promise. But you promised [us one
thing] and broke your promise.’??

It is clear from Ibn Taymiyah’s words that an important distinction was to be
made between a true believer in Islam and a partial convert, a lapsed believer or
an apostate. Ibn Taymiyah believed that the ideal Muslim community had been
the original community in Medina, surrounding the Prophet. Ever since then,
the quality and morality of Muslims had declined. Muslim leaders, in particular,
bore much of the burden for not encouraging the proper faith and attitudes among
the people and thus for the political divisions which had facilitated the Mongol
advance. His strongest condemnations were reserved for the Mongols: according
to Ibn Taymiyah, the mere act of conversion was insufficient to make a person
a ‘true’ Muslim. The Mongols, for example, still relied on the Yasa code of law
derived from their polytheistic tradition instead of the sharT‘ah. At his acquisition
of supreme power in 602/1206, Chinghis-Khan already had prepared his Great
Yasa, which continued to be developed during his lifetime.>> The word Yasa
means ‘order, decree’. The Great Yasa was a compilation of his laws, rules, and
words of wisdom. The work was written in the Uighur script that Chingis himself
had introduced as the written language of the Mongols. It was written on scrolls
that were bound in volumes, and kept in secret archives to which only the supreme
ruler and his closest associates had access. According to Juwaini,

Chinghis-Khan did not belong to any religion and did not follow any creed,
he avoided fanaticism and did not prefer one faith to the other or put the ones
above the others. On the contrary, he used to hold in esteem beloved and
respected sages and hermits of every tribe, considering this a procedure to
please God.

According to Makrizi, ‘he ordered that all religions were to be respected and
that no preference was to be shown to any of them. All this he commanded in
order that it might be agreeable to Heaven.’” Furthermore, ‘He forbade them [his
commanders] to show preference for any sect, to pronounce words with emphasis,
to use honorary titles; when speaking to the Khan or anyone else simply his
name was to be used.’?* Such religious syncretism on the part of an ‘infidel,
polytheistic’ ruler would scarcely have served to inspire respect or obedience
from a conservative Muslim such as Ibn Taymiyah.
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In 702/1303 Ibn Taymiyah issued a fatwa against the Muslims of Mardin
(who had surrendered to the Mongols in 658/1260), arguing that they were
neither Muslims nor unbelievers as evidenced by their apathy about the law
imposed by the Mongols and their refusal to undertake jihdd against the Mongol
occupation.?® He stated:?’

everyone who is with them in the state over which they rule has to be regarded
as the belonging to the most evil class of men. He is either an atheist (zindiq)
and hypocrite who does not believe in the essence of the religion of Islam
— this means that he [only] outwardly pretends to be a Muslim — or he belongs
to that worst class of all people who are the people of [heretical innovations
(bid‘ah)]... They place Muhammad [in a position] equal to [the position of]
Chinghis-Khan; and if [they do] not [do] this they — in spite of their pretension
to be Muslims — not only glorify Chinghis-Khan but they also fight the Muslims.
The worst of these infidels even give him their total and complete obedience;
they bring him their properties and give their decisions in his name... Above
all this they fight the Muslims and treat them with the greatest enmity. They
ask the Muslims to obey them, to give them their properties, and to enter
[into the obedience of the rules] which were imposed on them by this infidel
polytheistic King...

This ruling?® created a precedent whereby so-called apostates and their like may
be considered worthy targets of violent revolution, even if they provide legitimate
(and apparently Muslim) political leadership. Ibn Taymiyah provided a rationale
for this viewpoint in his treatise on Public Policy in Islamic Jurisprudence:*

It has been established from the Book, from the Sunnah, and from the general
unanimity of the [Muslim] nation that he who forsakes the Law of Islam
should be fought, though he may have once pronounced the two formulas of
Faith [in Islam]. There may be a difference of opinion regarding rebellious
groups which neglect a voluntary, but established, piece of worship... but
there is no uncertainty regarding the duties and prohibitions, which are both
explicit and general. He who neglects them should be fought until he agrees to
abide [by these duties and prohibitions]: to perform the five assigned prayers
per day, to pay the zakat [alms], to fast during the month of Ramadan, and to
undertake pilgrimage to the Ka’ba [at Mecca]. Furthermore they should avoid
all forbidden acts, like marriage with sisters, the eating of impure foods (such
as pork, cattle that has died or was unlawfully slaughtered, etc.) and the attack
on the lives and wealth of Muslims. Any such trespasser of the Law should
be fought, provided that he had a knowledge of the mission of the Prophet,
Peace be Upon Him. This knowledge makes him responsible for obeying the
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orders, the prohibitions and the [authorizations]. If he disobeys these, then he
should be fought.

Reviving the duty of ‘jihad of the sword’

Ibn Taymiyah expressed his arguments most clearly in the chapter on ‘The
Religious and Moral Doctrine of Jihad’ in his book Governance According to
Allah’s Law in Reforming the Ruler and his Flock (al-Siyasa al-shar ‘iyya ft
islah al-Ra‘t wa’l-Ra‘iyya). For him, the command to participate in jihad and
the mention of its merits occur innumerable times in the Qur’an and the Sunnah.
Therefore ‘it is the best voluntary [religious] act that man can perform’. All
scholars agreed that it was better than the greater pilgrimage (Hajj) and the lesser
pilgrimage (‘umrah), better than voluntary salat and voluntary fasting, as the
Qur’an and the Sunnah indicated. The Prophet had stated that ‘the head of the
affair is Islam, its central pillar is the salat and the summit [literally, the tip of
its hump, an allusion to the camel] is the jihdd’.3° Ibn Taymiyah cited Muslim,
who had reported another hadith of the Prophet to the effect that remaining at
the frontiers with the intention of defending Islamic territory against its enemies
(ribaf) was better than one month spent in fasting and vigils.3! Both al-Bukharf
and Muslim had reported the hadith that fasting without interruption and spending
the night in continuous prayer were the only acts equal to military jihad.>?

Ibn Taymiyah extolled the benefits of jihad in terms that are still quoted today
by militant Islamists:33

...the benefit of jihad is general, extending not only to the person who
participates in it but also to others, both in a religious and a temporal sense.
[Secondly,] jikad implies all kinds of worship, both in its inner and outer
forms. More than any other act, it implies love and devotion for Allah, Who is
exalted, trust in Him, the surrender of one’s life and property to Him, patience,
asceticism, remembrance of Allah and all kinds of other acts [of worship].
And the individual or community that participates in it, finds itself between
two blissful outcomes: either victory and triumph or martyrdom and Paradise.
[Thirdly,] all creatures must live and die.

Now, it is in jihad that one can live and die in ultimate happiness, both in
this world and in the Hereafter. Abandoning it means losing entirely or partially
both kinds of happiness. There are people who want to perform religious and
temporal deeds full of hardship in spite of their lack of benefit, whereas actually
Jjihad is religiously and temporally more beneficial than any other deed full of
hardship. Other people [participate in it] out of a desire to make things easy
for themselves when death meets them, for the death of a martyr is easier than
any other form of death. In fact, it is the best of all manners of dying.
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Ibn Taymiyah sought categorically to refute the tradition of the ‘greater’ or
peaceful jihad:

there is a Hadith related by a group of people which states that the Prophet...
said after the battle of Tabuk: ‘we have returned from Jihad Asghar to
Jihad Akbar.’ This hadith has no source, nobody whomsoever in the field of
Islamic Knowledge has narrated it. Jihad against the disbelievers is the most
noble of actions, and moreover it is the most important action for the sake
of mankind.?*

Ibn Taymiyah extended the concept to incorporate a central maxim of the
Qur’an:?

Allah said by way of description of Prophet Muhammad...: ‘He orders them
with that which is good and forbids them that which is bad. And he makes
allowed for them that which is clean and good, and forbids them that which
is unclean and detestable’ (Q.7:157)...

Since jihad is part of the perfection of enjoining right and prohibiting wrong,
it, too, is a collective obligation. As with any collective obligation, this means
that if those sufficient for the task do not come forward, everyone capable of it
to any extent is in sin to the extent of his capability in that area. This is because
its obligation when it is needed is upon every Muslim to the extent of his/her
ability, as the Prophet... said in the hadith found in Muslim:

‘Whoever of you sees wrong being committed, let him change it with his
hand (i.e. by force). If he is unable to do that, then with his tongue, and if he
is unable to do that, then with his heart.’3°

This being the case, it is clear that enjoining right and prohibiting wrong is
one of the greatest good works that we have been ordered to do.

His maxim was that the benefit secured by performing the duty must outweigh
any undesirable consequences,?’ a consideration, which as Michael Cook states,
‘rules out attempts to implement it through rebellion’. Forbidding wrong, for
Ibn Taymiyabh, is part of what God’s revelation is all about, and is closely linked
to the duty of jihad. The purpose of all state power is to carry out the duty.3®
It seems fairly clear that Ibn Taymiyah’s analysis does not provide, in modern
times, bin Laden and his followers with a clear justification for their action:
if the risk is that the disadvantages outweigh the benefit, then we are warned
not to proceed with enjoining good and forbidding wrong, and in any case
the emphasis, Michael Cook tells us, is on civility (rifg).3® Nevertheless, for
some of his modern critics, the ‘problem today is with Ibn Taymiyah himself...
despite his great knowledge and although he was well read, [Ibn Taymiyah] was
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emotional and inclined to sentimentality. His fatawa were sometimes issued as
an unbalanced response. ..

Forbidding wrong: the Guiding Book and the Helping Sword

For Ibn Taymiyah, the priority was not to wage war in the Dar al-Harb. It was
to turn inwards, and purge the Sunnt world of infidels and heretics. His jihad
was to be ‘a force which at the same time would renew individual spirituality
and create a united society dedicated to God which could then triumph over the
world’.#! His main concern was to ensure that all fit male Muslims of age should
be prepared to fight to defend their territory against any internal or external
military challenge:

So, whoever avoids the fighting which Allah has ordered so as not to be
exposed to temptation, has already fallen to temptation, because of the doubt
and sickness which have come into his heart, and his neglecting of the jihad
which Allah has ordered him to undertake.

Contemplate this very carefully, for it is a very dangerous question. People,
in this regard, are in two categories:

1) One group enjoins and forbids and fights in order, as they imagine, to
remove chaos and temptations. There actions are a greater chaos or temptation
than that which they seek to remove. This is the example of those who rush to
fight in the conflicts which arise among the Muslims, such as the Kharijts.

2) Another group leaves enjoining right and forbidding wrong and fighting
in the path of Allah by which religion may become solely for Allah, and His
word may be uppermost, in order that they may avoid being tempted. They
have already fallen into and succumbed to temptation.

The chapter on “The Religious and Moral Doctrine of Jikad’ is important both
for what is restated and the passages which are omitted. There is no discussion,
for example, of radical abrogation in the Qur’an; no discussion either of the
‘verses of the sword’. The Hanbalf school of law generally did not rely on the
concept of ‘abrogation’, but preferred to place the verses of the Qur’an in their
context. Of the 19 citations from the Qur’an, only five directly concern jihad
though all come from the Medina siirahs. The first of the passages cited (‘that ye
believe in Allah and His Messenger, and that ye strive [your utmost] in the Cause
of Allah, with your property and your persons: That will be best for you, if ye
but knew!’: Q.61:11) stresses two kinds of worship, bodily, which also includes
mental effort; and pecuniary or monetary. The passage can be interpreted in either
a pacific or a warlike sense. Similarly, ‘fighting for the Faith’ (Q.8:72) may be
taken to mean ‘application of oneself and one’s substance or wealth’ in the cause.
Another passage cited is that ‘Allah hath granted a grade higher to those who
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strive and fight with their goods and persons than to those who sit [at home]’
(Q.4:95). The terms ‘strive and toil” and ‘strive and fight’ are all translations of
the same verb and are open to pacific as well as warlike interpretations. A further
passage concerns the willingness of believers to ‘suffer exile and strive with
might and main, in Allah’s cause, with their goods and their persons’. Without
the interpretation provided by the hadith of the Prophet,*? Q.9:19 could be said to
be no more than acting strenuously or ‘taking pains’ for the faith. Exile, ‘striving’
and commitment with goods and persons (Q.9:20) are open to a pacific as well as
a more aggressive interpretation. In the next passage cited (Q.5:54), ‘fighting in
the way of Allah’ can be interpreted in a pacific sense as ‘striving’ or ‘contending’
as well as in a more warlike sense.

In none of the jihad passages cited is the sense unequivocally warlike. Instead,
Ibn Taymiyah short-circuits the argument on the nature of jihad with the following
formulation:

Since lawful warfare is essentially jihad and since its aim is that the religion
is Allah’s entirely (Q.2:189; Q.8:39) and Allah’s word is uppermost (Q.9:40),
therefore, according to all Muslims, those who stand in the way of this aim
must be fought.

Within Ibn Taymiyah’s political thought, the fundamental duties of government
are trust and justice.*> ‘Religion and the state’, he declared, ‘are indissolubly
linked. Without the power of coercion (shawkah) of the state, religion suffers.
Without the discipline of revealed law, the state becomes a tyrannical structure.’**
The first two duties of the ruler were to preside over prayer and to direct the jihad.*>
‘Right religion must have in it the Guiding Book and the Helping Sword.’® For
Ibn Taymiyah there were two types of jihad, voluntary and involuntary. The first
type of jihad ‘is voluntary fighting in order to propagate the religion, to make it
triumph and to intimidate the enemy, such as was the case with the expedition to
Tabuk*” and the like’. But such occasions had passed. Islam was on the defensive.
There thus could be no question of an offensive jihad.

We may only fight those who fight us when we want to make God’s religion
victorious, Ibn Taymiyah wrote. ‘God, Who is exalted, has said in this respect:
“and fight in the way of God those who fight you, but do not commit aggression:
God loves not aggressors™ (Q.2:190)...48

The Muslim lands were occupied by the half-pagan Mongols. Living within
the lands of Dar al-Islam were some who had ‘not yet embraced Islam’ or who
lived in ignorance.*® The involuntary jihdd ‘consists in defence of the religion, of
things that are inviolable, and of lives. Therefore it is fighting out of necessity.’
When the young Muslim community was attacked by the enemy in the year of the
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Trench (5/626), Allah did not permit anybody to abandon jihad, although He did
allow them to take no further part in the jihad after the siege was lifted in order
to pursue the enemy. If war is offensive on the part of Muslims, it is a collective
duty (fard al-kifayah), which means that if it is fulfilled by a sufficient number
of Muslims, the obligation lapses for all others and the merit goes to those who
have fulfilled it. In contrast, if the war is defensive (that is, the enemy attacks
first), then repelling them becomes a duty for all those under attack and it is the
duty of others to help them.

It has been argued that Ibn Taymiyah and other Hanbalf jurists were not as
opposed to Stfism as was once believed; indeed, some Hanbalf ‘ulama’ were
well-known Sufts, and Ibn Taymiyah was himself an initiate of the Qadiriyyah
tartgah.>” He was prepared to accept a form of Stffsm based on Islamic legalism
and tradition, but he vigorously repudiated SafT pantheism and innovations such
as the worship of saints and pilgrimages to their shrines. Ibn Taymiyah considered
the consensus of the faithful (ijma°) to be impossible to achieve, since they could
not all be brought together to pronounce on a unanimous fatwa;>! he opposed the
Shi‘a, whom he considered ‘more dangerous than the Jews and the Christians
and. .. more to be feared since they acted treacherously within the community’;>?
his position with regard to anthropomorphism (al-tashbih), that is, ascribing
human attributes to God, is unclear and the accusations against him were rejected
by his followers.

Above all, Ibn Taymiyah has been criticized in modern times as a radical
reactionary, seeking to regain the alleged purity and uniformity of the early
followers of the Prophet, and for the degree of intolerance that he has inspired
among contemporary radical Islamists toward expressions of the faith that are
different from their own. While requiring strict standards to differentiate Muslims
from the Mongol Tatars, Ibn Taymiyah was reluctant to use the term takfir, the
charge of unbelief levelled against other Muslims who do not conform, as is done
frequently by some contemporary militant Islamists. He nevertheless considered
it appropriate to determine a Muslim’s ‘Muslimness’. Ibn Taymiyah is viewed as
an exponent of ‘extremism’ who was sent to prison by four judges representing
the four schools of law for alleged anthropomorphism or a literalist interpretation
of the Qur’an.>3 Thus, for some recent critics, Ibn Taymiyah is not worthy of
the title ‘Shaykh al-Islam’, as his followers have called him,>* while for militant
anti-establishment Islamists his several arrests® and death in prison only serve
to confirm his radical credentials.

For all that he is viewed as a forerunner of violent Islamism, Ibn Taymiyah’s
conception of jihad was essentially that of a ‘just war’ waged by Muslims
whenever their security was threatened by infidels. Such a just war was very
different from a ‘holy war’ seeking religious conversions. In Ibn Taymiyah’s view,
for an unbeliever to be killed if he did not become a Muslim would constitute ‘the
greatest compulsion in religion’ and would contravene the Qur’anic injunction
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(Q.2:257). Jihad was, for him, a just and defensive war launched and waged by
Muslims whenever their security was threatened in the Dar al-Islam by infidels
or heretics. Lawful warfare was the essence of jihad, the aim of which was to
secure peace, justice and equity.”® As Majid KhaddarT comments,

no longer construed as war against the Dar al-Harb on the grounds of disbelief,
the doctrine of the jihdd as a religious duty became binding on believers only
in the defence of Islam. It entered into a period of tranquillity and assumed a
dormant position to be revived by the /mam when he believed Islam was in
danger...”’

The principle to enjoin what is right and to prohibit what is evil was incumbent
on scholars and administrators but also required the active participation of the
whole community. Jikad in this sense required immediate participation according
to one’s ability, position and authority. Ibn Taymiyah justified the argument on
the basis of the tradition, narrated on the authority of Aba Sa‘id al-KhudiT (d.
74/693), in which the Prophet is reported to have said:>8

Anyone of you confronting the evildoing should do his utmost to change it
with his hand. If he is not able, he should change it with his tongue. If he is
still not able, he should then denounce it with the heart. And the last one is the
indication of the weakest state of his faith.

Ibn Taymiyah thus should be seen as a revivalist of the doctrine of jihad and
perhaps its last great theoretician in the Middle Ages.>® His fatwa regarding the
Mongols (see Appendix) established a precedent: in spite of ‘their claim to be
Muslims, their failure to implement shart‘ah rendered the Mongols apostates and
hence the lawful object of jihdd. Muslim citizens thus had the right, indeed duty,
to revolt against them, to wage jihad.”®® While Ibn Taymiyah’s writings were
known to Muhammad bin ‘Abd Al-Wahhab, the later writer distanced himself
from some of Ibn Taymiyah’s more extreme views on violence and killing. The
‘conscious adoption’ of Ibn Taymiyah’s writings into the Wahhabt world view
occurred later, in the nineteenth century, when the Wahhabis had ‘a theological
and legal need for the strict division of the world into Muslims and unbelievers
and the overthrow of rulers who were labelled as unbelievers. .. ¢!

The contemporary violent Islamists’ distortion of Ibn Taymiyah’s
thought

Ibn Taymiyah’s standpoint was not always a moderate one at the time, let alone
when interpreted in the light of modern inter-faith relations. In his short treatise
On the Status of Monks, he argued that those in the religious orders who were
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found outside their monasteries might be killed; they might also be killed if
they had dealings with people outside their monastic community rather than
living a completely isolated life. This tract was reprinted in Beirut in 1997 by
Nasreddin Lebatelier (the Belgian Muslim convert Jean Michot) under the title
Le Statut des Moines, with an introduction quoting from the Groupe Islamique
Armé’s (GIA’s) communiqué number 43, which stated that it was justifiable under
Islamic principles to take the lives of the seven Trappist monks killed in Algeria
in 1996. This led to Jean Michot’s removal from a Professorship at Louvain and,
upon his appointment at Oxford, to a formal request for a disavowal from the
Anglican Secretary for Inter-faith Relations. Michot issued a statement which
made clear that he had ‘never developed any kind of apology for murder’ in his
writings or statements. He ‘completely endorsed the condemnation of the GIA
by the consensus of the Muslim community’ and had always considered that
‘these killings were a particularly tragic event in Islamo-Christian relations’.%?
But the damage had been done and the GIA’s reliance on Ibn Taymiyah’s text to
justify its atrocity reinforced the impression that this jurist’s intolerance extended
to Christians as well as to those he considered Muslim heretics. Though he did
not adhere to the extreme Almohad viewpoint that the Prophet’s concessions to
religious minorities had lasted five centuries and had lapsed by the twelfth century,
there is no doubt that Ibn Taymiyah was prepared to argue that the dhimmis should
benefit from Muslim protection only to the extent that it was in the interest of
the community that this should happen. However, if Muslim protection came to
an end the fate of the minorities would be exile, as ‘Umar had exiled Jews and
Christians from the Arabian peninsula.®3

For Osama bin Laden, Ibn Taymiyah, along with Shaykh Muhammad Ibn
‘Abd al-Wahhab, is one of the great authorities to be cited to justify the kind of
indiscriminate resort to violence which he terms jihdad. In particular, Ibn Taymiyah
was cited twice in sermons and communiqués in 2003. In his sermon published
on 16 February 2003, bin Laden said of Ibn Taymiyah:%*

The most important religious duty — after belief itself — is to ward off and fight
the enemy aggressor. Shaykh al-Islam [Ibn Taymiyah], may Allah have mercy
upon him, said: ‘to drive off the enemy aggressor who destroys both religion
and the world — there is no religious duty more important than this, apart from
belief itself’. This is an unconditional rule.

He returned to the same subject in his speech posted in English on 18 July 2003.%5
No true Islamic state was currently in existence, he contended. To attain it, five
conditions were needed:

a group, hearing, obedience, a hijrah [that is, detachment from the world of
heresy to establish and strengthen a community of believers outside it, in



Ibn Taymiyah and the Defensive Jihad 123

the path of the Prophet Muhammad] and a jihad. Those who wish to elevate
Islam without hijrah and without jihad sacrifices for the sake of Allah have
not understood the path of Muhammad. ..

Once more the name of Ibn TaymTyah was brought in to support the cause:

If jihad becomes a commandment incumbent personally upon every Muslim,
it [jihad] rises to the top of the priorities, and there is no doubt of this, as
Shaykh al-Islam [Ibn Taymiyah] said: ‘nothing is a greater obligation than
repelling the aggressive enemy who corrupts the religion and this world —
except faith itself’.

That the prominent jurist is regularly cited by bin Laden to support his cause is
therefore not in doubt. As early as August 1996 he had praised him for ‘arousing
the ummah of Islam against its enemies’.®® The question is whether or not the
citations are justified. Does bin Laden in reality not take Ibn Taymiyah out of
context and distort his thought? Ibn Taymiyah’s preoccupation, it has been seen,
was with Muslim decline in the period of the Mongol invasions. It is true that
he encouraged resistance to the foreign invader but that this was a genuinely
defensive response cannot be doubted. An organization such as al-Qaeda,
which has justified world-wide acts of terrorism, and in particular the events
of 11 September 2001, can claim with only an extraordinary feat of intellectual
dishonesty that it is waging a defensive jihad. It does argue this; but the simple
chronology of cause and response denies the validity of this argument. Only an
excessively long period of American involvement in ‘Iraq would give bin Laden
a justification for the argument of a defensive jihad. The defence of Saddam
Hussain did not qualify in this respect, since Saddam’s was not an Islamic state
(although he had called for a jihad and the call received some support abroad).5”
The opportunity to establish an Islamic state had existed with the Taliban in
Afghanistan, but this opportunity was lost, according to bin Laden, because of
the failure of Muslim countries to support the jihadr cause.

Thus, within bin Laden’s world view the rulers of the Arab states have betrayed
Allah, the Prophet and the ‘nation’. The second barrier to his proposed jihad
are ‘the ‘ulama’ and preachers who love truth and loathe falsehood, but refrain
from participating in jihdd; they have devised interpretations and have turned
the young people against taking part in jihad’. Here bin Laden seeks to present
himself as a latter-day Ibn Taymiyah, at odds with the orthodox Muslim clerics
of his time. His critique is one of bitter polemic, just as Ibn Taymiyah’s had been
in his own time. Yet there are key differences. The first difference concerns the
means to the end. For bin Laden, violence is a legitimate means to achieve the
end. The ‘righteous’ minority clearly have, in practice, the right to coerce the
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majority to accept their leadership. For Ibn Taymiyah, however, in the words of
Qamaruddin Khan, the historian of his political thought:%8

the state... is... neither a divine commission nor a power-state based on sheer
military might; it is a cooperation between all members of the community to
realize certain common ideals — the recognition of fawhid, one God, the Creator,
the Provident, the Law-giver, and of the Prophet, the intermediary between
God and man, and the submission to a common law, the shari‘ah.

So consensus, not coercion, must prevail according to Ibn Taymiyah. And there
is another, equally important, distinction to be made in the means to achieve the
end. For al-Qaeda supporters, indiscriminate violence is justifiable and essential
on the basis of the Qur’anic text Q.9:52:°

this torture will not, in any way, be carried out by means of preaching (da ‘wah),
because preaching is activity of exposure, aimed at clarifying the truth in a
way that makes it more easily acceptable. Preaching has nothing to do with
torture; jihad is the way of torturing [the infidels] at our hands.

By means of jihad, Allah tortures them with killing; by means of jihad,
Allah tortures them with injury; by means of jihad, Allah tortures them with
loss of property; by means of jihad, Allah tortures them with loss of ruling.
Allah tortures them by means of jihdd — that is, with heated war that draws its
fire from the military front...

Such an encomium to violence would have been inconceivable to Ibn Taymiyah.
For in the chapter subsequent to his discussion of jihad, Ibn Taymiyah considered
the penalties on murderers and the rights of relatives to retaliation. The Qur’anic
injunction ‘let him not exceed the limit in slaying’ (Q.17:33) was cited in his
discussion of premeditated killing and the retaliation which follows. The murderer
may have started the aggression, but he has stirred up a desire for retaliation in
others who behave and are prepared to act as the pre-Islamic pagans used to
behave, that is, without restraint.”% All Muslims are equal and subject to this
requirement of the law of retaliation. But Ibn Taymiyah also cites Q.5:32 and the
hadith that ‘on the last day, Allah will judge among the people by the blood” which
they have shed in this world.”! The perpetrator of violence against other innocent
Muslims must take this injunction seriously. Elsewhere, though he remained
firm about the need for compliance with the command on the believer to pursue
Jjihad when necessary, Ibn Taymiyah cited Q.5:8 and Q.2:190 as justification for
‘fairness and lack of animosity in the jihdd’.”? Armed struggle against the leader
came within the general rule enunciated by Ibn Taymiyah: ‘whenever there is
conflict or competition between benefits and disadvantages, between the good

and the bad, it is necessary to prefer what is best on balance’.”3
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For bin Laden, in his statement in August 2003, the realm of modern unbelief
(jahiltyyah) extends not merely to the West, but also to those Muslim states which
ally with the West or who otherwise fail to answer the call to jihad:

The region’s rulers deceive us and support infidels and then claim they still
cling to Islam. What increases this deceit is the establishment of bodies to
lead the people astray. People may wonder how it is that bodies engaging in
[studying] Islamic law and jurisprudence play this role, whether wittingly or
unwittingly...

For example, when the regime decided to bring the American Crusader
forces into the land of the two holy places [i.e. Sa‘adT Arabia], and the youth
raged, these bodies [the unfaithful clerics]... issued fatawa and praised the
behaviour of the ruler...

Bin Laden contends that ‘Islam ceases to exist when the ruler is an infidel’ and in
such circumstances ‘there must be an act that will elevate a [believing] imam’.

The bin Laden thesis can find no real justification from within the political
theory of Ibn Taymiyah. Rather, Ibn Taymiyah had argued that there is no basis
in the Qur’an or the Sunnah for the traditional theory of the Caliphate (khalifah)
or the divine theory of the imamate (imamah). He was particularly critical of the
Shi‘a theory of the divine right of imams, whose alleged ‘grace and benevolence’
he called ‘mere deception’.”* The ideal and perfect union of personal qualities in
the righteous leader had been found only in the first era of Islam. This particular
providential dispensation would not be re-enacted.” Instead, Islam should be
viewed as a social order where the law of Allah must reign supreme. Imams
might be good or wicked, but in no circumstance was armed revolt or deposition
permitted. Instead, in all deeds that conformed to the principle of obedience to
God, the imam was to be obeyed, though his subordinates might be disobeyed
in limited cases of notorious scandal or incapacity.”®

For the historian of his thought, Qamaruddin Khan, the weakness of Ibn
Taymiyah’s theory was precisely this insistence on obedience when it is obvious
that persistent and universal tyranny cannot be endured indefinitely. This is the
principal reason, he claims, ‘why democratic institutions could not develop in the
Muslim community despite the thoroughly republican spirit of Islam’.”” There
may well be other reasons for the difficult coexistence of Islam and democracy; but
that is beside the point. The rejection of rebellion in virtually all circumstances is
clear. Thus for bin Laden to cite Ibn Taymiyah to support one particular view (his
endorsement of jihdd) while simultaneously inciting rebellion against the rulers of
states with majority Muslim populations (a viewpoint Ibn Taymiyah specifically
rejected) is as historically misleading as it is politically mischievous.

It is also clear that Ibn Taymiyah would have had no understanding of the
extremist language used by bin Laden’s supporters in defending jihad as a trial



126  Jihad

by suffering for infidels which will bring them to the path of righteousness.”® It
may thus be concluded that modern violent Islamists may cite Ibn Taymiyah’s
name as endorsement for their far-fetched theories, but either they are ignorant
of his true views or they deliberately deceive the public in the Islamic world by
calling upon his name. In reality, while he certainly criticized those who shirked
their obligations to wage a defensive jihdd, Ibn Taymiyah made distinctions and
set limits. His comment on the distinction between cowardice and courage might
be applied to the contemporary circumstance of a global threat of terrorism which
knows no moral or geographical limits:”®

the commendable way to fight is with knowledge and understanding, not with
the rash impetuosity of one who takes no thought and does not distinguish the
laudable from the blameworthy. Therefore the strong and valiant is he who
controls himself when provoked to anger, and so does the right thing, whereas
he who is carried away under provocation is neither courageous nor valiant.
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Jihad as State System: the Ottoman State,
Safavid Persia and the Mughal Empire

A ghazi is one who is God’s carpet-sweeper

Who cleanses the earth of the filth of polytheism

Do not imagine that one who is martyred in the path of God is dead
No, that blessed martyr is alive.

Thus wrote the poet and moralist Ahmadrt (734/1334?7-814/1412) in the 1390s
in his History of the Ottoman Kings, which he described as a ‘book of holy
wars’. For Ahmadi, all Ottoman rulers were ghazis; from being mere raiders
they had become holy warriors.! The same was true, in origin, of the Safavids
and Mughals.

In making a comparison between three Muslim states of the early modern period,
there is no case for arguing for complete chronological congruence. Clearly, the
Safavid state was of the shortest duration, from 906/1501 to about 1132/1720;
the Mughals lasted considerably longer, from 932/1526 to 1273/1857, while the
Ottoman state lasted far longer than the others, from c. 699/1300 to 1341/1923.
In conventional historiography, a fairly quick coup de grdce was delivered to
the Safavids, while there was a period of Mughal ‘twilight’ of some 150 years,
and an interminable period of Ottoman ‘decline’, from 973/1566 according to
some commentators or 1094/1683 according to others. Gabor Agoston’s recent
depiction of Ottoman history as constituting a period of ‘Islamic gunpowder
empire’ to 973/1566, a period of the empire on the defensive between 973/1566 and
1110/1699 and a period of retreat and reform between 1110/1699 and 1241/1826 is
much to be preferred.? Each empire tended to develop its own distinctive culture
— an amalgamation of their common Turco-Mongolian political heritage, their
Islamic identity and the regional political cultures they inherited; but there was a
great deal of cultural exchange across the new political and religious boundaries.
Military technology spread from one culture to another: Akbar’s artillery force in
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Mughal India was greatly strengthened by military experts sent by the Ottomans.3

Even the political conflicts and sectarian differences between Safavid Persia and
the Ottomans did not lead to a firm cultural barrier between the two states.* The
resolution of some of the rival claims to supremacy was quite late, however. It
was not until about 1137/1725 that it became accepted that two imams coexisted,
the Ottoman sultan and the Mughal emperor, ‘whose separate existence was
made possible by the ocean which divided their separate dominions’.> There
was never any real prospect of an alliance of the Sunni Ottomans and Mughals
against Shi‘a Persia. Instead of uniting against heresy or the enemies of Islam,
Sunn rulers had jihad declared in order to fight each other,® for example in the
Ottoman onslaught on Mamluk Egypt. Too late, the consequence of this failure
to unite became evident in the nineteenth century, when the Ottoman Empire
was left as the only major independent Muslim state.”

Jihad as a factor in the rise of the Ottoman state

From the time of Murad I (763/1362-769/1389), the title of caliph (khalifah) was
used by the Ottomans as one of their general titles, ‘the title having by then lost
its original meaning’.8 ‘In its Ottoman version, ghaza, jihad (cihad in Turkish)
became the official raison d’étre of the Ottoman Empire.’® Peter Sugar’s depiction
of the conceptual framework underlying the expansion of the Ottoman state is
deceptively straightforward. In fact, in recent times, historians have debated the
nature of the ideology of the ghazis, or holy warriors for Islam, in the formation
of the Ottoman state. Given that the Ottoman warriors were often allied with
Christians and incorporated ‘infidels’ into their ranks, either they were not ghazis
or the term ghazr did not always mean what we think. In predatory raids, launched
jointly by Muslims and infidels, both shared in the booty.

The most recent historian of the phenomenon, Cemal Kafadar, supports the
latter view. Ghaza really meant raiding, not divinely-commanded war (jihad);
as a result, it was not constrained by the legal norms of jihad and could serve to
emphasize expansion as well as the acquisition of booty and glory.!? Yet the two
ideas of duty and expansion could be linked, as in the two independent reports
of Mehmed II'’s speech to the council which decided to attempt the conquest
of Constantinople (in the end, this was achieved in 856/1453 after a siege of
54 days):!!

The ghaza is our basic duty, as it was in the case of our fathers. Constantinople,
situated as it is in the middle of our dominions, protects the enemies of our state
and incites them against us. The conquest of this city is, therefore, essential to
the future and the safety of the Ottoman state.
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After his triumph, he proclaimed that he was the only Muslim ruler who could
“fit out the people waging the holy wars of ghaza and jihad’.'> He fought the
ghaza without a break, ‘to a degree that even a contemporary historian found
excessive’.!3 Mehmed II had a strong interest in military science and established
at Constantinople an Imperial Cannon Foundry, Armoury, Gunpowder Works
and Arsenal, which made it ‘probably the largest military—industrial complex
in early modern Europe, rivalled only by Venice’.!# It was mainly with the help
of cannon founders, artillerymen and miners from Germany, Hungary and the
Balkans that Western technology was successfully appropriated by the Ottomans.
Between 40 and 50 Germans were employed in the state cannon foundry almost a
century later, in 950/1544.'5 The Imperial ambassador commented that ‘no nation
in the world has shown greater readiness than the Turks to avail themselves of
the useful inventions of foreigners, as is proved by the employment of cannon
and mortars, and many other things invented by Christians’, though he added
an important caveat that there remained a religious impediment to a complete
transfer of technology from the West.!6

In his collection of sultanic laws (Kanunname) the Conqueror observed the
need to delegate. He defined the grand vizier as

above all the head of the viziers and commanders. He is the greatest of all.
He is the absolute deputy in all matters. The head of the treasury (defterdar)
is the deputy for my Treasury, and he [the Grand Vizier] is the supervisor.
In all meetings and in all ceremonies the grand vizier takes his place before
others.!”

Mehmed also established the rule of succession which was to last until
1026/1617. On his accession in 854/1451, he had an infant brother murdered
to prevent any possibility of a rival to the throne; he had fought a pretender at
the siege of Constantinople. As a result of these incidents earlier in his reign he
therefore issued a law ‘for the order of the world’ (by which he meant peace in
his dominions) that on his accession to the throne, a new sultan should execute
his brothers. This ‘law of fratricide’ to prevent the fragmentation of the state!8
was implemented with vigour and even enthusiasm by his successors: Selim I ‘the
Grim’ (Yavuz) deposed his father in 918/1512 and extended the law of fratricide
to include the murder of his nephews, while on his accession in 1003/1595,
Mehmed III killed off 19 brothers, and for good measure, 20 sisters as well. The
law did not end succession disputes, however. Indeed, it made them more likely,
since rebellion was the only alternative to execution. Mehmed II’s successor,
Bayezid II (886/1481-918/1512) faced a disputed succession until the death of
his exiled younger brother Jem in 900/1495. Yet the Ottoman state recovered
from three great wars of succession (885/1481-886/1482, 917/1511-919/1513
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and 965/1558-968/1561), and the law ensured the triumph if not of the ablest or
most suitable, at least of a ruthless sultan.

In 906/1501, Isma‘1l Safavid had routed the army of the Ak-Koyunlu dynasty,
entered Tabriz and proclaimed himself Shah Isma‘ql I,!° the first ruler of the
Safavid dynasty of Persia (although at first based on Azarbayjan only: the
complete conquest of the kingdom took him a period of ten years). One of his first
actions on his accession was to proclaim the Shi‘a form of Islam as the religion
of the new state, thus clearly differentiating Persia from the Ottoman state which
might otherwise have tried to incorporate it within its dominions.? The names of
the twelve Shi‘a Imams were mentioned in the khutbah.?' Bayezid II implored
Isma‘il to return to ‘orthodox Islam’ and cease the massacre of Sunni Muslims,
but did not otherwise intervene in the internal policies of the Safavid state. Selim
was more aggressive, and before he deposed his father he had led raids on Safavid
territory from Trebizond, where he was governor. Bayezid’s inaction was the main
justification for the deposition by his son.22 It was therefore clear what Selim’s
policy would be as sultan. In eastern Anatolia there were many Turcomans who
were actual or potential supporters of Shi‘Tsm (for the first decade of his reign,
Isma‘1l relied on Turcoman amirs for his support). Selim saw these as heretics
who were potential ‘fifth columnists’ for the new Safavid state. He ordered their
execution before he set off on campaign in 920/1514 against Isma‘il, having
obtained written fatawa (fetvas) from the ‘ulama’ that it was his duty to have
the Shah killed as a heretic and infidel.?3 Thus, although the wars between the
Ottoman state and Safavid Persia could be termed dynastic and territorial conflicts
(the new Persian state, for example, sought alliances with the Ottomans’ enemies
such as Venice, and later the Habsburgs), the ideological divide between Sunnism
and Shi‘Tsm was such that each campaign was regarded by the Ottomans as a new
Shaza®* At his accession, Shah Isma‘il had declared himself the vicar of God
and claimed a share of divinity: he was the spiritual master (murshid-i kamil),
possessing the power of interpretation or independent reasoning (‘ijtihad).
His troops were dubbed ‘red heads’ (Qizilbash) because of their distinctive red
headgear with twelve gores or folds commemorating the twelve Shi‘a Imams.
The Qizilbash were simultaneously spiritual and military—political supporters of
the dynasty, though eventually the Shah had to curb the powers of the Qizilbash
tribal amirs in the interest of protecting the unity of the state.2

At Chaldiran in 920/1514, Selim’s forces routed the Persian army. The
superiority of the Ottoman forces was a result of their possession of hand guns
and artillery, as Selim’s dispatch to his son made clear. The Ottomans possessed
500 cannons, the Safavids none.2” Why Isma‘il’s forces lacked these weapons has
been considered ‘one of the puzzling features of the period’.28 Richard Knolles’
account, first published in 1603, emphasized this factor, especially ‘the terror
and violence of the Turks’ artillery’, and makes clear the reason for Ottoman
supremacy. Whereas his account of the two rulers was essentially to Selim’s
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detriment, when it came to their relative resource base, there was no comparison
between the two rulers. Isma‘il had seized power in Persia relatively recently. He
needed to secure the good will of the population, and thus heavy taxation was
out of the question: ‘his coffers being empty, and wanting money, the sinews of
war, he was not able to raise so great an army as he might out of those populous
kingdoms and countries’. In contrast, Selim’s forces received their daily wages
or monthly pay in ready money from his paymasters. He always had ‘a great
mass of coin’ stored in ‘seven towers at Constantinople’, and his annual revenue
exceeded expenditure by one-quarter.2?

Yet superior resources did not guarantee success. Although he proceeded to
Tabriz, where a fortnight after the victory the khutbah was read in his name in
the mosques, his attempt to winter in Persia was a failure. The Janissaries refused
to winter so far from home and Selim had to retreat to Constantinople with
substantial losses.3Y Tabriz could be captured quite easily by the Ottomans (it
was taken by them in 920/1514, 940/1534, 954/1548, 992/1585 and 1044/1635)
but the rest of Azarbayjan, the original centre of the Safavid state, was always a
more difficult proposition and was used as a rallying-point by the opponents of
Turkish conquest. The disaster of 920/1514 taught the Safavids to avoid open
battle with the Ottomans. They relied instead on a scorched earth policy. Once
the Caucasus mountains were crossed, there were no physical barriers to deter
or detain the Ottomans in the summer, but the terrain and climate forced them
to withdraw each winter. This suggests a strategic imperative for the Ottomans.
It was almost impossible to fight simultaneously in east and west because each
campaigning season had to begin at Constantinople, and the contingents had to
winter in their fiefs, replacing their men and equipment. The overriding need
therefore was for the sultan to alternate between the eastern and western theatres
of war, keeping his enemies off balance. For this reason, the invasion of Persia
could not be pursued to a definitive conquest, and for all the support for Sunnt
orthodoxy from the Ottoman dynasty Shi‘ism could not be defeated.

Selim’s other great conquest, in 922/1516—17, was of Syria and Egypt. Here
the issue was not one of heterodoxy, for the Mamlik dynasty was Sunni. Instead,
the weakening of the Mamluk state, which was under assault from the Portuguese
in the Red Sea, and its reliance on Ottoman aid, had led to a justifiable fear that it
would be unable to defend the Holy Places from Portuguese attack. More dubious
was Seltm’s claim, as justification for his invasion, that the Mamliaks had proved
incapable of protecting the pilgrim route in the Hijaz from Arab robbers.3! In
922/1516, a delegation from Mecca and Medina was refused permission by al-
Ghawrf, the last Mamluk ruler, to proceed to Constantinople. After marching
down the Euphrates valley, Selim’s army routed the Mamlak army near Aleppo.
A second victory six months later on the outskirts of Cairo led to the fall of the
Egyptian capital. Seltm had the last ‘Abbasid caliph, al-Mutawakkil III, sent
to Constantinople. There, in a ceremony held at the mosque of Aya Sofya, the
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caliph allegedly transferred to Selim and his heirs all rights to the caliphate,3?
which served to link the caliphate with the Ottoman dynasty until its extinction.
Suleyman later claimed at his accession that God had brought him to the throne
of the sultanate and the position of the Great or Exalted Caliphate.33 No Ottoman
sultan ever performed pilgrimage (Hajj/hac) to Mecca during the more than six
centuries of the dynasty (684/1286—1341/1922).3* For Selim and his successors
after 922/1517 it must now have seemed unnecessary, since the caliphate had
come to Constantinople instead.

In Egypt, the old Mamluk order was allowed to subsist, with its laws, and
administration; but the independent fiefs (timars) were abolished, since the
Ottomans required grain and other provisions from Egypt which the timar
system would have consumed. In Syria, new fiefs were established along the
lines of Ottoman practice elsewhere. Selim profited from the hostility of the
local population to the excesses of the last years of Mamlak rule. His two new
acquisitions, Egypt and Syria, yielded about 100 million aspers in revenue out
of a total Ottoman revenue of about 530 million. Most of south-western Arabia
was conquered, too, except the Yemen (which was left until 975/1568). Selim
thus appropriated the title ‘servant and protector of the holy places’ following
his acquisition of the Hijaz, including Mecca and Medina. Since a naval base
was established at Suez, and the Portuguese were immediately challenged in
the Indian Ocean, the importance of the Asian spice trade in Ottoman strategic
thinking is evident.?> Finally, as a result of the conquest, Ottoman overlordship
was gradually extended into the Maghrib, starting with Algiers, through an
alliance with the corsair Hayreddin (Khayr ad-Din) Barbarossa, who captured
Algiers in 923/1518 and declared his allegiance to Selim the following year:3¢
henceforth he was termed a ghazr in Ottoman sources.3” Selim and his successors
claimed that it was through the will of Allah that they had acquired the titles
of ‘Inheritor of the Great Caliphate, Possessor of the Exalted Imamate [and]
Protector of the Sanctuary of the Two Respected Holy Places’ which gave them
superiority over all other Muslim rulers. Selim had been ‘succoured by God’, and
was the divinely-appointed Shadow of God, even the Messiah of the Last Age in
one text. He was ‘Master of the Conjunction’, or World Conqueror. He hewed
a garden from a disorderly world; but it was left to his son and heir Stleyman
to enjoy its fruits.33

The greatest Sunni ruler? Suleyman the Law-Giver (al-Qanini)

It was under Stuleyman the Law-Giver (al-Qaniint, 926/1520-974/1566) that
the Ottoman Empire ‘reached its regional frontiers and was able fully to assert
political legitimacy within its own sphere’. It was in this period that it found
its ‘characteristic ideological and cultural expression’.3° His was the longest
reign of any Ottoman sultan and he ruled for considerably longer than his main
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European rivals. In modern terms, his state ranked as a superpower, by virtue
of its geopolitical situation, its enormous territory and population (except in
comparison with India and China), its economic resources and the administrative
structure capable of mobilizing those resources.*

In 931/1525 the forces of Francis I of France were shattered by the army of
the Emperor Charles V at Pavia. The French king was captured and taken to
Madrid. He appealed to his exact contemporary, the Ottoman su/tan Siilleyman,*!
for support and received a reply that it was not befitting for rulers ‘to cower and
be imprisoned’. Suleyman proclaimed himself ‘sultan of sultans, the leader of
the lords, the crown of the sovereigns of the earth, the shadow of God in the two
worlds [that is, the caliph of Islam], the sultan and padisah [that is, chief among
rulers, sahs or shahs] of the Mediterranean, Black Sea’ and various lands. His
‘glorious ancestors’ had never refrained from ‘expelling the enemy and conquering
lands’. He followed in their footsteps, ‘conquering nations and mighty fortresses
with my horse saddled and my sword girthed night and day’.*2

The initial response was not particularly favourable, but the basis of an
Ottoman—Valois alliance had been formed. Suileyman had already perceived
that the political and religious divisions*? of Reformation Europe had provided a
unique opportunity for the Ottomans to expand their position in mainland Europe.
Under Louis II Jagiellon, the Hungarian army had been disbanded, and the nobility
divided into pro- and anti-Habsburg factions. The opportunity for the Ottomans
to establish a client Hungarian state was too good to be missed. On his third
campaign, Stleyman marched into Hungary (932/1526) and crushed the forces
of Louis II Jagiellon at Mohacz, where once again the Ottoman artillery proved
their superiority, this time over the Hungarian cavalry (see jacket illustration).**
The Ottomans employed between 240 and 300 cannons at Mohacz, whereas
the Hungarians had only 85, of which 53 were used in the battle.*> Advances
in Ottoman gunpowder manufacturing, small arms production and gun casting
demonstrate the Ottomans’ early success in adopting Western military technology
and introducing indigenous innovations. The superiority in Ottoman firepower in
the sixteenth century forced their enemies to modernize their armies and defences.
The Ottomans were not the slow and imperfect recipients of a supposedly superior
Western military technology and tactics, as most historians of the Eurocentric
school maintain; rather they were important participants of the dynamics of
organized violence in the Eurasian theatre of war. Their armies were usually
larger than those of their opponents: at Mohéacz, Stileyman had a force of at least
60,000 men, whereas the Hungarian army was only 26,000 men.* Moreover, for
most of the sixteenth and seventeenth centuries their system of defence proved
cheaper and more cost-effective than that of their rivals such as the Austrian
Habsburgs in Hungary.*’

After occupying Buda, Suileyman retired from the devastated country and
factionalism once again became rife in Hungary. John Zapolyai was elected king
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by a majority of the Hungarian diet and he was crowned at Stuhlweissenburg in
933/1526. A minority of the nobles, under the leadership of Istvan Béatory and the
dowager Queen Mary, summoned a counter-diet which elected King Ferdinand I of
Habsburg, the younger brother of the Emperor Charles V. In 933/1527, Ferdinand
I defeated Zapolyai at Tokay and had himself crowned at Stuhlweissenburg.
Although Zapolyai had been overthrown, he refused to give up his claim to the
Hungarian throne, and he appealed to Sulleyman for recognition in return for
payment of tribute. In 934/1528 Suleyman accepted Zapolyai as vassal and a
second Ottoman invasion began in his support in 935/1529. This resulted in the
failed siege of Vienna (936/1529): Silleyman withdrew because of the approach of
winter, and the fact that his heavy artillery was in Hungary; but Ottoman raiding
parties had swept through Austria and Bohemia with impunity.

Ferdinand I was left in control of so-called Royal Hungary, a narrow band
of territory to the west and north of Lake Balaton representing no more than 30
per cent of the late medieval Hungarian kingdom (indeed a declining proportion
since the Ottoman advance was to continue, reaching its fullest extent only in
1074/1664). Ferdinand tried to extend his possessions by besieging Buda in
937/1530, but this only convinced Stuleyman of the need for a further campaign,
which began in 938/1532. Ferdinand signed a truce with Stleyman in 939/1533,
by which he recognized the sultan as his ‘father and suzerain’, agreed to pay an
annual tribute, and abandoned any claim to rule beyond so-called Royal Hungary.
By 948/1541, Suleyman was again encamped at Buda, and this time direct Ottoman
control was implanted on that province (beylerbeylik). Hungary was divided
into three parts, a division which lasted until 1110/1699. The western portion,
Royal Hungary, was largely unaffected by the campaign and remained under
the rule of Ferdinand of Habsburg. The largest, central portion was transformed
into the Ottoman-controlled province of Buda. The somewhat smaller eastern
principality of Transylvania was ruled by John Sigismund Zapolyai as a puppet
of the Ottomans.

The pretence of an independent Transylvanian principality was therefore at an
end, but it did not stop a desultory war being fought over it between the Habsburgs
and Ottomans in the years 959/1552-969/1562 and 971/1564-975/1568. The
Ottomans had the upper hand throughout the period, as the treaties following the
wars reveal. In 953/1547, Ferdinand agreed to pay annual tribute to the sultan of
30,000 Hungarian ducats for his possession of Royal Hungary. These terms were
repeated in 969/1562, and also in the treaty of 975/1568 between Maximilian
II and Selim II, but this last treaty also contained territorial adjustments which
favoured the Ottomans.

If the conditions for the truce imposed by Stlleyman on his Christian adversary,
Ferdinand I, followed traditional juristic concerns that such a treaty should be
of short duration and include a financial arrangement favourable to the Muslim
power, his alliance with Francis I broke completely new ground for an offensive



Jihad as State System 135

alliance system. It is true that during the period of the counter-crusades, the
Muslim forces had sometimes allied with Crusader powers against other
Crusaders (see Chapter 2). In this case, such alliances could be construed as
defensive in nature, the defence of Islamic lands being paramount. It would be
difficult to interpret Stileyman’s alliance with Francis I, from the Ottoman point
of view, as other than offensive in nature. The aim was to create a diversion
so that Charles V would be unable to support his brother’s cause in Hungary.
Ottoman naval superiority in the eastern Mediterranean was to be reinforced
and extended, if possible, to the western Mediterranean. In particular, Charles
V’s capture of Tunis in 941/1535 was not to be repeated at Algiers in 947/1541.
Furthermore, in return for France obtaining a permanent treaty from the Ottomans
in 941/1535, conferring trading advantages (itself based on the precedent of a
treaty with Venice signed in the first year of Siileyman’s reign),*® Francis I was
required to extend the fullest naval cooperation to Barbarossa, which resulted
in Toulon becoming a Muslim-controlled port within the kingdom of France for
eight months in 950/1543-951/1544.4° Ottoman dynastic interest had by this
date clearly prevailed over the juristic tradition that arrangements with Christian
powers were of a temporary nature only. In effect, Stileyman had determined that
‘mine enemy’s enemy is my friend’, whether in the case of Valois France (clearly
preferable to the Habsburg dynasty, since further away from Ottoman territory) or
the Protestant nobility of eastern Europe (the bastion against Austrian Habsburg
militant Counter-Reformation Catholicism). Under Ottoman rule, Calvinism was
propagated freely in Hungary and Transylvania, which became a Calvinist and
Unitarian stronghold.

Ibrahtm Pasha, Sulleyman’s grand vizer extraordinary between 929/1523 and
942/1536, referred to the sultan as the ‘universal ruler and refuge of the world’
and ‘universal ruler of the inhabited world’.>! Selim had almost become a world
conqueror (sahib-kiran). Suleyman would exceed even the achievements of his
father; he would become the personification of the Ottoman dynasty.>? In addition,
millenarian expectations were rife that a great ‘renewer of religion’ (miiceddid)
would appear by the year 960/1552—-1553. Stileyman was thus regarded by some
as the ‘“World Emperor and Messiah of the Last Age’. As the divinely designated
ruler of the world, he had a messianic mission and enjoyed special support from
unseen saints. His ultimate victory and the establishment of the universal rule of
Islam would be ensured by this army of invisible saints who fought at his side.>
The world was filled with injustice, but as the messianic ruler in the tenth century
of the Muslim era, Stleyman’s commitment to perfect, impartial justice, would
restore order and justice.>*

Gradually, after the execution of Ibrahtm Pasha in 942/1536, there was a
greater emphasis on the modification, compilation and codification of imperial
ordinances and their reconciliation with the dictates of Islamic law (shari‘ah or
seri‘at) thus earning Stilleyman the epithet of al-Qaniint. The collections of legal
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texts (Kanunnames) were a vital resource for the greatly strengthened provincial
administration of the Ottoman state.>> Once the Islamic Millennium had arrived,
it was no longer an appropriate theme for emphasis. The last decade of the reign,
from the Peace of Amasya with Persia in 962/1555, which inaugurated a period
of over 30 years of peace with the Safavids, implicitly recognized that the dream
of world conquest was illusory.>® (After two further wars, the Peace of Zuhab of
1049/1639 confirmed Stuleyman’s acquisition of Baghdad, Basra and ‘Iraq and
thus access to the Persian gulf, but left Tabriz, eastern Georgia and Azarbayjan
as Safavid territory. This treaty brought about a long period of peace with Persia
which lasted until 1188/1726, after the fall of the Safavid dynasty.) In the earlier
part of the reign, a theory of the universal sovereignty possessed by the sultan as
caliph was close to being established: according to this idea, Stleyman was the
‘sultan of the people of Islam’, and the Safavids and any others who disobeyed
his commands were no more than ‘rebels’.?” The Peace of Amasya was more
realistic, tacitly acknowledging the parity of Safavid dynastic legitimacy and
negotiated geographical boundaries as a legal definition of statehood.

Problems of factionalism and the disintegration of military power
under the later Ottomans

When the era of conquest came to an end, Ottoman revenues were unable to
increase further in a period of rapid inflation. This led to the rapid debasement of
the currency and consequential reduction in the real value of the revenues. The
finances of the state were poorly administered. There was a deficit in all but three
years for which accounts survive in the period between 972/1565-973/1566 and
1111/1700-1112/1701, and some years such as 1005/1597-1006/1598 were real
years of crisis.”® Each new accession saw a period of largesse which imposed
a crippling burden of debt on the later years of the reign. In the seventeenth
century, before the rise of the Kopriilu dynasty in 1066/1656, the only period
of relative financial stability had been the years of Murad IV’s majority and
its aftermath (1041/1632-1051/1642). The Koprulu grand viziers reduced the
deficit while at the same time constructing and arming the fleet and financing
the war with Crete.

Undoubtedly one of the fundamental causes of the growing financial problems
of the Ottoman state was the doubling of the number of state pensioners and paid
troops between 970/1563 and 1017/1609, above all the increase in the number of
Janissaries after 981/1574, when they were allowed to enrol their sons into what
was becoming an hereditary militia.>® Without their frequent and excessive claims,
the Janissaries could not have survived, for it is estimated that while the cost of
living in the Ottoman Empire rose tenfold in the years 750/1350-1008/1600,
official Janissary pay had risen only four times. Increasingly, they supplemented
their income by engaging in artisan and small-scale trading activities. New recruits
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were not needed and in any case could not be paid: consequently the devsirme
levy of slaves in the Balkan region was abandoned after 1046/1637. The system
of timars providing a cavalry force also fell into disarray, since the fiefs were too
small to enable the knights (some 201,000 of them in 1063/ 1653)% to finance
participation in campaigns. The military ineffectiveness of the sipahis was fully
revealed in 1004/1596 when some 30,000 abandoned the battlefield at Mezo-
Keresztes before the final Ottoman victory and were subsequently dismissed
from their holdings in Anatolia. Many fiefs were confiscated by the treasury and
farmed out to produce as much revenue as possible, while others were illegally
converted into private property by their holders. As a result of these social changes
there gradually emerged a powerful group of provincial notables (a ‘yans), who
often served as revenue farmers and drew economic benefits from the demise of
the earlier form of Ottoman administration.

Such social and economic changes might not in themselves have proved
disruptive, but they exacerbated social tensions which came to a head in a
series of sustained rebellions, notably the bandit (jelali) movement in Anatolia
(1004/1596-1018/1610),%! the revolt of Abaza Mehmed in Erzerum (1031/1622—
1037/1628) and in subsequent revolts in 1056/1647, 1064/1654—1065/1655 and
1067/1657-1068/1658. The difficulties experienced by the Ottomans in their
long wars after 985/1578 were the chief reason for these rebellions. When the
frontiers were expanding, the army was kept content by the prospect of booty
or the opportunity to settle the new territories as fiefs. Stable frontiers brought
discontent in the army. The unemployed soldiers took to brigandage as a means
of livelihood; the prospects for Ottoman victory against Safavid Persia at the end
of the sixteenth century were diminished by the need to divert military resources
to the suppression of discontent in Anatolia. The Ottoman Sultans were thus
hoist by their own petard. Without ‘long wars’ they could not hope to keep the
army content; but there could be no guarantee of launching a successful war, and
failure made the problems of government worse.

Matters came to a head in the succession crisis of the first third of the seventeenth
century. Ahmad I succeeded in 1012/1603 at the age of 13, and because of his
young age the law of fratricide was not applied; nor was it applied systematically
thereafter. On Ahmad’s death in 1026/1617, none of his sons was of age; he was
succeeded by his brother Mustafa I, who was deposed in 1027/1618 because
he was reclusive to the point of madness. This brought to power ‘Osman II, the
eldest son of Ahmad, who was then about 14 years of age. Under the influence
of grand vizier Dilawar Pasha, he showed — in Sir Thomas Roe’s words — ‘a
brave and well-grounded design... of great consequence for the renewing of that
decayed empire’. The aim was, under pretence of defending the borders against
Persia, to raise a new army of 60,000 men in the provinces of Asia Minor and
Syria, with Kurds providing half the number and the backbone of the new force.
This new army would be powerful enough to allow the sultan to dispense with
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the Janissaries, who were now proving unreliable. But before the plan could
be brought to fruition, the Janissaries rebelled because of lack of pay, and the
sultan’s loss of prestige following the failure of the war with Poland and the siege
of Chocim in particular. Roe contended that ‘Osman II would not have suffered
the rebellion had he not ‘lost that awe and reverence which always attendeth
upon Majesty’. ‘Osman II was assassinated in 1031/1622. This led to MustafaI’s
restoration for a period of 15 months until his second deposition in 1032/1623.

Sir Thomas Roe identified two important issues which this brief crisis
exemplified. The first was that the sulfan wished to ‘settle a new government’
for good reason. This was that he stood ‘at the devotion of his own troops for
peace, or war, life or death, and [was] in effect nothing but the steward or treasurer
of the Janissaries’. For their part, the Janissaries and other paid troops were paid
extra at every change of reign, in order to secure their loyalty; they had ‘tasted
the sweet [taste] of prosperous mutinies’ and had been rendered insubordinate.
‘Osman II had stated that he was ‘subject to his own slaves, upon whom he spent
great treasures, and yet they would neither fight in war, nor obey in peace, without
exacting new bounties and privileges’.%2

The second issue exemplified by the crisis under ‘Osman II was the descent
into factionalism. Every three or four months, ‘by the change of the vizier, the
provinces were destroyed’, Sir Thomas Roe reported, because ‘they placed and
displaced the [provincial] governors according to their own factions’. Contrary
orders were sent out throughout the Ottoman lands so that ‘no man knew who
was king [sultan] or vizier, nor whom they should obey’.%*> Allowing for some
exaggeration in the report, it is nevertheless clear that periods of strong rule, for
example under Stleyman (three of whose grand viziers were very able men and
held power for nearly half his reign) were also periods of stability for the grand
viziers. In contrast, periods of weak rule were also made worse by instability in
this key office. One of the principal features of Ottoman instability in the years
986/1579-1026/1617 was the very rapid turnover of grand viziers, who on average
survived less than two years in office. This was a consequence of increased court
and harem intrigue after Stileyman’s death. When Koprilu Mehmed Pasha was
appointed in 1066/1656, he was the eleventh grand vizier in a reign that had lasted
only eight years. It is from his period that firm rules were established about the
role of the vizier.%*

All of which raises the question of the effectiveness of the Ottoman army, which
had been the great strength of the state in the period of Selim and Suleyman. It
is true that 300,000 men, infantry and cavalry could be paid at the outset of the
Polish campaign in 1620.9 Yet size was not everything, because this campaign
failed. Central resources provided for the upkeep of up to 190,000 troops during
the war leading to the loss of Hungary in 1110/1699, at a cost of nearly 60 per
cent of total expenditure. But these formed only part of the costs, since there were
in addition soldiers paid by the provincial treasuries as well as the timar-holder



Jihad as State System 139

cavalry and other costs that were assigned on tax-farm revenues.%® From being
an instrument of Ottoman power, the army became something of a liability and
certainly a factor in inertia in the state. The Janissaries were already the principal
obstacle to reform, as the assassination of ‘Osman II had shown; yet they were
not abolished until 1241/1826, and then in bloody circumstances.®’

While there is evidence of Ottoman literature of the seventeenth century which,
in the manner of the Spanish arbitristas, bemoans the ‘decline’ of institutions
in the state such as the timar system and the lack of leadership from the top of
the structure,%® the striking feature of the Ottoman polity is its resilience and
recuperative powers.% It took the Austrian Habsburgs 16 years to recapture
Hungary after the failure of the second Ottoman siege of Vienna in 1094/1683.
Even at the Peace of Carlowitz in 1110/1699, the Ottoman state lost only part of
Suleyman’s territorial gains (Hungary and Transylvania as well as Podolia). The
Ottomans had lost territories before and recovered them. The state still represented
the full embodiment of coordinated Muslim power. It was far too early to talk of
Ottoman decline or the ‘sick man of Europe’. After 1130/1718 an unprecedented
period of 50 years of peace followed, interrupted only by a brief campaign in
which Serbia and western Wallachia were recaptured (1148/1735-1152/1739).
No event before the middle of the eighteenth century was likely to shake the
Ottomans’ ‘reliance on the power of their sword, the justice of their rule or the
righteousness of their faith’.7% The success of Ottoman armies against Russia in
1122/1711 and against Austria in 1149/1737-1152/1739 is often forgotten.”! It
was not poor military performance, but the failure to exploit the opportunities of
peace in order to implement far-reaching structural reforms which was to prove
highly damaging in the long term. This became evident in the Ottoman—Russian
war of 1182/1768—1188/1774, followed by the Russian annexation of the Crimea
in 1197/1783.

Mughal exceptionalism

Timarid India far outstripped the Ottoman and Safavid state in terms of its
resources. Under Akbar (963/1556-1014/1605), the empire tripled in size. By
1008/1600 it had a population of about 110 million and a land mass of about
2.5 million km?2. In the course of the seventeenth century, it is likely that the
population increased somewhat (perhaps to 150 million), as did the land mass (to
about 3.2 million km?).7? In contrast, the Ottoman state at the death of Suleyman I
in 974/1566 had a much bigger land mass of some 9 million km? but a population
of perhaps only 25 million.”?

It was not merely sovereignty over this huge population which gave the Mughal
dynasty under Akbar its power. For nearly five decades the emperor and his
advisers drew upon the profits of military conquest and the existing administrative
traditions to establish an efficient system of finance, especially from the land
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revenue system. In the judgement of John F. Richards, ‘when working properly,
the system acted to spur commercial activity, to enhance production of foodstuffs
and industrial cash crops, and to increase the state’s revenue base’. The land
revenue system of the Mughals in the seventeenth century surpassed the revenue
structures of the contemporary European states in its scale of operation and its
organizational cohesion. Above all, unlike the European states, from early on in
Akbar’s reign until the last decade of the seventeenth century, except for highly
unusual years, income far exceeded expenditure.74

The tradition of Muslim invasions of Hindustan had begun as early as 14/636
and continued on the basis of almost one raid per decade until 601/1205.73
Mahmiud of GhaznT (388/998-421/1030) undertook 17 forays (407/1017—
417/1027).7% The idiom of these raids was that of jihad fought by ‘men who
considered themselves ghazis or fighters for the faith against heterodoxy and
polytheism’. Slaves, treasure, ransom and tribute, were the tangible benefits of
such jihad.”” There was no concern with establishing a government or ruling
infrastructure. In the words of Richard Eaton,

the predatory nature of these raids was. .. structurally integral to the Ghaznavid
political economy: their army was a permanent, professional one built around
an elite corps of mounted archers who, as slaves, were purchased, equipped,
and paid with cash derived from regular infusions of war booty taken alike
from Hindu cities in India and Muslim cities in Iran.”®

The Ghaznavid sultan, Eaton comments, ‘never undertook the responsibility
of actually governing any part of the subcontinent whose temples he wantonly
plundered’.”®

Subsequently, a more tolerant era in the sixteenth century placed a gloss on
the raids. ‘Fanatical bigots’, it was said, had represented India as ‘a country
of unbelievers at war with Islam’ and had ‘incited his unsuspecting nature to
the wreck of honour and the shedding of blood and plunder of the virtuous’.80
Regrettably, there is little reason to suppose that Mahmud of Ghazni was deceived
in this way. However, what became the norm was less jikad than ‘world subduing’
(jahangiri, a Persian term),3! or later still, in Aba al-Fazl’s circumlocution, ‘the
extension of the tranquillity of mankind’.32 Mughal rulers ‘treated temples lying
within their sovereign domain as state property; accordingly, they undertook to
protect both the physical structures and their Brahmin functionaries’. Richard
Eaton contends that, as a result, ‘the Mughals became deeply implicated in
institutionalized Indian religions’.%3

The Mughal Emperor drew his dynastic legitimacy from the Mongol
succession. At Samarkand (in modern Uzbekistan) in 771/1370, Timar placed on
his head ‘the crown of world conquest’.34 Timr had claimed to be the ‘promoter
and renovator of the religion of Muhammad’ and read the khutbah in his own
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name in the mosque.®3 The founder of the Mughal empire was Zahir-ud-Din
Muhammad Babur, known simply as Babur (‘lion’). He called himself ‘ruler
of the empire’ (Padshah) from 912/1507, and was also known as ‘carrier of the
world-illuminating light’ from the time of his capture of Hindustan (932/1526—
935/1529) with only 13,000 troops, which seemed to provide proof of divine aid to
his cause.3¢ The notion that Babur’s officer Mir Baq destroyed a temple dedicated
to Rama’s birthplace at Ayodhya and then obtained approval from the emperor
for the building of a mosque on the site — the Baburi Masjid destroyed by Hindu
nationalists in 1413/1992 — is almost certainly fictional 87 Though its authenticity
has been denied, Babur’s testament of 933/1526 or 935/1528 to his son Humaytin
was categorical on the need to respect India’s diversity of religious traditions and
to render justice to each community according to its customs. Islam, he contended,
could progress by noble deeds rather than terror, but needed to avoid the dispute
between Sunnf and Shi‘a which was ‘the weakness of Islam’.%8

Babur remained committed to the TTmdrid tradition of creating appanages for
his various sons, which greatly weakened the position of his successor, Humayan
(937/1530-947/1540; second period of rule 962/1555-963/ 1556),8% which no
amount of emphasis on the theory that the king was the shadow of God on
earth could counteract.”® Humaytin was eventually forced into exile in Iran by
Shér Shah Sar, who became the Afghan ruler of north India after successive
victories in 945/1539 and 946/1540. It was only a short-lived period of rule (Sher
Shah was killed in an accidental gunpowder explosion in 951/1545), though his
sons remained as rulers until 962/1555. As ruler, Shér Shah sought to preserve
intact ‘the main instrument of his power: a well-recruited, well-paid, trained and
disciplined army of horse and foot’."!

Though there were important similarities in the ideological premises on which
the Ottoman, Safavid and Mughal monarchies were founded, there were also
significant differences in governing practice which can most clearly be perceived
in the era of Akbar the Great (b. 948/1542; 1. 963/1556-1014/1605). Firstly, with
regard to the army. The Ottomans recruited non-Muslim military recruits by the
slave devsirme levy; the slaves were then converted to Islam. In contrast, in India
under the Mughals, non-Muslims were not forcibly converted, but were given
full admission into the Mughal officer corps as non-Muslims. Akbar reduced
the importance of his role as Muslim overlord, and became instead ‘the greatest
of the Rajput masters’,%? the commander of a Hindu warrior force. As Richard
Eaton observes:

what bonded together Mughal officers of diverse cultures was not a common
religion... but the ideology of ‘salt’, the ritual eating of which served to bind
people of unequal socio-political rank to mutual obligations: the higher-ranked
person swore to protect the lower, in return for which the latter swore loyalty
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to the higher. Such bonds of loyalty among Mughal officers not only ran across
religious or ethnic communities, but persisted over several generations.”>

‘As we have taken the salt of Jahangtr’, one group of officers told their besiegers,
‘we consider martyrdom to be our blessings [sic] for both worlds. You will see
what [feats] we perform before you till our death.”%*

A second, highly significant, difference between the Mughal dynasty and its
Ottoman and Safavid counterparts (which were vigorously committed to the
defence of their respective orthodoxies), was the tendency towards syncretism in
the ruling dynasty, particularly from the time of Akbar’s assumption of the role
of supreme interpretative guide (mujtahid) in 986/1579. The political theorists
and Islamic scholars surrounding Akbar were deeply influenced by Shi‘a Islam.
In particular, they subscribed to the Shi‘a notion that God had created a Divine
Light that was passed down in an individual (the imam) from generation to
generation. Akbar was particularly interested in the Chishtiyyah order of Saffsm
and after 969/1562 regularly visited the tomb of the founder of the order, Khwaja
Mu‘Tniddin Chishtt. In 977/1570, following the birth of his son, he walked the 228-
mile distance from Agra to Ajmer to worship at the tomb and give thanks for the
birth of his son Salim. He eventually asserted royal control over the administration
of two of the most important shrines belonging to the Chishtiyyah order.”

The central theorist of Akbar’s reign was Abu al-Fazl ibn Mubarak (958/1551—
1010/1602), who joined Akbar’s court in 981/1574. He believed that the Imamate
existed in the world in the form of just rulers. The imam, the just ruler, had a
secret knowledge of God, was free from sin, and was primarily responsible for
the spiritual guidance of humanity. Influenced by Platonic ideas, Aba al-Fazl
viewed Akbar as the embodiment of the perfect philosopher-king. In Akbar’s
theory of government, as influenced by Abu al-Fazl, the ruler’s duty was to ensure
justice (‘adalah) for all the people in his care no matter what their religion. All
religions were to be equally tolerated in the administration of the state, a principle
known as sulahkul, or ‘universal tolerance’; hence the repeal of the jizya and the
pilgrimage taxes levied on Hindus. For Abu al-Fazl, the prime reason for levying
the tax in ancient times was ‘the poverty of the rulers and their assistants’. Since
the ruler now had ‘thousands of treasures in the store-chambers of the world-wide
[sic] administration’, why should a just and discriminating mind apply itself to
collecting this tax?°6 Rather than propagating a *jihad of the sword’, Abu al-Fazl
argued that territorial expansion was for the ‘repose of mortals’ since it extended
the ‘benefits of peace’. In practice, Akbar had to overcome the rebellion of those
who sought to propagate a ‘jihdad of the sword’ in favour of a rival candidate to the
throne.?” World-wide rule (jahanbani) was equivalent to a form of guardianship,
which rejected forcible conversion. Akbar himself recognized that he was ‘the
master of so vast a kingdom’ yet acknowledged that the ‘diversity of sects and

creeds’ created problems for ‘the conquest of empire’.
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The policy of ‘peace with all’ was not, however, an assertion of Akbar’s
divinity or anything of the kind. ‘There is no God but God, and Akbar is God’s
khilafah’ was the terminology used at court, though its use was restricted. The
declaration (mahzar) of 987/1579 was needed because of the ‘wide expanse of
the divine compassion’, that is, the extent of Akbar’s lands, which incorporated
a ‘confusion of religions and creeds’, unlike the SunnT majority of the Ottoman
lands or the Shi‘a majority of the Safavid state. It was therefore up to Akbar to
‘untie the knot’, that is, resolve any divergence of opinion between the ‘ulama’
in the interest of his subjects and his administration and in order to create a sense
of confidence in royal justice.””

Sir Thomas Roe commented that Akbar had thought he might prove as good
a Prophet as Muhammad himself” and issued a new law ‘mingled of all’.100
The expansion of the imperial presence to include both the spiritual and the
temporal world was relatively uncontroversial, and parallels developments in
Ottoman Turkey and Safavid Iran. The new syncretism, Akbar’s ‘religion of
God’ (din-i ilahr), was much more controversial. This was essentially a court
phenomenon, and a small inner circle at court of less than 20 adherents at that, 0!
though it was enough to alarm the Muslim religious establishment. Akbar’s half-
brother, Mirza Muhammad Hakim, the governor of Kabul, had already led a
revolt in 971/1564; on this occasion, he issued a farwa enjoining ‘true’ Muslims
to revolt against Akbar. The revolt was contained by forces under the command
of Prince Salim, the future Emperor Jahangir. Haktm was forced to flee to Uzbekt
territory and never mounted another challenge to the throne;'? however suspect
Hakim’s motivation, the rebellion suggests that any attempt to propagate the new
syncretism beyond the court would have led to fierce resistance. '3

A third difference between the Ottoman and Safavid states and Mughal India
was that, in 971/1564 Akbar abolished the jizya tax, which was the sign of dhimmi
status. (In contrast, it was not until 1299/1882 that Shah Nasir al-Din of Iran
abolished the jizya on the Zoroastrian community.)!* Subsequently, long after
Akbar’s ‘religion of God’ had been forgotten as a failed experiment, the jizya was
reintroduced by Aurangzib (1068/1658-1118/1707) in 1089/1679. This reflected
both a stricter adherence to Muslim principles and increased fiscal pressure. The
Jizya was easier to collect than most taxes, so there was always pressure to levy
it rather than remit it though rival policies were in competition for the future
of the Mughal empire.!%> Notwithstanding this pressure, it is a remarkable fact
that the jizya was collected on average less than once every three years: in the
197 years of Mughal rule from the foundation of the empire in 932/1526 until
the invasion of Nadir Shah of Persia in 1151/1739, it was collected for only 57
years. Satish Chandra comments that

the forces which made for mutual toleration and understanding between the
Hindus and the Muslims, and for the creation of a composite culture in which
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both Hindus and Muslims cooperated, had been silently at work for the past
several centuries, and had gathered too much momentum to be lightly deflected
by temporary political difficulties.!0®

At the end of the thirteenth year of his reign (1082/1671), Aurangzib was faced
with a financial deficit: the financial problems worsened in the long period of
warfare after 1101/1690. He remained in the Deccan for the last 25 years of his
reign (1092/1682-1118/1707), because his nobles would not have obeyed his
orders had he absented himself.!%7 The nobles preferred profitable deals with the
Marathas to carrying out the Emperor’s policy. Finally, in 1110/1699, Aurangzib
broke completely with Akbar’s tradition of compromise and declared the war on
the Marathas to be a jihad.'"® The growth of cliques and factions reflected a lack
of confidence in Aurangzib’s policies. There was opposition to the reimposition of
the jizya and to the new religious orthodoxy.!%? In the words of Athar Ali, while
Aurangzib’s attempt to give a new religious basis to the Empire may indicate
that he felt a change was called for, ‘the complete failure of this policy showed
that religious revivalism could be no substitute for a thoroughgoing overhaul of
the Mughal administrative system and political outlook’.!1°

The mansabdarr system was the nucleus of the Mughal nobility. The
mangabdars received their pay in cash or in the form of land, called jagirs.
The jagirs by their nature were transferable except in the case of the former
patrimonial lands of territorial chiefs who had entered Mughal service (watan
jagirs)."!! The system of jagir transfer was necessary for the unity and cohesion
of the empire. While the jagirs were transferable, the zamindarr was permanent
and hereditary. The jagirdars were responsible for collecting the revenues, even
from the zamindars. The French traveller Francois Bernier, writing in 1080/1670
following upon his travels in 1066/1656—1078/1668, attributed the downfall of
the Mughal empire to the system of the transfer of jagirs: ‘why should we spend
more money and time to render the land fruitful when ultimately it will neither
benefit us nor our children?’, the jagirdars asked themselves.!12 The system
could work satisfactorily only if there was enough land available for distribution
or if the number of mansabdars holding jagirs was kept under control. If jagirs
were granted on a reckless scale, the stage would soon be reached when there
would be not enough lands. Scarcity of jagirs led to an inflation of the estimated
income of the land, excessive values which could not be realized in practice.!!3
The growing financial pressure took the form of a crisis of the jagirdarr system
and affected every branch of state activity.!!'# The Deccan wars took a heavy toll
and Aurangzib granted mansabs to the Deccani nobles generously in order to win
their loyalty and in the process exhausted all the available land. The Emperor
then cancelled the existing assignments in order to make fresh allotments. This
situation gave rise to intense factionalism, which continued into the following
reigns and undermined the position of the Emperor. Under Farrukh Siyar
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(r. 1124/1713-1131/1719), transfers of jagirs were on paper only, and could not
be realized in practice.!!> Satish Chandra concludes that not ‘even the wholesale
abandonment of Aurangzib’s policies could... save the Mughal empire from
disintegration’.!'® Mughal despotism could be replaced only by the despotism
of another dynasty, or by a series of states which held together in a federation
governed by a balance of power. From being a force for integration in the empire,
the Mughal nobility had become a force for disintegration. Shah Walt Allah had
wanted the ‘annihilation’ of the Marathas and had considered this an easy task;!'!”
in reality, it was the failure to accommodate the Marathas and to adjust their
claims within the framework of the empire, which carried with it the breakdown
of the attempt to create a composite ruling class in India. This undermined the
stability of the Mughal Empire well before the East India Company projected
itself as an alternative governing structure. '8

Reviving the state and faith under the later Ottomans

Though invariably referred to as the ‘sick man of Europe’ from the mid-nineteenth
century, and by historians reading this concept backwards to the state after
1094/1683, what is really striking about the Ottoman state is its capacity for
survival which implies a capacity for adaptation which is often denied. Daniel
Goffman argues that!!?

the secret to Ottoman longevity and the empire’s ability to rule over a vast
and mixed collection of territories was not its legendary military, its loyal
bureaucracy, its series of competent rulers, or a particular system of land tenure.
Rather, it was simply its flexibility in dealing with this diverse society... It
fashioned a society defined by diversity (although certainly not equality) of
population and flexibility in governance.

The Russian annexation of the Crimea in 1197/1783 was met with a vow
from Abdiilhamid I that it would be retaken by a ghdza.'?° Bonaparte’s capture
of Egypt in 1212/1797 was met with a declaration of jihdd against the ‘infidel
savages’ who had occupied that land. For Selim III, the French invasion of Egypt
endangered Mecca and Medina, and would result in territorial fragmentation and
the extirpation of Muslims from the face of the earth (this in spite of Bonaparte’s
claim that he was the friend of ‘all true Muslims’: ‘have we not destroyed the
Pope, who preached war against the Muslims?’, he asked rhetorically). Other
religions and sects were not safe under the French, Selim claimed, since their
doctrine of liberty was hostile to religion.!?!

If words were to be matched by action, then long-delayed reforms had to
be implemented. Seltm sought to transform the timar fiefs into leases held by
tax farmers (a ‘yans) without a requirement of military service; he wanted to
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establish a New Order Janissary corps modelled on the French style of dress.
The first proposal was deeply unpopular with the peasantry, since the a ‘yans
were allowed wide latitude in the methods used to collect their revenues. The
second met with outright rebellion by the Janissaries and resulted in Seltm’s
deposition (1222/1807).12% The following year, the a ‘yans deposed Mustafa V,
his successor, and imposed a document entitled the Pact of Alliance, under the
terms of which the government recognized the hereditary nature of their rights to
the lands they controlled. Their capacity to make and unmake sultans was short-
lived, however. After the end of the Napoleonic Wars in 1230/1815, Mahmud II
succeeded in abolishing the a ‘yans. After 1246/1831 he abolished the ‘remaining
but completely dysfunctional’ timars.'?> In 1241/1826, after strengthening the
artillery command, the Janissary corps was abolished, seen as it was as the main
impediment to the revival (ihya’) of the state;!?* and those who rebelled were
ruthlessly executed. ‘The Sultan must show that he can sheath the sword when
justice is satisfied’, commented the British ambassador.12

In making these reforms, there can be little doubt that the Ottomans were
reflecting the widespread hostility to the abuses of the Janissaries which had
been revealed in the spontaneous first Serbian revolt of 1218/1804. Powerful
conservative Muslim elements would not allow Selim to make concessions to
the Christian rebels. Nor could Selim guarantee that the Serbs would not face
revenge from the Janissaries if they laid down their arms. The succession of
revolts eventually led to autonomy in 1230/1815 and de facto independence in
1245/1830. The Greek revolution of 1236/1821 was, in contrast, an uprising
planned to take place in three different locations, including Constantinople. As
later defined in 1242/1827, the Greek revolution was a war ‘against the enemies
of Our Lord’, defensive in character, of justice against injustice, of ‘reason against
the senselessness and ferocity of tyranny’, a true war of the Christian religion
against the Qur’an.'26 Mahmud IT came to believe that he was the intended victim
of an Orthodox Christian conspiracy, backed by the Russians, and sought a jihad
declaration from the Chief Mufti (seyhiilislam) against the Greek Christians.
To his credit, although the act of resistance led to his eventual replacement and
execution, the Chief MuftT consulted the Patriarch (who opposed the rebellion)
and refused the jihad declaration. The Patriarch, three bishops and two eminent
priests were executed.!?” Greek independence was recognized in the London
Protocol of 1245/1830 and by the Ottomans in the Treaty of Constantinople of
1248/1832.

After the War of Greek Independence, the Ottoman state developed a
consciousness of its decline and attempted to change its administrative, educational,
and military structures as a matter of urgency. Mahmud II had destroyed some of
the key institutions of the Ottoman State. Something had to be put in their place;
above all there had to be a defining set of concepts and the means to implement
them in order to replace what had been lost. The Reorganization or Restructuring
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(Tanzimat) Edict of 1254/1839 enunciated the principle of ‘equality’ without
distinction of religion and tried to forestall further Christian rebellions by making
it clear that individual property rights would be assured in the future.!?® The
government sought to create a new bureaucracy and a new army which depended
upon a reformed central fiscal system; there would need to be a new system of
schools to train the necessary personnel, and a reformed system of law. The main
aim was ‘Ottomanism’, in the sense of political, social and economic integration
which would result in a new shared political identity for citizens.!?

The Reform Charter (Isiahat Farmani) of 1272/1856, drafted in large measure
by Stratford Canning, the British Ambassador, sought to achieve in practice the
‘equality’ between Muslims and Christians that had been promised in 1254/1839.
Nevertheless, it did not lead to equal shares for all communities in the burden
of national defence. The edict promised the abolition of the discriminatory poll
tax (cizye or harag) paid by Ottoman Christians and Jews. The tax was indeed
abolished, but in practice it was replaced by an exemption tax, which was first
called ‘military assistance’ (iane-i ‘askerT), and later ‘military payment-in-lieu’
(bedel-i ‘askert). (This should not be confused with the cash payment bedel-i
naqdr, the sum of money which could be paid by Muslims in lieu of military
service.) The latter was far higher and really only affordable for members of the
elite. The net result was that non-Muslims continued not to serve in the army;
the 1287/1871 regulations clearly took this situation for granted.!30

The millet system was to be reformed to meet the changed needs of community.
The Greek Orthodox millet was given a new constitution in 1278/1862, the
Armenian Orthodox millet the following year and the Jewish millet in 1281/1864—
65. These changes brought others in their wake, including a sharpening of the
distinctions between Muslims and non-Muslims (now it was the Muslims who
appropriated the term ‘millet’ as a religious—national identity), and a strengthening
of the idea of ‘nationality’. The Ottoman government was perceived increasingly
as a ‘Turkish’, that is, Muslim majority, government. Sulfan Abdulhamid (‘Abd
ul-Hamid) II argued that the Ottoman state had rested on four principles: the
ruler/dynasty was Ottoman; the administration was Turkish; the faith was that
of Islam; and the capital was Istanbul. The foundations of the state would be
weakened if any of these principles was undermined.'3! In contrast, the minorities
were mostly Christians who considered themselves deprived of freedom and
the right of self-determination, and in particular the Orthodox millet fragmented
into nascent nation states.'3? The Bulgarian insurrection of 1291/1875, the
war against Serbia and Montenegro in 1292/1876 and the later insurrections
in Herzegovina (1299/1882) and Crete (1314/1897) were movements in which
nationalist aspirations were predominant.!33

The fourth Russo-Turkish war of the nineteenth century, which was launched
in 1294/1877 by Alexander II ‘for Orthodoxy and Slavdom’,!34 lasted ten and
a half months. The Russian purpose was to ‘neutralize, if not liquidate, the



148  Jihad

Ottoman state and the caliphate as a political and cultural-religious force’. It
was intended that Bulgaria would become entirely dependent on Russia and its
outlet through Salonica to the Mediterranean.!3> With the full backing of the
Chief Muftt (seyhiilislam), a defensive jihad was proclaimed by Abdulhamid II.
Parliament proposed that the pacifist sultan should adopt the title g¢hazz, though
he had no wish to use it.!3¢

The war was a disaster for the Ottoman state. Over 300,000 Muslims were
massacred and a million people were uprooted in the Balkans and Caucasus.
The Balkan provinces of Serbia, Romania, Montenegro and Bulgaria were lost
to the Ottomans (though Bulgaria gained autonomy rather than independence).
The Berlin Conference of 1295/1878 produced a settlement which destroyed the
illusions that the Ottoman state was an eternal, unchanging, great power. Some
two-fifths of the territory of the state and one-fifth of the population were lost. The
British, who since 1253/1838 had appeared to act as guarantors of the Ottoman
state, changed policy: Cyprus was acquired by the British in 1295/1878 at the
expense of the Ottomans, and Egypt in 1299/1882. The Ottoman priority was
now self-development and self-reliance, essential requirements if the Muslim
state (devlet-i Islam) itself was to survive the designs of the partitioning
powers.!37 Abdulhamid II’s absolutism was reinforced by strong criticism that
his interference in the military command had led to the defeat in 1295/1878:
as a result, he closed the second Parliament and suspended the constitution of
1293/1876 indefinitely.!38

Abdulhamid IT had two principal policies with which to retrieve what seemed
a nearly fatal situation. The first was internal, a reorganization of the army under
German guidance. He was forced reluctantly to declare jihad against Greece in
1314/1897 because of its absorption of Crete. The war lasted a mere 30 days and
was an overwhelming victory for the Ottoman forces, which had been reformed
under the influence of Colmar Von der Goltz, though serious problems of military
organization remained.'3°

In 1307/1890, Abdulhamid II authorized the levying of light cavalry regiments
(hamidiyyah) among the Kurds to act as a militia maintaining order in the provinces,
following ethnic disturbances between Armenians and Turks at Erzerum.!40 The
Armenian millet had been sufficiently friendly to the Ottoman government in the
nineteenth century that it had been called the ‘faithful nation’ (millet-i sadika). As
late as 1312/1895, 2633 Armenians were still in government service, a relatively
high proportion of the 1.2-1.4 million Armenians.'#! However, the first voice
for autonomy had been raised by the Patriarch of Armenia during the war of
1294/1877. The Armenian rising in the autumn of 1312/1894 served little purpose
unless it was to make the Armenian case in Europe by achieving martyrdom
following the harsh Turkish reprisals implemented by the hamidiyyah.'*? “The
aim of the Armenian revolutionaries is to stir disturbances, to get the Ottomans to
react to violence, and thus get the foreign powers to intervene’, claimed Currie,
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the British Ambassador in Istanbul, in 1311/March 1894.143 By the winter of
1313/1895-96, it was reported that over 30,000 Armenians had perished in the
bloodshed of the past two years.!44 The true figure for the number of Armenians
killed between 1894 and 1896 is likely to be between 80,000 and 100,000, though
whether these killings can be attributed to a preconceived ‘plan’ is unclear.
Sultan Abdiilhamid was aware of, and consented to, the massacres and in certain
instances ordered severe repression — though he may have been kept unaware of
the true extent of the pogrom.!'4

Abdulhamid II’s second policy was to assert his role as caliph, and to threaten
to launch an international jihad against imperialism if Muslim interests were
seriously damaged by the great powers. Instead of giving priority to an empire
which was identified with the Turks, the title of caliph (Amir al-Muslimin)
ought to be emphasized at all times, he considered, since this placed the stress
on Muslim unity. Relations with Muslim countries must be strengthened,
Abdiilhamid wrote: !4

As long as the unity of Islam continues, England, France, Russia and Holland
are in my hands, because with a word [I] the caliph could unleash the cihad
among their Muslim subjects and this would be a tragedy for the Christians...
One day [Muslims] will rise and shake off the infidel’s yoke. Eighty-five
million Muslims under [British] rule, 30 million in the colonies of the Dutch,
10 million in Russia... altogether 250 million Muslims are beseeching God
for delivery from foreign rule. They have pinned their hopes on the caliph, the
deputy of the Prophet Muhammad. We cannot [therefore] remain submissive
in dealing with the great powers.

Friendship between Britain and the caliph helped in defusing tensions during the
Indian Mutiny of 1273/1857, or so it was claimed in Turkey.!4” A miscalculated
Jjihad could backfire; it was the properly manipulated threat of jihdd alone which
might produce suitable results for Abdulhamid II.148

Abdulhamid IT was convinced that the European powers, which had seized
much of his territory and had engineered the ‘liberation’ of other parts of his
empire, had embarked on a new ‘crusade’. In using this term, he was echoing the
terminology of writers who made the comparison of contemporary colonialism to
the earlier Crusading era. His language was taken up in the pan-Islamic press. The
first Muslim history of the Crusading movement, published in 1316/1899, drew
attention to the fact that ‘our most glorious sultan, Abdiilhamid II, has rightly
remarked that Europe is now carrying out a crusade against us in the form of a
political campaign’.149

The deposition of Abdiilhamid IT in 1327/1909, following the restoration of
constitutional monarchy nine months earlier, brought to power the Young Turks,
with a commitment to prevent the formation of political groupings bearing the
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name of nationalities or races. Rigid adherence to the policy of nationalism
(Kavmiyet) risked destroying the Ottoman state and provoking Arab separatism.
The rapid development of Arab separatist movements after 1328/1911 and the
Arab revolt of 1334/1916 destroyed the cooperation underlying the idea of the
Muslim millet and the underlying raison d’étre of the Ottoman system. 3

From World War 1 jihad to genocide: the Young Turks and the
Armenian genocide

Ottoman alienation from Britain and France led to increasing dependence on
Germany. Enver Pasha, the Minister of War and predominant political figure
in the Young Turks government (Committee of Union and Progress [CUP] or
Ittihad ve Terakki Jemiyeti), and a few like-minded leaders dragged a reluctant
cabinet into World War I on the side of the Central Powers.!>! In 1332/November
1914 the call to jihad was issued in five separate fetvas calling especially on the
‘Muslims of Turkish stock in Kazan, Central Asia, Crimea, India, Afghanistan and
Africa to rise against their Russian and European masters’. But the call “elicited. ..
very little Muslim response. .. for the reason that they had no compelling interest
in fighting for one European power against the other’. Furthermore, as Karpat
comments, ‘the call did not emanate from a free caliph dedicated to the faith
but from a small clique who controlled the state and acted in concert with their
German ally’. The call made little impact on the war, but served to discredit the
caliphate since the declaration smacked of opportunism.'32 In India, news of the
jihad declaration created little stir, as the British had predicted.!3?  Abbas Hilmt
II, Khedive of Egypt since 1309/1892, was in Constantinople at the time of the
Jjihad declaration and backed the proclamation: every Egyptian should rebel
against British rule, he commanded. None did so. Instead, Britain established
a protectorate over Egypt in 1333/December 1914, deposed ‘Abbas Hilmf II,
and proclaimed his uncle Husayn Kamil ‘sultan of Egypt’.!>* In one respect,
the jihad declaration was of immediate importance: it legitimized the formation
of irregular (chete) units, which would ultimately be used in bringing about the
Armenian genocide.

Atrocities against Armenians commenced within three days of the jihad
declaration, following a false rumour that they had rebelled and joined the Russian
cause. Mehmet Talat Pasha, Minister of the Interior (1331/1913-1335/1917)
and Grand Vizier (Prime Minister, 1335/1917-1336/1918) later revealed the
motivation of the government in an interview with Henry Morgenthau, the
American ambassador: !5

We base our objections to the Armenians on three distinct grounds. In the first
place, they have enriched themselves at the expense of the Turks. In the second
place, they are determined to domineer over us and to establish a separate state.
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In the third place, they have openly encouraged our enemies. They have assisted
the Russians in the Caucasus!3® and our failure there is largely explained by
their actions. We have therefore come to the irrevocable decision that we shall
make them powerless before this war is ended...

It is no use for you to argue... we have already disposed of three-quarters
of the Armenians; there are none at all left in Bitlis, Van, and Erzeroum. The
hatred between the Turks and the Armenians is now so intense that we have
got to finish with them. If we don’t, they will plan their revenge...

We care nothing about the commercial loss... We have figured all that out
and we know that it will not exceed five million pounds. We don’t worry
about that. I have asked you to come here so as to let you know that our
Armenian policy is absolutely fixed and that nothing can change it. We will
not have the Armenians anywhere in Anatolia. They can live in the desert but
nowhere else.

The governments of France, Great Britain and Russia issued a declaration,
in 1333/May 1915, denouncing the atrocities as ‘crimes against humanity and
civilization’ for which all the members of the Turkish government would be held
responsible, together with its agents implicated in the massacres.!>’

Armenian males between the ages of 20 and 45 were drafted into the regular
army, while younger and older age groups were put to work in labour battalions.
Then, in the aftermath of the disastrous outcome of Enver Pasha’s winter offensive
at Sarikamis, the Armenian soldiers in the regular army were disarmed out of fear
that they would collaborate with the Russians. The order for this measure was sent
out in 1333/ February 1915. Finally, the unarmed recruits were among the first
groups to be massacred. These massacres seem to have started even before the
decision was taken to deport the Armenians to the Syrian desert. Many of those
Armenians who had been recruited into the regular army units were transferred
to the labour battalions as well.

What started happening in 1333/April 1915 was of an entirely different nature.
The massacres were aimed primarily at the Armenian male population. In the
labour battalions there were tens of thousands of Armenian men, who were
already assembled and guarded by armed soldiers. Vehip Pasha, the commander of
the Caucasus front, instigated court martial proceedings against those responsible
for killing 2000 Armenian labourers. But once the fury was unleashed, rational
arguments, even if based on the interests of the army, fell on deaf ears. The
German ambassador affirmed in 1333/April 1915 that ‘the government is
indeed pursuing its goal of exterminating the Armenian race in the Ottoman
Empire’. Morgenthau cabled the US State Department, informing them that ‘a
campaign of race extermination is in progress under a pretext of reprisal against
rebellion’. Donald Bloxham argues that the ‘provisional law’ promulgated on 27
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May, permitting the military authorities to order deportations in the interests of
‘security’ and ‘military necessity’, removed any further barrier to genocide:!>8

the very nature of the deportations is sufficient evidence of genocidal intent...
[The Armenians] were sent, defenceless and without provision or the means of
subsistence, to desert regions where natural attrition could take its deadly toll...
the desire of the radicals for massacre was also fulfilled as irregulars and Kurdish
and other Muslim tribesmen, alongside some units of the army, descended on
the deportees at strategic points. Barely 20 per cent of the deportees from this
phase of the deportation programme would reach their desert destinations.
The twin track of measures — deportation and accompanying massive killing
— was repeated throughout the expulsions from eastern Anatolia, though not
in the western provinces, where the deportees passed relatively unmolested
to their desert fates.

In 1334/December 1915 a circular telegram clarified that the purpose of the
deportations was annihilation of the Armenians. Instructions were issued advising
against slowing the deportations and urging the dispatch of the deportees to
the desert.!> At the end of the year, in a decision without precedent in the
history of ‘jihad of the sword’, Armenians desiring to convert to Islam were to
be notified that their conversion could only take place after they reached their
final destination. In view of the earlier instructions clarifying the purpose of the
deportations as annihilation, the new instructions implied that Armenians were
no longer to be allowed to escape destruction for any reason, including even
conversion to Islam. Undoubtedly religious fanaticism was an impelling motive
for the Turkish and Kurdish rabble who slew Armenians in what they may have
believed misguidedly was service to Allah; but the men who really conceived
the crime had no such motive. Practically all of them were atheists, with no more
respect for Islam than for Christianity, and with them the one motive was cold-
blooded, calculating state policy. No one knows how many Armenians were killed
in the massacres and forced to march to the Syrian desert. If the estimate of 1.3
million is correct, then ‘as many Armenians were slain as were soldiers serving
the French Republic’.!% The figure would have amounted to approximately half
the Armenian population.

Regrettably, only one Turkish government, that of Damad Ferit Pasha, has
ever recognized the Armenian genocide for what it was.!®! That government
held war crimes trials and condemned to death the main leaders responsible. The
court concluded that the leaders of the Young Turks government were guilty of
murder: ‘this fact has been proven and verified’. It maintained that the scheme of
genocide was carried out with as much secrecy as possible; that a public facade
was maintained of ‘relocating’ the Armenians; that they carried out the killing
by a secret network; that the decision to eradicate the Armenians was not a hasty
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decision, but ‘the result of extensive and profound deliberations’. Ismail Enver
Pasha, Ahmed Cemal Pasha, Mehmed Talat Bey, and others were convicted by
the Turkish court and condemned to death for ‘the extermination and destruction
of the Armenians’.102

Following the War of Liberation of 1337/1919-1341/1922, $hazr*®? Mustafa
Kemal’s army established a Grand National Assembly. There, in 1341/November
1922, Kemal announced that temporal power would henceforth be vested in the
sovereignty of the Turkish people:!%*

Sovereignty and sultanate are taken by strength, by power, and by force. It
was by force that the sons of Osman seized the sovereignty and sultanate of
the Turkish nation; they have maintained this usurpation for six centuries.
Now the Turkish nation has rebelled, has put a stop to these usurpers, and has
effectively taken sovereignty and sultanate into its own hands...

Considering his life in danger, the deposed sultan, Mehmed VI, took refuge
with the British government and requested his transfer ‘as soon as possible from
Constantinople to another place’. He was deposed as caliph for colluding with
Turkey’s enemies, and Abdulmecid II was appointed in his place. Finally, in
1344/March 1924, in an act which purported to ‘enrich the Islamic religion’, the
caliphate was abolished by the National Assembly, Abdulmecid II was formally
deposed, and all members of the former ruling dynasty were expelled from the
Turkish Republic.!% The last Ottomans were put on board the Orient Express
and packed off to Europe. Thus ended over four and a half centuries of Ottoman
history from 856/1453 in which state-controlled cihad was present at the outset
and subsequently had never been very far from the centre of political affairs.



6

Muhammad Ibn ‘Abd al-Wahhab and
Wahhabism

The state of Shaykh Muhammad Ibn ‘Abd al-Wahhab [Sa‘Gdi Arabia] arose
only by jihad. The state of the Taliban in Afghanistan arose only by jihdd. The
Islamic state in Chechnya arose only by jihad. It is true that these attempts
were not perfect and did not fill the full role required, but incremental progress
is a known universal principle. Yesterday, we did not dream of a state; today
we established states and they fall. Tomorrow, Allah willing, a state will arise

and will not fall...
Abu ‘Abdallah Al-Sa’dT, al-Qaeda’s Voice of Jihad Magazine, Issue No. 9:
Memri Special Dispatch 650, 27 January 2004

Few figures in the history of Islam have attracted such controversy as Muhammad
Ibn ‘Abd al-Wahhab (c. 1115/1703-1206/1791).! For some American authors,
particularly those writing in the aftermath of the events of 11 September 2001, the
legacy of Muhammad Ibn ‘Abd al-Wahhab is entirely negative. The majority of
the suicide bombers involved in the attack on the Twin Towers and the Pentagon
were of Sa‘udf origin. The Sa‘adr state is inextricably linked with Wahhabism.
Therefore the evil of 11 September 2001 is attributed to the Wahhabt tradition
and even to the views of Muhammad Ibn ‘Abd al-Wahhab himself (though there
is no necessary congruence between the ideas of the founder of a movement and
his successors). For Stephen Schwarz, himself a StfT, anything of SafT origin is
automatically acceptable (even though historically Suffs, too, have led ‘jihads of
the sword’: see Chapter 7). He talks of “Wahhabi obscurantism and its totalitarian
state’, ‘fundamentalist fanaticism’ as well as describing it as ‘Islamofascism’.2
Muslims from other traditions denounce Wahhabts because they call themselves
‘the asserters of the divine unity’, thus laying exclusive claim to the principle
of monotheism (fawhid) which is the foundation of Islam itself. This implies a
dismissal of all other Muslims as tainted by polytheism (shirk). Thus Hamid
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Algar, Khomeini’s official biographer, argues that Wahhabism is ‘intellectually
marginal’, with ‘no genetic connection’ with movements that subsequently arose
in the Muslim world. In his judgement, it should be viewed as ‘an exception, an
aberration or at best an anomaly’.3

In the most recent discussion of Muhammad Ibn ‘Abd al-Wahhab’s views,
and the first full analysis of his writings which have not received scholarly
analysis to date, Natana DeLong Bas takes a more measured view. In her
judgement, Ibn ‘Abd al-Wahhab ‘taught a more balanced perspective involving
the need for the Muslim to express both correct belief (orthodoxy) and correct
practice (orthopraxy)’. He defined tawhid ‘as a broad concept encompassing
the requirement of recognizing God alone as the Creator and Sustainer of the
universe and recognizing God’s uniqueness’. Shirk comprised ‘any word or deed
that would violate either monotheism or God’s uniqueness’. It is true that he
thought that the practices of Shi‘a and Suffs constituted shirk ‘and thus could
not be considered true Islamic practices’, but he ‘did not exclude such people
as unbelievers (kuffar) who were outside Islam, although he did consider them
in error and in need of correction’. According to Natana DeLong Bas, Ibn ‘Abd
al-Wahhab emphasized educational means (dialogue, discussion and debate)
rather than ‘conversions of the sword’ as the means of spreading the faith. Jihad,
in his view, was defensive in nature and did not glorify martyrdom. He did not
consider that it should be allowed to descend into a tool for state consolidation
(a criticism of the Ottoman use of jihad). Its main aim was to win adherents to
the faith,* not to be a tool for aggression. Thus, his teachings stand in marked
contrast to contemporary radical Islamists, most notably Osama bin Laden. If
bin Laden is considered a Wahhabf, then ‘at the dawn of the twenty-first century,
it is clear that there is more than one type of Wahhabi Islam’.

Ibn ‘Abd al-Wahhab’s teaching and the practice of jihad in his
lifetime

Natana DeLong Bas does not deny Ibn ‘Abd al-Wahhab’s ‘puritan’ tendencies,
therefore, or the fact that he considered his version of Islam as the only one
that was ‘true’; what is at issue is whether he espoused violence to achieve his
objectives in his lifetime. (If his followers chose to espouse violence after his
death, this is another matter. It might be considered that they had misinterpreted
the teachings of the father figure of the tradition.)® Since Ibn ‘Abd al-Wahhab’s
teaching was concerned with eradicating polytheism (shirk), it might have been
expected that he would lay heavy emphasis in his writings on forbidding wrong.
Surprisingly, according to Michael Cook, he did not. The two most prominent
occasions when he referred to this duty were in a letter to his followers at Sudayr
and in a discussion of the duties of scholars. To his followers he said that it was
important to perform the duty with tact. If the offender was a ruler (amir), it was
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important not to criticize him in public. Minimizing the demands of the duty did
not, in Ibn ‘Abd al-Wahhab’s view, damage the integrity of the mission. In the
second case, in earlier times scholars had carried out their duty of commanding
right and forbidding wrong, pitting themselves against heresy. The struggle
against polytheism was of a different, and more fundamental kind.”

Ibn ‘Abd al-Wahhab made it clear that it was the responsibility of every
individual to engage in direct, personal, study of the Qur’an and the hadith. He
cautioned against using unclear Qur’anic passages to justify conflict with other
Muslims, as the Kharijis® and Mu‘tazilites had done. True authority over the
community, in his view, was based on a shared faith in God and a brotherhood
of all believers. He eschewed the cult of the personality: education was to be
progressive, with violence a means of last resort.” Ibn ‘Abd al-Wahhab was
heavily influenced by Ahmad ibn Hanbal (d. 241/855), founder of the Hanbalt
school of law, as reinterpreted by Ibn Taymiyah (661/1268-728/1328). From
Ibn Taymiyah he gained the view that it was polytheism (shirk) to introduce
the name of a prophet, saint or angel into a prayer (indeed, it was shirk to seek
intercession from any but Allah); but Ibn ‘Abd al-Wahhab seems to have been
unaware of the dialogue between Ibn Taymiyah and a prominent SGfT of his time
on this issue:!”

Ibn ‘Ata’ Allah: Surely, my dear colleague, you know that istighathah or calling
for help is the same as fawassul or seeking a means and asking for intercession
(shafa‘ah); and that the Messenger, on him be peace, is the one whose help is
sought since he is our means and he the one whose intercession we seek.
Ibn Taymiyah: In this matter, I follow what the Prophet’s Sunnah has laid down
in the Shari‘ah. For it has been transmitted in a sound hadith: ‘1 have been
granted the power of intercession’ [al-BukharT and Muslim, hadith of Jabir:
‘I have been given five things which no prophet was given before me...’] I
have also collected the sayings on the Qur’anic verse: ‘It may be that thy Lord
will raise thee (O Prophet) to a praised estate’ (Q.17:79) to the effect that the
‘praised estate’ is intercession... As for seeking the help of someone other
than Allah, it smacks of idolatry.

Ibn ‘Ata’ Allah: With regard to your understanding of istighathah as. .. seeking
the aid of someone other than Allah which is idolatry, I ask you: is there any
Muslim possessed of real faith and believing in Allah and His Prophet who
thinks there is someone other than Allah who has autonomous power over
events and who is able to carry out what He has willed with regard to them?
Is there any true believer who believes that there is someone who can reward
him for his good deeds and punish him for his bad ones other than Allah?
Besides this, we must consider that there are expressions which should not
be taken just in their literal sense. This is not because of fear of associating a
partner with Allah and in order to block the means to idolatry. For whoever
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seeks help from the Prophet only seeks his power of intercession with Allah
as when you yourself say: ‘this food satisfies my appetite’. Does the food
itself satisfy your appetite? Or is it the case that it is Allah who satisfies your
appetite through the food?

As for your statement that Allah has forbidden Muslims to call upon anyone
other than Himself in seeking help, have you actually seen any Muslim calling
on someone other than Allah? The verse you cite from the Qur’an was revealed
concerning the idolaters and those who used to call on their false gods and
ignore Allah. Whereas, the only way Muslims seek the help of the Prophet
is in the sense of fawassul or seeking a means, by virtue of the privilege he
has received from Allah... or seeking intercession, by virtue of the power of
intercession which Allah has bestowed on him.

As for your pronouncement that istighathah or seeking help is forbidden in
the Shari‘ah because it can lead to idolatry, if this is the case, then we ought
also to prohibit grapes because they are means to making wine, and to castrate
unmarried men because not to do so leaves in the world a means to commit
fornication and adultery...!!

Apart from intercessory prayer, Ibn ‘Abd al-Wahhab’s main doctrinal
differences with other Muslims were to assert that all objects of worship other
than Allah were false, and that those who worshipped such were deserving of
death; the bulk of mankind were not monotheists, since they sought to win
God’s favour by visiting the tombs of saints; it was shirk to make vows to any
other being; it involved unbelief (kufr) to profess knowledge not based on the
Qur’an, the Sunnah or the necessary inferences of reason; it involved unbelief and
heresy (ilhad) to deny the Divine initiative (gadar: ‘due measure and proportion’:
Q.54:49) in all acts; finally that it was unbelief to interpret the Qur’an in the light
of hermeneutics (ta’wil). Additionally, Ibn ‘Abd al-Wahhab’s system is said to
have departed from that of Ibn Hanbal in making attendance at public prayers
(salat) obligatory; in forbidding the smoking of tobacco, the shaving of the beard
and the use of abusive language; in making alms (zakat) payable on secret profits;
and in stressing that the mere utterance of the Islamic creed was insufficient to
make a man a true believer.!2

Three points are worthy of comment here. The first is that the utterance of
the creed had always previously been taken as evidence of conversion in jihad,
except, that is, by Ibn Taymiyah. The second is with regard to Ibn ‘Abd Al-
Wahhab’s rejection of interpretation and heremeneutics. Hamid Algar argues'3

...to imagine that the meanings and applications of the Qur’an and Sunnah are
accessible, in any substantial and usable fashion, by disregarding the virtual
entirety of post-revelatory Islamic tradition, is unrealistic. It is equally illusory
to suppose that either individual or society is a blank space on which the
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Qur’an and Sunnah can be authentically imprinted without admixture from
either historical or contemporary circumstance.

This is precisely the clash of views, in contemporary Christianity, between
the established churches and the independent (or so-called ‘free’) evangelical
churches, with their primacy on the Word and their rejection of tradition and
interpretation.

The third point concerns the visiting of tombs of saints and intercession using
the name of a prophet, saint or angel. Here there was a danger that Ibn ‘Abd al-
Wahhab’s viewpoint not only ignored practices which were enshrined in tradition,
consensus and hadith but also confused means and ends: it is not the case that
what is sought from God through the intercession or by means of a person,
living or dead, is actually sought from that person, to the exclusion of the divine
will, mercy and generosity.'* Here, perhaps, a comparison between the Catholic
tradition in Christianity and the viewpoint of the Protestant reformers, who were
virulently opposed to intercession by the saints, is instructive. Notwithstanding
the very great divisions with Christianity over the last 500 years or so, a diversity
or plurality of traditions is now recognized as the consequence of different types
of spirituality and different theological emphases — though Protestant iconoclasm
brought about permanent and damaging change to many churches and religious
monuments, much as Wahhabt influence has done.!5

It became increasingly clear to Ibn ‘Abd al-Wahhab that, in spite of his clear
preference for missionary work (da‘wah) as the means of gaining adherents,
‘mere persuasion unaided by political power might prove effective in the case of
an individual, but it was difficult to bring about any radical change in a people’s
outlook without the backing of a political force’.!® He therefore looked to an
alliance with Muhammad Ibn Sa‘ad (d. 1179/1765), the chief of Dir‘iyya, one
of the larger Najdi!” oases. This agreement was struck in 1157/1744: ‘you (Ibn
Sa’ud] will perform jihad against the unbelievers. In return you will be imam,
leader of the Muslim community and I [Ibn ‘Abd al-Wahhab] will be leader in
religious matters.’ 18 “The alliance was based, as it still is,” wrote Ameen Rihani in
1346/1928, ‘upon the sword of Ibn Sa‘td and the faith of Ibn ‘Abd al-Wahhab.’
In the same year (1157/1744) as the treaty,'® or perhaps somewhat later,? the
alliance declared jihdad against polytheism, that is against all who did not share
its understanding of fawhid; the movement was also directed politically against
the control of the shaykh of Riyad, Dahham bin Dawwas.

The jihad was to last 30 years?! until 1187/1773, when Riyad was captured.
The essence of Wahhabism, Michael Cook writes,?2

was to pit against polytheism a political dominance created by military force. In
principle this... could be seen as an instance of forbidding wrong... [but] it was
simpler and more effective to identify the militant monotheism of the Wahhabts
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as holy war against the infidel. It was by bringing the frontier between Islam
and polytheism back into the centre of the supposedly Muslim world that
Wahhabism contrived to be a doctrine of state-formation and conquest.

There seems to have been a contradiction between theory and practice during
the jihad of the first Wahhabi state. Ibn ‘Abd al-Wahhab’s depiction of jihdd was
intended to set it apart from pre-Islamic practices, especially raiding.?® Intent
was to be the critical motivating factor in undertaking jihad: piety and devotion
to God ensured that the ultimate purpose of jihad was not to eliminate the enemy
by the sword, but to persuade him to submit to Islam. Those captured had the
choice of submitting to the Muslim authority and paying the jizya or death.?*
Following Ibn Hanbal, Ibn ‘Abd al-Wahhab considered it preferable to keep
women and children captive so that they became Muslims themselves, rather
than to ransom them to the enemy. While the amir was the political and military
leader of the jihad expedition, the imam was responsible for issuing the call
to jihad, ensuring the spiritual guidance to Muslims during the campaign, and
also the preservation of life and property. (Thus, for example, the beheading of
enemies or the amputation of hands and feet were prohibited.)?

According to a letter from Ibn ‘Abd al-Wahhab to the people of Qasim, in
effect an early Wahhabt creed, he asserted:26

...Iam a Walr of the Prophet’s companions: I mention their good qualities, seek
[Allah’s] forgiveness for them, refrain from mentioning their shortcomings, stay
idle regarding what happened between them and believe in their virtues...

I assert that jihad will always be valid under the Imam’s leadership,
whether [he is] righteous or sinner; praying behind [sinner] imams is also
permissible.

As for jihad, it will always be performed and valid from the time that
Allah sent Muhammad. .. until the last of this ummah fights the [false Messiah
(Dajjal)].

Jihad cannot be stopped by the injustice of the unjust or even the fairness
of those who are just.

I believe that hearing and obeying Muslim rulers is [mandatory (wdjib)],
whether they are righteous or sinners, as long as they do not enjoin Allah’s
disobedience.

And he who becomes the Caliph and the people take him as such and agree
to his leadership, or if he overpowers them by the word to capture the Khilafah
[until he captures it], then obedience to him becomes a necessity and rising
against him becomes haram.

I believe that people of bid‘ah should be boycotted and shunned until they
repent.
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I judge people of bid‘ah according to their outward conduct and refer
knowledge of their inward [state of faith] to Allah...

Widespread killing prevented the ultimate purpose of jihad — conversion,
according to Ibn ‘Abd al-Wahhab,?” unlike most previous commentators and
jurists — from being accomplished. Nor was there licence to take whatever
property was seized or to engage in the deliberate destruction of property, the
killing of animals or the razing of crops. Minerals or treasure found buried in the
earth — the current Sa‘udt regime of petrodollars, beware! — were, according to
Ibn ‘Abd al-Wahhab, to become the collective property of Muslims.?® He argued
that the spoils of war were also collective property and, affirming the preservation
of human life as the guiding principle, prohibited any ‘cult of martyrdom’. Ibn
‘Abd al-Wahhab denied any requirement for a period of migration or exile in the
wilderness (hijrah) as a precondition for adherence to the movement: what was
needed was an end to disbelief and the cessation of fighting against the forces
of monotheism.?

Though influenced by Ibn Taymiyah, Ibn ‘Abd al-Wahhab differed from him in
two important respects. The first was in the extent to which non-combatants might
be drawn into the violence of jihad: unlike his predecessor, he stressed that monks
should be called to Islam rather than killed. He did not call for the annihilation
of Jews or Christians, but wished them to have a dhimmf relationship with the
Muslim state.>® Secondly, unlike Ibn Taymiyah, he did not regard anyone who
did not adhere to his teachings to be an unbeliever (kdfir) who had to be fought.
Instead, basing his view on Q.9:66, he argued that only an apostate was truly a
kafir. Apostasy could only reasonably be said to have taken place if there had been
prior instruction in the Qur’an and hadith, followed by a rejection of the faith on
the part of believer. Even so, the prophetic example made fighting against the
apostate permissible but not an immediate or absolute requirement.’! However,
the entire Muslim population, with the exception of Ibn ‘Abd al-Wahhab’s own
followers, were guilty of ‘associationism’ and thus potentially fell under the
term of ‘unbelief”.32

The emphasis of Ibn ‘Abd al-Wahhab’s theory was that jihad was not an
offensive activity, but a method of last resort to defend the Muslim community
from aggression and to allow for proselytism to take place.? There seems to have
been a difference between the practice of jihad before 1201/1787 and afterwards.
Three previous British attempts to seize Kuwait had met with failure because
of stout resistance. In 1202/1788, the British joined forces with the Wahhabis in
the occupation of Kuwait and received it as their reward for joining the alliance
and supplying them with weapons and money:3*

It was a well known fact that this Wahhabt campaign was instigated by the
British, for [the] Al Sa‘ad were British agents. They exploited the Wahhabt
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[school (madhhab)], which was Islamic and whose founder was a mujtahid, in
political activities with the aim of fighting the Islamic State and clashing with
the other [law schools (madhahib)], in order to incite sectarian wars with the
Ottoman state. The followers of this madhhab were unaware of this, but the
Sa‘adi Amir and the Sa‘adis were fully aware. This is because the relationship
was not between the British and. .. Ibn ‘Abd al-Wahhab, but between the British
and ‘Abd al-‘Aziz... and then with his son Sa‘ad...

Even if this significant difference in the practice of jihdad after 1201/1787 is
minimized, however, there remain problems with this theory when applied to
the formative period of the Wahhabt state. Jerzy Zdanowski argues that the first
Wahhabi state was established and expanded as a tool for looting, which became
‘both the basis and prerequisite for its existence’. Ecological conditions, together
with a minimal potential for productive development and the relatively small
volume of expendable produce, especially in the case of nomads, made looting
the surest and most effective means for the acquisition of assets. Another source
of income was the ransom that was imposed on all settlements and tribes which
were subdued by force. Some communities, in realizing that they had no chance to
preserve their independence, proposed to pay the ransom out of their own accord.
In doing so, they hoped that ransom payments would at least be spread over future
years; other cases involved paying contributions in order to buy exemptions from
military service. Ransom, whether paid in money or kind, did not differ from the
tribute paid by weaker tribes to the stronger ones in pre-Islamic Arabia. When
ransom was imposed after conquering an enemy settlement and requisitioning
the inhabitants’ weapons, armour and horses, ransom did not differ from ordinary
looting. The conquering of settlements and adjoining palm groves was often
connected to the appropriation of homesteads and land, thereby enabling the
Wahhabfts to make trading profits by selling dates and other agricultural produce.
After conquering Riyad in 1187/1773, numerous homesteads and palm groves of
the inhabitants who escaped from the Wahhabis passed into the hands of ‘Abd
al-*Aziz ibn Sa‘tid. An especially precious item was the estate of the conquered
amir, Dahham bin Dawwas.3> There is evidence that Ibn ‘Abd al-Wahhab had
been personally involved in the destruction of a celebrated tomb at Jubaila before
1156/1744:3

One day the Shaykh told the Prince [*Uthman bin Muhammad bin Muammar]:
‘let us demolish the dome at the grave of Zaid bin al-Khattab... It is erected
on deviation. Allah would not [i.e. does not?] accept it. And the Prophet... had
forbidden building domes or mosques on the graves. Moreover, this dome has
enthralled the people and replaced their creed with polytheism. So it must be
demolished.’ The Prince acceded to his suggestion. Then the Shaykh remarked
that he was afraid that the people of al-Jubaila would revolt against this action.
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Al-Jubaila was a village close to the grave. ‘Uthman then mobilized an army
of six hundred soldiers and marched towards the grave in order to destroy the
dome. The army was accompanied by the Shaykh...

The Shaykh thus strove in his preaching and jihad for fifty years from
[1157/1744] until he died in 1206[/1791]. He resorted to all the methods in
his mission — jihad, preaching, resistance, debates and arguments, elucidation
of the Qur’an and Sunnah and guidance towards the legal ways shown by the
Prophet... until people adhered to obedience, entered the Religion of Allah,
demolished the domes and mosques built by them on the graves and agreed
to run their affairs in accordance with Islamic Law, discarding all rules and
laws which had been applied by their fathers and forefathers...

It would be incorrect to assume that Ibn ‘Abd al-Wahhab was other than a
controversial figure in his own lifetime. Muhammad ibn Sulayman al-Madant
ash-Shafi‘T (d. 1194/1780), concluded that

this man is leading the ignoramuses of the present age to a heretical path. He is
extinguishing Allah’s light. But Allah... will not let His light be extinguished
in spite of the opposition of polytheists, and He will enlighten everywhere
with the light of the ‘ulama’ of Ahl as-Sunnah.

In his Book of Monotheism, Ibn ‘Abd al-Wahhab wrote:3’

Pronouncement alone [that ‘there is no God but Allah; Muhammad is his
messenger’] does not ensure immunity of life and property, nor does the
understanding of the meaning of the evidence, nor the pronouncing and
acknowledgement of it, nor appealing in prayers (namazes) to the one and only
Allah, who has no companions. The property and life of a man are immune only
when everything mentioned above is complemented by a complete rejection
of all objects of worship except Allah. Any doubt or hesitation deprives a man
of immunity of his property and his life.

On this issue, and the related one of calling Muslims heretics, Ibn Sulayman
al-Madant argued that ‘if a person calls a Muslim an “unbeliever”, one of the
two becomes an unbeliever. If the accused is a Muslim, the one who accuses
[him] becomes an unbeliever.” Against the presumption that a believer was a true
Muslim, Ibn ‘Abd al-Wahhab stated: ‘we do not care about the words. We look
for the intentions and meanings.” He thus contradicted or opposed two ahdadith,
one of which declared ‘we judge according to the appearance we see. Allah...
knows the secret’, while in the other the Prophet refuted the assertion that a dead
individual was not a true Muslim and instead asked the question: ‘did you dissect
his heart?’ Ibn Sulayman al-MadanT repudiated another of Ibn ‘Abd al-Wahhab’s
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arguments by concluding that ‘it is certainly permissible to have recourse to
the mediation of pious men while it is permissible to make so of good deeds’.
‘It should not be forgotten that the wolf will devour the lamb out of the flock’,
he concluded, with Hell as the punishment for those who reject the Prophet’s
teaching after right guidance (Q.4:115).38

Muslims are divided on how to regard Ibn ‘Abd al-Wahhab and his
achievement. ‘Shall we deny him the title of reformer?’, asked Ameen Rihani
in 1346/1928:%°

He wrought of a certainty a great reform in Najd; but he did not in a higher
sense even point the way to a Reformation in al-Islam. He harks back with a
vengeance to the days of the Prophet; destroys the superstitions, that is true,
under which succumbed the vital truth of the oneness of God, but rakes up in
the process all the old inhibitions which make Wahhabism insufferable. Shall
we then call him a teacher? He was more than that; for, in addition to teaching
the people of Najd a religion which they had forgotten, he infused into them a
spirit which, locked as they are in the heart of Arabia, gave them the power to
expand and to express their superiority with the austerity, the confidence, and
the arrogance of the followers of the Prophet. And he could do this only by
sticking to the Qur’an, cleaving often to the surface meaning of its word...

But how shall we know the real polytheist (mushrikiin) from those who have
but half-way strayed from orthodoxy? For non-orthodoxy in supplication, for
instance, is according to Ibn Taymiyah, of three degrees... in the first degree
only, according to Ibn Taymiyah and Ibn ‘Abd al-Wahhab, are the blood and
the property of a man forfeit; while in the other two degrees, the guilt might
be denoted as a misdemeanour or what is called, in Roman Catholic theology,
a venial sin. Now, how are the [Wahhabi agents of enforcement (Ikhwan)], in
battle with those whom they consider mushrikiin, to distinguish the one from
the other? This question did not seem to occur to either Ibn Taymiyah or Ibn
‘Abd al-Wahhab...

Wahhabi jihad after Ibn ‘Abd al-Wahhab’s death: three Sa‘adi
regimes

The first Sa‘Gdt regime was of relatively short duration after the death of Ibn
‘Abd al-Wahhab in 1206/1791. It was brought to crushing defeat by the forces of
Muhammad ‘Al (r. 1220/1805-1264/1848), ruler of Egypt, who was encouraged
by the Ottomans in 1226/1811 to take direct action against the Sa‘adis. Before
then, the regime had declared its true colours of anti-Shi’Tsm in its sack of
Karbala’ in 1216/1802 (an attack that was recalled in the aftermath of the Karbala’
bombings of March 2004)*? and puritanical iconoclasm in its first occupation
of Mecca in 1217/1803. The Muftf of Mecca, Ahmad Zayni Dahlan al-Makkt
ash-Shafi‘T wrote:*!
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In 1217/1802 they [the Wahhabis] marched with big armies to the area of at-
Tayf. In Dhu-1-Qa‘dah of the same year, they laid siege to the area [where]
the Muslims were, subdued them, and killed the people: men, women, and
children. They also looted the Muslims’ belongings and possessions. Only a
few people escaped their barbarism.

They [the Wahhabis] plundered what was in the room of the Prophet.. ., took
all the money that was there, and did some disgraceful acts.

In 1220/1805 they [the Wahhabis] laid siege to Mecca and then surrounded
it from all directions to tighten this siege. They blocked the routes to the city
and prevented supplies from reaching there. It was a great hardship on the
people of Mecca. Food became exorbitantly expensive and then unavailable.
They resorted to eating dogs...

Mecca capitulated a second time in 1220/February 1806 and the Wahhabt
regime set about the destruction of the ornamental embellishments of the tombs
of all the great Muslim leaders, including that of the Prophet himself.*> Moral
‘reform’, or the public censure of error, followed in the wake of the Wahhabt
takeover. To ensure that the community of the faithful would ‘enjoin what is right
and forbid what is wrong’, enforcers of public morality known as mutawwi‘in
(literally, ‘those who volunteer or obey’) were integral to the WahhabT movement
from its inception. Mutawwi ‘in served as missionaries, as enforcers of public
morals, and as ‘public ministers of the religion’ who preached in the Friday
mosque. Pursuing their duties in Jedda in 1220/1806, the mutawwi‘tn were
observed to be ‘constables for the punctuality of prayers... [who,] with an
enormous staff in their hand, were ordered to shout, to scold and to drag people
by the shoulders to force them to take part in public prayers, five times a day’.
In addition to enforcing male attendance at public prayer, the mutawwi ‘in were
also responsible for supervising the closing of shops at prayer time, for looking
out for infractions of public morality such as playing music, smoking, drinking
alcohol, having hair that was too long [men] or uncovered [women], and dressing
immodestly.*?

Michael Cook’s contrast between the first and second (1238/1823-1305/1887)
Sa‘adr states, the second being much more concerned with forbidding wrong
in WahhabT society because the opportunities for an offensive jihad were
significantly reduced, may thus be somewhat overdrawn. The first Sa‘udT state
had already shown some of this preoccupation with what Michael Cook calls
‘turning righteousness inwards’.** In reality, considering that it lasted over 60
years, the second Sa‘ddT state deserves fuller attention than it has received.
Stephen Schwarz notes that the second state was ‘unstable’, but adds little to
our understanding of its structure.*> Madawi al-Rasheed talks of a ‘fragile Sa‘adt
revival’ in this period.*®
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The third Sa‘ndri state was created after 1319/1902, when ‘Abd al-‘Aziz ibn
Sa‘ad (r. 1319/1902-1373/1952) captured Riyad. By 1327/1910 ‘Abd al-‘Aziz ibn
Sa‘td was using the traditional method of sending out mugawwi ‘in to the desert
tribes ‘to kindle in them a zeal for jihad > 471n 1330/1912, the Muslim Brotherhood
(Ikhwan) was formed.*® Agricultural communities called hujra were settled by
Beduin who came to believe that in settling on the land they were fulfilling the
prerequisite for leading Muslim lives; they were making a hijrah, ‘the journey
from the land of unbelief to the land of belief’. It is still unclear whether the
Ikhwan settlements were initiated by ‘Abd al-‘Aziz ibn Sa‘td or whether he
co-opted the movement once it had begun, but the settlements became military
cantonments in the service of his consolidation of power. Ameen Rihani reported
about 70 of them, each with a population from 2000 to 10,000, which had sprung
up in ten years. He also noted that flogging was common in Riyad for those who
smoked, for non-attendance at prayer and other offences against the Wahhabt
code.*® He described the mutawwi ‘in as ‘fired with the militancy’ of the unitarian
faith: ‘every one... is a Peter the Hermit. .. these recent recruits to Wahhabism, the
emigrants of Allah, are the material of which the Ikhwan are made’.>" It was the
duty of every Wahhabi to wage jihdd against the mushrikiin (‘polytheists’, in this
context all non-Wahhabi Muslims).3! As newly converted Wahhabt Muslims, the
Ikhwan were fanatical in imposing their zeal for correct behaviour on others: for
Rihani, they were ‘the roving, ravening Bedu of yesterday, the militant Wahhabts
of today... the white terror of Arabia’.>> They enforced rigid separation of the
sexes in their villages, for example, and strict attention to prayers, and used
violence in attempting to impose Wahhab restrictions on others. Their fanaticism
forged them into a formidable fighting force, driven by a strict discipline in the
distribution of booty;53 with Ikhwan assistance, ‘Abd al-‘Aziz ibn Sa‘td extended
the borders of his kingdom into the Eastern Province and the Hijaz. Ultimately, the
fanaticism of the Ikhwan undermined their usefulness; the failure of the Ikhwan
rebellion (1346/1928-1348/1930) led to their eclipse.*

Had Britain defended the Hashemites in the Two Holy Places, Stephen Schwarz
argues that Wahhabism might have ‘remained an obscure, deviant cult, and the
Peninsula would very likely have developed modern political institutions’.>> In
1343/October 1924, Abd al-*Aziz ibn Sa‘ad’s forces occupied Mecca, and in
December the following year they took Medina and Jedda. The possession of the
Hijaz offered the Sa‘ndi state a lucrative source of income from the pilgrim traffic;
but this financial consideration did not stop the Wahhabi-influenced destruction
of tombs at Mecca and Medina.

The best source for this is Eldon Rutter’s account, since he visited the area in
1344/1925 shortly after the Sa‘adf takeover.’® He noted that ‘in their hearts all
the town-dwellers and most of the Hijazi Beduin hated the Wahhabis’ because
of what had happened.3” One of the reasons why the Meccans did not worship
in the Haram more often, he claimed ‘was their hatred of the Wahhabis, whom
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they accused of altering the form of the service’.’® At the Prophet’s birthplace,
Mawlid al-Nabt in Mecca, the Wahhabfs, ‘true to their principles, demolished the
dome and minaret of the building and removed draperies and other ornaments
from it..."”. When the place was mentioned in a gathering of Meccans, ‘faces
grew grave, and here and there among the company a bitter curse would be
uttered against the Najdis’.>® At Fatima’s birthplace (Malid Sitna Fatima), both
the Prophet’s praying place and the birthplace of Fatima itself had been covered
by small domes before the occupation but these were demolished and lay in ruins.
Important stones such as the one which it was claimed had spoken to the Prophet
were ‘indistinguishable from the other stones composing the wall, as the whole
had been whitened by the obliterating hands of the Wahhabis’.%® A number of
birthplaces of Companions of the Prophets had had small mosques built over
them, but ‘nearly all had been partially destroyed’. The cemetery of El Maala had
formerly had many tombs ‘crowned by small but handsome domes, but these,
without exception’ had been demolished, ‘together with most of the tombstones’.
Eldon Rutter concluded that ‘no dome which has the faintest connection with any
dead person may continue to exist under the stern Wahhabite order’.%! He also
visited the Baqi* cemetery of the Prophet’s Companions near Medina:%?

It was like the broken remains of a town which had been demolished by an
earthquake. .. All was a wilderness of ruined building material and tombstones. ...
Demolished and gone were the great white domes which formerly marked the
graves of Muhammad’s family, of the third Khalifah, ‘Uthman, of Imam Malik,
and of others. Lesser monuments had suffered a like fate...

Eldon Rutter provides compelling evidence of the intolerance of the Wahhabt
Jjihad against perceived manifestations of polytheism in Islamic traditions other
than their own. He called them ‘intolerant Puritans’®® and noted also their
intolerance towards others in practice. ‘The only point in which the Najdis do
not follow the Prophet’, he contended, ‘is in their hatred of nearly all modern
Muslims save their own community. On account of this one matter it may truly
be said that the Wahhabfs do constitute a new sect.’ Their dictum with regard to
opponents within Islam was, he contended: ‘if they be strong, shun them; or if
they be weak annihilate them’. Rutter, who could scarcely conceal his loathing
for the ideology, accused the Wahhabis in general, and the Ikhwan in particular,
of ignorance.®* Yet while there may have been many ignorant Wahhabis at the
time, Rutter’s own discussion shows that in matters of dispute with the remainder
of the Islamic world, ‘in every instance the verdict of the conference [of the
‘ulama’] agreed with Wahhabi practice’.% The only difference was in the hatred
of practices which the Wahhabis claimed were contrary to Islam. The key point
was that they refused to accept the diversity of the Islamic tradition. Hence their

refusal to mix with other Muslims ‘in prayer or in social intercourse’.%
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The iconoclasm and puritanical zeal of the new regime lost the Sa‘adis friends in
the Muslim world. The Indian Khilafatists divided into pro- and anti-Sa‘tdi camps
as the news percolated through to the subcontinent.®’” Promoting Wahhabism
was an asset to ‘Abd al-‘Aziz ibn Sa‘ad in forging cohesion among the tribal
peoples and districts of the peninsula. By reviving the notion of a community
of believers, united by their submission to God, Wahhabism helped to forge a
sense of common identity that superseded pre-existing or parochial loyalties.
By abolishing the tribute paid by inferior tribes to militarily superior tribes,
Abd al-‘Aziz ibn Sa‘td undercut the traditional hierarchy of power and made
devotion to Islam and to himself as the ‘rightly guided’ Islamic ruler the cement
that would hold his kingdom together. The unity of the Muslim ummah under
al-Sa‘ad leadership was the basis for the legitimacy of the Sa‘udT state, although
this presupposed acceptance of the Wahhabt doctrinal interpretation. Acceptance
was to be enforced by a new institution in Mecca in 1345/1926, the Committee
for Commanding Right and Forbidding Wrong, which was designed initially to
check the aggressive behaviour of the Ikhwan towards the local population and
foreign pilgrims. A similar committee was set up in Jedda in the same year, and
the pattern was followed elsewhere in the Sa‘udT state. Within four or five years,
these committees were taking a strong line, for example in the enforcement of
prayer discipline, backed up by groups of Najdf soldiers.

Madawi al-Rasheed argues that Sa‘adi state was ‘imposed’ on a people without
an ‘historical memory of unity or [a] national heritage that would justify their
inclusion in a single entity’.? The population was divided by tribal, regional
and sectarian (that is, Sunni—Shi‘a) differences. (Rihani stated in 1346/1928 that
there were about 30,000 Shi‘a in al-Hasa alone.)’? Essentially this population
was conquered by an indigenous NajdT leadership allied with Wahhabf religious
proselytizers and sanctioned by a colonial power (Britain). Tribal and regional
histories and cultural traditions that did not conform to the image of the inevitable
rise of the WahhabT movement and of al-Sa‘ad ascendancy were suppressed.
‘Abd al-‘Aziz ibn Sa‘td’s virulent hatred of Shi‘ism, however, was revealed by
his discreet British alter ego, Philby:”!

A suggestion had been put forward at Bahrain that Ibn Sa‘td was interested
in the question of reopening the ‘Iraq shrines to Shi‘a pilgrimage on account
of his Shi‘a subjects in the Hasa. His answer to my very tentative question
on the subject was decisive: ‘I would raise no objection’, he replied, ‘if you
demolished the lot of them, and I would demolish them myself if I had the
chance’... The straight-spoken iconoclast of [1336/]1918 was yet to experience
the limitations imposed on him by his growing strength and by his sense of
responsibility towards the great world of Islam, of which the Wahhabft sect
might perhaps be regarded as the kernel or, at most, as a leaven destined to
leaven the whole lump...
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‘Petrodollar puritanism’ and the issue of tolerance of diversity in
Islam

Wahhabism did not gain its present significant position with Islam because of its
inherent strength as a tradition within the faith. It gained its position because of
the wealth of the Sa‘Gdi monarchy. In 1340/1922, Philby noted that Kuwait and
Bahrayn were the only important commercial outlets of the Wahhabf territories,
neither of which was under Wahhabi control. To remedy this unsatisfactory state
of affairs was, he thought, ‘Abd al-*Aziz ibn Sa‘ad’s ‘main preoccupation’.”?
If petroleum deposits were confirmed in the state, Philby recognized that this
would make the regime incalculably rich. Standard Oil (now Chevron) struck
oil in Bahrein in 1350/1932 and hired Philby to negotiate an arrangement with
the Sa‘adt regime.”® By 1352/mid-1933 a deal for a 60-year oil concession was
reached. The consortium, enlarged by the addition of the Texas Oil Company
(now Texaco) in 1354/1936 changed its name to Aramco (Arabian American
Oil Company) in 1363/1944. Following the substantial increase in oil prices in
1392/1973, the Sa‘adt government acquired a 25 per cent interest in the company,
rising to 100 per cent in 1400/1980.74 Without doubt, Sa‘adr oil revenues
have paid for the spread and dissemination of Wahhabism. Loretta Napoleoni
goes so far as to term the process ‘the financing of Sa‘tdf Arabia’s religious
imperialism’.”> With a quarter of the world’s proven oil reserves (261.8 thousand
million barrels in 2002), Sa‘0dt Arabia is likely to remain the world’s largest oil
producer for the foreseeable future.’® In principle, therefore, the dissemination
of Wahhabism by means of Sa‘tdT resources, or what we would call the process
of ‘petrodollar Puritanism’, seems set to continue, subject to the survival of the
regime itself.”’

The perception of Wahhabism among others, within Islam and outside, is that
of intolerance. Some Muslims, indeed, are among the sternest critics of the sect.’8
In Chapter 1, it was noted that the Prophet had feared sectarianism in Islam after
his death: there would be 73 sects, he is thought to have said, 72 destined for Hell,
with only those determined to maintain the unity of Islam destined for Heaven.
Intolerance of others is not a Wahhabi monopoly; many other groups share this
characteristic, though perhaps not to the same degree. On 4 March 2004, in the
aftermath of the bomb attacks on Shi‘a worshippers on the day of Ashura at
‘Karbala in ‘Iraq and Quetta in Pakistan, Yoginder Sikand noted the use made of
this hadith by those seeking to emphasize their group’s claims to represent the
‘authentic’ Islamic tradition against others. A prominent Barelwi scholar argued
to Sikand that ‘if we try [to] promote unity between the sects that would be going
against the saying of the Prophet himself. And that would be a very grave crime
indeed!” On another occasion, Sikand was told by a teacher associated with
a different group: ‘Islam says that our sole purpose must pronounce the truth
(hagigah), no matter what the cost.” ‘And the truth’, he added, ‘is what I have



Muhammad Ibn ‘Abd al-Wahhab and Wahhabism 169

written in these books about the other groups that call themselves Muslims. They

have actually wilfully or otherwise distorted Islam and are far from the path of

the Prophet.” He continued: ‘we have to speak out against them, no matter what

the consequences. The truth must be clearly distinguished from error.’
Yoginder Sikand correctly concludes:

every Muslim group claims to be the one saved sect, and implicitly or directly
argues that the other groups are, by definition, aberrant, not really Muslim, and
hence destined to doom in hell. This firm conviction of having a monopoly
over religious truth inculcates an unshakable self-righteousness that dismisses
all other truth claims, whether of non-Muslim religious communities or of
other Muslim groups.

While noting that there is ‘no Islamic counterpart of the Christian ecumenical
movement that in recent years has made bold moves to promote understanding
and cooperation among different Christian groups’,”® Sikand argued the urgency
of ‘the need for Muslim ecumenism’. ‘The much bandied-about slogan of Islamic
brotherhood based on the notion of the pan-Islamic ummah falls flat in the face
of continued Muslim sectarian rivalry’, he concluded.80

The problem is more serious than this. The inherent diversity within the Islamic
tradition has been denied by Wahhabism, although there may be signs of a change
of attitudes among younger scholars.8! A prominent Wahhabf scholar of the old
school comments that there is only one true Islam, the rest being false paths:32

This religion has one path, one direction and is based on one methodology
— that which the Prophet of Islam... followed along with his comrades. This
religion which Allah has chosen for mankind is not subdivided into different
sects nor does it divert into different paths. However, a number of people have
gone astray and corrupted the religion, forming many different groups that bear
no relation to Islam... (cf. Q.6:153: ‘and [know] that this is the way leading
straight unto Me: follow it, then, and follow not other ways, lest they cause
you to deviate [literally, ‘become scattered’] from His way’).

While refutation has always been part of religious education in Islam, it is only
relatively recently that it has been recognized that madrasah education has, in
some areas such as Pakistan, become a source of hate-filled propaganda against
other sects and a potent mechanism widening the sectarian divide.®3 By far the
greatest increase in the numbers of madrasahs in Pakistan (from 1779 out of a
total of 2801 in 1988 to 7000 out of a total of 9880 in 2002) has occurred within
the Deobandi tradition, which though arising quite separately, has been heavily
influenced by Wahhabism in recent times. Of the Deobandi students interviewed,
46 per cent favoured the Taliban as their model. Prominent among the views



170 Jihad

taught, and among the ideas received by students, are militant views of jihad as
well as intolerance of others.84 In the words of another report, ‘sectarian tensions
are... bound to increase so long as the jihadr madrasah is allowed to preach
religious intolerance’. The report adds that, ‘for the students of these schools,
Jjihad against members of other sects is as much a religious duty as jihad against
non-Muslims’.8>

Given the imperative of bridging doctrinal and interpretative differences among
Muslims so as to encourage mutual accommodation and intra-Muslim dialogue,
it is necessary to find a role model from within Muslim tradition itself. Once
more, the pre-eminent al-Ghazalt (see Chapter 3) comes to our rescue, since in
The Decisive Criterion for Distinguishing Islam from Masked Infidelity3® he
provided a compelling defence of the centrality of intellectual freedom, dialogue,
and reasoned discourse to the construction of religious knowledge. In this work,
al-Ghazali contended that ‘not everyone who embraces senseless hallucinations
must be branded an unbeliever, even if his doctrines are clearly absurd’, a view
that exemplified his belief that no-one can monopolize the truth.87 Who, he asked,
could lay claim to ‘this monopoly over the truth... Why should one of these parties
enjoy a monopoly over the truth to the exclusion of the other?’8® Al-Ghazalt
argued that those who claimed such a monopoly were merely conflating their own
‘interpretation with revelation’. They failed to recognize that their doctrines were
grounded in interpretative presuppositions that were historically-determined.

Al-Ghazalf maintained that the only way to decide between the legitimacy
of different readings of the Qur’an, and to reduce interpretative conflict, was
through the adoption of an appropriate methodology. He questioned whether
consensus (ijma‘) could be used as the yardstick for judging what is acceptable
or not, given the difficulties of defining consensus consensually. He argued that
the task for theologians was to

establish among themselves a mutually agreed-upon criterion for determining
the validity of logical proofs that enjoys the recognition of them all. For if they
do not agree on the scale by which a thing is to be measured, they will not be
able to terminate disputes over its weight.3?

Tradition could not merely be imitation: al-Ghazalt pronounced himself thankful
not to have been ‘afflicted by that blindness that condemns people to being led
around by others (taglid)’.*°

Finally, he questioned the authority of religious scholars and jurists to pass
judgements about who was, and who was not, kufi:°!

Those who rush to condemn people who go against... any [particular]... school
as unbelievers are reckless ignoramuses. For, how [can] the jurist, purely on
the basis of his mastery of Islamic law (figh), assume this enormous task? In
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what branch of the law does he encounter [the necessary] skills and sciences?
So when you see the jurist who knows nothing but law plunging into matters of
branding people unbelievers or condemning them as misguided, turn away from
him and occupy neither your heart nor your tongue with him. For, challenging
others with one’s knowledge is a deeply ingrained human instinct over which
the ignorant are able to exercise no control.

As al-GhazalT put it, ‘you must impose restraint on your tongue in regard
to the people who turn towards the gibla [that is, the direction of the Ka‘ba at
Mecca]’.%? Even Ibn Taymiyah, who spent a great deal of effort combating al-
Ghazalt’s views, came close to this idea when, in his commentary on the 112th
siarah of the Qur’an, he stated that Mu‘tazilites, Kharijis, Murji’tes as well as
moderate Shi‘a were not to be regarded as infidels. They were in error in their
interpretation, but they did not threaten the principle of the law. He was not
prepared to be so lenient to the Jahmiya, because they rejected all the names and
attributes of God, or to the Isma‘1lis because they denied the value of ritual law.93
For Ibn Taymiyah, divergence (khildf) within the community was inevitable, but
was minimal among the traditionalists and became greater only as one moved
further away from orthodoxy. The main point is that the Muslim community
was, and remains, in agreement on the primacy of the sunnah and of the hadith.
The consensus of scholars on this point is reaffirmed at the very moment they
are in disagreement on other matters: to settle the question, they all appeal to
these sources. Islamic theology is about faithfulness to origins and defending
formulations against doubters and detractors. Like jurisprudence, theology is the
study or foundations of religion, based on the sunnah and the hadith, as against
kalam, which is viewed as a theology of rationalist inspiration.”*

Wahhabism is here to stay and cannot be wished away by those traditions within
Islam which disagree with its interpretation. There has to be an accommodation;
and, however difficult it may be to implement or to accept the accommodation, its
form has to include the acceptance of diversity within the mainstream traditions,
a diversity which, as we have seen, even Ibn Taymiyah accepted. Wahhabis
are entitled to their ‘puritan’ views, but they are not entitled to impose their
views on others, or to destroy sites which are the memorials or places held in
spiritual importance by other faiths or by other traditions within Islam. The
extreme Deobandi (and perhaps Wahhabi-inspired) destruction of the giant
Buddhist statues at Bamian by the Taliban in Afghanistan in March 2001 was
a religious disaster for the Hazara people and for Buddhism®> but also for the
Islamic tradition of tolerance:%° it was in addition a cultural heritage disaster for
the world at large, though there are hopes that they may be rebuilt.”” There can
be no place in the future mainstream of Islam for such intolerance or for a jihadr
world view which seeks to impose its views by force and greatly enlarges the
scope of jihad propounded in the writings of Ibn ‘Abd al-Wahhab himself.?8
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Jihdd in the Period of the Colonial Powers:
Islamic Revivalism and Politicization of
the Masses?

Allah prescribed the jihad upon us in order to remove us... from the harm
which arises from leaning towards this impure world and clinging to its things
which actually [amount to] nothing and [from which] the only benefit one can
obtain is regret. Thus, my beloved ones, support Islam by your souls in order
to gain his acceptance... (Muhammad Ahmad known as the Mahd1).!

‘God will send to this ummah [that is, the Muslim community] at the head of
each century those who will renew its faith for it.” The idea of revival (fajdid)
expressed in this hadith was, in John O. VolI’s expression, ‘a longstanding and
continuing dimension of Islamic history’. This campaign for revival (ihya’) or
reform (islah) was ‘an effort of socio-moral construction or re-construction’ of
the values of both religious and also socio—political life based on the Qur’an and
the Sunnah.? Karpat notes that in the nineteenth century there were some 24 or
26 revivalist movements which3

started as local or regional movements seeking a return to the basic foundations
of Islam — the Qur’an and the Sunnah — and gradually, or in some cases
simultaneously, became militant movements of resistance against Russian,
Dutch, French, English, and Italian occupation of Central Asia and the
Caucasus, the East Indies, North Africa, and Egypt...

Most of the revivalist movements were led by a new brand of Stfts, whose
militancy contrasted sharply with the peaceful, pious, and socially reclusive
attitude of classical Staftsm. The transformation of the Stffs into guerilla
fighters, army commanders, and even state leaders resulted from their belief
that jihad was not only an effort at personal spiritual enhancement but also a

172
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struggle against firnah, the lapse and degradation of the faith and, ultimately,
against those who caused it, be they foreign occupiers or Muslim rulers. The
Sufis believed that in order to achieve self-transcendence the soul must be
eternally free and independent of any oppression, limitation, and encroachment
— all likely burdens under foreign rule and emulation of Europe. Because any
individual Muslim is free to call the jikad, the Sufis did exactly that in order
to achieve the ‘re-Islamization’ of society...

Clearly, we cannot encompass all the revivalist movements of the period up to
and including the nineteenth century but only some of the more important ones.*
Before we do so, however, we need to place these revivalist concerns against a
longer perspective.

Jihad movements in pre-colonial Africa

As far as is known, the earliest jihdd in Africa south of the Maghrib was that of
Askia Muhammad I, the ruler of Songhay (897/1492-934/1528). His predecessor,
Sunnf ‘Alf Ber, had captured Timbuktu and other territories along the River Niger.
In spite of his name, he was not, however, a strict Muslim. Askia, in contrast,
performed the pilgrimage (Hajj) to Mecca in 902/1496-97. There, he received a
green turban cap (galansuwa), a white turban and a sword and was appointed the
sharif of Mecca’s deputy Khalifah over Takrur (Western Sudan). (He formally
handed over these symbols of authority to his son in 943/1537.)° He also received
the blessing (barakah) of the pilgrim, which gave him the spiritual power, on his
return, to declare jihad against the Mossi in 903/1498: they were considered both
a political and religious threat, even though Sunnt AlT Ber had defeated them
15 years earlier. Al-Sa‘d1 chronicles that ‘there had been no other jihdd in this
region except this expedition’ in 903/1498. ‘The jihad was conducted according
to Islamic law’, Nehemia Levtzion comments. ‘Askia had first sent an ultimatum
to the Mossi king, calling him to accept Islam. After consulting his ancestors’ in
accordance with tribal practice, ‘the Mossi king rejected the ultimatum. Askia
Muhammad invaded Mossi country, destroyed towns, and took prisoners (who
became Muslims).” Mossi had not been subjugated, however, for three later
expeditions took place between 955/1549 and 985/1578.° Finally, in 999/1591, the
Moroccans invaded with about 4000 troops, mostly musketeers,” and destroyed
‘the already crumbling political structure of the Songhay empire and... what
religious equilibrium there was. Islam was then to become identified, at least in
the early years of Moroccan rule, with a tyrannical alien ruling group.’®

A second example of jikad in Africa took place in Ethiopia after 937/1531.
This movement is better known than many, since it had its contemporary Yemeni
historian, Shihab ad-Din Ahmad bin ‘Abd al-Qadir (known as ‘Arab Faqih),
whose History of the Conquest of Abyssinia, was written in c. 947/1541, that is,
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while the jihad was still in progress.? The origins of the movement are to be found
in the arrival of a Portuguese ambassador, Dom Rodgrio de Lima, at the court
of Emperor Lebna Dengal (Dawit II) of Abyssinia in 926/1520 and the attempt
of Portugal to establish an alliance with the ruling Christian dynasty. Such an
alliance would have potentially outflanked the Ottomans, who had only recently
extended their rule to Syria and Egypt. The Ottoman governor of Zabid in the
Yemen undertook to supply a Muslim jihad against the Christian alliance with
the necessary firearms and support, including troops from the Ottoman army. '?

The leader who was found for the jihdd was Imam Ahmad Gran (‘the left-
handed’: Ahmad Ibn Ibrahim al-Ghazi, c. 911/1506-949/1543), an Adal of Somali
origin — not an Ethiopian — who had secured power in Adal and converted it
into an Ottoman satellite state. He carried out a series of successful raids and
forays into Abyssinia on an ever-increasing scale, until in 933/1527, when only
21 years old, he won a really substantial victory at Eddir over the Emperor’s
brother-in-law, Degalhan. Guns had not yet reached Abyssinia (two were first
brought in by Arabs in 936/1530), and consequently the relative fighting strength
of the Muslims was much greater than that of their Abyssinian adversaries, a
disproportion which was further increased by Grai’s real skill as a general and
by the indomitable fighting spirit of the jihadrs of which ‘Arab Faqth provides
eloquent testimony.!! Emperor Lebna Dengel gained a preliminary victory at
Samarna, but in 935/March 1529, the Abyssinians suffered a crushing defeat at
Shembera-Kourey, when thousands of their best men were slain, and an enormous
amount of booty fell into the hands of Grah.

The effects of this battle were decisive; for over a decade the Muslim army
pillaged and ravaged the kingdom from end to end. By 941/1535 imam Gran had
conquered the southern and central areas of the state and had even invaded the
northern highlands, leaving a trail of devastation behind him. Emperor Lebna
Dengal’s first son, Prince Fiqtor, was killed in battle against the Muslims at
Dewaro in Showa in 942/1536, and three years later a further disaster occurred:
the royal Amba of Geshen, in which all the royal princes were held except Lebna
Dengal’s immediate family, and the vast accumulated treasures of generations of
kings, was captured by treachery; the entire population was massacred, and the
incalculable wealth stored therein was carried off. At least 50 of the principal
churches and monasteries were sacked in the course of the jihad. At Mekana
Salassie, the church was decorated with sheets of gold and silver, on which there
were incrustations of pearls and there were gold statues. Gran permitted his troops
to set to work with a thousand axes, the chronicler tells us, from mid-afternoon
to night. Each man took as much gold as he wanted and was rich forever. The
church of Atronsa Maryam was pillaged from midday until the following morning.
The jihadrs tore out rich brocaded velvets and silks, gold and silver in heaps,
gold cups, dishes and censers, a tabiit (ark of the covenant) of gold on four feet,
weighing more than 1000 ounces, an illuminated Bible bound in sheets of gold,
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and countless other riches, until they were tired of carrying their loot and loading
it up. Much still remained, so they set fire to the church and the store-houses and
burned everything.

In 944/1538, Gran proposed a marriage alliance with the ruling dynasty to
help consolidate his power, but this was refused by the Emperor Lebna Dengal,
on religious grounds:

I will not give [my daughter] to you, for you are an infidel: it is better to fall
into the Lord’s hands than into yours, for his power is as great as his pity. It
is he who makes the weak strong and the strong weak.

The Emperor had placed his trust in the Portuguese alliance to restore his fortunes,
but died in 947/1540 before assistance arrived. Instead, it was his son, Emperor
Galawdewos (Atnaf Sagad) who benefited from this alliance with the arrival of
400 Portuguese musketeers. The combined force succeeded in defeating and
killing Gran at Fogera in 949/February 1543. Galawdewos was able to regain
his kingdom, though the conversion of most of his subjects to Islam and their
reversion to Christianity may have made the effectiveness of his rule problematic
at first. In the longer term, the failure of the jihad led ‘to a great efflorescence of
Abyssinian and Christian influence... and to a tradition of religious antagonism
between the Christian peoples of the highlands and the Muslims of the lowlands
and coast’.!2

Less is known about some of the later jihdds, notably that of Nasir al-Din, a
marabout (a member of a brotherhood or teacher),'3 c. 1070/1660. It is thought
that his followers were mostly Berbers from present-day southern Mauritania,
who sought converts to Islam and also to take control of the slave trade. He
was killed in battle in 1084/1674. Though he did not participate in Nasir al-
Din’s jihad, this example is sometimes said to have influenced Malik Dawda Sy,
who launched a jihad of his own in Senegambia in 1101/1690. Following the
success of this campaign, he founded the dynastic state of Bundu'4 located on
the trade route between the Niger and the Gambia, a state which he ruled until
his death in 1110/1699. His influence, in turn, is often thought (incorrectly) to
have contributed to the jihdd in Futa Jalon.!d

The five Fulani jihads of West Africa

There were five Fulani-dominated jihads of the eighteenth and nineteenth
centuries. These may be regarded as ‘religiously-inspired eruptions of reformist
zeal, as secular conquests won in the name of Islam, or as Fulani reactions to
Hausa domination, or more plausibly as a mixture of these and other motives’.1¢
The jihad in Futa Jalon after 1137/1725 led to the creation of an imamate there,

with its capital at Timbo. Subsequently, another imamate was established at Futa
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Toro in 1189/1775-76. There followed three further jihads in the nineteenth
century, those of ‘Uthman dan Fodio in Hausaland (1218/1804-1225/1811), of
Sheku Hamada in Masina (1230/1815-1236/1821), and of al-Hajj ‘Umar in the
Bambara states of Nyoro and Segu (1268/1852—-1280/1864). David Robinson
calls the first four ‘revolutionary jihads’ because of the ‘qualitative and permanent
changes accomplished by [the] indigenous communities...":!”

a number of Fulbe clergy and laity created a self-conscious community,
developed their autonomy from the local political establishment, and took up
arms when that establishment began to threaten their existence. They succeeded
in setting up most of the structures of an Islamic state at the national level and
Islamic culture at the local level. In the process they created important new
institutions... which blended their Fulbe and Islamic identities and reinforced
a sense that they were chosen for holy action in the holy land of the savannah.
Subsequently these Fulbe often expanded into other areas, with varying degrees
of success, but their strength resided in the core areas where they had reversed
the political and social equation...

Karamoko Alfa (Alfa Ibrahim Sambegu) returned from a pilgrimage to Mecca
inspired with religious zeal. Travelling across the desert, suffering terrible thirst
and in danger of losing his life to brigands, he promised Allah that if He permitted
him to return to his home in safety, he would undertake to convert all the infidels
in the Futa Jalon to Islam. The first FulanT jikad of 1137/1725 was the fulfilment
of his promise. The instrument he chose was his cousin, Ibrahtm Suri, who had
already proved himself a capable general. United by their faith, the Fulant forces
overcame resistance to them and established a theocratic state from 1139/1727,
which Karamoko Alfa ruled as imam until his death in 1163/1750. The Guinea
theocratic state survived until the nineteenth century.

Another imamate was established at Futa Toro in 1189/1775-76, following
seven years of jihad. In the Senegalese Futa, a struggle for power arose between
Torodbe Muslims and their pagan Fulant rulers, creating unrest, which was
compounded by the raiding of aggressive Moors from the north side of the
Senegal River. Under Sulayman Bal, the Torodbe began a jihad which unseated
the FulanT Denyanke dynasty and installed the Torodbe as the new aristocracy
with ‘Abd al-Qadir as leader. The imamate continued until the French occupation
in the later nineteenth century.'8

The most significant of the FulanT jihads was that under the leadership of
Shehu ‘Uthman dan Fodio (Shaykh ‘Uthman ibn Fadit, 1168/1754-1232/1817),
which was launched against the Hausa state of Gobir in 1218/1804.1° The Shehu
had begun to preach as early as 1187/1774,%0 so it was 30 years before the
acculturation of ostensibly Muslim rulers with the idolatrous rites of animism
forced him to declare jihad.>' These included sacrifices and libations to objects
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of worship; the failure to observe the Islamic food provisions and prohibited
degrees of marriage; the survival of inheritance through the female line in defiance
of Islamic law; bawdy songs and an addiction to dance and traditional music;
and praise to the rulers drawn from non-Fulant (or Habe) dynasties which was
idolatrous and vainglorious.??

The Shehu later recalled that, when he was aged 40 years and 5 months
(1208/1794), he met the Prophet in a vision, was turbaned by him, addressed
by him as ‘imam of the saints’ and commanded to ‘do what is approved of” and
‘forbidden to do what is disapproved of ’; he was also girded with the Sword of
Truth (or Sword of God, sayf al-haqq).?® He always denied that he was the Awaited
One (Mahd), ‘but I am the one who comes to give tidings of the Mahdr’.** The
decision to apply a ‘jihad of the sword” was made more urgent by the decision
of the chief of Gobir, Nafata, to proclaim in ¢. 1216/1802 that no one could be
a Muslim unless his father had been one; and that without permission no man
could wear a turban nor any woman a veil. His successor, Yunfa, continued this
anti-Muslim policy so that, in 1218/February 1804, Shehu ‘Uthman proclaimed
the ‘essential duty’ of withdrawal (hijrah) from the lands of the heathen (he
had already written a tract on this subject some two years earlier).> The Hausa
rulers who claimed to be Muslims in reality were polytheists and heathen. That
the call to jihad was based on the Shehu’s understanding of the consensus of the
community is evident from a selection of arguments drawn from the 27-point
manifesto of the movement:2°

1) That the commanding of righteousness is obligatory by consensus
(ijma-);

2) And that the prohibition of evil is obligatory by consensus;

3) And that flight (al-Hijrah) from the land of the heathen is obligatory by
consensus;

4) And that the befriending of the Faithful is obligatory by consensus;

5) And that the appointment of Commander of the Faithful is obligatory by
consensus;

6) And that obedience to him and to all his deputies is obligatory by
consensus;

7) And that the waging of... al-Jihad is obligatory by consensus;

8) And that the appointment of amirs in the states is obligatory by
consensus;

9) And that the appointment of judges is obligatory by consensus;

10) And that their enforcement of the divine laws... is obligatory by
consensus;

11) And that by consensus the status of a town is the status of its ruler; if he
be Muslim, the town belongs to Islam, but if he be heathen the town is a town
of heathendom from which flight is obligatory;
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12) And that to make war upon the heathen king who will not say ‘there is no
God but Allah’ is obligatory by consensus, and that to take the government
from him is obligatory by consensus;

13) And that to make war upon the heathen king who does not say ‘there is
no God but Allah’ on account of the custom of his town..., and who makes
no profession of Islam, is [also] obligatory by consensus, and that to take the
government from him is obligatory by consensus;

14) And that to make war upon the king who... has abandoned the religion of
Islam for the religion of heathendom is obligatory by consensus, and that to
take the government from him is obligatory by consensus;

15) And that to make war against the king who is an apostate — who has not
abandoned the religion of Islam as far as the profession of it is concerned, but
who mingles the observances of Islam with the observances of heathendom,
like the kings of Hausaland for the most part — is [also] obligatory by consensus,
and that to take the government from him is obligatory by consensus;

16) And that to make war upon backsliding Muslims... who do not own
allegiance to any of the emirs of the faithful is obligatory by consensus, if
they be summoned to give allegiance and they refuse, until they enter into
allegiance...

The jihadrs claimed to be fighting ‘in the way of God’ and to possess superior
motivation than their enemies,?’ one element of this being the propagation of
what we consider to have been the false sadith about the 72 black-eyed virgins as
the reward for a martyr in Paradise.?® Equally important as the ability to recruit
support was the ability to win battles: Muhammad Bello, the Shehu’s son and
chief commander, had an unrivalled mastery of cavalry tactics,”® which gave
the Muslim army the edge over its opponents. In 1219/June 1804, ‘the prince
of Gobir [with Tuareg allies] came out against us and met us in a place called
[Tabkin] Kwotto, and God routed them’.3? Not all the campaigns went as well
as this one, however, but gradually the Shehu’s authority was no longer confined
to the areas his armies had conquered but was accepted by Muslim communities
throughout Hausaland. In Hiskett’s judgement, ‘the main elements of an Islamic
state, owing allegiance to an imamate centred at Gwandu, were already in being
several years before the founding of Sokoto, which later became the capital of
the FulanT empire” in 1223/1809-1226/1812.3!

In the last years before his death, after 1223/1809, Shehu ‘Uthman dan
Fodio began to reflect and write on the ideology of the jihad. He asserted its
moral purpose as combating ‘every cause of corruption’ and forbidding ‘every
disapproved thing’. He denied categorically that the campaign was fought for
temporal reasons (‘I swear by God, I did not accept temporal office in any way’).
The Muslim rebels had to be treated as apostates, that is, renegade Muslims who
must be slain and buried without washing or prayer in unhallowed graves. The
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Shehu seems to have been ‘a zealous but wholly orthodox Maliki theologian’
of limited originality,>? a STfT in the Qadiriyyah order, who was concerned to
defend SufT practices such as the acceptance of miracles attributed to holy men
(walts). QadirT ideology ‘became both the motive force and the rationale that
induced’ a militant attitude in reformers such as the Shehu.?3 Because of the great
distance involved in taking directions from Constantinople, the Shehu backed the
idea of an independent caliphate. He emphasized the need for the appointment
of good rulers (men of ‘outstanding learning, keen insight and extensive study’)
who would be influenced by the learned. The imam exercised essentially a moral
authority over the amirs, with whom political and military power remained,
though some of the emirates were more closely supervised by Sokoto than others.
There were eventually some 15 emirates owing allegiance to Sokoto.?* When
Muhammad Bello, the Shehu’s son and eventual successor died in 1254/1837,
he left an empire ‘defended by its fortress cities, united, and at the highest peak
of power it was ever to attain’.3>

Even in the lifetime of Shehu ‘Uthman dan Fodio three future trends of great
importance were discernible. The community created by his jihad began to see
itself as a distinct sub-division of the Qadiriyyah order. It had a distinct esoteric
litany (wird), revealed by God to the Shehu in 1204/1789-90, which ‘became
the community’s sacred patrimony’.3% In this, the Shehu recalled that, when he
was 36 years of age

God removed the veil from my sight, and the dullness from my hearing and
my smell, and the thickness from my taste, and the cramp from my two hands,
and the restraint form my two feet, and the heaviness from my body. And I
was able to see the near like the far, and hear the far like the near, and smell
the scent of him who worshipped God, sweeter than any sweetness; and the
stink of the sinner, more foul than any stench... Then I found written upon my
fifth rib, on the right side, by the Pen of Power, ‘Praise be to God, Lord of the
Created Worlds’, ten times; and ‘O God, bless our Lord Muhammad, and the
family of Muhammad, and give them peace’ ten times; and ‘I beg forgiveness
from the Glorious God’ ten times; and I marvelled greatly at that.

Finally, after his death in 1232/1817, a shrine was built to act as a religious
focus for the community, and miracles began to occur, demonstrating in death
that the Shehu was indeed a walf or holy man and retrospectively justifying the
jihad.3" Historians nevertheless stress the ambiguity of his jihdd. For Mervyn
Hiskett, ‘the Islamic shari‘ah is an ideal. When men try to realize an ideal, it is
always possible to cry failure.’3® The most effective resistance against the Fulant
came from Bornu under the leadership of Shaykh Muhammad al-Amin al-Kanimf,
who was himself a Muslim reformer (and unlike the Shehu had performed the
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Hajj to Mecca), but he could see no justification for the FulanT jihdd besides
political ambition.3” For his part, M. G. Smith comments that*0

no one who has studied the Shehu’s writings or life can doubt his primary
religious commitment. His jihdd was successful through a skilful combination
of religious and political factors; yet it is precisely this combination which lends
it an ambiguous character... This pattern is a general characteristic of Islam,
enshrined in the doctrine of ijma‘, by which consensus legitimates necessary
changes... The ambiguous character of Shehu dan Fodio’s jihdd derives from
the ambiguous character of jihad itself.

The jihad of al-Hajj ‘Umar in the Bambara states of Nyoro and Segu of Western
Sudan (1268/1852-1280/1864), the fifth in the series of Fulani jihads, was of
a quite different character from its predecessors: it was in essence an imperial
war. As a theologian, ‘Umar had only slender claims to originality;‘” moreover,
the relationship between theory and practice in his jihdd was much looser than

in the earlier campaigns. David Robinson writes:*?

The ‘jihad against paganism’ was an imperial war, an extension of the Fulbe
Dar al-Islam into new areas. It was a [campaign]*3 not to liberate a Jerusalem
or protect persecuted minorities, but to destroy the offensive temples of
‘infidelity’. It was an outlet for frustration at societies that could not fulfil the
spiritual and material goals of their founders and an opportunity for the truly
faithful to start afresh, with a new community, land, slaves, and position. The
talibés, the ‘disciples’ and soldiers of the new movement, joined the Tijaniyya,
the new order which ‘Umar propagated. They fought against notorious warriors
and watched many of their own die. They reigned over strange lands and people
whom they did not understand and could barely control. Their success and their
predicament intensified their consciousness as a chosen people...

For about two decades al-Hajj ‘Umar received some 1500 to 1800 small arms
every year through Bakel and Medine, and this enabled him to maintain a weapons
differential over most of his foes. But only the loyalty of a surviving core of
talibés and other supporters explains the endurance of his garrison state until
the French conquest. The jihad was constructed around ‘Umar’s leadership,
Fulbe consciousness, and strong religious conviction and managed to survive
twelve years of offensive and three decades of defensive warfare. More than any
other African jihad leader, ‘Umar had a broad and long political apprenticeship
extending over some 30 years and thousands of miles.

For the Senegalese, ‘Umar and his falibés were heroes in the cause of Islam
against the infidels. Conversely, the Malians regard their ancestors as defenders
against invaders who used Islam as a cloak for their imperialism and personal
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greed. There were accusations that the movement had lost its focus on eliminating
idolatry and was instead becoming an occasion for settling scores, waging civil
war, and grabbing booty. This argument of fitnah, ‘trouble’ or ‘sedition’, was
invoked by Amadu III and the Kunta. The Kunta, in the person of al-Bekkay,
carried this position to its logical extreme by declaring ‘Umar an impostor and
evil-doer in 1269/1863 in a counter-jihad launched against what they called the
‘false’ jihad.

It is true that ‘Umar did not mobilize the indigenous inhabitants; nor did he
extend commands to local supporters. Rather, he recruited thousands of outsiders,
like himself, to conquer and colonize. They concentrated on the destruction of the
most visible aspects of ‘pagan’ religion, not on the administration or education
of non-Muslim subjects. They did not stop to consolidate gains, train successors,
or reflect on their experience. Thus, in David Robinson’s judgement,**

the imperial jihad, however necessary in the minds of a generation determined
to extend the Dar al-Islam, was decidedly less successful in the spread of the
faith than its revolutionary predecessor [that of Shehu ‘Uthman dan Fodio]...
The defenders clung to their traditional allegiance. Only where colonization and
the absorption of women and children were massive did Islam advance...

In so far as an ‘Umarian model of state formation existed, it was based
on colonization from west to east: an immigrant group settled on the land,
administered the state, waged war, brought in new slaves, and exploited the
productive capacities of the indigenous inhabitants. While the new ruling class
might express themselves in the language of Islamic law, they did not operate
in ways qualitatively different from the warrior elites which preceded them.
They had the additional stigma of being perceived as foreign... the ‘Umarian
conquest probably delayed the expansion of Islam because it temporarily
associated the Muslim faith with an imperial thrust and intensified loyalty to
indigenous institutions.

Robinson considers that al-Hajj ‘Umar’s most lasting contribution to Muslims
in Senegal and West Africa was his call to hijrah during a recruitment crisis
of 1275/1858-59.% By attaching the Islamic conception of emigration to the
‘pollution’ brought on by French expansion, the Shaykh articulated a response
to European intrusion that fell between the futility of fighting and the humiliation
of surrender. It was used time and time again during the period of the Western
nations’ ‘Scramble for Africa’. Hijrah was refusal, non-cooperation, not resistance
as such. It assumed an independent if beleaguered Muslim authority to which
‘true’ Muslims could migrate. The pressure to accomplish hijrah was acutely felt
by Muslim rulers: Albury emigrated from Senegal in 1307/1890, Amadu from
Bandiagara in 1310/1893, and, following the victory of the British at Burmi, so
too did Caliph Attahiru from Sokoto in 1320/1903. For many Fulani, the last of
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these events is spoken of as a jihad, sultan Attahiru as a martyr (shahid), and
the exodus as a hijrah.*¢

The prototype of the anti-colonial jihad: the jihad of ‘Abd al-Qadir
in Algeria

The French invaded Algeria in 1245/June 1830 but met stiff resistance from the
outset led by ‘Abd al-Qadir (1222/1808-1300/1883) as amir and coordinated by
the Suaff Qadiriyyah order. From his capital in Tlemcen, ‘Abd al-Qadir set about
building a territorial Muslim state based on the communities of the interior but
drawing its strength from the tribes and religious brotherhoods. In 1249/1834, his
authority was recognized by the French in Western Algeria; but two years later
his forces were defeated by the French under the command of Thomas Robert
Bugeaud de la Piconnerie. In 1253/June 1837, however, Bugeaud entered into
a treaty with ‘Abd al-Qadir (the treaty of Tafna), for which he was criticized in
France, since it recognized two-thirds of Algeria as remaining under the amir’s
control. The jihad was resumed two years later in what was in effect a territorial
dispute between the colonial and anti-colonial states in Algeria. As a result of
the French adopting a ruthless scorched earth policy, ‘Abd al-Qadir was obliged
in 1259/May 1843 to seek refuge with the Moroccan sultan.

The exile to another state, one which he did not control, altered the nature of
‘Abd al-Qadir’s jihdd. Prior to this, the main focus of the jihdd was on the primary
duty of exile to Dar al-Islam, the requirement that Muslims should not collaborate
with the colonial regime but oppose it in all respects. The ‘ulama’ in the Algerian
colonial state appear not to have considered emigration obligatory for Muslims;
but ‘Abd al-Qadir obtained a farwa from an Egyptian scholar to the effect that it
was, while he himself wrote a treatise in his year of exile to Morocco affirming
that the obligation to emigrate from Dar al-Kufr to Dar al-Islam ‘will remain
in force until the sun rises from the West’.*” However, he gained no satisfactory
answer as to whether Muslim collaborators with the French could be considered
‘apostates’, so lacked any really decisive coercive principle against the defection
of tribes in Algeria to the service of the colonial master.

Once ‘Abd al-Qadir was installed in Morocco, the French launched a war
against sultan ‘Abd al-Rahman, to force him to renounce support for the jihad
and to hand over the amir. After a campaign lasting just over a month, the
French secured his compliance by the treaty of Tangiers of 1260/September
1844. *Abd al-Qadir could not conceal his bitterness and sought (to no avail) a

fatwa against the ‘legally abominable deeds’ of the Moroccan sultan, which had
‘caused us great damage’.*® Notwithstanding this ultimately fatal setback to the
Jjihad, * Abd al-Qadir won a significant victory at Sidi Brahim near Oran in 1261/
September 1845, which required the return of Marshal Bugeaud to command
the French forces. In the event, the Moroccan defection and the ruthless French
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offensive proved decisive: ‘Abd al-Qadir surrendered to General Lamorciere
and the duc d’ Aumale in 1264/December 1847. Thus ended the French conquest
of Algeria. ‘Abd al-Qadir was treated with respect by the French and released
in 1269/1852 by Louis-Napoléon, the president of the Second Republic, with a
pension of 150,000 francs. His victory against the odds at Sidi Brahim remains
commemorated by a monument in Oran.

The jihad of the Mahdi in the Sudan

When God wanted to make the people of the thirteenth century*® blissful and
to link it with the [first] century [of the hijrT calendar] which was honoured by
the existence of the Prophet, he caused the MahdT to be manifest in spirit and
in body from the world of concealment. Through him, he revived Islam after
it had become merely a trace, nay, a name. God singled out the Sudan for the
manifestation of the MahdT so as to strengthen its people who are, spiritually
the weakest people of all the countries...

Thus wrote Isma‘il bin ‘Abd al-Qadir al-Kurdufant, the Mahdt’s biographer, in
1305/1888.%Y It can hardly have been a coincidence that it was on a significant
date in the Muslim calendar — the year 1300/1882 — that a new call to jihad was
issued, this time by Muhammad Ahmad bin ‘Abd Allah, known as al-MahdTt
(1260/1844—1302/1885), the second son of a ship’s carpenter. He declared himself

to be of the Prophet’s family and issued his manifesto in the following terms:!

The eminent lord [the Prophet Muhammad], on whom be blessing and
peace, several times informed me that I am the Mahdr, the expected one, and
[appointed] me [as] successor to himself, on whom be blessing and peace, to sit
on the throne, and [as successors] to their excellencies the four [rightly-guided
caliphs (Khilafah’)] and Princes [of the Faith]... And he gave me the sword
of victory of His Excellency [the Prophet Muhammad] on whom be blessing
and peace; and it was made known to me that none of either race, human or
Jjinn, can conquer him who has it... He ordered me [to take my exile (Hijrah)]
to Jebel Kadeer close by Masat, and he commanded me to write thence to all
entrusted with public offices. I wrote thus to the Emirs and Sheikhs of religion,
and the wicked denied [my mission], but the righteous believed... this is what
the eminent Lord [the Prophet Muhammad] on whom be blessing and peace,
said to me, ‘He who doubts that thou art the Mahdr has blasphemed God and
His Prophet’... If you have understood this, we order all the chosen ones to
[make their Hijrah] unto us for the jihad... in the cause of God, to the nearest
town, because God Most High has said, ‘slay the infidels who are nearest to
you’... Fear God and join the righteous, and help one another in righteousness,
and in the fear of God and in the jihad... in the cause of God, and stand firm
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within the boundaries of God, for he who transgresses those boundaries will
injure himself. Know that all things are in the hand of God. Leave all to Him
and rely on him. He who makes God his support has been guided into the
straight way. Peace [be with you].

Strictly speaking, the idea of the Awaited Divinely-Guided One (Mahdi) is
uncanonical, since there is no justification for it in either the Qur’an or in the
collections of ahadith of al-Bukhari or Muslim;2 nor can the Mahd1’s Jjihad be
regarded as truly Islamic because, in order to support the dogma that loyalty to
him was essential to true belief, he was prepared to modify Islam’s five pillars
and also the declaration of faith (the shahadah). In the case of the shahdadah, the
Mahdf added the declaration ‘and Muhammad Ahmad is the Madht of God and the
representative of His Prophet’. In terms of the five pillars of faith, jihad replaced
the Hajj or pilgrimage to Mecca as a duty incumbent on the faithful. Almsgiving
(zakat) was transformed into a tax paid to the Mahdiya, the Mahdr’s state.>3
Orthodox Muslims condemned the Mahdist movement and sought to refute the
MahdT’s claims. The Mahdists were rebels against the legitimate authority of the
Ottoman caliph and fighting against them was allowed: ‘in order to protect your
religion and safeguard your wealth, you must fight these rebellious charlatans
and slay them wherever ye find them (cf. Q.9:5).%*

Yet the technical issues of legitimacy and canonicity were of no interest to ‘the
masses (al-kaffa) of the people of Islam’ who, as Ibn Khaldan (d. 808/1406) had
affirmed more than four centuries earlier, ‘commonly accepted... that there must
needs appear in the End of Time a man of the family of Muhammad who will aid
the Faith and make justice triumph; [and] that the Muslims will follow him and
that he will reign over the Muslim kingdoms and be called al-Mahdi’.5 Moreover,
such expectations had been heightened by the propaganda and preaching in the
Sokoto jihdad. Though Shehu dan Fodio had disclaimed that he was the ‘awaited
deliverer’, the preaching he authorized by his second son Muhammad Bello quite
clearly heightened popular anticipation of the advent:>®

The Shehu sent me to all his followers in the east among the people of Zanfara,
Katsina, Kano and Daura... I conveyed to them his good tidings about the
approaching appearance of the Mahdi, that the Shehu’s followers are his
vanguard, and that this jihdd will not end, by God’s permission, until it gets
to the Mahdi. They listened and welcomed the good news.

In addition, there was considerable migration from the Sokoto empire to the
Sudan and Nile valley, probably as a result of the military disturbances but
also on the part of people seeking the ‘expected Mahdi’.>” Muhammad Bello’s
grandson affirmed that allegiance had been sworn to the MahdT even before his
‘manifestation was perceived’. Shehu dan Fodio ‘recommended us to emigrate
to you, to assist you and to help you when you were made manifest’.>® There
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was thus likely to be an enthusiastic response among a hardcore of refugees
who had chosen the Sudan as their place of refuge in anticipation of the advent.
One such migrant was ‘Abdullahi bin Muhammad, who became the Mahdt’s
chief lieutenant and successor. He came originally from the Niger—Chad region
and had been seeking to transfer his loyalty to an expected MahdT as early as
1289/1873. Significantly, Muhammad Ahmad did not proclaim that he was the
Mahdt until ‘Abdullahi ‘twice [fainted] at the sight of [him and] greeted [him]
as the expected Mahdr’.>°

Muhammad Ahmad was a prominent Saff, who was appointed shaykh of the
Sammaniyah order (tarigah) around 1284/1868. He began to gather supporters,
bound by oaths of fealty (bay‘ah), who were committed to ‘purify the world
from wantonness and corruption’ as well as to fight ‘the infidel Turks’. The hill of
Gadir in Dar Naba became the central location for his secret propaganda before,
in 1298/July 1881, he made his first public appearance as Mahdi. Once the jihad
was proclaimed in 1300/1882, it was accompanied by military success, and thus
the campaign became endorsed by victory and support grew rapidly. The jihad
culminated in 1301/1884, when the Mahdi’s forces (the ansar) reached Khartoum.
The city fell in 1302/January 1885 and Gordon, the commander of the defensive
forces, was killed (possibly against the Mahdr’s orders).

We cannot know for certain what objectives the Mahdt would have pursued,
for within six months he was dead, probably from typhus. Perhaps the conquest
of Sudan was to have been attempted, followed by that of Egypt, Mecca, Syria
and Constantinople.®! *Abdullahi bin Muhammad took command of the reins of
power, and between 1303/1886 and 1306/1889 the jihad was conducted along
three frontiers — against Abyssinia, Darfur in the west, and along the Egyptian
frontier. In August 1889, the long-awaited invasion of Egypt by the ansar was
crushed at the battle of TashkT (Toski).%% Thus the Mahdist state failed to expand
as expected and instead became preoccupied with its own problems of internal
disorder. Eventually it went down to bloody defeat to Kitchener’s forces at the
battle of KararT near Omdurman (1316/September 1898), a battle in which the
young Winston Churchill participated and which he wrote up as The River War:
An Historical Account of The Reconquest of the Soudan, a work published the
following year. The Mahdist state (MahdTya) had thus survived 13 years without
the Mahdf, in spite of the dire predictions of what would follow his death. Even
then, the problems were not over for the Anglo—Egyptian condominium. Hardly a
year passed during the first generation of the new regime without a Mahdistrising,
invariably spearheaded by an individual who claimed to be ‘the Prophet Jesus’
(Nabr ‘Isa), whose role was to kill Dajjal, the Antichrist — taken to mean the British
—and rule according to the law (shart*ah) of Muhammad.%3 Though none of them
commanded overwhelming following, these ‘neo-Mahdist’ risings continued to
harass the ‘infidel’ colonial government for more than two decades.

Three final comments about the Mahdiya will suffice. The first concerns a
phenomenon which we have already encountered, which is that the jihad was
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not only about securing a territorial state: it was about securing conversions, if
necessary by force. The Mahdi proclaimed its moral purpose, but maintained that
his movement was not a religious order that could be accepted or rejected at will;
instead, it was a universal regime, which challenged man to join it or else to be
destroyed. The movement was therefore profoundly sectarian: those who denied
his Madhiship were unbelievers (kuffar).%* Defeat by the Mahdist forces meant
certain death unless conversion was immediate: among the forced conversions
or conversions under duress in the aftermath of the massacre of Hicks’ forces
(1301/November 1883) were those of Rudolf Von Salatin, an Austrian officer
and governor of Darfur province and Lupton, a British officer who had been the
governor of Bahr al-Ghazal province.®> The Mahdr therefore subscribed to the
classical formulation that for polytheistic prisoners ‘nothing is accepted from
them except Islam or the sword’.%

A second issue concerns the Mahdt’s philistinism, which was on a scale
greater even than that of the Taliban in recent times.%” He alienated the four
law schools by ordering the burning of all books on law (figh) in addition to the
sunnah and books of Qur’anic interpretation (tafsir). Apart from the Qur’an and
the Madht’s own proclamations only two works (his own collection of prayers,
the Ratib, and an incomplete selection of ahdadith of his own) were allowed to
remain in circulation. There were a number of regulations which prohibited
adornment, music, extravagance at weddings, and tobacco and wine. There were
also regulations against the worship of saints and sorcery.

Thirdly, and finally, there was the MahdT’s attitude towards his religious tradition
of origin: Safism. Once he had established a broad base of support, the Mahdt
outlawed all the Saff orders, no doubt seeing them as a potential rival power
base.%8 There was thus a contradiction between the early and later development,
between Muhammad Ahmad the Suff and Muhammad Ahmad the Mahdi. The
justification for the change was divine revelation. The Prophet had told him three
times at the moment of his appointment: ‘who does not believe in his Madhiship
does not believe in Allah and his Prophet’.%° This was tantamount to conferring
absolute power on Muhammad Ahmad, an attribution of exclusive authority
which he sought to implement in his lifetime, regardless of the opposition it
aroused. It was diametrically opposed to the principle of consensus’’ on which
Shehu dan Fodio had tried to build his jihdd. Autocracy in the application of the
shart‘ah typified the Mahdrt’s Islamization programme and foreshadows the sort
of Islamic state envisaged by contemporary extreme Islamists.

The jihad of Imam Shamil in Russia

The sustained jihad against the colonial policies of nineteenth-century Russia
was also closely linked with the phenomenon of Saffsm or neo-Sifism.”! The
Chechen term for sanctified violence is gazavat, and the Russian invasion of
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Chechnya and other Muslim-held lands launched a full century of gazavats,
in which the resistance struggle was led by Suff religious leaders, shaykhs and
imams, whose warrior troops were called murids (that is, Saft disciples). The first
significant murid leader was Shaykh Mansar (1144/1732—-1208/1794), who was
chosen by the elders in 1199/1785 to be the first imdm of the North Caucasians.
Karpat notes that

the oppressed peasantry and the tribes responded enthusiastically to... Mansur’s
call to gazavat..., to fight against the surviving elements of paganism and
animism, against social inequalities, and against the Russians and, especially,
their local followers, who were regarded as the source of evil.”?

After some striking military success, Mansiir was captured by the Russians in
1205/June 1791 and executed four years later.

General Aleksey Ermolov, supreme commander in the Caucasus region in
the years 1232/1817-1242/1827, developed a plan for the ‘total subjugation of
the Caucasians’, which was to be implemented first