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INTRODUCTION

ISLAM is the youngest of the great world religions. Although
Arabia is its cradle and its inspiration, it owes in its theology a good
deal to Judaism and Christianity, and its way of life centred in and
regulated by an all-embracing law has many features in common
with the Jewish way of life. Muhammad, its founder-prophet,
grew to maturity in daily contact with Jews and Christians.

Yet, although Jewish and Christian elements can be found in
Muhammad's teaching and in Muslim ritual and law, Islam is not
simply the sum total of foreign elements. For Muhammad brought
his own personality to bear upon what he saw and heard and argued
about. In their transformation these foreign elements blended with
Arabian features into something peculiarly its own, another child
of the desert, of the Semitic genius for religion.

From its beginnings in the Arabian desert, Islam looked out on
the world that surrounded the Arabs. Religious zeal increased the
power of its arms and brought it victory over many lands and
nations of different cultures and civilizations, of different faiths and
customs. It has always been willing to accept ideas and institutions
from those it vanquished. But in acceptance it has adapted and
transformed its inheritance. Not always able to work the various
strands into a harmonious whole, Islam has never yet lost its
identity, even if instead of fusion and synthesis there resulted only
fruitful and peaceful co-existence. This holds good for every mani-
festation of Muslim life and thought. The hard core of Muham-
mad's teaching and its interpretation gave Islam that coherence
and stability which enabled it to control its receptiveness, and to
draw into its Arabian foundation, elements from highly developed
nations and systems which enriched and ennobled it. In Arabia
in the first place, Judaism and Christianity had to be faced in mat-
ters of doctrine and ritual; Zoroastrianism offered the next challenge
in Iran, as did Sassanian ideas and practice of government; By-
zantium supplied more than administrators. Indian and especially
Persian literature, Persian historiography, Greek and Hellenistic
philosophy, Jewish and Roman law, Greek medicine and natural
sciences, not to mention Indian and Byzantine art and architecture,
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all have a share in the complex fabric of Islamic civilization. It is
not the least important and attractive feature of the Muslim genius
that it was able to accommodate all these strangers and make them
feel at home. It made no great demands on converts: " There is no
God but Allah and Muhammad is his prophet" were the magic
words that opened the gates of the spacious house of Islam to the
ahl al-kitab, those who possessed a book, that is, a revelation.
Refusal to accept Islam was not punished by death in their case;
they were granted protection against payment of poll-tax, which
helped to fill the coffers of the Muslim treasury. With the others
it was conversion or the sword. The Oneness and Unity of God
and Muhammad as his prophet had to be acknowledged, a reason-
able enough price to pay for a share in the privileges of the Muslim
community, especially in the time of its empire-building, with
the promise of rich booty and high office.

Mutual adaptation proceeded apace, naturally not without
opposition. The astonishing result, Islamic culture and civilization,
justified Arab open-mindedness, generosity, desert hospitality car-
ried into urban life, and intellectual curiosity of beduins who were
attracted by the refinement and glitter of Iran and Byzantium. The
title of a remarkable book by A. Mez, The Renaissance of Islam,
reflects the rich flowering of the spirit at the height of the Abbasid
caliphate in Baghdad.

Islam is a religious way of life which contains diverse elements
all bound together in a certain unity of outlook by the common
belief in God and his prophet who had received a revelation—the
final revelation—in the form of the Qur'an, "the precious Book".
The exemplary life of the prophet, his Sunna, and Hadith, a body
of authentic traditions going back to Muhammad, and his work for
the Muslim "Community of the Faithful", were combined with
the Qur'an, and all three served as sources of the Shari'a, the
prophetically revealed law of Islam. This law bound and united
all Muslims, were they Arabs, Persians or Turks, and others who
had embraced Islam either by force or of their own free will. This
Sharta is the rock of Islam, or to be more precise, of Sunni or
orthodox Islam, to the exclusion of the Shilay which owes allegiance
to 'All and not to the orthodox caliphs. It comprises many sects
differentiated by their recognition of different descendants of 'All
as their imams, and by different doctrines.



INTRODUCTION

Political thought in medieval Islam, the subject of this book,
offers a classic example of the power of Islam to develop a system
and a theory of its own and to relate to them systems, theories and
ideas which are brought to Muslims from without. Political
thought at first centres round the caliphate and is, in fact, a theory
of the caliphate, its origin and purpose. Naturally this theory of
the Khilafa, developed by the jurists, is also our starting point;
we take our bearings from it, just as the Muslims did, and in re-
lation to it we describe and evaluate theories of Muslim writers on
history and government. The art of government, as distinct from
its theory, does not concern us directly, but only in so far as the
writers of the so-called " Mirrors for Princes" offer advice to rulers
on the basis of a political theory.

The inclusion of Ibn Khaldun, the only political thinker in the
strict sense of the term in Islam, requires no justification. In the
first place, he bases his theory on observation of past and present
Muslim states; in the second place, or rather on a par with the
first reason, he is convinced of the superiority of the Khildfa, based
on the Shari'ciy over the power state, which he analyses and defines.
That his investigation has led him to develop general principles of
government going beyond the confines of Islam only adds to the
importance of his theories, and brings into clearer relief their
Islamic background.

The " Mirrors " illustrate the adaptability of Islam in the direc-
tion of Iran and of a typically Persian literary genre; but the
Faldsifa, that is, the Muslim religious philosophers, are in a very
special way the best qualified exponents of an attempted synthesis
between two cultures and ways of life. The relatively large space
allotted to a discussion of their views is justified for several reasons.
First, their political philosophy represents the encounter of the
political philosophy of Plato and Aristotle with the theory of the
Khiidfa on home ground, that is, on the sure foundation and
against the rock-like background of the SharVa, which is equally
binding for all Muslims. Next, their political philosophy is, like
that of their Greek masters, an integral part of their general philo-
sophy, but is at the same time largely conditioned by their recog-
nition of the authority of the Shari'a. Further, and as a result,
they make a determined attempt at a real synthesis between
Platonic and Islamic concepts on the basis of the common ground
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of the central position of law in the state, and despite the existence
of fundamental differences. They make this attempt as philosophers
and as students of Aristotle's theoretical and Plato's practical philo-
sophy rather than as theologians or jurists. There are differences
among them, and variations will be noted in the reception of
Plato's political philosophy by various thinkers, ranging from mere
illustration in Avempace to almost complete synthesis in Averroes,
who is at the same time perhaps the most thorough and convinced
Muslim of them all. Lastly, they are considered as Muslim philo-
sophers, which means that their metaphysical standpoint is not
one of complete independence, but is conditioned by the SharVa
of Islam. This results in a limitation in the character, quality and
range of their speculation imposed by the overriding authority of
the Short a. If inconsistencies are viewed with the eyes of Muslims,
it will be found that they are more apparent than real.

Consequently, my starting point in the treatment of the political
philosophy of Al-Farabi, Avicenna and Averroes, excepting Avem-
pace, is Islam, not Aristotle, because I am convinced that they
were Muslim philosophers first and followers of their masters Plato
and Aristotle second. Two sovereign worlds of the spirit meet in
their minds and they try to harmonize revelation, in the form of
prophetic law, with reason, in the form of the Nomos of the Greek
city-state. If priorities must be established, supremacy belongs to
the revealed law of Islam. In this sense only have the Faldsifa a place
in a study which deals with political thought in medieval Islam.
What is more, from the point of view of political theory their
importance cannot be exaggerated, although they have had no
influence on the course of events in the Islamic state at all, so far
as our present knowledge allows us to judge. Their impact on the
political thought of later jurists is, however, not negligible. But
we do not measure ideas and their value by the impact they have
made on the general run of humanity alone. It is in this field of
political thought that the challenge of sovereign reason in the shape
of philosophy has been met most vigorously and successfully by
the Faldsifa. They were more than theologians and jurists; and
they were also more than independently speculating philosophers
in the wake of Plato, Aristotle and their Hellenistic commentators
and continuators. Their independence as philosophers may, how-
ever, be questioned in the field of metaphysics.
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I have had to restrict my range of inquiry to representative
exponents of Sunni Islam as far as constitutional law is concerned.
Shi'l doctrine is mixed with a number of extra-Islamic ideas and
notions and is too complicated to be treated in this first conspectus
of political thought in Islam without further research on the lines
of R. Strothmann's work.

In explanation of the sub-title of the book I would say that at
the present stage of our knowledge of the relevant texts a more
ambitious undertaking is out of the question. Many of these texts
are not available in critical editions; and even where we have them
they have not yet been sufficiently studied under the aspect of
politics. With the Faldsifa there are additional difficulties to be
met. The correct and definitive evaluation of their work requires
a varied expert knowledge such as hardly any student of Islamic
thought possesses. One has to be Arabist, classicist, historian of
ancient and medieval philosophy and expert in Islamic and general
medieval history to grasp fully the antecedents of Islamic philo-
sophy and the combinations of ideas stemming from Greek and
Hellenistic philosophy.

A precise knowledge of the many elements, some of them from
Iran and even from India, which have gone into Hellenistic philo-
sophy and theosophy, is especially important. For they have a
large share in the mystical branch of Islamic philosophy which in
its theory of knowledge is relevant to the theory of prophecy as
evolved by Al-Farabl and developed by Avicenna, and to the
latter*s own theory of knowledge. Political philosophy is only a
branch of general philosophy; its greater importance is due to the
religio-political, unitary character of Islam.

For all these reasons, the interpretation of the political theories
of the Muslim religious philosophers, offered under the general
heading of "The Platonic Legacy", is provisional. But I hope by
isolating, as far as this is possible, the political ideas properly so
called, to give the reader an introduction to the more detailed study
and appreciation of the subject in Islam. For this reason I have
included a discussion of the theory of the caliphate (as evolved by
some of the principal jurists), of government, and of the power-
state. It would be pleasing to an orderly mind, especially one
attuned to the concept of evolution, if it were possible to show
that there is a steady evolution from the theological-juristic by way
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of the political-historical to the scientific-realistic approach to
politics in Islam. But this cannot be established without clear
documentary evidence which I have not so far discovered. Students
of, and experts in Fiqh, among the writers on politics other than
the jurists, are naturally aware of the existence of the acknowledged
interpretation of constitutional law, the more so since they as
Muslims are themselves guided in their thinking and investigations
into politics by the SharVa. Ibn Khaldun was certainly familiar
with the theory of the Khildfa no less than with some writings of
the Faldsifa. This holds good at least for Avicenna, it applies much
less, if at all, to the political treatises of Al-FarabI, and certainly
does not extend to Averroes' commentaries on the Republic and
the Nicomachean Ethics.

The Faldsifa, with the exception of Avempace, are strongly
under the influence of the SharVa, but also under that of Plato
and Aristotle. That their thought is considered against the back-
ground and under the aspect of the Platonic legacy seems justified
in view of the nature of their writings on politics, which are all
based on Plato's Republic and Laws. This is not to deny or mini-
mize the importance of Aristotle's Nicomachean Ethics, which is
so evident in the case of Al-Farabi and Averroes. But, apart from
serving as the theoretical basis for their reception and adaptation
of Platonic ideas, this work as a part of Aristotle's whole philosophy
is used mainly as a corrective of Plato's views, as expressed in the
Republic. It is no exaggeration to speak of a renaissance of Plato's
political philosophy in Islam. The danger of isolating political
from general philosophy is, I trust, much reduced by a treatment
such as I have adopted.

Moreover, by confining myself to an investigation into the docu-
mentary evidence for Platonic ideas and arguments in the political
writings of the principal Faldsifa, I hope to show the impact which
Plato's political philosophy made on Islam. It has been accepted in
some of its fundamental features without some of its basic assump-
tions. For example, the existence of slavery and Plato's neglect
of the third class of citizens of his Republic, a point noted with
disapproval by Averroes, found as little favour with the Faldsifa
as Plato's idea of the community of women. The Faldsifa were
equally conscious of the gulf between their superior intellectual
powers and the inability of the masses to rise beyond persuasion
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and imagination, to the exclusion of real intellectual understanding.
But as Muslims the Faldsifa accepted the masses as their equals
in faith, albeit a naive, unquestioning, even an unintelligent faith,
and they shared with them, as far as we know, the observances of
Muslim ritual. Nor did they deny them a share in the happiness
and bliss promised to all Muslims in return for obedience to the will
of God, as laid down in the teachings and regulations of the divinely
revealed law. But Plato's political philosophy helped them all to
see the political character and significance of their own law more
clearly.

It has often been stressed that Islam is like a vast mansion con-
taining many rooms, not all of which are interconnected. There is
good reason to assume that Muslim theology and law developed
long after Muhammad, and that his immediate successors, the
first four caliphs, were idealized by later generations of Muslim
theologians, jurists and historians. This applies particularly to the
Sunnl theory of the Khildfa, and it is well known what a gulf
separates this ideal theory from political reality. But it should be
emphasized that this book is concerned with political theory only,
which was worked out at a time when the actual caliphate little
resembled the ideal picture drawn by writers on constitutional law.
But it is precisely this picture of the Khildfa, as demanded by the
(ideal) SharVa, which is the centre of gravity and the point of
reference for all Muslim writers who are concerned with political
theory. Unless this is realized neither the religious philosophers
of Islam, the Faldsifa, nor Ibn Khaldun can be properly understood.

Since a large part of this book is devoted to an exposition of the
political thought of the Faldsifa and of Ibn Khaldun the results of
historical and literary criticism cannot enter our discussion, the
more so since they in no way affect the attitude of these authors;
not only the ideal, but also the authoritative character of the
SharVa as the ideal constitution of the ideal state is an axiom with
them no less than with the jurists. We must realize that no matter
what modern research has established with regard to the origin
and development of Muslim law and its threefold foundation in
Qur'an, Sunna and Hadith, it is, in a Muslim's consciousness,
divine law, perfect and binding on all members of the Muslim
community. Otherwise we cannot hope to understand what was
in the minds of the Muslim writers whose political thought we
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consider. Our interpretation must take full account of their basic
attitude.

A final observation concerns the character of Islam in relation
to politics as understood by Western students. Unless we grasp
this character we cannot appreciate the significance of the caliphate
as it is presented in the theory of the Khildjay which serves as
introduction and background to this book.

Islam knows no distinction between a spiritual and a temporal
realm, between religious and secular activities. Both realms form
a unity under the all-embracing authority of the SharVa. L. Mas-
signon's definition of Islam as "une theocratie laique egalitaire"
correctly expresses this idea of Allah's sovereign law revealed
through his messenger, the prophet Muhammad, to mankind.
Spiritual and temporal are the two complementary sides of the
religious law. The caliph or imam is as vicegerent of the prophet
the defender of the faith, charged with the implementation of the
law by safeguarding the welfare of the believers in this world and,
by enforcing obedience to it, ensuring their salvation in the world
to come. All believers, caliph as well as labourer, are equal before
the law of God. Muslims owe obedience to the caliph only inas-
much as he is instrumental in applying this law. At least in theory,
the power of the caliph is conditional upon his faithful discharge
of his duty: to guard the law and enforce its application in the life
of the Community of the Faithful founded by Muhammad. The
Prophet is credited with the Hadith: din wadawla (or din wamulk
or din wasultdri), "religion and ('secular') power are twins". This
means that din wadawla are the two sides of the SharVa. Usually
the complement of din is dunya (this world); din means religion,
not church, and is not contrasted with dunya which it comprises.
The opposite of dunya is dkhira, the world to come. Both are con-
tained in the din. It is unfortunate that we must use Western
terms to translate the Arabic ones, for in so doing we distort their
original meaning and give them a Christian connotation. A Mus-
lim's life—ideally at least—is ruled in its entirety by the SharVa,
which lays down precise rules and regulations governing his re-
lations with God as well as with his fellow-Muslims and non-
Muslims. We are used to term the former 'religious' and the
latter 'secular'. But where a religious law is all-comprehensive,
this distinction falls to the ground. Politics is part of religion, so
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to speak; in other words, politics, siydsa, or siydsat al-dunya, is the
scene of religion as life on this earth as long as the law of the state
is the Short a. This state is the Khildfa or Imdma, and if we must
operate with our Western terms, it may be defined as a spiritual
and temporal unity. Hence where the phrase " religious and
political" is used in this book, this special unity should be taken
as implied.

In further justification of the introductory and provisional nature of
this study I would point to the paucity of existing literature on the
theology, law and philosophy of Islam in so far as it affects the subject
under review.

A. von Kremer's Geschichte der herrschenden Ideen des Islam (1868)
and Culturgeschichte des Orients (1875), a n excellent pioneering effort at
a time when many important and essential Arabic texts were unknown
or not available in critical editions, have held the field for many years.
Advance has been slow and followed the emergence of textual, historical
and literary criticism. Many a distinguished scholar preferred the self-
sacrificing task of providing the student of Islam with reliable critical
editions of the vast source material dispersed over the libraries of three
continents, to an exposition of the various aspects of Islamic culture.
The more texts are made available and evaluated the greater becomes
our insight into the origin and development of Islam. We need think
only of the epoch-making researches of Wellhausen, Winckler, Gold-
ziher, Noeldeke, V. V. Bartold and C. H. Becker to realize the complex
fabric of Islamic civilization. In our context, Goldziher's critical under-
standing of the development of Muslim theology and law has led later
scholars in the field to the important recognition of the predominantly
theoretical character of the Short a as the ideal norm of the JJmma
(Muslim nation). J. Schacht has developed Goldziher's ideas in his
important book, The Origins of Muhamtnadan Jurisprudence, and
A. Guillaume's The Traditions of Islam is indispensable for the correct
understanding of the Hadith (tradition). When we add Sir T. W.
Arnold's The Caliphate, which is based, as he says himself, on Gold-
ziher's and Becker's researches, we have reliable means at our disposal
to study the caliphate in its constitutional aspects. We are further helped
in this task by D. Santillana's Istituzioni, Sir Hamilton Gibb's study of
Al-Mawardi, M. Henri Laoust's monograph on and translation of
Ibn Taymlya, E. Tyan's Le Caliphat and Louis Gardet's important
La cite musulmane, which appeared after I had already drafted the
whole book and, in particular, completed the chapter on the caliphate.
(See my review of La cite musulmane: vie sociale et politique in The
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Islamic Quarterly, II, 3, 1955) and many important studies by other
scholars like Louis Massignon, R. A. Nicholson, H. Corbin and
A. J. Arberry.

To turn to the Falasifa, it will be remembered that their political
thought has attracted the attention of scholars only for the last two
decades. The absence of critical editions of some of their writings is
acutely felt. Fr. Dieterici edited in 1895 Al-Farabl's Ideal State from
the then known manuscripts in London and Oxford, and although we
know from M. Steinschneider's invaluable monograph Alfarabi, pub-
lished in 1869, how important this Muslim philosopher is for the history
of philosophy in Islam and for the history of the reception of Platonic
and Aristotelian ideas by the Falasifa, the description and evaluation
of Al-Farabi's political philosophy has only begun with L. Strauss's
Philosophie und Gesetz and my Maimonides* Conception of State and
Society, both published in 1935. Reference to preliminary studies is
made in the appropriate sections in this book. Important contributions
by the greatly missed Paul Kraus, by Fr. Rosenthal, R. Walzer and S.
Pines touch upon the subject of this book, and a relevant study by S. Pines
(Nature et Societe: probUmes de philosophie politique des Arabes) will be
published soon. A critical edition of Al-Farabf s Compendium Legum
Platonis by F. Gabrieli has recently added an important text for study
(Plato Arabus HI of the Corpus Platonicum Medii Aevi, ed. R. Kliban-
sky, Warburg Institute, London, 1952). We owe to Asin Palacios
editions of Ibn Bajja's treatises which allow us, within the limits of their
intelligibility, to assess their significance for political philosophy in
Islam. The position is better in the case of Ibn Rushd thaniks to Mueller,
Gauthier, Bouyges, S. van den Bergh and others.

My edition of the Hebrew version of Ibn Rushd*s commentary on
Plato's Republic has now appeared. This text is the basis for the
subsequent chapter on Ibn Rushd.

Lastly, my Ibn Khalduns Gedanken iiber den Stoat (1932) forms the
basis of the chapter "The Theory of the Power-State", supplemented
by a fresh study of the Muqaddima, a critical edition of which, based on
Quatremere's, is being prepared by Prof. TanjI. A reliable text is not
only essential for a correct understanding of Ibn Khaldun's thought,
but also for the evaluation of his influence on modernist thinkers like
'All 'Abdu-1-Raziq and Rashid Rida. An English translation by Prof.
Fr. Rosenthal will appear very soon, together with an Ibn KhaldUn
bibliography, compiled by Prof. W. J. Fischel.

10



PART ONE

CONSTITUTIONAL LAW AND
MUSLIM HISTORY





CHAPTER I

THE QUEST FOR HAPPINESS

I. THE MEDIEVAL ATTITUDE

POLITICS, Plato's royal art, is defined by Aristotle in his
Nicomachean Ethics as "the most authoritative of the sciences"
and its object as the supreme good which man desires for its own
sake.1 This good is equated with happiness as the result of action,
and though men differ in their desires and their objects, such as
pleasure, honour or the life of contemplation, according to their
lights, they all seek the highest good in their quest for happiness.
Ordinary men seek pleasure or honour for their own sakes, but
also for the sake of happiness. This view of Aristotle's became the
common property of the Middle Ages. Yet the philosopher aims
at practical or moral and theoretical or intellectual perfection. That
perfection is happiness par excellence.

Medieval thinkers, Muslim, Jewish and Christian alike, conceived
of this happiness in relation to God, and for them its consummation
consisted in the love of God. They were, with few exceptions, con-
cerned not so much with the individual and his perfection but
rather with the group, the religious society in the state governed
by divine law. They agree with Aristotle that "the good of the
state is manifestly a greater and more perfect good".2 But by
giving the highest good a religious content by relating it to the
God of revelation in the form of law, they transformed the merely
metaphysical concept of their teacher into a religious value.
Thomas Aquinas formulated it thus: "The ultimate end of every-
thing is its completion.... Man's last end, therefore, does not
consist in the total and collective good of the universe, but in
God." And "the love of God is the end of all human activity
and desire".3

The Muslim philosophers with whom alone we are concerned
in this book all concentrate their attention upon "the attainment
of happiness", a phrase which is actually the title of one of
Alfarabi's political treatises to be discussed later.4 Sctada is, unlike
the Greek euSaipovia of which it is a translation, the Islamic

13
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form of happiness, and Miskawaih (d. 1030) in his book Tahdhib
al-akhldq defines the happiness of the philosopher as practical and
theoretical perfection in one. Both are interdependent. The latter
is attained through knowledge of "existing things", the former
through ethical perfection—to which his book is devoted. Political
government is necessary to achieve practical perfection. Moral
education should lead us to obedience to God as our final welfare.5

Fakhr al-Din al-Razi (d. 1209) is of the opinion that only prophetic
revealed law enables man to live in society. Without political-social
organization man cannot reach his destiny. Maimonides among
the Jews likewise assigns to intellectual perfection the highest
stage, necessarily preceded by ethical perfection. Only their com-
bination can lead to the love of God by imitating his ways.
Happiness is the result of action directed towards God.6

Thomas Aquinas, Maimonides and Averroes are agreed that the
knowledge of God is the fulfilment of rational man's quest for
happiness. Happiness, the highest good of the religious society and
of its individual members, is the central problem of political thought
in medieval Judaism, Christianity and Islam. It is the task of the
state to guarantee not only life and property through justice and
equity but also the happiness of its citizens. In Islam the ruler
combines political with spiritual authority; in Christianity the
functions are divided between the emperor and the pope; in
Judaism authority rests with the rabbis until the Messianic king-
dom is established. But in all three religions the divine law rules
supreme, at least in theory, and is never lost sight of as the ideal.
This happiness, though derived from Greek political philosophy,
was given a fuller and deeper meaning by extending it to the whole
of society though confining its highest degree, its most perfect
form, to the intellectual ilite> the religious philosophers.

Huizinga rightly says of Dante, the most profound Christian
political thinker of the Middle Ages, that "the imperative demand
of universal human culture as the principle of the community re-
mains one of the most significant sayings of Dante's incomparable
genius".7 In defining "civilization" Huizinga says that it empha-
sizes that man is a citizen and a member of a community bound
and protected by law. In support of his definition he quotes
Dante as saying that "the fundamental basis of imperial majesty,
i.e. world monarchy, therefore truly rests upon the necessity of
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human civilization which is ordered and directed towards one end:
the happy life".8 Ibn Khaldun defines civilization in strikingly
similar terms, as we shall see later in the chapter devoted to his
theory. This happy life is, according to Dante,9 the "good life" in
that providence has set man a twofold aim: earthly happiness and
the bliss of life eternal, which is the joy of contemplating God.10

Earthly happiness is attained, with the help of philosophy, in the
realization of the moral and intellectual virtues. But only if we are
guided by the divine light, and if we practise the cardinal virtues
of faith, love and hope, can we reach the heavenly paradise, the life
of eternal bliss. These virtues are beyond the reach of human
reason; Dante finds them taught in the Christian scriptures and
formulated in Christian theology. Judaism teaches love of God,
love of neighbour and Messianic hope and redemption.

Despite all doctrinal differences and distinctions caused by
different political systems and a different historical situation there
is agreement in the Middle Ages on the end of man as a rational,
religious creature within the religious society and state. This agree-
ment consists chiefly in the common concept of God as the God
of revelation, the personal Creator-God who rules the universe
and man in it, who demands of man faith and obedience to his will
expressed in a law which is designed to guarantee man's well-being
in this world and his happiness in the world to come. The law is
revealed to a prophet and mediated by him to the people conceived
of as "a kingdom of priests, a holy nation" by Jews, as the
"church of Jesus Christ" by Christians, and as the "community
of the faithful" by Muslims. This law alone guarantees the two-
fold happiness of which Dante speaks no less than do Maimonides,
Averroes, Ibn Khaldun or the Muslim jurists and theologians. It
is binding on the few elect philosophers and the masses alike, and
its truth is assured by its divine character.

2. LAW, DIVINE AND HUMAN

The central problem of medieval religious philosophy is that of
faith and reason, or better, revelation and reason. According to
Aristotle's formulation, which goes back to Plato, man is a zoon
politikon, a political being; hence this problem assumed the con-
crete form of the distinction between divinely revealed law and
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human, man-made law. As such it engaged the minds of the
speculative religious thinkers of medieval Judaism, Christianity
and Islam. But they were not the first to encounter it, for the
challenge to revelation and its truth had already been met by
Jewish-Hellenistic philosophy in the first century of the common
era. Although it is very difficult to trace any direct influence of
Philo of Alexandria on medieval thought, it is possible that some
of his ideas were transmitted to the Middle Ages through Stoic and
Syrian-Christian philosophers. Be that as it may, the fact remains
that Philo was compelled to vindicate the superiority of revelation
over the philosophy of Plato by postulating the supremacy of God's
wisdom over man's reason. The Torah (Law) of Moses, revealed by
God to the prophet, is superior to the law which Plato's philosopher-
kings lay down with the help of their human reason.11 A religious
element, it is true, is not absent in Plato,12 who likens the political
activity of the philosopher to a "ministering to the gods". But
Plato's god is not the personal God of revelation, of righteousness
and justice, of love and mercy, the creator of heaven and earth and of
man in his image, in whom Jews, Christians and Muslims believed.

St Augustine encountered the same challenge in the Enneads of
Plotinus, whose concept of emanation is probably responsible for
the Muslim philosophers' theory of prophecy, which will engage
our attention later on; for Al-Farabi seems to have taken an adap-
tation of Enneads IV-VI to be Aristotle's Theology.1Z In Islam the
problem of revelation and reason presents itself chiefly as the
contrast between the divine and human law. It is therefore neces-
sary to state the problem briefly here and to give its detailed
presentation later. Etienne Gilson14 speaks of

two distinct orders of assent: religious faith and rational knowledge. I
know by reason that something is true because I see that it is true: but
I believe that something is true because God has said it. In those two
cases the cause of my assent is specifically different, consequently
science and faith should be held as two specifically different kinds of
assent If they are two distinct species of knowledge, we should never
ask one of them to fulfil what is the proper function of the other....
According to its very definition, faith implies assent of the intellect to
that which the intellect does not see to be true.... Consequently, an
act of faith cannot be caused by rational evidence, but entails an inter-
vention of the Will.
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Whilst the distinction between will and intellect is valid and whilst
faith is an act of will, I believe it is true to say, in the light of the
contrast established by Jewish and Muslim medieval thinkers
between divine law and human law, that for them (a) the act of
faith comes first and assent second—though assent is no less neces-
sary for man as a rational being—and (b) since faith is faith in a
God who reveals his will through prophetic law, it implies accep-
tance of the revealed word of God as a law which tells us not only
what we shall do but also what we shall believe. It commands us
to know and to love God as much as is in our power. Once we are
as believers under the law we cannot forgo a rational inquiry into
its teachings. But since our rational faculty is limited, and ultimate
authority and sovereignty belong to God and not to our reason,
there are revealed truths which, as Gilson expresses it, we believe
because God has spoken them. In other words, there are not only
beliefs and convictions but also commandments which are inacces-
sible to demonstrative argument. The word of God is a command
and must be obeyed.

If we are to understand the medieval mind correctly, and in
particular the impact on it of Greek-Hellenistic philosophy, we
must be aware that the emphasis of medieval thinkers is placed on
the comprehensive character of divinely revealed law in relation
not only to happiness, but to a twofold happiness, as stated earlier:
the happiness of the body belonging to this world, and the happi-
ness of the soul belonging essentially to the next world, though
it has taken temporary abode in the body here. The difference
between divine and human law goes back ultimately to a different
concept of God. As Gilson put it succinctly:15 "At the summit of
the Aristotelian universe is not an Idea but a self-subsisting and
eternal Act of thinking. Let us call it Thought: a divine self-
thinking Thought." On the other hand, according to him, "A
Christian's philosophical first principle had to be one with his
religious first principle, and since the name of his God was ' I am'
[i.e. the God of the Hebrew Bible] any Christian philosopher had
to posit ' I am* as his first principle and supreme cause of all
things, even his philosophy."16

This means that revelation conditions philosophical speculation,
prescribes its scope and content, and imposes certain limits on its
subject-matter. Gilson speaks of Christian philosophy as having
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arisen "at the juncture of Greek philosophy and of the Jewish
Christian religious revelation, Greek philosophy providing the
technique for a rational explanation of the world, and the Jewish-
Christian revelation providing religious beliefs of incalculable philo-
sophical import".17 When Gilson says of Augustine that his pro-
blem was "to express the God of Christianity in terms borrowed
from the philosophy of Plotinus",18 he expresses an idea which
applies to all religious thinkers, Jews, Christians and Muslims
alike, who have had to meet the challenge of Greek-Hellenistic
philosophy.

As a general principle, this means that in assessing the character
and meaning of medieval philosophy we have to remember that its
representatives clothed indigenous beliefs and convictions in the
language of Greek-Hellenistic philosophy. In doing so they modi-
fied, adapted and transformed the meaning of that terminology.
God as the "first cause" or the "prime mover" is at the same time
the "I am", the God of justice, righteousness, love and mercy, the
personal God of revelation. The problem is naturally not confined
to any particular period in history but presents itself again and
again, particularly when a new philosophical movement takes
shape. The religious mind reacts to its challenge in much the same
way, by taking its stand on the personal God of revelation, as we
can see from Pascal's answer to Descartes: "The God of Christians
is not a God who is simply the author of mathematical truths, or of
the order of the elements; that is the view of heathens and Epi-
cureans . . . ; but the God of Abraham, the God of Isaac, the God
of Jacob, the God of Christians, is a God of love and of comfort,
a God who fills the soul and heart of those whom he possesses. "19

But to revert once more to the Middle Ages, Gilson's view may
again be adduced that St Thomas Aquinas (like Averroes), grants
that revelation is true, but does not take it for granted. "No man
would ever admit that God has spoken, unless he had solid proofs
of the fact If truly God has spoken, his revelation must needs
be true, and it is necessary for us to believe it. For this is the proper
aim and scope of revelation to provide all men, philosophers or not,
with such knowledge of God, of man and of his destiny, as is
required for their eternal salvation."20

It follows that for medieval man revelation and reason are not
mutually exclusive, but pursue one and the same aim, man's
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ness, though by different paths. The religious philosophers insisted
on the superiority of revelation as containing absolute truth, for
although reason arrives at the same truth (since truth is one and
indivisible) it does so only after a long search. Yet human reason is
inferior to divine wisdom, and thus man needs God's guidance,
especially in matters beyond his reason and made known to him
only by prophetically revealed law. But philosophy is the best
means for explaining by demonstrative argument what it is within
man's rational faculty to grasp. The disciples of Plato and Aristotle
who had studied Plato's Republic and Laws and Aristotle's Nico-
machean Ethics were convinced that only the prophetic lawgiver
was qualified to promulgate, on the basis of truth revealed, a law
that would lead man to perfection and happiness here and in the
hereafter. The Greek Nomos was the product of human reason and
fell short of this divine purpose.

In Judaism, thinkers before Maimonides distinguished in the
Torah of Moses between precepts of reason and precepts of reve-
lation. Through experience human reason would eventually have
arrived at certain precepts since society cannot exist without the
prohibition of murder, theft and adultery. These laws are common
to all nations and usually (though not in Judaism) thought of as
falling within natural law. Laws of revelation stem from God's
mercy and goodness. Man cannot understand their reasons but
must obey them because they are commanded by God for man's
good. Maimonides rejects this division and replaces it by a division
into ceremonial precepts not accessible to human reason, and
judicial precepts within reach of human understanding; unlike
Thomas Aquinas, he includes moral precepts among the latter.

The division of precepts into kinds, whatever they are called,
is important for the distinction between divine and human law.
Maimonides stresses—as his Muslim teachers, Al-Farabl and
Avicenna, and his contemporary Averroes, had done—the neces-
sity of law for human existence in a state, and in this sense he is a
disciple of Plato and Aristotle, who helped him to realize more fully
and to stress the political character of the divine law. He assigns to
the law of human origin the aim " only to ensure the good order of
the state and of its affairs and to remove from it injustice and
strife.. .to arrange well relations between men.. .and to obtain
for them what they conceive to be happiness...". By contrast

19



POLITICAL THOUGHT IN MEDIEVAL ISLAM

a law is divine "all of whose directions have regard for the welfare
of physical [material] concerns... as well as for the establishment
of {right) convictions; which, in the first place, provide sound
opinions about God and the angels..., and is intent on making
man wise, understanding, alert and observant, so that he gains true
knowledge of reality".21 He speaks of the double purpose of the
law: "the welfare of the soul and the welfare of the body". This is
guaranteed only by "the true law, which.. .is the sole and unique
one, namely, the law of Moses: it brings us the twofold perfec-
tion".22 Or, "The Torah has given us the most important of the
true ideas by which we reach ultimate perfection, and called upon
us to believe in them in general, viz. in the existence of God, his
unity, knowledge, power, free will and eternity; which we can only
understand after a careful study of other ideas. There are still other
notions, belief in which is necessary for the best order of the
state."23 Ultimate human perfection—that of the soul—is possible
only in the ideal state, which is governed by prophetic law, which
Maimonides contrasts with "the laws of political governments, like
the laws of the Greeks which are made by political leaders and not
by prophets".24

The perfection of the soul, intellectual perfection, is not
attainable by philosophy alone, for it depends on right beliefs and
convictions taught only in God's law as revealed through prophecy.
The masses must be satisfied with these sublime notions in the
form of parables, but the metaphysician must penetrate to the
inner, hidden meaning which he explains with the help of demon-
strative argument. Philo of Alexandria had already spoken of
philosophy as "the bondwoman of wisdom", that is, of scripture.
The figurative interpretation of scripture might sometimes do
violence to the plain meaning of the text so as to harmonize the
Bible, or the Qur'an, with Aristotle, but their divine origin and
obligatory character were accepted by all Jews and Muslims,
heretics notwithstanding. The divinely revealed prophetic law was
the ideal constitution of the ideal state; only this law could guaran-
tee the highest good of all believers, be they philosophers or ordi-
nary citizens of the Jewish community or of the Islamic state. It is
with the Islamic state that this book is concerned.
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CHAPTER II

THE CALIPHATE: THEORY AND
FUNCTION

" T H E science of law is the knowledge of the rights and duties
whereby man is enabled to observe right conduct in this life, and
to prepare himself for the world to come." Hanafi definition of
Fiqh.

BEFORE Muhammad preached Islam—submission to the will of
Allah1—the Arabs were organized in tribes, which were divided
into clans or families. The desert with its oases does not permit
a social and political organization larger than the family, the clan
or at most the tribe. To achieve a larger and higher unity, a force is
needed which is capable of binding together men of differing
customs and traditions. The message of the prophet, gathered in
the Qur'an, provided this cohesion and, with the more material
inducements of booty and landed property as the result of the
holy war [jihad) on behalf of Allah, succeeded in winning the
allegiance to Islam of independent, proud, born warriors. Muham-
mad's success was such that under his successors the community
of believers was extended far beyond the Arabian peninsula and
finally consolidated in the vast Islamic empire in Asia, Africa,
Spain and Sicily.

How was it that the message claimed by the messenger of Allah
to be God's final revelation to mankind proved acceptable not only
to pagans, but also to Christians, Jews and Zoroastrians—all three
possessors of a book of revelation, ahl al-kitdb—and to Buddhists?
How could Islamic civilization bind together so many divergent
ethnic groups, some of which were so superior in their way of life
to their conquerors? To suggest that the spread of Islam by con-
quest was part of the general movement of migration of peoples
only partly accounts for this astounding historical phenomenon, as
does the prevailing political situation. The more important factor
is the religious law of Islam, for which a divine origin was claimed
and which was designed to cover all manifestations of human life.
Its sources, apart from the Qur'an, are the Sunna, which is the
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record of the Prophet's life in thought and action, and Hadith,
authentic tradition. The 'ulamd, the spiritual leaders of the umma
or jamctciy the Muslim community, evolved the Short* a> the way
leading to Allah, out of these three sources, by interpretation with
the help of qiyds, analogy. Only in this way could the universal
validity and application of the divinely revealed law in ever-chan-
ging circumstances be secured and preserved. These interpretations
were collected and codified in the Fiqh-books of four schools,
recognized as orthodox and named after their founders Hanafi,
Maliki, Shafi'i and Hanball. From these Fiqh-books can be learnt
the constitutional law of Islam, as well as from special treatises
emanating from the four schools and devoted to the theory and
practice of the khildfa, the caliphate.2

But before the brief outline given below of the political teaching
contained in the Short a two observations essential for its under-
standing must be made. One concerns the Short a itself and the
other the Western student of it. Islamic law underwent a long
development from the days of Muhammad and his companions
until its codification by the four schools in the eighth and ninth
centuries of the common era. Just as the Sunna arose out of the
Qur'an, so the Hadith represents the authoritative interpretation
of the Sunna. Many a tradition owes its existence to the need
of finding "scriptural" authority and warrant for a situation,
a decision or an institution in political reality. For the Short a was
the ultimate norm and the only common standard to be applied to
a life lived under widely different circumstances. It was the task of
the Muslim jurists to integrate the political, social and economic
life of their age into the religious law of Islam. They had not only
to watch over the unimpaired authority of the Short a, they had
also to bring constitutional theory into line with political reality.
This meant in practice that they had to achieve a reconciliation
between the caliph as the highest authority in theory, and the
sultan or emir as the actual wielder of power, by accommodating
both under the Islamic law, which insisted on the unity of power
spiritual and temporal. It was this compromise that saved and
preserved the caliphate as an institution and, what is more, as a
universal idea after the extinction of the Abbasid caliphate in 1258.

Muslim law does not differentiate between authority and power.
The Short a knows of only one supreme authority, that of the
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imam. He, in turn, can delegate all or part of his authority to his
appointed ministers, governors and generals. Even those who
" appointed " themselves sought ex post facto investiture in exchange
for their recognition of the caliph's authority.

This leads us to the second point. In spite of an apparent
similarity between some of the functions of caliph and of pope, the
basis and nature of the Islamic and Christian states are funda-
mentally divergent. Both states, it is true, claim world-wide
authority and power under God. Both are guided and determined
by a central religious idea, which is represented by rulers whose
functions, rights and duties at a first glance strike the historical
observer as similar, if not identical. But the analogy of certain
functions of caliph and pope, of priest and imam, of king and emir
must not blind us to the fundamental difference between the
corresponding offices and their holders in Islam and Christendom.
In reality, the theoretical justification and practical application of
the offices of the vicar of Christ and the vicegerent of the Prophet
Muhammad are based on different spiritual and theological pre-
misses and different historical-political conditions. There are no
two swords, a spiritual and a temporal, in Islam. Consequently
there is no separation between state and church. In theory at least
the offices of caliph and emir are united in one and the same per-
son. In practice, the caliph often delegates his temporal authority
to an emir, who exercises effective power but recognizes the
spiritual authority of the caliph. This may be nothing more than a
legal fiction; but it alone guaranteed the unity of Islam under the
overall authority of the Shan'a. This is not to deny that there were
struggles for power in Islam, especially between weak caliphs and
strong emirs backed by their military strength as generals, who
usurped political power. But there was never a struggle, like that
between pope and emperor in the Christian West, arising from
different theories and their interpretation. There is no rival claim
between the divine law of the church and the law of the state
because Islam knows only one law, the divinely revealed SharVa,
which holds sway over political life no less than over social, eco-
nomic and cultural life. Life is one and indivisible; religion pervades
and determines all its aspects. The whole of life is ordered by the
religious, all-embracing divine law. The authority and validity
of this law were never questioned by any effective Muslim ruler,
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no matter what his own practice was. He could not abrogate the
religious law, though he might at times set it aside. The unchal-
lenged exercise of political power could not clear him from offences
against the Shari'a, though the caliph would not dare to challenge
him for want of effective power.

How the Muslim jurists dealt with this important problem in
an age of weak central authority in a far-flung empire we shall see
in the course of our discussion of the theory of the khildfa.

An independent political philosophy is not to be expected. The
existence of the state as the political organization of the umma or
jamd'a, the Muslim community, is taken for granted. The jurists
do not ask whether and why there must be a state; they are only
concerned with the application of the SharVa to the body politic.
Life has to be regulated in such a way that Muslims can prepare
themselves for the world to come in willing submission to the will
of Allah as laid down in the SharVa. The state presided over by
the caliph as "Commander of the Faithful" is to guarantee the
maintenance of pure Islam in conformity with its law, to protect
the faithful and defend them against heretics and unbelievers. The
world is divided into ddr al-hlam, the territory over which Islamic
rule extends, and ddr al-harb, the remaining lands to be won over
to Islam, if need be by war after peaceful conversion has failed.
Jihad, the "holy war" to spread the true faith in Allah over the
whole earth and thus reduce and finally eliminate the ddr al-harb,
is one of the basic duties for every Muslim. Jihad is to be waged
against infidels and heretics.

Prayer, fasting, the giving of alms, poll-tax of the protected
non-Muslims like Jews, Christians and Zoroastrians, are thus as
much the concern of the Muslim state as the administration of
justice, of finance and military organization. They all combine to
make up the life of the members of the umma, bound to Allah. It
is the task of the khildfa to preserve the umma intact, free from dis-
unity, strife and heresy. The caliphate has thus clearly defined
duties as an institution in law, classified and codified in Fiqh. The
umma is a living reality created by the prophet who, transcending
family, clan and tribe, invited all Arabia to form the "Community
of Muslims" (Ummat al-Islam). The brotherhoods inaugurated
by him (miCakhdi) were associations of like-minded "believers"
(mu'miniri) which he valued more highly than mere blood-brother-
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hood.3 The concept of the umma has remained the one unifying
factor amidst the diversity of the peoples of the Islamic empire.
We must, therefore, never lose sight of the significant fact that
this umma originated in the small band of the first followers of
Muhammad, the nucleus of that Medina for which he drew up
what is called the " Statute of Medina".4 The term umma denotes
originally a religious community, not necessarily of Muslims, since
it is applied to the Jews of Medina who are an umma in them-
selves, and in the " Statute " form together with the mu'minin, the
believers (in Allah),5 the ummat al-Islam "apart from the men
(min duna-l-nds)", that is, all mankind outside the community of
Muhammad in Medina. " Community " is here used by Muham-
mad in a religious, social and political sense, granting certain
privileges to and imposing certain duties on all its members,
Muslims, Jews and pagans. Among the privileges we find mutual
protection (dhimma), and among the duties common war against
a common enemy (jihad).

In a very real sense, the constitution of Muhammad in Medina
is the model for the constitution of the Islamic empire, since it
already contains two important elements, jihad and dhimmay though
both concepts have undergone transformation and expansion.
Jihad came to comprise all non-Muslims with the exception of the
ahl-al-kitab who were protected, dhimmis. Originally jihad was con-
fined to a declared enemy, and dhimma, in the combination dhim-
mat-Allah meant mutual protection of all members of the umma
of Medina. The core of this umma was, of course, formed by the
"believers". As Wellhausen puts it: "faith is the link, the faithful
are the standard-bearers of unity"6 and "political unity aimed
at becoming a unity of faith".7 That means that Muhammad's
original mission as a purely religious call inevitably attained its
consummation in a political organization, which naturally tended
to consolidate itself by excluding all non-Muslims. Hence Muham-
mad's war against the Jews who refused to give up their faith, the
free practice of which was originally guaranteed them, and the re-
duction of the status of Jews, Christians and Zoroastrians to that of
dhimmisy of protected, second-class citizens of the Islamic state.
At that stage they were no longer entitled or obliged to take part
in jihad and share in its spoils. Their contribution to the treasury
of the ummat al-Islam of Medina as equals was by payment of a
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poll-tax (jizya), demanded of inferior citizens by law. This change
expresses perhaps most strikingly the unity of the political and the
religious as the characteristic and peculiar feature of Islam and of
the Islamic state, symbolized in the institution of the caliphate as
the essence as well as the outward form of the umtna. The office is
more important than its holder, therefore the institution survived
the extinction of the Abbasid caliphate. But since it is described
in concrete terms of the functions of its representative we turn now
to their definition and exposition.

The caliph is the defender of the faith, the dispenser of justice,
the leader in prayer and in war, all in one. He is bound by the
Sharta to the loyal, effective discharge of these duties, either in
person or by delegating his authority to his appointed officials,
chief among them the vizier and the qddi or judge, or more often
to the sultan or emir who has usurped effective power by force.
Everything connected with these offices of state is a part of
constitutional law and is treated in the Fiqh-books under khildfa.

The caliphate as an institution is based upon the Qur'an: Sura H,
28 attests to its divine origin and Sura XXXVIII, 25 stresses the
caliph's duty to act as a judge in these words: "Oh David! verily,
we have established thee a vicegerent (khalifa) in the earth, judge
thou truthfully between men " The nature of the caliph is
clearly defined here: he is the vicegerent of Muhammad the mes-
senger of Allah; thus he commands spiritual authority and is at
the same time temporal ruler and judge like David. Obedience to
Muhammad and those in authority is derived from Sura iv, 62.
In theory Islam is an absolute theocracy; in fact it is an absolute
monarchy limited only by the caliph's dependence on the decisions
of the 'ulamd, from the time of Mu'awiya onwards. According to
Muslim tradition only the first four successors of Muhammad were
caliphs in the strict sense; with Mu'awiya, mulk (absolute mon-
archy) arose. Yet some of the Abbasid caliphs came up to the
standard required of the imam as "Commander of the Faithful",
and although the distinction between imdma and mulk is of great
importance for political theory and practice alike, we must not
forget that the real meaning of the khildfa is God-centred rule
in conformity with the Sharta.

The interpretation of the Sharta undertaken by Sunni jurists
of the four recognized schools is, however, a compromise between
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the ideal norm and political reality. Its aim was clearly twofold:
to vindicate and uphold the divine purpose of the Muslim state
and to give support to the Abbasid caliphs in their struggle against
both Sunnl and sectarian (Shi'i in the first place) challenges to and
encroachments on their authority.8 A theory of government was
evolved under pressure of rival claims to power. The treatises of
the Abbasid period must thus be read in the light of this consti-
tutional struggle; they reflect the existing political situation in the
Islamic empire notwithstanding their theoretical superstructure in
defence of the valid teaching of Qur'an, Sunna and Hadith. This
is true of the Hanafl Abu Yusuf Ya'qub's (731-98) introduction to
his Kitdb al-khardj which he wrote at the behest of the caliph
Harun al-Rashid, and also of two later authors contemporary with
each other: the Shafi'is Al-Mawardi (991-1031) and Abu Mansur
'Abd al-Qahir b. Tahir al-Baghdadl (d. 1037); also of their fellow-
Shafi'Is Al-Ghazali (d. m i ) and Badr al-Din Ibn Jama'a (1241-
1333); and of the Hanball Ibn Taymlya (d. 1328). The ideal
Muslim state as imdma was as strongly upheld by the only Muslim
thinker who developed an independent political theory, Ibn Khal-
dun (1332-1406), when he contrasted it with the mulk as a man-
made, exclusively this-worldly, temporal state. Leaning on his
predecessors, he nevertheless formulated the difference in origin,
development and purpose of the respective states within a philo-
sophy of history built around the power-state and power-politics.
He did this in a manner both concise and—as far as the power-state
is concerned—novel, reaching beyond his own age and Muslim
civilization. He approached past and contemporary history as an
empiricist and was interested in the law governing history and
politics, unlike the Muslim jurists, especially Al-Mawardi, on
whose exposition of the khildfa he drew extensively.

I. AL-MAWARDl

We begin with Al-Mawardl's Ordinances of Government (al-ahkdm
al-sultdniydf which were written, as Professor Sir Hamilton Gibb
has shown,10 in an attempt to assert the authority of the Abbasid
caliphs against the Buwaihid emirs who were in effective control of
their state. The moment was auspicious in that Sultan Mahmud of
Ghazna, though in unchallenged power over Persia, raised the
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prestige of the caliph in Baghdad by professing his loyalty to the
house of Abbas. Al-Mawardl's treatise was intended as the theore-
tical basis for the delimitation of the spheres of authority between
the caliph, in charge of religious affairs, and the emir, in effective
control of civil administration on the basis of a negotiated agree-
ment.

We might well ask: if effective power was so firmly in the hands
of the Buwaihid emirs, why should they have agreed to recognize
the supreme spiritual and temporal authority of the Abbasid
caliph, to mention his name in the Friday prayer and to make a
treaty with him? The answer makes plain the specific character
of the Islamic state as a religious-political unity under the authority
of Muslim law which bound rulers and ruled alike. If the rulers
wanted to stay in power unchallenged and unhindered they dared
not ignore the fundamental principle that the authority conferred
by the ijmff {consensus) of the umma or jama1ay the Muslim com-
munity, upon the lawful caliph was the only authority in law to
which a Muslim would and could submit. To be clothed with the
mantle of legality was worth a contract confirming their delegated
authority and freeing them from the stigma of rebellion or usur-
pation. Only in this way could the unity of the community of the
faithful under their commander be preserved. The task of the
SunnI jurists was thus not to formulate and interpret the doctrine
of the khildfa, but to harmonize an existing historical-political
situation with the Sharta by interpreting Qur'an, Sunna and
Hadith in the light of political reality in order to preserve the unity
of the Muslim community. Hence the detailed exposition of the
conditions required of the caliph, of his functions and those of the
officers under his authority, both spiritual and temporal (or rather,
religious and civil).11

Al-Mawardi insists on the necessity of the imamate and, by way
of preamble, states with the authority of the Qur'an: "the imamate
is established to replace prophecy in the defence of the faith and
the administration of the world."12 Ijrnd' is required to make the
contract binding between the umma which confers the imamate
and the imam who administers it. Next, he asks whether the ima-
mate is demanded by reason or by the Shar' and declares for the
latter. His justification is derived from the Qur'an (iv, 62) and is
directed against the Mu'tazilites—the first Muslims to establish

28



II. THE CALIPHATE: THEORY AND FUNCTION

a speculative theology, or rather an anti-Aristotelian religious
philosophy—and against the faldsifa or philosophers influenced
by Plato, Aristotle and their Neoplatonic successors and com-
mentators.

In almost the same terms as are used later by the faldsifa and
Ibn Khaldun, he draws a distinction between government based
on reason and the higher form of government based on revealed
law. The first merely guards against mutual injustice, strife, dis-
cord and anarchy, while the second provides for the positive
enforcement of law and justice in mutual confidence and friend-
ship. Most important of all, the divinely revealed law enables the
governor to administer religious affairs and prepare man for the
hereafter.13 The imamate is established by a contract between two
parties: the imam and the jama'a. To be able to rule efficiently and
to defend the faith the imam must satisfy seven conditions, and
the first of these is 'addla, justice, since his primary function is the
administration of justice, according to the verse in the Qur'an
quoted above. Next, he must possess lilmy knowledge of tradition,
enabling him to make independent decisions and pass judgement
on points of law (ijtihdd).1* In practice, this was the task of the
mujtahidsy the professional jurists, and their successors, the muqal-
lids; these latter relied in their decisions entirely upon their prede-
cessors instead of going back to the sources of law. The caliph must
be physically and mentally fit to discharge his duties as ruler, and
he must possess courage and determination to protect the territory
of Islam and wage holy war {jihad) against its enemies and against
the infidels. He must also be a descendant of the Quraish.

Ibn Khaldun, who elaborates generally on these seven con-
ditions,15 goes into great detail on this question of descent. He
traces its origin to the amdr, the companions of the prophet, who
is credited with the hadith: " The imamate belongs to the Quraish."
He cites in support the Sahih of Al-Bukharl, one of the authentic
collections of traditions, and discusses at great length the importance
of belonging to a strong group animated by 'Asabiya, the corporate
sense common to a family, clan or tribe which gives the group stay-
ing power and the drive born of a common outlook. The coherence
of a group is impaired by the weakening of this force, to the point
where common action finally becomes impossible. Ibn Khaldun
believed this to be an inevitable process like all other natural forces.
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That some jurists denied the necessity of descent from the Quraish
was proof for him of the decline and disappearance of the 'Asabiya
among the Quraish, rendering them incapable of rule over their
tribe, the Mudar, and through it over the community of the
faithful.16

Al-Mawardi, like Al-Baghdadl, insists on the election of the
caliph by qualified electors.17 This is directed against the ShVa
which practised the method of designation. It ignores Umayyad
and Abbasid practice as well. The elector must possess 'addla and
be conversant with the conditions laid down as necessary for the
caliph. Both qualifications were often absent, and after a ruling
of Al-Ash'ari Sunni jurists had to be satisfied when at least one
qualified elector18 had made the election. Even the nomination of
a successor by the ruling imam, for example of a son—not neces-
sarily the firstborn—by his father, had to be condoned. The jurists
were simply guided by historical precedent. They were engaged
in a rationalization of the actual historical situation, and relied on
the authority of the historians of the caliphate, like Ibn Sa'd,
Ibn Hisham, Ibn al-Athlr, Tabari and others.

We must not expect from these writers the historical sense or the
power to criticize their sources which we demand today. We must
accept their habit of interpreting events of the past in the light of
their contemporary experience, and of basing their accounts partly
on spurious traditions (hadiths) and apocryphal stories. But even
though tendentiousness sometimes triumphs over authenticity, and
pious legend often replaces reality, we do learn how they pictured
to themselves and for their readers and hearers the life, manners
and actions of Muhammad and his companions, and of the
Umayyad and Abbasid caliphs, especially if we take into account
the poets as well. It stands to reason that their biographies and
histories contain material which would not pass muster when
examined by modern textual, literary and historical criticism. But
this did not deter the writers on constitutional theory and practice
from basing their theories on the history of the caliphate so pre-
sented. They sought and found justification for the course of
that history in Sunna and Hadith, authentic and imaginary. What
appears to us as pious fraud, as born of political expediency, as
condoning aggression and brute force must be set against the over-
riding principle ruling the guardians and interpreters of Muslim
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law: to preserve the unity of the Muslim community under the
authority of the khalifa whose religious aura increased in pro-
portion to the decrease of his effective power and authority.19

They were after all not political philosophers, and politics as a
discipline did not interest them. They were exponents of one of the
four recognized schools of law, and politics found a place in the
Fiqh-bodks mainly because of its combined religious and legal
aspects, embodied in constitutional law, and because the caliphate,
as the frame within which the life of the umma was lived, was the
successor of Muhammad's religious-social-political community of
the faithful. Muslim constitutional law is the result of the con-
frontation of the Shar'—the ideal, divinely revealed law—with
the historical and political reality of the Islamic empire, which was
made up of pre-Islamic Arabian, Byzantine, Persian and Roman
elements.

Faced with the need to justify two forms of caliphal succession,
by election or by designation, jurists had to lean on the historians,
who were no more expert in constitutional theory than they them-
selves were skilled in historical criticism. These historians were not
guided by an authoritative political theory based on the Short a
when they were writing their chronicles and histories. And not-
withstanding exceptions like Ibn al-Tiqtaqa or Ibn Khaldun we
must not overlook their partisanship, so evident in the idealization
of the four "right-guided" first caliphs, or in their open or ill-
concealed hostility to the Umayyads.

The principle of the election of a caliph is thus based on the his-
torians' description of the choice of Abu Bakr by five companions
of Muhammad and of the choice of Uthman after 'Omar had
laid a charge on six, including Uthman himself, to elect one among
their number as his successor. This choice had to be confirmed by
the people. In technical terms, this means that election takes place
by bay* a, investiture with the electors' oath of loyalty, to be fol-
lowed by bay'a in public, expressing the ijma* of the community.20

If a choice had to be made between two candidates the electors
were guided by the circumstances of the time. Political unrest or
external danger tipped the scales in favour of courage and deter-
mination. Otherwise a learned candidate was preferred, who was
better able to guard the community against heresy and error, the
foremost duty of the caliph as the defender of the faith.21

31



POLITICAL THOUGHT IN MEDIEVAL ISLAM

The duties of the commander of the faithful naturally derive
from the conditions he must fulfil, which will therefore be dis-
cussed in detail presently. Once elected and invested the caliph
binds himself to the jama'a by a contract (lahd) guaranteeing loyal
fulfilment of his duties and receiving in exchange a binding promise
of obedience. The contract can be concluded only after the in-
vestiture (bay1 a) by the ahl al-'aqd wa-l-hall "the people (with
power) to bind and to loosen". He cannot be replaced even by a
man more worthy than himself, unless he forfeits the imamate by
loss of freedom. This can come about in either of two ways: he
may be made prisoner and thus unable to exercise his functions, or
the seizure of effective* power by an emir may place him under
restraint. In the latter case the preferable candidate must appear
on the scene after the investiture (bayla) and the conclusion of
the contract ('ahd) between imam and jamd'a have taken place.
It is not impossible that behind the terms preferred (mafdul) and
preferable (afdal) there is concealed the struggle between a lawful
imam and a pretender who contests the caliphal dignity. This pre-
tender may already be an emir or sultan. If it were to come to an
open struggle and the pretender were to win, the lawful caliph
would either be made prisoner or placed under restraint, and he
would consequently forfeit his dignity. In such a contingency the
usurper must be recognized. Here theory is made to suit an exist-
ing political emergency which can only be terminated by legalizing
usurpation.22

Hence the importance of the right choice of those to whom he
delegates some of his functions. The Buwaihid emirs illustrate this
vividly by their " loyalty", which was embodied in the agreement
which they concluded with the Abbasids. It is this precedent
which guided Al-Mawardi and Al-Baghdadi in their exposition of
constitutional law and their concentration on the respective admini-
strative functions of caliph and emir.23 But while they were at
one in demanding the institution of the caliphate and in insisting
on the election of the caliph, they differed in their attitude to the
existence of two imams at the same time. Al-Mawardi, in oppo-
sition to Al-Ash'ari, forbids it, recognizing only the Abbasid caliph
in Baghdad to the exclusion of the Umayyads in Spain and the
Fatimids in Egypt. Al-Baghdadi, though not approving, neverthe-
less permits it on condition that they are far apart from each other,24
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thus simply recognizing an established fact. Such an attitude shows
to what extent jurists allowed themselves to be influenced by
political reality and to what extreme lengths they were prepared
to go in jeopardizing the theoretical ideal. Moreover, the Qur'an
enjoins obedience to "those who exercise authority" (iv, 62). This
is adduced irrespective of the clearly intended meaning of authority
as lawful authority.

We have noted that there are differences of opinion as to how the
office of caliph or imam is obtained. Apart from election, a caliph
can be chosen and invested as the result of his designation by the
reigning caliph. This is expressed by the term 'ahd, and the
designated successor is styled wall-l-ahdy "heir-presumptive".25

This type of succession is again justified by historical precedent,
but this time without scriptural warrant. Al-Mawardi adduces two
examples from the early period of Islam: Abu Bakr's designation
of 'Omar, accepted by the Muslim jamd'ay and Uthman's succes-
sion to 'Omar. The second example is strange, since * Omar's
appointment of six companions (the ahl al-shura) who were to con-
sult with each other to choose one of their number as his successor
is usually claimed to constitute an election, not a designation. These
two acts serve Al-Mawardi as precedents to legalize the hereditary
transfer of the dignity of imam within the Abbasid dynasty, whose
interests he promoted. The precedents are valid because they were
set by the first two of the four khulafd rdshidun ("right-guided"
caliphs), who are universally acclaimed as shining examples of the
ideal Muslim ruler. The Umayyads were "kings", founders and
promoters of mulk, political authority built on power. The jurists
are at pains, as Al-Mawardi clearly shows, to qualify their recog-
nition of designated succession by stipulating that the reigning
imam should choose the best fitted and qualified person as his suc-
cessor. According to the majority of jurists,26 this successor is the
legitimate imam even without the formal consent of the electors
prescribed by the Shar\ provided always that his investiture is
followed by the conclusion of the contract {'ahd). He may or may
not be a son or relative of the reigning caliph. This is in agreement
with pre-Islamic tribal practice among the Arabs. But the history
of both the Umayyad and Abbasid dynasties shows that sons—not
necessarily the firstborn since there is no right of primogeniture in
Islam—or kinsmen were invested with the imamate.
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Al-Mawardi discusses frankly and fairly the different opinions
of the jurists on whether or not the caliph is entitled to designate
one of his sons or relations as his successor and whether he acts
legally in doing so. This difference of opinion reflects different
attitudes to the institution of the caliphate and to its nature. Those
who recognize the absolute authority of the caliph as head of the
Muslim nation naturally concede him the right, in his capacity as
ruler, to appoint a successor. Those who do not recognize his
authority as absolute justify their opposition by declaring that
family considerations must not weigh with the caliph, who is bound
by law to choose one who fulfils the conditions laid down for the
holder of the office of imam. He is clearly under the law and his
authority subordinate to that of the law. In theory they are certainly
right. Others concede the reigning caliph the right to designate
his father, but not his son. All other relations are accounted as
non-kinsmen for this purpose.

The safeguards which Al-Mawardi stipulates, such as the consent
of the person designated as successor, and his compliance with the
required qualifications for the office of imam, are purely theoretical
and merely serve further to clothe hereditary succession with the
mantle of legality.27

The principle of election is explicitly affirmed in the case of a
caliph who chooses two heirs without assigning priority to one of
them. After his death the electors must exercise their prerogative
and choose one of them; as historical precedent 'Omar's charge to
the companions to elect a successor is again quoted. We see from
this example that 'Omar's action can be used for both types,
election and designation, although in the latter case the choice
between more than one candidate is left undecided. It seems that
Al-Mawardi favoured election proper.

The electors can act only after the caliph's death. During his
lifetime his authorization is required unless he is no longer in
effective control. In this case a situation has arisen which is
equivalent to his death.28

A further important element is now introduced into the theory
of the khildfa: it is the public welfare (masdlih 'dmma). It deter-
mines the order of priority when making provision for three
successive heirs presumptive. The authority for such a threefold
designation is, naturally, again a historical precedent. This time
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Muhammad's successive designation of generals in the field is the
source, and what he decrees for the emirate—the Amir is originally
and primarily a military leader—is transferred to the imamate.
Here we must remember that the title Amir al-mtCminln given to
the caliph denotes his function as leader in the jihad, the holy war.
As we have seen, this is one of his principal qualifications. Signifi-
cantly, Al-Mawardl claims that this practice, well established under
the two dynasties, was recognized as valid by the 'ulamd of the
time. Harun al-Rashid is said to have consulted the most excellent
'ulamd of his time before he designated three of his sons as his
possible successors. This step was taken in case premature death
or disqualifying incapacity removed the caliph-designate before the
death of the reigning caliph, who wanted to make sure of dynastic
succession by designating more than one person in a certain order
of priority.29 The example of Harun al-Rashid shows the practice
which has become established: consultation with the 'ulamd so as
to be in conformity with the Shar\ a formal act of designation in
their presence followed by the bay'a of the 'ulamd as the ahl al-'aqd
wa-l-hdll. Bay'a signified the recognition of the caliph-designate
and the promise of loyal obedience to him.30

Al-Mawardi's claim that such an act of designation is in the
public interest simply superimposes on the caliph's regard for
dynastic power and influence the general welfare of the umma.

Of equal interest and importance is the general contention that
once the caliph has died and one of his heirs-presumptive has suc-
ceeded him, the new caliph is free to appoint his own successors
by designation. He is not bound by the designation of his prede-
cessor since he is now the only supreme authority and is entitled
to exercise the caliph's prerogative and powers.31

Al-Mawardl shows that he could appreciate the force of political
necessity and dynastic considerations when, for example, he de-
fends Al-Mansur's efforts to persuade 'Isa b. Musa voluntarily to
renounce his designation as second in succession by the preceding
caliph As-Saffah, in favour of Al-Mahdi, Al-Mansur's own choice.
Yet he quietly re-enters the realm of ideal theory in assigning ten
principal duties of public concern to the caliph.

The first is to guard the faith based on its established principles
and on the consensus (ijmd') of the first Muslims (salaf al-umma).
As mentioned before, this condition presupposes the quality of Him
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to be understood as expert knowledge of the tenets and traditions
of Islam, and the ability to expound and defend them against
heretics. That this duty heads the list is indicative of the emphasis
the Abbasids laid on the spiritual side of their office.

Next, he must execute and preserve justice, in conformity with
his own 'addla, that is to say, he should have a good character, and
be just, honourable and right-minded.

Defence of the territory of Islam, protection of life and limb, and
guarantee of the livelihood of the Muslims comes third, reflecting
the qualification of kifay a, or the satisfaction of all the requirements
of the material side of his office.

Fourthly, he is obliged to see that punishment for offences is
meted out in accordance with the prohibitions of Allah, and that
the rights of his subjects are upheld.

From the realm of justice we move to that of military action, the
garrisoning of frontiers and especially the waging of jihad against
those who have been invited to accept Islam but have refused, until
they have either been converted or have accepted the status of pro-
tected non-Muslim ahl al-kitdb (Jews, Christians and Zoroastrians)
as Dhimmis. From here we proceed to the religious obligations of
fay\ the just distribution of booty from the jihad, and of sadaqdt,
the giving of alms, charity.

This is followed by the responsibility for sound financial
administration and for the judicious selection of competent, loyal
officials. This duty is no doubt implied in his kifdya.

Lastly, the caliph is enjoined to extend his personal supervision
to public affairs and to apply himself to the government (siydsa) of
the nation (umma, the Muslim community), and to the defence of
religion (tnilla). In support Al-MawardI cites Qur'an, XXXVIII, 25:
David, as the khalifa on earth, has to decide justly between men
and must not follow his passions, for they deflect him from the path
of God.32

It is evident that these ten duties are all religious, being directly
related to God and likened to a walking in "the path of Allah".
Although they are divided into religious duties in the narrow sense,
and judicial, administrative, financial and military duties, they are
all complementary and all derived from the divine institution of
the office of khalifa or imam. They show quite clearly the unity of
religion and politics, of the spiritual and temporal, or religious and
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secular aspects of a life centred in and leading to God. The theory
of the caliphate is clearly modelled upon the primitive ummat al-
Islam of Muhammad in Medina. Historians and writers of
"Mirrors for Princes" stress the divine origin of the caliphal
office,33 and in the later Abbasid period the designation khalifat
Allah for the caliph has gained wide currency, in marked distinc-
tion from the insistence of earlier periods that the caliph was only
the khalifa of the Prophet (as was suggested in the saying attributed
to Abu Bakr in which he refused to be called the vicegerent of
Allah).

Finally, Al-Maward! reviews the conditions for the effective
maintenance of the office of imam and discusses what constitutes
a valid ground for its forfeiture. This is physical or mental unfit-
ness, and here he takes the opportunity to stress once more that
the caliph must be able to interpret the faith correctly and that he
must have freedom of movement and be unencumbered by re-
straint or violence. There can be little doubt that the contemporary
situation is largely responsible for this detailed and precise
exposition.

Reverting to the problem of the accession to power, we note in con-
clusion that it is unanimously held that the office-holder possesses
authority only if he is confirmed in office by the ijmd' of the
community. The community acts under divine guidance and its
agreed choice and recognition are therefore infallible. Muhammad
is credited with the saying: "My community will never agree upon
an error." On this all schools are agreed, and parallels between
Shafi'I and Hanball expositions of constitutional law are numerous,
as can be seen from the treatise of Ibn Abi Ya'la b. al-Farra
(990-1065), which bears the same title as Al-Mawardi's.

The two hundred years which separate the death of Ibn Abi
Ya'la b. al-Farra and the birth of another Hanball jurist of far more
colourful personality, Ibn Taymlya, brought important political
and spiritual developments which naturally made their mark on
the minds and expositions of writers on Muslim constitutional law.
Two ShafVls are of paramount importance and deserve special
attention, Al-Ghazall and Ibn Jama'a.
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2. AL-GHAZALI

The gulf that separates the classical theory of the khildfa based on
the ideal Shar1 from the political reality of the Abbasid caliphate
dominated by the Seljuq sultanate is manifested perhaps most
strikingly in the utterances on the imdma of the celebrated Shafi'l
theologian, religious philosopher and mystic Abu Hamid al-
Ghazali.34 More than any other jurist mentioned in this survey,
his utterances must be understood against the background of con-
temporary political and religious controversies and struggles. His
personality and his quick reaction to spiritual trends and political
movements and situations have left their unmistakable mark on
every word he wrote. Ibn Rushd (Averroes) opposed him, and his
verdict that Al-Ghazali was all things to all men is certainly coloured
by polemics.35 Besides, consistency must not be expected when
inconsistency passed unnoticed in the mind and conscience of
medieval thinkers, least of all in Islam, which managed to accom-
modate within itself many contradictory systems of thought.
Al-Ghazali is not alone in changing his mind or his allegiance to
ideas and to those who hold them. His friends of yesterday became
his opponents more than once, perhaps with rather too great ease.
But there can be little doubt that he was sincere in his search for
God and wholehearted in his allegiance so long as it lasted. In
examining his utterances on politics this means that we must take
into consideration the time and circumstances no less than the
purpose he had in mind when making them. Then, we are not
surprised to find, in his K. al-iqtisdd fl-l-Htiqdd, an exposition of
the nature and purpose of the imdma as orthodox and classical as
that of Al-Mawardi; yet his K. al-mnstazhiri is generously tem-
pered with political realism and preparedness to make concessions
to expediency. Later, in his Ihyd al-'ulum, he bows to the actual
power of the Seljuq sultanate in his attempt to preserve the insti-
tution of the caliphate as the symbol of the unity of the Muslim
community.

In the K. al-iqtisdd fi-l-itiqdd he speaks as a jurist, and there is
significance in his initial claim at the beginning of the third chapter
"On the imdma" that its investigation was a matter for juris-
prudence, not for practical affairs {muhimmdt) nor for metaphysics
(ma'quldt). He thus denies the philosophers the right to examine
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the imdma in the light of Greek political philosophy, no doubt
having Ibn Sina in mind. He makes this clear by stating that "it
is not required by reason, but by the (divine) law (Shar1)",*6 just
as Al-Mawardi had.37 It is a view which agrees with his assertion
in the introduction to Part II (Metaphysics) of his Maqdsid al-
faldstfay that politics as the first of the three practical sciences aims
at " man's welfare in this world and bliss in the next, attainable
only if government is rooted in the legal and completed by the
political sciences ('ulum shar'iya, 'ulum siydsiya)".38

That he wanted to remove the problem of the imdma from the
realm of practical politics is understandable when we remember
that the purpose of the K. al-mustazhiri is to establish the legi-
timacy of the Abbasid caliph Al-Mustazhir against the opposition
of the Bdtiniya sect who recognized his Fatimid rival.39 Since
effective power was exercised by the Seljuq sultan, Al-Ghazali
had to base his claim for the Abbasid caliph's legitimacy on
Fiqh.

For this reason, the necessity of the imdma and the qualifications
and duties of the imam or caliph are justified in almost identical
terms in both treatises, though Al-Ghazali is less exacting in his
demands on the caliph in the K. al-mustazhiri. The imdma is neces-
sary because it is of advantage and keeps away damage in the
world;40 it is an indispensable institution of Muslim life demanded
by the ijtnd* of the community, after the death of Muhammad,
when the maintenance of the religious and political order made the
immediate investiture of the imam imperative.41 But the ijmd' of
the umma is not sufficient, for "the good order42 of religion" is
obtained only "by an imam who is obeyed". In fact, "the good
order of religion is possible only through the good order of the
world", which, in turn, is dependent on an "imam who is obeyed".
The word imam is replaced by sultan, a few lines farther down.
That he means by sultan "authority, power", and not "the man
in power, the ruler", is clear from the Hadith he quotes in his
support: "Religion and (temporal) power are twins"43 and the
continuation: "therefore it is said that din is the foundation and
sultan is the guardian."44 This is orthodox doctrine, maintaining
the religious-political unity of Islam. Yet the stress on power is
significant even though it is only a means to an end, this end being
the good order of religion with ultimate happiness (sa'dda dkhira
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or s. quswd^) as final goal, "and this is undoubtedly the aim of the
prophets".46

Having demonstrated the necessity of the imamate, Al-Ghazali
proceeds to enumerate the virtues by which the imam must be
distinguished in order to lead those entrusted to his care to the
goal which the SharYa has set for man. Although we meet with
the qualifications stipulated by Al-Mawardi, they are partly modi-
fied to meet the general political situation and the particular case
of Al-Mustazhir.

Ability to wage jihad is conditioned by the possession of prowess
and courage (najda wa-shajd'a). It has always been considered one
of the foremost duties of the caliph. But Al-Ghazali, faced with a
young caliph and a powerful Seljuq master, explains away its
absence in Al-Mustazhir by pointing to the shawka, the force and
power of the Seljuqs which guarantees the najda required of the
caliph. He wants to think of them not as independent rulers but
as the loyal servants of the caliph.

In the same way he disposes of the awkward condition of kifdya^
the competent discharge of the duties of government and adminis-
tration. The requirements of the law are fulfilled as long as the
caliph is supported by experts and a conscientious vizier.

He treats Him in the same way. Al-Ghazall finds an ingenious
and spirited defence for the caliph who lacks the power of
ijtihdd, the prime constituent element of Him which, he avers, does
not mean theological authority. There was no command of the
lawgiver to this effect, nor is this quality required in the public
interest (maslaha). In matters of effective power the caliph leans
on the strongest, the Seljuqs; in matters of statecraft on the wisdom
of his vizier. Why should he then not rely on the expert 'ulamd of
his time in matters of Him} Hence the advice to the caliph to
consult his 'ulamd and act upon it, being so to speak a muqallid
who relies on the authority of others better qualified.47

Al-Ghazall would rather have taqlid (reliance on (previous)
authority) than have the state upset and disturbed by the deposition
of a caliph who is incapable of ijtihdd and the appointment of a
candidate who would fulfil this requirement. Such a lenient inter-
pretation of the Sharta could hardly be justified as contributing
to the "good order of religion" which he so often stresses, and
din looks more like a stepbrother than a twin of sultan or mulk.
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To compensate for this lax application of the Shar' Al-Ghazali
introduces wara1: fear of God, a pious way of life, and the re-
fraining from dubious practices as the fourth moral quality
required of the imam. Whereas the three others are of public
concern and of importance both for religion and government,
piety is an entirely personal matter.48 That Al-Ghazali should
stress it is not only a sign of his own piety, but also a reflection of
the state of affairs at the time when the caliph ruled only by dele-
gated authority, but was useful as an example of personal religion.

The caliph is enjoined to delegate authority to one possessed of
skawka, who in return swears him allegiance. Al-Ghazali has the
Seljuqs in mind. The fiction is maintained, however, that ultimate
responsibility rests with the caliph, who is entitled to the homage
and obedience of the great men of the realm and of " those with
power to bind and to loosen ". It is he, not his delegate, the wielder
of effective power, who restrains men from bloodshed and ensures
their welfare in this world and in the future life {ma'ash wa-ma'dd).
He must consult the 'ulamd and act on their advice.49 Al-Ghazali
never tires of pointing this out.

That he should impress upon Al-Mustazhir his obligation to
study the law (Shar1) assiduously, because he can count on the
obedience of his subjects only if he lives and governs in accordance
with the regulations of the Shari{ay is what one would expect a
Muslim spiritual leader to recommend to his sovereign. Such
advice is a usual ingredient of "Mirrors for Princes" and ethical
treatises. Both genres have been cultivated in abundance by Muslim
men of letters. Al-Ghazali is no exception. That the imdma based
on justice gadoid) is the highest form of Hbdda, of service of God,
follows from what he has said about din wa-dunya. Knowledge
and application of the Sharta are the caliph's sure guides in his
august office. Knowledge (ma'rifa) and service of God (Hbddd)
guarantee the good order of religion (nizdm al-diri).50

The caliph is confined to "religious" duties in the strict sense
of the word. He is enjoined to concentrate on the study of the law
(SharVd) and to practise the religious virtues of piety, humility,
charity and compassion as the khalifat Allah. For this reason,
Al-Ghazali concentrates in the third part of his chapter "On the
imdma" in the K. al-iqtisdd on an exposition of the laqiday faith
and religious conviction, of the ahl al-sunna, the orthodox Muslims,
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concerning the sahdba, the companions of Muhammad, and the
Khulafd rdshidun. In the K. al-mustazhiri the caliph is asked, in
a manner reminiscent of the "Mirrors for Princes", to heed the
advice to rulers of earlier religious teachers, and to be guided by
the wise sayings of just imams of the past.

But Al-Ghazall goes a long way further. With great courage (or
is it cynicism?) he introduces a new way of designating a new caliph
by recognizing in law an existing practice, the designation by the
sultan who is in effective power and is the actual ruler.51 With
complete frankness, he draws the logical conclusion from the
existence of a weak, powerless caliph and a strong sultan in effective
control of government and administration. It is clear from a re-
mark at the end of the second of the three parts into which he
divides his discourse on the imdma in the K. al-mustazhiri that he
was fully aware of the complete absence of the conditions necessary
for a fully functioning caliph and that the imdma in his day was
really a sham. This is acknowledged in his Ihyd, when he says that
the Abbasid caliph is the lawful occupant of the office of imam by
contract and as such bears the responsibility which goes with it.
But the function of government is carried out by sultans who owe
him allegiance. Government is in the hands of those who are
backed by military force. The caliph is, in his definition, he to
whom the wielder of force gives his allegiance. As long as the
authority of the caliph is thus recognized, government is lawful.
The alternative, if such a government built on brute military force
were declared illegal, would be chaos and lawlessness. Public wel-
fare and its institutions like the judiciary, finance (with responsi-
bility for collection of the taxes imposed by the Sharta) and police
would be utterly disregarded. There can be no question even of
deposing a tyrannous sultan. For it would be extremely difficult
to unseat him while he has the army behind him; disorder and
confusion would be the only result. Order and the welfare of the
state must be safeguarded. Al-Ghazall simply repeats here what
he had already said of the inadvisability of deposing a caliph lack-
ing the qualification of ijtihdd, transferring it to the sultan who
must consequently be left in authority and rendered obedience.
Al-Ghazall does not actually quote Qur'an iv, 62 in support of his
contention, but contents himself with applying early Hadiths,
claiming obedience to the caliph, to the temporal rulers who have
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usurped power and are in effective control of the government.
His definition of the sultan is equally revealing. The sultan is the
man in control of affairs who owns allegiance to the imam and
grants him his prerogatives, that is, he mentions the caliph's name
in the address (khutba) during the public Friday prayer and mints
coins bearing the name of the reigning caliph (sikka). His orders
and judgements are valid wherever he holds sway.52

3. IBN JAMA'A

Another Shafi'I, Badr al-Din Ibn Jama'a (1241-1333)53 takes and
further develops, in his treatise devoted to constitutional theory
and administrative law,54 the views previously expressed by
Al-Ghazali. It is based on Qur'an, Sunna, the examples (dthdr)
of the companions of the Prophet, and the utterances (aqwdl) of
the 'ulamd of the lands (of Islam). Of its seventeen chapters the
first five concern us in particular; they deal with the necessity of
the imdmay the conditions and duties of the imam, and the regu-
lations governing his office55 and those of his principal ministers.
It is here that a further source for his exposition is discernible, his
personal experience as qddi, coupled with a clear insight into the
mechanism of the political life of his time.

He justifies the necessity of the imdma with verses from the
Qur'an, couching their interpretation in religious and ethical terms.
The treatise begins with XXXVIII, 25, followed by XXII, 42, and the
comment that God lends his support to those kings who fulfil four
conditions: prayer, almsgiving, commanding what is pleasing to
God and forbidding what is displeasing to him.

The duties of the imam are summarized as "the defence of the
din (religion), the warding off of offenders, granting compensation
to those wronged [ . . . ] , and establishing right. For herein consists
the welfare of the lands, the security of the subjects, and the stem-
ming of the tide of corruption <and decay). The affairs of mankind
are in good order only if a sultan devotes himself to their adminis-
tration (siydsa) and to their protection exclusively."56

Ibn Jama'a then adds to the argument from necessity a religious
one: the institution of the imdma is also an act of God's grace. The
high quality of the ruler, styled "the shadow of God on earth",
reflects on the ruled. A just ruler guarantees just subjects.57 More
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important than these pious platitudes or, more positively, than this
ideal picture of the caliph, is his view, expressed in the name of
some sages (hukamd), that forty years of tyranny from the sultan
are better than the abandonment of his subjects for one hour. This
establishes the principle of acquiescence in bad rule which we have
already met with in Al-Ghazali's Ihyd.58 Authority is preferable to
anarchy. The old-established principle that the caliph can be de-
posed if he acts contrary to the Shartay or that if he issues regu-
lations contrary to it he must be disobeyed, has been quietly
abandoned in favour of obedience to any lawfully constituted
authority. It is for this reason that all jurists, no matter how far
they were prepared to compromise with the source of effective
power, insisted on the investiture of the imam and on his supreme
authority in theory. They accepted as lawful first partial and,
later, complete delegation of the functions of government, even
to a usurper—as long as he swore allegiance to the caliph.

Ibn Jama'a, writing a treatise on constitutional law, naturally
mentions election as one method of installing a caliph. But follow-
ing Al-Ghazall he declares force to be a lawful second method.
Like Al-Ghazall he stipulates ten qualifications in the candidate
for the imdma compared with Al-Mawardl's seven. The three
additional qualifications are that the candidate must be a male,
a Muslim and free.

He departs from Al-Mawardl and other earlier jurists in two
important points. He includes designation of a successor by the
reigning imam in the method of election. By subdividing the first
method into election and designation, he arrives at three methods
like Al-Ghazall; but his third method goes beyond that of his
predecessor since he terms it forceful seizure, which is naturally
not the same as Al-Ghazali's designation of a caliph by the sultan
who wields effective power. Ibn Jama'a obviously has in mind a
powerful military leader usurping the supreme authority by ap-
pointing himself to the office of imam.

In addition to recognizing usurpation de jure he dispenses with
the conclusion of a contract between imam and jamd'a, the Muslim
community. This is his second point of departure. The election is
valid and lawful if followed by the investiture, bay*a; it need not
be confirmed and sealed by the (aqd (contract). Bay'a thus implies
the obedience of the whole community and not only of the ahl
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al-aqd wa-l-hdll, provided he is the only imam at the time.59 He
concedes that disobedience towards Allah on the part of the imam
absolves the community from obeying him. Wherein such dis-
obedience consists he does not make explicit. But he asserts that
obedience to authority (amr) is a religious duty since it is com-
manded in the Qur'an (iv, 62). He declares this verse to mean that
God coupled the duty of obedience to those who are in command
(or authority) with that to him and to his Prophet-messenger.
Hence it is an absolute duty. Therefore, obedience to the caliph
is identical with obedience to God, and the bay*a rendered to the
caliph actually equals bay1 a to God.

The third method, bay'a through force, is effected by the
"coercion of the wielder of force" (qahru-sdhibi-l-shawka), either
if there is an imam whom he has overpowered or if there is no
imam in office at the time. Self-investiture by armed force is law-
ful, and obedience is due to such a ruler "so that the unity of the
Muslims is assured and that they speak with one voice".60

Purely political considerations alone would not have induced
Ibn Jama'a to condone and recognize as lawful the imamate of
usurpation by military force. His chief concern was undoubtedly
to preserve the unity of the Muslim community and Islam as the
unifying bond.61 But it must be admitted that he compromised to an
astonishing degree with political realities and stretched his con-
cept of legality very nearly to breaking-point. For he actually ruled
that if one usurper is challenged and vanquished by another, the
first is deposed and the second becomes imam in his place, "for
the sake of the welfare of the Muslims and of their unity". Legal-
ized expediency is still expediency, and the flouting of the SharVa
remains unmitigated, no matter how punctiliously formalities are
observed, for very little, if any, meaning can attach to a bay1 a in
such circumstances.

By letting the "king-maker" make himself "king", Ibn Jama'a
has thus come to the end of the road on which Al-Ghazall had
already far advanced. He did so quite unashamedly and openly
without trying to accommodate the ideal theory to political reality.
A further concession to political practice can be seen in the legal-
izing of a general delegacy of authority "as is the custom of kings
and sultans in our time". This means that such a khalifa of the
imam has authority, delegated authority, to appoint judges and
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governors (or prefects) and to be himself in charge of the army and
the treasury, in peace and in war against enemies and heretics.
Apart from Quraishite descent he must possess the same qualifi-
cations as the imam in whose place he rules, no doubt a purely
theoretical demand in the interests of the supreme authority of the
Short a. We must see in this an attempt to make the usurpation of
power appear legal by associating it with the vizierate of delegation
or the general emirate.62

The wheel has come full circle, and the caliph has become in law
what he has been for a long time in fact, a mere figurehead.
According to the Short a^ not only judges but all government
functionaries derive their authority direct from the caliph; other-
wise their acts and actions are null and void. That Ibn Jama'a
legalized a delegation of all caliphal prerogatives and duties to the
wielder of effective power shows, to my mind, concern, at least in
theory, for the rule of law, the divinely revealed Shar\ Dispensing
with the condition of Quraishite descent may be intended to help
preserve the Abbasids in at least formal possession of the caliphal
dignity, provided the usurper was satisfied with exercising full
authority as the Abbasid caliph's vicegerent. It would then be
another instance of regard for the Short a. Delegation of authority
can certainly be accommodated within the law more rightfully and
easily than dejure recognition of usurpation of the highest authority
by force of arms. This, however, Ibn Jama'a has also conceded.

Closer attention to the problems connected with such a general
delegacy of authority shows Ibn Jama'a's deep concern for Islam
and its Shar\ The caliph (khalifa) must entrust the king (malik)
with the administration of the territory which he has subdued by
force of arms, and call for obedience to this ruler in order to avoid
opposition, disunity and a split in the nation (umma). "The dele-
gation of power becomes thereby sound, effective, lawful govern-
ment. " If the usurper lacks the necessary qualifications, the caliph
is permitted to proclaim his investiture, but he must designate a
representative or vicegerent capable of "conducting the affairs of
state in the interests of religious and worldly welfare ".63 There is,
in principle, no difference between a territory far away from the
central government and the entire realm of Islam, as the reference
to precedents established by the Prophet shows.

Ibn Jama'a's stark political realism is tempered with the theo-
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logian's and the jurist's concern for the mutual duties between
sultan/caliph and community. They number ten on either side and
are derived from Qur'an and Hadith.

His definition of those who exercise authority is cautious: "they
are the imam and his representatives according to the majority.
But it is also said that they are the 'ulama"^

Describing the imam's representatives, Ibn Jama'a begins, like
Al-Mawardl, with the vizier, and justifies the institution of the
vizierate by the inability of the imam or sultan to attend to all
matters of religion (milld) and of the welfare of the nation (umma)
which are entrusted to him. The sovereign, therefore, needs the
help of a wazir who shares with him the supervision of all affairs
of state (nazar), and the administration (tadbiry government).64

The vizier is responsible for the just and efficient administration
of justice and finance under the sovereign, who can depose him.
Like Al-Mawardl, Ibn Jama'a distinguishes between a vizierate of
delegation (tafwid) and of execution (of the orders of the caliph/
sultan, tanfidh). The former implies independent conduct of all
affairs of state; such a vizier-in-charge is practically independent,
exercising full power and authority, guided by his own ra'y and
ijtihddy that is, independent opinion, judgement and decision, as
long as he keeps the sovereign fully informed of his actions. Hence,
he must possess the same qualifications as the caliph himself,
except descent from the Quraish. The caliph has the right and the
duty to examine carefully, in the light of his rcCy and ijtihdd, the
vizier's actions and then to confirm what he approves and to revoke
what he disapproves.65 This is the meaning of sovereignty; ulti-
mate responsibility rests with the caliph even if he delegates full
powers to his vizier.

The vizier of the second kind is merely executing the sovereign's
orders, without any independence or power to change anything
his master has decided and commanded.66

Ibn Jama'a also follows the same orthodox doctrine in respect of
the institution of the emirate, although he departs in important
details from Al-Mawardi, with whom he agrees in distinguishing
between a general and a particular emirate. The former is "a
khildfa whose holder is placed in command by the amir al-
mu'minin". He derives this from the precedent of 'Omar.67 The
first of the three kinds of "particular emirate" is "the general
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supervision (nazar) of the affairs of a country..., these are the
kings and sultans according to what is done (curf) at the present
time".68 The term 'urf must be read in conjunction with the con-
tinuation "and they have been previously mentioned and de-
scribed ''. 11 will then be clear that' ' kings and sultans'' are fulfilling
the functions of the vizierate of delegation which is recognized in
the Sharta, although they have actually conquered the territories
over which they rule by force of arms,69 and their usurpation has
been legalized by the imdtn's formal delegation of authority. Ibn
Jama'a's argument thus falls in the category of hiyal or legal
devices. For he terms contemporary practice 4wr/, and identifies
it with the general emirate which he apparently equates with this
vizierate. The only, but vital, difference between the vizier or emir
and "the kings and sultans" is that the caliph of the former retains
his independent and full ultimate authority, whereas that of the
latter is a mere figurehead. Ibn Jama'a clearly realizes this by not
demanding of the caliph, who invests the usurper with delegated
authority, any examination of the latter's actions by means of his
own rdy and ijtihdd, with resultant approval or disapproval.

The second kind of "particular emirate" consists in the super-
vision of the army or of the finances of a particular territory or of
the police. The third kind is restricted to the command of part of
the army, as was the custom in Egypt, Syria and the other Muslim
lands in Ibn Jama'a's own time. It is represented by those invested
with a military fief for purposes of jihad. All three kinds go back
to the practice of the Prophet.70 Precedent is used here to justify
not only the Sharta, but also contemporary practice, which is in
this way legalized.

That his own sympathies and his own interest were with the
'ulamd becomes abundantly clear from the fifth chapter "On the
preservation of the rules of the Sharta". It begins with the
fundamental statement that "the most powerful means to preserve
empires is the Sharta: it is the documentary proof (hujja) which
the Prophet-messenger brought and established <as law), and
which he commanded to be obeyed and preserved. It is the most
direct way to God, for it is built on revelation (wahy) and divine
communication (tanzil). All good results from obeying it and all
evil from disregarding it."71 He asserts that "the Prophet has
established defenders who keep alight its flame, the kings and
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emirs, and supports the learned imams1* who guard its word of
command ".73 After defining their character and function he assigns
them the duties of qddi (judge), mufti (in charge of legal decisions,
fatwd), police (wildyatu-l-hisba), supervision of pious bequests
(awqdf) and of the welfare of orphans and other helpless people.
The first two offices require knowledge of Fiqh, its usul (roots,
principles) and/wrw* (branches, derivations), but it is also lawful for
the imam to charge other persons with the three last named. They
are listed in order of importance, first place going to the judges,
who must combine probity with intelligence, suitability and health.
The duties of the police indicate the religious and political nature
of Islam and the Muslim state; they are threefold and comprise
the supervision of the strictly religious duties, such as ritual purity,
prayer, etc., as well as public morals; of measures and weights in
accordance with the usage of the country, of trade and commerce,
goods and prices; and lastly of matters " which are common to the
law of God and of his servants" concerning slaves and Dhimmis,
for example.74

All this, and his exposition of financial and military adminis-
tration, including the rules of warfare and the employment of
ruses, is again good classical doctrine and need not concern us in
detail. But in conclusion we have to consider once more the ideal
duties of the imam as demanded by the ideal Shar\

It is noteworthy that Ibn Jama'a stresses the religious and legal
side of the imam's office and duties. He insists on the recognition
of his exalted rank and demands reverence and respect for him, no
doubt as a counter to the caliph's loss of effective political power.
The overruling consideration is the welfare of the Muslim nation
and the good order of religion.75 Of the ten duties of the imam
towards his subjects special mention must be made of his responsi-
bility for the preservation of religion as expressed in its principles
and articles of faith. He must guard Islam against heresy and
defend it against attack, in close co-operation with the 'ulamd.
He must observe the ritual of Islam and see that prayer, fast and
pilgrimage are generally performed. He must concern himself
with the religious law {shar') and its application and administration
by expert, trustworthy and loyal 'ulamd. At least once a year he
must engage in holy war (jihad). He must apply the law impartially
to all Muslims, high and low, rich and poor. Almsgiving and its
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fair distribution in accordance with the conditions laid down in the
Short1 a is his duty. All his duties culminate in his rule of justice.76

This is good orthodox doctrine, as we know it from Al-Mawardl.
But it is difficult to see how the caliph can fulfil his duties, unless
the fiction is insisted upon that ultimately he alone is responsible
for the government even if he has delegated all his functions to a
malik who in turn, by delegated authority, appoints judges and
the other officials and functionaries.

In praise of justice Ibn Jama'a quotes extensively from philosophy
(or wisdom, hikma) and Hadith in the style of the "Mirrors for
Princes"; for example, "the justice of the king is the life of the
subjects and the spirit of the realm.. .",77 or "the welfare of the
subjects and the culture of the countries are grounded in justice ".

That he mentions Chosroes and other " infidel" kings is evidence
of the influence of these "Mirrors", which we shall discuss later.
He sums up by stating: "they who did not believe in reward and
punishment knew that on justice depended the wellbeing of their
kingdom, the preservation of their dynasty and the culture of their
territory."78

From all this he draws the interesting conclusion that the laws
of the prophets and the views of the philosophers agree that "justice
is the cause of the increase of blessings and of the growth of pros-
perity, but that injustice and tyranny are the reason for the
destruction of empires".79

He is again on classical ground when he stresses the equality of
the imam with all other Muslims in rights and duties. The sultan
is obliged to place himself in the same position before God as are
his subjects and representatives before him. He must obtain the
good advice of the 'ulamd for his legal enactments.80 In this vein
he deals with the institution of vizier and other offices of state, as
previously described, following Al-Mawardi on the whole.81 It
can only have one meaning: to secure the preservation of Islam
and its law in spite of the many compromising concessions to the
political exigencies of the times. Or it may be that, in setting out
the principles and practice of constitutional law, Ibn Jama'a, while
taking into account the adverse position of the caliphate in his own
day, wanted to provide a basis for the time when the caliph would
once more be master in his own house and state and would be able
to rule in accordance with the regulations of the Short a, explained



II. THE CALIPHATE: THEORY AND FUNCTION

to him by the 'ulamd. How else are we to understand his panegyric
on the Short a quoted above?82

Yet, it can hardly be denied that the cleavage between the
demands of the Short a and political reality was both complete and
irremediable in his day, and any attempt, no matter how ingenious,
at an accommodation which would be both intellectually honest
and politically effective, was bound to fail; that is, if we judge the
attempt by our modern standards of intellectual and moral integ-
rity and consistency, and disregard human nature and the con-
ditions prevailing in Ibn Jama'a's time. Even so, Ibn Jama'a
overstressed the legality of usurpation, and his implied identifica-
tion of the delegation of authority between vizier, emir and the
ruler {sultan or maliU)y whose seizure of power the caliph legalized,
is equivocal and rather dubious compared with Al-Mawardi. The
same possibly applies also to the titles by which he designates the
imdniy despite his definition of sultan **

4. IBN TAYMIYA: THE RULE OF THE DIVINE LAW

In clinging fast to the ideal Shar* all the jurists and theologians
discussed so far had to fall back on compromise. The deeper the
cleavage between the demand of this ideal law and the political
reality, the more extensive and dangerous this compromise became.
The jurists' principal concern was with authority and power which
were, from the point of view of the Short ay in the wrong hands.
In their recognition of an existing state of affairs they were driven
to drop more and more of the conditions stipulated for the caliph
and of the regulations concerning his installation, not to mention
his deposition.

But although they bowed all too deeply to expediency and brute
force they strove successfully to preserve the unity of the Muslim
community (defections of sectarians and heretics notwithstanding)
and the framework of the ideal Muslim polity. In a very deep
sense this fiction was more real than the transitory political
structure of the Abbasid empire.

If Ibn Jama'a felt the need to condone and legalize usurpation
of the supreme executive authority of the Sharta} he hoped to
accommodate the military power of the sultan under the law and
thereby vindicate its authority. His contemporary Ibn TaymIya
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tried to escape from the vicious circle in which Ibn Jama'a and his
predecessors were caught, by concentrating on the Sharta and its
application to the life of the community with the religious fervour
and reforming zeal characteristic of Hanbalism at that time.84 In
attitude, approach and treatment he stands in marked contrast to
the other jurists, The title of his treatise must be understood as his
programme: Siydsa shar'iya, administration according to and by
means of the Shari'a; it implies that he is concerned in the first
place with the rule of the divinely revealed law. The Short a is the
supreme authority, the exclusive and complete guide of the umma
of Islam, of the ahl al-sunna wa-l-jamd'a.85 While acknowledging
the necessity of "political" authority he recognizes the de facto
power of the ruler of the day and the necessity of obedience to
authority in the interests of the SharVa and for the benefit of the
community. He ignores the problem of the khildfa altogether,
denies its necessity (though for other reasons than the Kharijites)
and is very critical of its theoretical foundation. He does not insist
on the ideal qualifications of the imam, in fact he never discusses
them. He dispenses with the election and even the designation of
the caliph: God designates the sovereign through the infallible
voice of the community, the ijmd\ It is clear from this attitude
that the centre of gravity has shifted from the khildfa and the
khalifa to the community, whose life must be regulated by the
divine law. At the same time he pleads for close co-operation be-
tween the imam—the necessary authority—and the community.
He accepts the state as it is and is entirely interested in just govern-
ment on that basis, whether the imam is legal or illegal as far as his
assumption of power and authority is concerned, in fact even if he
enjoys neither and is a mere figurehead. Hence Ibn Taymiya
stresses insistently the religious duties of all Muslims, rulers and
subjects alike. This is tinged with a certain political realism, since
he is concerned with the maintenance and good order of the
political framework so that all Muslims may attain the bliss of the
world to come. It is the governor's duty to improve the material
and spiritual conditions of the people in preparation for the future
life.

In his concern for the reform of individual and communal life
he became a forceful advocate of a reform of the administration in
the spirit of the ideal SharVa. This brought him continually into
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conflict with the authorities and frequently into prison and even-
tually to his death. As a Hanball theologian and jurist he was
opposed to everything which could not be traced to or substanti-
ated by the Sunna, and he fought consistently against bid* a,
innovation. He combined this rigid attitude to a pure Islam with
an open mind towards Greek-Hellenistic political thought, like
Nasir al-Din Tusl.86 Both are indebted to Al-Farabi in the first
place.

Ibn Taymiya begins his exposition of the principles and practice
of government based on the Shan1 a with a theological premiss; he
stresses the absolute unity of God (tawhid) in a chapter significantly
entitled siydsa ildhiya wa-indba nubiiwiya, " divine government and
prophetic vicegerency", underlining the theocratic character of
Islam. Like all writers on constitutional law he invokes Qur'an IV,
61 f. with its command to obey God, his Prophet, and those who
exercise authority. But obedience is dependent on justice, and if
those in authority (he does not ask how they got there) act as they
ought not to act, one must still obey those orders which are in
agreement with the commandments of God.87 Those in authority
are the civil, military, fiscal and religious functionaries, who are all
"the representatives of God to his creatures" under the political
and religious unity of Islam.88 "On justice rests the preservation
of both worlds; this world and the hereafter do not prosper without
it."89 Therefore " God sent prophets and books so that men should
administer justice (qist) with regard for the rights of God and his
creatures."90 In another place he formulates the need for justice
thus: "to judge according to justice, to render dues to those who
have a claim on them, constitute the essential principles of just
government (siydsa 'ddila) and the very purpose of public office."91

The religious character of government is stressed in a series of
statements which, though dealing with one or the other aspect of
religion and politics, all converge on their inter-connection. "To
govern the affairs of men is one of the most important requirements
of religion, nay, without it religion cannot endure.... Only through
association (ijtimd1) can the sons of Adam enjoy well-being,' for
they have need of one another A ruler (ra's) is indispensable for
their social life. The duty of commanding the good and forbidding
the evil cannot be completely discharged without power and
authority. The same applies to all religious duties (holy war,
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pilgrimage, prayer, fast, almsgiving), to helping those who are
wronged, and to meting out punishment in accordance with the
legal penalties... ,"92 "The purpose of public office is to further
the religion and the worldly affairs of man (isldh... dinahu wa-
dunyahu).. .when the pastor exerts himself in proportion to his
ability to further both, he is one of the most excellent fighters on
the path of God."93

"The exercise of authority is a religious function and a good
work which brings near to God, and drawing near to God means
obeying God and his Prophet."94 This is and remains the primary
duty of every Muslim, and it is with Muslims and their duties that
the state is concerned which IbnTaymlya wants to see administered
in accordance with the SharVa. Hence his preoccupation with
the more strictly religious duties of prayer and holy war in par-
ticular, suitably supported by Hadiths;95 and his conviction that
the welfare of a country depends on obedience to God and his
Prophet, on condition that there is a properly constituted authority
which "commands the good and forbids the evil" and is capable
of enforcing the prescriptions of the former and the penalties for
disobeying the latter.96

Authority is the complement of a hierarchy which is demanded
by reason no less than by revelation. The SharVa entrusts power
(sultan) and wealth (mdl) with the service of God, and this ensures
the good order of religion and of the world. "Religion without
sultan, jihad and mdl is as bad as sultan, mdl and harb without
dmr^

This being so, it is very important to choose the right people for
office. Ability and loyalty are the two outstanding qualities de-
manded of men in public office. But Ibn Taymlya is realist enough
to suggest that ability to fill an office—courage and bravery in a
war-leader, judgement and power of enforcement in a judge—is
more important than piety and loyalty if nobody can be found who
combines all requirements. In support he appeals to the Sunna:
Muhammad was always guided in the choice of a leader by the
welfare of the umma as the overriding consideration, even if his
subordinates were to surpass him in knowledge and faith. If no
one person is available who possesses in himself all the qualities
needed for an office one has to appoint as many as together are
endowed with them. This idea is strongly reminiscent of Al-Farabl98
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and goes back ultimately to Plato, as does the idea of men forming
an association to help each other to satisfy their needs.

The religious fervour and reforming zeal characteristic of this
theologian and jurist found wide scope in every sphere of religious,
social and political life. But although he absolved Muslims from
obeying orders contrary to the commandments of God he did not
advocate open rebellion, as is clear from his fear of anarchy."
Instead, he appealed to those in authority to observe the virtues of
sincerity, of fear of and trust in God, of charity and patience, and
to be well disposed towards their subjects.100 This would enable
them to practise the foremost political virtue, justice, and thus to
keep free from corruption and to control their greed.101

We remember that justice is the principal "political" virtue in
Plato and Aristotle as well. This justice, embodied in the law of
the state, provides the common ground between Greek and Muslim
political philosophy, as we shall see later on.102 The integrity of
the officials is essential for the preservation of public order and
morale, and since the governor of the Muslim state is obliged to
"command the good and forbid the evil" the political organization
of the Muslim community is superior to that of any other state.103

Justice has its origin and justification in the command of God.
The head of the state and his subordinate officials should always

be guided by the demands of Qur'an and Sunna. But if the gover-
nor, for any reason, does not know what their teaching is or how to
apply it to a particular problem, he must ask the advice of the
'ulamdy skilled in the SharVa and its interpretation, for "the
Prophet says: Religion is good counsel".104 If faced with a problem
for which no revelation was received, the ruler should follow the
advice of him who tells him what Qur'an, Sunna or ijmd1 of the
Muslims demand. He must follow no one else even if he were the
mightiest in religion and worldly affairs. In case of disagreement
among the Muslims, he must ascertain the opinion of all and
then follow that which is nearest to the teaching of Qur'an and
Sunna.105

This counsel of perfection coming from a Hanball jurist is, how-
ever, balanced by a realist's knowledge of human nature. Just as
those in authority can fulfil the demands of their office only so far
as is in their power, so God has imposed on man only what he can
do.106
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It is clear from Ibn Taymiya's advice to rulers that he did not
consider the quality of ijtihdd essential in the imam, but was pre-
pared to let him practise taqlid, as did Al-Ghazall.107

It cannot be ruled out that, in common with the jurists whom we
have already considered, Ibn Taymiya was interested in strength-
ening the influence and power of the "ulama. He says not only that
the two classes in authority are the emirs and the 'ulamd,108 but
maintains also that the "doctors of the law" became the heirs and
guardians of the Prophet's legacy after the Golden Age of Islam
under the four " right-guided " first caliphs.109 No doubt he would
have liked them to be the effective leaders of the umma, whose life
ought to be ruled by the Sharta. If they were to exercise authority,
they would certainly be in a position to carry out those reforms in
public and private life which Ibn Taymiya advocated and con-
sidered necessary in the interests of a pure Islam and of the good
order and welfare of those who practised it. Hence his plea for
justice in legislation affecting family and economic life, his con-
demnation of prostitution and of wine-drinking, and his efforts to
stop them. The "doctors of the law" as guardians and interpreters
of the Shari'a, and given authority to administer it, particularly in
the office of judge, are undoubtedly the natural representatives of
administration and legislature in the Muslim state, the government
of which is termed siydsa shar'iya. Ibn Taymiya may have in-
tended, by casting the 'ulamd for this role, to link a reformed umma
to the Golden Age of Islam under the four first caliphs who fol-
lowed directly after the Prophet himself.110 He allows for human
limitations, both in the extent of obedience to divine command
and in the discharge of authority in accordance with that command.
This speaks for his common sense and political realism and also
explains his definition of one of the three groups into which he
divides men. He calls it umma wasat, "the nation of the middle
road" or, perhaps rather, "the just, equitable nation" "who care
for the material and spiritual affairs of the community and for the
maintenance of religion". Such a people alone enables a siydsa
diniya, religious government, to function.111 Wasat may well repre-
sent Aristotle's mesotes, the mean between two extremes, and it
may point to Al-Farabl, an affinity with whose political philosophy
M. Laoust has rightly detected in Ibn Taymiya.

But it must not be overlooked that despite possible points of
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contact between the political philosophies of the two men there is
also, and this is more important, a fundamental difference. Ibn
Taymlya, the theologian, is certainly at variance with Al-Farabl,
the philosopher, as far as the latter's identification of the Platonic
philosopher-king with the Islamic prophetic lawgiver is concerned.
Since this forms the centre-piece of Al-Farabi's doctrine, a brief
discussion of this point is necessary, in anticipation of a full
exposition in chapter vi.

Al-Farabl sees in prophecy a natural, psychological phenomenon:
perfect imagination combined with perfect rational perception in
one person. The Muslim concept of prophecy is at most implied in
this equation of prophet and lawgiver in the person of Muhammad.
It is not easy to harmonize this theory with the concept of prophecy
as we meet it in the Qur'an, except by allegorical interpretation.
According to Sura LVII, 25 ff., God sent his prophets to the Hebrews,
Christians and Arabs with a revelation in the form of a Book (kitdb).
This book—the Torah of Moses, the Gospel of Jesus and the
Qur'an of Muhammad—is the hall-mark and proof of prophecy.
Muhammad "the seal of the prophets" says of God (v. 25): "and
we sent down to you (the community of the faithful) the Book
(the Qur'an) and the balance (of justice) so that men might take
care of justice." This passage, together with the saying, "the two
pillars of religion are the Book and the Sword", define the nature
of Islam and of Muhammad's prophecy. Ibn Taymlya and Al-
Farabi no doubt agree as to the essence and effect of Muhammad's
prophecy, but Ibn Taymlya differs from Al-Farabl in his idea and
definition of prophecy. Muhammad, the messenger of Allah, is
clothed with divine authority to govern the Muslim community
as spiritual and temporal ruler according to the law which was
revealed to him and which he promulgated as the constitution and
law of the ummat al-Islam. Together with all the other prophets he
stands under the direct orders of God. This not only distinguishes
him from the philosopher who can by his own efforts reach the
stage of prophecy, provided his imagination and his intellect are
of the highest perfection, but it also enables him to make his law
serve the material and spiritual needs of his community. Fulfilment
of the law leads them to God through a life of justice in this world;
it secures them the future life and thus the attainment of the high-
est good. For Ibn Taymlya, the Prophet of Islam is the supreme
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spiritual guide (murshid); in direct communion with God he is a
creative, independent legislator (mujtahid) who clothes his decisions
with divine authority and infallible validity. He is the ideal ruler
of the ideal community.

The parallel with Plato's ideal state as described in the Republic
and the Laws is apparent, and it is for this reason that Platonic
political ideas, to some extent modified by Aristotle's Nicomachean
Ethics, gained entry into Muslim political thought. But this must
not blind us to the fundamental differences which are naturally
more in evidence in Ibn Taymlya than in Al-Farabi and in Ibn
Rushd (though to a lesser degree).

Thus it is conceivable that Ibn Taymiya's two classes in authority,
the 'ulamd and the emirs, at least partly correspond to Plato's
philosopher-kings and guardians.112 Other parallels, mentioned
earlier, may be recalled: the necessity of association and of
authority, or Ibn Taymiya's idea of hierarchy among men and
Aristotle's ruler-ruled or master-servant relationship. But it would
be wrong to speak here of Greek influence in the sense of a trans-
formation and change of Islamic notions or even of a blending of
Islamic with Greek-Hellenistic thought such as undoubtedly oc-
curred with the Faldsifa.113 I am more inclined to see in it an
analogy, a mode of expression adopted by the jurists in an attempt
to counter the philosophers and their challenge. The possibility,
however, cannot be excluded that the political thought of the
Faldsifa, which owes so much to Plato and Aristotle, sharpened the
eyes of the jurists writing on constitutional problems and led them
to appreciate the theoretical basis underlying the struggle for power
in their day. Since most of them were actively engaged in the
administration, contact with Greek political thinking may have
helped them to realize more clearly the ' 'political" significance and
indeed relevance of the Shari'a, for the vindication and ultimate
authority of which they strove as officials, teachers and authors.

What stands out in Ibn Taymiya's approach and treatment
is his emphasis on the ideal Muslim community under the ideal
prophet/lawgiver/ruler; his appeal to Qur'an and Sunna and not
to historical precedent; his insistence on the realization of the
Sharta through the umma wasat who co-operate with those in
authority by obedience to lawful command and by example in
piety; and finally—underlying them all—the central place he
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assigns to the Short a. The hhildfa or imama as the battleground
between imam and emir or sultan is outside his concern. Authority
interests him only in so far as it is indispensable for the good order
and welfare of the umma in this world, and for the fulfilment of the
basic Islamic duties in order to ensure the good working of the
political and religious unity of Islam, saldh al-dunya wa-l-din
(welfare of the world and of religion).

This, then, is in outline the principal content of the theories of
some leading theologians and jurists in the Muslim state based on
the divinely revealed law.

The essence of the SharV#-state may be summed up in the classic
formulation of Ibn Khaldun, in anticipation of the full treatment
of his political theory in chapter iv: " . . .if, however, the laws (of
the state) were laid down by God through a (divinely commanded)
lawgiver, it is a religious administration (siydsa diniyd) useful in
this world and in the hereafter. This means that this world alone
is not man's aim, for it is altogether useless and vain, seeing that
its end is death and destruction.... Therefore man's aim is religion
which leads him to happiness in the hereafter as the way to ' God
who owns everything in heaven and on earth' {Sura XLIII, 53).. .
the lawgiver knows best what is of advantage to the people in
matters of the hereafter which are hidden from them.. .the inten-
tion of the lawgiver is the welfare of man in the hereafter, and it is
necessary, in accordance with the religious laws (shard:V), to bind
the people to the ordinances of the SharV a in the affairs of their
life in this world and in the hereafter. This authority is in the
hands of the ahl al-sharVa, namely the prophets, and those who
stand in their place in this matter, namely the caliphs.... The
hhildfa is in essence the vicegerency of the lawgiver {sahib al-shar')
in order to defend the faith (din) and to govern the world (dunya)
with its help."114

Ibn Khaldun reproduces the classical theory of the jurists, seeing
in the caliphate the frame within which the SharV a determines the
life of the Muslim community and ensures the Muslim's happiness
in the world to come. A glance at the date of the first exposition
of the theory of the imdma, Al-Mawardi's Al-Ahkdm al-sultdniya> is
revealing; it helps us to realize the close connection between
political theory and practice. For Al-MawardI died almost a
century after the institution of the Imdrat al-umard (chief emirate)
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had assumed the character of what is later known as the sultanate,
at the end of the caliphate of Radi.115

In 940 began the decline of the Abbasid caliphate and the struggle
between the caliph and the sultan (or emir) for effective exercise of
authority and power. Hence the preoccupation of the jurists with
the imdma, its origin, scope, and responsibilities, and with pro-
blems of election, designation and investiture, conditioned by the
struggle between the imam and the effective ruler. They had to
keep faith with the ideal umma headed by an imam with sole
supreme authority, and to preserve the inheritance of Muhammad
and his ummat al-Islam. How they discharged their responsibility
we have seen in our general survey.

Only Ibn Taymiya ignored the political struggle and tried, by
his concentration on the Sharta-govzxnment for the ummay to
create the conditions necessary for the reconstitution of a Muslim
community guided by the Sunna of the Prophet. By his attempt
at reform and a re-statement of the essential Muslim virtues and
duties, he pointed beyond the existence of the already more than
shadowy caliphate to a new relationship, a new bond between the
umma and its Sharta. The vitality and, indeed, the survival of
Islam depend on a Muslim community closely knit together by a
law that works. But since his reforms tended to lead back to a
golden but primitive past through his narrow interpretation of what
constitutes Sunna and what bid1 a (innovation), his plea for a siydsa
shar'iya went unheeded, and his appeal to the umma wasat met with
little or no response. The legacy of Byzantium and Iran had trans-
formed the original umma into a highly sensitive and differentiated
society, living in the midst of a developed civilization that could no
longer be reduced to the level of a primitive community living the
life of simple, sincere piety and devotion. Yet Ibn Taymlya's idea
of the umma living by the Short a is sound, and alone promises
stability and permanence amidst the transitoriness of the political
organization in the form of a caliphate, which instead of being a
unitary centralized " City of God on earth " suffers from the dualism
of a weak caliph dominated by a strong sultan. If the SharVa is
to be the authoritative law of the land, only a real community can
overcome the rift created by the division of power and authority,
spiritual and temporal, which runs counter to the very basis of
Islam as a religious and political unity.
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Wahhabism, the movement which was built on Ibn Taymiya's
theology and organized itself in the kingdom of Sa'udl Arabia, could
succeed in the primitive, simple conditions it found there, but it is
no solution in conditions such as modern civilization has created.

But since his Siydsa shar'lya does not depend on the imdma, it
is possible that a modern reinterpretation of the Short a would
succeed in making it the instrument which would guide the umma
in the way Ibn Taymlya intended, but which he missed by his
backward gaze.
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GOVERNMENT

I. THE VIEWS OF A UTILITARIAN MORALIST

Siydsa, government, is determined by the Sharta and, according
to the Muslim jurists, falls to the caliph or imam. But whilst the
Islamic, that is the religious and political, character of the state is
assumed as a matter of course by all Muslim writers, jurists, his-
torians, philosophers and moralists, the meaning and content of
siydsa undergo significant changes in the course of Islamic history
and under the impact of the decreasing coherence of the Abbasid
caliphate. The imdma, though presupposed, gives way to the mulk,
literally "kingdom", in the thought and reflections of writers on
morals and politics. They are interested in the actual state and
principally in its effective ruler. (Siydsa as siydsa madaniya,
politics, as seen by the Muslim philosophers influenced by Plato
and Aristotle, will occupy us later in this book.)

This can easily be seen in the Al-Fakhri of Muhammad b. 'All
b. Tabataba known as Ibn Al-Tiqtaqa.1 The book was written in
1302 for, and named after, the ruler of Mosul "who governs the
people and directs the affairs". Its main part is a straightforward
history, from the first four caliphs to the last of the Abbasid caliphs.
It is of little originality, but, through its practical purpose as a
guide for his prince, of some importance. Its utilitarian tendency
is reinforced by an introduction dealing generally with "royal
politics". Although he writes as a staunch adherent of 'All, his
Shi'I bias rarely gets the better of his balanced judgement. This
may be due to his primary interest in the personalities and events
he describes, judged by the standard of political success or failure.
In his portrayal of caliphs and viziers and in his account of their
rule he relies mainly on anecdotes and poems. While we cannot
expect accurate historical reporting or disinterested factual evalu-
ation, he affords us, by his vivid, colourful and entertaining style
and diction, a lively impression of how the rulers and their viziers
struck the contemporary story-tellers and poets. In this way, a
clear picture emerges of what constitutes the malik mu'azzam^ the
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eminent king, or malik fddil, the excellent king. That he calls his
momentary patron, the "king" of Mosul, by the former term goes
without saying, but, apart from obvious flattery, this designation
comprises all the good qualities which Ibn al-Tiqtaqa demands of
the good and successful ruler. His Shi'ism does not influence the
character of his general remarks, which alone concern us in this
context. It may, however, partly account for the disregard he shows
for the theory of the khildfa and of the saltana. In his introduc-
tion he does not hesitate to emphasize his conviction that this
history of the dynasties is useful for rulers and their chief ministers;
for this reason he has covered in one treatise the history not only
of the " great" dynasties of the Umayyads and Abbasids, but also
that of the Buwaihids, Seljuqs and Fatimids under the Abbasids.
The usefulness consists in his description of "the qualities <of
kings) and of the foundations of government and the tools of
authority". The author gives advice as a moralist on the qualities
required in a ruler, his conduct, his relations with his subjects and
their duties towards him.2 In brief, he treats of "the principles of
government and rules of conduct from which we derive advantage
in events and affairs, in the government of the subjects, in the pro-
tection of the state (mulky kingdom) and in the improvement of
morals and behaviour ".3 This part of the book is a kind of " Mirror
for princes and magistrates" such as the Persians wrote in pre-
Islamic times with consummate literary skill, to be imitated under
Islam, as we shall see later in this chapter. Islamic historiography
as a whole is strongly influenced by that of Persia, which is charac-
terized by its moralizing, edifying and entertaining tendencies.

Although the khildfa remains the ideal state for Ibn al-Tiqtaqa,
he is chiefly concerned with the mulk, such as that over which his
patron holds sway. He is not interested in the origin, character
and purpose of the state, nor can we expect a systematic treatment
of the topics of practical politics. But his general observations and
remarks in this part of the book, and also between anecdotes and
in verses here and there in its main part, betray a certain political
realism, a realistic attitude which takes for granted the Islamic
background of the absolute monarchy under consideration. His
judgement is guided by moral principles, and a high moral standard
of conduct is demanded of rulers and subjects alike. To make better
men of his subjects is one of the foremost tasks of the ruler,
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together with dispensing justice. For morality is not merely man's
duty; it is good for the maintenance of law and order, and for the
political, social and economic well-being of the state; thus it helps
to keep the ruler in power.

It is obvious that the art of government must be mastered by
both caliph and emir, and that the political and moral obliga-
tions and aims are practically identical in both the khildfa and the
mulk. But although the malik, like every Muslim, has to perform
religious duties, he is not charged with the defence of the faith,
the punishment of heretics and the waging of jihad. These are the
duties of the caliph alone, whose sovereignty the Emir of Mosul
recognizes by a contract and by naming him in the Friday prayer.
What orthodox theory never admitted is here acknowledged by a
neutral observer of the political scene: the caliph is confined to the
realm of " religion" for which he alone is responsible. The emir
considers the inhabitants of his mulk as his subjects rather than as
the community of the faithful, even though as Muslims they belong
to that community by their recognition of the Abbasid caliph. Ibn
al-Tiqtaqa likens the relation between ruler and subjects to that
between physician and patients.4 This may imply a criticism of
absolutist rule. But whether the ruler be a despot or more like a
physician, good (that is, successful) government depends on his
moral excellence and his practical ability as a military leader and
administrator. In all his actions, he must be guided by the best
interests of the state. As a Muslim he must be guided by " the fear
of God as a quality which is the root of all good and the key to
every blessing, for if the king fears Allah the servants of Allah have
confidence in him".5 Yet politics, the art of government (siydsa),
"is the capital of the ruler.... On it he relies in order to maintain
(sound) finances, to preserve morals, to prevent evil, to subjugate
wrong-doers and to forestall injustice, which leads to civil war and
rebellion."6 He must be held in that "fear and respect through
which the order of the state is maintained and guarded against the
ambition of the subjects".7

Ibn al-Tiqtaqa is well aware of the qualities needed to obtain
and remain in power and, through his reading and his observation
of Islamic history, he shows an understanding of the realities of
power and the state built upon it. But, being more concerned about
the ruler than about the state as a political institution, he did not
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develop a political theory like that of Ibn Khaldun in the context
of Islamic civilization or of Machiavelli in that of Renaissance-
Christian civilization. Thus, when Ibn al-Tiqtaqa lists ten qualities
required in the ruler, he thinks that he who possesses them all is
fit for the highest office, that of imam, and that the theologians and
jurists should pay due attention to them.8 But he thinks of the
imam as a ruler in the first place, and although most of the ten
qualities are identical with those enumerated by Al-Mawardi, they
are not derived by Ibn al-Tiqtaqa from the Sharta but are the
result of political and moral considerations and are conditioned by
the interest of the state. The ruler must have intelligence ('aql)
"with the help of which empires are governed"; justice (ladl) to
ensure prosperity and good conduct; knowledge ('Urn) which en-
ables him to engage scholars and poets in conversation at his court,
since it is important for him to gain their confidence and obtain
their advice.9 To gain the confidence of all his subjects is no less
essential for the ruler. "Among those who aspire to power he is
the best who is naturally intelligent and discerning; who has
acquired a knowledge of what happens in the world of changing
times and tumbling empires; who is adroit in negotiating with the
enemy and who can keep a secret; for he is the pillar of politics.
He must form his judgement with the support of men of intelligence
because isolated intelligence alone is not sufficient. He must be able
to penetrate to the thought of opposing parties (so that he can, at a
given moment, make use of every one of them). Firm resolve is the
basis on which to build in (the task of) safeguarding the state."10

Just as it is his duty to protect his subjects, it is their duty to
obey him. The safety of the country through security on the roads
and fortified frontiers is his concern no less than the protection of
the weak and humble by impartial justice. He is responsible for
the welfare of all his subjects, who are bound by their allegiance to
give him good advice. He must reward the good and punish the
wicked in order to gain the confidence and service of his subjects,
and by stamping out evil he should inspire them with the fear of
punishment.11 How strongly the author's ethics are influenced by
political considerations and how utilitarian his outlook accordingly
is we can gather from his advice to the ruler on the treatment of
his subjects. Social status and influence are the deciding factors.
The higher ranks of society should be treated with benevolence
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and consideration in order to gain their support, and use made of
their influence to his own advantage. The middle class can best be
kept in its place by judiciously balancing fear and interest, but the
lower orders must be governed in the fear of the wielder of power.
Yet he must show favour and kindness to all alike, otherwise the
evil inclination in human nature will cause rebellion and endanger
his throne.12

The parallel with Machiavelli is obvious in spite of the entirely
different purpose of both writers and of their different milieu.
They have in common an appreciation of power and a concern
for the good, that is the successful, ruler. Ibn al-Tiqtaqa, it
seems, merely observed the political scene, relating his obser-
vations to his reading of Muslim historians like Tabarl, Ibn al-
Athir, Mas'udI and others, and produced his History of Dynasties.
Machiavelli rationalized his experiences, relating them to the intel-
lectual currents of his time, and evolved a political philosophy
centred on the concept of the "reason of state" as the guiding
principle of politics. The similarities between him and Ibn Khal-
dun are much more real and significant. Yet Ibn al-Tiqtaqa's
interest in politics as such, notwithstanding his stress on the re-
ligious and ethical duties of a Muslim ruler, points in the direction
of the power-state.

The khildfa represented the ideal, the best state. But his real
interest lay in the effective ruler and his state, within and theore-
tically under the authority of the Abbasid empire. Though his
description of the reigns and administrations of caliphs, sultans,
emirs, viziers and governors follows the pattern of the histories
which served him as sources, he shows such keen interest in their
political ability and success that a certain individuality and colour
cannot be denied him. Were they capable of maintaining or even
extending the realm, were they good generals, was their adminis-
tration good and efficient? These are the questions which are
uppermost in his mind. Moral virtues are considered valuable,
not so much in themselves and for the happiness and perfection of
their possessors, as for political purposes; they are useful in the
state, which is observed as it actually is and not as the SharVa
demands it. This is evident in Ibn al-Tiqtaqa's judgement on the
Umayyads (especially Mu'awiya, who is generally credited with
having transformed the imdma into a mulk and is condemned for
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this) and on the Abbasids. He stresses the other-worldly, saintly
character of the first "dynasty", that of the first four caliphs,
nicely balancing their piety, saintliness and austerity against their
military success as empire-builders. The Umayyads are praised
for their skilful blending of the spiritual heritage of their prede-
cessors with political ability, so that the best people followed them
for religious reasons, the more worldly minded out of fear of their
power, and others again for their own personal advantage.13 This
interpretation clearly shows that effective government is the stan-
dard by which Ibn al-Tiqtaqa measures dynasties and individual
rulers; and effective government is successful government. By
contrast the Abbasids are roundly condemned for their opportu-
nism and stratagems, and their lack of forcefulness and power is
stressed. At the same time as he acknowledges their interest in
letters and the sciences, and their concern for religious obser-
vances, he deprecates their inability to maintain their authority in
the later period of their reign.14

In short, we find in Ibn al-Tiqtaqa a political consciousness born
of observation and a historical sense which leads straight on to
Ibn Khaldun, although no influence, direct or indirect, can be
traced. Ibn al-Tiqtaqa's attitude is likewise different from the
authors of "Mirrors for Princes " with whose views on the practical
art of government he has much in common. They are concerned
exclusively with the sovereign, and the interest of the state is
understood in terms of the ruler's personal advantage and power.

Ibn al-Tiqtaqa is the first to think of the state as an entity in its
own right, yet not independent of the ruler, who at that period of
Islamic history was still an essential part of the state. The state
exists as an object of study, and a ruler is judged only by the per-
formance of his duties in relation to its best interests.

2. THE VIEWS OF PRINCES, PRIME MINISTERS AND
MEN OF LETTERS

A few of the "Mirrors for Princes" may be briefly summarized
as characteristic of a whole class of literature, part of the Persian
heritage now adapted to the peculiar character of Islam. But be-
cause of their origin their importance in relation to our main
theme should not be over-estimated.
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They were introduced into Arabic literature by Ibn Al-Muqaffa*
in the 8th century c.E.15 through his translation from the Pahlavi
(Middle Persian) of the famous Kalila wa-Dimna (of Indian
origin) and other works of an edifying, moralizing nature, and
also through his original writings. These two groups of books
exerted a dominating influence on what is called Adah literature
in Arabic. The Sassanian kings of Persia are set up as model rulers,
based on Ibn Al-Muqaffa°s Arabic translations of Persian "Mir-
rors for Princes", by Ibn Qutaiba, Jahiz and Al-Baihaqi right
down to Al-Ghazali and the Spanish Muslim writer Ibn 'Abd
Rabblhi.

While their importance for the study of the art of government
is considerable—and they have yet to be subjected to a detailed
investigation covering a vast amount of largely unpublished texts—
their value for the theory of government is much smaller. The
examples here briefly discussed are among the best representatives
of their kind and must suffice for this introductory survey. They
take as their pattern the conduct of the great Persian kings and of
their court and administration. The king's absolutism is mitigated
and rendered more acceptable by being built into the structure
of Islam, with its commandments, its concern for the hereafter
and its insistence on the equality of all Muslims as members of
"the community of the faithful".

These "Mirrors" were mostly written by men of affairs and of
letters who had learnt in the school of experience. They are eager
to advise rulers and their ministers, present and future, how best
to conduct the affairs of state. The ruler is the centre of interest
and the principal figure of the political scene. His own interest and
that of the state are identical in actual fact if not in theory. The
great stress laid on justice and equity in conformity with the tenets
of Islam must not mislead us into overlooking a strong element of
expediency which, in certain circumstances, condones political
murder "in the interests of the state". Justice and equity are not
conceived as absolute moral values and demands, but rather as
politically useful and necessary in the interests of state and ruler.

These "Mirrors" are less concerned with the principles than
with the art of government. This does not mean that their prac-
tical advice is not based on religious and moral principles, but
rather that it is not the outcome of a political philosophy, a philo-
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sopher's or a statesman's theory of government. That is the second
reason why only a summary treatment can be accorded them.
Limited as is their significance for political thought in Islam, they
are relevant as a background to the political realism of the utili-
tarian Ibn al-Tiqtaqa, and as a contrast to the empiricist Ibn
Khaldun. Their method is to introduce traditions and anecdotes
by a general statement or a political aphorism which sums up, by
anticipation, what the subsequent story teaches. Their aim is to
teach by example. Ibn Khaldun, as will be apparent from the
next chapter, deduces laws of history and politics from his own
observations and his reading of Islamic history. If he comes to
the same conclusions as the authors of the " Mirrors ", or even to
the same or similar formulations, his aim is different, and for that
reason alone, apart from other and more important considerations,
his Muqaddima or introduction to his universal history contrasts
with the " Mirrors ".

There is another respect in which they are of some interest; they
are a good example of that genius for adaptation and transforma-
tion which characterizes Islam. But because they are concerned
with the art of government, with political reality, the blending
of Persian and Islamic ideas and concepts is less harmonious, less
skilful and more superficial; or so, at least, it appears to me from
some of the treatises under discussion.

Since Ibn al-Muqaffa' set the fashion in Islamic literature of
writing about the mores of rulers and courtiers, a few remarks may
serve to illustrate the pattern. Of the two Adah works, the " small"
one is by far the more interesting and original. For it provides the
theoretical basis for the practical advice on the right behaviour of
princes and their servants which is the theme of the "great" Adah
book. Its tenor is Islamic, and so is its tendency, with its stress
on religious concepts and duties and its negative attitude to worldly
politics. He says: "the aim of man is good order in this world and
in the future life (saldh al- ma'ash wa-l-ma'dd). The way (to this
goal) is by sound reason ('aql sahlh)y acquired through knowledge
coming from Omniscient God."16 As a good Muslim, Ibn al-
Muqaffa' stresses that the hereafter is the principal concern of
rational man, who takes his religious duties seriously for this very
reason.17 Knowledge is all-important, and to teach oneself is more
important than teaching others, especially if one wants to lead
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men and have authority over them.18 His rationalism is, no doubt,
a legacy from his pre-conversion period, successfully blended with
fervour for his Muslim faith.

He has no illusions about politics and political leadership:
"Ruling of men is a mighty misfortune".19 The ruler must fulfil
four conditions if the state is to be well founded and secure. He
must exercise great care and circumspection in the choice of his
ministers and officials. He must be firmly in command and con-
trol the affairs of state by strict supervision of his servants and
their official actions. He must be just in punishing offenders
and in rewarding those who serve the state loyally by good deeds.
The first condition is the most important, because without capable
and trustworthy functionaries no sultan can govern a vast empire
efficiently. It is, therefore, essential that he should be well in-
formed at all times by trusted persons everywhere about the
activities of his governors.20

Religion, he avers, is God's greatest gift to man; of supreme
advantage, it is the crown of all wisdom. Men of knowledge and
wisdom are entitled to rule, and the 'ulatnd are the right people
to guide and to advise.21 This claim on behalf of the legal experts
of Islam is a recurring feature in the "Mirrors" as in the treatises
of the jurists on constitutional law. The way in which it is pre-
sented by Ibn al-Muqaffa*, coupled with his religious interpreta-
tion of knowledge and wisdom, whose possession is the highest
qualification for political authority, clearly shows his desire to
adapt his Sassanian model to the leading exponents and insti-
tutions of Islam.

Ibn al-Muqaffa°s clear distinction between religion and man's
opinion (ra'y), that is independent reasoning, is also interesting.
Religion draws its support from faith (imdri)\ reasoning derives
its certainty from argument in debate (khusuma). He who uses
religion to debate and argue makes of it a matter of reasoning; he
who raises reason to a religion, becomes an innovating lawgiver—
in opposition to the revealed law—and has no religion, since he
denies the validity of revelation. Religion and reason do not mix,
though the boundary between them is often indistinct.22

That he extols the virtue of justice goes without saying, but it
is noteworthy that, in his view, only just rulers can claim the
loyalty and submission of their subjects.23
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These general ideas are supplemented by advice and by reflec-
tions on the qualities and duties of the rulers, their servants,
functionaries and subjects. These topics occupy the larger part of
both the K. adab al-saghir and the K. adab al-kabir; they form
the principal contents of all "Mirrors'*. Since the "great" Adab
book is altogether more practical and concrete, a few illustrations
may be taken from it. He advises the wait, governor or ruler, to
give satisfaction to his master (rabb)> that is, God; to his sovereign
(sultan), if there is one above him; and to the good, decent men
among his subjects (sdlih), since it is impossible to please every-
body.24 Next, he urges care in the selection not only of governors
and functionaries, as in the "small" treatise, but also of friends
and comrades, who should be godfearing men (ahl al-din). Then
the ruler is advised to seek and accept the counsel of wise and
expert men and to listen carefully and especially patiently to the
views of men of merit and insight, even if their opinions and their
advice run counter to his own views and intentions.25 The ruler
should attend to important affairs of state in person in order to
preserve his authority, and he is warned not to misuse his power.26

In counselling obedience to religion, Ibn al-Muqaffa' is by no
means unaware of the existence of power and of its role in politics.
Consequently he differentiates between three kinds of dominion
(mulk). The first is based on religion, and is by far the best and
most secure, since it gives the subjects their due and they in turn
fulfil their duties towards the state in obedience to the demands of
religion. The second results from the will to power27 and is well
established and of stable authority; but it will have to contend with
opposition.28 The third, arbitrary rule,29 is no more than the play
of an hour and will soon collapse.30

Discussing the rules of conduct to be observed by a ruler, Ibn
al-Muqaffa' concludes with the observation that to be successful
the man in authority must blend power with popularity, so that
he can count on the willing submission and support of his sub-
jects.31

His views on politics as we have just culled them from his
"Mirrors" do not offer a considered theory or a systematic whole.
They are isolated reflections of a religious mind interested in the
art of government; of a secretary to governors and notables who
has an eye for the conduct of affairs of state, and with clear views
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on its efficient administration. Here he clothed his thoughts in a
literary form, taken over and adapted from another civilization.
He has also left us yet another treatise of a different kind, his
R. al-sahdba.Z2 It deals with subjects given exceptional interest by
that unity of political and religious concerns in Islam which I have
stressed before. These subjects are the education of the army—a
novel feature—and the caliph's responsibility for the formulation
and application of one law for the whole state. For reasons of
security and efficiency, Ibn al-Muqaffa' suggests to the caliph—
not so far as we know at his request—"that he should write a
clear, concise and effective charter (amari) comprising everything
they ought to do or refrain from doing. It should provide demon-
strative proof (and guidance) within the bounds set (by Islam),
and their officers should learn it so that they could rule their men
with its help. If God wills, this charter will be good for their
sound judgement and opinion (ra'jy)."33 This advice is born of
Ibn al-Muqaffa°s keen perception of the need of the Abbasid
dynasty, so recently established, for a disciplined, efficient army
of good Muslims. The Khurasanians had taken the place of the
Syrians of Umayyad times, and it is clear from Ibn al-Muqaffa°s
description of their blind unquestioning obedience that guidance
was needed to harmonize their conduct and their views with the
best interests of the dynasty and the state, in conformity with the
demands of the Short a in peace and war. They must learn the
Qur'an and study the Sunna, show loyalty, virtue... resolution
and modesty.... Their pay, provisions and share in the spoils of
war must always be provided, and, since the commander of the
faithful is responsible for their welfare, nothing of their history,
circumstances and secrets in Khurasan must be hidden from him.34

Ibn al-Muqaffa°s suggestion that the caliph should write a
comprehensive book of laws for his realm is of greater significance
than his plea for such an amdn for the army. His insistence on the
caliph's independent decision where Qur'an and Sunna have made
no provision and where guidance cannot be obtained from pre-
cedents must be seen against the controversies of the time and
against Ibn al-Muqaffa"s attitude to them.

There is, to begin with, his principal pronouncement: that God
has placed the preservation of mankind and the good order of this
life and of the hereafter in the co-existence of religion and reason
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{din wa-(aql)y and of these two, the first place goes to din because
it is revealed. Therefore strong religious convictions must be the
basis of every exercise of man's intellect, expressed in rofy. This is
restricted to those in authority,35 who govern. The caliph is en-
joined to exercise the rdy with which God has inspired him.36

Hence he only is invested with the authority of using his own
judgement in deciding questions and enacting laws in conformity
with the Qur'an and the Sunna when authoritative tradition (athar)
is lacking.37 Ibn al-Muqaffa* is very critical of the use of analogy
(qiyds) and restricts it to cases where it results in good actions; but
even so the caliph must carefully investigate precedents established
with its help.

Ibn al-Muqaffa' is particularly perturbed about the great
differences in the application of the law between regions like Iraq
and Syria, cities like Basra and Kufa, and even between the centre
and the outlying districts of Kufa. For nothing but chaos results
if one permits what the other forbids* It is for this reason that he
advises the caliph to supplement the charter for the army with
one for the judges. For this is the meaning of " book" rather than
"code", when our author expresses the hope "that God may make
these (divergent) laws which combine what is proper with what is
erroneous into one just law "38 It is here that the caliph's own
judgement is needed most, especially when, through lack of agree-
ment among the salafy the early Muslims, different authorities
applied different decisions.

It is not easy to decide whether practical considerations alone or
concern for Islam and its religious law, or possibly both prompted
Ibn al-Muqaffa* to advise the caliph to use his authority and act
as legislator, as was Persian administrative practice.39 The Islamic
motive is suggested when one remembers that what Ibn al-Muq-
affa* proposes is exactly what the Sunni jurists postulated centuries
later as one of the principal qualifications of the caliph: the quality
of ijtthdd. Ibn al-Muqaffa°s insistence that the caliph should com-
ply with the Short a as it was in his day, points in the same direc-
tion, and so does his opinion on the limits set to the obedience
which Muslims owe to the Amir al-muyminin. Supreme as the
latter's authority is, he must never be obeyed if he demands rebel-
lion against God and tries to impose penalties which are not pre-
scribed by law. But the caliph is enjoined to fulfil the basic duties
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of every Muslim (such as prayer, fast and pilgrimage), to impose
the legally prescribed penalties and not to permit what is forbidden,
or to prohibit what is permitted by the Law of Allah.40 His over-
riding consideration in his legislative activity should always be
"the approved good",41 and he should aim at restoring the Sunna
of the Prophet and of the "right-guided" caliphs42 in matters of
criminal and private law. In all this, the sovereign has to rely on
trusted advisers, those learned in the law, the fuqahd.

In this respect the R. al-sahaba agrees with the two Adab-books,
as it does in advising the ruler to choose the right kind of com-
panion, friend, adviser and public functionary, as the title of the
treatise suggests. This theme is naturally taken up at length in the
"Mirrors" as well, with stories and anecdotes to drive the lesson
home. But only in this treatise is there recommended to the ruler
a definite group or type of person from which he may choose his
intimate friends and collaborators. For Ibn al-Muqaffa* was
strongly in favour of the close association of the Arab nobility
with the throne and the government, and recommended that rela-
tives of the sovereign be given offices of state (in particular the
'Alids, whom he served). Such advocacy cannot have won him
any friends, and it is quite likely that the R. al sahdba contributed
to his discomfiture and murder.43

A generation later, Abu Yusuf composed, at the command of
the caliph Harun al-Rashld, a manual on land-tax, a technical-
legal treatise which he prefaced, in a kind of dedicatory epistle,
with a grand exhortation. He reminds the sovereign at the height
of his absolute power that his august office requires him to be a
good shepherd of the flock entrusted to his care. He should choose
the world to come rather than the one he now administers; he
should rule in justice with the power granted him by God. It is
his duty to guard and protect what God has given him on trust,
and to obey God's commands so that his subjects will obey him;
and just as he must obey God's commands, so he must watch over
their fulfilment by the believers whose commander he is.44 A long
chain of Hadiths illustrates the qualities required in a pious, good
caliph. In contrast to the authors of the "Mirrors for Princes",
Abu Yusuf does not go outside Muslim tradition.

Returning to the "Mirrors", we have a good example of the
genre in the letter which the author of the K. Baghdad, Ahmad b.
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Abl Tahir Taifur,45 addressed to his son, who was appointed pre-
fect of Diyar Rabl'a in Mesopotamia, in the reign of the caliph
Al-Ma'mun. He must observe the law, he must be just towards
those whom he governs, he must fulfil punctiliously the religious
duties, such as the five daily prayers, he must know the Book, that
is the Qur'an, and rule in accordance with its commands and with
the Sunna of the Prophet. The man in authority is in the first place
a Muslim, and as a believer his aim should be to draw near to God
in knowledge and obedience. To help others to increase their
knowledge of God and to gain the future life, at once enhances his
position and strengthens his authority. This is a curious mixture
of concern for the blessings and duties of religion and of utilitarian
regard for the esteem and honour of the man in authority.

The father advocates the golden mean, moderation (iqtisdd), as
important for the maintenance of religion and of the laws which
guide us aright (sunan hddiyd). But as far as piety and the other
world are concerned there is no limit, nor is there for drawing
near to God.46 "Seek access to God and his grace will be upon
you" and "Know that the tnulk belongs to God, who gives it to
whom he likes and takes it away from whom he likes" are two
sentences from the letter which show the extent of the writer's
piety and the religious depth of the concept of rule which he tries
to impart to his son.47 Quite in line with this attitude is his by now
familiar advice "take frequent counsel with the jurisconsults".48

He again recommends generous and mild treatment of the flock
whose shepherd and protector his son is and offers good advice
about poll- and land-tax.49 The letter ends with a repetition of the
advice tendered at the beginning: "Hold fast to the Short a and
its laws (sunan)", and with the request to read the letter carefully
and to act upon it as a true Muslim.50

Our next author is Jahiz, or whoever else was author of the
K. al-taj, the "Book of the Crown".51 This ninth century "Mir-
ror" is perhaps the most celebrated and typical of its kind.
Although it is mainly devoted to etiquette at court, the mores of
the king, of his son and of his courtiers, it contains here and there
some general observations of principle bearing on the purpose and
meaning of government. The treatise abounds in stories and anec-
dotes, mainly reflecting Sassanian rule and court life.52 But on this
the author superimposes Muslim concepts; he stresses the great
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value of Islam and its guiding principles, and he adds many
examples from Arab history, taken from biographers, poets, the
" historian" Abu 'Ubaida, and from the Hadith. As a result, in
spite of the large space given to Sassanian royal practice, the
author also mirrors life at the Abbasid court; and his advice is that
of a Muslim tendered to the caliph and his entourage. With this
aspect alone we are concerned here. Thus we find after a certain
anecdote the remark that the king should admonish his subjects
to hold fast to their tradition and to keep their laws, while he him-
self must govern them perfectly, giving the necessary orders.53 He
should reward in public any deed which strengthened the king's
power, in order to encourage the people to consolidate the mulk
and to reinforce its foundations.54

The author's concern for the unimpaired authority of the ruler
is clear from his exposition of the son's duties towards his father,
the sovereign. The son has no right to shed blood, even if the
Sharta demands it, unless he has first obtained the consent and
authority of the king. For if he were to assume this right he would
be in authority as hakim, governor. This would be contempt of the
king (malik) and would weaken the realm (mamlaka).55 This applies
also to the son who is, as heir presumptive (wait 'ahdi-l-mulk),
already invested as his father's successor.56

In a king the qualities of generosity and modesty (hayff),
explained as a kind of compassion (rahma), are essential. In his
capacity of pastor the king should have compassion on his flock;
in that of imam he should have pity on the faithful who follow
him; in that of master he should be merciful towards his servants.57

It goes without saying that Jahiz stresses the necessity of justice
in the royal master. In this connection he speaks only of Persian
kings dealing with complaints.58

Like the letter of Ahmad b. Abi Tahir Taifur to his son, the
K. al-tdj has a good deal to say about the capital importance of
knowing not only what goes on in the state, but also the secret
thoughts in the minds of the courtiers, and even of the sovereign's
own family. A network of spies must cover the court and the
realm. It is of the essence of the pastor to know his flock and all
their affairs, otherwise he has nothing but the name of pastor and
the appearance of power. Without the secret information which
his spies supply he cannot properly attend to the affairs of state,
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his principal concern. In fact, Jahiz chiefly attributes Mu'awiya's
organization of a strong government and his long successful reign
to his having followed the example of the caliph 'Omar, who was
most feared. This is followed by many examples from the history
of the caliphs, Umayyad as well as Abbasid. The foremost reason
for a sovereign's long reign is his knowledge of the people's secrets.59

Jahiz began his "Mirrors" with the Persian kings since they
were the first in statecraft.60 That is why he introduces so many
stories of Persian etiquette and customs generally, and also holds
up Persian kings as a shining example to the Muslim kings when
in danger.61

Finally, a special trait of his character, his humanism, in the
sense of humane concern for the worth and dignity of man, is
sometimes clearly shown in the book. For example, he recommends
the employment of ruse in warfare since it is imperative to avoid
the unnecessary sacrifice of human lives. Money may be freely
spent for everything else, but war demands human lives.62

This completes the survey of the more important of the early
" Mirrors for Princes ", which are as much part of the literary genre
called Adah as of the Akhldq- or ethical literature. But before
summarizing two of the later "Mirrors", from a time when the
Abbasids were no longer masters in their own house, and no longer
absolute monarchs as Harun al-Rashid, Al-Ma'mun and Al-Muta-
wakkil had been, reference must be made to aRisdla of Jahiz which
concerns political theory proper. It is his K. istihqdq al-imdma.^
Stating that men need an imam, he goes on to distinguish three
kinds of imam: rasul (apostle), nabi (prophet) and imam (chief).
The rasul is nabi and imam; the nabi is imam, but not rasul; and
the imam is neither nabi nor rasuL The rasul is that most excellent
of men who has promulgated the Sharta and inaugurated the re-
ligious community (milla). Next comes the nabi and last the imdm.6i

Jahiz is bold enough to suggest that the Sharta changes with the
changing times. But hukm and hakim, government and ruler, are
always needed,65 hence the imdma as the Muslims' government is
necessary.66 He justifies the need for prophets and their vice-
gerents (khulafd) with the assertion that man's intellect is not
powerful enough to guarantee his welfare,67 and finally proves that
in the interests of the Muslims there should be only one imam in
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charge of their worldly and spiritual-religious welfare.68 It is to be
expected that a man with the intellectual attainment and prominent
position of Jahiz should pronounce on the most characteristic
institution and the principal instrument of the unity of Islam. He
defines the purpose of the imdma exactly as the propounders of the
classical theory were to do a century and a half later; his threefold
distinction allows for the existence of non-Arab prophets but up-
holds the superiority of Islam, both in its founder and in his suc-
cessors, thanks to his superiority as rasul. But prophecy and khildfa
(imdma) are evidently not demanded by the Shar\ but by reason,
seeing that he postulates both by an appeal to man's needs.69

The Qabus-ndma of Kai Ka'us and the Siydsat-ndma of Nizam
al-Mulk, which both belong to the end of the eleventh century,
when all power was firmly held by the sultan and when the caliph's
authority largely existed in theory only, are chosen as representa-
tive of their kind because they originated in the same milieu, the-
Seljuq dominion within the Abbasid caliphate. The Seljuq Turks
had only recently come under the influence of Islam; they had
been converted after having conquered large parts of the Abbasid
empire. Though politically independent of the caliph, they acknow-
ledged his spiritual authority as " Commander of the Faithful" and,
with the zeal of converts, vigorously defended SunnI orthodoxy
against sectarians and heretics. Both authors strongly champion
Sunn! Islam, and Nizam al-Mulk in particular describes in the last
chapters of his "Treatise on Government" the schismatic rebel-
lions of which he disapproves. The influence of their masters on the
two writers may here be detected; it may account for the emphasis
they place on the religious and ethical duties which the ruler must
perform for his own salvation and for the welfare of his state.

The author of the Qdbus-ndma70 was a prince of the Ziyarid
dynasty which ruled part of the southern Caspian region as vassals
of the Seljuq sultans. He wrote down his own experiences for the
guidance of his son. Significantly, he begins with theology, with
God and his apostles, and only after inculcating piety and gratitude
to the Creator does he proceed to the mundane duties of a prince.
It is essential that the king should be God-fearing and his religion
spotless. The next requirement is wisdom ("for wisdom is the
king's prime minister") followed by justice and truthfulness.71

His practical advice about the king's vizier and other officers of
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state is born of experience and insight into human nature, especi-
ally of those in authority. Some of the author's maxims are the
result of his political shrewdness and are worth quoting: " . . .the
king.. .must realize that the welfare of his kingdom lies in the
effectiveness of his authority. If there is no effective authority,
ruin overwhelms the state, and effective authority cannot be main-
tained except by strict control.. .it is inexpedient for the king to
place soldiery in authority over the people, else the realm will fail
to retain its population. The welfare of the people must be as care-
fully guarded by him as that of the bodyguard, for the king re-
sembles the sun in that he cannot shine upon one man and not
upon another... it is through the people that the country is made
prosperous, for the revenues are earned by the people, who remain
settled and prosperous if given what is rightfully theirs. Therefore
let there be no place in your heart for extortion; the dynasty of
kings who recognize rights endures long and becomes old, but the
dynasty of extortioners swiftly perishes, because fair treatment
means prosperity and extortion means a depopulated land The
sages say that the well-spring of thriving conditions and of glad-
ness in the world is a just king, while the source of desolation and
misery is a king who is an oppressor."72

He recommends a bodyguard of many races. "If a prince's
bodyguard is all from one race, he is ever the prisoner of his body-
guard . . . . If they are of all races, one is held in check by another,
and no single group, through apprehension of the other, is able to
show disaffection. Thus your control of your army will remain
effective."73 He sums up the qualities of a king as follows:
"Strive against becoming intoxicated with the wine of kingship
and permit no shortcoming in your fostering of these six qualities:
awesomeness, justice, generosity, respect for the law, gravity and
truthfulness. If any one of these is lacking in a king, he is near
intoxication with kingship, and no king who becomes intoxicated
with kingship regains sobriety except with its disappearance."74

" . . .it is your duty not to be ignorant of conditions in your realm,
of the circumstances of your people or those of your soldiers. More
particularly you must be vigilant concerning the doings of your
vizier. He should not be able to swallow a drink of water without
your knowing it, for you have entrusted your life and possessions
to him."75
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The remark about the vizier is not mere hyperbole but the natural
consequence of absolutist rule; it is, like the advice to have a multi-
racial body guard, matched by similar statements in Nizam al-
Mulk's Siydsat-ndma, as we shall see presently. Of the vizier's
duties Kai Ka'us says: "Urge your master (the king), therefore,
to be well-disposed towards the bodyguard and the people; the
king's continuance is dependent on his forces, and the prosperity
of the countryside on the peasantry. Make it your constant en-
deavour to improve cultivation and to govern well; for, understand
this truth: good government is secured by armed troops, armed
troops are maintained with gold, gold is acquired through culti-
vation, and cultivation sustained through payment of what is due
to the peasantry, by just dealing and fairness. Be just and equi-
table therefore. Yet even if you are incorruptible and without any
taint of dishonesty, stand in awe of your master, there being no one
who has greater need than a vizier to fear his master."76

The aphorism of Kai Ka'us expressing the interdependence of
authority, army, finance and prosperity reads like a text upon which
Ibn Khaldun might have based his systematic exposition of the
development and decline of the power-state. He states in his
Muqaddima: "the edifice of the state rests on two indispensable
foundations. The first, understood as army, is power and 'Asabiya
(driving force), the second is money, which sustains the army and
creates the conditions necessary for the ruler. If the state is seized
by disorder it is through <a disturbance of) these two founda-
tions."77 Ibn Khaldun is not a dispenser of advice to rulers and
administrators but a political scientist who probes into the causes
underlying the historical and political process within that human
civilization which is the subject of his inquiry. He therefore con-
siders at length that interdependence of military power, finance,
prosperity and security which is implied in the aphorism of Kai
Ka'us. Finance is a composite element in the political fabric, and
Ibn Khaldun examines its several components, such as army pay,
the taxation out of which it is paid, and goods sold in the market,
whose prices fluctuate with demand and supply, and which yield
the ruler's income. He sees all this in relation to an expanding
economy which is not confined to agriculture, but comprises trade,
commerce and arts and crafts as well. This economy expands with
the growth of urban civilization, leading to luxury, ease and the
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ever-increasing difficulty of satisfying the demands of the ruler's
mercenaries. Increased taxation stifles enterprise and reduces
profits and the ruler's receipts in dues. The economy contracts,
production, and with it trade and commerce, decline. Ruin
threatens the population, the ruler lacks the means to pay his army
and is no longer able to maintain security within and adequate
defence against external enemies. The inevitable result is the fall
of the dynasty from power. How Ibn Khaldun develops this
causal interdependence will occupy us in the next chapter. It is
briefly mentioned here to explain how the "Mirrors" contrast
with Ibn Khaldun's method and exposition because of their
different attitudes and aims.

The Qdbus-ndma was composed in 1082; ten years later Nizam
al-Mulk wrote his Treatise on Government for his master Malik
Shah, the son and successor of the Seljuq sultan Alp Arslan.
Nizam al-Mulk had served both rulers for thirty years as prime
minister (vizier). His actual advice is principally contained in
introductory remarks at the head of each of the fifty chapters
making up the Siydsat-ndma,7S the bulk of which consists of anec-
dotes (whose heroes are as often the great kings of pre-Islamic
Persia as Muslim caliphs, emirs and sultans), and of traditions
attributed to the Prophet Muhammad adorned with suitable verses
from the Qur'an. The whole is permeated with Islam, and its
specific religious colour is much more marked than in the Qdbus-
ndma. As I have suggested, this may be largely due to the zeal for
Sunn! Islam of the recently converted Turkish warriors which
their famous vizier took fully into account. Its scope is much
larger in that it includes, like the K. al-tdj but in less detail, general
maxims on good government, and also rules for the various func-
tionaries at court, in the capital, in the cities and towns and in the
country. Nizam al-Mulk writes as the chief government executive,
and draws on the store of his thirty years' experience, and on
historical sources and belles lettres which have the conduct and
exploits of rulers, statesmen and savants as their theme. It is an
open question whether much of his pious advice is based on strong
religious conviction or simply on compliance with established
canons and conventions. A story well told need not always reflect
an actual occurrence; sometimes his good advice may be based on
contrary practice. But he certainly sets out coherently and, which
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is not unimportant, entertainingly, what good government should
be like. The Islamic setting offers a suitable background to the
practice of good government.

A Muslim sovereign must have physical beauty, good character,
justice, courage, warlike qualities, a taste for the arts and sciences;
he must have solid faith and obedience to the duties imposed by
God; he must observe prayer and fasting, care for the wellbeing
of his people, show respect to saints, scholars and sages, give alms
to the poor and be of a generous disposition; in all no mean
achievement.79 Equally significant is his contention that the good
ruler disappears when the people rebel in defiance of the divine
law, leaving them to their well-deserved punishment.80 Justice is
the most important quality of all. Since the ruler has to give
account on the day of resurrection he must govern his people him-
self and not entrust another person with the government.81 This
means absolute monarchy, but clearly within the confines of the
Short'a; justice and charity are prescribed as a check on arbitrary
rule; they should transform the despot into a Muslim monarch
bound by the religious law. He is responsible for the judges, who
must combine knowledge with piety and integrity.82 The redress
of injustice becomes an important element in government since
it is commanded by God in his law.83 Hence Nizam's insistence
on the ruler's duty towards the doctors of the law. He must pro-
vide for their maintenance, hold them in respect, draw them to his
court and consult them. Once or twice a week, he must listen to
their exposition of the law and to their interpretation of the Qur'an
and the traditions of Muhammad, until his ignorance is replaced
by a sound knowledge of the commandments. This knowledge he
must retain in his memory so that he is able to administer the
affairs of this world and to prepare himself for the next. By con-
course with the learned he will acquire sound judgement; and
justice and equity must for ever be the basis for all the orders he
issues to his ministers and to the people of his realm.84

It is interesting to note that the vizier devotes a special chapter
to the need to maintain a network of spies to enable the ruler to
keep all officers of state under close observation and control.85 These
spies must visit the provinces of his state and also find out what is
going on in neighbouring states. The interests of the state could not
be pushed further; the Shan'a hardly prescribes a secret service!
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Nizam al-Mulk is also concerned with the right life at court.
Ceremonial is described that it may be observed; the ruler must
choose the right companions at table and the right counsellors for
the business of state.86 Pay must always be ready for the army,
which must be composed, as we have already noted, of various
races in order to secure loyalty and efficiency.87 Slaves must be
treated well,88 and entertainment and distractions in moderation
are the courtiers' duty.89 The sovereign must liberally distribute
food among his subjects90 and discuss all affairs of state with his
vizier,91 a natural demand from such an outstanding vizier as the
author. But he does not add a caution similar to that of Kai Ka'us,
that the ruler should never accept his vizier's advice at once but
should consider it carefully before giving his decision. Nizam
warns against charging an official with more than one office and
openly criticizes the contemporary statecraft which employed
non-Muslims, like Jews and Christians, and heretics, like Qar-
matians and adherents of the Batinlya.92 Zeal for Islam and com-
passion for the people when collecting taxes and dues are essential
for a flourishing state; their absence, through employment of non-
Muslims who lack both, leads to the ruin of the state. He is strongly
opposed to the Batiniya sect, the principal enemies of Islam and
of his master, the Seljuq sultan, and this is an interesting example
of identifying an enemy of the state with an enemy of religion.93

Nizam advocates moderation, the golden mean in all acts of
government, and again and again asserts that justice is the chief
requirement. The shedding of innocent blood must never be
allowed or condoned. "That will be a happy day which sees a just
ruler {pddishdh)". "Justice", says a tradition, "is the might of the
world and the power of sovereignty, in which the well-being of
the common people as well as of the elect consists."94 Therefore,
the sovereign must devote his efforts to the good of religion so
that God Most High may grant him the necessary ability to con-
duct temporal and spiritual affairs well. Of temporal affairs
Nizam singles out the army and finance, of spiritual ones the
sovereign's duty to defend pure, Sunni Islam and the example of a
life of piety and devotion. In his eyes, the Seljuq sultan, not the
Abbasid caliph, is the defender of the faith as well as of the realm.



CHAPTER IV

THE THEORY OFJTHE POWER-STATE:
IBN KHALDUN'S STUDY OF

CIVILIZATION

I N a world in which everything is related to God and his plan we
can hardly expect an independent political theory. Yet a North
African Muslim of the fourteenth century, Ibn Khaldun (1332-
1406),1 did in fact propound a theory of the power-state which
transcends the opinions generally held in the Middle Ages. Not
only is the state an end in itself with a life of its own, governed
by the law of causality, a natural and necessary human institution;
it is also the political and social unit which alone makes human
civilization possible. It is this human civilization which is the
object of his inquiry and the subject of his "new science of history ".
In the Muqaddima (Introduction) to his Universal History (kitdb
al-ibar) he composed a Summa> not of theology but of civilization,
founded on that Islamic civilization with all of whose aspects he
was thoroughly familiar. His political theory is part of his descrip-
tion of 'wnrdny in the specific sense of "civilization". The close
connection between civilization and politics as the art of govern-
ment is apparent from Ibn Khaldun's terminology; for 'umrdn is
synonymous with madanlya2 and haddray settled urban life (as
distinct from baddwa, rural life). Haddra in turn is equivalent to
tamaddun, to live or become organized in a city (madlna) in the
sense of the Greek polis.

Ibn Khaldun's empiricism, manifest in his "new science", is
matched by his traditionalism. This means that he is deeply rooted
in the traditional beliefs and convictions of Islam and steeped in the
traditional sciences. Chief among them are Fiqh, the science of law,
and Tafsir, that of the exegesis of the Qur'an. Both his empiricism
and his traditionalism—the former as a scientific method and the
latter as an educational background and as an attitude to God and
man, to culture and civilization—were formed and developed in his
active career as judge (qddi) of the Malikl rite and as statesman in
the service of several Muslim rulers of North African principalities.
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The vicissitudes of fortune and his varied experience in and out
of favour with his masters gave his penetrating, scholarly mind
a rare insight into the motives of human action. His realistic
approach to man in the state made him recognize the will to power
and domination as the principal driving force; but he was con-
vinced that the higher aspirations of rational man could only de-
velop in a society efficiently organized in an effective political
organization, and only the state could provide it. Hence his interest
in politics springs from his Islamic heritage, with its stress on the
"community of the faithful", the umma ox jama'a of orthodox
Islam. Together with his impartial observation, this living heritage
enabled him to deduce a general law which he applied to the whole
of human civilization.

It is true that his concept of universal civilization is derived
exclusively from a dispassionate study of the Islamic empire of his
day, with its variety of political entities and cultural levels. But
this does not seriously affect his generalizations, nor impair the
validity of most of them in the realm of human culture and civiliza-
tion. It is no exaggeration to say that Ibn Khaldun's "new science
of history" represents a medieval witness to the premature birth
of modern scientific inquiry into the human group? transcending
the bounds of Islam, and it is no coincidence that he speaks of
insdniya, humanitas, of the citizens of the state, a concept which we
usually associate with the Renaissance and the humanism of the
West. (The parallel with Dante and his Christian humanism is an
interesting sidelight on the ground common to leading thinkers of
Judaism, Christianity and Islam, despite the differences, which are
chiefly doctrinal.)4 But while Ibn Khaldun's approach, method
and results are significant in the history of the human mind, we
must not forget that his ideas are unique in fourteenth-century
Islam, and bore no fruit for centuries. They are not the organic
growth of the modern age. He lived in a time of transition, when
the medieval order was gradually giving way to a new grouping of
political, economic and spiritual forces. This may have helped him
to formulate his ideas on the inevitable birth, growth, peak, decline
and fall of society and culture in accordance with the unalterable
law of causality.

Having made this claim, I must emphasize that for Ibn Khaldun,
Islam, in the form of the khildfa, is the choicest fruit of a God-
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guided and God-centred human association. It is the ideal, the
best way to the fulfilment of man's destiny, to the attainment of
happiness in this world and in the world to come. In writing his
Sutntna of civilization he was not concerned with the individual
believer but with the human group; he saw it as the creator of
culture and civilization in the natural and necessary framework of
the state built on power and maintained by the force of law and
arms under a single sovereign ruler. Monarchy already typifies an
advanced stage in the development of political authority and
organization.

It is necessary briefly to sketch the cycle of political life within
which the several elements of human association, political, eco-
nomic, legal (both religious and secular) and cultural, influence
each other to the advantage or disadvantage of the state.

Ibn Khaldun distinguishes three kinds of state according to their
government and purpose: siydsa diniya, government based on the
divinely revealed law (Sharpy the ideal Islamic theocracy; siydsa
'aqliya, government based on a law established by human reason; and
siydsa madaniya, government of the ideal state of the philosophers,
madina fddila, Plato's Republic.5

The state as such is the natural result of human life which requires
association (ijtitnd1) and organization: "human association is neces-
sary; the philosophers express this in the saying: 'man is a citizen
by nature*. This means that association is indispensable; it is
civilization (madaniya), in their terminology synonymous with
'umrdn"* Mutual help is necessary to satisfy man's need for food,
clothing and housing, and man must unite with many of his kind
to assure his protection and defence. Experience forces men to
associate with others and experience, together with reflection,
enables man to live.7 In addition to this rational explanation Ibn
Khaldun states that "this association is necessary for mankind,
otherwise their existence and God's will to make the world habi-
table with them would not be perfect".8

The provision of the necessities of life is followed by a desire
for its comforts, and so the stages of food-gathering and cattle-
raising are supplemented by the arts and crafts which provide
better and more varied food, more comfortable houses and elegant
clothes in the cities. Both rural and city life (baddwa and haddra)
are necessary for the growth and development of civilization, the
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former being the natural foundation of the latter. But only a life
of ease and leisure, the consequence of a well-functioning, differ-
entiated economy, stimulates the will to power.

To translate the will into reality requires the effective support
of like-minded men, held together by a common bond; in the first
place, the ties of blood and family tradition which create a sense
of solidarity and mutual responsibility, or a common outlook which
shows itself in united action and serves as an important driving
force in the formation of states and dynasties. Ibn Khaldun calls
it 'Afabiya9 and gives as its aim mulk> dominion, rule. It is as
necessary as association itself, for the latter alone is not sufficient
to protect man's life and property.

The evil inclination in man would inevitably lead to mutual
destruction if there were not a universally recognized restraining
authority in society which is given force by the 'Asabiya. This
restraining authority is called wdzV or wdzV wa-hdkitn (governor,
ruler), or hukm wdzV; it has power to prevent men from killing
or injuring each other, "for hostility and violence are dominant in
their animal nature.... This wdzV is therefore the one among them
who has power and authority and can exercise constraint over them.
This is the meaning of dominion (mulk), and it is clear to you from
this that it is specific and natural to man and indispensable for
him."10

Power is thus the basis of the state and the necessary instrument
of that restraining authority without which man cannot exist. At
first, the man who exercises authority is the rdis or chief who is,
like the shaikh, primus inter pares \ his rule, riydsay is a principate.
In the opinion of Ibn Khaldun, this rule represents a political
organization prior to the state properly so-called. For he believed
that the state as the frame of civilization is an urban institution
ruled over by a sovereign monarch, mustabidd, exercising istibddd,
that is, a kind of absolute monarchy. He relies on 'Asabiya, but
uses it independently for his own ends. The same idea is expressed
in the term infirdd bi-l-majd> "claiming exclusive authority, on the
strength of a pre-eminence acquired by personal effort and achieve-
ment". This autocracy is achieved sometimes by the first ruler
and founder of a dynasty, sometimes by the second and sometimes
by the third.11 The state goes through five phases: conquest, the
building up of the dynasty, the attainment of the peak, decline and
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fall, within four generations of a dynasty; it reaches its greatest
power in the second generation, in which autocracy is usually
achieved.

Ibn Khaldun describes this process of dynastic development in
the chapter "The dynasty has a natural term of life like an
individual...":

... the term of life of a dynasty does not normally exceed three generations
[of 40 years each]. For in the first generation are still preserved the
characteristic features of rough, uncivilized rural life (badawa), such
as hard conditions of life, courage, ferocity and partnership in authority
(majd). Therefore the strength of the 'Asablya is maintained... and men
submit to their domination. In the second generation their condition
has changed, under the influence of the rule (tnulk)... from rural to
city-life, from a hard struggle to ease and abundance, from partnership
in authority to autocracy.. .wherefore the strength of the 'Asabiya is
partly broken... .The third generation has forgotten the time of
badawa... as if it had never existed—unlike the second generation
which lives on the memory of the first—and loses the sweetness of force
and 'Asabiya because they are in possession of power. Ease reaches its
peak under them because they become used to a pleasant and abundant
life The 'Asabiya collapses completely, and they forget about defence,
attack and pursuit <of the enemy). . . . 1 2

Incapable of resisting attack from without, they are obliged to hire
supporters. He barely mentions the fourth generation because it
no longer commands respect and authority.

The four generations of a dynasty are thus distributed over five
phases of the state, which determine the character of the citizens.
This character, therefore, varies with each successive phase. "The
first phase is that in which (the new group bent on dominion)
gains its objective and is victorious over its enemies, seizes (the
reins of) power (mulk) and wrests it from the (ruling) dynasty.
In this phase (the ruler) is the exemplary leader of his men to gain
authority, acquire property and defend and protect the (newly
gained) territory." In accordance with the demands of the
'Asabiya,) by means of which victory has been won, he does not
set himself apart from his citizens.

"In the second phase he becomes sovereign and alone exercises
rule without his followers; he thwarts their endeavour to share the
rule with him.. . the master of the dynasty strives to hire men,
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acquire clients (mawali) and supporters in order to break the self-
reliance of those who make up his 'Asabiya, and of his kinsmen
who claim an equal share in the rule with him.. .until finally he
consolidates the rule in his own family to whom alone he reserves
the authority which he builds u p . . . . "

"The third phase is one of quiet ease and leisure to gather
the fruits of rule and dominion, since human nature tends to
acquire wealth and to leave behind.. .fame."

He regulates taxes and dues, is moderate in his expenditure, but
at the same time erects monuments and palaces, is generous towards
his family and supporters and pays his troops regularly and well
in order to impress his allies and to put fear into the hearts of
his enemies.

In the fourth phase uthe ruler is satisfied with what his prede-
cessors have built up, lives at peace with friendly and hostile rulers
of his kind and imitates his precursors.. .as well as he can. . ." .

" The fifth phase is one of extravagance and waste. In this phase
the ruler destroys what his ancestors have brought together, for
the sake of lust and pleasure. For he is generous towards his
intimates and liberal at his banquets in order to win.. . the scum of
the people, whom he entrusts with great tasks which they are
unable to undertake.... In this way he spoils (his chances) with the
noble and distinguished among his people and with the followers
of his predecessors, so that they are filled with hatred against him
and agree among themselves to desert him. Moreover, he loses
part of his troops because he spends their pay on his pleasures
and prevents them from getting to know him personally In
this phase the natural ageing of the dynasty [that is, the decay] sets
in; a chronic disease gets hold of it without remedy or release
until it collapses."13

It appears that the generations of a dynasty and the phases of
the state it rules do not tally unless we assume that in one gener-
ation, the third, a transition of the third to the fourth phase
takes place. More important, however, is Ibn Khaldun's recog-
nition of the cyclical movement of states and generations of rulers,
and of their interdependence, even if this was facilitated by the
absolutist character of rule and the identification of the monarch
with the state.

Moreover, he saw a connection between the upward and down-
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ward development of the state, the character of rulers and ruled,
conditioned by psychological and economic factors, and the stability
of the political order in its dependence on defence and security.
There is no upward surge towards the millennium. The state is,
like a natural organism, subject to growth, maturity and decline.14

His whole theory is based on the fundamental distinction
between baddwa, a life of simplicity, courage, violence and striking
power, and haddra, a life of urban civilization in which these
natural qualities are gradually submerged by the desire for peace
and security, ease, luxury and pleasure in the wake of autocratic
rule.15 It is significant that Ibn Khaldun's theory is based on his
reading of the history of the Almoravids and Almohads, composed
of war-like Berber tribes whose transition from rural to urban life
was marked by the stages of political development sketched by him
in the Muqaddima and described in great detail in his kitab al-Hbar.

The absolute monarch can maintain his independent rule only
through the weakening of that 'Asabiya by whose help he came to
power. Since he must rely on an army to preserve order within
and to protect his state against attack from without, the weakening
of his supporters, originally animated by a strong 'Asabiyciy forces
him to replace them by mercenaries. This requires considerable
sums of money which he must raise by taxation and often by active
participation in trade and industry. After a period of expansion
and wealth leading to luxury and ease of living, the inevitable
decline sets in, forcing him to take measures for self-preservation
which alienate his subjects, harm them in their economic activities,
and bring about the ruin and destruction of his dynasty and
eventually of the state itself.

The political significance of economics is evident from these
summary remarks. To my knowledge Ibn Khaldun was the first
medieval thinker to see the importance of economics for politics
and for the whole life of any society organized in a state. A few
instances may be quoted in which he stresses their interdepen-
dence.16

The chapter on "The decrease in pay means a decrease in
revenue" begins:

The reason is that state and ruler are the largest market in the
world.... If therefore the ruler keeps back the goods or revenue, or if
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they are not there so that he cannot spend them, the possessions of his
trusted friends and defenders will (also) be few;.. .their expenditure
decreases—and they form the majority (of buyers)... the markets are
deserted and the profits from the products decline so that the dues
diminish; for dues and taxes come from agriculture, trade, well-
frequented markets and from men's desire for profit and gain. The bad
effect of all this recoils on the state through the decrease, because the
paucity of dues results in diminishing the wealth of the ruler.... Money
must flow between ruler and subjects, from him to them and from them
to him. If, therefore, he holds it back his subjects suffer loss.17

This means that a balanced budget is essential for a sound
economy and is the key to the stability of the political order. The
important place of revenue in political economy is also clear from
this quotation:

In the beginning of the state taxes are light in their distribution (on
the individual) but considerable in their total, and vice versa. The
reason is that the state, which follows the way of religion, only demands
the obligations imposed by the Shot?a, namely, zakat (poor-tax),
khardj (land-tax), and jizya (poll-tax), which are light in their
distribution... and these are the limits beyond which one must not go.18

A rural economy based on agriculture, with a simple standard of
living and light taxes, provides an incentive to work hard, with
prosperity as the prize. But as soon as autocrats assume power and
urban life, with a much higher standard of living, makes greater
and greater demands, heavier taxes are levied from farmers,
craftsmen and merchants. Production and profits decline, since
the incentive has been taken away from all those engaged in the
economic life of the state.

Economic and political development go hand in hand: "The
wealth of the ruler and his entourage is (greatest) in the middle
stage of the dynasty" is the title of a chapter dealing with the
strengthening of the ruler's authority at the expense of the lAsabiya
which once supported him, and consequently his need of merce-
naries and auxiliaries and of the means to pay for their services
becomes greater. This leads inevitably to increased taxation, a
luxurious life at court, the decline of the former supporters of
the ruler and finally to the ruin of the dynasty and the state.19 For

only taxes and their collection increase the wealth of the ruler.. .and
this is possible because he is just and considerate towards the propertied
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classes, and they are full of hope and begin to increase their possessions
so that the revenue of the ruler increases greatly. The other kind, that
the ruler engages in trade or agriculture, is of immediate detriment to
the subjects and disastrous for the revenue....20

The vices in the wake of ease, luxury, and the loss of courage,
manliness and professional pride spread in the population because
of the bad example set by the ruling dynasty and its servants and
hangers-on.21

It is clear from Ibn Khaldun's statement that we are dealing
not with a state based on the Shari'a, but an autocracy dependent
on a mercenary army for the maintenance of power. It is in this
power-state that the political and economic egotism of the ruler
and his associates leads to abuses much more easily and frequently
than in the state based on the moral law founded in revelation.

Ibn Khaldun, far from moralizing, does not criticize moral
offences and shortcomings as an open flouting of moral precepts,
or as a sin deserving divine punishment; he sets them in relation
to the state, registers their political significance and implications
and dispassionately states their disastrous effect on good govern-
ment and public welfare. Nor does he condone political crimes.
Here he stands out as a political scientist who diagnosed the ill-
health of the state as an organism comparable to the human body,
subject to the same law of cause and effect. Although he observed
Islamic states, he deduced this general law for the state as such,
and for human civilization as a whole, quite independently of the
ideal khildfa. But his remark that the taxes and imposts levied by
the autocrat are far in excess of, and at variance with, those de-
manded by the Shar\ the prophetically revealed law of Islam,
shows beyond question that it is precisely this ideal law which
serves him as the norm and measure. The Short a prescribes zakat,
khardj and jizya, levied on the Dhimmis, the protected non-Muslim
"people of the Book" (that is, Jews, Christians and Zoroastrians).
It guarantees private property as an inalienable right. If the ruler
seizes the property of his subjects or forces them to sell it because
he has destroyed their livelihood by monopolizing certain crafts
or trades, the Muslim Ibn Khaldun simply states that such an act
offends against the Shar1. But he comments explicitly that it is
detrimental to the interests of the dynasty and does great, even
irreparable, harm to the state.
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He devotes a chapter to the relationship between ruler and ruled
which has the revealing title: "Exaggerated severity harms and
mostly ruins the state (mulk)." The welfare of the subjects and of
the state rests on good relations between the ruler—be he tnalik
(king) or sultan—and his subjects.

The essence of the ruler is that he rules over subjects and cares for
their affairs If his dominion over them, with all that it entails, is
good, the purpose of the rule is fulfilled to perfection. For if it is good
and well ordered, it is an advantage for them, but if it is bad and unjust,
it is harmful to them and leads to their destruction Kindliness to-
wards them belongs to good government, together with their protec-
tion, for through protection (of his subjects) the character of the ruler
becomes perfect. Kindliness and good treatment also consist i n . . . care
for their livelihood, and it is a basic principle to be friendly towards the
subjects.22

We note that the overriding consideration is public welfare and
the interests of the state. All depends on the right kind of govern-
ment, siydsa, to which Ibn Khaldun devotes a chapter entitled
" Human civilization certainly needs political government by which
its affairs are arranged in proper order". In it he says:

We have already stated in another place that association is necessary
for man and is the meaning of civilization, of which we treat, and that
men, in their association, must needs have a restraining authority (wdzV)
and a governor {hakim) to whom they entrust themselves. His authority
over them is based at one time on the law sent down by Allah demanding
their obedience, in their belief in reward and punishment...; and at
another time (it is based) on rational government [that is, on a law
devised by human reason] demanding their obedience to it in the expec-
tation of a reward from the ruler The advantage of the first [that is,
the siydsa dinlya] comes to pass in this world and the next because the
law-giver knows what is best for them in the end, and because he looks
after the salvation of the servants (of Allah, Hbdd) in the hereafter. But
the advantage of the second accrues in this world only. What you hear
of the siydsa madanlya (politeia) [the third of the kinds of government
mentioned above] does not belong to this chapter; the philosophers
mean by it what is incumbent upon every one of the citizens of this
community in his own nature, so that they have no need of governors
(rulers) altogether. Such a community is called madlna fddila, the ideal
state [that is, Plato's Republic], and the statutes for its government are
called siydsa madanlya. Their intention is not a siydsa by which the
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citizens of (this) association are to pursue the public good, for this is
not (the same as) the other (siyasa). This madlna fddila is in their
opinion rare or unlikely to come into being, and they discuss it only
hypothetically.2 3

We must here interrupt Ibn Khaldun's account to consider his
cursory treatment of the ideal state of the philosophers and his
opposition to their views on politics. His realism, based on experi-
ence, made him dismiss their hypothesis as mere theory. He
strongly objects to their concept of prophecy and the prophetically
revealed law, at least as far as Al-Farabl and Ibn Slna are con-
cerned. He refutes as unproven their contention that prophecy is
a necessary requirement of human nature and that the wdzV is
demanded by the Shar'. He simply points to the existence of
human organization, both before prophets appeared and since;
for a large part of mankind lives without prophets and prophetic
laws. Their rulers exercise authority over them by their power or
by means of the 'Asabiya which unites their supporters.24 In his
support he adduces the opinion of the salaf, the early followers of
Muhammad. The Shar\ not reason, is the authority for prophecy.
As we saw earlier, the prophetic lawgiver provides in the Shar1—
and we may add, there alone—for man's welfare in this world and
salvation in the next. The believer who obeys this law has the
wdzi* in himself, for it is inherent in the very nature of revelation.
It was only when religion {din) lost its influence over man and when
the Shar1 became a science25 that man needed restraining statutes
(ahkdm wdzi'a). For Ibn Khaldun the wdzV is thus not an external
authority prescribed by the revealed law of Islam, and the prophet
is not a ruler. This is most probably a rejection of the political
interpretation of prophecy advanced by the Faldsifa, with which
we shall deal later.

The prophet is primarily a lawgiver; the caliph, his vicegerent
and successor, is the ruler under the Shar' which bound together
the umma> the people of Muhammad, in the jamdia, the community
of (right) believers. It ruled supreme as the law of Muslim theo-
cracy in the time of the first four caliphs, the khulafd rdshtdilny and
of Muhammad's companions generally. The decline of religion
coincided with the transformation of the khildfa of that time into
the mulk of Mu'awiya and the Umayyads. This was also the time
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of the transition from baddwa to haddra and the expansion of Islam
into a vast empire. Urban life, guided by the restraining statutes
of the mulky led to the gradual loss of courage and self-reliance due
to the replacement of the wdzV inherent in the Shar' by the wdzV
of the state built on the power and conquest of a sovereign ruler.
Ibn Khaldun therefore defines the political system of the Muslim
malik or sultan as siydsa 'aqliya, even though the primary source of
the statutes by which they rule their subjects is the Shari'a. He says:

Politics based on reason can take two forms. In the first care is taken
of welfare in general, and of the advantage of the sultan in respect of
the maintenance of his rule in particular Allah has dispensed with
it for us in (our) religious community {milld) and for the time of the
khilafa [that is, of the first four caliphs], because the statutes of the
Shari'a dispense with it in respect of the general and the particular wel-
fare. The statutes of the mulk are included in it [that is, the Shortla].

In the second form care is taken of the advantage of the ruler and that
the mulk should be firmly established for him by force and superior
power; the general welfare (of the subjects) takes second place. Such
a government (siydsa) is that of (all) the other kings in the world,
Muslim and non-Muslim, except that the Muslim kings act in accordance
with the requirements of the Islamic Shortla, as far as they can. Hence
their laws are composed of statutes of the Shaftlay rules of right conduct,
regulations which are natural for (political) association, and necessary
things concerning power and 'Asablya. The requirements of the Shar*
come first, then the philosophers with their rules of conduct and (after
that) the kings in their way of life.26

We note the interplay of factors and forces of different prove-
nance in Ibn Khaldun's argument: on the one hand Islam as a
collective as well as a personal factor, and on the other power and
its maintenance.

The distinction between siydsa diniyaf based on the divinely
revealed prophetic law and represented by the khildfay and siydsa
'aqliyay founded by conquest, based on laws devised by reason and
realized in the mulky the power-state, is fundamental;27 it underlies
Ibn Khaldun*s historical inquiry into existing society and its
civilization. He is bent on discovering the principles of political
organization, on finding out how the state runs its course and how
it works. His point of reference in this analysis is the Sharta of
Islam, the constitution of a theocracy founded by the lawgiver.
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Like Al-MawardI and the other jurists he defines the khildfa as the
lieutenancy of the lawgiver to guard religion and administer the
world in the chapters "On the meaning of khildfa and imdma"
and "On the religious concerns of the khildfa".

His own contribution to political thought consists in two impor-
tant findings. They are the result of the blending, in his searching
mind, of empiricism and traditionalism, and they are: (a) that the
khildfa has survived in the mulk of the Islamic empire, and (b) that
religion, if not the determining factor as it is in the khildfa, still
remains an important factor in the mulk. He applies his own
experience in Islam to society and civilization in general. He thus
combines a primarily theological with a power-political concept of
the state, without in any way abandoning the accepted Muslim
position, since the spiritual and the temporal power are united in
the caliph or imam. This does not mean, however, that there is
simply a difference of degree: religion being either the sovereign
ruling factor, a primus inter pares, or only one factor among many,
though a very important one. For Ibn Khaldun maintains again
and again that dominion is as necessary as the will to power and
domination is natural, and that power can be gained and dominion
established without the call of religion, so long as 'Asablya unites
a large enough group of like-minded enthusiasts to supply the man
aspiring to political leadership with sufficient backing. But he
would not be a Muslim if he did not stress the support, often
decisive, which religion lends to the 'Asablya, transforming a driving
force originally based on descent or common material interests
into an irresistible spiritual influence reinforced by the energy and
striking power of a closely knit group of activists. This applies in
particular to Islam in its period of expansion and consolidation into
a world power.

Ibn Khaldun has correctly deduced that a weakening of the
religious elan must strengthen the temporal component of the
khildfa and inevitably lead to its transformation into absolute
monarchy in the form of the mulk. On the other hand, religion,
whether by prophecy or by a call (da'wa) to <its> truth, is the
source from which great empires spring. For where otherwise
rivalry and discord might threaten to disrupt the 'Asablya, religion
unites all hearts, replaces the desire for the vanity of the world with
its rejection and turns men to God, seeking right and truth in
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unison.28 In support of his claim that' * the call to religion increases
the force of the 'Asabiya.. .",29 he cites the Lamtuna and the
Almoravids in the Maghreb, whose religious zeal made their
'Asabiya irresistible in spite of the numerical superiority of their
opponents, and tells how the decline of this zeal led to their des-
truction at the hands of those whom they had previously subdued.
In other words, religious enthusiasm provides a strong incentive
for the will to power, and thus sublimates what was originally part
of man's baser nature, which he shares with the animals. This is
expressed in taghallub> subjugation, and qahry force, which stem
from ghadab—equivalent to the irascible part of the soul—and
from hayawdniya, the concupiscent part. Ibn Khaldun borrows
these terms from the psychology of the Faldsifa where they had a
Platonic-Aristotelian meaning.

These natural forces spend themselves after an initial effort—
the conquest of power and the foundation of the state. As long as
religion unites ruler and ruled by stressing the higher purpose of
man and his salvation, the life of the state is guaranteed. Ibn
Khaldun is concerned more with the political relevance of religion
than with its moral and civilizing aspects. Conversely, he is realist
enough to know and to emphasize in the chapter entitled "The
religious call (da'wa) is not complete (and effective) without
*:Asabiya"y that force and power are necessary for the realization
of an ideal and for the effective implementation of religious ideas
in practical life. He quotes in his support the Hadith: "Allah did
not send a prophet without the protection of his tribe." If this
applies to prophets, how much more to others. Ibn Khaldun
extends this principle to the rebellion against tyranny which is
demanded by God of those only who have the power to overthrow
it. He cites again a suitable prophetic utterance in his support:
"He among you who sees something displeasing to Allah, must
change it by force, if he is unable by his word; but if not even
that, then at least in his heart." For "only a strong attack, backed
by the 'Asablya of tribes and clans, can remove rulers and destroy
the edifice of their states which are firmly established".30

It is this combination of religious conviction with political
power which determines the nature and purpose of the khildfa
which Ibn Khaldun so clearly recognized. The observer of the state
as it is has drawn the conclusion from this knowledge that the
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transformation of the khilafa into the mulk is natural and inevitable.
At the same time he is convinced that, although the mulk is capable
of looking after the welfare of man in this world, even this is
achieved more perfectly with the aid of the laws of the SharVa,
since the prophetic lawgiver knows best what is to man's advantage
in both mundane and religious matters. "Therefore if the mulk is
Islamic it comes second in rank after the khilafa, and they are
linked together. But the mulk is isolated if it is outside the religious
community (milla)."31 Since political association in Islam origi-
nally took the form of the khilafa, its significance and character were
preserved after its transformation into the mulk,

namely, to choose religion and its ways and rites and to follow the paths
of right without a visible change, except that the restraining authority
(wdzV) which had been religion {din), was replaced by the 'Asablya and
the sword. This was the case in the time of Mu'awiya, Merwan and his
son 'Abd-al-Malik as well as in the early days of the Abbasid caliphs
up to the period of (Harun al-)Rashid and some of his sons. Then the
characteristics of the khilafa disappeared, nothing but its name remained
and the state became a mulk pure and simple. The condition of subjugation
reached its peak and was used for purposes of force, a variety of desires
and sensual pleasures. Such was the case under the sons of 'Abd-al-
Malik and the successors of Harun al-Rashid among the Abbasids. The
name khilafa remained, thanks to the continuance of the 'Asablya of the
Arabs. Khilafa and mulk intermingled with each other in the two
phases, but then the characteristics of the khilafa disappeared with the
disappearance of the Arabs, the destruction of their tribes and the ruin
of their affairs.... It is, therefore, evident that the khilafa at first existed
without mulk, then their character became intermixed and finally the
mulk alone remained, isolated (from the khilafa) at the moment when
its 'Asablya became separated from that of the khilafa?'*

The transference of power from the Arab aristocracy to autocratic
rulers in the Persian style, governing after the Persian model, is
here explained in terms of the decline of Arab solidarity and strik-
ing power {'Asablya) and of Islam as a political driving force.

Ibn Khaldun, as a Muslim observer of history, expresses this
transformation as the natural result of psychological conditions
which largely determine political developments. He does not con-
demn it as long as the ruler fulfils his obligations towards his
subjects; to protect their life and property and to show concern
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for their welfare. In return his authority is recognized and his rule
accepted. Ibn Khaldun is at pains to point out that the prophetic
lawgiver pays due attention to human nature in his law (Shar1)
and condemns only excess:

Know that the whole world.. .is for the law-giver but a way33 to the
hereafter, for he who has no animal to ride on does not reach his goal.
His [the law-giver's] intention is not to forbid or blame man's deeds...
or to destroy the forces altogether which produce them, but rather to
change their direction towards the aims of truth as far as possible, so
that all intentions become right and the direction (of man's desires and
plans) a single one (namely, to Allah and the hereafter).34

In this spirit Ibn Khaldun examines the criticism of 'Asabiya that
it consists of descent and pride of descent. He finds that Asabiya
properly applied and understood is desirable, provided it is directed
towards truth and the cause of Allah. For

if he [the lawgiver] eliminated it, the laws would become inoperative,
since they can only fully function with the help of the iA^ablya.... The
same applies to the malik (king). When the lawgiver reprimanded him
he did not mean rightful authority, sufficient compulsion of religion and
concern for the (general) welfare, but he blamed useless subjugation....
For if the king were sincere that his dominion over men were in the
cause of God, and would charge them with service of God and holy
war {jihad) against his enemies, it would not be blameworthy.35

There can be no doubt that Ibn Khaldun gives religion (that is,
in practice, the SharVa of Islam) if not the first at least a very
important place in the existing state. His inquiry into Islamic
history and his experience of the contemporary Muslim states in
the Maghreb taught him that there is always a gap between the
ideal demands of the ideal SharVa and political reality. But even
if considerations of power politics have at times set aside the
Sharlla} its theoretical validity and overruling authority have never
been questioned. Jurists, like Al-MawardI, Ibn Jama'a and Ibn
Taymiya, strove to maintain the purity of the law and showed what
government ought to be in accordance with its provisions—despite
their far-reaching and often compromising concessions. Ibn Khal-
dun, no less ready to acknowledge the theoretical authority of the
SharVa^ turned his attention to the state as it actually was, and
showed why it had to be so. Restricting his observation to the
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Islamic states whose law was in theory the Short a of Muhammad,
the Prophet of Islam, he does not devote special chapters to the
discussion of law as a political factor, though he discusses other
factors, stressing their interaction and interdependence. It is the
more noteworthy that he emphasized the composite nature of the
mulk precisely on account of the laws which regulate the life of the
state. For whatever the source of the law of the state—whether
God through a prophetic lawgiver, or human reason through the
leading men of action and sages—a state cannot be established
except on a foundation of law. In the chapter "On the meaning
oikhildfa and imdma"> referred to above, Ibn Khaldun justifies the
promulgation of qawdnin siydsiya, political laws—that is, laws
regulating the administration of the polity and the relations be-
tween the ruler, who has seized power by force, and his subjects—
by the need to curb the selfishness and arbitrariness of the ruler.
In the absence of such laws the ruler would impose burdens on
his subjects which would be too heavy for them to bear, and they
would rebel.

If the state is Islamic the government will be a religious one—
the siydsa dinlya—based on God's revealed law, the Sharta. The
government will be a siydsa 'aqllya if it is based on political laws
made by rational man. Such was the case in pre-Islamic Persia.36

The different kinds of government have already been discussed,
and I refer to them here for another reason: to stress the political
aspect of law. This is implicit in the term used by Ibn Khaldun,
qawdnin siydsiya, and from his comment: "If the state is without
such a siydsa—government on the basis of legally binding rules
and regulations—its affairs are not in good order and its authority
is not complete."37

It cannot be over-emphasized that Ibn Khaldun leaves no doubt
that the law of the prophetic lawgiver is best and is superior to that
of the human lawgiver, who is guided only by his reason. The
former implies that

this world alone is not man's goal, for it is altogether useless and vain,
since its end is death and destruction. God says: Do you think that we
created you for sport? {Sura XXIII, 117.) What is intended for man is his
religion, which lets him attain happiness in the hereafter as the way of
God The laws came which placed an obligation upon him in all his
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affairs, like service of God, trade and commerce, including rule (mulk)
which is natural for human association, so that they (the laws) lead the
rule towards the ways of God and everything is within the reach and
range of the Shar\Z8

Together with the earlier exposition of the respective spheres of
siydsa dlnlya and siydsa 'aqliya this passage shows that the state
based on the religious law of Islam has a duty to care for the indi-
vidual, who has to give account of his earthly life in the hereafter,
as the creature of God, whereas the state based on the law of
reason is concerned with the good order of society and the earthly
well-being of its members. As a Muslim writing of the Islamic
state, Ibn Khaldun discusses only those aspects of religious law
which have a bearing on politics. In the main he follows Al-
Mawardi, and expressly quotes him as his source. In writing of
the conditions which the caliph must satisfy, he insists—as we saw
in chapter n—on descent from the Quraish because of their
powerful 'Asablyciy with the help of which they can guarantee and
maintain the unity of the Muslim community. This is not sur-
prising, for Ibn Khaldun proudly traces his own descent from the
early Muslims, because the Arabs attach the greatest value to
noble descent and have developed the science of genealogy to a
fine art. That Ibn Khaldun considers power based on 'Asabiya to
be indispensable follows naturally from his theory of the state.
Since it is the caliph's job to look after the temporal and spiritual
interests of "the community of the faithful'' God must give him
the necessary force. "Nobody is charged with a task except he
has the power to (fulfil) it."39

In yet another respect the difference between religious and
temporal law is stressed in a manner typical of Ibn Khaldun.
Mild and just rule encourages self-reliance and personal courage;
force and severity instil fear and timidity in the subjects. Therefore
the Arabs living in the country are manly, but the urban popu-
lation, living under restrictive statutes and being educated from
childhood to obey for fear of punishment, loses its manliness.
Urban life includes an education in the religious sciences, such as
reading the Qur'an and studying under shaikhs and Imams. He says:

Do not try to refute this by (pointing out) that the companions of the
Prophet in fact accepted the statutes of religion and of the Short a
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without a decline in manliness. On the contrary, they were the most
manly (of all). For when the Muslims accepted their religion from the
lawgiver, a restraining authority {wazV) (developed) in their own self
from the promises and threats which were recited to them out of the
Qur'an. It did not consist of instruction in the arts and education in the
sciences, but they absorbed spontaneously the statutes and mores of religion
which they received by tradition, because beliefs and convictions were
firmly established in them. Therefore the force of their manliness re-
mained as strong as before and the claws of education and authority did
not scratch them.. . . But when religion slowly declined among men they
accepted restrictive statutes; the Shar1 became a science and an art
which was acquired by education and instruction, and they went over
to a settled, civilized life (hadara) and (acquired) the character-trait of
obeying the statutes. Then the force of manliness declined among them.
It is thus clear that the statutes of the government and instruction cor-
rupt manliness, because in them the wdzV is external. Yet the Short a
has no deleterious effect because the wazi* is in it as belonging to its
essence. Therefore the statutes of the (temporal) government and in-
struction impress the urban dwellers (adversely) by weakening their
souls and breaking their strength.40

In conclusion, it can be said that the kind of law governing the
state depends on the political and historical situation at any given
time in its development and on the power of the ruler to enforce
the law. Ibn Khaldun wished to demonstrate this interconnection
between law and politics.

We have seen that for Ibn Khaldun the state, the object of his
empirical inquiry, is the cradle of human civilization. The ideal
pattern of political organization is the SharVa-stzte of the forma-
tive period of Islam, the time of the first four caliphs. The field of
his observation is the Islamic empire of his own day, and in par-
ticular in the Maghreb, the scene of his own political and legal
activities. His insight into human nature, born of a religious
humanism, enabled him to generalize from the facts of Islamic
history, as he discovered them in themselves and in their mutual
relations.41 The state as it is, built on force and conquest and
maintained by power supported by an adequate army, aroused his
historical interest; he set his realistic assessment of social life in
the state against his ideal pattern. For his roots are deeply embedded
in Islamic civilization, and the spiritual values of Islam are set
as the goal of human endeavour.
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Something must be said of the causal relation between the state
and the higher cultural values to which the arts and sciences point,
and to which their pursuit leads. We have considered urban
civilization in relation to the origin, growth and decline of the
power-state. We have seen the importance of the ruler and his
court for the development of arts and crafts, caused by the growing
demands of a life of leisure, ease and luxury; and how the close
dependence of this life on finance and security eventually curbs
the production of luxury goods, and causes its rapid decline.
Increased taxation removes the incentive from the craftsmen and
reduces the profits of the traders, at the same time reducing the
spending power of a diminishing clientele for such goods.

Ibn Khaldun expresses this relationship thus:

All this comes from state and dynasty, for the state collects the money
from the subjects and spends it on the court and its dependants....
Thus this money comes in from the subjects and goes out to the sup-
porters of the dynasty (ruling the state), and then to the citizens who
join themselves to them—and these are in the majority.42

Well-being and wealth increase, especially in the centre of the
state, the capital.

This is so only because the ruler is in their midst and his money flows
among them, like water which makes the ground in the vicinity green,
but what is far away remains dry. We have already said that ruler and
state are the market for the world, for all goods are on the markets and
in their vicinity, and if you go away from the markets the goods are
wanting altogether.43

Civilization is thus the direct result of the establishment of the
state and depends on its consolidation for growth and stability.

Reflect, [says Ibn Khaldun] on the deep significance of this (for it is
hidden from men) and know that these are matters which stand in a
relationship with each other, namely the position of the state as to
strength and weakness, the numerical strength of the state or tribe, the
size of the city or region, the degree of ease and wealth in life; this is that
state and rule are the form of the creation, and civilization and every-
thing else (namely) the subjects, the cities and the other phenomena
provide the matter for them.. . . 4 4

This shows that Ibn Khaldun recognized the inevitable correlation
between the political situation and the standard of living, the state
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of civilization of rulers and ruled.45 Significantly, man's humanity
(insdniya) is, in his view, profoundly affected by the degree of
culture and civilization; it declines with them, and is at its lowest
when his moral qualities and his religion have been corrupted.46

To turn to the sciences in the strict sense, it must be borne in
mind that Ibn Khaldun was himself versed both in the philo-
sophical and in the traditional sciences. His account of the Muslim
sciences is an authoritative summary of their scope, content and
meaning. But his attitude to the philosophical sciences is deter-
mined by his traditionalism and by his empiricism. For him, the
rational sciences are natural to man and are found among all
civilized nations.47 They derive from man's power of reflection,
which distinguishes him from the animals. But food arid its pro-
vision are connected with his animal nature; therefore the sciences
and arts take second place after the necessities of life.48 In the
chapter "The sciences only increase where... civilization in-
creases"49 he speaks of man's quest for what is specific to him,
the sciences and the arts and crafts. The third phase of the state50

is particularly favourable to the development of the sciences, thanks
to the liberality of the ruler and the prevailing peace and pros-
perity. The capital as seat of the ruler becomes a centre of culture;
scholars, poets and singers vie with each other at his court. But
the more luxury, and with it moral laxity, increase, the less interest
there is in spiritual values or the inner life and the less respect for
scholars and their work. Here is an invaluable illustration of Ibn
Khaldun's important differentiation between urban civilization
and spiritual culture, and the interrelation of the two.

Quite apart from the natural decline of the sciences in the
wake of political, social and economic deterioration, Ibn Khaldun
stresses the grave danger of philosophy to religion. And because
religion is important for the state, there is a consequent danger to
society. It is true, he says, that the philosophical sciences form an
integral part of 'umrdn and are useful to everybody. But since
philosophy propounds doctrines in opposition to the Short a and
its teachings as they are literally interpreted, speculation is to be
discouraged, unless the student has first mastered the religious
sciences. On the other hand, he stresses the importance of specu-
lation for the historian and, on the whole, shares the view of
Al-Ghazall, who accepts logic and mathematics, and sees no harm
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in physics as long as the teachings of the Qur'an are not contra-
dicted, but warns against metaphysics. His sustained attack upon
the Faldsifa must remain outside the present summary of his
views.51 It is sufficient here to underline the importance of
philosophy and of his emphatic refutation of some of the views of
the Faldsifa " because these sciences are (natural) concomitants
of civilization, occur frequently in the cities, and do much damage
to religion".52 Since decline in religion is harmful to the state,
whose good order is essential for man and his destiny in this world
and in the hereafter, it is clear that Ibn Khaldun must oppose the
views of the Faldsifa. He does so as a convinced Muslim, for
whom the prophetic law is perfect and alone adequate to lead man
to his happiness. This happiness transcends that joy resulting
from the perception of all *' existing things'', which the Faldsifa held
to be the happiness peculiar to the speculative philosopher. Ibn
Rushd would agree with him here, despite his spirited defence of
philosophy (falsafa).53

Ibn Khaldun doubts whether this happiness is the blessedness
in the hereafter promised by the prophetic lawgiver to the obedi-
ent believer. But as a political scientist he is equally at variance
with the Faldsifa, since his method is empirical, not speculative.
Observation of reality and experience determine his views, whereas
the Faldsifa rely on "hypothesis and supposition" in politics.54

In one respect he is right, though. The ruler of the state is not
the metaphysician—Plato's philosopher-king equated by the Fald-
sifa with the Muslim prophetic lawgiver and imam—but the
sovereign ruler of the power-state, supported by 'Asabiya and
religion.

Ibn Khaldun's importance was not recognized in his own time,
and not until the seventeenth century did Muslim writers take any
notice of him, while European scholars discovered him only in the
last century. His importance consists in a number of novel insights
of permanent value and significance: (i) in his distinction between
rural and urban life, and the necessity of the latter for the emer-
gence of civilization and a state in the strict sense of the term;
(2) in his postulating the 'Asabiya as the principal driving force
of political action; (3) in his projection of Islam into a universal
human civilization, thus standing on the soil and in the climate of
Islam and looking out towards humanity at large; (4) in his
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realization of the causal interdependence of the several factors of
social life in the power-state: economic, military, cultural and reli-
gious ; (5) in the concept of the parallel existence of the state founded
by a prophetic lawgiver, as distinct from the state built on power in
response to the human need for political association, and the desire
of strong personalities for domination; (6) arising from the last
point, in his definition and analysis of the Islamic mulk, as a
composite structure whose law is a mixture of Short a and rational,
i.e. political, law; (7) in his fundamental recognition of the vital
part which religion should play in the life of the state, especially
if it transforms the 'Asabiya into a durable, cohesive spiritual
motive power; and (8) in that he postulates a causal law for the
state which determines its development in a cycle of origin, growth,
peak, decline and fall.

It is only natural that a man living in an age of transition should
stress now one aspect and now another. Consistency can be as
little expected as a complete integration of revolutionary ideas,
almost modern in their tendency, and traditional Muslim thinking,
into a new coherent philosophy. But, though prematurely, he
broke new ground, not least in his insight into the workings of
power politics, in his discovery of the importance of the human
group animated by 'Asabiya, and in his momentous recognition
of the necessity of a healthy economy for a smoothly functioning
state, a flourishing society, and a highly developed civilization. Some
of the points enumerated constitute a signal contribution to
political thought in general, far transcending medieval Islam.

It is not, therefore, out of place to compare some aspects of
Ibn Khaldun's thought with the strikingly similar views of Machi-
avelli, although there is certainly no connection between the two
thinkers, direct or indirect. This similarity concerns points 2, 4
and 7. 'Asabiya is a term which Ibn Khaldun coined to express
the corporate will of a group. It enables that group, and especially
its leader, to realize their united will in political action; and
specifically to found and to maintain the state. There is at first
sight no comparable term in Machiavelli. But a consideration of
his concept of virtu makes a comparison with it plausible. Virtu
originally expressed the personal courage, skill and determination
of an individual, but was ultimately used to denote the force
inherent in all citizens of the state, particularly in the ruler, and
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it finds its expression in decisive action in the political and social
life. It is the determining factor of political action. In contrast
with the collective nature of the 'Asabiya, however, virtu remains
a personal driving force confined to its possessor, and it is in its
origin more a spiritual force. Yet in combination with the virtu of
others, its place in the state and its effective influence on politics
make it serve the same purpose as 'Asabtya; this may help the
Western reader to understand better the significance of the Arab's
concept. Fr. Meinecke defines virtu in the Introduction to his
German edition of the Principe as "heroism and capacity for great
historical achievement, and the founding of flourishing and power-
ful states'*.55

In general, there is in Machiavelli the same appreciation of the
role of power and of the will to power to establish, develop and
consolidate the state, as, for example, in the third chapter of the
Principe. Ibn Khaldun's chapter called "The goal at which the
'Asabiya aims is dominion (mulk)" forcefully makes the point that
the state is conditioned by the will to power of strong personalities
and groups which must be able to rely on a powerful ^Asablya.™

We have seen that in the power-state (mulk), in contrast to the
khildfa in the strict sense under the first four caliphs, the interest
of the state is the overriding consideration. The ruler is responsible
for the state, its safety, good order and welfare. To discharge his
responsibilities he must have sufficient power. Machiavelli's atti-
tude to the state is basically the same: the interests of the state are
paramount. But Machiavelli would go much further than Ibn
Khaldun, who held to Muslim ethics, was prepared to go. Neces-
sitd> political necessity in the interests of the state, demanded by
"Reason of State", made Machiavelli condone morally repre-
hensible actions, such as violence, treason, breach of faith and even
murder. For Ibn Khaldun these are evil and bound to recoil not
only on the perpetrators but on the state as a whole; they must
prove injurious in the end. Machiavelli recognizes that they are
bad, but he deems them useful for the state and for that reason
justifiable.57 There are other differences between the two. Ibn
Khaldun, as we have seen, observes and diagnoses and draws con-
clusions as a historian of civilization. Machiavelli is himself a
political activist and reformer. He gives advice in the hope that
it may lead to the unification of Italy. He is part of the Renaissance.
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Both he and Ibn Khaldun share an impartial empiricism, both
seek the truth in examining political reality. But Ibn Khaldun
inquires into the origin and development of the state in order to
find and formulate an underlying law. Machiavelli also recognizes
the causality of history and development in cycles. He is influenced
by Polybius in his concept of the cyclical change of constitutions.
Whether Ibn Khaldun, or any other Muslim author, knew Poly-
bius is, as far as I know, uncertain and indeed doubtful. Unlike
Ibn Khaldun, Machiavelli is not satisfied with discovering cause
and effect in historical and political phenomena; he wants to learn
a lesson from, the past in order to apply it to the present.

In one respect both men came to practically identical conclusions
quite independently. Both stress the importance of religion for the
state and the connection between religion and power. In his Dis-
corsi Machiavelli says: "If we read Roman history attentively we
will always find how much religion contributed to obedience in
the army, to courage among the people, to the preservation of
morality and to shaming the wicked.... As the worship of God is
the cause for the greatness of republics, so is its neglect the
cause of their ruin "5 8 Religion consolidates the state. Ibn
Khaldun stated that religion without 'Asabiya is unable to impress
people, impose its law on them and secure their obedience. Only
authority backed by effective power can bring success, in religious
matters no less than in political affairs. Machiavelli says: "Only
he should set out to conquer who has also ability and force.... "59

In the sixth chapter of his Principe he speaks of the difficulty of
preserving newly won power and says: " . . . but when he must rely
on himself and can use coercion, he rarely runs a risk. It is for this
reason that all armed prophets have been victorious, and all un-
armed ones have perished." This agrees with the quotation from
the earlier chapter: "The religious call (da'zva) is not complete
without 'Asabiya",60 to which this further passage may be added:
"The situation of the prophets was the same when they called
men to God with the help of clans and groups, and they were
fortified by God. . . . "

Machiavelli also resembles Ibn Khaldun in his evaluation
of religion in relation to the state when he claims [Discord
II, 2) that Christianity makes man humble and submissive.
From the passage quoted above61 it is clear that Ibn Khaldun
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exempts pure Islam from such a charge, at any rate when the
khildfa corresponded in reality to its theory as laid down in the
Sharta. It is true this formulation happened long after the khildfa
had been transformed into the mulk9 and for this reason Ibn
Khaldun avers that once the Shar' had become a science to be
studied at a time when religion had lost its impetus, the deference
of the students towards their teachers resulted in a decline in
manliness and self-reliance. But while he safeguards Islam as a
religion and the khildfa as the ideal state he would agree with
Machiavelli as far as the mulk is concerned, that is, the mulk which
is based on a mixed government, and whose law contains both the
ordinances of the Shari'a, and political statutes promulgated by
the autocratic ruler.62

Machiavelli is at one with him in stressing that the fear of God
which religion inspires in man makes him obedient to orders and
laws, reliable in keeping an oath or a promise, and easy to rule. In
his view, religion is also conducive to the formation of a good army;
indeed, he summed up those things which preserve the state in the
words: "Religion, laws and army."

It is their insight into human nature and their realization of the
importance of force and power, supported by indispensable
Authority, which links the Muslim historian of human civilization
to the man of the Renaissance, who had studied the history of
Rome and of Christian Italy.
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CHAPTER V

POLITICAL PHILOSOPHY IN ISLAM

So far we have considered the views of the jurists on the theory
and principles of the khildfa as an institution required by the
SharVa, and the views of moralists and men of affairs on siydsa,
the art of government. Both groups started with and concentrated
on the Islamic state; the first took their stand upon constitutional
law as part of Ftqh and, in an attempt to vindicate this law in the
face of divergent practice in political reality, stated what the
khildfa should be.

The second group accepted political reality, the state as it was,
and pronounced on good government in general conformity with
the religious and ethical teachings of Islam rather than with the
exact provisions of its constitutional law. Their realism had a strong
element of expediency, especially when they wrote as men of affairs,
and their form and style largely depended on their Persian literary
models. Sometimes these models were only superficially adapted
to Islamic conditions.

Ibn Khaldun is in a class by himself and stands out as an inde-
pendent political thinker firmly rooted in Islam and sharing the
historical and political approach of the second group without being
content with their didactic aim and literary expository forms. He
surveyed the political scene dispassionately, and deduced the laws
of political life in its various mutually dependent aspects. He was
interested in the reasons for the existence of a state and in the
causes of its development and decline. Preoccupied with the real
state as he observed it, he never lost sight of the original ideal
Muslim state out of which it had inevitably grown, though falling
more and more short of its requirements.

We now turn to the views of a separate group, the Faldsifa or
religious philosophers of Islam. They are distinguished in approach,
method and aim alike from the representatives of political thought
in Islam discussed in the previous chapters. Their political philo-
sophy is as much a part of their own general philosophy as was
that of their masters, Plato and Aristotle. The title of this chapter
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is meant to suggest that it was the study of Platonic political
philosophy which gave their own philosophy its character and
its form: that of a commentary on Plato's political treatises. In
other respects it is a modification or adaptation of his ideas in
the light of Aristotle and to some extent of his commentators.1

The Alexandrian summaries of Plato's Republic and Laws which
presumably form the basis of Al-Farabi's and Ibn Rushd's works
are of course no longer pure Plato. Plotinus (whose Enneads
were known to the Faldsifa as the Theology of Aristotle), Porphyry
and Proclus had a large share in shaping Islamic philosophy,
especially in metaphysics. But despite Neoplatonic revision and
its tendency to harmonize the views of Plato and Aristotle, it is
permissible to speak of the predominant influence of Plato in
political philosophy, although Aristotle's Nicomachean Ethics was
commented and drawn upon by Al-Farabi and Ibn Rushd, and by
Ibn Bajja who can be considered as the link between them in im-
portant details.

In confining ourselves to the political philosophy of the Faldsifa
we must remember that it is only a part of a whole philosophy and
cannot be fully appreciated in isolation from metaphysics, ethics
and psychology. It was in these branches of philosophy that
Aristotle exerted a greater influence than Plato, as is clear from
Ibn Rushd's commentary on the Republic.

This is not the place to enter into even a brief description of
Islamic philosophy as a whole.2 But it is obvious that metaphysics
presented a formidable challenge to Muslim theology, especially
in such vital questions as the creation from nothing, the eternity
of matter and the immortality of the soul. Even the concept of the
Deity itself is affected. For the One of Neoplatonic theology,
Aristotle's highest God or First Cause, became known to Muslim
theologians and philosophers through the Theology of Aristotle and
through the summary of the Elements of Theology by Proclus,
wrongly attributed to Aristotle,3 under the name of Liber de Causis.
Writings like these, together with Aristotle's De Anima, Physics
and especially his Metaphysics, embodied rational concepts of God,
man and the universe which were at variance with the crude de-
scription of the nature and attributes of God in the Qur'an. Among
religious thinkers in Islam the Mu'tazilites were the first to con-
cern themselves with the conflict between revelation and reason.
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They sought to defend revelation against Aristotle by discarding
anthropomorphism and opposing a purified concept of the God of
revelation to the god bound to the eternity of matter of Aristotle.
They devised a figurative interpretation of scripture to demon-
strate that scripture did not contradict reason. This inner meaning
of scripture could be ascertained by reason only; it was additional
to the literal, external meaning. Al-Ash'arl, in his opposition to
the Mu'tazilites from whom he stemmed, had to admit reason as a
source of religious knowledge. Kalatn, or dialectic theology, was
the result, and this was Islam's official answer to the challenge of
Greek-Hellenistic philosophy.

The Faldsifa became the recipients and transmitters of that
philosophy while remaining Muslims for whom the absolute truth
of revelation was established. I have already said (in chapter I)
that they saw the problem of revelation and reason as a contrast
between the divinely revealed law, mediated by a prophet, and
the human laws devised by reason.4 I need only add here that in
their attempt to reconcile revelation with philosophy they insisted
that, since truth was one and indivisible, the intention of reve-
lation and philosophy must be identical.5 Religion (in this case
Islam) teaches this through the revelation contained in the Qur'an,
the "precious Book", the greatest miracle. Accepting the concept
of the twofold meaning of scripture, they taught that religion
speaks in metaphors and parables for the masses, who are capable
of understanding them only literally. The inner, hidden meaning is
accessible only to the philosopher, and by demonstrative argument.
Truth thus arrived at is the same as that taught by philosophy. All
Faldsifa are agreed on this, except that Ibn Rushd, no doubt under
the influence of Al-Ghazall whom he combated, insisted on the
inadequacy of human reason to grasp the full truth of revelation,
which for him was embedded in the prophetic revealed law. Conse-
quently this law contains statements about God, and certain com-
mandments addressed to the believer, which human reason is
incapable of understanding by means of demonstration.6 They
must be accepted in their literal meaning. But those other con-
cepts that are capable of rational understanding must be so ex-
plained by the philosopher, whose duty it is to attain to as perfect
a knowledge of God as is possible for a fallible rational being. The
superiority of prophetic revealed law over human law was stressed
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in the first chapter and illustrated with a quotation from Maimo-
nides which could be paralleled from Ibn Rushd.7

It is important to realize that, at any rate for Ibn Rushd,
the apparent conflict between revelation and reason was resolved
by his definition of revelation as prophetic revealed law. Al-Farabi
is less explicit, but can, like Ibn Slna, be associated with this
formulation, except for their psychological theory of prophecy.
The Prophet's law is free from error because it comes from God.
This applies in particular to those features which it has in common
with the general human law based on reason. Hence the claim can
be made that it is in the field of political philosophy that harmony
between revelation and philosophy was established. This is due
to the common ground, which I have several times mentioned,8

between Greek political philosophy and the Faldsifa, chief among
them Ibn Rushd. This common ground is provided by the law,
which has a central place in the political thought of Plato and
Aristotle as well as in that of Al-Farabi, Ibn Slna and Ibn Rushd.
This means that the study of the Republic, the Laws and the Nico-
machean Ethics led the Muslim philosophers to grasp more fully
the political character implied in the Sharta of Islam (as in the
Tor ah of Judaism). Hence revelation is for them not simply a
direct communication between God and man, not only a trans-
mission of right beliefs and convictions, a dialogue between a
personal God of love, of justice and of mercy and man whom he
has created in his image; it is also and above all a valid and binding
code for man, who must live in society and be politically organized
in a state in order to fulfil his destiny. In short, it is the law of the
ideal state. As such it includes regulations about worship and
charity just as Greek law dealt with temple sacrifices. It provides
for man's welfare in this world and prepares him for the hereafter,
and thus alone guarantees his perfection and happiness as a re-
ligious being. In so doing it goes beyond the nomos, the man-made
law of Greek philosophy, which knew of no twofold happiness,
though it was equally designed to enable man to reach his goal,
intellectual perfection.

Superficially considered, complete identity of purpose seems
established between SharVa and Nomos. For the latter also was
meant to educate man towards a "following of the gods" from
whom ultimately the law derives. But we must remember that
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"god" did not mean the same for Plato as it does for the Muslim
philosophers. It is clear that despite the central place of the law
in the thought of both, the Muslims were fully conscious of the
fundamental difference between the law revealed by God to the
Prophet for the happiness of mankind as a whole (including elect
intellects and the masses alike), and Plato's law, which, though laid
down for the whole state, was designed to enable only the philo-
sophers to reach the highest perfection. Granted that the Plato
of the Laws had a lofty idea of God and that he held, as did
Ibn Rushd, that right beliefs and convictions alone promote the
justice and happiness for whose sake the state exists, there is still a
difference between the two conceptions. It is due to the different
character of the two civilizations to which the two men belonged:
the one based on revelation and centred in God, and the other based
on a myth and centred in rational man. Naturally, this contrast is
based on a literal interpretation of Ibn Rushd's writings, and the
possibility cannot be excluded that a figurative interpretation might
produce some approximation in religious concepts. But there still
remains the conscious realization in the Muslim's mind that the
sphere of the Shan1 a with its "Know and love God in willing
obedience to his commandments" is wider than the sphere of the
Nomos with its "Know thyself". But Greek and Muslim philo-
sophers are agreed that without law there can be no state and that
unlawful behaviour is damaging to the state. Every departure
from the law is bound to have serious consequences for public
safety and for morale and right beliefs and convictions. In the
state under the Sharta such deviations will cause error, heresy and
schism, and prove the undoing of the state. In Plato's ideal state
under the Nomos it will lead to a transformation of the best, or the
perfect constitution, into a bad or imperfect constitution, and so
also of their respective citizens.

When law is so considered, the constitutional form of the state
is secondary, since it depends directly on the rule of law. Islam,
we have seen, is ideally a theocracy, and the caliphate is its earthly
political form. The Sharta rules supreme. Once the authority of
the Short a is impaired, the mulk or power-state comes into being.
In it secular laws compete with and often submerge the rule of the
Short a. In Plato's Republic the philosopher-king rules by means
of the Nomos, the best law reason can devise. If the authority of
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this Nomos is flouted, rule passes into other hands and the state
takes the form of one or other of Plato's imperfect constitutions.

It is thus clear that as far as life in the state is concerned the
Faldsifa found in the Republic and the Laws of Plato and in
Aristotle's Nicomachean Ethics a kindred concept in the rule of law
as the guarantor of human welfare. Seeing this, they applied
Greek political philosophy to their own civilization. But while
they realized the close parallel between the respective laws, they
yet discovered the fundamental difference between prophetically
revealed and philosophical human law. The *S7*<zn'tf-state was for
them the ideal state of Islam, as the Republic was for Plato the ideal
state of the philosopher. At the same time the Prophet was superior
to the philosopher, at least for Ibn Slna and Ibn Rushd.

In order to understand the political thought of the Faldsifa as a
blending with Islamic notions of Platonic political ideas, modified
by Aristotle and the Neoplatonists, we must turn from the prin-
cipal problem of political philosophy in Islam—prophetic revealed
law against human law—to a definition of the purpose and scope
of political science.

We recall Aristotle's definition of politics as "the most authori-
tative of the sciences", which determines what man's "happiness"
as the "supreme good" is and teaches the means to its attainment.
This is but an elaboration of Plato's statement in the Politikos:
"there is one science of all of them: and this science may be called
royal or political or economical".9 Politics is a practical science
like ethics and economics. Both Ibn Slna and Al-Ghazali follow
Aristotle in this, while Al-Farabi and Ibn Bajja (Avempace) agree
with Plato in seeing the household merely as a part of the state.10

However, the dividing line between ethics and politics is not rigid,
since they stand to each other as theory to practice. Political
science deals with man's volitional actions and behaviour. They
spring from his choice, which is conditioned by his knowledge of
good and evil, right and wrong, virtue and vice. According to Ibn
Rushd (Averroes), political science, like medicine, has two parts,
the first theoretical, and contained in Aristotle's Nicomachean
Ethics, and the second practical, and contained in his Politics and
in Plato's Republic. " The first and second parts of this science stand
in the same relationship to each other as do the books of Health and
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Illness and the Preservation of Health and the Removal of Illness in
medicine."11 This is only an echo of Al-Farabl's definition in his
Ihsd al-ulum. A summary of it shows Ibn Rushd's indebtedness
to his predecessor, and (more importantly) Al-Farabl's intro-
duction of Platonic views into Muslim thought in their Greek and
Hellenistic meaning. Al-Farabl laid the foundations of Islamic
political philosophy by his acceptance and transformation of the
Platonic legacy, whose first inheritor and creative continuator had
been Aristotle.

"Political science", Al Farabi says, in the fifth chapter "On
Political Science, Jurisprudence and Theology", "inquires into the
(various) kinds of actions, and conscious volitional ways of life
{siyar)y and into the habits, mores, and natural dispositions which pro-
duce these actions and ways of life "12 But politics does more
in that its inquiry into man's volitional behaviour aims at leading
him to true happiness (sa'dda) through right actions. Significantly,
the Muslim Al-Farabl qualifies this by maintaining that true
happiness is obtainable only in the world to come. Moreover, true
happiness is to be distinguished from supposed happiness,13 which
consists in wealth, honour or pleasure. Virtue and good deeds
promote true happiness in city-states and nations, by promoting
orderly co-operation between citizens under authority.14 Authority
is represented by "the royal office and dignity (mahna malakiya
wa-l-mulk)", and government (siydsa) is the performance of this
office. Al-Farabl distinguishes two kinds of authority: the excel-
lent (ideal) authority through which true happiness is attained, and
the ignorant authority15 under which assumed happiness is attained.
Excellent (ideal) city-states and nations obey the first kind of
authority, whereas the latter is divided into as many kinds as there
are aims. If the aim is wealth the rule is a vile one,16 if honour we
have a timocracy.16 Al-Farabl here clearly follows Plato's Republic,
but it is significant that the Greek city-state is supplemented by
"nations". This is probably due to the Hellenistic summary (pre-
sumably Galen's) which Al-Farabl used, and to some extent per-
haps to the Islamic empire of his own day.

In his summary exposition of the philosophy of Plato17 Al-
Farabl defines politics in similar terms as "the royal, political art"
assigning to it the task of leading man to happiness by having a
philosopher-king as ruler.18
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Two practices must combine to make the government "royal
and excellent (ideal)": to follow general rules, and to rule with
practical wisdom and experience—as is the case in medicine—so
that political (or civic) acts encourage virtue and good behaviour
among the citizens.19 The practitioner of the art of government
acquires the general rules from the study of political philosophy.20

The science has two parts: the one extends to the knowledge of
happiness and the distinction between true and assumed happiness,
and comprises the general rules. Ibn Rushd called this the theore-
tical part of politics. The other is concerned with the actions and
morals of the citizens in the excellent as well as the non-excellent
city-states and nations and leads to the attainment of their respec-
tive happiness, true or alleged. "This is (found) in the book
Bulitiqiy that is, in the book Siydsa of Aristotle, and also in the
book Siydsa of Plato and in (other) books of Plato and others."21

Following Plato's Republic, Al-Farabl further assigns to the prac-
tical part of politics the discussion of the transformation of the
excellent (ideal) into the ignorant states.22 In uthe excellent (ideal)
royal office (tnahna)" the study of the theoretical and practical
sciences is necessary because here the king must be a philosopher.23

Actions and ways of life vary with every city-state and nation. But
the ideal state (madlna fddila, the Muslim equivalent of Plato's
Republic) will enjoy continued existence only so long as its kings
follow each other without interruption and observe the same con-
ditions of good government. The cultivation of philosophy, both
theoretical and practical, guarantees these conditions and through
them the maintenance of the ideal state. The absence of philosophy
is identical with ignorance; hence we have ignorant or imperfect
states. They reach their goal through the experience and innate
ability of their rulers.24

We have seen that politics is devoted to the investigation of the
highest good in its theoretical part and of the actions and volitional
habits leading to its attainment in its practice. This short general
introduction to political philosophy in Islam, seen as the legacy of
Plato's political philosophy, may therefore be rounded off with a
few remarks about "the quest for happiness", as understood by
Al-Farabl in his K. tahsil al-sa'dda25 and accepted by all his suc-
cessors among the Faldsifa. This leads us back to the first chapter
of this book and at the same time forward to the more detailed
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discussion of the political thought of the principal Faldsifa, in the
first place of Al-Farabi himself.

In his K. tahsil Al-Farabi asserts that it is natural for man to
strive for perfection (kamdl). Man is guided and helped in this
endeavour by the successive study of physical science {Him tabi'i),2*
metaphysics and politics. Physical science furnishes him with
rational principles.27 The highest perfection is unobtainable with-
out the help of many men; therefore another science is needed to
examine these rational principles in the light of human necessities
in association, namely, "the human or political science". Man,
when able to satisfy his physical wants as a hayawdn insi or madanl
—Aristotle's zoon politikon—turns to metaphysical speculation.
That is, he begins to speculate on "existing things" (that is,
reality, mawjuddt) beyond the natural things {ba'da-l-tabtiydt).
This speculation leads to the perception of the first principle
{mabday awwal), that is, God. Then man enters upon the human
science (politics) and asks about the end of human existence: that
is, the perfection which man must needs reach. He investigates
everything which helps man to reach this perfection, such as
virtues and good deeds, and distinguishes them from that which
is an obstacle, such as vices and evil deeds. He collects knowledge
of the nature of these things, their modes and relationships with
each other until he gains a rational understanding of their working.
This is political science; it is the science of the things through
which every citizen attains, by political association, the happiness
to which his natural disposition conditions him.28 As there are
degrees of happiness, so there are degrees of perfection. The high-
est perfection is speculative perfection, which man can reach only
in a political association, be it a city-state or a nation. It is final
happiness.29
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AL-FARABI: THE FOUNDATION

I T is clear from the last chapter how important it is to see political
science in the context of philosophy as a whole; it becomes
abundantly evident when we examine in greater detail the works of
Abu Nasr al-Farabl,1 in particular those concerned with politics.
Though preceded by Al-Kindl, as initiator of Islamic philosophy,
Al-Farabi is the first Muslim thinker to have left political writings,
either in the form of commentaries or in treatises of his own, based
upon Plato. That he was more than a pioneer can be deduced from
the habit of later writers of calling him "the second teacher", with
Aristotle as the first. In fact, he profoundly influenced all subse-
quent Muslim philosophers, in particular Ibn Bajja and Ibn Rushd
in Spain, and Ibn Slna in the East, where he himself lived. He
showed the way to, and gave an authoritative beginning to, the
integration of Greek-Hellenistic philosophy in all its branches with
Islam. In this preliminary sketch of political thought in medieval
Islam we are concerned only with his contribution to political
philosophy.2

Under Neoplatonic influence he wrote his Book of Agreement
between the ideas of the two philosophers, the divine Plato and
Aristotle? This treatise—as the title suggests—attempts to estab-
lish a harmony between the two Greek philosophers where their
views are apparently at variance, but it also seeks to reconcile
philosophy and revelation, a necessary pre-condition of the inte-
gration of philosophy with Islam. His summary of Plato*s Philo-
sophy* stresses its political character, and although this may be
found in his Greek source (in Arabic translation) it shows that
Al-Farabi realized the importance of politics in the philosopher's
search for truth about God, the universe, reality and man. Philo-
sophy aims at the perception of the creator, and the philosopher
must strive "to become in his actions like God" as far as this is
humanly possible. For man, the way to this end is first to improve
himself and then to improve others in his house or state.5 This idea
originated with Plato, who says in his Tkeaetetus: "to become like
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God so far as this is possible; and to become like God is to become
righteous and holy and wise".6 But it is perhaps even more likely
that Plotinus is Al-Farabl's immediate source.7 This imitatio Dei
constitutes the highest perfection and ultimate happiness. It is
Al-Farabi's principal concern in his political philosophy which has
its source in Plato as much as in the tenets of Islam. For as a
Muslim he believes in the Creator-God, in reward and punish-
ment, and in a hereafter. The end of man is happiness; but
happiness for a Muslim, if he is a disciple of Plato and Aristotle, is
a blending of that promised in the SharVa (and guaranteed by it to
the believer who fulfils its commandments) with the reward of the
study of philosophy. Or, differently expressed, the philosopher's
happiness is included in that promised by the prophetic lawgiver,
which also transcends the philosopher's in that it is twofold:
well-being in this world and bliss in the next. It is true that
in his political treatises Al-Farabi, as a failasuf, a philosopher
leaning on Plato and Aristotle, expounds this happiness (as his
Greek masters had done) as intellectual perfection combined with
the moral perfection which precedes it. But as a Muslim he is
bound to accept the teachings of the SharVa about God, the angels
and reality. His significance as a metaphysician lies in his drawing
on Greek metaphysics, physics and psychology for the explanation
of such religious doctrines as the creation out of nothing, divine
providence extending to particulars, and the Creator-God's domin-
ation over the whole world. He says that these doctrines would
confuse men if Plato and Aristotle had not shown sure proofs of
their truth and thus given Muslims "a way by which these state-
ments of the SharVa become clear, and that the law (SharVa) is
perfectly correct and true".8

To balance philosophy and revelation is not easy, and we cannot
therefore expect always to find complete harmony between them,
or rather consistency in the way in which Al-Farabi applies his
basic assertion, the genuineness of which I see no reason to
question. I respect Al-Farabfs desire to vindicate the absolute
truth of revelation through philosophy and do not therefore
interpret his statements as giving reason supremacy over revelation.
This is not the place to enter into an argument about the relative
place of both in Al-Farabl's thought, the more so since I have tried
to do this elsewhere.9 But I would repeat that to my mind he was
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a Muslim first and a disciple of Plato, Aristotle and their Hellenistic
successors and commentators second. For I interpret the passage
just quoted, and its continuation, in the sense that philosophy
shows the metaphysician the way to faith. Starting from physics,
we proceed to problems of metaphysics, politics and finally re-
ligious law. Men of insight and intelligence deal with demon-
strative questions, men of judgement with political problems, and
men of spiritual inspiration with those of the religious law, which
are the most comprehensive of all.10 Since Al-Farabi draws a clear
distinction between the metaphysician and the inspired teacher of
the SharVa, whose problems are the most comprehensive and
universal ones, transcending human reason, I feel justified in my
assessment. The difference in method between the demonstrative
and intuitive became an important element in all subsequent
religious philosophy in* Islam.11

It is against this background that we must see his political
thought. His interest is predominantly metaphysical and theore-
tical; he was not interested in the art of government, nor was he
a critic of contemporary politics or even a reformer. He was con-
cerned about man's ultimate goal and how to achieve it. Only
under this aspect do questions about the best state and the various
constitutions, as Plato treats of them, enter his mind for discussion.
He was convinced that only a philosopher-king, or at least an
association of philosophy with government, could secure com-
plete happiness to man, but this does not imply that he was actively
concerned to bring such a philosophical rule into existence. As far
as we know, he lived a retired life of study and writing.

Of his political writings three are of special relevance; their
proper evaluation is hampered by the lack of critical editions of the
Arabic text, in spite of Dieterici's edition of at least one of them,
the Ideal State (Al-madina al-fddila).12 This treatise, based in its
political part on Plato's Republic and to a lesser extent on Aristotle's
Nicomachean Ethics, has a theological and metaphysical super-
structure which draws on Plato's Timaios and on the pseudo-
Aristotelian Theology mentioned in the preceding chapter. The full
title, Treatise on the Opinions of the Citizens of the Ideal State,
indicates Al-Farabl's theoretical interest and explains why the
first twenty-five chapters are taken up with a lengthy disquisition
on the One, God, followed by a cosmology, and continued with an
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exposition of the philosophical sciences, and why only the last nine
chapters deal with political matters in the strict sense of the term.
Similarly, the first half of the second treatise, Book on Political
Government or On the Government of the City-State (K. siydsa
madaniya), expounds Al-Farabl's theory of the soul and especially
of the intellect; the second half is devoted to a discussion of man
and his perfection in the state. Plato's ideal and imperfect states
serve Al-Farabi as the model for the "political" sections of these
two treatises. The third work, Book on attaining Happiness (K.
tahsil al-sa'dda), is the most important, independent and mature
of the three. It begins with a statement on the twofold happiness
of man, which he can only attain in association with others in a
nation or city-state. Happiness is the highest good, which is
desired for its own sake; and political science teaches how man as
a citizen of a state can attain his happiness in accordance with his
natural disposition. This definition is borrowed from Aristotle,
who says in his Nicomachean Ethics:13 "The Good of man must
be the end of the science of politics." For this reason certain
knowledge (haqq yaqini) is opposed to opinion (zanri) and persua-
sion (iqnd*). This is reserved for the metaphysician, as Ibn Rushd
stressed in his fight against KalamM Instruction and education
are recommended, and epistemology rather than psychology is
used to describe man's nature and existence, since intellectual per-
fection is the aim.15

Of Al-Farabfs other political writings I must at least mention
his commentary in the form of a summary of Plato's Laws> now
available in F. Gabrieli's critical edition, and of his Political
Aphorisms (Al-fusill al-madaniya).16

In spite of the fragmentary state of our knowledge, there is
enough material to enable us to summarize tentatively Al-Farabi's
political ideas against the background of these general remarks, as
far as his style and diction permit.

Why must there be a state? As we have seen, this question was
answered later by Ibn Khaldun, in the same way as by the Faldsifa:
because man cannot live by himself, he cannot provide himself
with the necessities of life, such as housing, food and clothing, let
alone with everything needed for the attainment of his perfection.
He is dependent on the help of many others of his kind, since his
needs are also many. He must therefore combine with others in
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communities. There are complete or perfect communities, and
incomplete ones; their degree of perfection or imperfection de-
pends on their size. The smallest perfect political unit is the city,
which is part of the territory of a middle-sized association, the
nation. The largest organization covers the whole inhabited earth
under cultivation, which Al-Farabi called mctmura> from the same
root as Ibn Khaldun's 'utnrdtiy civilization. The need for political
association is described in the Madina fddila and in the Siydsa
madaniya in similar terms;17 but in the K. tahsil al-sctdda the
author simply states that it is man's natural disposition to require
the help of others, and that he must form a political association
with them because he cannot attain his goal, perfection, in iso-
lation.18 He is therefore called hayawdn inst or h. madanl—
Aristotle's zoon politikon—and the science that inquires into the
human actions and habits necessary for the attainment of perfec-
tion is consequently the human or political science.19

Plato's view that a person should have only one occupation can
be traced in Al-Farabi's emphasis on the need of many persons,
who must co-operate in order to satisfy one another's many re-
quirements. Al-Farabi's distinction of perfect states according to
size is also probably influenced by Greek and Hellenistic political
thought. Madina, as the smallest political unit in which man can
attain happiness, corresponds to Plato'spolis. The large association,
comprising the whole civilized world, and the middle-sized nation
(umma), may well be due to Al-Farabi's Islamic environment; it
accords with the universalism of Islam as a way of life and with
the claim of the Islamic empire, the ddr al-Islam, to win by jihad
(holy war) the ddr al-harb (the realm of war), and thus to extend
the power of Islam over the whole world. But I am inclined to
attribute it rather to a blend of this Islamic idea and the concept
of the Oikoumene of Hellenism.20

"Perfect" in size is, however, not the same as "perfect" in
quality. For Al-Farabi defines the ideal state as one whose citizens
help each other to obtain those things by means of which true
happiness is gained.21 This true happiness is a state of the soul, in
which it exists free from matter and tends towards pure substances
entirely free from corporeality.22 Political science, with the help
of metaphysics, shows man the way of a gradual ascent from a
perception of the physical world and its Intelligibles to that of the
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spiritual world, in search of the principles of " existing things",
that is, of reality. It teaches man to distinguish what is good in
that it helps him to his end, from what is evil.23 Ethical virtues
must be joined by intellectual virtues and practical arts, in order
to prepare man to acquire the speculative virtues by means of the
speculative sciences. They alone enable him to perceive reality,
and thus to reach the highest perfection and ultimate happiness.24

Since man must live in a state in order to attain happiness, these
virtues and arts are political or civic. What applies to the individual
also applies to "cities'* and nations: another Platonic idea from
the Republic,,25 The way to virtue and the arts is by teaching and
education. Teaching is by word of mouth only and leads to the
speculative virtues; education uses both speech and example26 and
produces ethical virtues and practical arts.27 Al-Farabi's detailed
description of the virtues and arts served later as a basis for Ibn
Bajja and Ibn Rushd in relation to politics. Like him, they also
adopted Aristotle's distinction between rulers and ruled, and be-
tween master arts and subordinate or subsidiary arts and crafts.28

Al-FarabI illustrates this by an analogy between the state and the
human body. The members of the body are designed and arranged
in a hierarchy; the highest is the chief (ra'is), that is, the heart;
the rank of the lower members is determined by their nearness or
remoteness from the heart. Those members nearest to the heart
both rule and are ruled, those farthest removed from the head only
serve, but all are united in serving the purpose of the heart. It is
the same with the state; when all parts of the state serve the
purpose of the chief or ruler, we have the ideal state, madinafddila.
But whereas the members of the body are naturally disposed to
fulfil their functions, the citizens of the state are guided by will and
choice. Leadership or rule is possible on two conditions only:
fitness by natural disposition, and willpower and habit.

Similarly, some arts both rule and serve, others are merely sub-
ordinate, while the highest art rules only. This is the art of govern-
ment, practised by the ruler whom nobody must dominate.29 So
far we are on Greek ground. But in his attempt to understand the
state of his own civilization, Al-Farab! had not only to transfer
Greek notions to Islamic concepts and conditions, and to apply
Platonic and Aristotelian ideas and criteria to his own sur-
roundings, for the Islamic state had existed for a long time and
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had a character of its own. What was needed, therefore, was a
synthesis, a blending of Islamic and Greek notions; in this
synthesis lies Al-Farabi's importance as a political thinker, in himself
and as a formative influence on all subsequent Faldsifa.

To appreciate this synthesis between the ideal ruler of Plato, the
philosopher-king, and the ideal ruler of Islam—the prophet/law-
gwtrlimdm—a brief explanation of Al-Farabi's theory of prophecy
is necessary. For the ruler of his Madlna fddila is neither the
caliph—the successor and vicegerent of the prophetic lawgiver
Muhammad—simply transformed into the philosopher-king of
the RepubliCy nor yet the philosopher-king transformed into the
caliph. The qualities and functions of the first ruler are the result
of adjustments and combinations; in short, they represent a
synthesis between Platonic and Muslim requirements.

The prophetic qualification of the first ruler is discussed by
Al-Farabi only in the Madina fddila and the Siydsa madaniya. It
is based on his own theory of prophecy, for which I have so far
been unable to find a Greek or Hellenistic source, apart from the
theory of emanation evolved by Plotinus in the Enneads and trans-
mitted to the Arabs in the so-called Theology of Aristotle. It may
be summarized by saying that Al-Farabi distinguishes a theoretical
and a practical reason in man, who is thereby naturally endowed
with imaginative and rational faculties. These are only potentially
in him, and must be brought to actuality by the emanation of the
Active Intellect, the nous poietikos of Aristotle, called by Al-Farabi
"angel (malak) after the ancient philosophers", that is, the angel
Gabriel, or "Holy Spirit".30 He calls this emanation a revelation
(zvahy). Through the Active Intellect God mediates to the first
ruler's theoretical reason a revelation which first makes him a
philosopher, and then affects his imaginative faculty, that is, his
practical reason, making him into a prophet, a * 'warner" capable
of directing men to their happiness. Such a man has reached the
highest degree of perfection and the utmost happiness which a
human being can attain; his soul is united with the Active Intellect.

He is the imdm> the first ruler over the ideal city-state, over the
ideal nation and over the whole inhabited earth.31 These are the
three possible perfect states, and it is obvious that only the ruler
endowed with the gift of prophecy can rule any or all of them. The
philosopher-prophet, in the opinion of Al-Farabi, is alone qualified
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to help man as a citizen to reach his true human destiny, where his
moral and intellectual perfection permit him to perceive God,
under the guidance of the divinely revealed SharVa. Those ruled
by the first ruler are the "excellent, best and happy citizens",32

To the combined first ruler-philosopher and prophet-zmam of
the Madina fddila Al-Farabl adds in the Tahsil the lawgiver and
king without mentioning the designation " prophet" any more than
does the Siydsa. It speaks, however, of revelation as contact of the
soul with the Active Intellect by the intermediacy of the passive
and acquired intellects. We thus see that the imaginative faculty
is not acted upon, and so the gift of prophecy cannot be granted.
We must therefore rely on the full account in the Madina fddila
and assume that in equating the first ruler with philosopher,
king, imam and lawgiver, the last named is to be understood as the
prophetic lawgiver. This seems clear from the meaning Al-Farabl33

gives to the terms "philosopher" and "imam".
On the other hand, we find in the Tahsil the most comprehensive

and thorough exposition of the qualities demanded of the ideal
ruler. The imam-king must study the speculative sciences. As
king he is compared to the master of the household or to the leader
of young people who are taught with or without their consent.
Without education no citizen can attain perfection and happiness.
Al-Farabl again distinguishes between education by certain proof
(the method appropriate to the speculative virtues to be inculcated
in the king) and education by persuasion, which is suitable for
acquiring the other virtues and arts. The king must possess per-
suasion and imagination to perfection, as well as be a philosopher
skilled in the speculative sciences. The masses, on the other hand,
who serve the state by their arts and crafts, can be taught by means
of persuasion and imagination only. Political leadership is the
prerogative of the elect.34 This distinction between the elect few
and the masses ultimately goes back to Plato's views on education
and on the three classes, in the Republic.35 Al-Farabl himself
refers to Plato in presenting his own ideas on education for
citizenship.

The distinction is usually associated with the Stoa, but there
is no need to go beyond Plato, at least as far as the Faldsifa are
concerned. They all adopted it as an argument in favour of their
own position and their superiority over the theologians, and in
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justification of the twofold interpretation of the Qur'an. They
reserved for themselves the right and the duty to investigate the
hidden, inner meaning, thanks to their superior intellect and training
in the speculative sciences, which enabled them to use demon-
strative arguments. They owe the distinction to Al-Farabi, who in
the Introduction to his Summary of Plato's Laws praises Plato for
not disclosing and explaining the sciences to the people in general.
Instead, he had used the method of allegory and enigma in order
to withhold knowledge from the uninitiated.36 Knowledge is
understood in the sense of " knowledge of the inner meaning",
which is only accessible to the metaphysician by means of demon-
strative proof. We shall take up this point once more when dealing
with Ibn Rushd.37 Al-Farabi says accordingly of the first ruler
that he is, as philosopher-king, "the most elect of the elect.. .who
aim at the complete fulfilment of his aim and purpose. He possesses
knowledge of the Intelligibles by means of certain proofs and there-
by perceives reality. As far as ruling is concerned, this is the first
and most perfect science, and the other master-sciences are under
the authority of this science.. .its aim is the utmost happiness
and ultimate perfection which man can reach."38

This science is called wisdom or philosophy; it originated with
the Chaldeans (Iraq), migrated from there to Egypt, then to the
Greeks and Syrians until it came to the Arabs. Since the first
ruler must master philosophy " there is no difference between the
philosopher and the first ruler".39 In possession of all the theore-
tical and practical virtues, he has the power to establish them in
nations and city-states in proportion to the natural dispositions of
their citizens. The political significance of philosophy is thus
evident. It is further borne out by Al-Farabl's insistence that the
lawgiver must be a philosopher first and foremost.40 He is, more-
over, identified in the Tahsil with the imam.*1 Al-Farabi refers to
the lawgiver by the term wddVu-l-nawdmis, which corresponds to
Plato's nomothetes, whereas Ibn Rushd uses the term wddVu-l-
shard'V. The comparison between the Tahsil and the other two
treatises appears to show that a revealed law, brought by a pro-
phetic messenger to mankind (Muhammad), is implied in spite
of the use of ndmus rather than Short a. This lawgiver "has the
power, by the excellence of his reflection, to create conditions by
which the laws actually exist {and effectively function), and thus
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utmost happiness is attained".42 But before he can lay down laws
he must be masterful and not servile by nature, and skilled in
philosophy. He must possess the fourfold perfection in speculative,
ethical, intellectual and practical virtues and also a capacity for
excellent persuasion and imagination.43 "Philosophy is for the
lawgiver what habit (hexis) is for the masses; what in his knowledge
is certain insight, is with them persuasion and imagination."44

Al-Farabi has so far established that "the meaning of imam, philo-
sopher and lawgiver is one <and the same)",45 and he now pro-
ceeds to a definition of "king": "king indicates dominion and
power with utmost knowledge... he is in his essence a philosopher
and lawgiver."46 When Al-Farabi asserts that "the meaning of
philosopher, first ruler, king, lawgiver and imam is the same",47

the synthesis between Plato's philosopher-king with the ideal
Islamic ruler is complete. It has been achieved by the blending of
Greek and Islamic qualifications. This synthesis represents Al-
Farabi's outstanding contribution to political thought in Islam,
and it may be added, in Maimonides (who accepted the theory of
prophecy and the prophet/philosopher/lawgiver as the ideal ruler)
but not in Judaism generally.

As we have seen, it was the common ground provided by the
central place of law in both civilizations that enabled Al-Farabi to
arrive at this synthesis, in which the later Faldsifa followed him.
But this common ground must not blind us to the decisive differ-
ence between the Sharta, divinely revealed to the prophetic law-
giver, and the Nomos of the philosophers of Hellas. Because the
SharVa alone guaranteed twofold happiness, in this world and in
the next life, the Faldsifa placed it in the centre of their political
philosophy. All the same, for them philosophy alone enabled man
to understand the hidden, deeper meaning of that law.48

At the same time it must be admitted that Al-Farabi concen-
trates, at least in the Tahstl, on the philosophical qualifications of
the first ruler, and contents himself in the Madlna fddila with a
simple assertion of the dominant position of the SharVa as the sole
guarantor of the twofold happiness and perfection, without giving
a detailed account of its teachings and regulations. This is perhaps
not surprising in a philosopher writing on political science. More-
over, he was to some extent bound by Plato's arrangement in the
Republic, though this applies much more to the Madlna fddila and
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Siydsa than to the Tahsil, which is exclusively concerned with the
nature and meaning of the citizen's happiness. Since it stresses the
part which the ruler has to play in furthering the citizen's attain-
ment of happiness as the highest good in the ideal Muslim state,
it is only natural that Al-Farabi should devote considerable space
to the qualities necessary in the ideal ruler.

In the last pages of the Tahstl, as it is at present available to us,
he discusses the nature of true and false philosophers in connection
with the ideal Muslim ruler (the philosopher/lawgiver/z>wam/king).
The discussion takes the form of a summary of Republic 484 a-
487a, giving, as he himself says, "the conditions which Plato
mentions in his book on Politics"A9 Similarly, Republic 487 b -
497 b serves him as a model for his description of the false philo-
sophers. His summary of the qualities of the true philosophers
agrees in all essential details with those laid down for the first ruler
of the Madina fddila. It is to be noted that they are Platonic and
do not reflect the qualifications demanded of the imam according
to Al-Mawardl. That some qualifications like justice (laddla),
knowledge ('Urn) and physical fitness (saldma) occur in both groups
is probably due more to political realism in the interests of good
government than to a blending of Islamic and Platonic qualifi-
cations.50 Al-Farabi simply follows Plato's description of the
philosopher-king; but he does so after having first identified the
philosopher-king with the prophet-imam.51 In the Tahsil, a much
more original composition, a further condition is of great impor-
tance : the true philosopher must have sound religious convictions:
"he shall have perfect faith in the opinions of the religion in which
he was reared and seize the virtuous actions which (are enjoined)
in his religion.'>52 Plato also demands right beliefs and convictions,
but more especially knowledge of reality, which is superior to be-
lief.53 Conversely, philosophy is the best guide to the understand-
ing of the deeper meaning of the Short a for Al-Farabi, Ibn Slna
and Ibn Rushd. Nor was Al-Qifti (who knew only Al-Farabl's
Siydsa madaniya and Sir a (for Madina) fddila wrong when he stated
that in them Al Farabi "described the (various) kinds of perfect
and imperfect states and the need of the state for royal ways of
life and prophetic laws".54

Al-Farabi knew, both as a disciple of Plato and Aristotle, and as
a citizen of the Abbasid caliphate, that the ideal state was very
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difficult to realize, even if he would not have agreed with Ibn
Khaldun's verdict that the Faldsifa looked at the ideal state as a
"hypothesis and supposition". Like Plato, Al Farabl starts from
the ideal state, whose first ruler must possess twelve qualifications
which are all derived from Plato.55 Aware of the near-impossibility
of finding such a perfect man Al-Farabi is satisfied if the ruler has
six or even five of these qualities. He is succeeded by the second
ruler who must fulfil six conditions. He must be a philosopher,
must know and keep the laws and ordinances of the first ruler and
observe them all in his own actions as an obligation on himself
and an example to others. Next, he must be able to decide points of
law which have not arisen before, guided by the example set by
the first imams. He needs insight and knowledge to grapple with
new problems unforeseen by the first ruler;56 in their solution he
must be guided by the best interests of the state. He must be able
to make deductions from the laws laid down by the first imams and
guide and direct his people in their application. Lastly, he must
master the principal and subordinate arts of war.

It is at once clear that this second ruler has a good deal in com-
mon with the caliph; the affinity between their respective qualifi-
cations is much more than one of terminology, it extends to the
substance. That Al-Farabi uses the term harb for war and not
jihad, holy war, as in the corresponding passage in the Fusul, may
be explained by the different purpose and public for which the two
treatises were written. The Madlna fddila is addressed to a wider
circle interested in philosophy and not necessarily confined to
Muslims, though they are no doubt uppermost in Al-Farabl's mind.
The Fusul al-madanlya, as far as I can judge from the translated
fragment, may have been designed for a Muslim public, even for
Al-Farabi's patron Saif al-Dawla, the ruler of Aleppo, assuming
that this tract falls in that period of Al-Farabfs life and work. The
ruler described in the Fusul certainly appears to be modelled more
on the Islamic than on the Platonic pattern, since the man who
corresponds to the second ruler of the Madlna fddila is in the
Fusul stripped of his philosophical qualification. Again, the Fusul
is silent about the rule of two men, who in the Madlna fddila share
authority if one is a philosopher and the other combines the re-
maining legal and military qualifications. Both treatises have a
rule of " the most excellent men", Plato's aristoi, if each of a group
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possesses one of the necessary qualifications, of which there are
six in the Madlna fddila and four in the Fusul.57

The absence of the philosophical qualification in the Fusul is
the more surprising in that Al-Farabi explicitly states in the
Madlna fddila that the state is without a king if wisdom (that is
philosophy) is absent from the government, even if the other con-
ditions are fulfilled. The state will gradually go to ruin unless a
philosopher is attached to the man in authority over it.58 That
means that the ideal state cannot survive without a philosopher
sharing its government, at least in an advisory capacity. That
Al-Farabi makes no such demand in the Fusul strengthens the
possibility that this treatise was meant for Muslims; it may also
suggest a more realistic attitude to the existing, as opposed to the
ideal, state. His insistence on the ruler's ability to wage holy war
(jihad) points in the same direction.59 Saif al-Dawla's preoccu-
pation with jihad is well attested.

Consonant with his main interest, Al-Farabi discusses the states
opposed to the ideal state ruled over by the Prophet, who is at the
same time philosopher-king, lawgiver and imam, from the point
of view of the human end, happiness. All these states are imper-
fect, not in the sense in which this term was used before, but in the
qualitative sense: they lack certain essential features of the perfect
state and show characteristics which make the attainment of the
highest good impossible. These states are discussed more fully
in the Siydsa than in the Madlna fddila, and not at all in the Tahsll,
which concentrates on true happiness in the ideal state. Since
Plato classified these states in accordance with their political consti-
tution, Al-Farabi uses the terms he found in the Arabic version of
the Alexandrian summary of the Republic, made by Galen, without
showing much interest in the constitutions from the political point
of view. In addition, he uses terms which, because they occur in
the Qur'an, have a definite Islamic meaning; they characterize the
nature of the states they designate, according to the views and
actions of their citizens, and not the political constitutions. The
result is that we meet in Al-Farabi with greater variety and
differentiation than in Plato. This may or may not be due to
Al-Farabl's Arabic source, as far as the subdivision of Plato's
four imperfect states—into timocracy, oligarchy, democracy and
tyranny—is concerned.60 All imperfect states together are termed
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"ignorant states" (jdhiliya).*1 Although "ignorance" is used by
Al-Farabi in the same sense as by Plato62 (as the opposite to
knowledge), it may well have the additional meaning which
jahiliya has in Islam: pagan idolatry, ignorance and an evil way
of life. The inhabitants of the ignorant states do not know happi-
ness as it is understood in the ideal state. Their aim in life,
individual as well as social, is material, and consists in such things
as health, wealth, the pleasures of the senses, power or honour.
Like Plato, Al-Farabi divides this collective state into an associ-
ation of states according to the aim pursued, but distinguishes more
kinds than Plato.

The first is the State of Necessity (daruriya); its inhabitants aim
at the necessities of life, like food, drink, clothing, a place to live
and carnal gratification; and they assist each other in securing
their object. The Arabic term used goes back to Republic 369c,
but is not employed by Plato as a designation of a constitution.
While the description is brief in the Madlna fddila> we are given
precise details in the Siydsa*3 about the means of acquiring the
necessities of life.

Next comes the Vile State (nadhdla); its citizens strive for
wealth and riches for their own sake. The account in the Siydscfi*
includes a description of its ruler.

In the Base and Despicable State the citizens concentrate on
the pleasures of the senses, games and other pastimes.65

Timocracy {madlna kardtna) contains a variety of honours.66

Since the Arabic source of Al-Farabi is lost we cannot determine
whether this lengthy and diffuse description goes back to it or
represents Al-Farabi's own amplification. The latter seems more
likely. The citizens of these honour-loving states assist each other
in gaining honour, glory and fame. The honours fall into two
groups. The first is a personal relationship between one who is
worthy to be honoured because of some virtue in him, and the
other who accords him honour and respect because he recognizes
him as his superior. The second kind of honour is shown to men
because of their wealth, or because they have been victorious,
exercise authority or enjoy other distinctions. This state is in
Al-Farabi's opinion the best of the "ignorant states". In this
view, like Ibn Rushd after him, he may be influenced by Aristotle.67

Tyranny (taghallub) receives its name from the aim of its
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citizens; they co-operate to gain victory over others, but refuse to
be vanquished by them. Their efforts are crowned with success
once absolute mastery is reached, and the pleasures of victory
have been enjoyed.68 Tyranny has even more variations for Al-
Farabi than timocracy; in fact, as many as the tyrant has desires,
for his despotism expresses itself in imposing his will on his
subjects and making them work for his personal ends. Al-Farabi
knows of two kinds of tyranny within which these variations occur,
internal and external tyranny. The first consists in the absolute
mastery of the tyrant and his helpers over the citizens of the state,
and the second is the enslavement of another state or people.

From his detailed description it is clear that tyranny is actually
a mixed imperfect state, since it contains elements of timocracy,
to which he accords an equally loose combination of aims, and of
oligarchy, as we see from Ibn Rushd's treatment which is based
to some extent upon Al-Farabi.

Democracy (madina jamaHyd) is marked by the freedom of its
citizens to do as they please. They are all equal and nobody has
mastery over another. Their governor only governs with the
explicit consent of the governed. It contains good and bad
features "and it is therefore not impossible that at some time the
most excellent men (afddil) grow up there, so that philosophers,
orators and poets... come into being. It is thus possible to choose
from it elements of the ideal state... (therefore) out of democracy
most of the ignorant states, good and bad ones together, arise."69

The states enumerated so far all go back to Plato's Republic70

and correspond to its four imperfect states.
The Arabic terms used for timocracy, tyranny and democracy

have Greek equivalents. That oligarchy is meant by the "Vile
State" is clear from its definition and from Ibn Rushd's Com-
mentary on Plato's Republic, which exists only in a Hebrew version.
The "Base and Despicable State" is simply a more specific kind
of oligarchy, which Ibn Rushd calls plutocracy—a term going
back to Xenophon—or hedonistic rule. That is, nadhdla is used
for oligarchy, and khissa (or khasisa) and shahwa for plutocracy
and hedonistic, or pleasure-seeking, government. Al-Farabi may
have found this subdivision of oligarchy in his source, but it is
strange that he should not have used the designation "state of the
few", as does Ibn Rushd, who uses Al-Farabl's three terms to
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characterize the viciousness of the "rule of the few" or "the
plutocratic association", also called the "government of the
pleasure-seeker''.71

To these four Platonic states Al-FarabI adds three more "ignor-
ant states", namely, the vicious (fdsiqa), the transformed (mubaddala
or mutabaddala) and the erring (ddlla) states. In the Madina fddila,
sdqita is in one passage used for fdsiqa.72

The citizens of the Vicious State have right beliefs and convic-
tions like those of the ideal state, but their actions are like those of
the "ignorant states". Although they know what true happiness
is, they cannot gain it.73

The Transformed State has, as the name suggests, undergone a
change. Originally it was an ideal state in opinions and actions,
but different opinions later gained entry, ousted the right opinions,
and also caused a change in the actions of its citizens.74

The State in Error is seemingly like the ideal state, but its in-
habitants hold corrupt beliefs, though they imagine that their
views on God, the Active Intellect and happiness are correct.
Similarly, their first ruler fancied that he had received a revelation;
but it was not genuine. True happiness cannot be theirs, since
wrong opinions and bad actions were commanded by their ruler;
he, himself in error, led his people astray as well.75

That Ibn Rushd does not treat of these three states makes me
suppose that they represent an addition of Al-Farabl's to his source,
which no doubt Ibn Rushd also used in conjunction with Al-
Farabi's political treatises.76 This supposition gains in importance
when we consider that all three terms (and sdqita) occur in the
Qur'an and had, therefore, a definite meaning for a Muslim. It
seems plausible to assume that Al-FarabI introduced them de-
liberately, in order by this amplification to effect an assimilation of
Plato's imperfect states to Islamic notions. It is also probable that
the Muslim thinker understood "right beliefs and convictions"
and their opposite in both their Platonic and Islamic meaning.

For he follows his description of the ignorant states with an
exposition of the knowledge required of the citizens of the ideal
state. It is prompted, no doubt, by Plato, and is in terms similar
to the detailed discussion in the Tahsil, which was summarized
earlier in this chapter.77 The philosophers of the ideal state
gain their knowledge through their insight and by means of
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demonstration, and teach their followers by the same means. All
others must be taught by allegories. It would lead us too far if we
were to summarize here Al-Farabl's theory of knowledge. Suffice
it to say that he uses as illustration Plato's allegory of the cave:78

the philosophers see the sun with the naked eye, the masses indirectly
through reflection in water. It is a difference between direct
perception and imagination.

The aim of the ideal state is true happiness in intellectual per-
fection; the aim of the various ignorant states is that of their kings.
The vicious states arise because their religion is false and their
opinions are corrupt.79 This is a Platonic notion, but applied and
adapted to Islamic tenets.

The inclusion by Al-Farabi of "individuals from the Excellent'
States" among the ignorant states calls for comment. It can only
be understood in the context of Al-Farabfs preoccupation with
happiness, which is attainable only in the ideal state. Individuals
living in isolation forfeit their chance of true happiness, which they
can attain only as citizens performing their civic duties. Averroes
is in full agreement with this view, which is that of the Greek
masters Plato and Aristotle. Al-Farabi calls such men nawdbit,
"plants". On the one hand they are completely negative and a
danger like weeds and thorns;80 on the other hand, there is one
kind among the six, distinguished by Al-Farabi in a long discussion
towards the end of the same treatise, which is "not opposed to the
ideal state but follows the right road and seeks after truth".81

From this description Ibn Bajja must have derived his entirely
positive evaluation of these isolated men.82

Al-Farabi characterizes the five other kinds by varying degrees
of error and imperfection, the worst kind being truly heretics.
Jahiz devoted a little treatise to a sect called ndbitay the singular of
nawdbity from which Al-Farabi might have taken the term.

Ibn Bajja identifies the nawdbit with the ghurabd (strangers).
Al-Farabi, however, speaks of those who live in a state ruled by
the prophetic first ruler as "happy and excellent"; if there is no
such ideal state and they have to live in places whose inhabitants
are imperfectly governed, they are only "excellent and are stran-
gers in those places".83 Ibn Bajja traced the strangers to the Sufis,
and thus a clear link is established between Al-Farabi and Sufism.
The concept oi ghurabd plays an important part in the thought of
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mystics like Al-Hallaj and Al-Suhrawardl.84 Ibn Bajja's definition
allows us to see why Al-Farabi denied them ultimate happiness,
even while he admitted that they were excellent men: "though
they live in their own countries and among friends and neighbours
they are strangers in their opinions, they travel in their thoughts
to other planes which are for them like homelands/'85

A consideration of the Political Aphorisms and especially the
qualifications it requires of the ruler will complete the treatment of
the imperfect states and bring out once more the Muslim com-
ponent in al-Farabi's political thought.86 We recall that the philo-
sophical qualification is indispensable in the second ruler of the
Madina fddildy but not in the Fusul.87 We have noted further that
the qualifications demanded of the "king of the law(s)"88 in fact
constitute important and necessary qualifications of the caliph.
I refer to the legal qualification, in particular his ability to make
independent decisions (ijtihdd) thanks to his expert knowledge of
Fiqh-znd to his ability to wage holy war (jihad). In the Fusul and
in the Madina fddila, the combination of the two determines the
Islamic character of the state and its ruler except that—as we have
seen—in the Madina fddila the absence of a philosopher takes per-
fection (in Plato's meaning of the term) away from state and ruler
and leads to the ruin of the state. Ijtihdd and jihad as requirements
of Muslim law establish beyond question how deeply rooted Al-
Farabi and Ibn Rushd were in Islamic tradition. This suggests
that they were first and foremost educated Muslims, since Fiqh
is a primary element of traditional education. It shaped their
outlook. They approached Greek-Hellenistic philosophy as Mus-
lims, at any rate where politics were concerned, and took what was
akin to their own way of life and thought from Plato and Aristotle,
as they came across their ideas in their writings, summaries and
commentators, and had to adapt them to Islamic concepts. In the
case of the "king of the laws"88 we have, indeed, a Platonic source
as well: Laws 710, and especially 710d, a passage, moreover, upon
which Al-Farabi commented in his summary of the Laws.89 There
we have the combination of legislator and autocrat.

It is this common ground, based on the concept of law, which is
so essential to the proper understanding of the attitude of the
Faldsifa to Plato and Aristotle. It is the conviction that good
government depends on just laws, and that man can reach true
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happiness only if he believes, thinks and acts as a responsible
citizen90 of such an ideal state.

In his blending of certain Platonic and Islamic qualifications of
the ruler, Al-FarabT is more inclined towards Plato in the Madina
fddila and more towards Islam in the Fusul. One qualification in
particular gives a clear indication that he did not hesitate to take a
stand against Plato: he insists on " good persuasion " and " imagina-
tion "; that is, the ruler must be a good orator, which runs counter
to Plato's objection to rhetoric.91 Al-Farabi obviously did not
share Plato's view that the orator was a serious rival to the states-
man.

Yet this is of much less significance than Al-Farabf s equation of
the Platonic philosopher-king with the Islamic prophetic lawgiver
and imam.92 But it must be frankly admitted that the claim made
for this synthesis between Hellas and Islam cannot be established
beyond reasonable doubt by a demonstrative argument. I have
said that consistency is not to be expected if two systems starting
from divergent premisses are to be harmonized. Apart from the
particular purpose which a Muslim philosopher has in mind when
writing a treatise he must consider the kind of reading public to
which he is addressing himself. This will determine his argument
and emphasis. Next, shifts in emphasis, or even developments in
his own thought, must be taken into account in attempting to
evaluate his specific contribution. Nor can we be certain of the
exact meaning of the terms he uses. This is of great importance when
we consider Al-Farabi's equation of philosopher-king with law-
giver and imam. Is the lawgiver promulgating a ndmus or a shar'?
It was suggested earlier that Al-Farabi had the prophetic lawgiver
in mind even though he used the term nawdmis.9Z The same applies
to the use of "imam". Can we be certain that he means the caliph
behind whom the community of the faithful prays or is imam
simply a "chief"? As far as this last example is concerned I see
no reason to doubt that Al-Farabi has the caliph-imam in mind,
unless we are to suspect a hidden meaning in his definition of
the imam, who is to be imitated in his actions, virtues and
accomplishments.94

There can be no doubt about the political significance of
philosophy; and the philosophical qualification of the ideal ruler
of the ideal state is as necessary as his ability to exercise authority
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and wield effective power. Another point cannot be settled so
easily and definitely. We saw that the prophetic quality is not men-
tioned in the Siydsa though "the first cause is the revealer to
man.. .n .9 5 When we turn to the Tahsil we find that neither
prophecy nor revelation is mentioned at all. Does this mean
that Al-Farabi, as metaphysician, freed himself from his Muslim
environment? Can we assert this in face of the insistence on the
imam} What conclusions can be drawn from these changes and
omissions in his political treatises? I am convinced that it would be
unsafe to dogmatize; I would rather content myself with register-
ing these discrepancies and inconsistencies. I should explain them
as due to the tension in the mind of a Muslim disciple of Plato and
Aristotle and their Neoplatonic interpreters, and to the immediate
purpose of the various treatises. Inconsistencies there are, but we
do not know whether Al-Farabi was aware of them. By and large,
he is consistent in his preoccupation in his whole philosophy with
the central problem of politics: the highest good or happiness.
But he emphasizes different aspects in different treatises. Whether
this shift in emphasis and in subject-matter (and reading public)
can be traced to different times of composition, and can help us to
establish a chronology of his writings cannot be answered with
certainty. But I would like to repeat a tentative suggestion which
I made in a recent study of Al-Farabf s political thought.96 I
assume that Al-Farabi wrote the Madlna fddila first, next the
Siydsa madanlya and last the K. tahsil al-sa'dda, if we confine
ourselves to these three treatises. I am led to this assumption
because the Madlna fddila contains the most detailed and compre-
hensive superstructure, physical and metaphysical, to politics
proper. Much less space is given to revelation in the Siydsa,
where it is confined to man's theoretical reason; but his practical
reason, imagination, is not acted upon in the process of emanation.
I would conclude from this that Al-Farabi considered a full explana-
tion unnecessary since he had already given it in the Madlna
fddila. It is, however, possible that the text of the Siydsa is incom-
plete, although there does not seem to be a break in that particular
passage. One might object to this interpretation by assuming that
the shorter version comes first and the elaboration later. The
Tahsil might support such a view since it represents, at least in
my opinion, the most mature and concise statement of happiness
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and hnw to attain it in the ideal state. But I draw the opposite
conclusion, because the " first ruler" is not defined, as he was in
the Madlna fddila and yet he is introduced in the Siydsa, and
prophecy and revelation are not mentioned. In contrast great
emphasis and much space are given to the philosophical training of
the philosopher/king/lawgiver/mam, and attention is focused on
the lawgiver, who does not appear in the other two treatises at all.
Though I do not wish to press the parallel, this reminds us of the
relationship between the earlier Republic and the later Laws of
the mature, aged Plato. Al-Farabi was concerned, it seems to me,
with the philosophical nature of the lawgiver in the first place,
and not with the revelation of the law as such. For the lawgiver
could only be an effective ruler if he was qualified to interpret the
law, and in particular its theoretical teaching about God, man, the
universe, reward and punishment, and providence. Hence Al-
Farabl stresses the fourfold perfection based on a thorough train-
ing in the theoretical sciences and culminating in the speculative
virtues. This law is the common ground between Greek and
Islamic philosophy, at least as far as politics is concerned.97
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CHAPTER VII

IBN SINA1: THE SYNTHESIS

LAW and lawgiver are of the greatest importance in political life.
We saw this in the discussion which Al-Farabi devotes to this
question in relation to prophecy and to philosophy, the two
primary qualifications demanded of the first ruler. The Mu'tazila
had already stressed the necessity of a divinely revealed law to
ensure the common weal (maslaha) of the Muslim state. The
Faldsifa similarly insist on the political necessity and significance
of the divine law. Al-Ghazall attacks them as heretics and un-
believers because they reduced revelation to an act of emanation.
The Active Intellect or Holy Spirit influences the human mind,
conditioning its imaginative and intellectual faculties to receive
a revelation in form of a law. This is the position of Al-Farabi.2

It is also that of the Ikhwan al-safa' (" Brethren of Purity") and of
Ibn Slna. The first simply reproduce almost word for word Al-
Farabl's 28th chapter of the Madina fddila in their Encyclopedia?
and their dependence on Al-Farabi must therefore be assumed.

Ibn Slna, known to the West as Avicenna, did not write any
political treatises of the kind we have discussed in the last chapter.
He is concerned with human happiness and perfection, the highest
stage of which consists in the contemplation of God, or Truth, and
in mystical union with Him. It is in this context that man as a
political being, a citizen, is considered. This gives Ibn Slna's
philosophy a definite political orientation, and so we find important
pronouncements on politics in his principal philosophical wri-
tings, including those belonging to the so-called " Eastern Philo-
sophy", which is mystical.4 I have observed5 that in his Aqsdtn
al-ulum {Divisions of the Sciences) he distinguished between three
practical sciences: Ethics, as taught by Aristotle in his Nicomachean
Ethics; Economics, as set out in Bryson and dealing with the house-
hold and its management; and Politics, which is taught by Plato
and Aristotle. His K. al-siydsa is devoted to ethics and to eco-
nomics, the "regimen of the household", which comprises the
master of the family, his wife, children and servants.
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His summary of politics shows that Ibn Sina was interested in
all aspects of Plato's Republic, including the transformation from
one constitution to another, as was Ibn Rushd in his detailed
commentary on it. In addition, he draws a distinction between
secular kingship (mulk), which is the subject of the Republic and of
Aristotle's Politics, and another kind of politics, concerned with
prophecy and the Sharta, which is the subject of Plato's Laws.
Like Al-Farabi he thus links the ideal state of Islam with the
ideal state of Plato's philosopher-king. In the last part of his
Metaphysics* he speaks of the ideal state and the khildfa, and in
his treatise on Prophecy (R. ft ithbdt al-nubuwwd) he assigns
the prophet a double task: he must ensure the good order of the
physical world through political government, and that of the
spiritual world by means of philosophy.7 In his psychological
explanation of prophecy he follows Al-Farabi only in part: its
possession is a gift transcending ordinary human qualities since it
is the outcome of the emanation of the Holy Spirit. Prophetic man
can perform miracles and is capable of spontaneous and immediate
perception; this calls for no training like that of the philosopher,
who attains to knowledge of the intelligible world by means of
syllogism and demonstration. The prophet has thus reached a
stage higher than the philosopher and is ready to hear the word
of God and to see his angels. This appears to be in marked contrast
to Al-Farabi, who had required of the prophet skill in philosophy
acquired by study and training in the use of demonstrative argu-
ment. If we supplement Ibn Slna's definition of prophecy in his
Psychology* with his description of the stages on the road to bliss
in his last work, the mystical K. al-ishdrdt wa-l-tanbihdt (Book of
Indications and Admonitions),9 we see how far beyond Al-Farabi
he has gone.

For Ibn Sina differentiates between three types of seekers after
God, or Truth. The first is the zdhid, or Sufi ascetic; the second is
the 'dbid, who worships God by the external means of ritual and
prayer; and the third and highest is the 'drif, who knows God and
bends all his energies towards the kingdom of God. By over-
coming the world of the senses, he frees his mind for divine
inspiration. All three types can go their way through life to God
only if that life is guaranteed them; this is possible only in society,
where men help each other to obtain the necessities of life. The
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same idea is stated in his Metaphysics. Such a society must be
based not only on particular laws (that is, on laws laid down by
human authority to secure material well-being), but on a compre-
hensive, general law which takes account of man's spirituality.
Such a law is the divine law (Shari'a), which is the revelation of
God through his messenger, the prophetic lawgiver. He must
teach the masses the unity and oneness of God, and retribution in
the hereafter, since the masses will obey God's commandments
only by the promise of reward and the threat of punishment. Those
who obey his law are assured of God's reward in this and in the next
world. The true service of him who knows God (the 'drif) consists
in his earnest striving to perceive God's being; his reward will be
perfection in contemplation of God's essence (for Ibn Sina essence
and existence are one in God, the necessary being). God created
man and wishes mankind to survive; therefore he sent his law
through his Prophet.10

We remember that Ibn Khaldun rejected the claim put forward
by the Faldsifa that prophecy is necessary for man and his existence
in political association. He has in mind the chapter in Ibn Sina's
K. al-najdt, headed, exactly as the separate treatise on prophecy,
Ft ithbdt al-nubbuwa. Appropriately, Ibn Slna stakes the same
claim in the Aqsdm al-'uliim, already referred to. The passage is
important enough to be quoted in full. After mentioning the Laws
he continues:

The Faldsifa mean by law (ndmus) not what the masses think, namely,
that it is trickery and cunning ruse, but rather that it is the Sunna, the
permanent, certain pattern and the revelation sent down (from Heaven).
The Arabs also call the angel, who brings down a revelation, law (ndmus).
Through this part of practical philosophy we know the existence of
prophecy (as something necessary) and that the human race needs the
Shaft a for its existence, preservation and future life.

He goes on to point out that such a law varies with every nation
and time, and ends with the significant sentence: "through it we
know the difference between the divine prophecy and all the false
pretensions to it."11

He thus affirms that prophecy is necessary, and that political
science, as part of practical philosophy, teaches its divine origin and
truth by its superior character and usefulness. All three divisions
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of practical philosophy (ethics, economics and especially politics)
are necessary to ensure man's happiness in this and the other life.

It is clear that the Prophet is above the 'drif, though he includes
the accomplishments of the ldrif in his own nature. This nature is
apt and worthy to receive a divine revelation in the form of the
law that guarantees the twofold perfection and happiness. Intuitive
rational mysticism is very different from the conviction that one is
the chosen vessel of a revelation designed to guarantee man's welfare
in political organization and his salvation in the hereafter. Ibn Sina
agrees with Al-Farabi in assigning to the prophet the principal task
of bringing mankind the divine law for its guidance, preservation and
salvation. At the same time he elevates the prophet by granting
him spontaneous perception of the same kind as that attained by
the cdrif who has stripped himself of his corporeality. It may be
noted in passing that Ibn Khaldun is profoundly influenced by the
K. al-ishdrdt in his exposition of knowledge and its stages, unless
he and Ibn Sina both draw on a common earlier source.12

Ibn Sina clearly establishes the political significance of prophecy.
In the interests of the state the prophet must prevent false opinions;
but Ibn Sina does not proceed to identify the prophet with the
philosopher-king, the imam and the first ruler, as Al-Farabi had
done. This is perhaps due to his mystical tendencies, which made
him concentrate on the secrets of Eastern philosophy. In his
treatise on Prophecy he refers to Plato's Laws and credits Plato
with the saying that only he who pays attention to the allegories of
the prophets, and perceives their (inner) meaning, will enter the
divine kingdom. By prophets here he does not mean Muhammad,
but the Greek "prophets" Pythagoras, Socrates and Plato, who
hide their secrets in their books in the form of allegories.13

He excepts Muhammad explicitly as different from the other
prophets.

The "Eastern philosophy" centres in ishrdq, illumination, and
Plato is considered as the chief of the ishrdqiyun. The foremost
representative in Islam of the philosophy of ishrdq is Al-Suhra-
wardl, whose mystical philosophy falls outside our presentation
of political thought. It is sufficient to refer to H. Corbin's analysis
of the sources of his philosophy in the Introduction to Al-Suhra-
wardi's Opera Metaphysica et Mystica, I and 11, and to relate this
analysis to Ibn Sina, who was attacked by Al-Suhrawardl as a
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quite inadequate adept of ishrdq. Ibn Sina's remark about Greek
"prophets" applies not only to Neoplatonic and Neo-Pythagorean
sources, but also to Zoroastrian, Manichaean and Hermetic writ-
ings, as well as Ismailian gnostic texts. In Al-Suhrawardl's view,
the " strangers" whom Al-FarabI discussed are exiled from their
true source, to which they must return.14

We can now understand why practical philosophy (ethics,
economics and politics) should be included in Ibn Sina's Meta-
physics. It is because prophecy alone provides the law for the good
society in the ideal state. Prophecy and SharVa are not only indis-
pensable to the life and preservation of mankind. The divinely
revealed law contains also the truth about God, his universe, his
angels, the hereafter, reward and punishment, and providence.
This truth is the object of the metaphysician's study. Moreover,
the philosopher must live in society, and only the society whose
political organization is that of the ideal state can provide the
basis for the attainment of his ultimate perfection, the highest
good, the knowledge and love of God.

The Muslim's God of revelation, of love and mercy is not
Plato's God, though the attribute of justice is common to both
and although both care for the world through providence. But
granted the fundamental difference in the concept of God, it is
undeniable that Plato's God as portrayed in Book x of the Laws
impressed Ibn Slna because of his qualities of justice and provi-
dence. We have seen that in his view politics, based on prophecy
and the SharVa, is the subject of the Laws. A. E. Taylor stresses,
in the Introduction to his English translation of The Laws of Plato,
that "the true statesman must think rightly about the ultimate
things, God, man, and their relation to one another". He de-
scribes Book x as "the foundation of all subsequent * natural'
theology, the first attempt in the literature of the world to demon-
strate God's existence and moral government of the world from
the known facts of the visible order".15 Passages such as I quote
below cannot fail to appeal to a religious mind. Together with the
philosophy of law enshrined in the Laws, and the detailed pro-
vision for the regulated, moral life of the individual in the com-
munity, they provide that" common ground" between the Faldsifa
and Plato which is at the root of their political thought, and which
enabled the Faldsifa to accept Platonic political ideas, adapting
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and transforming them in the spirit of Islam, as was claimed in a
previous chapter.

Plato says in Book iv: "God eternally pursues the even tenor
of his way." He stresses that happiness is contingent on justice,
and that to follow God means to be like God. In Book vm Plato
provides a detailed mode of worship for the daily life of the
political community. The religion of the rulers, as distinct from
the citizens, for whom the authority of the state is sufficient war-
rant for belief, must be based on knowledge of God and reality.
The nature of God and the purpose he has in mind for the world
are clearly expressed in Book x: "He who provides for the world
has disposed all things with a view to the preservation and per-
fection of the whole.. .the purpose of all that happens is what we
have said, to win bliss for the life of the whole; it is not made for
thee, but thou for it."16

"Common ground" presupposes an area of agreement large
enough to enable a thinker reared in one religious tradition, which
has both universal and specific features, to accommodate ideas from
another tradition. This is the case with Al-Farabi, Ibn Slna and
Ibn Rushd. The Islamic element in the ensuing synthesis is less
articulate, but by no means less implicit, in Al-Farabi than in
Ibn Slna. The wider range of Ibn Slna's encyclopaedic mind, his
mystical bent, and the knowledge of the world which he gained as
a physician and man of affairs, combined to give him a more
original blend of traditional education and philosophical and theo-
sophical knowledge. Steeped in Muslim law at an early age, as we
learn from his autobiography,17 he discovered a kindred mind in
the Plato of the Laws as the following passage shows: " God, who,
as the old saw has it, holds in his hands beginning, end, and middle
of all that is, moves through the cycle of nature, straight to his end,
and ever at his side walks right, the justicer of them that forsake
God's law. He that would be happy follows close in her train with
lowly and chastened mien."18

Ibn Slna states the same need for law and justice in man's life.
Such a life is possible only by means of mutual help. He says in
his K. al-ishdrdt:

it is necessary that there exist between men commercial transactions (or
social relations) and justice, that a (divine) law guards what a <pro-

148



VII. IBN SINAI THE SYNTHESIS

phetic) law-giver imposes as an obligation. (This law) is distinguished
(from others) in that he [the Prophet] demands obedience on the
strength of his possessing exclusive signs which point to their proven-
ance from his Master (or Lord). It is necessary that there be retribution
for the doers of good and evil from the (All)-knowing and (All)-power-
ful. It is also necessary to have a knowledge of him who recompenses
and gives his divine law and, together with this knowledge, to have
reasons for guarding it. Therefore they are under an obligation to wor-
ship (him) and to remember by repetition (of prayer) him who is
worshipped, so that the appeal to justice, which preserves the life of
mankind constantly, remains (with them). Then he who is (always)
occupied with prayer will have added to the great advantage in this
world abundant recompense in the hereafter.19

If we accept this passage as it stands, without mental reservations
concerning its author's sincerity (and there does not seem to be
any compelling reason to doubt it), it is at once clear that there is
a strong affinity between Plato and Ibn Sina and between the law
of Plato's God and the revealed law of Ibn Slna's God. Yet, and
this is all-important, the realm of the Short a includes the here-
after, but the Nomos of Plato does not. As the laws are different,
so are the states which they serve. We know that words can have
different meanings if used by different people in different contexts.
Plato's phrase "to win bliss for the life of the whole" means one
thing, and Ibn Slna's use of "abundant recompense in the here-
after" something different; at least as long as we have no docu
mentary evidence that he put another, more philosophical, inter-
pretation on the word " hereafter", thus giving it an inner meaning
emptying it of its plain religious sense.

Yet the matter is further complicated by the well-known fact
that the works of Plato and Aristotle were not available to the
Faldsifa in their original form, but in summaries made by Neo-
platonists and in a revised form. Among them, Galen, Plotinus,
Porphyry and Proclus modified Plato to accord with Aristotle and
vice versa. Plotinus and Porphyry in particular gave Plato's
thought a definite turn towards religious monism. Their harmoni-
zing tendencies are reflected in the treatises of Al-Farabl, as we saw.
This, in turn, made Platonism acceptable in this modified form, to
Christians like Augustine, and to Muslims like Al-Kindi, Al-
Farabi, Miskawaih, Ibn Sina, Ibn Bajja, Ibn Tufail and Ibn Rushd,
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not to speak of RazI and Tusl. Such concepts as prophecy and the
hereafter in particular may well have undergone a change in
meaning between the time of the salaf, the early Muslims, and the
MuHazila and Faldsifa, as mentioned a little earlier. In the absence
of clear evidence from texts we cannot be sure whether Al-Farabi
and Ibn Slna and Ibn Rushd meant by prophecy what the Muslim
theologians meant, or rather what Plotinus and Porphyry meant.
But I am inclined to think that their use of the concept of tanzil—
that is, of a revelation sent down by Allah through the angel
Gabriel, and the designation of Muhammad as the rasul Allah, the
messenger of Allah, the warner, as distinct from the nabl (used of
the other prophets)—suggests that they accepted the Muslim
meaning. Admittedly, they may have interpreted these words,
which denote specific religious concepts, in a Neoplatonic sense,
but there is no evidence that they actually did so, except for the
identification of malak and 'aql fa"dly angel and Active Intellect,
by Al-Farabi and Ibn Slna. Until such evidence is forthcoming I
continue to maintain that they were Muslims first.

The case of the hereafter is perhaps different. It is not easy, if
at all possible, to decide whether Al-Farabl and Ibn Slna, for
example, understood al-akhira and al-hayat al-ukhrd in the
accepted Muslim sense or in a transferred sense, denoting the
survival of the soul, Immortality.20 Did they believe in the reward
of an after-life in Paradise, and in the punishment of hell, when they
maintained that the SharVa alone teaches us about reward and
punishment? Again, there is no evidence to the contrary, nor
can we affirm or deny that they had in mind the survival of the
soul, of the soul as an entity, or of its rational part only. Did the
hereafter mean the return of the soul, imprisoned temporarily in
the body, to its original, natural state of pure spirituality, freed
from matter? I must leave the decision of these questions to the
experts in philosophy. I mention the difficulty because it must be
faced in any ultimate assessment of the real meaning of perfection
and happiness, which are the concern of political philosophy.

Its bearing on the wider problem of revelation and reason cannot
concern us in the context of politics. It is sufficient to repeat a
view I have expressed before;21 the starting-point for the Faldsifa
was their faith in God and his revelation through his apostle
Muhammad. This placed a certain limitation upon the freedom of
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their philosophical speculation. They tried to make it less irksome
by the axiom that since there was only one truth, revelation can
and does teach nothing which is contrary to reason. It must,
naturally, remain an open question whether at times they over-
stepped the boundary by appealing to a hidden, inner meaning at
which their speculative reason had arrived. In that process at
least Ibn Bajja, in the example quoted in the next chapter con-
cerning the hereafter, did violence to the plain meaning of scrip-
ture and set it aside. The psychological interpretation of prophecy
advanced by Al-Farabi and developed by Ibn Sina did not, as far
as I can judge, impair God's absolute free will and choice. He is
entirely master of himself, and of his will and action; his self-
revelation to his chosen prophets is not caused by a natural dis-
position in them which forces him to reveal his will to them in form
of a law, although such a disposition must exist in order that they
may receive his law. This law teaches true and right convictions
and opinions about God, the angels, nature and man—and the
emphasis is on true as "provable by demonstrative arguments"; it
also lays down rules of behaviour in the form of duties to God and
one's fellow-men, at which reason would arrive only after a long
time. This law is therefore superior to the human law devised by
the philosopher-lawgiver. In addition prophetic revealed law con-
tains commandments such as prayer, fasting, alms, pilgrimage and
holy war, which enable man to draw near to God in order to know
him. At the same time they ease and improve social relations and
the general welfare of man in this life and, by promising reward
and threatening punishment, make man look to a future world and
upon his earthly life as a preparation for the next.

The distinction between the elect metaphysicians and the masses
maintains religious equality and a concern for the happiness of all
in accordance with the intellectual capacity of each individual,
despite its claim that only the philosopher can penetrate to the
inner, hidden meaning of these concepts, whereas the masses must
be content with a metaphorical explanation. Ibn Rushd explicitly
exempts certain religious teachings from interpretation.

We now return from the rarefied air, which the few elect who
reach the highest good breathe, to the earth-bound generality of
citizens. We follow Ibn Sina's exposition of economics and politics
which forms the last two chapters of the final section of his Shifa*
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at the end of the treatment of metaphysics.22 He assigns to the
lawgiver (sdnin) the primary task of ordering the life of society
organized in the state, by dividing the citizens (as Plato had done)
into three estates: the rulers, the artisans and the guardians. Each
group is administered by a master (ra'is) who, in turn, appoints
masters of lesser authority over smaller units. We are reminded of
Al-Farabi's division, based on Aristotle, into rulers and ruled in
hierarchical order, from the first ruler over secondary rulers who
partly rule and are ruled, down to those who only accept rule, the
masses. Every citizen executes his allotted task, so that there is
not one person who does not benefit the state by his work. Idle-
ness is not to be tolerated: if it is due to illness the sick person must
be isolated; if there is no reason for it other than laziness, such a
person must be destroyed.

The care of the sick and infirm, together with the explicit
provision for those who become impoverished and are unable to
earn their own living, may be due to Ibn Sina's Muslim ethical
standards and to his activity as a physician. It is in contrast to
Plato's teaching.23 Ibn Sina calls ignominious (qabih) the killing
of those who can no longer fulfil their civic duties through no fault
of their own.

Next he stresses the need for capital in order to guarantee the
general welfare and in particular to provide for the guardians. It
is to be made up of taxes, fines and legal booty {fay'). This last,
a concept peculiar to the Islamic state, is to be used equitably
in the general interest (masdlih musktaraka). The lawgiver must
forbid games of chance, for gain ought to be the result of work,
which is also of advantage to others. Theft, robbery and usury are
also forbidden since they are detrimental to society.24

So far Ibn Sina has dealt with public finance and the gainful
occupation of the citizens. Next, he discusses marriage and family
life. His account is based on Muslim law, with classical tradition
in the background, such as is reflected in Bryson,25 one version of
which we owe to Ibn Sina; it is identical with his K. al-siydsa.
Marriage guarantees the propagation and perpetuation of the
human race; the family is the foundation upon which the state is
built; it forges a bond between parents and children which should
serve as a pattern for social life. Hence, Ibn Sina discusses at
length measures necessary to safeguard the purity of married life
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and the health of the family. He adds a long statement about
divorce, which he allows as a last resort if reconciliation proves
impossible, in spite of the danger to the children if the home is
broken up. In this, as in the matter of the status of women and the
care of children, he is in full accord with the relevant injunctions
and regulations of Muslim law, especially with the law of
inheritance.

In the last chapter he deals with certain aspects of the ideal
Muslim state, concentrating on the khalifa and imam. Above all,
it is the duty of the lawgiver to impress upon the citizens their
obligation to obey the khalifa, who takes the place of Muhammad.
He then summarizes the duties of the imam, entirely in accord with
the orthodox legal theory. In doing so he accommodates the
Islamic qualifications within the four cardinal virtues of Plato.
The caliph must possess noble virtues like courage, temperance
and "right conduct" (husn tadbir).2* This last seems to correspond
to Plato's justice, since Ibn Slna uses the terms fddila, 'ddila and
hasana interchangeably for the ideal Muslim state. He must also
have a high intelligence which will enable him to acquire practical
wisdom (as distinct from theoretical wisdom), and also an expert
knowledge of the Sharta in which nobody must surpass him.

The election of the caliph must proceed on the lines prescribed
by the law and outlined in chapter 11. Ibn Slna adds, however,
that the electors become unbelievers {faqad kafaru bi-llah) if they
are guilty of a wrong choice. He roundly condemns usurpation,
and actually demands the death of a tyrant (mutaghallib) and the
punishment of those who fail to carry out such a tyrannicide if
they have the means to do it. This seems to go beyond the orthodox
theory, which only demands removal from office, not death, if the
people have sufficient power to force the caliph's abdication. Ibn
Slna goes so far as to claim that, next to belief in the Prophet
Muhammad, tyrannicide is most pleasing to Allah and draws man
near to him.

If the lawfully elected caliph is unworthy to hold office and is
challenged by a worthy rebel (khdriji), the citizens are advised to
recognize the claimant, if he is intellectually and physically fit to
be caliph, even if he should lag behind in virtue. This can only
mean that the legal requirements are partly waived in favour of an
authority based on power and intelligence. This is preferable to a
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weak authority exercised by a virtuous, pious caliph who lacks the
two basic requirements of a ruler. This view comes near to the
expediency which swayed the jurists whose theories we considered
in chapter 11. Such realism appears inconsistent with Ibn Sina's
denunciation of tyrannous rule and with his call to end it by
murdering the tyrant.

Next, he stresses the importance and value for the political,
social and personal life of the citizens of the ideal Muslim state of
religious duties in the narrow sense (Hbdddf), like the public Friday
prayer and festivals, fast and pilgrimage. These observances "bind
those who fulfil them closely together, they strengthen their desire
for the defence of their state by imbuing them with courage (and
devotion), and finally lead them to virtues. Communal prayer calls
down God's blessing upon the affairs <of the state)." He is con-
vinced that the lawgiver arranged all this best in the khildfa. The
regulations must be neither too rigid nor too lax; Ibn Slna often
stresses the golden mean.

'Ibdddt thus comprise man's duties to God, and at the same
time benefit society. We saw earlier that both Muslim and Greek
law agree in recognizing the political value of religious obser-
vances.

Mu'dmaldt, commercial transactions, cover the whole range of
man's duties towards his fellow-men, his social duties. These
inter-human relations must be the concern of the imam. He must
regulate them in such a way that "they promote the construction
of the two pillars of the state, namely, family life (mundkahdt) and
the generality of things men share in common (mushdrakdt). He
must promulgate laws concerning mutual help and the protection
of property and of personal life."

Next he turns his attention to the opponents of the Sunna within
and to the enemies without, which brings him to a discussion of
one of the principal duties of the caliph, jihdd, or holy war.

This is the complement to the positive duty of co-operation in
defence of life and property. Hence he advocates war first against
the opponents of the prophetic law. Their property is to be
confiscated and administered in the interests of the common weal.
They themselves are to serve the citizens of the just state (madina
'ddila). Since he says that "those who are far removed from
acquiring virtues are slaves ('abid) by nature like the Turks and
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negroes and in general people living in an unfavourable climate"
he obviously wants them reduced to the status of serfs. "For
there must be masters and slaves."

He distinguishes between the prophetically revealed constitution,
which he calls "our Sunna which was sent down (from heaven)",
and " a good Sunna (jamild) " which has come into being in another
state after a long time, and "nations and states" for which, if they
are in error ('idhd dallai), a Sunna has to be laid down. Such a
constitution must needs be the Sunna of the prophetic lawgiver
which is "the most perfect and excellent ('atammu wa-9afdalu)".
If the ideal state {madina hasana) is of the opinion that the affairs
of the corrupt states (mudun fdstda) can be restored to a good and
just order (saldh) it may impose on them its own constitution. If
there is opposition "and they refuse to accept it and accuse the
lawgiver of lying when he claimed that it was sent down for all
states, then they must be punished. For refusal to obey the
SharVa which Allah sent down" cannot remain unpunished.27

It is to be noted that Ibn Slna emphasizes the paramount need
for law as the regulator of earthly life in the state. He explicitly
remarks that not everybody is concerned with the hereafter (al-
dkhira). Therefore, "the lawgiver must legislate for this life, and
most regulations are directed against actions which run counter to
the Sunnay actions which are apt to corrupt order and harmony
in the state. Individuals may suffer" in the process of law enforce-
ment. But this is inevitable and has, moreover, "educative value".
He thinks, no doubt, of punishment as a deterrent.

So far Ibn Slna has been concerned with the prophetic revealed
law, its excellence and validity. He now returns to the stipulation
that the Prophet's vicegerent, the khalifa, must possess an expert
knowledge of the law. For the lawgiver did not provide for the
particular cases which are bound to arise as the result of changes
in time and circumstances. It is, therefore, the duty of the governor
(sd'is, the man in charge of the siydsa madantya, the political
administration) to issue regulations (ahkdm) to cover every single
contingency as it arises. The application of the general principles
laid down by the lawgiver to individual cases, which are subject
to change in course of time, must be entrusted to counsellors
(ahl al-mashzvara). This last condition seems to mean that the
caliph is entitled to good advice, but the decision (in the form of
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regulations) is his prerogative and duty. In all this Ibn Sina is
entirely within the orthodox theory of the khildfa.

Lastly, he turns to ethics. The lawgiver must be equally con-
cerned with personal character and habits {akhldq wa-'dddt). These
character traits and moral habits must lead to justice {'addla) which
is the (golden) mean (wasdta).28 Its object is to overcome the
lower forces and tendencies and to make the soul supreme and
free from corporeality. The pleasures of the senses exist to pre-
serve the body; courage is needed to defend and protect the state.
Justice as the mean includes equity and balance. It is concerned
with individual and social welfare and the avoidance of excess and
injustice. Thus 'addla is the sum total (majmu') of the three others,
wisdom, temperance and courage. Ibn Sina thus returns to Plato's
four cardinal virtues. Wisdom, as we saw, consists of practical
wisdom or prudence {hikma 'amaliya), concerned with actions in
this world {af'dl dunyawiya), and of theoretical wisdom {hikma
nazanya), acquired by the study of philosophy. The man who
combines with the four "political" virtues this metaphysical
virtue, which Al-Farabi called speculative virtue, is happy (faqad
su'ida).29 This is the moral and intellectual perfection of the
Faldsifa. Ibn Sina excludes the character of a mean from theore-
tical wisdom and ends the Shifff significantly with man's crown-
ing achievement, the prophetic gift; the man distinguished by
possession of it as well as the practical (or political) and theoretical
virtues "is on the point of becoming the human lord, rabb insdni,
and he is the ruler {sultan) of the terrestrial world {'dlam ardi) and
the vicar of God in it {khalifat-Allah). He may be worshipped after
Allah."

This conclusion of the 'ildhiydt (metaphysics) of the ShifS
shows us why Ibn Sina included politics, which though a royal
or master art was still a practical art, in metaphysics. The ideal
ruler is the Prophet; he is in this above the happy man who
combines to perfection the practical and the theoretical virtues.

But this conclusion of the Shifd\ important as it is for the
Islamic character of Ibn Sina's political philosophy and as an
indication of his own personality, does not entitle us to draw the
obvious conclusion that this is the essence of his whole religious
philosophy.

For there is another work with another concluding section, the
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witness to his Eastern philosophy, the K. al-ishdrdt> already quoted.
The last chapters of this profound treatise leave no doubt that the
'drify the speculative mystic, is removed—at least in his mind—
from the plane of law and politics. His soul soars above and beyond
this earthly world, when, in his supreme moment of bliss, he has
effected an intellectual union with God in pure knowledge. It is
this mystical intellectualism which found expression in his allegory
Hay ibn Yaqzdn, which has left its mark on Ibn Bajja and especially
on Ibn Tufail. Ibn Rushd, on the other hand, has more in common
with the Ibn Sina of the last chapters of the Shifd\ The Islamic
ideal state legislates for all its citizens. Obedience to its law
guarantees their well-being in this world and prepares them for
the utmost happiness in the next.



CHAPTER VIII

IBN BAJJA: INDIVIDUALIST
DEVIATION

I N Abii Bakr ibn al-Sa'igh ibn Bajja,1 the first Muslim philosopher
in the West, we meet with a different approach to Plato and his
political philosophy. For Avempace, to give him the name by
which he was known to the Scholastics and to modern students of
philosophy, is exclusively interested in the individual thinker's
perfection and happiness. He sees this in the union (or, more
correctly translated, the contact) of the human with the Active
Intellect, which is the highest stage before the mystical contem-
plation of God,2 Political science concerns him only as it affects
the philosopher; the qualities of the ruler, law as the basis of
government, the happiness of the community, the various political
constitutions and their transformation are not the object of his
study. He knows of Plato's ideal state and that it helps the indi-
vidual seeker after Truth to attain his goal, whereas the imperfect
states hinder him. But, unlike his predecessors Al-FarabI and Ibn
Slna, and unlike Ibn Rushd after him, he does not admit that the
highest human perfection and ultimate happiness are possible only
in the ideal state. The quest for happiness has precedence over
state and society. If necessary, man must isolate himself from
society and concentrate on the self-knowledge which will lead him
to the perception of God, unaided by society and the prophetic
law which guides it.

The other Faldsifa mentioned above acknowledged Plato and
Aristotle as their masters in political philosophy and followed their
authority with such modifications and adaptations as their Islamic
environment required. Hence their political interpretation of
prophecy and their insistence on the Sharta, the prophetic re-
vealed law, as the constitution of the ideal state. For them man
is a political being; he must therefore live in a political association
which guarantees his life and makes possible his perfection in
accordance with his natural disposition. He is a part of the state
and this is the true essence of his humanity. If he separates him-
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self from the community he forfeits his right to and his chance of
perfection.

It is not that Ibn Bajja did not know his Plato and Aristotle.
Every line of his difficult and often obscure writings, which in their
present form we probably owe to a pupil, betrays a precise know-
ledge of their philosophy, a fine understanding and the independent
judgement of an original mind. But though the writings of Plato
and Aristotle contained basic political teachings for other Muslim
philosophers, Ibn Bajja was not afraid to depart from them. The
Hellenic legacy did not supply the centre round which he built
his own philosophy, which can be characterized in the words of the
title of his treatise as "the self-government of the (metaphysician)
in isolation" {Tadbtr al-mutawahhid). This assertion must be
qualified in that it is correct only with reference to Plato's political
philosophy. It does not apply to Plato's theory of knowledge,
in particular to the doctrine of the Ideas.

Since we are concerned with political thought it is essential to
grasp the difference in outlook on politics between Ibn Bajja and
Al-Farabi, despite their agreement on the ultimate human end.
Moreover, if the interpretation of Ibn Bajja which I have attempted
elsewhere3 is correct, we can discern a development of his thought
away from Plato and from Al-Farabl's presentation of Platonic
political philosophy. But although we will not find any acceptance
of this political thought as authoritative or even formative, there
is still sufficient Platonic material embodied in Ibn Bajja's "way
of life" to justify a detailed exposition.

This exposition is based on the three treatises edited by M. Asfn
Palacios: the Risdlat-al-wadd\ aptly titled by the Latin translator
of its Hebrew version, Jacob Mantinus, "Epistola de Perfectione";
the K. tadbtr al-mutawahhid, and the K. ittisdl-al-aql bi-l-insdn.*

In the first of these treatises Ibn Bajja adopts a position which
is nearest to that of the ideal state in contrast to the imperfect
states. His picture of these Platonic states is largely that with
which we are familiar from Al-Farabi's political treatises. He
leaves no doubt that Plato's ideal state is the one in which the
philosopher can best pursue his aim. But in this treatise it is
already evident that Plato's questions when dealing with the indi-
vidual are not those of Ibn Bajja. Whereas Plato asks "What is
justice? What is the best government and how do we achieve it?",
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Ibn Bajja asks only "How can the metaphysician best reach his
goal ?'' In the Tadbtr the emphasis is naturally on the'* philosopher
in isolation", the mutawahhid. The term mutawahhid is probably
borrowed from Al-Farabi. Moses Narbonl, who incorporated a
Hebrew summary of this treatise in his commentary on Ibn
TufaiPs Hay ibn Yaqzdnf adds the qualification "whether he is a
part of the state or not" to the word mutawahhid. This is a good
pointer to the discussion, in the course of the treatise, of how the
philosopher should conduct himself if he has to live in one of the
imperfect states. It is clear to Ibn Bajja that only self-government,
based on laws similar to those devised for the ideal state, will enable
the philosopher to satisfy his desire for knowledge of the Spiritual
Forms and through them of God. This knowledge, or rather vision
of the Spiritual Forms, also termed Separate Intelligences, is
tantamount to a mastery of the speculative sciences. When this is
achieved, the philosopher proceeds to contact or union with the
Active Intellect before he can hope to draw ever nearer to God
himself. The third treatise is devoted to this penultimate stage.
It contains many references to the first two.6

When we turn first to the Risdlat-al-wadc? it is important to
remember that Ibn Bajja inquires into the highest human perfec-
tion and utmost blessedness (or happiness) within the framework
of the state as the central problem of his philosophy. We can,
therefore, expect references to those political concepts and insti-
tutions with which Al-Farabi's treatment of Plato's Republic has
made us familiar. Just as Plato argues from the correspondence
between the individual, especially the ruler, and the constitution,
so Ibn Bajja assumes an interaction between the perfection of the
individual and that of the state. Consequently the highest perfec-
tion is possible only in the madina fddilay the ideal or perfect state.
If he calls the ruler of this state rdis, he means by this term him
whom Al-Farabl calls, in his Madina fddila, al-ra'is al-awwal> the
first ruler. He takes over from Al-Farabl the Aristotelian distinc-
tion between ruler and ruled and defines their proper relationship
as that "between master and pupil". It is for the ruler to assign to
the subject such tasks as will enable him to reach the goal for which
he is qualified, provided he does them well. The "ruler" of the
other, imperfect states is termed mudabbir, regent; he resembles
the king only in certain respects, and can therefore be called rdls
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only figuratively, because he is really like a horseman who "rules
over the bridle". This means he is a secondary ruler, since the art
of horsemanship is a subordinate art, whereas the art of kingship
is a master art.7 This example shows, especially when compared
with its source, Al-Farabl's Siydsa,8 the striking difference in
approach, attitude and interest despite the clear literary depen-
dence. Ibn Bajja agrees with Al-Farabi that the attainment of the
goal depends on the character of the rule under which the subjects
live. He is not concerned with the different kinds of happiness
which Al-Farab! noted, seeing in them the distinguishing charac-
teristics of the various kinds of states, since the kind of aim pur-
sued by the rulers (honour, wealth or pleasure) determined their
conduct.

Ibn Bajja believes that virtuous men living in imperfect states
by cultivating their virtues are "like the guardians in the state who
have authority over the people. With their help the affairs of state
are perfected since the ethical virtues promote social relations
through which the state becomes perfect."9

Like Al-Farabi in the Tahsil10 Ibn Bajja is concerned with man's
destiny and how to reach it. He discusses human faculties and
virtues as they affect the master-servant relationship (as distinct
from those of animals, which share some of them with man).
"Medicine, navigation, agriculture, rhetoric and generalship are
evidently all subordinate faculties. For generalship is only (directed)
to the welfare of the state.... Rhetoric is intended to furnish per-
suasion by which philosophy is illumined. For, if philosophy did
not exist, rhetoric would be useless and vain."11 Although Ibn
Bajja, like Al-Farabi, was aware of Plato's low opinion of rhetoric,
he was not perturbed by the political danger oratory can present
if used by sophists.

He is interested rather in the fact that these subordinate arts
cannot be the final goal for man. This is because of the intellect,
a unique faculty peculiar to man. By its possession we become
divine beings capable of coming as near to God as possible. Like
Al-Farabi, Ibn Bajja uses Plato's allegory of the cave. The goal
is immediate perception, though most people come no nearer to
it than the perception of the Intelligibles which is like the reflection
of the sun in water. He says: " It is clear that this goal is intended
for us in our nature. But it is possible only in political association.
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Men were fashioned opposite to each other in their stations so that
through them the state should be perfected. Then this intention
can be fulfilled."12

While he thus still agrees with Al-Farabi and the other Faldsifa
that political association is necessary, we note that his reasons
differ significantly from theirs, which come from their Greek
masters. For it is not to secure the necessities of life and to live in
peace with justice that men must join in political association; it is
to gain intellectual perfection that men of varying natural dis-
position must associate in a state. The perfection of the state
guarantees their individual perfection. It is equally noteworthy
that Ibn Bajja does not require a divine law to guide the com-
munity and guarantee life and property, to regulate social relations
and to enable man to achieve his higher purpose as a rational human
being in this world and the next. He concentrates on the intellect,
and speaks of two methods by which the union between the human
and the Active Intellect may be effected. There is the natural way:
man's own unaided effort by means of the study of the speculative
sciences or philosophy. The other is the divine way: God helps
man through his messengers and prophets. The knowledge they
provide, for example, in the Qur'an, is God's most precious gift
to man, and it is demanded by the Sharta. God desires man to
draw near to him, by a knowledge of his essence. To this end God
has endowed man with reason, his dearest creation. By its posses-
sion man has become God's dearest creature. Knowledge alone
leads to God, but ignorance removes man from him.13 Ibn Rushd
makes the same statement in his Fasl al-maqdlM

Ibn Bajja underlines the metaphysical purpose of politics by
asserting that " political human contact for mutual help, such as
contact for instruction and perception, is intellectual encounter".15

The union of the intellects is the ultimate aim; in order to effect
it, political association is essential for the philosopher, according
to the Risdlat al-wadd\ in my opinion16 the first of the three
treatises. The other Faldsifa and Ibn Khaldun agree that the state
is necessary to guarantee man's physical and spiritual existence,
and that the Sharta best secures man's happiness in this life and
the next. Such a state cares for all its citizens, it ministers to the
needs and aspirations of all. Ibn Bajja is only interested in the
philosopher.
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The K. ittisdl never speaks of the state, and seems to express
the culmination of Ibn Bajja's thought, first reached in the later
chapters of the Tadbir. Although in the Tadbir his literary de-
pendence on Al-Farabl is still strong, he appears to have freed
himself largely from the hold which Al-Farabfs political conscious-
ness and sense of civic responsibility had hitherto exercised over
him. For we know how strongly Al-Farabl had insisted on the
need for mutual help and co-operation and therefore for political
association. Happiness, he said, is impossible in isolation from
the community, which must be organized in a state; the highest
perfection cannot be attained except in the ideal state.

Ibn Bajja inquires in the Tadbir into the possibility of gaining
perfection in imperfect states. For, like Al-Farabl, he is convinced
that the citizens can reach their goal in the ideal state which is
ruled in justice and mutual love. Thus, he must assume the
existence of the ideal state when he says: "Speculation in this
respect (that is, leading to the perception of the universal spiritual
forms—Reality—> is the future life; it is the utmost happiness,
peculiar to man alone."17 It would appear from this definition of
the Muslim's haydt dkhira (after- (or next) life) that Ibn Bajja has
here drawn the full logical consequences of the method of rational
interpretation of scripture which aims at the esoteric, hidden
meaning. His definition has certainly nothing in common with
the plain meaning, with the accepted theological interpretation of
the future life, of the hereafter, in Islam. If in the case of Al-
Farabl or Ibn Sina doubt may perhaps be entertained as to the
precise meaning which they gave to this concept, Ibn Bajja is so
bold and outspoken that only one conclusion is possible: by his
statement he places himself outside Islam. If the attitude of the
other Faldsifa can rightly be termed intellectualism, his is un-
diluted rationalism. This is the more evident if we place his
definition alongside his attitude to the SharVa. He had discussed,
we remember, the divine method of achieving union between the
human and the Active Intellects, and speaks of rusul (messengers)
in the plural, not of the one rasiil, Muhammad, as distinct from
the anbiya! (prophets); this is certainly a significant departure from
linguistic usage and Muslim conviction. For him "our law"
merely legitimizes rational speculation by the divine command to
acquire knowledge and understanding. It is true that the other
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Faldsifa identify the angel Gabriel (who brought "the precious
book", the Qur'an, from Heaven to the rasul Muhammad) with
the Active Intellect and thus rationalize revelation. But neither
Ibn Slna nor Ibn Rushd denied or even doubted the spontaneity
or the freedom of God's will in sending his revelation to whom he
pleased, whatever the natural disposition of the recipient. Natural
disposition is necessary, but it cannot force God to mediate his
revelation through the angel. Moreover, though they distinguished
between the few elect superior intellects and the masses, they did
not question the unique capacity of the divinely revealed prophetic
law to bring happiness to all believers who obey it, and obey God's
will through it. But Ibn Bajja is only interested in the happiness
of the exceptional man, the metaphysician. He acknowledges God
as the giver of reason to man. That is the beginning, but also, it
seems, the end. Once in possession of this most precious divine
gift, man is sovereign through his intellect. He takes the divine
command to know God seriously; hence his ceaseless striving for
intellectual perfection, considered as the union of his human
intellect with the Active Intellect as the indispensable prelude to
the knowledge of God. But while not despising divine help in this
upward progression, Ibn Bajja concentrates on the natural method,
man's unaided intellectual effort. Thus, he distinguishes^ three
grades of ascent: the first, natural stage is achieved through the
practice of the arts; the second by the acquisition of speculative
knowledge—this grade is compared to seeing the sun through its
reflection in water; the third and highest degree is reached when
rational man sees reality in its essence. This is the stage of the
happy or blest, the su'add, who are capable of immediate intuitive
perception.18 He then asks the question: how can such an ascent
of the human soul be effected in existing, imperfect states? The
difficulty is that right beliefs and opinions are absent from these
states, and, as a result, they lack the good administration of the
ideal state which is favourable to the philosopher. Ibn Bajja met
this difficulty by isolating the seeker after God.

The Tadbtr shows how such an individual must conduct himself
if he is to achieve his purpose.19 In justification of the use of the
term tadbtr for the "government" of the self, Ibn Bajja says that
its proper application is to city-states and households. It is also
applied to God's rule over the world, the noblest of all rules,
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because of its connection with the creation, a statement strongly
reminiscent of Al-Farabi's designation of God as "the creator...
the governor (mudabbir) of the whole world".20 Ibn Bajja dis-
tinguishes between the Faldsifa who use this and all terms in their
"pure association", and the masses (al-jumhur) who use them in
an "ambiguous", that is, equivocal, sense.21

In connection with the government of city-states Ibn Bajja
describes Plato's Republic as explaining "the government of states,
the meaning of right [or justice] therein, wherefrom error affects
it", and states that "he (Plato) pronounced on merit, ignorance
and vice".22 Al-Farabl in his description of the Republic stresses
that corruption and decay are the result of man's abandoning
political society.23 Unlike Ibn Sina and Al-Ghazali, Ibn Bajja
denies to economics the character of an independent science since,
in the view of Plato, the household is only part of the city-state.
Its perfection is intended for the perfection of the state and for
man's natural goal;24 consequently, for him it is on the same level
as rhetoric, strategy or medicine.25 It is a partial or subordinate
art and belongs to man's government of himself, or politics.

Plato's ideal state knows neither physicians nor judges; its
citizens are united in mutual love and never quarrel among them-
selves; all the actions in the state are just; its citizens live on a
simple sensible diet which saves them from illness and makes
doctors superfluous.26 By contrast, the four simple states need
both judges and physicians; their need-is in direct proportion to
the degree of their remoteness from the ideal state.27 Ibn Bajja
must have read the Republic himself, for he could not have found
any reference to judges and physicians in Al-Farabi. Ibn Rushd,
who commented on the Republic, speaks of both categories.28 It is
important to note how Ibn Bajja, though not interested in govern-
ment and political questions as such, sees a connection between
these two professions and the character of the states. His concern
for individual perfection made him concentrate on the ideal state
and refrain from discussing the imperfect states to which he merely
refers as "the four simple states (basita)". Only once does he
mention them by names such as Plato or Al-Farabl give them.
Usually he speaks of simple or composite imperfect states, echoing
the Laws and possibly the Politikos.29 We only need think of the
normal constitution in the Laws as a mixture of monarchy and
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democracy, or of Plato's advocacy of a combination of a tyrant with
a philosopher as suggested by his own experience at Syracuse.

The passage in the Tadbfr30 which names four states unfortu-
nately contains a blank. This makes it impossible to determine one
of them with certainty. But Asfn's guess at " oligarchy " may well
be correct, since Narboni, though in a different place, speaks of a
4' moneyed" state, that is, plutocracy, the other designation for
oligarchy. Democracy and tyranny are beyond doubt, and what
Asfn read as "iqdtniya" must be understood as imdmiya. This is
because it is the Arabic equivalent of kohanith in Narboni, which
literally means " priestly", and also because we find such a state
discussed in Ibn Rushd's commentary and there linked with the
ancient Persians31 (as Ibn Bajja and Al-Farabi had done). In a
Hebrew source the "priestly" state is said to be excellent in actions
and opinions and thus equated with aristocracy.32 But since aristo-
cracy is for Plato, together with monarchy, the best state, it would
perhaps be more correct to think of timocracy. This would, more-
over, complete Plato's four vicious constitutions of which timo-
cracy is the least bad, as we have seen in the chapter on Al-Farabi.
Against this interpretation an objection must, however, be raised.
Ibn Bajja speaks of the corruption which must befall the state if
children, in whom prudence and counsel cannot be expected, are
made rulers, as had happened in his time. He says: "This is the
gravest and most powerful reason for corruption in it, whichever
of the four states it is. It is in no way possible in an itndtn-stzte.
It happens most often in an oligarchy( ?), then in a democracy,
then in a tyranny/'33

We now turn to a more detailed consideration of the "political"
references in the Tadblr in their proper sequence. For they are
used chiefly as illustrations and analogies, and must therefore be
understood in their context, difficult as Ibn Bajja's mode of expres-
sion and style are. Whether they take the form of general obser-
vations or of references to actual situations and events, like the
example just quoted, they seem to give the mutawahhid the right
to withdraw into himself, to isolate himself from the community
in whose midst he lives, in order the better to prepare himself by
the study of metaphysics for the perception of the Spiritual Forms.
This leads him to union with the Active Intellect and subsequently
to God. Ibn Bajja, though aware that the highest perfection is
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unattainable for his philosopher in isolation in the imperfect states,
nevertheless advocates his withdrawal in order to attain as near to
perfection as is possible.34 Bent on ruling himself, he does not
acknowledge any obligation to serve the community: the duty on
which Plato insists, since the philosopher ought to rule. Only if
the people reject him as useless and deny him that honour and
esteem which are due to a ruler, is Plato's philosopher barred from
the government of the city-state. Nor does Ibn Bajja share Plato's
anxiety that the very virtues of the philosopher may turn into
defects.35

The ideal state is characterized by just actions and true opinions.36

Opposition in actions and opinions cannot arise in it, but "this is
possible in the four states".37

From this possibility Ibn Bajja draws an interesting and, from
the point of view of the mutawahhid, positive conclusion. Not only
false opinions may arise, but also true and right ones. The same
applies to actions. Thanks to the self-government of the muta-
wahhidy there can therefore exist in these four imperfect states a
man or a group of men possessed of true opinions and of faultless
conduct. Such individuals are equated by Ibn Bajja with the
nawabit of Al-Farabl, but in an entirely positive meaning.

Those who fasten on a true opinion which did not exist in that state
or {where) there exists the opposite of what they believe, are called
al-nawabit... .This term is transferred to them from the plants which
grow spontaneously in a cultivated field. Now, we would attribute this
term exclusively to those who hold true opinions. It is evident that
it is of the essence of the ideal state that there are no nawabit in it . . .
because there are no false opinions represented therein.... But in the four
(imperfect) ways of life nawabit are to be found, and their existence is
even a reason for the coming into being of the perfect state.38

Apart from the fact that this formulation is possibly the outcome
of his personal experience and reflects the actual contemporary situ-
ation in the Spain of the Almoravids, this assertion certainly runs
counter to the teaching of Plato and of the Faldsifa. This is borne
out by the continuation in the Tadbir:

But the three classes which either exist or can exist (in these four
states) are the nawabit, the judges and the physicians. The blessed ones
[or happy ones, su'ada] in so far as they can exist at all in these states,
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enjoy an isolated blessedness. For the just government is only the gov-
ernment of the isolated, be he one or be they more, while neither nation
nor city-state is in agreement with their opinion.39

This isolated existence in an uncongenial world where they live as
"strangers" is a deliberate turning aside from political activity and
civic duty, and represents an individualistic mystical attitude which
is fully developed in Ibn TufaiPs Hay ibn Yaqzdn, a kind of con-
templative Robinson Crusoe."10

Another conclusion is equally important. The Faldsifay Al-
Farabi and Ibn Sina as much as Ibn Rushd, agree that normally
the ideal state can only be brought into being by a prophetic law-
giver, and not by one or more men of mere moral and intellectual
perfection, Ibn Bajja's nawdbit. Besides, the other Muslim phil-
osophers follow Plato in assuming a corruption of the ideal state
and a downward transformation from one imperfect state to the
next. Ibn Bajja is not concerned with such a deterioration; indeed,
he asserts the very opposite, the possible emergence of the ideal
out of an imperfect state through his nawdbit, who are identical
with the "strangers".41

At the same time he is conscious that the mutawahhid is sub-
jected to extraneous influences, and so his nature must be protected.
His "government" must be carefully studied and planned, on the
analogy of the regimen which the physician prescribes for the
patient. This holds good for the isolated ndbit (mufarrad), and it
must be considered "how he can reach blessedness [or happiness]
if it does not exist, or how he can remove from himself the accidents
that hinder him from (gaining) happiness, or what is possible of
it But it is not possible in the three ways of life or a mixture
of them."42 The "three ways of life" apparently are the oligarchy,
tyranny and democracy of the passage previously quoted. If this
assumption is correct, the single ndbit would be able to reach
blessedness, wholly or in part, only in the imdm-stzte. It is less
likely that Ibn Bajja has in mind the three states which Al-Farabl
opposes to the ideal state in his Siydsa.*3

A discussion of Ibn Bajja's epistemology and psychology—in
itself of the greatest importance for the mutawahhid—would lead
us too far from our immediate subject, his attitude to politics.
Suffice it, therefore, to state that man shares with the animals the
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faculties of sense, imagination and memory, but the cogitative
faculty is exclusively his own. This enables him to perceive the
spiritual forms or Intelligibles. In conformity with Aristotle's
Nicomachean Ethics, he sees the origin of human action in man's
free will (ikhtiydr) by which he means "the will arising from
reflection". In his view

the majority of human actions in the four ways of life... consists of
animal and human elements. It is rare to find the animal element iso-
lated from the human... but the man who acts (solely) on the basis of
(right) opinion and judgement without any regard for his animal soul...
is more worthy that his action be (considered) divine than human.
Therefore he is necessarily excellently endowed with the ethical virtues.44

From here Ibn Bajja goes on to a lengthy discussion of the
spiritual forms, distinguishing universal, that is, superior and pure
spiritual forms from individual, that is, inferior spiritual forms
mixed with matter.45 In this context he speaks of the errors which
man is liable to make in his judgement, thereby affecting the state.
Having no intention of discussing the various kinds of govern-
ment, he stresses his exclusive concern with "the true government,
because it is the most excellent tadblr and because by it the muta-
wahhid may perhaps be able to attain essential blessedness".
Hypocrisy and ruse are found in the existing, imperfect states, and
the use of sophistry is detrimental not only to the masses, but also
to the principal citizens who imagine it to be that prudence of
which Aristotle speaks "in the sixth (Book of the Nicomachean
Ethics) ".46 He then makes the claim that by nature man loves the
spiritual forms and states: "The end of all human actions—pro-
vided man is a part of the state—is the state. But this is the case
only in the ideal state." In the four simple or mixed imperfect
states, the inhabitants consider all these forms from the point of
view of the pleasure they derive from them as an end in itself.
What are introductions, that is, means to a higher end, in the ideal
state, are ends in the other four.47

This suggests that Ibn Bajja considered man as a part, or rather
a citizen, of the state only in the ideal state. Here man contributes
his share to the common weal and here only can he attain his
highest perfection. The state is an institution which enables man
to reach his human goal; its purpose is ultimately metaphysical.
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Finally, Ibn Bajja examines the ends which the mutawahhid
pursues: corporeal-individual and universal spiritual forms. "If
he is a part of the /mam-state his ends have already been discussed
in political science."48 Which end it will be in each of the imperfect
states depends on its character and on his actions as a mutawahhid.
The case of the ideal state has similarly been expounded in political
science. In it, he will naturally exercise his powers of reason and
reflection in investigation and judgement in order to attain all his
ends. But when his rational faculty is not functioning, his actions
are no higher than those of an animal, without any connection
with his human nature. In this case, he cannot become a part of
the state and must live in isolation.49 This is reminiscent of what
Ibn Bajja had said about the "isolated ndbit". It is actually based
on a passage in Al-Farabfs Siydsa,50 immediately following the
discussion of the various kinds of nawabit. There Al-Farabi spoke
of men who are like domesticated or even wild animals. If they
are domesticated they are just good enough to be servants, but not
to be citizens living in political associations.

Ibn Bajja's purely metaphysical object is clear from his definition
of the philosopher as the virtuous divine man, who, perceiving the
simple substantial intelligences, becomes himself an intelligence
and reaches his ultimate end (by the union of his intellect with the
Active Intellect). In explanation of the meaning of "intelligences "
he refers to Aristotle's De Anima, De Sensu et Sensibili and
Metaphysical1

It is clear that the mutawahhid (this philosopher living in isolation
outside the ideal state) ought not to associate with mere corporeal
beings, nor with anybody whose end is a spirituality mixed with corpo-
reality. He should rather seek the company of those skilled in the
sciences. Such men are now more numerous, now less, or even non-
existent in some ways of life. Therefore the mutawahhid is obliged, in
some ways of life, to withdraw altogether from the society of men in so
far as it is possible for him to do so. He should not mix with them, except
to the extent required by necessity. Or he should emigrate to ways of
life in which the sciences are (cultivated)—if such (ways of life) exist.
This is not in opposition to what is said in political science nor to what
is made clear in physics. For it is made plain there that man is a political
being [citizen] by nature, and in political science that retreat is wholly
bad. But this is only so in principle; it is good in certain circumstances.52
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It is clear from Ibn Bajja's subjective interpretation of the zoon
politikon and from his disregard of the teachings of political
science that he is not thinking of the ideal state of the Republic
with its "pattern set up in the heavens'', but rather of imperfect
states, including those of his own time. Political reality forced him,
concerned as he was with the individual soul and its perfection, to
acknowledge the imperfection of existing states and to search for
a means to save the divine element in man. His remedy is the
retreat of the mystic, as expressed in the terms used by Ibn Slna,
not the zdhidy the ordinary Sufi, but the 'drif, the speculative
mystic.53 Retreat is the only way to avoid contamination with the
materialism, impurity and evil of imperfect society. This is the
real meaning of his mutawahhid, who sets himself apart in his
tadbir, self-government, and if necessary cuts himself off com-
pletely from social life and thus becomes the very negation of the
zoon politikon.

The complement of this retreat is Ibn Bajja's interpretation of
Plato's metaphorical description of the state of the blessed as
"gazing into the sun".54 This means, he says, that man perceives
"existing things", or reality. This is the highest degree of that
ascent to union with the Active Intellect which assures blessedness.
Unlike Al-Farabi and Ibn Rushd, Ibn Bajja thus rejects the
Platonic demand of service to the community in terms of the civic
obligation of the philosopher. Plato expresses this in the Republic
in these words:

Then when they are fifty, those who have come safely through and
proved the best at all points in action and in study must be brought at
last to the goal. They must lift up the eye of the soul to gaze on that
which sheds light on all things, and when they have seen the Good itself,
take it as a pattern for the right ordering of the state and of the indi-
vidual, themselves included. For the rest of their lives, most of their
time will be spent in study; but they will all take their turn at the
troublesome duties of public life and act as rulers for their country's
sake, not regarding it as a distinction, but as an unavoidable task. And
so, when each generation has educated others like themselves to take
their place as guardians of the commonwealth, they will depart to dwell
in the Islands of the Blest.55

Ibn Bajja's self-rule of the philosopher in isolation from the
community is in direct contrast with Plato's insistence on the
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contribution of all to the welfare of the community. He demands
this in particular of the philosopher, whose duty it is to govern
so as to ensure the best rule:

It is for us, then, as founders of a commonwealth to bring compulsion
to bear on the noblest natures. They must be made to climb the ascent
to the vision of Goodness, which we called the highest object of know-
ledge, and, when they have looked upon it long enough, they must not
be allowed, as they now are, to remain on the heights, refusing to come
down again to the prisoners or to take any part in their labours and
rewards, however much or little these may be worth....

The law is not concerned to make any one class specially happy, but
to ensure the welfare of the commonwealth as a whole. By persuasion
or constraint it will unite the citizens in harmony, making them share
whatever benefits each class can contribute to the common good; and
its purpose in forming men of that spirit was not that each should be
left to go his own way, but that they should be instrumental in binding
the community into one.56

Ibn Bajja wants to leave his philosopher on the summit of his
beatific vision and would not bring him down into the cave of
civic duty, of social obligation. He does not acknowledge a law
that binds all citizens alike in harmonious co-operation for the
welfare of the whole community, each according to his natural
disposition and acquired skill. He seems to hold with the philo-
sophers' "compeers in other states'' who "may quite reasonably
refuse to collaborate: there they have sprung up, like a self-sown
plant, in spite of their country's institutions; no one has fostered
their growth, and they cannot be expected to show gratitude for
a care they have never received".57

If I am not mistaken, we have here the source for the nawdbit
in Al-FarabI and Ibn Bajja. The latter is nearer to Plato than the
former who, as we have seen, distinguishes between various kinds
of nawdbit. Ibn Bajja only accepted the positive kind and, in
agreement with the passage from the Republic quoted above,
identified his mutawahhid with this "stranger".

Ibn Bajja, though ever mindful of the pattern of the ideal state,
turned his back on it and searched for a way to attain blessedness
in the existing imperfect states, or as much blessedness as circum-
stances would permit. The outcome of his reflection is the self-
government of the speculative thinker, who retreats into his own
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self and strives for perfection and happiness, if necessary by com-
plete withdrawal from the society in which, unless it be the ideal
state, he is inevitably a stranger. In his self-imposed solitude he
spends his time in study and contemplation and is a law unto him-
self. His egotism is only justified on the grounds that in perceiving
reality he draws near to God the creator and lord of the universe,
who desires man to know himself and through his self-knowledge
to proceed to the knowledge of God. He thus resembles Plato's
"compeers in other states'*.

Yet Plato was determined to realize the ideal state, based on
justice through a law which ultimately derives from the gods, as
he states in the Laws. For this reason he addresses the philo-
sophers in the ideal state of his dream (in contrast to "their
compeers in other states") in these words:

But,.. .it is not so with you. We have brought you into existence for
your country's sake as well as for your own, to be like leaders and king-
bees in a hive; you have been better and more thoroughly educated than
those others and hence you are more capable of playing your part both
as men of thought and as men of action. You must go down, then, each
in his turn, to live with the rest and let your eyes grow accustomed to
the darkness. You will then see a thousand times better than those who
live there always; you will recognize every image for what it is and
know what it represents because you have seen justice, beauty, and
goodness in their reality; and so you and we shall find life in our com-
monwealth no mere dream, as it is in most existing states, where men
live fighting one another about shadows and quarrelling for power, as if
that were a great prize; whereas in truth government can be at its best
and free from dissension only where the destined rulers are least
desirous of holding office.58

Ibn Bajja not only rejected Plato's demand that the philosopher
as citizen of the ideal state has a duty to this state. In his passionate
concern for the individual's happiness and perfection he sought
and found a way in an imperfect and uncongenial world, by his
advocacy of isolation and retreat. In so doing he turned his back
on Plato and Aristotle as well as on Islam, and its definite social
obligations and observances. This asocial or even anti-social
behaviour is matched by his one-sided application of the Short a
as a means merely to bring about with divine help what
man's natural ability can achieve unaided: the knowledge and
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understanding of reality. If ever there was a rationalist in medieval
Islam, it was Ibn Bajja, as his bold definition of "the other life"
unmistakably shows. In this extreme rationalism and in his denial
of social responsibility and civic duty he stands alone among the
Falddfay in spite of his quest for the amor Dei intellectualis.



CHAPTER IX

IBN RUSHD: THE CONSUMMATION

W I T H Ibn Rushd1 (Averroes to the Schoolmen) we return to the
main stream of Platonic tradition in political philosophy. His high
regard for his compatriot Ibn Bajja did not hinder him from being
critical of some of his opinions. He gave him full credit for his
attempt to solve the intricate problem of the union between the
human and the Active Intellect. In spite of Ibn Bajja's incomplete
and often obscure treatment Ibn Rushd considers the K. ittisdl
worthy of a commentary by himself,2 as I mentioned in the last
chapter. In the context of our exposition of political thought in
Islam two criticisms are relevant. In the epilogue to his commen-
tary on Aristotle's Nicomachean Ethics, Ibn Rushd expresses sur-
prise that Ibn Bajja believed that Plato's Republic offered a complete
discussion of the ideal state, and he is sure that Ibn Bajja would
not have made such a statement if he had been familiar with the
completeness and perfection of Aristotle's treatment.3 This seems
to reflect a different attitude to Plato on the part of Ibn Rushd,
who almost always sides with Aristotle if he is at variance with
Plato. For Ibn Rushd must have known from his study of Ibn
Bajja's writings that Ibn Bajja knew both the Nicomachean Ethics
and Al-Farabl's commentary on it. Ibn Rushd is thinking in the
first place of Aristotle's discussion of the imperfect states and of
Plato's omission to speak of the third category of citizens in the
same way as he had discussed the other two, the philosophers and
the Guardians. Next, he noticed that Plato did not deal with the
laws which should be common to the imperfect states, a topic
which Aristotle treats in his Politica.

Of far greater significance is Ibn Rushd's strong disagreement
with Ibn Bajja's assertion that man must if necessary isolate him-
self from the community in order to gain perfection. Commenting
on Aristotle's statement that man is "a political being by nature"
Ibn Rushd says: "This means that it is impossible for him to live
without the state... ."4 He is equally emphatic in his detailed
commentary on the Republic. While he is convinced that man can
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reach his highest perfection only in the ideal state, he insists that
no man can live, let alone reach happiness and perfection, outside
any kind of political association.

To understand and evaluate Ibn Rushd's political thought, we
must include, in addition to his commentaries on the Republic and
the Nicomachean Ethics, his spirited defence of philosophy (Tahdfut
al-tahdfut) against Al-Ghazall's attack, and his other polemical
treatises on the philosophy of religion (Fad al-maqdl, Damlma and
Mandhij).

For Ibn Rushd is more conscious than Al-Farabi of the supre-
macy of the Short a as the ideal revealed law, and of its political
function as the ideal constitution of the ideal state. This conscious-
ness expresses itself in clear formulations and explicit assertions
which leave no doubt about his importance, next to Ibn Slna, as
the religious philosopher of Islam, a title he deserves as much as
the one by which he is better known, namely as the medieval
commentator of Aristotle.

But the vindication of the Short a as the supreme authority in
the ideal state—which he provides as a philosopher, not as a
Muslim jurist (which he was as well)—is not his only claim to
consideration as a political thinker. He takes Plato's political
philosophy seriously, accepts his basic conclusions as valid and
only subject to occasional modification in the light of Aristotle's
thought, and considers them as applicable to his own civilization
and state. Consequently he applies Plato's ideas on politics as
general principles to Islam, past and present (especially present).
In this way, his commentary on the Republic becomes at the same
time a philosopher's comment on and critique of contemporary
Muslim political institutions, especially those in the Maghreb.
Frequent references to the history of the Muslim West (Spain and
North Africa) in the eleventh and twelfth centuries form an
integral and valuable part of his Commentary. His position as
physician at the court of two Almohad rulers, Abu Ya'qub Yusuf
and Abu Yusuf Ya'qub Al-Mansur, with both of whom he had
often engaged in philosophical argument, gave him first-hand
knowledge of affairs of state. Moreover, as qddi of Cordoba
he took an active part in the civil administration. Under the
Almoravids, the predecessors of the Almohads, this office involved
applying Muslim law in the law courts, and also extended to the
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whole civil administration, as we know from the activities of Ibn
Rushd's grandfather Abu Walld, Grand Qadi of Cordoba.5

But before we can deal with this novel side of Ibn Rushd's
commentary on the Republic we must touch at least briefly on his
vindication of the SharVa as applied to the problem of revealed
law and reason. At the present stage of our knowledge of the entire
work of Ibn Rushd, our conclusions are bound to be provisional.
In view of the widely assumed extreme rationalism of Ibn Rushd
and of the claim that in his mind philosophy was superior to
* "religion", such a reservation is necessary and important. Any
evaluation of his thought will perhaps always remain controversial
since a certain subjectivity can never be entirely excluded from
the mind of the student of Averroes' philosophy as a whole. To my
mind, other obstacles are more serious, such as the apparent loss
of much of Ibn Rushd's theological and legal writings and the fact
that his commentary on the Republic and that on the Nicomachean
Ethics are both extant only in a Hebrew version which leaves
much to be desired. While the commentary on the Republic is now
available in my critical edition of the Hebrew version,6 that on
the Nicomachean Ethics is still in manuscript and as yet largely
unexplored.

Since I have dealt fully with this problem elsewhere7 I shall
confine myself here to a summary. I begin with the assertion that
Ibn Rushd was a Muslim philosopher, and more pronouncedly so
than Al-Farabl or even Ibn Slna, on whose writings his own
philosophy is dependent, both in what he accepted and in what he
rejected. That means that he was a Muslim first and a disciple of
Plato, Aristotle and their commentators second, but I do not deny
that Ibn Rushd is not always consistent and unambiguous. But
consistency is a rare intellectual virtue and not only medieval
thinkers sinned against it. Due allowance should also be made for
the fundamental difference in approach to revelation, and to the
problem of revelation and reason, which separates us from the
Middle Ages. Moreover, Islam was not encumbered by so elabor-
ate and rigid a body of dogma as was the Church, though the cry
of unbelief and heresy was raised in Islam no less often and to no
less devastating effect.

In the case of Ibn Rushd, it must be remembered that he lived
under the Almohads, champions of orthodoxy and defenders of
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the purity of Sunni Islam. The two caliphs whom he served were
enlightened, and what is more, students of philosophy. But the
state was under the dominant influence of the doctors of theology
and of law, the 'ulatnd and the fuqahd, who were strongly opposed to
philosophy. While, therefore, a certain caution and circumspection
was called for on the part of Ibn Rushd, it does not seem necessary
to doubt that he meant what he wrote. Until clear evidence can be
produced to show that his "religious" statements are merely lip-
service, and that his own writings must be examined in the way
which he claimed to be a right and a duty in reading the Qur'an
and the other sources of religious law (namely, that an inner
meaning must be found, in addition to the plain, external meaning),
I accept his statements at their face value. The interpretation
offered here is provisional, for the reasons suggested, and assumes
that there is no compelling reason to look for such a hidden mean-
ing contradicting the plain sense. Moreover, his spirited defence of
philosophy (hihna or falsqf a) and philosophers (Faldsifa) against
Al-Ghazali, and in particular against the Mutakallimun,8 the
dialectic theologians, is clear evidence that he was serious in his
claim that the intention of philosophy is identical with that of the
Shari'a.9 His forceful plea that the metaphysician alone—as op-
posed to the faqih and the mutakallim (the jurist and the theo-
logian)—has the right and duty to supply a rational interpretation
of revelation by means of demonstrative argument, and his rejec-
tion of the dialectical arguments of theology as inadequate, mis-
leading and dangerous, point in the same direction.10

In this spirit and for this practical reason he wrote his three
polemical treatises on the philosophy of religion: in defence of
the superiority of the SharVa as the ultimate arbiter of faith and
practice, doctrine and observance, and in order to stake a claim
that only the metaphysician was qualified correctly to interpret
those beliefs and convictions of the SharVa which would lend
themselves to rational explanation.

This claim represents the positive side of his defensive position,
which is the result of Al-Ghazall's attack on philosophy. For,
subsequent to this attack, Muslim philosophers had to be more
cautious and accommodating to traditional concepts. The very
success of Ibn Rushd's defence of philosophy bears this out and
thereby acknowledges Al-Ghazalf s authority.
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It is surely significant that Ibn Rushd states in the Fasl that
"philosophy is the companion and foster-sister of the Short a",11

and in his commentary on the Republic which has a different pur-
pose and is addressed to a different public:

. . . the only way to know what it is that God wills... is (through)
prophecy. If you investigate the laws, this knowledge is divided into
abstract knowledge alone—such as our religious law commands regard-
ing the perception of God—and into practice, such as the ethical virtues
it enjoins. Its intention in this respect is essentially the same as that of
philosophy in respect of class and purpose.12

Once the identity of intention and purpose between revealed
law and philosophy is established, the claim of the philosopher to
interpret the "abstract knowledge" contained in the Shan1 a is
justified. For Ibn Rushd says in the Fasl:

the aim of the law is only to teach true knowledge and true practice, and
true knowledge is the knowledge of God and the other "Existing
Things'* in their reality, in particular the Shari'a, and the knowledge
of happiness and misery in the future world. True practice consists in
adopting the actions which promote happiness and in avoiding those
which promote misery.13

True knowledge is philosophical knowledge arrived at by demon-
strative argument only. Revealed law, as the essence of religion,
teaches the same truth as that which the metaphysician seeks to
find by rational inquiry into the cause and nature of reality. There
is thus only one truth, and it is incorrect to suppose that Ibn Rushd
entertained the concept of double truth, a concept which must be
attributed to the Averroists, but not to their master. Philosophy
teaches the few elect, religion the masses; this is how the distinc-
tion between the two is attributed to the Faldsifa. But it is not
quite correct, at least in the case of Ibn Rushd. We have already
encountered the distinction between the elect philosophers and
the masses of the people in Al-Farabl and have seen that he
attributed it to Plato. It would be more correct to formulate it,
in respect of the Shari'a, thus: philosophy is the province of the
philosopher; religion is for all, philosophers and masses alike. The
"abstract knowledge" contained in the law can be fully acquired
and understood only by the philosopher who applies demonstrative
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proof; the masses have to accept the apparent or literal sense of its
metaphors and parables, that is, as poetical and rhetorical state-
ments. But the law contains the whole truth which is not distinct
from the philosopher's truth, but is superior, whether it can be
grasped rationally or not, because it springs from God's infallible
wisdom and not from man's fallible reason.

Ibn Rushd insists on the inadequacy of human reason to fathom
the hidden truth completely; therefore certain statements of the
law must be accepted in their literal meaning. It is forbidden to
speculate, for example, on such concepts as God's providence,
which for him extended to the smallest particulars, or reward and
punishment in the hereafter and such commandments as the
ceremonial laws. In other words, he excludes the practical beliefs
and observances which are obligatory for all.14 It is thus clear that
revelation sets reason certain limits. But outside these limits man
has a duty, imposed upon him by the law, to seek a rational
explanation, if he is capable of demonstrative argument. By this
limitation medieval philosophy forfeits sovereign independence,
since it is under the law, and it becomes religious philosophy.

One problem remains, however, though it is more limited in
application, and it is this: How can the findings of human reason
be harmonized with the perfectly true and absolutely binding
teachings of a law which is divinely revealed through prophecy
and enshrined in the Shortai The philosopher answers: not by
dialectical arguments (jadal) of the theologians, the representatives
of Kalam, but by certain demonstrative argument (burhdn yaqini).
Principles (mill) like the existence of God, his sending of prophets,
and reward and punishment in the hereafter, are accessible to all
three classes of men and all three types of argument; therefore
their external meaning must be accepted by all Muslims.15 But
apart from these, there remains a residue of teachings which are
inaccessible to demonstration, e.g. the ceremonial laws.

This is, I believe, the position of Ibn Rushd in his defence of
philosophy and in his insistence on the perfect nature of revealed
truth. It also explains why he confined himself to the theoretical
statements in the Republic and ignored the mythical element, and
why with the help of Aristotle he sometimes turned a dialectical
statement in Plato into a demonstrative one. The quotation from
his commentary on the Republic (p. 179) shows how by his recog-
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nition of the supreme authority of the SharVa he adapted to the
requirements of Islam Plato's demand that the philosopher must
have the right beliefs and convictions. The SharVa, as the divinely
revealed prophetic law, is thus the Islamic equivalent of the
constitution of the ideal state. The philosopher, who alone can
penetrate to the inner meaning of this law by means of demon-
strative arguments, has thus the most important political function
in the Muslim state. Hence Ibn Rushd's opposition to the
Mutakallimun who use dialectical arguments which are insufficient,
liable to be false and therefore damaging to the faith of the masses;
hence also his insistence that the philosophers—whose claim to be
the only legitimate interpreters of the theoretical teachings of the
SharVa by means of certain demonstrative arguments he had put
forward in the Fasl—must on no account divulge the inner mean-
ing, the hidden truth, to the masses who cannot rise to demon-
strative arguments. For as a Muslim he is concerned for the purity
of Islam and for the orthodoxy of the masses. He even invokes the
" secular" power of the Almohad government in his appeal to the
caliph to forbid the Mutakallimun to divulge the "inner" meaning,
arrived at by dialectic, to the masses, lest they become confused,
and fall into schism and heresy.16 For dialectical arguments are
insufficient to penetrate to the truth of revelation, and divisions
result among those using them; only demonstrative arguments can,
with certain reservations, reach that goal. The SharVa contains all
three classes of arguments, which correspond with the intellectual
capacity of the three classes of the Muslim community; so each
class can gain the religious truth appropriate to it, by demon-
strative, or dialectical, or rhetorical and poetical arguments.17 It
is the philosopher's task to reveal the identity of the infallible truth
of revealed law and the same truth of speculation arrived at by
demonstration.

This attitude shows Ibn Rushd in full agreement with Almohad
doctrine. This had been formulated by Ibn Tiimart and made the
basis of the Almohad state by his disciple 'Abd al-Mu'min, the
founder and first caliph of the Almohad dynasty. Some Almohad
principles are relevant to the understanding of Ibn Rushd's
position and must therefore be briefly stated. Ibn Tiimart de-
manded faith in the unity of God, supplemented by knowledge of
the SharVa and its teachings. He excluded subjective opinion from
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interpretation, but commended the use of qiyds shar'i (legal de-
duction by analogy). So far Ibn Rushd in his endeavour to explain
the Short a would agree. But as a philosopher he insisted on qiyds
'aqli (logical deduction by analogy) which Ibn Tumart had excluded
from the usul al-fiqh, the principles of jurisprudence. Being opposed
to Kalatn as developed by Al-Ash'arl and his school, Ibn Rushd
was also opposed to Ibn Tumart in matters of theology. But here
he was on safe ground, since his two masters, the second and third
caliphs, in their preoccupation with Fiqh had moved away from
Ibn Tumart's theology. Ibn Rushd was opposed to ta'wil, alle-
gorical interpretation, and to taqlidy the interpretation of Fiqh based
on the authority of an independent jurist (mujtahid). We know from
the historian Al-Marrakushi that the Caliph Abu Yusuf Ya'qub
ordered MalikI Fiqh-books to be burned because he objected to
taqlid.18 In his Fast Ibn Rushd acknowledged the reform of the
Almohads in these words:

Allah has removed many of these evils (e.g. hatred and enmity
through sects), follies and erroneous ways through this ruling power,
and has made a path for many good things, and in particular for those
who follow the way of speculation and are eager for a knowledge of the
truth He has called the masses—in respect of the knowledge of
God—to a middle way which is far above the low level of the muqal-
lidun {who practise taqltd), but below the disputatiousness of the
mutakallitnun. He has awakened the elect to the need for a complete
theoretical inquiry into the root-principle of the Short a.19

Allowing for a possible tendency to flatter the Almohad rulers,
this passage suggests that the Almohads did something to acquaint
the masses with the plain meaning of the Shari'a, contrary to the
practice prevailing under the Almoravids, their predecessors, who
kept the masses ignorant. It must also mean that they raised no
objection to the activity of men like Ibn Tufail and Ibn Rushd in
expounding the inner meaning of the SharVa by means of
demonstrative arguments.

In this respect it is, however, rather Ibn Hazm than Ibn Tumart
to whom Ibn Rushd could appeal for support, for it is Ibn Hazm
who allows a departure from zdhir, the clear, external meaning,
when sense-perception and experience demand a different inter-
pretation.20 In the Fasl Ibn Rushd contrasts the method of the
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philosopher with that of the jurist and the dialectic theologian:
the former has certain knowledge on the basis of demonstrative
proof, "syllogism of certainty", whereas the latter lack certainty
since they rely on "syllogism of (subjective) opinion".21 The
philosopher alone possesses the knowledge and the means to
interpret the Short a.

In this connection Ibn Rushd's concept of prophecy is of great
importance and deserves notice. We recall that only prophecy can
declare and elucidate the will of God, and it does so in a revelation
which takes the form of law. This law tells man what his highest
good is and how to attain it.

Prophecy is the source of the Short a. How do we know that it
is true? The answer is that the Qur'an, "the precious Book", is
the true warranty of prophecy. The Qur'an is the miracle that con-
firms the prophetic character of Muhammad who is the seal (that
is, the last) of the prophets. Prophecy ceased with Muhammad,
and the wise—the philosophers—are heirs to the prophets in
knowledge of God.

We do not, to my knowledge, find in any of Ibn Rushd's extant
writings any trace of the psychological explanation of prophecy as
we have it in Al-Farabl and Ibn Sina. He stresses the legislative
function of the prophet by means of divine revelation (wahy). The
prophet promulgates laws (shard'V) which enable man to reach
perfect happiness, mediate knowledge (Him) of God, the angels,
reality, reward and punishment and of the hereafter, teach good
actions and forbid vicious religious convictions (i'tiqdddt fdsida)
and evil actions.22

Miracles take second place with Ibn Rushd; it is more important
that the prophet performing them is virtuous and truthful—
we know that Plato permits his philosopher-kings to lie. It was
the bringing down of the Qur'an to Muhammad that made him
a prophet, and the giving of the law on Sinai that made Moses a
prophet, not the dividing of the Red Sea at the Exodus from Egypt.
That this is really Ibn Rushd's view of prophecy is clear from a
statement by him in a strictly philosophical work (his Tahdfut
al-tahdfui): his defence of the Faldsifa against Al-Ghazalf s attack.
He affirms that the prophets lay down "religious laws which
conform to the truth and impart a knowledge of those actions by
which the happiness of the whole creation is guaranteed".23
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Naturally, since men are diverse in their natural aptitude and
capabilities, happiness is relative to their disposition; but each
individual is guaranteed his share of happiness and perfection by
the Prophet's law. This law enables man to acquire the practical
arts without which he could not live in this world; the speculative
virtues needed in this world and in the hereafter; and the ethical
virtues, whose possession alone provides the basis for man's
perfection in the speculative virtues.

There is thus no difference between the Tahdfut al-tahdfut and
the Manahij, though in the latter Ibn Rushd clearly differentiates
between the knowledge of the philosopher and that of the prophet.
The claim that the Sharl1 a provides for the happiness of all raises
in his mind the natural question: how does the prophetic lawgiver
know what this happiness is, and by what means can the indi-
vidual reach it? The prophet possesses certain knowledge through
the mastery of speculative sciences and in particular through the
promulgation of religious laws with precise regulations and state-
ments about the circumstances of the hereafter.24 The speculative
philosopher, on the other hand, has only knowledge acquired by
the study of the speculative sciences, unaided by revelation; hence
he cannot lay down laws derived from the Qur'an and, as a result,
he cannot provide for the happiness of the masses. This statement,
of the utmost importance in itself, is further clarified in the
Tahdfut al-tahdfuty to the effect that philosophy explains the
happiness of some elect intellects and the study of philosophy is a
sign of man's humanity. The religious laws, by contrast, teach the
masses and lead them to happiness.25

Taken by itself, this looks like the familiar division into the few
elect philosophers and the masses, and has given rise to the
assumption that religion is something inferior, good enough for
the masses, but not the proper sphere for metaphysicians. Against
this interpretation there stands the passage already quoted from
the same book about the "happiness of the whole of creation".
This must include the philosophers, whom Ibn Rushd explicitly
admonishes to choose the best religion, which in his time is Islam,
just as it was Judaism for Israel and Christianity for Rome. He
speaks as a Muslim political philosopher and not primarily as a
metaphysician.

His vindication of the SharVa goes far beyond anything the
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earlier Faldsifa had attempted, who were content with asserting
its superiority because of its provision for the hereafter. For he
not only boldly insists on its absolute truth, but also emphasizes
its universal character. If we add to this, in the absence of a con-
trary theory, his traditional interpretation or rather definition of
prophecy, we realize that among the Faldsifa he is in a class apart.

In yet another respect he goes beyond his predecessors: in his
realization of the political character and significance of the pro-
phetic law. In his commentary on the Republic he frequently
compares and contrasts religious and human laws, a topic that
will be considered more fully later on. The aim of the Short a is
the same as that of political science, a branch of practical philosophy,
as set out by Aristotle in his Nicomachean Ethics, taken over by
Al-FarabI, as we have seen, and repeated by Ibn Rushd in his
commentaries on the Republic and the Nicomachean Ethics. Thus
prophecy, metaphysics and politics all have the same aim: man's
happiness. He is here at one with Al-FarabI and Ibn Slna.

The purpose of the state is to lead its citizens to their goal by
the observance of a law. But only the prophetic lawgiver who is
also a philosopher can lay down a law which guarantees the two-
fold happiness in the ideal Shari'a-state, ruled by the imam. The
Islamic state is the ideal polity; it is the highest expression of
Islamic civilization, just as the Republic, the Greek polity, is the
political ideal of Greek civilization. But the khildfa is not simply
the Politeia of Plato transferred and adapted to Islamic conditions.
Although both are based on law, the SharVa, as revealed prophetic
law, is superior to the nomos, as revelation is superior to myth.

The commentator of the Republic is aware of the common ground
that exists between the religious law which he applies as judge, and
the general, human law "the adoption of which no nation can
escape ". Jewish medieval thinkers expressed this same idea when
they affirmed that all men would eventually arrive at the same
ethical laws after a long time of trial and error. But the revealed
law stipulates them, in absolute perfection, from the beginning.
Such a law, therefore, is the foundation of the perfect state. But
not all nations have a revelation, and Ibn Rushd asserts that of
the "secular" states Plato's is the best.26 The close link between
politics and law, though implied in the teaching and practice of
Islam, became clear to the Faldsifa through their study of Plato
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and Aristotle. This explains Ibn Rushd's interest in the Republic
and his application of Platonic ideas to the Muslim state, as we
shall see later.

It is also characteristic of his commentary on Aristotle's Nico-
machean Ethics. Reproducing one of Aristotle's statements, he
says of the mudabbir (the regent or ruler), whose principal concern
is for Virtue, that he strives to make the citizens "good, excellent
and submissively bent under the laws ".27 He agrees with Aristotle
when he stresses that the chief function of the ruler is his guardian-
ship of justice: "when he guards justice, he guards equality". He
accepts Aristotle's definition: "political justice is partly natural,
partly legal, that is, conventional", distinguishing with Aristotle
between "justice in the absolute sense" and "political justice".
Of the latter he says, again with Aristotle, "it exists when there is
naturally a law between them [the citizens]. Justice then consists
in that some are rulers and others accept rule; this means that true
justice only exists between men who are either rulers or ruled."28

There is a similar tendency in his commentary on the Republic,
especially where he makes Plato's preoccupation with justice his
own. The just state is based on law.

Ibn Rushd also uses Aristotle's distinction between natural and
conventional rules of justice in respect of Plato's Republic.2* He
differentiates between general and particular laws. The former are
common to all nations and necessary to their political organization;
they correspond to Aristotle's natural laws. The latter vary from
nation to nation. This applies in particular to ceremonial laws, that
is, regulations governing prayer, fasts, festivals, sacrifices, ritual
cleanliness and the glorification of God. In his commentary on
the Nicomachean Ethics he makes them vary, as Ibn Slna had done,
with every nation, religion, time and place. In this he followed the
lead of Aristotle himself.30 He calls these laws " necessary political
institutions" in his Tahdfut al-tahdfut,zl in accordance with his
adaptation of Plato's demands in the Republic to Islam. Here he
also includes the teaching of right beliefs and convictions, again
accepting Plato's requirements. It must be stressed that in this
vital point Islamic and Platonic teaching are at one, notwithstand-
ing their different concepts of God, angels and prophets. I am
inclined to think that the use of the term madaniyay "political",
usually indicates that the writer is a disciple of Plato and Aristotle,
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and that the Greek philosophers have helped him to see the
political implications and significance of the ceremonial laws of
Islam. For we must remember that Ibn Rushd studied Plato not
only as a Muslim but also as a commentator of Aristotle. This is
clear from this statement at the beginning of his commentary on
the Republic:

The first part of this art <of Politics) is contained in Aristotle's...
Nicotnachea> and the second part in his.. .Politica, and in Plato's book
also upon which we intend to comment. For Aristotle's Politica has not
yet come into our hands. But before we begin with a detailed commen-
tary on these treatises, it is fitting that we should mention what was
explained in the first part and may be laid down as a root-principle for
what we should first like to say here:... .32

While this should not be taken to mean that the Republic is
merely a substitute for the Politicay it is clear that Ibn Rushd
attached the greatest importance to the first, theoretical part—the
Nicomachean Ethics—and looked upon it as the foundation of the
second, practical part—the Politica and the Republic. Both are
complementary parts of a whole—political science—just as wisdom
and prudence are both needed to achieve absolute justice in the
ideal state.

In the epilogue to his commentary on the Nicomachean Ethics
Ibn Rushd refers to Aristotle's Politica as "the book in which <is
contained) the perfection of wisdom", since, in the words of
Aristotle ("the philosopher"), "that which is (contained) in
Plato's Politeia is not complete". After a brief account of the
contents of the Republic (transformation of the simple states into
one another, etc.), Ibn Rushd points out that Plato did not speak
of the laws which should apply to the simple states in common,
but that Aristotle intended to do so, "and it was something which
was not achieved in the books of Plato ".33 Commenting on Republic
424 f., Ibn Rushd stresses the importance of general laws and the
danger to them and to the state which any departure is bound to
present. He says:

This is evident from the case of those men who, if they grow up
under such general laws and statutes, arrive by their own effort at many
particular laws and good disciplines, such as honouring their parents,
remaining silent before their elders and similar practical laws. It is
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therefore not right to lay down such particular matters as laws. If the
general laws are firmly established, they lead the citizens by their own
initiative easily towards those particular laws.. . . Anyone seeking to lay
down these particular laws without having laid down the general ones—
as has happened to many lawgivers—is, indeed, on the same level as a
man treating sick persons who, because of their excessive desire for
food, drink and sexual intercourse, are unable to receive any advantage
from the remedies with which they are treated 34

These examples show how Ibn Rushd blended Platonic with
Aristotelian ideas and both with the teachings and regulations of
Islamic law. Equally instructive is his treatment of wisdom as a
political virtue, closely linked to law. For he introduces Plato's
discussion of wisdom thus :

He began with wisdom and said it was manifest that this state was
wise and possessed knowledge and wisdom. This means that it has a
sound understanding of all the laws and ordinances which it advises and
which we are going to mention. Good government and good counsel
are without doubt a kind of knowledge, only we cannot say that this
state possesses good government and good counsel on account of know-
ledge in the practical arts, like agriculture, carpentry and others. This
being so, it possesses wisdom only in that knowledge which we are
setting forth. It is evident that this wisdom can only be perfected
through knowledge of the (ultimate) human aim, since this polity tends
that way. It is also evident that we only perceive this human aim
through the speculative sciences. Thus this state is necessarily spoken
of as wise in two (kinds of) knowledge simultaneously, practical and
theoretical.35

Citing Republic 428 c-e Ibn Rushd gives wisdom a markedly
Aristotelian meaning, as we find it defined in the Nicomachean
Ethics.,36 Al-Farab! had already anticipated Ibn Rushd's concept
of the human aim and its attainment. Thanks to Ibn Rushd's more
penetrating understanding of Plato and Aristotle his formulation
is more precise, and his diction is much more terse.37

He deals similarly with the two remaining cardinal virtues,
courage and temperance, and then returns once more to justice,
paraphrasing Republic 433, 434, thus:

We say: in this state fairness and self-control which is the business
of justice are simply what we said before regarding the government of
this state. For we have already said that it was proper for every single
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man in this state to adhere to (only) one of the activities of the state,
namely, the activity for which he is fitted by nature. This is the fairness
(or equity) that bestows upon the state preservation and continuity, as
long as it continues to exist in i t . . . . This will result when the rulers and
the masses are agreed by conviction to keep that which the laws
demand.... So this state will be just by reason of the communities
(of just men?) in it. For in it justice consists in every one of its citizens
doing only that for which he is destined. This is civic (or, political)
justice....38

This quotation again shows that Ibn Rushd often makes Plato's
discussion more explicit by the use of Aristotle. The term " political
justice" comes from the Nicomachean Ethics•, as we saw a little
earlier.39

When discussing injustice as consisting in " every one of its
citizens growing up with more than one occupation...", he points
to "what happens in (these) states'*. Thus he clearly indicates the
relevance and validity of Plato's views for the contemporary Muslim
states in the Maghreb.

This application to the contemporary scene of Platonic ideas on
government, and the duties of the rulers and the ruled, especially
of the philosophers and Guardians, is a remarkable and novel
feature of Ibn Rushd's commentary on the Republic. It is particu-
larly so since he himself says that he commented on the Republic
because Aristotle's Politica was not available. This Aristotelian
treatise is considered as the second, practical part of political
science, the Nicomachean Ethics being the first, theoretical part.
Besides, this feature is absent from all his other extant commen-
taries, including that on the Nicomachean Ethics,*® and is not to
be met with in his great predecessor Al-Farabl. These references
are far more than mere illustrations of a point made by Plato.
They must be understood as the reasoned critique of a Muslim
philosopher trained in political philosophy by Plato and Aristotle.
He could not rule, therefore he had to serve the state in other ways.
It is significant that he combined in himself the two offices of
physician and judge which are necessary only in imperfect states.
It is hard to say whether he hoped to influence policy for the
better by his sustained criticism of political and social groups and
institutions of the contemporary state in the Maghreb (and of the
past century as well). We only know from a few personal remarks
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that his official duties occupied most of his time, and that he found
it hard to gain the necessities of life.41 On the other hand, these
official duties permitted him an insight into men and affairs which
a philosopher would rarely enjoy. He used his experience to test
Plato's theories, developed in different circumstances, against his
own state and civilization.

In doing so, he was conscious not only of the authority of Plato
and Aristotle in general philosophy, and especially in political
science, but also of that of the ideal Shari'a-state of early Islam.
This was the Golden Age of the first four caliphs, treasured in
Muslim memory as the ideal theocracy following and developing
the Prophet's legacy and laying the spiritual and temporal foun-
dations of the Islamic empire. There are thus two focal points to
which contemporary Islam is related in Ibn Rushd's mind: the
ideal Khildfa and the ideal Politeia. The mulk that partly trans-
formed the legacy of early, pure Islam and yet preserved the ideal
structure in theory and partly also in constitutional practice is for
Ibn Rushd the Islamic counterpart of Plato's imperfect states.
Accordingly, contemporary Muslim states in the Maghreb are
compared either with the ideal Khildfa and the ideal Politeia, or
with timocracy, oligarchy, democracy and tyranny as under-
stood by Plato; but they are also seen in relation to the Short a,
as approaching or receding from it. All this gives the commentary
its specific character and lends it importance and value. For here
an integration has been attempted between two different cultural
and political patterns. This is immediately apparent if we compare
Ibn Rushd's attitude to Plato with that of Al-Farabi, from whose
description of the imperfect states Ibn Rushd accepted so many
features.42 Or a comparison with Ibn Bajja's use of Platonic
material,43 or with Ibn Rushd's own strictly theoretical commen-
tary on Aristotle's Nicomachean Ethics brings out more clearly the
topicality of that on the Republic.

We consider first the ideal state. Ibn Rushd applies Plato's
strictures on poetry (because it describes and imitates base and
blameworthy actions and emotions) to the contemporary states:

I said: those poems should be eliminated which follow the Arab
custom of describing these matters and of imitating things which are
akin to them. For all these reasons, it is not proper on several counts
to allow the poets in this state to imitate everything. Among them is
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that the activity of one imitator is only excellent if one man imitates in
one kind, as is the case in the arts... .44

While this is in keeping with the general attitude in Islam on
religious and moral grounds to pre-Islamic poetry, there is also a
political element in Ibn Rushd's thought, since he accepts Plato's
view of the danger to the state arising out of the bad effect of such
poetry on the character of the citizens.

The same applies to painters, and Ibn Rushd also agrees with
Plato in his views on education in music,45 which he considers
relevant to his own time. He defends Plato against Galen's attack
in connection with the right size of the state and the number of
Guardians needed to protect it. Galen, he says, "indicated the
power of the empire that existed in his time. But it can be seen
from Plato that he did not make that statement (about 1,000
Guardians) wishing it to be unalterable.... He said this only in
relation to his time and nation, that is, the Greeks."46

Ibn Rushd's application to contemporary states of Plato's ideas
about the equality of women in respect of civic duties is a mark of
political realism and shows a courageous willingness to go against
established Muslim thought and practice. After reproducing
Plato's arguments he draws this conclusion:

In these states, however, the ability of women is not known, because
they are only taken for procreation there. They are therefore placed at
the service of their husbands and (relegated) to the business of pro-
creation, for rearing and breast-feeding. But this undoes their (other)
activities. Because women in these states are not being fitted for any
of the human virtues it often happens that they resemble plants. That
they are a burden on the men in these states is one of the reasons for the
poverty of these states. They are found there in twice the number of
men, while at the same time they do not, through training, support any
of the necessary activities; except for a few which they undertake
mostly at a time when they are obliged to make up their want of funds,
like spinning and weaving. All this is self-evident.47

This outspoken criticism of the structure of Islamic society is
the more astonishing in that it comes from an adherent of Almohad
orthodoxy and from a man well versed in Fiqh. It shows that
he boldly applied to Islamic civilization and life Platonic notions
derived from an entirely different outlook and social organization.
Plato's political principles, born of his philosophy, and based upon
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his experience of the Greek city-states, are considered valid, gen-
erally and in detail, and applicable to Muslim concepts and
institutions. We cannot understand in any other sense his critical
attitude to the Almoravid and Almohad states of the Maghreb,
and his use of arguments against "false" philosophers (and
especially against the Mutakallimun) taken from Plato's attack on
the Sophists. In the rule of the Mutakallimun he saw the greatest
danger to the state of his time. No doubt Ibn Rushd also had
some personal stake in this matter; Berber fanaticism was not
congenial to the flowering of philosophy, which could survive only
under the personal protection of the Almohad caliphs.48

We have seen that Ibn Rushd considered Plato's method of
bringing the ideal state into being as the best after the Short a-
state. He answers the objection that its coming into being is
impossible, since nobody could possess all the qualities demanded
of the philosopher-king, thus:

The answer is that it is possible for men to grow up with these natural
qualities, as we have described them, and at the same time to develop
by choosing the general law, whose adoption no nation can escape. In
addition, their own particular (religious) law should not be far from the
human laws. Philosophy should already be perfected in their time. This
is like the situation that prevails in our time and in our religious law.
If it happens that such men are rulers... then it is possible....49

We note the connection between religious and general law and
the opportunity which the Short a gives for the emergence of the
ideal state. Like Plato, Ibn Rushd was aware of the difficulties of
such a state and of the imperfections of man and consequently of
states. Convinced Muslim as he was, as a disciple of Plato and an
acute observer of the contemporary scene he envisaged a secular
or at least a mixed state as well. Though the manner described
by Plato is the best

it is also possible for it to come into being in a different manner, though
then after a long time.50 This is after a long succession of excellent kings
(ruling) over these states; they will continue to influence these states
gradually, until in time the best government will come into existence.
Their influence will work in two ways at once, that is, by their activities
and actions, and by their convictions. This will be easy or not easy
according to the laws in existence at a given time, and to their being near
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to this state or far (from it). In general, their influence is more likely
to lead to excellent deeds than to sound convictions in the present time.51

The continuation of this passage and other references to con-
temporary states leave little doubt that Ibn Rushd measures existing
states by the two ideal states of his experience as a Muslim and
a disciple of Plato and Aristotle; hence a mixed state, composed of
elements of the Shari'a-state and of a secular state based on the
laws of its kings. He continues:

You can test this in respect of these states. But on the whole it will
not be difficult for him who has completed the study of (all) the parts
of philosophy, as well as their manner of deviation from his (Plato's)
opinion (to realize) that they will not improve by convictions (alone).

States that are excellent in their actions alone are called " priestly".
It has already been stated that this state, namely the "priestly" state,
existed among the ancient Persians.52

We have here Ibn Bajja's imdm-stzte. In his discussion of
Plato's imperfect states Ibn Rushd spoke of an imam-state of his
own time which he connects with Plato's tyrannical constitution.
This is in direct opposition to the democratic state. The trans-
formation of democracy into tyranny arose over property which
was at first public, but was later concentrated in the hands of the
ruling families. "For this reason the * priestly' part in them is
today completely tyrannical."53

This means that the purpose of the ruling dynasty dictates the
direction in which the subjects must bend their energies. They
serve the ruler's ends, but he is not interested in their happiness,
as is the ruler in the ideal state. Aristotle makes the same distinc-
tion between the king and the tyrant.

But this is not the case in the tyrannical state, for in it the masters
seek no other aim in respect of the masses but their own. Therefore, the
similarity between the "priestly" and the tyrannical states often leads
the "priestly" parts that exist in these states to be transformed into
tyrannical ones, thus bringing into disrepute him whose aim is " priestly ".
This is the case with the "priestly" parts that exist in the states to be
found in our time.54

I take this passage to refer to the administration of the Almohad
state with the Caliph Abu Ya'qub Yusuf as imdm in succession to
his father 'Abd al-Mu'min, who had restored pure Sunni Islam
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as the disciple of Ibn Tumart. Ibn Rushd, following Al-FarabI,
defines the imam as he "whom one follows <as chief) in his
actions'*,55 and identifies him with the philosopher-king and law-
giver. The imdm-stzXt is based on the Sharta, and the imam tries
to implement it, but is obviously hampered by political and
economic circumstances which "bring him into disrepute". This
may be an attempt on the part of Ibn Rushd to exculpate the
caliph while incriminating the administration.

These passages must be read in conjunction with further critical
references to the Almoravids and Almohads, whose states had
undergone the same transformation as Plato's ideal state.

You may understand what Plato states concerning the transformation
of the ideal constitution into the timocratic, and that of the excellent into
the timocratic man, from the case of the government of the Arabs in the
earliest period. For they used to imitate the ideal constitution, and then
were transformed in the days of Mu'awiya into timocratic men. It seems
to be the case with the constitution that exists now in these islands.56

This is quite in keeping with the orthodox interpretation of
the Islamic state: first the four model caliphs, vicegerents of the
Prophet Muhammad, and then Mu'awiya, the founder of the mulk
and perverter of pure theocracy, whom Ibn Rushd sees as a timo-
cratic ruler. By implication the ideal khilafa is likened to the
ideal Politeia, and the rule of Mu'awiya to that of the Almohad
rulers of his own time. He could hardly go further in criticizing
the state of the patrons whom he served as judge and physician.

How completely Ibn Rushd correlated Muslim and Platonic
states is clear from his characterization of the Almoravids:

In general, the transformation of the timocratic into the hedonistic
man is obvious, whether he takes delight in money or in the other re-
maining pleasures. The same seems to apply to the timocratic and the
hedonistic state. For the plutocratic and the hedonistic state belong to
the same category.57

These two constitutions are Ibn Rushd's addition to Al-Farabi's
"ignorant states in error". As I have said before, they represent
a more specific exemplification of Plato's oligarchy.

We often see kings becoming corrupted into such men. Similarly
there is in our time the kingdom of men known as the Almoravids. At
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first they imitated the constitution based on the law [that is, the Short a
of the Khilqfa]—this under the first of them [Yusuf ibn Tashfin]—then
they changed (it) under his son into the timocratic (constitution), while
there was in him also an admixture of the love of money. Further it
changed under his grandson into the hedonistic (constitution) with all
the paraphernalia of the hedonists, and it perished in his time. The
reason was that the constitution (of the Almohads) which was opposed
to it at that time resembled the constitution based on the law.68

In other words, Ibn Rushd acknowledges the religious enthusi-
asm and the noble intentions of the founder of the Almoravid
dynasty. We note that not lust for conquest and power moves the
founder of a dynasty, but concern for the purity of Islam and
the rule of its prophetic revealed law. This view implies that the
weakening of the enthusiasm for pure Islam and consequently of
the hold of the Short a over the heirs and successors of the founder
goes hand in hand with the growing assertion of the human
desires for money, pleasures and luxury as the generations succeed
each other. At the same time Ibn Rushd sees the decline and fall
of a Muslim dynasty in terms of Plato's transformation of consti-
tutions. By contrast, Ibn Khaldun, as we saw in chapter iv,
formulated the law of cyclical growth and decay of dynasties from
observation of the states of his time, and from a study of the use of
power in Islamic history, without being in any way influenced by
Plato. He attributed decline and fall in part at least to a weakening
of the Asabiya,) in this particular case of an 'Asabiya strongly
reinforced by and blended with religious zeal. But both Ibn
Khaldun and Ibn Rushd would agree that a declining dynasty
inevitably brings on the scene a vigorous leader who can seize
power and found a new dynasty.

Ibn Rushd gives a similar illustration of the transition from
democracy into tyranny, where the year 540 A.H. marks the turning
point in the Platonic sense.59 His summing up of tyranny is
equally significant and shows considerable courage in a man who
was in the service of the ruling family.60 He well illustrates the
effect of constitutional changes on human character:

You can discern this in the qualities and morals that have sprung up
among us since the year 540 (A.H.) among the rulers and dignitaries.
For because the timocratic constitution in which they had grown up
was weakened, they came by those vile character-traits which they now
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(exhibit). He only among them perseveres in the excellent virtue who
is excellent in accordance with the religious laws, and this is rare with
them.61

Such passages stand out as a sustained and outspoken criticism
of the contemporary Muslim state in Spain, and are notable for
their positive attitude to and evaluation of the Short a and its
moral power. Another interesting feature is Ibn Rushd's repeated
reference to the year 540 A.H. as the climactic point in the inevitable
process of change and deterioration in the character of the state.
The decline coincides with a lessening of the authority of Islam
and thus with a weakening of the rule of law. Therefore, the last
passage and others similar to it must be seen against Aristotle's
definitions and illustrations of law, equity and equality in the fifth
book of his Nicomachean Ethics, especially v, VI, vn and x, which
are reproduced and commented upon in Ibn Rushd's commentary.
A few examples were given earlier in this chapter; a further illus-
tration will show how Ibn Rushd applied Aristotle's principles and
definitions even to Muslim law. That he replaces Greek notions by
Islamic ones can often be observed in his commentary on the
Republic; that he replaces Greek persons and proper names,
meaningless to Muslim readers, is not surprising.62 But here he
explains Aristotle by an example taken from one of the principal
institutions of Islam, namely, jihddy holy war, which is, as we
know, one of the basic duties of every Muslim. He discusses
Aristotle's definition and exposition of equity as a rectification of
legal justice. Replacing Aristotle's example of the Lesbian build-
ers' rule by the rules of war in Islam, Ibn Rushd tries to explain
the character of a special ordinance as a rectification of a defective
general law. The command, in the form of a general law, utterly
to destroy the enemy proved injurious to the interests of the
Muslim community, especially in view of the impossibility of
fulfilling it. Therefore God took this into consideration and 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 decision to those in authority.63

This example illustrates two things: it shows the relevance of
Greek concepts (here of law) to Islam; and also the importance
of Aristotle's Nicomachean Ethics as the first theoretical part of
political science.
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To return to Ibn Rushd's point about the Short a as the guaran-
tor of a ruler's excellence in virtue: it is clear that the superiority
of the religious law could not be expressed more plainly, since only
loyal observance of the Sharta guarantees the continuity and
permanence of the ideal state and its excellent citizens. Despite
the relevance of the thought of his Greek masters, for Ibn Rushd
first place and centre are ultimately claimed by the Sharta and
not by Plato's Nomos as it had been defined by Aristotle. The
khildfa and not the Politeia serves as the ideal pattern, as his
example of the Almoravids and their inevitable replacement by
the Almohads clearly shows. This means that Islamic values are,
in the last resort, paramount, and that in a concrete historical and
political situation Ibn Rushd's living Muslim legacy is stronger
than his Platonic-Aristotelian theory. However, an element of
realism is added by his remark about the rarity of the strict
observance of the religious law.

Apart from this very important reservation concerning the
Sharta, Ibn Rushd recognizes in Plato's Republic and Laws and
in Aristotle's Nicomachean Ethics an authority second to no other.
There can be no doubt that the Summary of the Laws was avail-
able to him, as his threefold division of the laws, based on Laws
697, shows, as well as other passages.64 Yet he is a critical commen-
tator; he tests Plato's ideas not only by his own experience and
with independent judgement, but also by the authority of Aris-
totle, whose theoretical and practical philosophy he applies to
the Republic.

This concerns the theoretical parts in the first place. He is
exclusively interested in them in conformity with his preference
for demonstrative as against dialectical or rhetorical arguments.
Thus, he does not comment on Books 1 and x, notably the myth
of Er. He often supplements Plato's exposition with ideas and
formulations taken from Aristotle, especially the Nicomachean
Ethics. A notable feature of his commentary on the Republic are
frequent introductions, which summarize the subsequent detailed
commentary on Plato's discussion or supply a link between various
sections. He also makes theoretical digressions, particularly in
psychology and epistemology, based on Aristotle's De Anima, De
Physica and Metaphysica. This usually involves a modification of
Platonic doctrines in the light of Aristotle's thought and systematic
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formulation. On the whole, Ibn Rushd follows Plato in ethical
and political questions (here there is substantial agreement be-
tween Plato and Aristotle in any case). Only rarely do we meet
with statements like: "if this is not the opinion of Plato, it is,
however, the opinion of Aristotle, and is undoubtedly the truth."65

Whereas Ibn Rushd when commenting on the Republic does
not criticize the order in which Plato sets out the transformation of
constitutions, he does so in his commentary on the Nicomachean
Ethics.™ He sides with Aristotle, in whose opinion monarchy
deteriorates into tyranny, followed by timocracy and finally by
democracy. He realized that Plato's thought was conditioned by
the life of his own time. We saw this in his defence against Galen,
and it is clear from his recognition that the education of the
philosophers could not have begun with logic in Plato's time
since it was Aristotle who later introduced it as a discipline. In
his commentary on Plato's Republic he deems logic an indispen-
sable element of the education for statesmen. Logic takes first
place and mathematics—with which Plato lets their education
begin—second.67 The political significance of logic is thus clear.
Ibn Rushd himself used Aristotle's Analytica Posteriora to good
purpose, together with Aristotle's systematic presentation of
physics and metaphysics, to convert many a persuasive or dialec-
tical argument used by Plato into a demonstrative one. We have
seen how Ibn Rushd's full use of the Nicomachean Ethics resulted
in a clarification and amplification of Platonic statements about
law and justice, and also economics.

If we add Ibn Bajja and especially Al-FarabI as important
contributors to Ibn Rushd's political philosophy, it will be appa-
rent how complicated the affiliation of sources is, and how difficult
it must remain to determine, in the absence of the Arabic version
of the summaries of Plato's Republic and Laws9 what can be
attributed direct to Ibn Rushd and what must be assigned to
Al-FarabI as intermediary. But this difficulty cannot diminish the
high degree of originality usually achieved by Ibn Rushd in his
harmonious and systematic blending of Platonic and Aristotelian
thought with Muslim notions. His division of political science
into theoretical and practical parts68 did not prevent his mind
from blending the Republic with the Nicomachean Ethics so skil-
fully that the essential unity of both parts is at once apparent.
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Some of the credit should go, no doubt, to Al-Farabl, but exactly
how much is difficult to decide. For though the origin is unmis-
takable Ibn Rushd compresses whatever of Al-Farabi's discussions
he incorporates in his comment and theoretical digressions. It
must, however, be remembered that identity of terminology may
go back to the common source of both: the Arabic versions of the
Republic—most likely in the shape of Galen's Summary—and of
the Nicomachean Ethics in political matters, and the aforementioned
works of Aristotle in the theoretical digressions. There can be little
doubt that much of the adaptation of Greek to Islamic notions
goes back, as far as the Republic is concerned, to Hunain ibn
Ishaq's Arabic version of Galen's Summary, which is unfortu-
nately lost. He may have turned Plato's gods into angels or demons,
but we cannot be sure who replaced the Delphian Apollo by " what
the Most High commanded through prophecy"—whether it was
he or Ibn Rushd, who probably substituted Arab for Greek poetry.

Despite all the similarity and a good deal of actual borrowing by
Ibn Rushd from Al-Farabl, there is a fundamental difference in
approach, purpose, interest and method between the two. Al-
Farabl worked Platonic ideas and material into his own treatises.
But though they are based on Plato's dialogues the treatises are
quite different in conception, form and content. Ibn Rushd wrote
a detailed commentary on Books II-IX of the Republic. Al-Farabl
had a purely theoretical interest in politics as a part of practical
philosophy. He concentrated on the qualifications of the prophet/
philosopher/lawgiver/king/zwJtfz, his intellectual perfection and
happiness. He described the imperfect states without going into
detail about the reasons for and the means of their transformation
one into the other. Nor is he interested in the correspondence
between the individual and the state. He was a metaphysician, not
a statesman, notwithstanding the greater realism of his Fusul al-
madaniya.** For him Plato's theories remained in the realm of
speculation; the only adaptation is his synthesis between the ideal
ruler of Islam and of Plato's Republic. But he never applied
Platonic political ideas to contemporary Muslim states, not even
by analogy.

Ibn Rushd's interest in Plato is a double one, theoretical as
regards the perfection and happiness of rulers and ruled alike;
and practical in the relevance and validity of Plato's ideas, analyses
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and judgements for his own state. And yet he took over, mostly
without acknowledgement, considerable parts of Al-Farabi's
theoretical discussions and descriptions of the bad constitutions.
This is due to the identical outlook of both as Muslim religious
philosophers: they are agreed on the human end and how to attain
it. Ibn Rushd took over the concept of the fourfold perfection
(in the speculative, intellectual and ethical virtues and the prac-
tical arts) from the K. tahsil al-sctdda, although they go back to the
Nicomachean Ethics where, however, they do not occur all together
in any one passage.70 Ibn Rushd is usually more concise and
systematic. He apparently refers only once to Al-Farabi's lost
commentary on the Nicomachean Ethics11 and in one other instance
to his K. al-siydsa al-madaniya™ but his indebtedness to his
precursor is considerable, as I have shown elsewhere.73 A few
examples, in addition to those adduced in chapter vi, may illustrate
this.

That the city-state is the smallest political unit wherein man
can reach happiness goes back to the Madinafddila;7* Ibn Rushd's
discussion of the intellectual virtues is a terse summary of Al-
Farabi's treatment in the Tahsil.1 b He never simply copies his
source, but modifies and condenses Al-Farabl's usually long-
winded description in the light of his own deeper understanding
of Aristotle and of the political significance and relevance of
Plato's argument. This is particularly the case in his treatment of
the imperfect states, where he follows Plato much more closely,
but at the same time makes use of Al-Farabi's description.76 In
the chapter on Al-Farabi I noted the curious fact that Al-Farabi
dees not use the term for "oligarchy", but Ibn Rushd does,
employing at the same time Al-Farabl's terms for specific variants
of oligarchy.

Our comprehension of several passages of Ibn Rushd's com-
mentary on the Republic depends on Al-Farabi, since the Hebrew
translator either misread or misunderstood his Arabic original. In
some instances, such borrowing is more likely to have taken place
since it seems improbable that Galen would have raised terms
used by Plato to characterize states to the rank of constitutions.
For example, Al-Farabi speaks of "states of necessity"; so does
Ibn Rushd, but not Plato.77 Again, Al-Farabi, and after him Ibn
Rushd, speak of "ignorant states" and of "states in error".78
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In this connection it is worth remembering that Ibn Bajja used
the terms "simple" and "mixed" of the imperfect states. Ibn
Rushd has either taken over the term " simple" from Ibn Bajja
or from the Politikos or more likely from the Laws of Plato.79

It is certain that one of his imdm-stdXts goes back to Ibn Bajja,
whereas the other may perhaps be found in Al-Farabl's lost
commentary on the Nicomachean Ethics; for both Ibn Bajja and
he refer to Al-Farabi, and Aristotle mentions the Persians there,
though as parental tyrants.80 It is probable that out of a com-
bination of both Ibn Rushd developed his idea of the transfor-
mation of the " priestly" into the tyrannical part.

How Ibn Rushd used the material derived from Al-Farabi may
be seen from his deviation from Al-Farabi in the matter of consti-
tutions. Al-Farabi looks upon tyranny as a mixed form, since it
contains elements of timocracy and oligarchy. He also combines
honour and pleasure, including wealth, but includes in the tyran-
nical state those who look upon wealth, games or the pleasures of
the senses as a kind of honour to be aimed at. Ibn Rushd on the
other hand follows Plato; he lets timocracy be transformed into
oligarchy, only adding the hedonistic man to the kinds of ruler,
and plutocracy and the hedonistic state to the kinds of consti-
tution, thus increasing the number of constitutions to eight. Six
are Plato's: monarchy, aristocracy (in Plato, both are alternatives
of the ideal state), timocracy, oligarchy, democracy, tyranny; to
these Ibn Rushd adds the "state of necessity", adopted from
Al-Farabi, and "the government of the pleasure-seeker", his own
addition. His treatment of tyranny is clear and concise, closely
following Plato's discussion, and in striking contrast to Al-Farabi's
involved description of a hybrid state.81 His dependence on Al-
Farabi sometimes involves him in inconsistency, and he does not
always succeed in blending Platonic, Aristotelian and Islamic
political ideas.82

We have seen that Ibn Rushd accepted Al-Farabl's synthesis
between the caliph and Plato's philosopher-king. But he left
undecided the question whether the ideal ruler must also be a
prophet.83 A possible explanation for this indecision may be found
in Ibn Rushd's conviction of the extinction of prophecy with the
death of Muhammad. Moreover, the ideal Islamic state no longer
needed to be founded; it had once existed, and the imdm-sXaXe of
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his day came, at least in intention, as near to it as an imperfect
state ever could come. An objection may at once be raised: why
does he then retain the qualification of lawgiver? If the Short a
is to be the law of the ideal polity no new law or lawgiver seems
called for. This objection can be met, I believe, by reference to
the emphasis given in his Greek sources to the law, without which
no state can exist, and to the rule of one "expert in the laws which
the first (lawgiver) laid down... ."84

Since we have here an example of adaptation typical of Ibn
Rushd, the whole passage may be quoted and compared with his
source, Al-Farabl's Ftisul al-madamya.85 Ibn Rushd introduces
the third treatise of his commentary on the Republic with a sum-
mary of the imperfect states, combining Plato's dialogue with
Al-Farabi's description. The Hebrew text is difficult and obscure;
but by a comparison with the Fusul, his unquestioned source, it
can be understood quite accurately.86 It demonstrates one striking
feature of the commentary: Ibn Rushd's power of adapting and
modifying his borrowed material with the help of a judicious
restriction to the essential elements, on which he then comments
in detail, closely following Plato's text.

Ibn Rushd says:

For if there is placed over this administration one in whom five
conditions are combined, namely, wisdom, perfect intelligence, good
persuasion, good imagination, capacity for (waging) holy war87 (jihad),
and no physical impediment to the performance of actions in connection
with holy war,87 then he is absolutely king, and his government will be
a truly royal government.

But when these qualities exist only separately in a group (of
people)..., but they help each other to bring about and preserve this
constitution, then they will be called the elect princes [that is, Plato's
aristoi], and their rule will be called the exalted and choice rule [that is,
aristocracy].

It also happens sometimes that the prince of this state will be one who
does not attain this status, that is, the dignity of king, yet he is expert in
the laws which the first (lawgiver) laid down, and possesses a good
(power of) conjecture so as to deduce from them what the first did not
expound, for every single legal decision (?) and every single lawsuit.
To this category of knowledge belongs the science called among us the
art of jurisprudence. In addition he has the capacity for (waging) holy
war,87 and he is called king of the laws.88

202



IX. IBN RUSHDI THE CONSUMMATION

This means that he is capable of ijtihad, independent legal
decision, on the basis of the existing SharVa. In that sense he is a
lawgiver, without at the same time being a prophet.

Ibn Rushd reproduces Fusul §53A-c in his own concise, clear
manner, with a significant and very important variation in the
"king of the laws". For this ruler combines with those of §c
of the Fusul the conditions of Al-Farabl's second ruler of the
Madina fddila, without possessing the first, philosophical qualifi-
cation. He adds an explanation concerning jurisprudence and
altogether clarifies Al-Farabl's wording. Al-Farabi envisaged in
his Madina fddila the joint rule of two men, a kind of intermediate
stage between monarchy and aristocracy. One is a philosopher, the
other possesses all the other qualifications of the second ruler.
This is, to some extent, paralleled in the Fusul, §53D, again
without the philosophical qualification, and with a distribution of
the other qualifications over a number of people, similar, it seems,
to aristocracy without philosophy. Characteristically, Ibn Rushd
combines the idea of dual rule in the Madina fddila and the joint
rule of a group in the Fusul into a dual rule of the legal expert and
the man capable of waging holy war: " However, it may not happen
that both these {qualifications) are found in one man, rather the
one {capable of) waging holy warS7 being another than the legal
expert.87 Yet of necessity both will share in the rule, as is the case
with many of the Muslim kings."89

This statement is important for two reasons: in the first place,
it constitutes a deliberate approximation to Islam by adapting
Al-Farabl's rule of two men in the Madina fddila (though not in-
sisting on a philosopher) to Muslim rule based on the Sharta,
which demands expert knowledge of Fiqh, the power of inde-
pendent judgement and decision, and the duty of jihad, on the
part of the caliph. Undoubtedly Al-Farabi had this in mind in the
Fusul, but in a manner that was hardly practicable, since he would
vest power in a group of people of whom each has some but not
all of the necessary qualifications. Secondly, by pointing to a
parallel situation in his own time, among "many of the Muslim
kings", Ibn Rushd establishes the Islamic character of such a
joint two-man rule. We know from Al-Marrakushi's History of the
Almohads that the Almohad caliph, Abu Ya'qub Yusuf, ordered
his legal experts to collect all the traditions concerning jihad which
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he combined into a Kitdb al-jthdd for his guidance in the wars
which he waged against the Christians and those Almoravids who
still defied Almohad rule. Ibn Rushd may have had him in mind.
One is also reminded of the same caliph's struggle against taqlid,
the reliance on authority as against exercising one's own judgement
and arriving at independent legal decisions (ijtihdd: the very
qualification demanded of the "king of the laws").

It is clear from all this that Ibn Rushd built on strong Al-
Farabian foundations. He brought a systematic, clear mind and
considerable practical political experience to bear on the theories
of Al-Farabi, which he scrutinized with greater understanding of
Plato and Aristotle. This penetrating knowledge and political
realism enabled him to transform borrowed material critically and
systematically and so to build up a political philosophy which was
at the same time Islamic and Platonic. No doubt the different
climate of Almohad Islam is at least in part responsible for Ibn
Rushd's clearer realization of and greater emphasis on the superi-
ority of the Short a over the Nomos and of its political significance.
At the same time, he studied and commented on the Republic and
the Nicomachean Ethics in order to gain a deeper understanding
not only of the Muslim states, but also of a secular state. This may
perhaps have provided additional grounds for his doubt whether
the prophetic quality was required in the ideal ruler. These ele-
ments in his political philosophy, together with his critique of
existing Muslim states, point to some extent towards Ibn Khaldun.

But he did not advance to the concept of the power-state as
conceived by Ibn Khaldun, nor even so far as Ibn al-Tiqtaqa.90

For "Reason of State" is not the foundation and centre of his
political thought; the interests of the state are not the determining
factor in policy. The happiness of all the citizens, philosophers and
workers alike, under the law of God is his ultimate purpose. He
saw more clearly than the other Faldsifa the difference between
the divinely revealed law (the Short a of Islam) and the Nomos,
human law, despite their common features and strong affinity.
But it must be remembered that the range of his mind and his com-
ments are to some extent determined and limited by the material
he commented on. Unlike his original, "theoretical" polemical
treatises, his political writings are primarily commentaries.

Another difference—of which he was acutely aware—further
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emphasizes the superior nature of the Short a. He is opposed to
the use of myths and fables in education designed to promote the
virtues, and he stresses the fact that many have attained those
virtues guided only by their religious laws.91 This means that the
Short a is all-comprehensive, and teaches everything a man should
know for the attainment of moral and intellectual perfection—so
far as this is possible.

Here the distinction between the elect and the masses receives
added significance. For Ibn Rushd, like Plato, knew that the
masses cannot see the truth with the naked eye; that they are
amenable to persuasion only, not to demonstration. But while he
would withhold the hidden, inner meaning of revelation from the
masses as something beyond their capacity to understand and even
likely to undermine their faith, he insists that the Short a contains
the whole truth in a way that is accessible to all three classes of
men.92 The basic teachings about God and the hereafter are clear
for all and must be accepted by all. He who denies them is an
unbeliever. Right beliefs and convictions and moral conduct secure
the happiness of all, philosophers and masses alike. Herein lies
the fundamental difference between the law of Islam and the law
of Plato. The truth of revelation was never questioned by the
Faldsifa. But Ibn Rushd questioned the truth of Plato's fables and
myths. They represent a rhetorical or dialectical argument, and so
he does not comment on them. For example, he says at the end
of his commentary about Plato's views on the immortality of the
soul:

What the tenth treatise comprises is not necessary for this science.
For at its beginning he explains that the art of poetry has no (ultimate)
purpose; and the knowledge which results from it is not true know-
ledge. . . . After that he also produces a rhetorical or dialectical argument
in which he explains that the soul is immortal. Then after this there is
a tale in which he describes the bliss and delight which the happy, just
souls attain, and also what the tormented souls attain. But we have
made known more than once that these tales are of no consequence.
For the virtues that result from them are not true virtues....93

In direct contrast, he continues: "However, we see here many
men who hold fast to their statutes and religious laws and at the
same time lack these tales, yet are not inferior to those who
possess the(se> tales."92
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Plato's tales and myths, especially the myth of Er of Book x,
cannot be proved, but the proof of revelation is in the " precious
book", the Qur'an, which is accessible to all and is a guide to
happiness and perfection to those who believe in its truth.
The masses believe it in its plain, literal sense; its inner, hidden
meaning is reserved for the philosophers. The Faldsifa may have
differed in the degree to which they resorted to a philosophical or
esoteric interpretation of basic Islamic theological concepts. As
I stated in an earlier chapter, it is often difficult, in the absence of
clear documentary evidence, to know how they understood such
important doctrines as a future life, or reward and punishment in
it. Ibn Bajja is explicit about the hereafter, but others are not.
Ibn Rushd would need to have been a very cunning hypocrite if
we are to doubt his sincerity in the three polemical treatises and
in his commentary on the Republic. A case in point is his use of
identical terminology in the passage just quoted about the happy
and the tormented souls in his commentary and in the Fast—"the
knowledge of happiness and misery [or 'torment'] in the here-
after"—as far as we can judge from the Hebrew translation of the
commentary. What is a "tale" in Plato is "true knowledge" in
the Short*a.

The constitution and the life of the Greek state—as the Faldsifa
knew them from the Republic, the Laws and the Nicomachean
Ethics—are devised and arranged according to the Nomos in such
a way that the philosopher-rulers alone attain the highest perfec-
tion and happiness, the Guardians are appropriately educated and
respected, and the masses have to ensure that these two superior
groups reach their goal. That is Plato's view, at any rate; though
we have to remember that the Faldsifa saw Plato and Aristotle at
least partly through the eyes of their ancient interpreters. Plotinus,
Proclus and Porphyry were nearer to the Faldsifa in their religious
outlook.

To sum up: we have in the khildfa the ideal Muslim state in
which all Muslims are united and equal in faith and observance,
no matter what interpretation they put on vital doctrines. Under
the prophetic revealed law, philosophers are in no better position
than the masses of believers to reach the goal of happiness in this
world and in the next. It is true that the attainment of this two-
fold happiness is affected by their natural disposition and aptitude,
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and depends on the use which the individual makes of his natural
gifts and opportunities and on the fulfilment of his duties to God
and to his fellow-Muslims. Though the Faldsifa may have thought
that as wide a gulf separated them intellectually from the Muslim
masses as the Greek philosophers from the bulk of their own
people, they never denied that in the sight of Allah all Muslims
were equal and all entitled to their appropriate share of happiness.

When Ibn Rushd insisted on the obligation of all three classes
of men to accept the basic Muslim tenets in their plain sense, and
when he based his claim of the superiority of the SharVa over the
Notnos on that obligation, I see no reason to doubt his relative
" orthodoxy ". It goes much further than that of any other Muslim
religious philosopher, with the exception of the rationalistic mystic
Ibn Bajja, who placed himself outside tradition. On this point
disagreement is strong and widespread among modern students
of Ibn Sina and Ibn Rushd. As far as political thought in Islam
is concerned, it is not as relevant as the practical conclusions which
Ibn Rushd drew from his study of Plato's political philosophy, or
his realistic application of Plato's teaching to political affairs in con-
temporary Islam. This feature of his Commentary, even more than
his traditionalist attitude to the SharVa and especially to prophecy,
undoubtedly sets him apart from his predecessors. The seriousness
with which he applied Platonic notions to his own civilization, which
differed entirely in many important aspects, establishes his origin-
ality. It is more important for the history of political thought in
Islam than his evident dependence on Al-Farabi. However much
Al-Farabl's treatment of Plato influenced Ibn Rushd's own exposi-
tion—and it was a considerable influence—it was his remarkable
insight into the administration of the Almohad state and its
Almoravid predecessor which helped him to realize the validity
and topicality of Plato's political ideas. The deeper understanding
of Plato and Aristotle in turn enabled him better to understand the
Muslim state and to analyse more accurately its structure and trans-
formation. To this we must add his profound and acute appreciation
of the political character and significance of the Short a against
the background of law, and of law in relation to politics. His study
of Plato and Aristotle taught him this, as has been stressed re-
peatedly in the course of this chapter. His defence of falsafa,
coupled with his claim that the Faldsifa are the exclusive guardians
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and interpreters of the SharVa through their ability to give
demonstrative proof, assumes a political significance in view of his
identification of the theologians (who made the same claim) with
Plato's Sophists who are a danger and a menace to the ideal state.
From this point of view the unity of Ibn Rushd's political philo-
sophy is apparent: it links his commentaries on the Republic and
the Nicomachean Ethics and his three polemical treatises, the
Fasl-Darnima, Mandhij and the Tahdfut al-takdfut. His reasoned
critique of the contemporary Muslim state and society in terms of
the Republic is the philosopher's contribution to political life; it is
an important fulfilment of his civic duties, over and above his
function as judge and physician.94

The vote of thanks to his patron and master at the end of his
commentary on the Republic, and the prayer for his preservation
which is identical with the opening words of the Damitna may be
more than flattery and a sense of favours to come. For the two
Almohad caliphs whom Ibn Rushd served were noted for their
keen interest in philosophy and were no doubt in his mind when
he discussed the imdm-stste. We recall in this connection the
passage quoted from the Fasl earlier in this chapter, in which
Ibn Rushd commends "this ruling power" for its encouragement
of philosophy and of popular instruction in the basic teachings of
Islam. We know from Plato that right convictions and beliefs are
as indispensable as justice to the welfare of the state, and Ibn
Rushd simply adapts these Platonic ideas to the Muslim state.
They are even more important there since the SharVa provides
in its theoretical and practical knowledge for the welfare of the
citizens in this life and for their happiness in the next. In short,
the aim of the SharVa is identical with that of philosophy, includ-
ing political science as defined by Aristotle and repeated by
Al-Farabl and all the later Faldsifa.

Ibn Rushd's preoccupation with political science and political
virtue (as a combination of prudence with moral virtue) is clear
from his lengthy comment on Aristotle's statement that as prudence
is no more in authority over wisdom than medicine over health,
so political science does not govern the gods simply because it
regulates everything in the state. "Everything" clearly includes
observances. The mere fact that Aristotle mentioned political
science was reason enough for Ibn Rushd to paraphrase Aristotle's
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definition of politics—at the beginning of the Nicomachean Ethics—
thus: "General political government, that is, the art of governing
states, is the ruling disposition over all dispositions in the state,
I mean the arts which are under this art because it commands its
subordinate arts what they should do."95 Wherever the term
"political" occurs, Ibn Rushd explains its significance for the
community of men as partners in a common endeavour for the
common good, echoing the ideas which Aristotle expounded.96

The religious observances of Islam promote fellowship since they
represent duties incumbent on the individual in association with
his fellow-Muslims. Ibn Rushd must have felt a certain affinity
with Aristotle when he stressed the "civic" character and social
influence of thanksgiving for harvests and assemblies for sacrifices.97

In conclusion, it may once more be pointed out that the concern
for law and justice provided that common ground between the
Muslim philosopher and his Greek masters which enabled him to
apply Greek practical philosophy to Islam and the Muslim state
of his time, and to underline the political character of the Short a
with its unrivalled opportunity of securing for the Muslim what
philosophy was to obtain for the Greek: the highest good.
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CHAPTER X

AL-DAWWANI1: APPLICATION AND
INTEGRATION

T H E Faldsifa as a group did not exert much influence on political
thought in traditionalist circles. To some extent this was because
their political philosophy was only a part of their general philo-
sophy, which aroused hostility and opposition. We have discussed
Ibn Khaldun's criticism of their political thought, but we must
bear in mind that his acquaintance with their writings was inade-
quate and rather superficial and, moreover, influenced by Al-
Ghazall's opposition to falsafa.

On the other hand, the discussion by jurists like Al-Mawardi
and Ibn Taymiya of the reasons for the existence of the khildfa
or imdma betrays some influence by them. It is not wholly neg-
ative—at least in the case of Ibn Taymiya—and shows at any rate
that writers on constitutional theory felt the need to take account
of the Faldsifa. The chief obstacle was, no doubt, the theory of
prophecy propounded by Al-Farabi and Ibn Slna. Those Faldsifa
like Ibn Slna and especially Ibn Rushd, who built their political
philosophy round the law of the prophetic lawgiver, established
an area of agreement which enabled some traditionalist Muslim
thinkers like Ibn Taymiya2 and Al-DawwanI to incorporate some
of their political ideas in their own thought. This seems to bear
out my claim that in the realm of political philosophy it is
the central position of law which provides the common ground
between Plato and Aristotle on the one hand and the Faldsifa,
Ibn Taymiya and Al-DawwanI on the other.

I have tried to show in the previous chapters how Al-Farabi,
Ibn Slna and Ibn Rushd dealt with the question of law in the
context of the central problem of Islamic philosophy—the " agree-
ment between philosophy and prophetic revealed law"; how Ibn
Slna took the decisive step towards a synthesis, and how Ibn Rushd
almost succeeded in integrating the two ways to the one Truth.
From his theological premiss, which was a traditional view of
prophecy, he proceeded to a philosophical interpretation of re-
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velation in the form of law. To my mind, he achieved as nearly as
possible that "agreement between philosophy and revealed law"
which he set out to accomplish in the Fast al-tnaqdl. (I say "as
nearly as possible" since an absolute harmony between faith and
reason in complete logical consistency and intellectual honesty
appears to me to be unattainable. Faith is an act of our free will;
it requires a leap, after which the intellectual position is no longer
what it was before, because the absolute sovereignty of reason is
limited by our voluntary acceptance of doctrines which are beyond
demonstrative proof.) Despite their common quest for happiness
and perfection in the knowledge and love of God, there must
always remain a distinction between the philosopher and the
traditionalist in their attitude and approach to revelation. Hence
inconsistency, which should not be confused with insincerity.

This recapitulation is necessary if we are to assign to Al-Daw-
wani his place in this great intellectual struggle, which is by no
means confined to medieval Islam. If a claim were made that
he achieved a complete integration of Greek-Hellenistic philosophy
with Muslim theology and jurisprudence it would only be super-
ficially true. For his Ahhldq-i-Jaldli> called by its translator
W. F. Thompson, Practical Philosophy of the Muhammadan
People,3 is not the work of an original thinker, but is only a well-
written, eclectic popularization of "practical philosophy" as pro-
pounded by Nasir al-Din Tusl. But it is not simply an "edition"
of Tusfs Akhldq-i-Ndsirif which itself was strongly influenced
by earlier Muslim writers on ethics, economics and politics. Al-
Dawwanl's contribution is the skilful adaptation to Muslim doctrine
of Tusfs strictly philosophical treatise. Naturally, Tusl assimilates
Platonic and Aristotelian ideas and opinions to his Islamic en-
vironment, especially the concept of law. Al-Dawwani summa-
rizes Tusl's treatise and, in so doing, acclimatizes it to traditional
Islam in his capacity as theologian and jurist. This would at any
rate give him a claim to be considered in a study of political
thought in Islam. Moreover, he has a claim to consideration as a
writer in his own right. This is clear from a comparison of his
adaptation with his original. His style is simple, fluent and lucid;
consequently he often makes Tusfs thought superficially clear
while sacrificing precision and fulness of argument. The relevance
to Muslim life is apparent throughout; it shows itself in the
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compression of Tusl's exposition, omitting matter belonging to
Greek surroundings, and in a loosening of the philosophical dis-
cussion by illustrations culled from Hadith, " Mirror " -literature
and Muslim history and naturally in quotations from the Qur'an. It
shows itself most significantly in a deliberate modification of
Tusi's terminology and thought. It may well be that Ibn Rushd's
stress on the SharVa in his Fad and in his commentary on Plato's
Republic, as well as Ibn Taymiya's Siydsa shar'iya, partly account
for Al-Dawwani's insistence on the supreme authority of the
divinely revealed law as the guarantor of just government, equity
and man's happiness and perfection.

A few examples may illustrate his adaptation of Tusi to tradi-
tionalist Muslim thought and at the same time the accommodation
of Platonic and Aristotelian ideas to Islam.

He follows the arrangement of Tusl's treatise, with its division
into ethics, economics and politics. Tusfs first part is based on
Miskawaih's K. al-Tahdra^ the second part is his version of
Bryson, dependent on Ibn Sina's;5 and the third part on politics,
with which we are mainly concerned, is greatly indebted to Al-
Farabi's Madina fddila and K. al-siydsa al-madaniya. But Tusi
was no mere copyist, and there are many indications that he knew
Plato's Republic and Aristotle's Nicomachean Ethics independently.

Al-Dawwani, following Tusi, adapts Aristotle's definition of
justice in his Nicomachean Ethics to Islam in a manner both inter-
esting and characteristic. Accepting the derivation of money
(nomismd) from custom (notnos), he gives Nomos the meaning of a
divine law which provides the standard, since it is difficult to
maintain equity by ascertaining the necessary mean in any other
way.6 Such a mean is necessary because man is a political being
by nature and must co-operate with others in order to obtain the
necessities of life. We are familiar with this justification of political
association from Al-Farabi on, and Tusi and Al-Dawwani use it
again at the beginning of the third part. No other among the
Faldsifa seems to have regarded political association as the reason
for the introduction of money as a means of exchange in order to
establish equity. Justice is preserved, according to Al-Dawwani,
by three things: the "holy divine" SharVa, the just ruler, and
money. In Tusi they are the divine law (ndmus ildhi), the human
ruler, and money. "The philosophers laid it down that the great-
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est ndmus is the Short a, the second is the sultan who obeys the
Short a—for din and mulk are twins—and the third ndmus is
money."7 Tusi's text shows interesting and significant variants,
compared to Al-Dawwanl's. In the first place, where Al-Dawwani
speaks of "the philosophers", Tusi refers to Aristotle in these
words: "the greatest ndmus is from God's presence, according to
the Book Nikumachia". This is characteristically changed by Al-
Dawwani into " . . . the Sharta", thus effecting a complete
assimilation to Islam. He does the same with the " second ndmus".
Here his source simply said: "the second ndmus is of the same kind
as the greatest." Tusi does not mention a sultan nor obedience to
the Sharta. But in the third part he calls the second ndmus
"governor" (hakim). It is possible that Al-Dawwani changed the
text of Tusi here to agree with the later passage; interpreting Tusi,
he gave his words at the same time a distinct Islamic colouring
and meaning. Al-Dawwani then explains that the philosophers
mean by ndmus "rule and government" (tadblr wa-siydsa).8 He
quotes the Qur'an in support: "The Book" alludes to the Sharta]
"the balance" alludes to money; and "steel" alludes to the sword
of the ruler.9 Three kinds of transgressors correspond to the three
guarantors of justice; they are the unbeliever and sinner who dis-
obeys the law of God; the rebel who opposes the ruler; and the
thief who desires more than his due. Obedience to the divine law
is paramount.10 The story of Malik Shah and the Shafi'i imam
Abu-1-Ma'all 'Abdu-1-malik Juwaynl is used to illustrate the
spheres of competence of the ruler and the jurist. Where duties
towards God are concerned the sultan must consult the teacher
and interpreter of the Sharta; in temporal matters the sultan's
orders must be obeyed.11

Al-Dawwani applies Aristotle's threefold division of justice to
Islam and the Muslim community. He does not specifically men-
tion Aristotle's distinction between domestic and political justice,
the latter being subdivided into natural and conventional or legal
justice;12 but he probably has them in mind, and Aristotle's dis-
cussion of them. In Muslim law (as we saw when discussing in
the previous chapter Ibn Rushd's comments on Book v of the
Nicomachean Ethics) a broad distinction is drawn between "duties
to God" (Hbdddi) and "duties to our fellow-men" (miCdmaldi).
It seems that Al-Dawwani subdivides the social duties rather as
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Aristotle subdivided political justice, and understands the religious
duties in the sense of Aristotle's domestic justice. God demands
our obedience as of right: he is the creator and we are his creatures.
Al-Dawwani obviously looks upon this religious obedience as the
equivalent of Aristotle's filial obedience and thus of the master-
servant relationship. He divides the second Islamic group into
duties towards our fellow-men as citizens, singling out on the
one hand obedience to the rulers, the learned ((ulamd) and the
"imams of the Faith", and trust and honesty in commercial re-
lations, and on the other respect for our predecessors as honouring
their financial obligations.13 The SharVa comprises all three kinds,
based on the Qur'an. Modern philosophers, examining the SharVa,
observe that it contains the whole of practical philosophy and
therefore turn their back on the ancient philosophers and their
books.14 The justice of the ruler is indispensable for that of his
subjects. This is supported by a suitable Hadith and a saying of
'Abdu-llah b. al-mubarak to the effect that the righteousness of
the ruler was the sure means to the advantage of all creation.15

These examples show how Al-Dawwani combines philosophy,
both ancient and modern, with Qur'an, Hadith and tales as found
in the " Mirrors ". In this way he gives an interesting and colourful
account of political thought which is intellectually satisfying and
traditionally unobjectionable. It explains his popularity; but
whether his combination of falsafa and SharVa produced a work-
able political theory in place of the discredited "classical" theory
of the khildfa, as one authority claims,16 I am not prepared to
accept or to challenge without a more detailed examination of the
relevant literature. For the moment I am content with a brief
description of Al-Dawwanl's discussion of political science as
influenced by TusI, and with pointing out his more significant
deviations from his source. The integration of philosophy with
traditionalism was achieved by Al-Dawwanfs eclecticism, and
holds good for certain opinions of the Faldsifa in the field of
political philosophy. To my mind Al-Dawwani is much closer to
Ibn Taymiya and his advocacy of "government based on the
SharVa" than to the Faldsifa, with the exception of Ibn Rushd.
Although he equates Plato's "world-ruler" with the khalifa,
he is, like Ibn Taymiya, not interested in the khildfa, but in
government in accordance with the SharVa. When he speaks of
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the "ruler" in connection with justice he refers to him as bddishah
or sultan. Let us now examine his political thought in more detail.

Like the Faldsifa, speaking of political association (ijtitna?), he
follows Tusl in calling it tamaddun, "civilization", derived from
madina, "city-state", as we find the same terms used by Ibn
Khaldtin before him.17 He defines tadbir18 as "supreme govern-
ment", where Tusl had only spoken of "government" (siydsa);
and he says that ndmus (law), hakim (a governor) and dinar
(money) are needed to ensure "the supreme government".19

After setting out the aims for which political association is effected,
such as pleasures, wealth or honour, Tusl discusses at length
Aristotle's "simple" constitutions—monarchy, tyranny, timo-
cracy and democracy. This is not to be found in Al-Dawwanl.20

On the other hand, as compared with Tusl, Al-Dawwanl makes
significant changes in terminology and important additions. He
says:

the lawgiver is a person endowed with divine inspiration and revela-
tion . . . to establish regulations governing man's duties to God ('ibdddt)
and his social relations (mu'dmaldt)... for the good order of this life and
the next (saldh ma1 ash wa-ma'dd) The ancient philosophers call him
a lawgiver and (his) ordinances a law while the moderns [the Faldsifa]
call him a prophet and (divine) lawgiver and the ordinances the
Shart'a.*1

Tusl leaves out "revelation" (wahy)> the description of the purpose
and scope of the law, and more significantly still, he also omits
"prophet" {naM). He calls the law of the ancient philosophers
"divine". It is clear that Al-Dawwanl used the terms wahy and
nabi deliberately so as to leave no doubt that he meant the Islamic
law handed down by a prophet who had received it in the form of
a revelation. Tusl only implies this by his use of the term ndmus
ildht; he equates this with the SharVa, yet he also employs it
when speaking of Aristotle. The inclusion by Al-Dawwanl of
'ibdddt, mu'dmaldt and saldh ma'ash wa-ma-'dd not only corrobor-
ates his tendency to acclimatize falsafa to Islam and to conform to
accepted Muslim opinion, but also brings him into line with the
writers on constitutional law among the jurists. A further remark-
able difference between the two writers consists in Al-Dawwani's
substitution of the term mutcCdkhirdn for Tusi's muhaddithdny
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which can only mean "traditionalists, orthodox, true believers".
This may imply that, at this distance and no longer mindful of the
battle against falsafa, he accepted the Faldsifa as "orthodox"
Muslims who conformed, not only in observance but also in
beliefs and convictions. But since terminology is not always
unequivocally and consistently employed—at times intentionally—
we cannot be quite certain whether Al-DawwanI means the
Faldsifa when he uses the term mutd! dkhirdn by itself, not pre-
ceded by qudatnd or hukamd qudamd. This is despite its clear
meaning—"later, modern thinkers" (in contrast to "first, earlier,
ancient philosophers"). If he meant the early Muslims he would
no doubt have used the common designation of salaf A similar
caution is advisable in the case of hukamd, which may sometimes
mean the "wise" in general. As a rule the context is a reliable
guide to the particular connotation intended, but not always.
Applied to the present passage, there is hardly any doubt that the
Faldsifa are intended; otherwise Al-Dawwani would have retained
Tusl's muhaddithdn, if he had understood this term in the original
meaning which Tusi presumably intended it to bear. This seems
to be further borne out by his use of the same term muta? dkhirdn
when he defines the "governor" or ruler in these terms:

the governor is a person endowed with the divine support.. .in order
to perfect individual men and to arrange (and bring about) the (general)
welfare. The philosophers call this person "king absolutely speaking"
and his ordinances the art of government.22 The modern (philosophers)
call him imam and his function imamate. Plato calls him "world ruler "
and Aristotle "statesman" (insdn madam here equalspolitikos), that is
the man who watches over the affairs of the city-state....23

His foremost concern is with the SharVa. He must guard its
ordinances effectively, but he is free to take into consideration the
circumstances of the time—provided he acts in harmony with the
general principles of the Sharta, in the interests of the community.
" Such a person is in reality the shadow of God, the khalifa of God
and the vicar of the Prophet."24 This equation between Plato's
ruler and the imam-caliph is the legacy of Al-FarabI and the
Faldsifa, but Al-DawwanI has again modified what he found in
his sources in the interests of traditionalist opinion. For here we
have no identification between philosopher-king, lawgiver (pro-
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phetic lawgiver according to the Faldsifa) and imam. Al-Dawwani
distinguishes between lawgiver and ruler, and only equates them
individually, that is, the nomothetes corresponds to the prophetic
lawgiver in Islam while his "vicar" corresponds to Plato's "ruler
of the world",25 Al-Dawwanl's imam has the statutory qualifi-
cation of ijtihdd; although he does not use this term, it is clear
from his description of his principal function.

With Al-Farabi and Ibn Rushd he denounces isolation from
society as an injustice to our fellow-men, since those who refuse
co-operation rely on the support of the others. Justice demands
mutual help; what justice is must be learned, and this knowledge
can only be gained by the study of "the principles and rules of
this science".26 The rulers (saldtin) especially must acquire such
knowledge. They are "physicians to the temperament of the world
and rulers over the affairs of mankind".27 It is interesting to note
that Al-Dawwani here identifies the sultan with the imdm-khalifa
and the Platonic-Aristotelian ruler.28

Though based on Tusi, the discussion of the ideal or perfect and
the imperfect states follows Al-Farabi in terminology, but adopts
Platonic concepts in explaining their meaning.

The madina fddila is one, according to the philosophers, the
one kind of tamaddun, whereas there are three different imperfect
states (tnadina ghayr fddila). The reasoning faculty is paramount
in the ideal state, and association aims at attaining happiness
(sa'dda) and repulsing evil. Right opinions and convictions are
held and good actions performed by all its citizens.29 In place of
Plato's three classes Al-Dawwani enumerates five, which conform
to four kinds of natural disposition, varying with individuals.
The four individual psychological types correspond to Plato's as
we know them from his allegory of the cave, but they are assimi-
lated to Muslim types. Plato's philosophers thus enjoy divine
support which enables them to see reality with their pure intellect
freed from corporeality. Those unequal to pure intellectual per-
ception, unlike the first class of saints and philosophers, can
conjecture reality. They are the men of faith. The third class relies
on imagination while the fourth can only grasp the world of the
senses. Tusi remains within Plato's concepts and terms.30 The
Shan1 a provides for all the four classes and ensures their happi-
ness according to their mental capacity, since the Qur'an is
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couched in such language that by literal or figurative interpretation
all Muslims can be guided and enlightened. Under the authority
of the ideal ruler (mudabbir fddil) they rise gradually through mutual
help to perfection.31 Al-Dawwani has here achieved a harmonious
blending of philosophy and tradition, presented in terms to which
no exception could be taken. TusI does not go quite as far.

Turning now to "the five pillars of the ideal state", the first
group whom he calls "the most distinguished" (afddil) are
entrusted with the government of the state. They correspond to
the first kind of individuals; they have mastered theoretical and
practical philosophy and consequently possess a true knowledge
of reality. The second "pillar" is composed of orators, who call
the masses to human perfection by employing dialectical, rheto-
rical and poetical arguments. They are the practitioners of Kalam>
Fiqh, rhetoric and poetry. Next come those who see to it that
justice and equity prevail among the citizens; they are skilled in
the arts of calculation, measurement, geometry, medicine and
astronomy. Next the warriors, corresponding to Plato's Guardians,
who defend the state against enemies. Lastly, there are those who
provide food and clothing, which must be a lucrative trade since
he calls them arbdb atnwdl, the rich.32 Like Plato he assigns one
occupation to each person as a matter of justice.

In contrast to the "pillars" (useful citizens whose work benefits
society), Al-Dawwani mentions the nawdbit, whom we know from
Al-FarabI and Ibn Bajja. Since TusI depends for much of this third
part on Al-FarabI it is natural that TusI and Al-Dawwani should
have reproduced Al-Farabl's negative estimate of these "pests".
The text closely follows Al-Farabl's classification in his Siydsa.33

The three imperfect states are the ignorant state {madlna jdhila)
in which the irascible or appetitive faculty and not the ratiocinative
(that is, truly human) faculty are responsible for political associ-
ation; the vicious or wicked state {madlna fdsiqa) in which the
ratiocinative faculty serves the two others; and the state in error
{madlna ddlld) which is the result of the citizens' agreement in
wrong convictions. Al-Dawwani concentrates on those states to
which Al-FarabI had given Islamic names,34 yet he defines them
in Platonic terms, as Ibn Rushd had done in his commentary on
the Republic. TusI is much more explicit and discusses all the
variations with which we are familiar from Al-FarabI.
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In Platonic fashion, TusI and Al-DawwanI uphold the corres-
pondence of state and individual. Just as there are ideal and
imperfect states, so there are men in authority possessed of virtues
and vices which make their rule perfect or imperfect. Platonic
criteria are applied to Islam, but thoroughly adapted to the re-
quirements laid down in constitutional law as qualifications for the
caliph or imam. The ideal ruler corresponds to the ideal state, and
his ideal government is called imamay which is defined exactly as
in the treatises of the jurists. Al-DawwanI repeats the designation
of this ideal ruler as "the khalifa of Allah and the shadow of Allah
who imitates the lawgiver in order to make his government per-
fect ".35 Strangely enough, Al-DawwanI contents himself with
these few generalities, unlike TusI, who distinguishes four phases
of this " monarchy". The first is represented by the Prophet
Muhammad, the king "absolutely speaking" whose distinction
consists in his combining in his person the four qualities of wis-
dom, perfect intellectual comprehension, liberality and ability to
wage jihad (holy war). His is a reign of wisdom. But it is signifi-
cant that at least one qualification is Islamic, and that apart from
the first no other qualification can be equated with any of Plato's
four cardinal virtues except after prior adaptation to Muslim
conditions. TusI goes on to speak of what seems to correspond to
Plato's aristocracy; in this case the four virtues are not found in
one person, but are shared between four men who are "like one
soul" and whose rule is "the reign of the pious". No doubt TusI
has in mind the reign of the four first caliphs, treating it according
to Muslim traditional opinion as one rule, the real caliphate in
purity. It is extraordinary that his traditionalism led him to
ignore the fact that, since these four caliphs ruled in succession
and each possessed only one of the necessary qualities, the ideal
character of their rule would not be accepted in any strict sense by
Plato, whose aristoi rule at the same time. Al-Farabl follows Plato.
Tusf s third phase is characterized by the absence of qualified
persons but by the presence of a ruler (ra'is) who has knowledge
of the laws (sunan) of past rulers; his rule is the "reign of the
Sunna". We have here Al-Farabl's "king of the laws" (in his
Fusul). Finally, where these legal qualifications are not present in
one person, but in a group who rule together, we have "the reign
of the followers of the Sunna".36 Historically, this could apply to
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the time after the fall of the Abbasid caliphate, but since Tusi was a
ShI'i he may well have had his own time in mind, provided he wrote
his Akhldq-i-Ndsiri before 1258. If it was written after that date, it
is not difficult to see this fourth phase as a picture of his own times.

Al-Dawwanl defines as tyranny the defective government where
the master strives to enslave the servants of God and to devastate
the land of God.37 This may be a reference to his own time, since
Al-Dawwanl states that such injustice cannot endure and its perpe-
trators will be called to account in this world and the next. By
contrasting the good government of the imdma with the tyranny of
his own day he shows that his interest is centred in the Muslim
state, and in particular in the rule of the Short'a. He stresses the
need for unity through justice, otherwise the just ruler cannot
govern, nor can his subjects prosper.

Corresponding to the four elements of the physical temperament
there are four classes which together make up and preserve the
equity of the body politic, "the political temperament". The first
are the men of knowledge (Him); and this class is composed of
doctors of theology and law, judges, secretaries, fiscal officials,
geometricians, astronomers, physicians and poets, who guarantee
the maintenance of religion and the world. Next come the warriors
and defenders. The combination of pen and sword ensures stability
and guarantees public welfare. The third class consists of traders,
artisans and craftsmen who provide for the needs of all. Last come
the farmers who produce our food. Only the equilibrium in
mutual help of these four classes secures political life.

Al-Dawwani then proceeds to another classification. Because
equilibrium is only preserved by authority and discipline, he dis-
tinguishes five kinds of men: good with a good influence on others,
good in themselves without influence, indifferent, bad without bad
influence, and finally the opposite of the first group, the bad ones
who exert a bad influence. The first class consists of the 'ulamd of
the Shari'dy the "elders" and the mystics ('urafd al-haqiqa), who
should be near the ruler and in authority over the other classes,
according to the philosophers.38 It is interesting to note that Tusi
does not name the members of this class, that Al-Dawwanl in-
cludes the mystics in it on a par with the 'ulamd, and that he cites
the philosophers; we find that the jurists usually plead for a close
association of the 'ulamd with the government. The first class in
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both classifications is identical. In the first passage Him is inter-
preted not in the Platonic but in the Islamic sense of the term.
But there can be no doubt that the four classes correspond to
Plato's three estates, the second being identical in Plato and Al-
Dawwani, while Plato's third class is subdivided by Al-Dawwanl.
If we compare the twofold grouping with the Republic, Al-Daw-
wanl's approximation to Islam becomes clear. But he is not always
so fortunate in harmonizing philosophy and religion. This is appa-
rent from the description of yet another first group, the rulers
in the ideal state. In this passage the equality of philosopher with
Muslim saint can only be considered convincing if we assume that
the awliyd (saints) are identical with the 'urafd al-haqiqa.

This example shows how difficult it was even for Al-Dawwanl
at the end of the fifteenth century to harmonize and integrate two
different concepts stemming from two different civilizations, a
point which seems to me of the greatest significance. Philosophy
as an intellectual force was long spent in Al-Dawwanl's time and
he falls far short of his source, TusI, who was still a philosopher
of considerable stature (as his commentary on Ibn Slna's K. al-
ishdrdt wa-l-tanbihdt demonstrates). Al-Dawwanl uses philosophy
and the Muslim philosophers as an important element in his
literary work, together with the traditions of Islam and the
"Mirrors'*, and as a means to show the basic agreement between
practical philosophy and the Sharta of Islam, particularly in the
realm of ethics and politics. But the integration which he achieved
is not, and in the nature of the problem cannot be, complete.

It now remains to illustrate his use of material from the "Mir-
rors". The ruler must keep his treasury and his dominions
flourishing; he must show kindness and compassion to his sub-
jects; and must not confer high office on small men. Although
Al-Dawwanl states these three conditions on the authority of "the
philosophers"39 they belong to the kind of advice given in the
"Mirrors". In fact, the continuation expressly refers to the
Sassanians, who say that the edifice of justice must rest on ten
foundations. These are moral rules which the ruler must observe;
they can be paralleled from any "Mirror for Princes" such as we
considered in chapter in. In the ruler sobriety, moderation, de-
votion to his subjects by close supervision of his administration
and just decisions are essential, and all are based on the fear and
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service of God. The ruler must associate with the right people
and accept their advice. Himself just, he must see that his subjects
deal justly with each other, for he will be called to account at the
resurrection.40 The subjects must observe justice and acquire
virtues. Wisdom is the fountainhead of the SharVa> and public
affairs must follow the path of the SharVa.*1 Al-Dawwani
counsels the ruler to know his enemies, to use spies and informers
and to engage in conversation with everybody. He warns against
wars of conquest intended merely to enlarge his dominions, but
advises the ruler to take up arms in the interests of Islam.42 The
subjects must obey the sulfdn and his governors and execute their
orders provided they are not in opposition to the divine command.43

Al-Dawwani continues in this vein, stressing the importance of
observing a strict etiquette at court, on the lines of the " Mirrors".
He follows his source without adding anything material.

If one considers to what extent Al-Dawwani chose to follow
his pattern, Tusfs Akhldq-i-Ndsiri> in structure as well as in
content, it may well be asked why it was Al-Dawwani who influ-
enced later SunnI jurists, and why it was his theory that underlay
the use of the terms khalifa and imam in the Ottoman and Mughal
empires, as Sir Hamilton Gibb asserts.44 I have no opinion on this
claim. I have simply tried to describe Al-Dawwanl's views in the
words he used and in the order he expressed them, and to analyse
them in relation to TusI, to the Faldsifa and to the expositions of
the theory of the khildfa by earlier SunnI jurists. I am not aware
that Al-Dawwani differs in any material point from the current
opinion that the ideal khildfa came to an end with the first four
khulafd rdshidun, or that he even introduced this basic distinction
into the thought and literature of a subsequent age. To my mind
khildfa and imdma are synonymous, and he does not use these
terms in any different sense from an Al-Mawardi, Al-Ghazall,
Ibn Jama'a or Ibn Taymlya. Like the last two, especially Ibn
Taymiya, he upheld the pure khildfa as the ideal which, though
long past, it was hoped to re-establish, if the rule of the Shan ;ay

under whatever government, were to be reaffirmed and effectively
realized. The supremacy of the Shan1 a and the unity of the Jama1 a
as the ummat al-Islam was their concern as much as his. This is
clear not only from his own formulations and repetitions in his
Akhldq, but also from his quotations from, or at least ascribed to,
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Plato. It is surely significant that in support of the supreme
authority of the SharVa he does not quote sayings from the Hadith
or from the "doctors of theology and law" but a pronouncement
which he puts in the mouth of Plato. Life must be regulated in
accordance with the ordinances of the SharVa, for "Plato says,
'guard the law {ndmus) and it will protect you* " which he para-
phrases by substituting the term short a for ndmus.*5 Here—more
than five hundred years after Al-Farabl—is the link, still intact,
that bound Muslim thinkers to the political philosophy of Plato
and Aristotle, that common ground of the law which I have
stressed so often in these chapters. Al-Dawwanl was no longer a
philosopher like the Faldsifa from Kindl to Ibn Rushd, nor even
like his source and model Tusl. We no longer sense in his pages
their passionate zeal for Truth, their inquiring mind, or their
intellectual curiosity and striving. But he is nevertheless heir to
a tradition in Muslim thought, conscious of the Platonic legacy:
the perfect law, the gift of divine wisdom. He accepts that
inheritance and hands it on, untrammelled by the demonstrative
argument of the metaphysician, to a generation who would have
rejected the Faldsifa and who would not have accepted it except
in the lucid, pleasing, harmonizing form in which he presented it.
He reduced the problem of revelation and reason, of law divine
and human, to manageable proportions by ignoring the inherent
difficulties and by simplifying, even over-simplifying, the issues.
And yet he preserved the core in his equation of the ideal Republic
with the ideal khildfa by laying all the emphasis on the law of the
Prophet. Like Ibn Taymlya, he was chiefly interested in the
siydsa shar'lya, the unchallenged rule of the perfect God-given
law. To describe and to commend it as the only sure guide to
happiness and perfection he drew on Qur'an, Hadith, the sayings
of pious Muslims and of men of affairs, and on Plato and Aristotle.
Under his hands and in his words the two Greek political thinkers
almost became Muslims. In this adaptation and acclimatization
he must have expressed the spirit of his age, otherwise he could
not have exerted the influence which is claimed for him. If his
influence surpassed that of the earlier jurists, and of philosophers
like Tusl, it must be due to the spiritual climate, the political and
social circumstances of his time and, not least, to his felicitous style.
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APPENDIX

SOME TURKISH VIEWS ON POLITICS1

SINCE this book deals with political thought in medieval Islam,
the Western student might expect that Al-Dawwanl's treatise dis-
cussed in chapter x would be the last to be considered. Even if we
take the view that cultures and civilizations decline and, to all
outward appearance, even die as a distinct and coherent spiritual
force, we know that they survive and remain active and creative in
varying degrees. Because this survival is a very real influence, there
can be no doubt that Islam as a way of life, as a religious civilization,
cannot be confined within the rigidly drawn frontiers of time
implied in the terms "medieval" or "modern" history (wherever
the division between the two is considered to fall). The basic tenets
and attitudes of Islam have never ceased to be "medieval"; those
who call themselves Muslims today can lay claim to this title only
as long as they profess and try to realize these fundamental beliefs
and convictions.

In this sense, the year 1500 in Islam was like any other year; it
was no watershed, no demarcation line. The spiritual conflict in
modern Islam is not, therefore, between believers and atheists,
but between rigid upholders of the Short a as formulated in the
Middle Ages—and since that time static and unalterable—and
those others who are bent on reform and modernization. To discuss
modernism is outside the scope of this book, since much more is
at stake than a revival of the caliphate and a modification of the
classical theory of the khildfa. The modernist attitude to the
khildfa is not uniform, but this would not be a reason for not
discussing it. The real issue is between those countries, like
Pakistan, which want to have the Short a as the law of the state
and those others, like Iraq, which want a modern national state
based on a "political" law on the lines of Western law. This is
why the problem falls outside the scope of this book and must be
dealt with separately, quite apart from the question of faith and
observance which Muslims—at least in principle—share with Jews
and Christians. Our present spiritual malaise is world-wide;
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but different historical backgrounds and social and economic
conditions set the world-religions quite different additional
problems in East and West. Different problems require different
solutions, and there are usually alternatives and not just one
solution.

The case is different, however, with the Ottoman empire. Built
on military power and maintained by a professional army which
exercised great influence on politics, it became at the same time
the centre and an outpost of Sunni Islam. The Abbasid caliphate
came to an end in 1258, but members of the family lived on in
Cairo until the last shadow-caliph was brought from there to
Constantinople in 1519. From him the Ottoman dynasty usurped
the caliphal title, which it retained until Kemal Ataturk abolished
the caliphate. Culturally dependent on what the Arabs and
Persians had created (and politically indebted to Mughal principles
and practice) the Ottomans assumed the role of defenders of
Sunni Islam and of guardians of the Short a. When we remember
how Ibn Khaldun described the mulk as a mixed constitution with
the Short a as its foundation, supplemented by the ordinances of
the "king", we are not surprised to find similar conditions in the
Ottoman caliphate. Ottoman law is a mixture of Short a and
Qdnun. That is, the law of Islam is supplemented by the " canons",
or political and administrative ordinances, of the sultan; both
together are intended to serve religion and the state. The Short a
is paramount; but some of the treatises of the seventeenth century
also stress the need to restore the old Qdnun to its rightful position
and recommend adherence to it. Three treatises in particular are
relevant to our problem. They are occasioned by the bad state of
public finance, and they try to diagnose it and to suggest effective
remedies to cure the sickness. They have in common a deep con-
cern for religion and the state and are interesting on that account.
I can discuss only their general tendency, or the expression of their
theoretical attitude to politics, and must largely leave out of
account their detailed analysis of matters of administration and
organization and the advice which they give as a result. It would
not at any rate be profitable to discuss the practical measures
without the background of political, social and economic life in
the Ottoman empire at a time when it had passed the summit of
its power and influence.
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To name the treatises in their chronological order—and follow-
ing W. F. A. Behrnauer2—they are: a memorandum on the decline
of the Ottoman state by Koja Beg, dating from 1630; the Nasihat-
ndtna of an unknown author dated 1640, apparently a reply to the
sultan's request for information about the state of affairs; and the
important Dustur al-amal of the celebrated historian and bio-
grapher Hajji Khalifa which is of special interest by reason of its
semi-philosophical superstructure, which links it with Al-Dawwanl
and Ibn Khaldun.

Koja Beg stresses the need for the Muslim law as the basis of
the existence and maintenance of empire and religion; its appli-
cation is the necessary condition for the good order of both. He
advises the sultan to consult the 'ulama because they are expert in
the law and well acquainted with the position. In the course of a
historical sketch of the ancestors of the sultan, who were all
worthy rulers in the service of religion and state, he counsels his
master to put the vizier in sole effective charge of the administra-
tion. This will ensure security and prosperity, whereas interference
with the vizier will weaken authority and lead to disaster. He
devotes special sections to an elaboration of these two points, in
order to show that the vizier must be independent and that the sultan
by showing favour to the 'ulamd will restore the greatness of religion
and state as they were in the time of the first sultans. Then the 'ulamd
were a tower of strength to the dynasty with the Shaikh al-Islam as
Grand Mufti at the helm, and the Qddi-l-'askar of Anatolia next in
rank. They were then intent upon maintaining the order of the
realm and of Islam and they properly supervised the affairs of the
subjects. The rot set in when the offices of state were sold to the
highest bidder and the 'ulama fell into disrepute as the result.

Next Koja Beg deals with the army. He discusses at length the
status of those in possession of large and small fiefs and those
who receive pay. He strongly advises the abandonment of payment,
and a return to reward in the form of fiefs. This will help to
improve the lot of the poor subjects (rctayd) who are at present
oppressed by heavy taxation. His picture of the ideal state contains
an army without foreigners, a full treasury, and just, benevolent
treatment of the masses of subjects, and he concludes by saying:
"the order and arrangement of affairs is dependent on the noble
heart of the Padishah: the Padishahs are the heart of the world;
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while the heart is in good health the body is healthy, too." His
practical advice to the sultan includes these points: stop corrup-
tion, appoint to office worthy lulamd> limit the number of officials
in certain classes and grades, and observe a definite scale in giving
large and small fiefs; in other words, a return to the state of affairs
under the early Ottomans, when everybody acted in accord with
the sublime Shorta.z

The author of the Nasthatndma also pleads for a lowering of the
taxes and gives advice on the organization and pay of the army and
the officials. He recommends the sultan to supervise the mint and
improve the coinage so that it regains its purchasing power;
otherwise the army and the subjects will suffer hardship and
difficulties. The chapter on taxes is particularly interesting because
it reveals an extraordinary state of affairs. The author deprecates
the auctioning of tax-lists to the highest bidder, since the poor
subjects are the principal victims. The successful "proprietor"
of the tax-list must first see that he gets the actual amount to be
collected—the house-tax is singled out—plus the bribe he had to
pay for getting the list allotted to himself, plus naturally a reward
in the form of profit. The sultan is therefore advised to appoint
pious Muslims as tax-collectors and to fix a certain percentage per
house. "The ret ay a are the treasure of the Padishahs. As long as
they enjoy prosperity and are not oppressed the treasury is full...
they must be protected against injustice and oppression." The
Mufti and the Qadls must be admonished to act justly in accor-
dance with the law of Islam.4

These two treatises were written by men of affairs who were
only interested in advising the ruler on the current parlous state
of public affairs in the hope of improving them. Hajji Khalifa's
Dustur al-'amal, though equally occasioned by the immediate
danger to the good order of the state which he served as an official
in the fiscal administration, is of a different order altogether. Its
learned author sets his practical advice in the larger context of the
purpose and function of the state as such, and in particular of the
Muslim state represented by the foremost Muslim power of his
day. Though he is not an original thinker and has really nothing
new to say, his presentation of politics is born of serious thought,
and shows knowledge of the Platonic legacy and the living tradition
of the jurists and theologians of Islam. He writes as a historian
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with a philosophical bent, and offers practical advice for the
improvement of institutions which have their origin in human
needs and aspirations and have a long history behind them. He
does so, fully conscious (through his systematic reading of philo-
sophers and historians, theologians and jurists) that political
organization and administration are dependent on, and conditioned
by, men of character as much as by men of ability. Human
character is formed by beliefs, convictions and ideas, which are
themselves the result of a definite concept of human destiny and
divine purpose.

He writes as a Muslim who has studied the writings of previous
generations of Muslim authors. If we speak of the "Platonic
legacy" it is much less in his case than in that of Al-Dawwani a
living tradition maintained by a study of Plato and Aristotle in
their own writings and in those of Stoic, Neoplatonic, Neo-
pythagorean and gnostic Hellenistic interpreters, commentators
and continuators. It is a literary tradition, permeated with Muslim
thought, and in a much diluted form, as we met it in Al-Dawwani.
He does not mention the Faldsifa, nor even Plato and Aristotle.
Behrnauer tells us that the author refers in a marginal note in the
Leipzig MS. to the beginning of Ibn Khaldun's Muqaddima, and
there are, indeed, points of contact between Hajjl Khalifa and the
historian of civilization, precisely in the seventeenth-century
author's concept of civilization and its meaning.

We now consider the Dustur al-amal as found in Behrnauer's
German translation in the author's own arrangement.

There is nothing unusual in his opening with the praise of God,
the ruler of the world, whose will determines the just management
of human affairs, and in his blessing Muhammad, whose Sharta-
government is a sufficient moderator of the temperament of the
state and a restorative of the equilibrium of the natural forces of
religion. Speaking of signs of abnormality and disharmony in the
affairs and forces of the Ottoman empire, he gives this as the
reason for his treatise, written in response to an inquiry ordered
by the sultan. What is interesting is the recognition of these signs
not as something peculiar to the Ottoman state but as something
natural in any political organism; "caused by the normal course
of the world ordained by God and brought about by the nature
of civilization and human society".5
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In the Introduction to his treatise, a "Directive to the measures
(needed) to heal the damage", he treats of "the periods of the
state" (dawla). Dawla is defined as "human society (organized)
in the state". Basing himself on both speculative and practical
philosophy he is certain that social relations correspond to the life
of the individual, the physical side of which proceeds in three
stages: an age of growth, an age of stasis and an age of decline. The
same applies to the body politic.6 This is reminiscent of Ibn Khal-
dun's five phases through which the state runs within four genera-
tions. " Stasis" no doubt implies a development to full stature
which is maintained until a downward trend makes itself felt. The
duration of these three stages varies from state to state.

The statesman, like the physician, knows the symptoms peculiar
to each stage and can take the appropriate steps.7 We know that
this comparison goes back to Plato; we have met it in Al-Dawwani
as an echo from the Faldsifa. No doubt Hajjl Khalifa chose the
title for his treatise for this reason and looked upon himself as a
statesman-physician.

The first chapter is devoted to "the affairs of the people".
God entrusts the people to sultans and emirs. In the style of the
"Mirrors" Hajjl Khalifa states that there is no authority (tnulk)
without an army (rijdl),8 no army without finance (mdl),9 and no
finance without subjects.

His knowledge of the human body with its humours is, no
doubt, derived from Ibn Sina's Qdnun and ultimately from Galen.
Like his Muslim sources, he is fond of comparing social pheno-
mena with the elements and functions of the body throughout this
treatise.

Just as the body consists of four elements or humours, so human
association is composed of four " pillars " (arkdn). Political govern-
ment is in the hands of the sultan, who represents the rational soul
which rules individual life. The sultan is assisted by the dignitaries
who correspond to the senses and natural forces of man. The four
"pillars" are the scholars ('ulamd), the army ('askar), the traders
(tajjdr) and the subjects (ra'dya). His model may have been Al-
Dawwanl, whose fourth class, the farmers, are here replaced by
the labouring masses as a whole. The 'ulamd resemble the blood,
and are the heart, that is, the source of the spirit of life (ruh
hay award); they are those learned in the Sharta^ and in the haqtqa,
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doctors of the law and mystical thinkers, the latter corresponding to
Al-Dawwanl's 'urafa al-haqiqa.10 They hand their knowledge on to
the masses directly or indirectly; as "the spirit of life" is the cause
of the existence and maintenance of the body, so science is the
cause of the existence and maintenance of society.11 But whereas
Al-Dawwani included the philosophers in his first class, Hajji
Khalifa restricts it to the 'ulamd and the mystics.

The four classes as "political beings by nature" act upon and
with each other to their mutual advantage; hence the social orga-
nism and the "complexion" of the state remain healthy as long as
they are in equilibrium.

The same analogy is applied to the other three classes; within
this seemingly theoretical exercise Hajji Khalifa discusses the sick-
ness of the present state and attributes it to the same causes as his
two predecessors: too-heavy taxation with consequent oppression
of the masses, and the sale and re-sale of offices in order to enrich
the individual at the expense of the masses. This happens openly
although such misuse and abuse is condemned both by natural12

and by religious law; it goes against justice and reason.13 Since
even infidel kings oppose such practices as unjust it is incumbent
on Muslims (who were given the divine law) to repent and to
return to justice. Offices must no longer be sold and re-sold and
taxes must be reduced, otherwise the curse for the transgression
of the law and the guilt of injustice and oppression and violence
will lead to the certain ruin of the empire.14

The second chapter is devoted to the army. An interesting gloss
in the margin of the Leipzig MS. states that after the period of
stasis the army increases its power. Mercenaries become more
numerous, requiring a larger expenditure on pay, which demands
a close watch lest damage befall the other classes. At the same
time, the author thinks the army must be kept at its present
strength, but pay must be reduced. There are ways and means
of satisfying both sides, but they cannot be discussed in writing.
The ruler must use his authority to achieve this end. Both religion
and state demand such a measure.15

The third chapter discusses finance. He again uses the analogy
of the human being: the rational soul equals the sultan, as he
stated earlier; the reasoning faculty is represented by the vizier;
the faculty of comprehension corresponds to the mufti, and so
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forth for all grades and degrees of the administrative hierarchy.
Only this well-arranged hierarchy working in unison guarantees
the even flow and distribution of public money. Officials must be
absolutely incorruptible in order to preserve the population from
oppression, injustice and poverty. Once these forces weaken, the
circulation is disturbed and decline sets in. This decline—entirely
in line with Ibn Khaldun's teaching—is accompanied and charac-
terized by luxury and ease. It first attacks the ruling circles, and
then the middle classes, with the result that expenditure grows out
of all proportion to income. Hajji Khalifa proves this by treasury
returns of revenue and expenditure which show that in the third
phase of the state, that of ageing and decline, expenses grow faster
than income.

From this general observation he deduces that the necessary
balance cannot easily be restored and, since the financial experts
say it is altogether impossible, he suggests strong action by the
wielder of power, the sultan. He advocates measures which might
halt the downward trend, at least temporarily. In the first place
a powerful ruler must force the people to obey the law. Since the
dignitaries argue that God is the ruler of the world and the sultan
merely his khalifa, they set a good example by their behaviour and
actions in justice. Of one mind and heart they administer the
affairs of state to the honour and glory of God. By "dignitaries"
he means not only the ministers and their subordinate officials,
but also the 'ulatna and mystics forming the first class from which
the administrators are naturally chosen.

In the third place, the leaders of the army—that is, those who
have experience of affairs—band together to uphold right and
justice. If need be, they will remove unjust officials by the use of
troops, thus giving service to religion and state. Lastly, the
ministers combine to enact justice and, with the help of the army,
they keep down expenses. He deplores the difficulty of meeting
this last requirement because the right men are not available and
most people are out for pleasure. It reads like a counsel of despair
when Hajji Khalifa says that at the moment of composition of the
treatise the solution is a strong man. But he makes the following
suggestions: restrict expenditure in high offices of state and
appoint devout, unselfish and understanding men to key posts.
This will cut excessive expenditure within a few years. Take off
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or at least reduce taxes and thus alleviate the financial straits of
the people. Keep uncorrupt men in office for a long time and
forbid the buying and selling of offices; punish severely those who
oppress the people. In a few years the people will regain strength,
and prosperity will return to the realm.

He consoles himself (and the sultan, if he thought this treatise
would ever reach him!) with the remark that these troubles are
nothing new, and that rivalry for office and power and rebellion
were always resolved by appropriate measures in the past, with
the help of God.16

Finally, he draws certain conclusions: there are several means
to rectify the existing situation, which are partly possible, partly
impossible, to apply. The first is again "the man of the sword"
who will enforce obedience to the law. Next, the real Padishah
is he who rules the world and to whom treasury, army and people
belong; the human ruler is only his vicegerent. Those who think
so will serve injustice, being of one heart and mind, and administer
the affairs of state for the love and honour of God and will main-
tain the realm.17 What follows is also a repetition of earlier sug-
gestions. He ends with an appeal to the ministers and subordinate
officials to act in accordance with the holy law so that God will
help them to vanquish the enemies of the state. If they administer
the state well in accordance with the regulations and precepts of
the law and of reason they will bring it into harmony with the
basic law of the realm.18

If we look at this mixture of pious hope and realistic appraisal
of the political situation we may legitimately ask ourselves what
the author had in mind. Did he expect to reach the ear of the
sultan and to impress him sufficiently to act upon the advice
tendered? Behrnauer quotes Hajji Khalifa as saying: "Since I
knew that my final result would hardly be realized I did not
trouble any further. But a Padishah will in time have his attention
drawn to it and realize it; this will then bear the choicest fruits
for him."19 In fact, the work was shown to the sultan of his own
day and the author was informed of it.

Was there any possibility that the conscience of the ruling class
could be awakened to the danger that threatened the state? Would
the appeal to obey the Short a find an echo in their hearts?

It seems that Hajji Khalifa thought and hoped so. But his appeal
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to force, to the sword of a strong man, should make us hesitate,
and we should not perhaps rate the chances of success too high, if
it were not for the fact that both appeals are made simultaneously.
This combination reminds us of Ibn Khaldun's dictum that a
religious call without 'Asabiya will not succeed, in other words
that spiritual authority is only a real power if it is backed by
military force and personal coercion, that only this combination
ensures successful government in the interests of all.

If we compare his treatise with those of his two predecessors
we see a noble double legacy applied to the problems of the day.20



NOTES

CHAPTER I

This chapter aims at setting the scene for the subsequent discussion. It
is meant to illustrate the basic unity of the human aim in the Middle
Ages and the "climate of opinion" in which men of all creeds shared
and expressed their views. It serves, together with the Introduction, as
a general introduction of the subject. It is taken up once more in Part n,
chapter v, with special reference to the Muslim philosophers.

1 Nicomachean Ethics, I, n, 1094 a, b (H. Rackham's edition and trans-
lation). For the political thought of Plato see Sir Ernest Barker,
Greek Political Theory* (London, 1947).

2 Ibid. 1094 b.
3 Quoted from Thomas Aquinas, Philosophical Texts, edited and trans-

lated by T. Gilby (Oxford University Press 1951), pp. 268 and 284.
4 K. Tahsil al-sdada (Hyderabad, 1345 A.H.).
5 See ed. Cairo, 1322 A.H., p. 14.
6 See Daldlat al-tid'irin, ed. S. Munk, vol. 1, ch. 54; vol. in, chs. 28 and

especially 51; and Erwin I. J. Rosenthal, (a) " Maimonides' Concep-
tion of State and Society" in Moses Maimonides, ed. I. Epstein
(London, 1935), PP- 200f.; (b) "Medieval Judaism and the Law" in
Law and Religion {Judaism and Christianity, vol. in, London, 1938),
section "The Philosophers and Divine Revelation", pp. 196-206.

7 See Wenn die Waff en schweigen (Basel, 1945), p. 22.
8 II Convivio, iv, 4.
9 De Monarchia, in, 16.

10 Thomas Aquinas expressed it in these words: "At the sight of God
the mind cannot but delight" (Gilby, p. 273).

11 Cf. Erwin I. J. Rosenthal, "Avicenna's Influence on Jewish Thought",
in Avicenna: Scientist and Philosopher (London, 1952), s.v. Philo.

12 See E. Barker, op. cit. pp. 304ff. and on the connection between law
and religion, ibid. pp. 351 ff.

13 He follows the first Arab philosopher Al-Kindl. See E.I.J.R.,
"Maimonides", etc., loc. cit. p. 193, and ch. v, below, n. 3.

14 In his Reason and Revelation in the Middle Ages (New York and
London, 1939), pp. 72fT.

15 In his God and Philosophy (1941), p. 33.
16 Ibid. p. 41.
17 Ibid. p. 43.
18 Ibid. p. 47.
19 Quoted after Gilson, ibid. p. 90.
20 In his Reason and Revelation in the Middle Ages, pp. 81 f.
21 Daldlat al-fidHnn, vol. n, ch. 40, p. 86 b. This is reminiscent of
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Al-Farabl's Ifisd al-ulum, pp. 9iff. See also ch. v, below, pp.
and p. 119 with note 13.

22 Ibid. vol. in, ch. 27, pp. 59 b, 60 a.
23 Ibid. vol. in, ch. 28, pp. 60 b, 61 a.
24 Ibid. vol. 11, ch. 39, p. 85 a.

CHAPTER II

1 Or, as Professor D. H. Baneth has convincingly argued, Islam means
absolute monotheism.

2 See, for the several roots of Muslim law, the relevant articles in El
Cf. D. Santillana, Istituzioni di Diritto Musulmano (Roma, 1926),
vol. 1, especially Libro Primo.

3 See the important study by Use Lichtenstaedter " From Particularism
to Unity: Race, Nationality and Minorities in the early Islamic
Empire" in Islamic Culture, vol. xxm (1949), pp. 251-80.

4 See J. Wellhausen, Skizzen und Vorarbeiten, vol. iv (Berlin, 1889),
"2. Muhammads Gemeindeordnung von Medina".

5 See Use Lichtenstaedter, op. cit. pp. 258, 263.
6 See Wellhausen, op. cit. p. 74.
7 Ibid. p. 76.
8 The SunnI challenge came from certain Mu'tazilites. See I. Gold-

ziher's " Hellenistischer Einfluss auf mu'tazilitische Chalifats-
Theorien" in Der Islam, vol. vi, pp. 173 ff. According to Fuji the
imam can be dispensed with at certain periods. Abu Bakr al-Asamm
differs from Fuji in that he thinks that the imam can be spared in
times of peace and tranquillity (precisely when Fuji considers him
essential). He also makes the perfectionist demand that the instal-
lation of an imam be valid only if the agreement of every single member
of the umma has first been obtained. This is, in fact, equivalent to the
assumption that the institution of the caliphate is not necessary at all.
Goldziher is of the opinion that the source for this view is Pseudo-
Aristotle's Peri BasileiaSy which, according to Lippert, was translated
into Arabic by Yahya b. Bitrlq.

Sectarian opposition also came from the Kharijites, who rejected
the caliphate altogether, as well as from the Shi'a, who owned
allegiance to 'All and his direct descendants only.

9 Mawerdii Constitutions politicae, ed. M. Enger (Bonn, 1853); French
translation by E. Fagnan under the title Les status gouvernementaux
(Alger, 1915), based on Enger's edition and an Algiers MS., accom-
panied by valuable notes.

Abu-l-13asan 'AH b. Muhammad b. Habib al-Mawardi, a native of
Basra, was a prominent representative of the school of al-Shafi'i, and
as such his treatise on government is of special interest for our pro-
blem. Like other Muslims who received the traditional education, he
wrote on many topics besides law, for example, a commentary on the
Qur'an, a treatise on prophecy and several works on ethics. As for



NOTES TO CHAPTER II

his legal writings, it is noteworthy that government and adminis-
tration at all levels were his principal concern.

As qddi under the Caliph Al-Ka'im, who entrusted him also with
diplomatic missions, he was actively engaged in the application and
administration of Fiqh. This, no doubt, helped him in his authoritative
exposition of the principles of constitutional law as well. His AUAhkdm
al-sultdniya are the result of blending reasoning derived from the
traditional bases of law (Qur'an, Sunna, Hadith, Ijmd' and Qiyds)
with historical and political deductions from the formative period of
Islam, supported by the views of the salaf (the early Muslims), and
a realistic appraisal of the contemporary political scene. He also
discusses objectively the views of other jurists, not necessarily
belonging to his own Shdfti madhhab.

10 "Al-Mawardl's Theory of the Khilafah" in Islamic Culture, vol. xi
(i937).

11 Although these terms must be used to describe the constitutional
theory they are, strictly speaking, not applicable to Islam, as I have
tried to show in the introductory chapter.

12 Afikdm, p. 3. Cf. also Ibn Tumart's statement that the imdma was
" one of the pillars of religion and one of the props of the Shan'a, and
the maintenance of right in the world (dunya) was only guaranteed by
the existence of the imdma (Vtiqddu-l-imdma, literally: * affirmation,
belief*) at all times until the hour of judgement" (K. Muhammad b.
Tumart mahdi al-muwafihidiny ed. Luciani (Alger, 1903), pp. 245 ff.).
Ibn Tumart traces the existence of the imamate from Adam through
Noah to Abraham.

13 Ahkdm, pp. 7f.
14 Ibid. p. 5: 'addla, to be equal to all the requirements (of the imdma),

a moral quality, a sense of justice and equity; Him, understood in a
legal sense, as explained in the text, and comprising a knowledge of
the traditional Muslim sciences necessary for interpreting the law;
saldmay soundness of the senses of hearing and sight, of speech, of
the limbs, guaranteeing free movement (this is counted as two con-
ditions) ; ra'y (sound) judgement enabling him to govern his subjects
and to secure their welfare; shajd'a wa-najda, courage (prowess) and
energy to wage holy war (jihad) and to defend the realm; nasab,
descent from the Quraish.

15 He reduces them to five: Him, 'addla, kifdya, saldma, nasab. See
Muqaddima (ed. Beyrouth, 1900), pp. 193 ff. Cf. also Erwin I. J.
Rosenthal, Ibn Khalduns Gedanken iiber den Staat (Miinchen/Berlin,
1932), PP- 64-8.

16 Ibid. Cf. also E.I.J.R., op. cit. the first chapter on "Asabiya", and
F. Gabrieli, " II concetto della 'asabiyyah nel pensiero storico di Ibn
Khaldun" in Atti della Reale Academia delle Scienze di Torino,
vol. LXV (1930), pp. 473-512. The question is fully discussed in
ch. iv below.

17 Three conditions must be fulfilled: (addlay in respect of all the con-
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ditions required of the candidate; Him, knowledge of those worthy of
the imdma; and ra'y wa-fiikma, judgement and wisdom to choose the
one fittest in every respect for the caliphal dignity. (Atikdm, p. 5.)

18 Ibid. p. 6. "Qualified elector" means, in theory, one who fulfils the
three conditions (see last note). These electors have come to be
identified with "those who have the power to bind and to loosen"
(ahl al-aqd wa-l-fidll). The latter are represented by the 'ulamd in
every generation. Since they stand for the whole jamd'a or umma
they are deemed sufficient for the required ijmd'. Cf. also Imam
al-Haramayn (Al-Juwayni), Irshdd> ed. and transl. J. D. Luciani
(Paris, 1938), pp. 239-356 for the same view, stressing that one
properly qualified elector can invest the caliph, no unanimous ijmd1

by the umma being required, since there is neither a rational nor a
traditional necessity for witnesses in public.

19 This can be seen from the high-sounding titles conferred upon the
caliphs in the Abbasid period, especially at a time when their effective
power had passed into the capable hands of emirs and sultans. The
"Vicegerent of the Prophet" and "Commander of the Faithful" has
become the "Vicegerent of Allah", "the Shadow of God", etc.
When E. Tyan, in he Califat (Institutions du Droit Public Musulman,
vol. 1, Paris, 1954) adduces poets as proof for the sacrosanct character of
the caliphs (e.g. pp. 471,473) with expressions like " the holy prophetic
presence", the question may be put whether this is not poetic exag-
geration rather than clear evidence of the growing tendency to stress
the religious, indeed, the theocratic character of the office of caliph.

20 Ahkdm, pp. 6f. See also E. Tyan, op. cit. This important work is an
excellent illustration of the thesis that the theory of the caliphate is
based entirely on historical precedent; it adduces ample evidence
from the Muslim historians, traditionists and men of letters and
poets, which forms the material for constitutional theory and law.
As for the two precedents set by the election of Abu Bakr and Uthman,
Tyan is of the opinion that Abu Bakr's election was not properly
carried out; in the struggle, confusion and indecision among Aws
and Hazraj, 'Omar seized Abu Bakr's hand and declared for him.
This led to the bay1 a of the companions in private, followed by a
second bay'a in public. Similarly, he agrees with Caetani and Levi
della Vida who discount the testamentary designation by Abu Bakr
of 'Omar as his successor; 'Omar simply seized power on the death
of Abu Bakr. In fact, no account of 'Omar's accession left us by the
historians mentions a bay'a.

Nevertheless, the results of modern historical research cannot affect
the classical theory of the khildfa, which is based on a legend con-
veniently publicized, because its truth has been accepted by gener-
ations of Muslim believers, learned as well as unlearned.

21 See above, p. 24.
22 See Ahkdm, pp. 8f. Two later Shafti jurists, Al-Ghazali and Ibn

Jama'a, writing on constitutional law, faced this ugly political reality
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and unashamedly declared accession by usurpation lawful, as we shall
see later in this chapter, pp. 40ff., and 44ff.

23 Owing to the similarity of treatment, discussion of the vizierate and
emirate will be reserved for Ibn Jama'a (below pp. 47 f.).

24 See Usul al-Dtn, p. 274. Al-Juwaynl, op. cit. pp. 239-357, shares this
view.

25 See Afikdm, pp. i2f. for the following paragraph. Tyan, op. cit.
pp. 267ff., sees in fahd here not a specific contract, but only a juridical
bond, being simply a formal promise of obedience to the order of the
caliph who designates his successor to whom homage is paid. But
there can be no doubt that this " bond" was legally and morally bind-
ing upon the lulamd present, hence their bay'a. Tyan further claims
that the person designated was not an "heir presumptive" but a
"caliph in potentia" (calife en puissance). I do not see how the one
could exclude the other. He is, however, right in emphasizing the
religious character of the bay*a, since bay'a to caliph equals bay'a to
God. It is the expression of a personal obligation to the caliph;
homage signifies recognition and the duty of obedience (ibid. pp.
326ff.).

26 Tyan, op. cit. p. 203, thinks that the theocratic character of the caliph
requires that he should designate his successor, since no human
authority can hinder him who has been called to office by God.

27 See Ahkdm, pp. i3ff.
28 See ibid. p. 17.
29 See ibid. p. 19.
30 Consultation of the 'ulamd is stressed by all writers on the imdma,

especially the authors of " Mirrors", as an important obligation of the
caliph, as we shall see later. See also n. 25, re bay'a. Cf. Tyan, op.
cit. pp. 257-65, for examples from Mu'awiya onwards, right through
the Umayyad dynasty until towards its end the caliph was too weak,
and the great men, especially the members of the ruling house,
designate the next sovereign. In Tyan's opinion the succession was
secure after the first five Umayyad caliphs; designation had come to
stay and "had become the guiding principle of public law in Islam".
The same applies to the Abbasid dynasty. The hereditary-dynastic
principle underlying the designation of a successor seems to me
capable of derivation as much from pre-Islamic tribal practice as from
Byzantine and Sassanian examples, though the latter have undoubtedly
accentuated the tendency, as they have furthered the trend towards
absolutism and despotism concealed under the cloak of piety and by
the pretence of fulfilling the demands of the Sharl'a on the part of
the Abbasid caliphs.

31 See Ahkdniy pp. 20 ff., for details about the prerogatives and duties of
heirs presumptive after their accession and about those of the electors.

32 See ibid. pp. 23 f.
33 Tyan, op. cit.y brings many examples to show the divine origin of the

office of caliph. Thus, he quotes from ^abar! 'Omar's claim when
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calling the Arabs to war and conquest that " God has conferred upon
me authority over you". Ibn 'Abd-Rabbihi (d. 940) reports in his
'Iqd al-faritf, belonging to the literary genre of "Mirrors", many a
saying to this effect; for example, Uthman exclaimed when facing his
murderers: " I am the servant of God and his khalifa" (vol. in, p. 88).
Yazid says of his deceased father Mu'awiya, according to Ibn Qutay-
ba's Imdma, vol. 1, p. 186 (quoted by Tyan, p. 440), that he was in-
stalled by God as his vicegerent to rule his creatures. Abu Yusuf,
whose introduction to his K. al-khardj (pp. 2fF.) will occupy us later
on, tells Harun al-Rashid that God has invested him with power.
On the other hand, when Tyan quotes Hajjaj as addressing the caliph
'Abd al-Malik as khalifa rabb-al-dlamin (quoted from 'Iqd, vol. in,
p. 240), it may be seriously doubted whether this studied exaggeration
and obvious flattery can be accepted at its face value. The expression
"rabb-al-'dlamin" is one of the names and designations of God in the
Qur'an and hardly applicable to a human being even though he be
the divinely appointed caliph. For the titles of caliphs see also
I. Goldziher, Muhamm. Studien, vol. 11, pp. 61 f.

34 Abu I-Iamid Muhammad Al-Ghazali was born in 1058 at T u s and
educated under the principal guidance of Al-Juwayni. He was well
received and highly respected at the court of Nizam al-Mulk, the all-
powerful vizier of the Abbasid caliph, and appointed to Nizam's
madrasa when he was 34. Having passed through several phases in
his spiritual development (and consequently in his attitudes, outlook
and opinions), he finally succeeded in harmonizing the intellectual,
mystical and legalistic trends in Islam into an intensely personal faith
based on strong religious experience. As Imam Abu Hamid hujjatu-
l-Isldm he commands general respect and unchallenged authority
among the faithful.

35 In his Fad al-maqdl, ed. L. Gauthier (Alger, 1948), p. 21, he accuses
Al-Ghazali of having no definite doctrine, but of being a philosopher
with the faldsifa, an Ash* art with the Ash? arts and a Sufi with the
Sufis.

36 See K. al-iqtisdd fi-l-itiqdd2 (1327 A.H.), p. 95.
37 See above, p. 28.
38 See Maqdsid al-faldsifa (Cairo, 1355 A.H.), pp. 3f. His order is:

politics, economics, ethics, whereas Ibn Sina lists them as ethics,
economics, politics in his Aqsdm al-ulum (Tis€ rasd'il, Istanbul, 1298
A.H., pp. 73 f.).

39 See I. Goldziher, Streitschrift des Gazdli gegen die Bdtinijja Sekte
(Leiden, 1916). The following exposition is based on Goldziher's
masterly analysis (pp. 80fF.) and extracts from the Arabic text.
Cf. also Imam al-haramayn (Al-Juwayni), Irshdd for the same view
that the discourse on the imdma does not belong to the principles of
the faith (usulal-'itiqdd), pp. 231-344, and that all questions connected
with it are questions of (independent) legal decision (min aUmujtahaddt).

40 See K. al-iqtisdd, p. 95.
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41 See Goldziher, op. cit. pp. 81 f.
42 Or "harmony" (nizdm). L. Binder, "Al-Ghazali's Theory of Islamic

Government'* (The Muslim World, vol. XLV, 3 (July 1955), pp. 229-41)
speaks of Al-Ghazali's insistence on the ijtnd* as "the most important
innovation". First of all, this is no new thing, but one of the usul
al-fiqh; secondly, Al-Ghazali explicitly states that ijnu? is insufficient
without an imam who is obeyed.

43 He may here be deliberately equivocal, however, and may mean
sultan in both senses. In Al-Ghazalfs "Mirror", the Tibr al-masbuk
(p. 48, 1. 7) mulk stands in place of sultan, and in his K. al-mustazhirl
the pair is Islam and mulk. See Prof. Lambton's article " The Theory
of Kingship in the Nasifiat ul Muluk of Ghazali" in Islamic Quarterly,
vol. 1, i, for an analysis of Al-Ghazall's "Mirror".

44 See K. al-iqtisdd, p. 95. L. Binder, loc. cit., stresses the co-operation
between caliph and sultan; he probably has Ihyd, vol. 11, p. 124, in
mind, where sultan clearly refers to the effective ruler.

45 See K. al-mustazhirl in Goldziher, op. cit. p. 91.
46 See K. al-iqtisdd, p. 95 and cf. K. al-mustazhirl in Goldziher's quota-

tion (op. cit. p. 93): " Divine religion and the law of the Prophet are
the aim and object of everything."

47 Al-Juwayni, op. cit. pp. 240-358, insists on the imam being one of the
ahl al-ijtihdd. Cf. also Al-MawardI, above, p. 29 with n. ^14. As for
the question of deposition Al-Juwayni is against it, but he gives the
impious imam leave to resign (ibid.).

48 See K. al-mustazhirl in Goldziher, op. cit. pp. 83 ff. Ward also figures
as a necessary qualification for the imam with Al-Juwaynl, op. cit.
pp. 240-358. In his view, descent from the Quraish is not necessary,
but kifdya is demanded by the unanimous consent (ijmdf) of the umma.

49 See K. al-iqtisddy p. 97.
50 It is surprising to find Al-Ghazali employing this title for the vice-

gerent of the Prophet ("God's caliph over all mankind", see Gold-
ziher, op. cit. pp. 58f.). See K. al-iqtisdd, p. 95 and Goldziher,
op. cit., for a similar statement in the K. al-mustazhirl, p. 92.

51 See Goldziher, op. cit. p. 88 and especially Ihyd, vol. 11, p. 124; cf.
also K. al-iqtisdd, p. 96. L. Binder, op. cit. n. 18, states that if a
qualified Quraishite is the actual holder of power he can appoint
himself as imam according to Al-Ghazali. As far as I know Al-
Ghazali nowhere says so explicitly. But Ibn Jama* a admits as lawful
forceful seizure by usurpation. See below, p. 44.

52 Ihya, vol. 11, p. 124. Cf. also H. A. R. Gibb, "Some Considerations
on the Sunni Theory of the Caliphate" in Archives d'histoire du Droit
Oriental, vol. in (1948), pp. 401-10; A. H. Siddiqi, Caliphate and
Kingship in Medieval Persia (Lahore, 1942), pp. i26ff.; and L. Binder,
op. cit. pp. 232 and 240. The last-named author speaks of a multi-
lateral conception of the caliphate and of multilateral rather than
unitary government. But although in practice the functions of
governmental authority are carried out by caliph, sultan and 'ulamd,
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the application of the term "multilateral'* to the government does
not seem justified. Binder's further statement that each of the three
"represents a major element of political power in the Sunni Com-
munity" is likely to be misunderstood unless the term "political" is
used in its Islamic sense of including religion, and not in our modern
meaning. The caliphate is a unity and a unitary institution. Pre-
Islamic tribal organization in Arabia influenced its constitution as
much as Byzantine and Sassanian ideas of absolute monarchy did. In
theory, therefore, its authority is ultimately vested only in the imam,
even with Al-Ghazali. We must beware of applying modern consti-
tutional terms (and their meaning) to Islamic institutions, especially
to the idea of the caliphate itself. The part played by the fulamd in
the government (both as advisers, owing to their expert knowledge
of the Short1 a and its correct interpretation, and as qddls, applying the
law) may well be a little overrated. No doubt they would have liked
to play such a prominent part. But the repeated admonition addressed
to the caliph to seek, listen to and act upon their advice—so freely
offered by all the later jurists and the authors of "Mirrors"—is per-
haps born of self-interest and desire rather than the result of actual
influence in the day-to-day administration of the Muslim state.

53 He was a noted jurist, theologian and teacher and held the office of
qddl in Jerusalem 1288-91, then that of Grand Qadi of Cairo and
(1294) of Damascus. Later he was Professor of Fiqh in Cairo. His
treatise under discussion deserves notice as a compendium of political
statutes, like Al-Mawardi's Al-Afikdm al-sultdnlya.

54 Tahrlr al-abikamfi tadbtr ahl al-Isldm, edited and translated under the
title "Handbuch des Islamischen Staats- und Verwaltungsrechtes
von Badr- Ad-Din Ibn Gama'ah" by Hans Kofler in Islamica,
vol. vi, pp. 349-414 and vol. vu, pp. 1-64, continued in the " Schluss-
heft" (1938), pp. 18-129. Both Kofler and Binder emphasize the
purely theoretical character of Al-Mawardl's treatise and do not see
that he tried as hard in his day to save the Abbasid caliphate and the
unity of Islam as Al-Ghazali and Ibn Jama*a did in theirs. Political
conditions had radically changed in the meantime and the power and
authority of the caliph had greatly deteriorated. Compromise in
practice was no longer sufficient but had to be carried right into the
theory of the khildfa. See also pp. 27 f., above.

55 See Kofler, op. cit. vol. vu, p. 36, n. 1, for the designations used by
Ibn Jama*a for the sovereign, namely, imam, sultan and khalifa. That
he is never called amir al-mu'minln is not correct, however, since he
is so designated in ch. 4, p. 367. Malik is also used a few times,
though not intended as a title. What is so striking is that Ibn Jama*a
often uses two terms together, joined either by wa or aw, especially
in the first three chapters, e.g. imam wa-sultdn (p. 356 and passim);
khalifa wa-sultdn (p. 358); sultan wa-khallfa (p. 359). In the detailed
discussion of military and financial matters (jihad, khardj, fayy,
dhimma, etc.) only one term is used, chiefly sultan, and this mostly,
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but not exclusively, where rights and duties are concerned which
belong to the ruler and which we would term "political" rather than
"religious". Imam sometimes occurs alone, especially where purely
religious duties are concerned, such as measures against heretics and
rebels (vol. vn, ch. 16, pp. 24ff.). These belong to the religious leader
and "Defender of the Faith". The combination muluk wa-saldtin
naturally refers to the wielders of effective power, as is clear from the
qualification ka-'urf.. .ft zamdnind (e.g. vol. VI, p. 359). I venture
to suggest that the combination of imam wa-sultdn and khalifa zva-
sulfdn in the first chapters dealing with the theory of the khildfa or
imdma is intentional and should be regarded as an attempt to uphold
the supreme authority of the sovereign as the unitary head of the
religious-social-political one ummaUal-Isldm of the Shari'a, irre-
spective of the man who holds the actual power in the state.

56 This is reminiscent of Al-Ghazali, see above, p. 39.
57 Nizam al-Mulk says in his Siydsat ndma (discussed in the next

chapter) that a just king disappears as soon as his subjects no longer
obey the ordinances of the Short a. He seems, thus, to make a good
ruler dependent on law-abiding subjects.

58 See above, p. 42. Cf. Tafirir, op. cit. vol. vi, p. 355. Ibn Taymiya,
Siydsa shar'lya (Cairo, 1951), p. 173, quotes very much the same view
with a slightly different wording as a Hadith: Sixty years of an unjust
imam are better than one night without a sultan.

59 TaJirir, p. 356. Kofler asserts (n. 3) that bay'a is the conclusion of
the contract. But this can hardly be the case since bay1 a is not synony-
mous with 'ahd or 'aqd. What Ibn Jama*a means—like his contem-
porary Ibn Taymiya, and Al-Juwayni before him—is that only
private bayla is necessary, and he thus dispenses with the second,
public, bayfa.

60 Tafirir, p. 357.
61 Sir Hamilton Gibb, op. cit., asserts that Ibn Jama'a "gave the final

consecration to secular absolutism" (p. 403) and that "the Ash'arite
theory ends up by divorcing the Imamate from the Short a and the
complete negation of the rule of Law" (p. 404). The first statement
seems to call for some qualification, since the term " secular" is hardly
applicable to Islam and certainly not in the case of Ibn Jama*a. As
for the second assertion, it may be readily conceded that this was so
if we consider the political reality of the Abbasid caliphate from the
eleventh, and especially from the thirteenth century onwards. But
it was not so in the theory of the khildfa, which at no time abandoned
the claim of the Short a to supremacy and final authority, no matter
how far it dared to compromise with political realities. Even if we
were to insist that this theory was but a fiction, we must admit that
this particular fiction possessed more reality and staying power than
the Abbasid state which it fitted so badly. By legalizing usurpation,
it tried to keep the imdma within and under the Short a and thus to
secure the rule of law.
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62 TaJirir, pp. 358f. See also pp. 47 f. with notes, below. It is to be
noted that by devoting a special chapter to tafwujL, delegation (of
authority), Ibn Jama* a departs from Al-Mawardi, most likely because
the latter was faced with the Buwaihid emirs only. Hence we find
Al-Mawardi dealing with the same problem under the heading
"Emirate" as a subdivision of the "General Emirate" which he
defines in these terms: "the emirate of (forceful) seizure is that which
is concluded under duress (lit. from necessity, constraint, 'an itftirdrin),
that is, when the emir takes possession of a country by force, the
caliph invests him with the emirate over it and delegates to him (or
entrusts him with, yufawwidu ilayhi) the administration and govern-
ment of it" (Aftkam, p. 54). Ibn Jama*a, on the other hand, tries to
legalize usurpation of independent power by men who are no longer
satisfied with calling themselves emirs, but "kings or sultans". The
use of the term "ka-urf" points in the same direction: to confer
legality on an act of aggression.

63 Tabrir, p. 359.
64 Ibid. p. 365. This is his own reason for the institution and is not found

in Al-Mawardi. Na?ar here and throughout this chapter stands for
overall responsibility within the confines of the caliph's empire. It is
not only a general supervision, but includes also the nomination of
qdtfiSy muftis and the chief of police with his officials, as well as the
appointment of subordinate officials who execute the vizier's orders
and are in charge of departments under his authority. In case of
dismissal of the vizier, only those officials immediately under his
direct authority are, as a rule, replaced by order of the caliph. A
comparison with Al-Mawardi's Afykdm shows here, as almost every-
where, a close resemblance, if not complete identity, in treatment.
Ibn Jama* a naturally uses the same technical terms with the same
meaning. As here, he sometimes provides a reason or finds a justifi-
cation where Al-Mawardi only states the legal position about qualifi-
cations, rights and duties. Cf. Alikdm, pp. 33ff.

65 Ibn Jama*a, op. cit. p. 366, reproduces Al-Mawardi's definition and
exposition in a more concise form. Kofler, op. cit. vol. vn, p. 56, trans-
lates the passage I quoted in the text, wrongly as: " . . .und das, was
jener [he means the Vizier] billigt, zu bestatigen und das, was jener
abschlagig bescheidet, zuriickzuziehen." This is not only gram-
matically but also logically impossible, since there would be no point
in the imam—who is the subject, not the vizier—using his ra'y and
ijtihdd when in fact, according to Kofler's translation, he uses only
a rubber stamp. A comparison between the Tahrir and the AJjikdm
establishes complete identity in meaning, as is clear from Al-Mawardi
(Afikdm, pp. 38ff.): " . . . i n order to confirm thereof what accords
with what is right and proper (sawdb) and to revoke what runs counter
to it, for the government of the umma is entrusted to him and is a
charge on his (personal) application (ijtihdd)" We see that Ibn Jama* a
upholds the theory: the caliph is, as sovereign, ultimately responsible.
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66 Tahrir, pp. 366 f. Only strong caliphs in effective control of the
government would employ this type of vizier.

67 This is not found in Al-Mawardi. As stated in n. 62 Al-Mawardi
subdivided the "General Emirate", and we have seen that his
"Emirate by Conquest" exactly corresponds to what Ibn Jama*a
called "delegation (of authority)" conferred upon self-appointed
"kings and sultans" who have conquered a territory by force of arms.
This is not to be confused with the self-appointed imam (see p. 45,
above). The only difference is that Al-Mawardi thinks of one country
or territory, whereas Ibn Jama*a speaks of every country. It is possible
that for this reason he called the holder of power malik as the khalifa
of the imam, thus taking account of the change and transformation of
power that had occurred since the time of Al-Mawardi. However, the
matter is very complicated, for Al-Mawardi explicitly states that the
"General Emir" must fulfil the same conditions as the "vizier-in-
charge" (lit. "vizier by delegation"), namely, those of the caliph,
apart from descent from the Quraish (Ahkdm, p. 48). Normally, the
vizier is the prime minister, whereas the man on whom the " General
Emirate" is conferred—whether by choice or free will (ikhtiydr), or
under duress—is a ruler, a prince. The conclusion forces itself on the
reader of these treatises that although in law a distinction is main-
tained between vizier and emir, in practice they may be identical, or
at least interchangeable.

68 This corresponds to Al-Mawardi's second kind of " General Emirate ".
Ibn Jama*a may have classed it "particular" because he had to dis-
tinguish it from what he called "General Emirate" and from his
legalized malik.

69 See Tatirir, pp. 358 f. and pp. 46 f., above. 'Urf or 'dda is custom,
recognized as law, but inferior to the SharCa, by which it should be
replaced (see El, s.v.).

70 Ibid. pp. 367 f. Cf. also Al-Mawardi, Ahkdm, pp. 57 ff.
71 Ibid. p. 369.
72 "Imams3* here refers to outstanding or great jurists, such as the

founders of the four orthodox rites, and Al-Ghazali, Al-Juwayni and
others.

73 ShVardhd. Perhaps we should read shard'ifahdy "its laws".
74 TaJynr, pp. 37off.
75 Ibid. p. 360. Here is an echo of Al-Ghazali's statement in the

K. al-iqtisddj quoted above, p. 39.
76 Ibid. pp. 36of.
77 Ibid. p. 362.
78 Ibid.
79 Ibid. p. 363.
80 Ibid. pp. 363L He brings an interesting definition of "sultan" which

is presumably his own, unlike that of "vizier" which he reproduces
word for word from Al-Mawardfs Ahkdm. He says "the term
(sultan) is employed for royalty or kingship and power (malaka wa-
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qudra), or in the meaning of 'proof*. The sultan is called sultan
because of his kingship and power, or because he is a proof for the
existence of God and his unity. The world cannot endure in good
order (hukm) without a wise governor (mudabbir). Another expla-
nation is that it [sultan] comes from the word salit, because the sultan
shines in his justice and in his government over his subjects like the
oil that shines with its light over the people" (pp. 364^).

81 See pp. 47 ff. above, with notes. The classical theory of the khildfa
and far-reaching concessions to political realities often stand side by
side, only to be reconciled by resorting to expediency. This is already
discernible in Al-Mawardi, but is much more glaring in Ibn Jama*a.
There is no real integration, because it is impossible to reconcile
the two.

82 See above, pp. 48f.
83 See n. 80 above.
84 Taqi al-Din Ibn Taymiya, who was born in 1263, died in prison in

1328. Though poles apart from Al-Ghazali, he is nevertheless to some
extent under his influence, but more under that of Ibn Hazm and his
?dhiris?n (as I. Goldziher showed in his Die %dhiriten (Leipzig, 1884).
In direct opposition to Al-Ghazali, who tried to accommodate all
movements and tendencies in contemporary Islam, such as mysticism,
rationalism, dogmatism, etc., as legitimate branches of one tree, Ibn
Taymiya sought to cleanse Islam from everything which was, to
his mind, incompatible with the Sunna and the simple purity of
early Islam (see I. Goldziher, Vorlesungen fiber den Islam'1 (1925),
pp. 265 ff.). His reforming zeal extended also to the day-to-day
administration of the Muslim state, which he tried to bring into line
with the ideal demands of the Shar?a. He was acutely aware of the
defects of contemporary political, social and religious life (see Henri
Laoust, Doctrines Sociales et Politiques d'lbn Taimlya (Cairo, 1939)).
He was opposed to philosophy, although he betrays some knowledge
of Greek political thought and may even have been influenced by it.
His views found little favour in his own day but unexpectedly bore
fruit more than four centuries after his death in the reformist theology
of Muhammad b. 'Abd al-Wahhab (d. 1787), whose ideas were put
into practice by his son-in-law, the emir Muhammad Ibn Sa'ud, who
fought with the sword for the restoration of the Sunna and founded
a dynasty and a state, Sa'udi Arabia. Preceded by Goldziher,
M. Laoust, op. cit.y deals fully with Ibn Taymlya's influence on
Wahhabi doctrine.

According to H. LaoustJs informative introduction to his important
and valuable study of the author's social and political teaching, Ibn
Taymiya stems from a distinguished Hanball family and continued
its tradition in Damascus, where he was born and died, and in Cairo.
Fie served the first Mamluk sultans, notably Muhammad ibn Qalawun.
His treatise is meant for this ruler and for the emirs and 'ulamd. It
sets out the doctrine of right government according to the Shaft'a,
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and also aims at large-scale administrative reforms. Some of them,
though less radically, were instituted by Muhammad ibn Qalawun.
Basing himself on the K. Biddy a wa-l-nihdya of the Shaft'I Ibn
Kathir, an admirer of our author, Laoust computes the date of our
treatise as between 709 and 712 (or 714) A.H. (1309-12).

It was in 1294 t n a t I ° n Taymiya intervened for the first time in
politics. He unsuccessfully petitioned the authorities to carry out the
prescribed punishment on a Christian accused of insulting the
Prophet. They imprisoned Ibn Taymiya. But in 1297 he was to
accompany an expedition which sultan Lajun sent against Armenia,
as legal expert and propagandist. Two years later he proved a great
resistance leader against the Mongol invaders for several years. But
although Muhammad ibn Qalawun was favourably disposed towards
him and partially implemented reforms advocated by him, he was es-
sentially guided by self-interest and expediency and did not hesitate
to employ in his service Ibn Taymiya's old enemy, Badr al-Din Ibn
Jama'a. This, together with Ibn Taymiya's fearless attacks on such
contemporary evils as the cult of saints, was responsible for his
temporary disgrace and imprisonment. He actually died in prison
in his native Damascus after more than two years* incarceration. His
influence as a professor of Hanbali law—in which office he succeeded
his father—was considerable, and so was his popularity among the
masses.

M. Laoust furnishes considerable biographical detail in the Intro-
duction to his French translation of the Siydsa shar'iya, and also in
his major work devoted to Ibn Taymfya's doctrines, especially the
first book entitled La formation des Doctrines. I should like to direct
the reader to M. Laoust's well-documented and broadly conceived
analysis. He thinks that Ibn Taymiya's doctrine is opposed to the
Mamluk state as it developed in his day. But he seems to have
accepted its structure, since the emirs and the 'ulamd were the two
most important groups which supported the military dictatorship on
which the state was erected. The position which Ibn Taymiya would
like to secure for the 'ulamd will occupy us presently.

My own exposition of Ibn Taymiya's political thought is based on
the Siydsa shar'iya only, and no account is taken in this introductory
outline of his other political-religious treatise, the Minhdj al-sunna.
Generally speaking, I would agree with Goldziher's characterization
of Ibn Taymiya as not belonging to a definite school of thought but
being, so to say, a " Muslim on his own " (" Muhammedaner auf eigene
Faust"). See Goldziher, Die gdhiriten, pp. i88ff., with quotations
from Ibn Baftuta, e.g. on Ibn Taymiya, and illustrations of his
advocacy of tajsim.

85 Al-Ghazali also speaks of ahl al-sunna. See p. 41 above.
86 This important Shti philosopher and theologian (1201-74) was a

brilliant exponent of the Shi'i doctrine of the imdma and an able com-
mentator and critic of Ibn Sina, apart from being a noted mathematician
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and astronomer. He also wrote expertly on ethics, his Akhldq-i Ndsiri
being extensively used by Jalal al-Din al-Dawwani in his Akhldq-i
Jaldli, which will engage our attention in ch. x. Tusi was vizier under
Hulagu. whom he had accompanied on his successful expedition
against Baghdad, as his trusted adviser. Here he set up an observatory,
by order of his Mongol master.

87 See Siydsa shar'iya (Cairo, 1951), p. 2 (Laoust, he traitd de droit
public d'lbn Taimiya (Beyrouth, 1948), p. 2). The full title is: K. al-
siydsa al-shar'iya ft isldfi al-rd'i wa-l-rd'iya.

88 Ibid, pp. iof./9f.
89 Ibid. pp. 167/165.
90 Ibid, pp. 24/22.
91 Ibid, pp. 3/2.
92 Ibid, pp. 172^/172. This is reminiscent of Ibn Jama'a, see above,

p. 49.
93 Siydsa, pp. 22/20. " Pastor" is a favourite term for the ruler (and

flock for his subjects). Abu Yusuf addresses Harun al-Rashid thus
in his K, al-khardj, and the term is met with in many "Mirrors" as
well. It goes back ultimately to the Old Testament.

94 Siydsa, pp. 174/174. Cp. also Al-Ghazali, above, p. 41.
95 Ibid, pp. 81/73. "The substance of religion is prayer (saldt) and holy

wax (jihad)" (ibid. pp. 20/18).
96 Ibid. pp. 78f./7off. "To command the good'* extends to the pre-

scribed prayers, almsgiving, fast, pilgrimage, sincerity, honouring
father and mother, and good-neighbourly behaviour. "Forbidding
the evil" is defined (ibid. pp. 172f./172) and includes inflicting the
legal penalties (iqdmat al-fiudild) without fear or favour.

97 Ibid. pp. 177/177. "Hierarchy" is a translation of ba'duhum fazvqa
bddin, Ibn Taymiya goes on "just as the body is not in good order
without the head". The appeal to reason is due to Greek political
thought.

98 In his Madina fddila and especially in his Al-Fusul al-madaniya. This
will be discussed fully in ch. vi.

99 See also above, p. 44, with n. 58 (Ibn Jama'a).
100 See Siydsa, pp. I4of./i36f.
101 See ibid, pp. 74/67.
102 See below, ch. vi.
103 See Siydsa, pp. 78/70.
104 From the Satiifi of Al-Bukharl.
105 See Siydsa, pp. 170^/170.
106 Ibid.
107 See p. 40, above, with n. 47.
108 See Siydsa, pp. 170/169.
109 See H. Laoust, Doctrines, p. 201. It is difficult to understand

M. Laoust Js qualification that the 'ulamd have become the heirs of the
Prophet as individuals, not as a class (that is, not as the ahl al-aqd
wa-l-tidll), in view of his claim (ibid. p. 202) that: "La souverainetc,
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dans la doctrine d'lbn Taimiya, est une souverainete diffuse. II en
resulte que les 'ulamd' constituent, en droit, la premiere classe
dirigeante de la communaute et de Pfitat, avant meme celle des £mirs."
Moreover, it should be clear that "en droit" really means "in law,
according to the theory of Ibn Taymlya", not in actual Fiqh.

n o M. Laoust may be right when he describes Ibn Taymiya's political
philosophy as a policy of the "juste milieu" between the two extremes
of the Kharijites and a particular branch of the Shi'ites. Ibn Taymlya
contrasts the Prophet as imam mutlaq (imam in the absolute, ideally
perfect sense), with the imam—especially as understood by the Shf a—
as imam muqayyad (imam in a restricted, relative sense). In other
words, Muhammad was the divinely ordained, ideal ruler of the ideal
umma, whereas his successors, the first khulafd rdshidun, were of
human, that is, of relative, perfection only (see M. Laoust, Doctrinesy
p. 182).

i n See Siydsay pp. 63/56. M. Laoust translates iimma wasat by "la
nation du juste milieu". It may be asked whether this meaning was
actually in Ibn Taymiya's mind. In view of his rigid Hanbalism I am
rather inclined to give preference to my second translation, "the
just, equitable nation", and to take wasat in the sense of Aristotle's
mesotes. The term occurs in the Qur'an (11, 137) in this sense.

112 At any rate the two classes fulfil the same functions in the theories of
the respective states. M. Laoust (Doctrinesy p. 182) compares the
Prophet as the just ruler of "the ideal state which the original com-
munity represented" with the "gouverneur philosophe" of Al-Farabi
in these words: "Un legislateur souverainement sage doit imposer a
tous la discipline d'une loi juste universellement respectee. Le
prophete est le legislateur ideal dont la fonction est de maintenir
Tunite et la paix dans la communaute en s'inspirant directement des
ordres de Dieu. II possede done un pouvoir autonome de legislation:
sa fonction rappelle celle qu'al-Farabi attribuait au sage, gouverneur
de la cite, qui, en communication constante avec Dieu et en s'inspirant
continuellement de ses ordres, avait pour mission d'edicter les lots
(wad1 al-navjdmis) de la communaute ideale." While in general agree-
ment with this statement I would offer two critical observations. In
the first place, the Prophet-lawgiver of Islam promulgates a law which
does actually guarantee the unity and peace of the community, but
goes far beyond this purpose (which is common to all laws in all
states): he legislates for the hereafter on the basis of the transitory,
preparatory character of this life. His law embraces din iva-dunya
with the latter clearly subordinate and preparatory to the former. In
the second place, Al-Farabi's philosopher-king is deliberately identified
with the prophet, and in his prophetic capacity he acts as lawgiver.
But his prophetic quality is the result of his natural perfection, which
enables him to receive an emanation of the Active Intellect, in form
of a revelation. The Prophet of Ibn Taymlya is the Prophet of the
Qur'an to whom Gabriel mediated by means of tanzil the Kitdb al~
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Zy the "Precious Book". As stated a little earlier, the Qur'anic
concept can only be harmonized with the philosophical concept by
allegorical interpretation. This Ibn Taymiya would never concede,
since his literalism is of the very essence of his theology and also of
the politics he based on it. God sent down the Book, just so; there
can be no question of any interpretation other than the literal accep-
tance of this statement. (See Goldziher, Vorlesungen, p. 103 for
telling examples from Ibn Taymiya and his disciples, as from Han-
balis generally). M. Laoust states, in fact, that Ibn Taymiya attacks
Al-Farabi for reducing prophecy to a "politique juste".

113 See the later chapters under the general heading of "The Platonic
Legacy". Nasir al-Din Tusi and Jalal al-Din al-Dawwani occupy a
middle position which still awaits a detailed investigation. I shall deal
with some relevant points in the chapter devoted to Al-Dawwani,
below.

114 See Muqaddima, ed. Quatremere, vol. 1, pp. 342ff.; ed. Beyrouth
(190c), pp. 191 ff.

115 See E. Tyan, op. cit. pp. 234 where the date of the sultanate as
effective power is given as approximately 330 A.H./941 C.E.; see also
pp. 380 ft'. for an important discussion of the problem of" Sovereignty"
in Islam with definition of mulk> malik, sultan in the Qur'an and
under the Umayyads and Abbasids; and pp. 513 ft. for a discussion
of the relative positions of caliph and sultan from the middle of the
tenth (fourth A.H.) century onwards.

C H A P T E R I I I

1 §af 1 al-Din Muhammad b. * All b. Tabataba, known as Ibn al-Tiqtaqa,
was born in 1262, of noble lineage. According to Derenbourg (see
next note) our author was eighteen generations removed from 'All,
the son-in-law of the Prophet. His father, Taj al-Din 'All b. Muham-
mad b. Ramadan al-Tiqtaqa, was the 'Alid representative at al-Hilla,
where he was assassinated in 1281. The son succeeded him in the task
of looking after the interests of the 'Alids. In 1298 we find him at
Baghdad, in relations with the effective ruler, the Mongol sultan
Ghazan. Making a journey to Tabriz he was forced by the weather to
stop at Mosul at the end of 1301, and was royally received and
befriended by its governor, "malik" Fakhr al-Din 'Isa b. Ibrahim.
H. Derenbourg gives a full biographical sketch in the introduction
to his edition of the Arabic text. Ibn al-Tiqtaqa is placed at the head
of this chapter and not at its end where chronologically he would
belong, because the Al-Fakhri is more than a " Mirror for Princes " of
the kind described in the second part of this chapter. Though the
<z<fa6-element predominates, the treatise is a work of history and not
simply one of a large number of moralizing and entertaining examples
of a literary genre. Its main theme is political and its stress is on
government based on morals and power.
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2 See Al-Fakhrij ed. H. Derenbourg (Paris, 1895), pp. isff. There is a
good, recent complete English translation by G. E. J. Whitting
(London, 1947).

3 Ibid, p. 20.
4 Ibid. p. 55-
5 Ibid. pp. 23 f.
6 Ibid. p. 30.
7 iforf.
8 JfoVf. p. 31. This advice to the "religious" leaders sounds like implied

criticism of their theoretical stand upon the SharVa. It does not
contradict his statement that "The state is guarded by the sword and
administered by the pen" {ibid. p. 70), which accords well with
Ibn Taymlya's claim that the emirs and the 'ulama are the two
classes in authority (see p. 58, above), a dictum subscribed to by all
jurists. "Theologians and jurists" is a translation of astiabu-l-ra'y
wa-l-madhahib.

9 Ibid. pp. 20ff. It is noteworthy that 'aql ranks first as the fundamental
qualification preceding 'adl. He quotes the Persian Buzurjmihr as
saying that a ruler should not act independently on his own opinion
(ra'y), but on good advice. Actually ra'y and shurd (or mashward) are
not mutually exclusive, as we know from the jurists (who are in
favour of ra'y) and from the "Mirrors".

10 Ibid. p. 80.
11 See ibid. pp. 35fT., 44ff-> 4$.
12 See ibid. p. 55.
13 See ibid. p. 102, for the first four caliphs and pp. i87f. for the Umay-

yad dynasty. Like Ibn Khaldun later, Ibn al-Tiqtaqa characterizes
the rule of the Umayyads as a combination of din with mulk, which is
equally true of the Abbasids. But he seems to have felt more respect
for the Umayyads as rulers and men of affairs (they were Muslims after
all), than for the Abbasids whose piety he cannot have taken seriously.
He charges them with "deception, ruse and perfidy", no doubt in
the first place on account of their treatment of his own 'Alid kinsmen.
See also next note.

14 Ibid. pp. 201 ff. This passage is characteristic of our author, who
distributes light and shade fairly in his verdict on the Abbasids. He
appears to have resented their weakness even more than their dis-
honourable practices, for he stresses the state of dissolution and decay
towards the end of the Abbasid caliphate at Baghdad and its loss of
control and transfer of authority, in both of which, as tokens of strong
government, he was particularly interested.

This is also clear from another passage (p. 42): "Every year, the
kings of Syria and Egypt and the master of Mosul are bringing
presents to the caliph and request to be invested with the government
of their countries in order to exercise authority over their subjects
and to demand their obedience. The caliphs gave them corresponding
or even more valuable presents in exchange, and all this (merely) to
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keep up appearances and to (retain the privileges of > sikka and khutba
in (those > countries and border-regions, until it became proverbial to
say of somebody, who had of a matter (only) the appearance (zdhir)
but nothing of the substance (bdfin), that he was satisfied with the
sikka and khutba of a thing. This means that he was satisfied with a
name without the reality. And this is the sum total of the affairs of
the Abbasid dynasty." On sikka (the minting of coins in the name
of the reigning caliph) and khutba (mentioning the caliph first in the
public address during Friday prayers) see also Al-Ghazall, above,
p. 43. In contrast to the jurists Ibn al-Tiqfaqa calls this formality
simply a pretence; he is not concerned with upholding the fiction of
the supreme authority of the Shari'a.

15 Abu Muhammad Ibn al-Muqaffa', a Persian convert to Islam, was
in the service of Umayyad governors and generals and later of the
'Alid uncles of the first two Abbasid caliphs. According to Al-Jah-
shiydrty he successfully delayed the change-over when his master
Al-Masih al-Hawari was to be replaced as governor of the Kirman
by Sufyan b. Um'awiya. For this action the latter bore him a grudge
which eventually led to his murder in revolting circumstances. See
the valuable study by M. Dominique Sourdel in Arabica, vol. 1 (1954),
pp. 307-23, entitled "La biographie d'lbn al-Muqaffa' d'apres les
sources anciennes ", which shows convincingly that Sufyan " removed "
our author at the orders of the caliph Al-Mansur. Ibn al-Muqaffa*
was at that time secretary to the 'Alid 'Isa b. 'All in Basra, in which
capacity he drafted an amdn (safe conduct) for 'Abd Allah b. 'All. He
included a passage which displeased the caliph, who then made use
of his personal enemy, at that time governor of Basra, to rid himself
of Ibn al-Muqaffa'; Sufyan avidly seized this opportunity. See also
n. 43, below.

G. Richter's literary-critical study of the "Mirrors" gives a good
survey of their literary affiliations. See Studien zur Geschichte der
Alter en Arabischen Ftirstenspiegel (Leipzig, 1932). His claim of Greek
Hellenistic influences needs further investigation. Moreover, Al-
Farabi's Madinafdtfila certainly cannot be included among " Mirrors",
as Richter suggests (p. 107).

16 See K. adab al-saghir, ed. Ahmad Zaki Pasha (Alexandria, 1911),
pp. 5ff. and O. Rescher's translation Das Kleine Adab-Buch des Ibn
el-Moqaffa1 (Stuttgart, 1915), pp. iff. G. Richter, "Ueber das kleine
Adabbuch des Ibn al-Muqaffa'" in Der Islam, vol. xix (1931),
pp. 278-81, denies Ibn al-Muqaffa"s authorship, in which view he
is followed by F. Gabrieli in his important survey "L'opere di Ibn
al-Muqaffa'" in RSO, vol. xi (1931-2), pp. 197-247. Linguistically
akin to the K. adab al-kabir, the treatise is said to be far removed from
it spiritually. But, to my mind, its religious tone and its stress on
*aql and 'dqil, go very well together with the R. fi-l-sahdba, the
genuineness of which no scholar has so far challenged. To judge by
his writings Ibn al-Muqaffa" s orthodoxy cannot be questioned. He

251



NOTES TO CHAPTER III

seems to have left his zandaqa behind when he became Abu Muham-
mad in place of Abu * Amr, nor has his Manicheanism anything to do
with his death (see previous note). That Ibn Qutaiba speaks in his
Uyun al-akhbdr of adab ibn al-muqaffa', by which he means, according
to Richter (loc. cit. pp. 280f.) the K. adab al-kabir, is no definite
proof that in his day the K. adab al-saghir was not extant. It is not
mentioned in Al-Qifti (ed. Lippert, p. 200) but in the Fihrist, p. 118.
If any inconsistencies between various writings of Ibn al-Muqaffa*
exist they should be attributed to a universal human failing and to
different purposes at different times, but should not be interpreted
as due to different authorship.

The phrase saldh.. .ma'ad is a good "orthodox" definition, com-
mon to jurists, (political) philosophers and authors of "Mirrors".

17 See K. adab al-saghir, pp. 21/10. The same idea is expressed in the R.
fi-l-sahdba, ed. Muhammad Kurd 'All in Rasd'il al-bulaghd3 (Cairo,
1946), p. 122 (see pp. 72f., below).

18 See K. adab al-saghir, pp. 23/11.
19 Ibid.
20 Ibid. pp. 23ff./nf. This is an ever-recurring theme in all "Mirrors".

Other examples will be found on pp. 76 f. and 82, below.
21 Ibid. pp. 35f./i8. See also K. adab al-kabir, ed. Ahmad Zaki Pasha

(Alexandria, 1912), pp. 8ff.; O. Rescher, "Das Kitab 'el-adab el-
kebir' des Ibn el-Moqaffa'" in MSOS, vol. xx (1917), p. 39.

22 See ibid. pp. 37f./i9. He shows himself a good Muslim by his dis-
tinction between the sources of religion and reason not only, but
principally by his making law an integral part of religion.

23 See ibid. pp. 41/21.
24 See K. adab al-kabir, pp. 12/41.
25 See ibid. pp. 15/42; and also R. Fi-l-sahdba, pp. 129-31.
26 See K. adab al-kabir, pp. 18/43.
27 See ibid. p. 19. Hazm is translated by "will to power": literally,

"firmness, determination".
28 See ibid. Ta'an wa-tasakhkhat is translated by "opposition";

literally, "attack and anger".
29 See ibid. Hawan is translated by "arbitrary rule"; literally, "desire,

love, passion, fancy".
30 See ibid. pp. i8ff./44f. for the whole passage.
31 See ibid. pp. 29/47.
32 This treatise is discussed by S. D. Goitein in his article in Islamic

Culture, vol. xxin (1949), entitled "A Turning Point in the History
of the Muslim State (apropos of Ibn al-Muqaffa°s Kitab as-Sahaba)".

33 The translation "charter" for amdn (Prof. Goitein translates "cate-
chism") is based on the usual meaning of amana, " trust", and points
to the relationship between the caliph and his army as one of mutual
trust. It is to be understood, in conjunction with the expression
"within proper bounds" (qdsiran 'an al-ghuluwwi), and the usual
meaning of "safe-conduct", as directives issued by the caliph to his
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army to keep them within the religious law of Islam and prevent
them from committing excesses, as is clear from the context (R. fi-l-
sahdbay pp. ii9f.). To connect this amdn with the amdn which Ibn
al-Muqaffa' drafted incurring the caliph's displeasure (see n. 15, above)
is perhaps too speculative. In any case, the terminology of Ibn al-
Muqaffa' presents some difficulty, since he must have been influenced
by his native Persian. Apart from this, some of the terms he uses may
not then have assumed the legal connotation of later times. As for
rayy> in many instances it seems to be equivalent with faqly in the
sense in which the latter is used in the K. adab al-saghir, that is, in
its Qur'anic connotation and not as the independent, sovereign
reason that subjects din to rational proof.

34 See R. fi-l-sahdba y pp. i23f. All the "Mirrors" stress the necessity
of regular pay as a prerequisite of loyal and efficient service.

35 See ibid. pp. 121/122. "The good order of this life and of the here-
after" translates saldh al-ma'dsh wa-l-ma' ddy taking ma'ash not in its
usual meaning of "livelihood", but rather as identical with dunya.
Din comes from God through tanzil mediated to his rasill. See also
n. 16 above, on the agreement between this treatise and the first part
of the K. adab al-saghir.

36 See R. fi-l-sahdba y p. 127.
37 See ibid. p. 121. Prof. J. Schacht deals in The Origins of Muhammadan

Jurisprudence (Oxford, 1953) with the legal aspects of the R. fi-l-sahdba
(see pp. 58f., 95 and 102) and defines athar as "authoritative pre-
cedent", practically as a synonym of sunna or "living tradition".

38 See ibid. p. 127. Prof. Schacht (loc. cit. p. 95) states that this code
ought to be revised by successive caliphs. Prof. Goitein (loc. cit.
p. 128) is of the same opinion. But to my mind the text on which both
scholars base their interpretation is corrupt as we have it on p. 127,
line 5, of the JR. fi-l-sahdba: thumma yakunu dhdlika ntin imdmin
dkhara dkhira-l-dahri 'in shd'a-Lldh. The last five words can only
mean "at the end of time if Allah wills" and thus point to the time
of the Mahdi. This suggests the permanence of the caliph's legislative
measures, which are necessitated by the existing divergencies and
confusion. Min imdmin dkhara seems to be corrupt, but even if the
original had words to that effect (the syntax of which I do not under-
stand) they could hardly imply revision by successive caliphs, in view
of the end of the sentence. See also next note.

39 This is Prof. Schacht's view, he. cit. p. 95. He understands by
"shay* maythur 'an al-salaf)y local precedents.

40 See R. fi-l-sahdba, p. i2of.
41 ma'ruf mustahsany if it is here used in its legal connotation.
42 See ibid. p. 126. Ibn al-Muqaffa' uses the term "a'imma huddd'\

not yet the later "khulafd rdshidunyy.
43 See M. Sourdel (Arabicay 1 (1954), pp. 307-23) and n. 15 above. The

great importance of ashdb is stressed in the R. fi-l-sahdba on pp. 1296°.
They are the aids (a1 wan) to his rayy (p. 129). He recommends
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relatives (aqrab) for the offices of viziers, governors and preachers
(p. 125), warns against giving secretaries and chamberlains a free
hand (p. 130) and commends to the caliph the cause of his own
family, of his father's house, of the Banu 'All and the Banu 'Abbas in
that order (p. 131). He pleads for a careful, well-planned education,
the lack of which he thinks responsible for the absence of nobility
and judgement. Noble lineage is essential in the companions of the
caliph. With courage and temperance, noble birth qualifies an officer
to be raised to the ranks of the sovereign's companions. The religious
knowledge of the fuqahd makes them eligible, together with members
of the Arab nobility. Among the latter, Ibn al-Muqaffa' thought in
the first place of his masters, the 'Alid uncles of the caliph. Among
those specially picked (khazudss) as the caliph's companions and
advisers are the ahl al-din wa-l-'uqul, that is, the fuqahd, whose cause
only prospers with the help of the imam (p. 134). Yet, apart from his
near counsellors and companions, the caliph needs a broadly based
support among his subjects. First of all, he must have a reliable army
in the Khurasanians; next come the two great cities of Basra and
Kufa (where he should mix the Arabs and Persians together); then
Iraq, Syria, Hijaz, etc. It is perhaps more than coincidence that
Al-Mansur should recommend the same groups (relations, Khu-
rasanians) to his son in his testament (wasiya), modelled upon those of
'Omar and Mu'awiya (see Albert Dietrich, "Das politische Testa-
ment des zweiten 'Abbasidenkalifen al-Mansur" in Der Islam,
vol. xxx (1952), pp. 133-65), where the different recensions found in
Tabari, in, 443, are quoted and discussed. For these specific recom-
mendations reflect the conditions of his own time, whereas advice to
pay the troops regularly, to be a good Muslim by imposing the legal
penalties, to defend the faith against heretics, etc., may well go back
to the earlier testaments.

The parallels between Ibn al-Muqaffa"s advice to Al-Mansur and
the latter's to his son are certainly striking, the more so since Tabari's
third version goes back to that of Ishaq b. 'Isa b. 'All in the name of
his father, who was Ibn al-Muqaffa"s master. If Al-Mansur actually
took Ibn al-Muqaffa"s advice seriously an element of irony enters into
the latter's tragic end.

Prof. Goitein (he, cit. p. 128) expresses the view that Ibn al-Muq-
affa' tried to establish state control over religion and law, but that
orthodoxy prevailed, with the result that religious law remained
largely theoretical while the state developed a secular jurisdiction of
its own. While not disputing the correctness of this view in the realm
of practical politics I question the advisability of separating the
religious from the secular and would stress again the intrinsic unity
of all spheres of life within the Muslim state under the caliph (at any
rate in theory). As stated earlier in this book, the theory was real and
valid, not only in the writings of the jurists, but also in the formal
pronouncements of caliphs, emirs and sultans.
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44 See K. al-khardj, pp. 2ff. There is a French translation by E. Fagnan
under the title Le Livre d'Impdt Fonder (Algiers, 1915). Abu Yusuf
Ya'qub b. Ibrahim was born in 113 A.H./731 C.E. and died in 182
A.H./798 C.E. Goldziher, Muhammedanische Studien, vol. 11, p. 67,
calls the introduction to his K. al-khardj a kind of waslya. Prof. J.
Schacht states in El, new edition, vol. 1, p. 3, that Harun al-Rashld
conferred upon Abu Yusuf the title of Grand Qadi for the first time
in Islam.

45 Edited and translated by H. Keller (Leipzig, 1908). See also G. Rich-
ter, loc. cit. pp. 80 ff.

46 See K. Baghdad, pp. 38f./i8. Richter, loc. cit. p. 94, thinks that
iqtisdd represents Aristotle's mesotes.

47 See ibid. pp. 39/18 and pp. 41/19.
48 Ibid. pp. 44/21 and again pp. 52/24. Wa-kthar miishdwarata-l-fuqahdH.
49 Ibid. pp. 46f./22. We are reminded of Abu Yusuf's K. al-khardj.
50 Ibid. pp. 52f./24.
51 Edited by Ahmad ZakI Pasha (Cairo, 1914); French translation, with

introduction and notes by Ch. Pellat, Le livre de la couronne (Paris,
1954). Jahiz was born at Basra in the year 150 A.H./767-8 C.E. and
died there in 255 A.H./868-9 C.E. He was perhaps the most dis-
tinguished of many distinguished Basran men of letters. Highly
cultured and urbane, he was one of the principal Basran repre-
sentatives of the Mu'tazila and at the court of the caliph Al-Ma'mun.
See Pellat, introduction, pp. i2ff., and his excellent monograph (a
model of its kind) Le Milieu Basrien et la Formation de Qdhi% (Paris,
I953)« For his humanism see ibid. pp. ixf. and 63 fF. (Until we have
such critical assessments of the life and works of the principal Muslim
authors, not to mention critical editions of their writings and of their
background, surveys like the present must remain mainly descriptive.)
Pellat, with Rescher, decides against Jahiz's authorship, in opposition
to Gabrieli and Christensen. The work is dedicated to the Emir
Al-Fath b. Khagan, the secretary of the caliph Al-Mutawakkil.
Both died in 861, therefore Pellat thinks the date is between 847 and
861. The real author might be Muhammad b. al-Harith, a Persian
who wrote poor Arabic.

52 See F. Gabrieli, "Etichetta di Corte e Costumi Sasanidi nel kitab
Ahlaq al-Muluk di Al-Gahiz" in RSO, vol. xi (1926-8), pp. 292-305.
Pellat holds that the author considered borrowings from Hellenism
safer than from Iranian culture. Gabrieli is not of this opinion, and
Jahiz himself says (K. al-tdj, p. 23) that he began with the Persian
kings (muluk al-ajam) because they had introduced such etiquette
and because the Muslims had taken over the canons of government
from them.

53 See K. al-tdj, p. 27. An alternative translation would be: "while...
them with indispensable authority" (ami). Pellat renders " en employ-
ant les moyens convenables".

54 See ibid. p. 70. "Foundations" translates arkdn, pillars.
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55 See ibid. pp. I27f. Pellat translates mamlaka by "pouvoir royal".
56 Ibid. This may be an instance of Persian influence in view of the

absolute power of the ruler, despite the hereditary dynastic principle.
On the other hand, it may simply reflect Abbasid (and earlier Umay-
yad) practice. The phrase wall (ahdi-l-mulk occurs later in the Sunni
jurists' treatises on constitutional law as a legal technical term.

57 Ibid. pp. I39.f. Cf. p. 77 below on three kinds of imam.
58 See ibid. pp. i6off. Cf. also Nizam al-Mulk's SiydsaUndma, ed.

Ch. Schefer, e.g. pp. 38ft, 55ff.
59 See ibid. pp. i67f., 172. This point is stressed in all "Mirrors", e.g.

in the Qdbus-ndma and the Siydsat-ndma (see later pp. 79 f. and 82,
and in Ibn al-Muqaffa°s R. fi-l-sahdba (see p. 71 above).

60 See n. 52 above.
61 See K. al-tdjy pp. 173 f. For him, the Abbasids are the successors of the

Sassanian kings, with the Umayyads, to whom he is fair, in between.
62 See ibid. p. 177.
63 This treatise is printed in the RasdHl al-Jdhiz (Cairo, 1933), pp. 241-59.
64 Ibid. pp. 247 f.
65 Ibid. p. 249.
66 Ibid. pp. 25if.
67 Ibid. p. 257.
68 Ibid. pp. 258f. His detailed argument no doubt reflects the current

debate on this question.
69 See the discussion in Al-Mawardi and Ibn Khaldun on the one hand

and among the Faldsifa on the other.
70 The following summary is based on Prof. R. Levy's English trans-

lation, entitled Kai Kdyusy A Mirror for Princes (London, 1951), of the
Persian text, edited by him in 1951 in the E. J. W. Gibb Memorial
Series (N.S. vol. XVIII) as The Nasihat-ndma known as Qdbus-ndma
of Kai Kd'us.

71 A Mirror for Princes, p. 222.
72 Ibid. pp. 228f. This advice is no doubt based on experience; it is

important because the Seljuq sultans came to power by force of arms
and would naturally look to their army for governors and adminis-
trators. They might also be inclined to levy high taxes on the civilian
population in order to reward the soldiers who brought them to, and
must keep them in, power.

73 Ibid. p. 230.
74 Ibid. p. 231. This means that "kingship" is absolute rule, which turns

into tyranny if the power upon which it is based goes to the ruler's
head and becomes an end in itself. We note in the six qualities the
balance between religious and moral virtues.

75 Ibid. p. 235.
76 Ibid. p. 213.
77 Muqaddima, ed. Q(uatremere), vol. 11, p. 108.
78 Edited by Ch. Schefer under the title Siasset Ndmeh, Traite de

gouvernement (Paris, 1891). French translation by the same scholar
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1893. Nizam al-Mulk founded several important seats of learning,
mainly for the teaching of the theology of Al-Ash'ari and of Fiqh,
thus contributing to the official recognition and extension of Ash'ar-
ism. Al-Ghazali exerted great influence at the Nizamiya in Baghdad
(see the previous chapter, n. 34).

79 The author's master Malik Shah is credited with all these qualities
to perfection. See Siydsat-ndma, pp. 6f./7f. Hence the prosperous
and happy state of his realm, the like of which Islam has never known;
revolt and rebellion reared their head in every previous reign. At
Malik Shah's orders Nizam sets out the duties of the ruler. It is
significant that the author does not mention the caliph at all, but looks
upon the sultan as the Muslim sovereign whose appearance at this
juncture he attributes to divine providence.

80 See Siydsat-ndma, pp. $i./$f.
81 See ibid. pp. 9/11.
82 See ibid, pp. 38ff./55ff« After describing how Persian kings dispensed

justice at their court, he deals with judges, preachers, chiefs of
police, etc., who must preserve justice, public morale, equity in the
market-place and fair dealing in trade and commerce generally.

83 See ibid. pp. 10/12.
84 See ibid. pp. 54f./82f.
85 See ibid. pp. i8ff./27ff.; also pp. 57fT./87fT., with an interesting

account of the functions of postmasters and postal services. Cf. also
pp. 68ff./io3ff. See also p. 70 (Ibn al-Muqaffa') and pp. 76 f. (Jahiz)
above.

Espionage and intelligence are frequently mentioned in the Shah-
ndma> particularly in the reign of Ardashir I, cf., for example, p. 1404
(ed. Turner-Macan). Further, Rashid ad-Din's History of Ghdzdn
Khan (E. J. W. Gibb Memorial Series, N.S., vol. xiv) repeatedly
deals with intelligence: of foreign countries through ambassadors
(p. 171); commercial relations and breaking of foreign monopolies
(p. 173); and close examination and supervision of foreign merchants
(p. 206). I am indebted to Mr G. M. Wickens for this information.

86 See ibid. pp. 72ff./i2ifT.
87 See ibid. pp. 85f./i26f. and pp. 9ifT./i34ff.
88 See ibid. pp. 94f./i38f.
89 See ibid. pp. no/i62f.
90 See ibid. pp. 115/169^ This ensures the stability of government and

maintains the dynasty in power.
91 See ibid. pp. 110/163. According to ibid. pp. 151/223 the vizier must

be an orthodox Muslim, a Hanafi or Shaft4!.
92 See ibid. pp. i38f./2O4ff.
93 See ibid. pp. i83fT./276ff. It is interesting to note that Al-Ghazali

wrote a treatise against the Bdtiniya while he was teaching at the
Nizamiya (see ch. 11 above, p. 39).

94 See ibid. pp. 44/68. I am indebted to Mr G. M. Wickens for his help
with the Persian text. He also drew my attention to the Persian poets.
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Although they did not write "Mirrors** and had no direct interest in
politics and certainly not in political theory, men like Firdausi and
Sa'di, sensitive to the disturbing events of their times, could not but
write of kings, their fate and duties. A few illustrations may, therefore,
be given from Sa'di's Gulistan, taken from Prof. A. J. Arberry's
English translation of the first two chapters under the title Kings and
Beggars (London, 1945). The Gulistan was composed in 1258, the
very year of Hulagu Khan's sack of Baghdad and the killing of the
last of the Abbasid caliphs.

Of the lust for power Sa'di has this to say:

"For though ten dervishes upon one blanket can lie down
Within one clime two kings can never wear in peace the crown.
The man of God, when he a loaf receives,
Eats half, the other to the poor he gives;
A king that holds a clime entire in fee
Yet yearns o'er other climes supreme to be." (Arberry, p. 33.)

He describes the evil consequences of a tyrannous king's greed very
much as Kai Ka'us had done: "The population (through flight
abroad) thus declining, the revenue of the province suffered a dimin-
ution, the treasury remained empty, and the enemies pressed hard."
He counsels generosity and kindness:

" If thou wouldst find a friend indeed
Upon thy day of utmost need,
When fortune smiles upon thee, then
Be generous to other men.

The servant faithful to obey,
Neglected, soon will run away:
If thou a stranger wouldst impel
To be thy servant, treat him well."

When the minister argued with the king, quoting the example of
Feridun, who had attained power with the help of the people though he
"had neither treasure nor kingdom nor followers", in the hope of
persuading him to relax his grip upon the people, he advised him:

" Cherish thine army with a loving hand,
For on his army rests the king's command."

"The king said, * What causes soldiery and people to rally round their
king?' The minister said, 'The king must be generous, so that they
will rally about him, and merciful, so that they will sit secure in the
shelter of his power; and you have neither of these things.

No monarch makes a trade of tyranny—
The wolf no shepherd of the flock can be.
The king who on oppression founds his sway
With his own hand destroys his empire's stay.'
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The king, incensed with this advice, imprisoned his minister. Soon
afterwards the king's cousins rose in rebellion and were joined by all
those who had suffered from his grasping tyranny. He lost his throne.

' The king who thinks it meet atid wise
O'er subject folk to tyrannize,
His friend upon the day of woe
Will prove his formidable foe.

Conciliate thy subjects, then,
And live secure from hostile men:
Such emperors as upright be
Their subjects are their soldiery.' "

(Ibid. pp. 38 f.)

Sa'di dwells on this theme of tyranny in several other tales as well,
e.g. tales 11 and 12 (ibid. pp. 42 f.) or tale 20 where the tyrant is the
minister who is punished by the just king, with this moral:

"Wouldst thou the sultan's pleasure win?
Then with his subjects' love begin.
Or dost thou seek divine compassion?
Then treat mankind in kindly fashion."

(Ibid. p. 55).

Needless to say, many of the tales and stories told with such
literary skill belong to the store from which the authors of the " Mir-
rors" have taken their illustrations. Sa'di did not intend to give
advice, but to entertain and to point a moral from his experience of
the transitoriness of life, be it the king's or the dervish's. But he
stresses the king's responsibility and duty to his subjects in these

"The monarch is the guardian of the poor,
Although his pomp of empire is secure:
Sheep were not made, the shepherd for to keep,
It is the shepherd lives to serve the sheep.

One man is well to-day and thriving,
Another sick at heart for striving:
Wait shortly, till the earth shall eat
The brain puffed up with vain conceit!

King, slave—the mark is lost to view
When fate's decree at last comes true;
Go, disinter the crumbling dead—
Is rich from poor distinguished?" (Ibid. pp. 63f.)
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CHAPTER IV

I For a fuller account than is possible here the reader is referred to my
monograph Ibn Khalduns Gedanken tiber den Staat (KGS), published
in 1932 (R. Oldenbourg, Munchen/Berlin) as Beiheft xxv of the
Historische Zeitschrift. The political ideas of Ibn Khaldun are
systematically described there in his own words, translated from the
Muqaddima (ed. Beyrouth), corrected with better variants from
the Cairo edition and Quatremere's text, and supplied with a running
commentary. Passages incorporated in this chapter were translated
afresh, basec on my earlier study and in the light of criticism and
suggestions of learned reviewers at the time. Unfortunately, neither
a critical text based on MSS. described by M. Plessner (Islamica,
vol. iv (1931), p. 5) nor a satisfactory translation of them is yet
available. Nor do we have any studies investigating his Islamic or
especially his Greek-Hellenistic sources—without which a final assess-
ment of his achievement is impossible. That he was acquainted with
the natural sciences and the natural philosophy of the Greeks is
obvious, yet his indebtedness to both has not yet been shown in
detail although his materialism and empiricism obviously owe much
to them. Nor has any explanation been given of the extraordinary
gap separating the principles of historical research enunciated in the
Muqaddima from the exposition in his History (K. al-ibar), which,
though an invaluable source for the history of the Maghreb, hardly
surpasses earlier Muslim historical writings (see my KGS> Vorwort).

A few biographical details from his Autobiography may not be
without interest in the context of his political ideas:

Born on 27 May 1332 in Tunis into an old Arab family of the
Hadramaut which had emigrated first to Spain, then to Morocco and
finally settled in Tunisia, Ibn Khaldun received a thorough education
in the theological and philosophical disciplines taught at the University
(madrasa) of Tunis by outstanding scholars. At the age of twenty he
entered upon a long and chequered public career, beginning as
secretary to the Hafside sultan of Tunis, and soon changing over to
his Merinide rival. He stayed for ten years with the Merinides, often
negotiating with the Beduin tribes in the Ifriqiya (North Africa) on
their behalf. He delighted in intrigues between members of the
Merinide dynasty competing for power, and spent two years in prison
for conspiring with a Hafside prince who tried to regain power.
Released, he tried his fortune in Spain, gaining the confidence of the
sultan of Granada who sent him on a diplomatic mission to the court
of Peter the Cruel of Seville. This Christian prince recognized Ibn
Khaldun's diplomatic talents and offered to restore to him valuable
property belonging to his family if he would enter his service. But
Ibn Khaldun refused and remained in Muslim service until he
returned to Bougie to become First Minister to the Hafside prince
on whose behalf he had earlier spent two years in prison. He soon lost

260



NOTES TO CHAPTER IV

this office when his master was murdered, and he settled in Biskra
where he recruited Berbers for the various dynasties.

Much of his penetrating analysis of Arab and especially Berber
character rests on his own experience as servant of princes and negoti-
ator with the Berbers. It was here that he recognized the fundamental
difference between nomadic and settled life, between country and
cities. He observed and rationalized the driving forces of political
power, rooted in psychological factors. From time to time he actually
led Berber contingents as their general, hence his appraisal of military
tactics and army finance. All his life he was torn between a career as
a statesman and soldier and as a scholar working in the quiet atmo-
sphere of the study. For four years he lived in the solitude of a Berber
castle, where he wrote his Muqaddima and part or the whole of his
Universal History.

Always longing for a chance to contribute to his "new science of
history", he was too restless and perhaps too ambitious and vain to
resist for any length of time taking a hand in the game of politics
which he had set out to describe. Thus, when in 1383 he left Tunis
for Egypt and settled in Cairo, greatly attracted by the splendour
of this great city and the court of sultan Barquq, his hope was a life of
teaching and writing. But a year later we find him as Grand Qadi
of the Maliki rite, in which office he aroused enmity and such powerful
opposition to his determined measures to abolish corruption and
bribery that he was dismissed after less than twelve months. He
occupied this high office at intervals another five times, appointment
and dismissal being closely linked to the political fortunes of his
masters no less than to his integrity. In 1387 he made the pilgrimage
to Mecca, incumbent on every Muslim.

Perhaps the most dramatic interlude in his troubled life is the
historic meeting with the Mongol conqueror Timur (Tamerlane) in
1401. This encounter is the subject of a monograph by Walter J.
Fischel {Ibn Khaldun and Tamerlane, Berkeley, 1952), who gives a
full translation of the relevant part of the Autobiography, based on a
critical text, with a detailed and informative commentary. We owe to
the same scholar an interesting monograph on " Ibn Khaldun's
Activities in Mamluk Egypt (1382-1406)" in Semitic and Oriental
Studies Presented to William Popper (Berkeley, 1951), pp. 103-23,
which is also based on a MS. of the Autobiography. Cf. also Franz
Rosenthal, " Die Arabische Autobiographic" in Studia Arabica, vol. 1.
Refusing to enter Tamerlane's service, he returned from captured
Damascus to Cairo, where he died in 1406. In view of the continuous
alternation between favour and disgrace most students of Ibn Khaldun
are inclined to rate his character rather low, while extolling his intel-
lectual achievement. While it is not our task to sit in judgement over
Ibn Khaldun, it is only fair to remember that if he must be judged then
it should be against the background and by the standards of his
own times and surroundings. Moreover, effortless and free from
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moral scruples as his changing of political masters appears, his dis-
missals from the Grand Qadi-ship seem to be attributable rather to his
virtues than to his faults. We also know that he was a loyal friend to
Ibn al-Khatib, the vizier of the sultan of Granada and a noted
historian and poet (cf. Kamil Ayad, Die Geschichts- und Gesellschafts-
lehre Ibn Halduns (Stuttgart und Berlin, 1930), p. 11), especially at
the time of Ibn al-Khatib's discomfiture. Ibn Khaldun, at no small
risk, tried his best to save his friend's life, unfortunately without
success. To Ibn al-Khatib we owe a list of Ibn Khaldun's works, in-
cluding a treatise on logic and a summary of the works of Ibn Rushd
which are presumably lost. His gratitude to his teachers, especially
to "the authority on metaphysics, Muhammad ibn Ibrahim al-Abill"
(cf. Fischel, op. cit. n. 88), and his high regard for Al-Mas'udi and
Al-fur^ushi (despite frequent criticism of their views), should also
be taken into account. Nor can we ignore the importance for the
shaping of his views and for evaluation of historical data furnished
by his predecessors of his own observation of, and participation in the
political life of his time. The reader may be referred to Kamil Ayad's
work for a brief sketch of the intellectual background of Ibn Khaldun.
His puzzling personality, torn between ambition and devotion to
research in the midst of political confusion and moral and intellectual
decline, makes his achievement as a political scientist the more sur-
prising. We are only concerned with this one aspect of his Summa of
civilization; but his thought cannot be understood except in the
context of his active life.

2 This term is the nisba of madina, "city, city-state, state", and usually
means " political" or " civic " as an adjective, derived from a literal mean-
ing "belonging to the madina". In the context (Q(uatremere) vol. 1,
pp. 68f./B(eyrouth), p. 41) it is equivalent to "civilitas, civilization".

3 See my "Ibn Khaldun: A North African Muslim Thinker of the
Fourteenth Century" in Bulletin of the John Rylands Library, vol. xxiv,
2 (1940), pp. 31 iff., and Hellmut Ritter, "Irrational Solidarity
Groups. A Socio-Psychological Study in connection with Ibn
Khaldun" in Oriensy vol. 1 (1948), pp. 1-44, esp. pp. 3, i9ff., 26ff.,

4 See ch. 1, pp. 14f. above. Cf. Muqaddima, Q. vol. 11, p. 261/B. p. 374.
Here insdniya is used in the sense of civilitas, identical with madanlya
and ^umrdn.

5 Cf. Q. vol. 11, pp. i26ff./B. pp. 302ff. Siydsa diniya or s. shar'lya is
identified with the traditional khildfa or imdma\ the second is the
power-state which Ibn Khaldun describes (s. 'aqllya), and the third
(s. madanlya) is, in his view, a hypothetical and theoretical exercise of
the philosophers (Faldsifa). See the subsequent treatment, pp. 93 ff.
and iooff. Gaston Bouthoul is wrong when he maintains in his
stimulating study Ibn- Khaldoun, Sa Philosophic Sociale (Paris, 1930)
that the Middle Ages (Christian as well as Muslim) had no consti-
tutional theory (ibid. pp. 64ff.). Constitutional law in Islam is based
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on the theory of the khildfa (considered in ch. II above). If he says
(p. 65) that "la theorie du Kalifat a toujours ete tres controversy",
he leaves out of consideration that there was fundamental agreement
among Muslim jurists about the origin, significance and scope of the
caliphate as the one legally valid constitution of the community of
the faithful. Nor is it right to charge this theory with being fatalist
and pessimistic; it is other-worldly, and though the jurists increasingly
took refuge in expediency and bowed to political reality, they yet
upheld the ideal as realized in the original caliphate (see ch. 11 above).
Sovereignty is clearly defined in law, contrary to Bouthoul; nor is he
justified in claiming that Muslim ethics are fatalistic, and due to material
conditions. This is too sweeping a generalization. Bouthoul is no doubt
right when he contrasts Ibn Khaldun with the Greek thinkers who
asked what was the best form of government. But it is clear that
Ibn Khaldun had no need to ask this question; for him as a Muslim
the caliphate which he described in terms borrowed from Al-Ma wardl
was the best form of government. His interest and his inquiry were
directed to the mulk, the power-state.

6 See Q. vol. 1, p. 69/B. pp. 41 f. and my " Ibn Jaldun's Attitude to the
Falasifa" (KAF) in Al-Andalus, vol. xx, 1 (1955), p. 81, n. 4, with
reference to Al-Farabf s mcCmura which is derived from the same
root 'mr as 'umrdn. The Greek equivalent is oikoumene.

7 See Q. vol. 11, p. 371. This passage is missing in B.
8 See Q. vol. 1, p. 71/B. p. 43.
9 See my KGS, pp. iff. ("Die 'Asabijja als motorische Kraft im staat-

lichen Geschehen") and ibid. pp. 10, 23, 25, 39f., 52, 54, etc. Cf.
also the detailed discussion in Fr. Gabrieli, " II concetto della 'asabiy-
yah nel pensiero storico di Ibn Khaldun" in Atti della Reale Academia
delle Scienze di Torino, vol. LXV (1930), pp. 473-512.

10 See Q. vol. 1, p. 72/B. p. 43 and esp. pp. 377ff./B. pp. i87f. and my
KGS, pp. 39f., for a definition of mulk as government based on
authority by power. Since it is natural to man, he does not need
the prophet and his law, as the Falasifa tried to prove. In fact, the
majority of mankind has no revelation. See my article in Al-Andalus,
loc. cit. pp. 82 f., with special reference to Ibn Khaldun's rejection of
the psychological and "political" interpretation of prophecy as
advanced by Al-Farabi and Ibn Sina. This point is fully dealt with
in the following chapters devoted to the Falasifa. Ibn Khaldun's
attitude to prophecy is largely traditional; while he is convinced of
the superiority of the state built on the prophetically revealed law,
his interest is centred upon the state built on power. His contention,
contrary to the views of the Falasifa, is that prophecy is neither
natural nor necessary for the origin, development and maintenance of
the state. The power-state is the usual form of political organization
necessitated by man's natural needs as a gregarious, rational being.
See also p. 94 below.

11 See Q. vol. 1, pp. 3oof./B. pp. 66f.
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12 See Q. vol. i, pp. 3o6ff./B. pp. 170f. and my KGS, pp. 15 ff., for
full references.

13 See Q. vol. I, pp. 3i4f./B. pp. 175f. It is characteristic of Ibn Khal-
dun that he systematizes and reduces everything to a causal nexus.
We saw earlier on in Ibn al-Tiqtaqa and the authors of " Mirrors for
Princes" (especially Ibn al-Muqaffa') how they had stressed the
necessity of the right kind of companions for the sovereign, of regular
pay for the army, and how they warned against the sovereign's
participation in trade and commerce. But it was left to Ibn Khaldun
to discover the close connection between dynasty, army and finance
and to recognize their interrelationship as one of cause and effect.
See also my KGS, pp. i7ff.

14 For the development of the family as symptomatic for the state see
Q. vol. 1, pp. 247ff./B. pp. i36f. and my KGS, pp. i3ff.

15 See Q. vol. 1, pp. 3Oo.ff./B. pp. I72ff. Ibn Khaldun stresses the
inevitable transition from baddwa to haddra with the consequent
deterioration of manly qualities and extension of luxury and ease.
The transformation of human habits goes hand in hand with the
transition from rural to urban life and adversely affects political power
and authority. The decisive stage is reached when a frugal mode of
living gives way to a luxurious life of leisure and a marked decline in
morals (see Q. vol. 1, pp. 25iff., 301, 3O9ff.; B. pp. i38ff., 167,
I72ff.)« Cf. also my KGS, pp. 20-45.

16 We must beware of seeing in Ibn Khaldun a forerunner of Marxism.
I refer the reader to my KGS, p. 72, n. 1. Although a sound economy
is indispensable, it is only one of the foundations of the state. Reli-
gious ideas, political ambition and cultural pursuits combine with
material prosperity in the development and stability of the state, be
it built on the SharVa of Islam or on political power and authority.

17 See Q. vol. 11, pp. gzi./B. p. 286.
18 See Q. vol. 11, p. 79 (with a different chapter heading)/B. p. 279. Here

the great influence of a religious administration for the good of the
state is clearly expressed.

19 See Q. vol. 11, pp. 87ff./B. pp. 283ff. The state is here the power-state.
20 See ibid. We note that Ibn Khaldun accepts private property as a

matter of course and is against "state-capitalism" (see also n. 16
above). His overriding interest is the good order and welfare of the
state and its population in the interests of the state.

21 In addition to the passages quoted and referred to in the previous
three notes, see also Q. vol. 11, pp. 82f./B. pp. 280ff. For the whole
question of the relation of politics to economics, cf. the chapter
"Staat und Wirtschaft" in my KGS, pp. 71-92, where illustrations
from Arab geographers are given.

22 See Q. vol. 1, pp. 339ff./B. pp. i88f.
23 See Q. vol. 11, pp. I26ff./B. pp. 302ff. Cf. my article quoted in nn. 6

and 10 above.
24 See Q. vol. 1, p. 72/B. pp. 43 f. He undoubtedly has Ibn Sina's
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K. al-najdt in mind, and in particular the chapter "Fi ithbat al-
nubuwwa".

25 See Q. vol. 1, p. 232/B. pp. i26f. and my KAF, p. 82. Ibn Khaldun
observed the deterioration of the spontaneous faith which dictates
the believer's actions, and the gulf that separates the masses from the
learned guardians, teachers and interpreters of the religious law which
had to be mastered by prolonged, intensive study. Islam, like
Judaism, rejects a division into clergy and laity. But it was unavoidable
that the ever-increasing differentiation and complexity of life in the
ethnically, socially and culturally heterogeneous Islamic empire should
call for special skills. Hence a class of scholars grew up who were
trained in the science of the all-embracing Shar' and all its intricacies
and subtle interpretations according to the four recognized schools.
This religious law became more and more complex, and its hold over
the Muslims more and more precarious, as political considerations
increasingly encroached upon Muslim life as represented in the
original khildfa,

26 See Q. vol. 11, pp. i26f./B. p. 303.
27 Ibn Rushd makes the same distinction. Cf. my "The Place of

Politics in the Philosophy of Ibn Rushd" (PIR) in BSOAS, vol. xv,
2 (1953), pp. 273ff., and also the chapter devoted to his political
philosophy. Among Jewish thinkers, Maimonides adopts the same
attitude. But whereas he and Ibn Rushd contrast the law of revelation
(Torah in the case of the Jew, Shar?a in that of the Muslim) with the
Nomos of Plato, Ibn Khaldun thinks of political reason, the reason of
the autocratic ruler, since for him the philosopher's reason is applied
to the state in a purely theoretical and hypothetical fashion. Perhaps
one could describe this contrast in terms of the pure reason of the
metaphysician versus the practical reason of the political thinker.

28 See Q. vol. 1, p. 284/B. p. 157. This is Ibn Khaldun's interpretation
of Sura VIII, 64. But he is realist enough to see the negative side of
religion as well; he stresses no less forcefully the adverse effect of
religion on the manly virtues which are needed for an active political
life, once spontaneous faith has given way to guided obedience and
meek submission.

29 See Q. vol. 1, pp. 284ff./B. p. 158. Cf. also my KGS, ch. " Staat und
Religion", pp. 5off.

30 See Q. vol. 1, pp. 286f./B. p. 159. Cf. also my KGS> pp. 53 f. It is
clear from this passage that the dividing line between realism and
expediency is very thin.

31 See Q. vol. 1, pp. 373f./B. pp. 207 f.
32 Ibid. Here Ibn Khaldun's explanation of the transition from khildfa

to mulk is based on political considerations alone. This is clear from
his stress on the 'Asabiya, although it cannot be overlooked that the
'Asabiya itself is permeated with faith and religious conviction. Yet
it is the 'Asabiya and not the reality of the Short a which preserved
the khildfa> even though it was only a shadow of its former self.
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Ibn Khaldun's utterances must be understood and evaluated in their
context, and in relation to the particular point he wants to emphasize.
In another context they may be openly contradicted, thus giving a
strong impression of equivocation and inconsistency. This is the case
with the positive and at the same time negative influence of religion
on political structure and stability. But apart from the ideal Short a-
state of the original khildfa, Ibn Khaldiin is not out to pass judgement
and to insist for the rnulk on absolute values such as govern the
Short'a-state. His remarks are always relative and occasioned by a
certain situation at a certain stage of a natural political development
into which he inquires as a detached observer (cf. also notes 25 and 28).

33 Literally, "a riding animal".
34 See Q. vol. 1, pp. 364f./B. p. 202. Here the Muslim speaks and

apparently takes sides by stressing the superiority of the divinely
revealed law as a guide to individual salvation through a life of justice
and righteousness, assuring the believer of the hereafter. Cf. notes
25, 28 and 32 above.

35 See Q. vol. 1, p. 366/B. p. 203. Cf. ch. 11 for Al-Mawardi, Ibn Jama'a
and Ibn Taymfya. Ibn Taymiya, in particular, aimed at a reform of
political and social life in accordance with the principles of the
Short a and its proper application. Ibn Khaldiin was satisfied with
observation and diagnosis, although as a Muslim he deplored injustice
and tyrannous rule just as much. See also H. A. R. Gibb, "The
Islamic Background of Ibn Khaldun's Political Theory" in BSOAS
(J933)» PP- 3l~^f f° r a discussion of K. Ayad's book and my KGS.

36 See Q. vol. 1, p. 342/B. p. 190. We note that Al-Farabi and, following
him, Ibn Bajja and Ibn Rushd credit the ancient Persians with an
autocratic priestly rule.

37 Ibid.
38 Ibid. This agrees with an earlier quotation, cf. n. 34 above.
39 See Q. vol. 1, p. 354/B. p. 196. Qudra here means natural ability as well

as the necessary means to enforce his will and authority. This is borne
out by the example of the Quraish. It was precisely the weakening of
the caliphal power and central authority which confronted the jurists
with the grave problem of maintaining the authority of the Short a,
and the caliph's prerogative and authority based upon it, against the
emirs and (later) the sultans who usurped actual authority and power
by force of arms.

40 See Q. vol. 1, pp. 23ofT./B. pp. i26f. Cf. also notes 25, 28, 32, 34
and 35. Prof. Gibb, op. cit. pp. 36ff., criticizes my exposition of
Ibn Khaldun's attitude to religion (especially my KGS, pp. 59f.) as
leaving "an unresolved contradiction" which he resolves by assuming
two different senses of the term "religion" in Ibn Khaldun: religion
"in the true and absolute sense. . ." and "acquired religion", the
latter based on the above-quoted passage (in full in my KGS on
pp. 68f.). I am inclined to interpret Ibn Khaldun as I have done in
the foregoing pages and the relevant notes, and to speak of a trans-

266



NOTES TO CHAPTER IV

formation of "religion in the true and absolute sense" as the result of
the transition from badawa to fiatfdra. From a spontaneous driving
force among the early followers of Muhammad, religion had become
institutionalized; from a living and inspiring example it had become
a subject of tuition by experts, in short a science, as Ibn Khaldun
himself says; not forgetting the impetus which 'Asabiya gave to
religion, being itself transformed in the process.

41 Naturally, he is dependent for much of the material of early Islamic
history down to his own time on the Muslim historians of Umayyad
and Abbasid times. But at least in some respects he transcends their
interpretation with the help of the principles and concepts which he
himself evolved. This is not the place to attempt an assessment of
Ibn Khaldun as an historian of Islam; but such a study is long
overdue.

42 See Q. vol. 11, p. 251/B. p. 369.
43 Ibid. He illustrates his point with many examples taken from the

history of the Jews, Greeks and Romans—as it was known to him
through Muslim historians—and finally of Islam in Eastf and West.

44 See Q. vol. n, pp. 254f./B. p. 371. Here his interest is predominantly
political.

45 See Q. vol. 11, pp. 261-5/B. pp. 374-6 and my KGS, pp. ioiff.
46 See Q. vol. 11, pp. 255-61/B. pp. 371-4 and my KGS, pp. 96-101.

He stresses the growth, development and decline of culture and
civilization within a definite span of time like that of human life, in
which growth of every kind comes to a stop at the age of 40; after a
standstill of several years decline sets in.

47 See Q. vol. m, pp. 87ff./B. p. 478; Q. vol. 11, pp. 364ff., passim/B.
pp. 429f. (Q. contains the Introductions mentioned in the title of this
chapter, which are missing in B: from 376 onwards the text again
agrees with B. pp. 430fT.); and my KAF, pp. 76f.

48 See Q. vol. 11, pp. 3O7f./B. pp. 400f.; and for a fuller account my
KGS, pp. iO3f. He compares the highly developed civilization of
Cairo with the simpler civilization of the Maghreb, and makes some
notable observations on the force of habit and tradition, how they
change, and how they account for much of civilization. Cf. also n. 15
above and the passages quoted there.

49 See Q. vol. 11, pp. 383f./B. pp. 434f. and my KGS, pp. 106f.
50 See pp. 88 f. above, with n. 13.
51 It is fully discussed in my KAF, pp. 78 ff.
52 See Q. vol. 111, p. 210/B. p. 514.
53 See later in the chapter devoted to Ibn Rushd, pp. i78f.; i83ff.; 204.
54 See KAF, pp. 81 ff., especially p. 84. Ibn Khaldun was too censorious

and condescending, as will be clear from the discussion of Ibn Rushd's
political thought (pp. 189-96 below). Ibn Khaldun shows no trace
of any knowledge of Ibn Rushd's commentary on Plato's Republic.

55 See Friedrich Meinecke, Niccolb Machiavelli. Der Fiirst und kleinere
Schriften (Klassiker der Politik, Achter Band, Berlin, 1923), p. 22.
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See also ibid. p. 21 for an important definition of virtii. For a pene-
trating analysis of Machiavelli's personality and doctrine see H. Butter-
field, The Statecraft of Machiavelli (London, 1955).

56 See Q. vol. 1, pp. 252fT./B. pp. I39f.
57 See my KGS, pp. mff. A detailed discussion of similarities and

contrasts between the two thinkers will be found ibid. pp. 43, 53, 55
and 70.

58 See Book 1, ch. 11. Cf. also ch. 12 on religion as a positive force
for political stability.

59 See // Principe, ch. 3, and my KGS, pp. nof., n. 1. A parallel
statement from the Muqaddima was quoted above, p. 101.

60 See p. 97, with n. 30 above.
61 See p. 101 above and nn. 25, 28, 32 and, especially, n. 40.
62 See pp. 94f. above.

CHAPTER v

1 See above, Introduction, pp. 3-7; pp. 8f. and ch. 1. Cf. also on the
question of Platonism in Islam: S. Pines, " Some Problems of Islamic
Philosophy" in Islamic Culture, vol. xi (1937); and Franz Rosenthal,
"On the Knowledge of Plato's Philosophy in the Islamic World",
ibid. vol. xv (1941).

2 See R. Walzer, "Islamic Philosophy" in The History of Philosophy,
Eastern and Western (London, 1953), pp. 127-48, and "Arabic Trans-
mission Of Greek Thought To Mediaeval Europe" in Bulletin of the
John Rylands Library, vol. xxix, 1 (1945); and my PIB, pp. 189L, with
notes.

3 Cf. M. Steinschneider, "Die arabischen Uebersetzungen aus dem
Griechischen" in Centralblatt fur Bibliothekswesen (Leipzig, 1893),
pp. 75 ff. Al-Kindi is credited with a revision of the Theology in
Porphyry's recension, translated into Arabic by 'Abd al-Masih b.
Na'ima. Baumstark showed that the attribution to Aristotle goes back
to a Syriac source, not to Al-Kindi. See P. Kraus, "Plotin chez les
Arabes" in Bulletin de VInstitut de VEgypte, vol. 23 (1941), p. 267.
G. Graf, Geschichte der Christlichen Arabischen Literatur, vol. 11
(Studi E Testi, 133, Vatican City, 1947), pp. 228ff., still maintains
that Al-Kindi is responsible not only for a revision of the Arabic
translation by the Syrian Christian but also for far-reaching alterations
and for the attribution to Aristotle. P. Kraus, op. cit., renders the
best and most reliable account of the transmission of Plotinus's
Enneads IV-VI as the Theology of Aristotle in Arabic and Latin and
stresses its importance for Islamic philosophy. He expresses serious
doubts that Al-Farabi accepted the attribution as genuine and is of
the opinion that the treatise was of little consequence for Al-Farabi's
thought (p. 270). Although Ibn Sina mentions that Aristotle may not
be its author he wrote extensive notes on passages of the Theology
(pp. 272fT.). Cf. also G. Vajda, "Les Notes d'Avicenne sur la
Theologie d'Aristote" in Revue Thomiste, 1951, no. 2. This work is
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a translation of the Arabic text edited by A. Badawi. It is preceded
by the relevant passages of the Theology and accompanied by important
notes. Kraus published in his study fragments of the Theologyy
wrongly attributed to Al-Farabi as Risdla fi-l-ilm al-illdhi, which
differ from the text of Dieterici (Die sogenannte Theologie des Aristo-
telesy Leipzig, 1882). For the Liber de Causis see O. Bardenhewer,
Die pseudoaristotelische Schrift iiber das reine Gute, bekannt unter dem
Namen "Liber de Causis" (Freiburg, 1882).

4 See above, ch. 1, pp. i5ff.
5 The theory of the double truth is wrongly attributed to Ibn Rushd,

whose philosophy must be clearly distinguished from the later Averro-
ists who held such a view. Unfortunately, historians of medieval
philosophy do not as a rule make this necessary distinction.

6 E.g. what Maimonides calls the Ceremonial Laws.
7 A detailed analysis must be reserved for the chapter dealing with the

political philosophy of Ibn Rushd.
8 See my M, pp. 192f.; SAIPT, pp. 9 ff.; AIJT, pp. 67fT., 77ff.;

PIR, pp. 259ff-, 269 f., 273 ff
9 See Politikosy 259B. Cf. also E. Barker, op. cit. p. 273.

10 Al-Farabi (K. al-siyasa al-madaniyay p. 39) treats the household (as
the smallest unit of association) as a part of a street. Likewise Ibn
Bajja (K. tadbir al-mutawahhid, 6, 2ff.) sees in the household, as well
as in economics, something which exists for the sake of the state, not
an independent science. Economics is part of man's government of
himself or part of politics (ibid. p. 7). See also my PIB, p. 13, with
notes 44-8. Ibn Sina and Al-Ghazali adhere to Aristotle's threefold
division of the practical sciences into politics, economics and ethics
(Al-Ghazali), respectively: ethics—taught by Aristotle in his Nico-
machia, economics—taught in Bryson, and politics—taught as far as
kingship is concerned in Plato's Republic and in Aristotle's Politica,
and, as far as prophetic revealed law is concerned, in Plato's Laws.
(Ibn Sina, Aqsdm al-ulum in Tisf rasdyilf p. 73). Cf. also above ch.
11, n. 38.

11 Cf. Averroes' commentary on Plato's Republic in my edition (Cam-
bridge University Press, 1956), p. 22 (Hebrew text)/p. 112 (English
translation), §§ 7 and 8.

12 Averroes says: "For the very same reason this art {of politics) is
divided into two parts: in the first part acquired habits, volitional
actions and behaviour in general are mentioned in a comprehensive
exposition. Their mutual relationship is also explained, and which
of these habits are due to which others. In the second will be explained
how these habits become entrenched in the soul, and which of them
are co-ordinated so that the action resulting from the intended habit
should be perfect to the highest degree; and which habits hinder one
another. Generally, in this part are placed things which are capable of
realization, if they are conditioned by general principles" (ibid. pp.
2if./ii2, § 6). Averroes closely follows Al-Farabfs exposition. Cf.
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A. Gonzalez Palencia, Al-Farabi Catdlogo de las Ciencias (Madrid,
1953), P- 91.

13 Maimonides in his Guide, ed. Munk, vol. 11, ch. 40, p. 86 b, makes
the same distinction with regard to divine and human law, and uses
the same term maznuna, "assumed, alleged".

14 Or "rule, dominion". Cf. Palencia, loc. cit. p. 92.
15 Ibid. p. 93. The Arabic terms are riydsa fddila, corresponding to

Plato's Republic or ideal state, and riydsa jdhiliya, corresponding to
Plato's imperfect states.

16 Ibid. p. 94. Khissa may also be translated by " avaricious" and denotes
plutocracy. On this state as well as on kardtna (timocracy) see the
chapters devoted to Al-Farabi and Ibn Rushd below. Cf. also my
PIB, p. 15, n. 51; PF, pp. i68f. with the relevant notes; and ACR,
pp. 207 ff. and 283 ff.

17 Falsqfat Afldtun, edited as Alfarabius De Platonis Philosophia by
Fr. Rosenthal and R. Walzer {Plato Arabus, vol. 11, London, 1943).
The treatise and its possible Greek source are fully discussed in the
"Praefatio".

18 Op. cit. p. 13 (Arabic text)/pp. 9f. (Latin translation).
19 Cf. Ihsd, p. 94. "Practical wisdom" translates hunka, "prudence".

See Ibn Rushd, pp. n8f . above.
20 Falsafa madanlya, op. cit. p. 95. Al-Farabi usually employs the term

Him here and in the K. tafyil al-sa'dda, or sind'a in the Falsafat
Afldtun.

21 Ibid. p. 97. Cf. Ibn Rushd, p. 118 above, taken from ACR, pp. 22/112.
There is so far no evidence that any of the Faldsifa actually used
Aristotle's Politica. Siydsa stands for politike and politeia. For Plato's
other political treatises see Falsafat Afldtun, §§ 18, 23-5, 27 with
the editors' Notae.

22 Riydsdt fddila and siyar, malakdt jdhiliya. Riydsa, "authority, rule",
may here mean "constitution".

23 Ibid. p. 98. Cf. also Falsafat Afldtun, p. 13, § 18.
24 Ibid. p. 99. The Arabic terms used are quwwa tajarrubiya, "experi-

mental faculty", "empiricism as knowledge gained by experience",
and quwzva qarifia jaballiya, "natural talent". I am following the
variant reading of the Cairo MS. against the text quwzva qartfiiya
faissiya.

25 This most mature of Al-Farabl's political treatises is discussed in the
next chapter. It represents his most weighty contribution to the first,
theoretical part of political philosophy.

26 "Physical science" includes Aristotle's De Anitna and psychology in
general. See also my ACR, p. 255, where I refer to Ihsd and say:
"As far as we know, Alfarabi is the first Muslim thinker to include
De Anima among the eight Aristotelian treatises making up * physical
science', analogous to the eight parts of the Organon."

27 Cf. K. tafcsil, p. 13.
28 Ibid. pp. i4ff.
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29 Cf. ibid. p. 14 for highest perfection (kamdl aqsd) and p. 16 for final,
utmost happiness (sa'dda quszvd). Since Al-Farabi speaks at the
beginning of this treatise of "worldly happiness in the first life and
final happiness in the other life" (p. 2), the question may legitimately
be asked whether he meant by "the other life" the future life of the
Muslim or the life of speculation and contemplation of the philosopher
in the ideal state.

CHAPTER VI

1 Abu Nasr Al-Farabi was born of Turkish parents in Transoxiana in
the district of Farab in the last third of the ninth century. He spent
a large part of his long life at the court of the Hamdanid ruler Saif
al-Dawla at Aleppo and died in Cairo in 339 A.H./950 c.E. His com-
prehensive knowledge of Aristotle, upon many of whose works he
commented, earned him the title of "the second teacher", and he
established a reputation as a logician respected by the commentator of
Aristotle, Ibn Rushd. He also commented on the Nicomachean Ethics,
as we know from Ibn Rushd. This commentary must be presumed
lost; it would be interesting to compare it with Ibn Rushd's com-
mentary.

In our context, his contributions to psychology, science and music—
he was a noted composer and performer—are of less interest than his
political writings. These are commentaries, paraphrases and free, or
more independent adaptations of Plato's political writings, chief
among them the Republic and the Laws. M. Steinschneider's extensive
monograph, Al-Farabi Des Arabischen Philosophen Leben und Schriften
(S. Petersbourg 1869), is still invaluable. Some writings were wrongly
attributed to him, as, for example, the R. fusils al-fiikam which
S. Pines showed to be by Ibn Sina (see Revue des Etudes Islamiques,
1951), and S. M. Stern, in his review of Plato Arabus, vol. m, throws
doubt on Al-Farabf s authorship of the Compendium Legum Platonis
(see BSOAS, vol. xvn (1955), p. 2). His mystical tendency is relevant
to our problem; he is said to have lived the life of a Sufi, and traces of
Sufism are undoubtedly to be found in his Siydsa madanlya (see p. 138
below).

Of the many studies in recent years, showing a heightened interest
in his writings, which are by no means easy to understand and to
interpret, those by L. Strauss must be singled out for their stress on
Al-Farabf s outstanding importance, especially " Maimunis Lehre von
der Prophetie und ihre Quellen" (Le Monde Oriental, vol. XXVIII,
1934). I stated Al-Farabi's influence on Maimonides' political ideas
independently in my " Maimonides' Conception of State and Society"
in Moses Maimonides (ed. I. Epstein, London, 1935). In a famous
letter addressed to his Hebrew translator Maimonides explicitly
recommends the study of Al-Farabi. Hebrew translations of Al-
Farabi's works enjoyed wide currency in the Middle Ages (see
M. Steinschneider, Die Hebrdischen Uebersetzungen des Mittelalters
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und diejuden als Dolmetscher, Berlin, 1893) and did much to spread his
influence and to stimulate philosophical study. Cf. also L. Strauss,
" Eine vermisste Schrift Farabis" (MGWJ, 1936). As far as we know,
Al-Farabi led a sheltered life of study, contemplation and philosophical
discussion at the court of his patron, apart from making music which
greatly moved and delighted his audience. His interest in politics,
with the possible exception of his Al-fusul al-madaniyay was theore-
tical, and an attempt is made in this chapter to describe his political
ideas and to place them in the context of Platonism and Islam, on the
lines of my article "The Place of Politics in the Philosophy of Al-
Farabi (PF)", published in Islamic Culture, vol. xxix, no. 3 (Hyderabad,
1955)-

2 For a fuller treatment see my PF, pp. i57ff., with notes and the
explanatory notes in my ACR> pp. 255ff., also my M, PG, SAIPT,
PIB, PIR and AIJT, passim.

3 Published in AlfarabVs Philosophische Abhandlungen (Abhdln.) by
Fr. Dieterici (Arabic text, Leiden, 1890; German translation, 1892).

4 See previous chapter, pp. H9f. and notes 17, 18 and 21.
5 Op. cit. p. 53, §§ 4, 5. See also p. 118 of the previous chapter, and

note 10. Al-Farabi significantly stresses action (moral behaviour)
based on knowledge. By this he means scientific knowledge acquired
by the study of physics (?) and mathematics (?) in that order, since
nature is easier for us to understand (ibid.). Maimonides holds the
same view about Imitatio Dei. The translation "physics" requires
reading taWiydt for tabdil\ "mathematics" is literally "geometry"
(handasa).

6 176 B.
7 Enneads, 1, ii.
8 Cf. Abhdln. p. 25.
9 See my M, pp. 197ft-; SAIPT, pp. 6ff.; PIB, pp. 193f.; AIJT,

pp. 6yk.; PF, p. 165; and especially PIR, pp. 261 f., 273 ff. Cf. also
above, ch. v, pp. ii5ff.

10 Cf. Abhdln. pp. 25 ff.
11 It helped the emergence of a theosophy of the type represented by

Al-SuhrawardI (see H. Corbin, as-SuhrawardVs Opera Metaphysica
et Mystica, vol. 11, Teheran, 1952). It is particularly evident among
Faldsifa with a mystical bent, beginning with Al-Farabi and becom-
ing stronger with Ibn Sina, Ibn Bajja and Ibn Tufail.

12 Alfarabis's Abhandlung Der Musterstaat (Leiden, 1895).
13 1, ii, 1094b. This passage has already been cited in chs. I and v.
14 In his Fad al-maqdl, pp. 7fT., and Tahdfut al-tahdfuty ed. M. Bouyges,

pp. 2i9fT. See my PIR, pp. 256ff. Cf. also ACR, pp. i85ff., 272 and
274.

15 The medieval Jewish thinkers share this intellectualism, which should
not be confused with rationalism. Cf. my AIJT, pp. 67 ff.

16 Of this treatise only an English translation of a Bodleian fragment is
available: D. M. Dunlop, "Al-Farabi's Aphorisms of the Statesman"
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(reading Fusiil al-madanl for Al-F. al-madanlyd), published in
IRAQ, vol. xiv, part 2 (1952), which I used.

17 See Mad, fad. p. 53, 11. 7fT.; Siyasa, p. 39, 11. ioff. Al-Farabi adds
in the Mad. fad. (pp. 1 ff.) that the first association in which the highest
good and the utmost perfection are attainable is the (city)-state, not
a smaller political unit. Since man is guided by free will and choice,
happiness is attainable only in the ideal state {al-madina al-fddild).
For only in it do men help each other in promoting good rather than
evil.

18 Tahslly p. 14, 11. 5ff.
19 Ibid. p. 14, 11. 9ff. Cf. also previous chapter, p. 121.
20 See my PF, p. 161 with note 1, and PIR, p. 265.
21 See Mad. fad. p. 54, 11. 5 ff. in continuation of the passage quoted in

note 17 above. Al-Farabi compares the states (city, nation, cultivated
world) to the body and its members. Just as these co-operate to
achieve and preserve perfect health, so the parts of a city, the city-
states of a nation, and the nations of an empire (equivalent to the
whole inhabited Earth, mdmurd) co-operate to guarantee and main-
tain happiness through virtues and good deeds. Ma'mura probably
translates oikoumene, as iimma does demos, and madlna stands for polls.

22 See ibid. p. 46, 11. 7fT. Happiness can be attained only by volitional
actions and habits, that is, by those which are conducive to it and not
those which are a hindrance. Al-Farabi says much the same thing
here as in the Ihsd, quoted in the preceding chapter, p. 119, when
defining political science.

23 See Tahstly pp. i3ff., as quoted in the preceding chapter, p. 121, and,
with regard to the ruler of the ideal state, Mad. fad., p. 57, 1. 18 to
p. 58, 1. 4.

24 See Tahstly p. 2 and note 29 of the preceding chapter. An alternative
interpretation would be to look upon speculative perfection, reached
in this world by the metaphysician, as the highest stage attainable by
mortal man immediately preceding the ultimate happiness of the
world to come (?).

25 Cf. Republic, Book iv, especially 4270-434D and 441C-445B.
26 Literally "deeds". Cf. TatisUy pp. 32f. and 4off. and ACR, pp. n7ff.

and 257 f.
27 Cf. Tahsily p. 29. Al-Farabi devotes pp. 22-9 to a detailed description

of the fourfold perfection in ethical, intellectual and speculative
virtues, and practical arts, the possession of which makes up ultimate
happiness. The description is based on Aristotle's Nicomachean Ethics
seen in the light of Plato's views on education of philosophers and
guardians.

28 See my ACRf p. 119 and pp. 257 f. Al-Farabl's distinction between
principal and subordinate arts, repeated by Ibn Rushd, goes back to
NEy 1, 1, 1094a; cf. also Plato, Politikosy 304. The same applies to his
distinction between muluk (rulers, masters) by will-power and nature,
and hadam (ruled, servants) by nature and free will.
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29 See Mad. fad. pp. 54-7 for a detailed analogy of the ruler of the body
and its serving parts, and the ruler of the state and the hierarchy of
his servants down to those who serve but are not served (ibid. p. 55,
1. 3). The excellence of the ruler—both in the human body and in the
state—cannot be matched even by those nearest him (p. 55, 11. 13ff.),
and the excellent habits of his subjects are due to his example; towards
him and his aim all actions in the ideal (excellent) state are directed,
"he becomes intellect and intellectum in actuality" (ibid. p. 57, 1. 18:
laql wa-matqul bi-l-ftl). He is nearest to the Active Intellect, being
midway between it and the Passive Intellect without intermediary
(p. 58, 1. 4).

30 See Mad. fad. p. 57,1. 18 to p. 59,1. 8 and Siydsa, p. 3,1. 19 and p. 49,
1. 11 to p. 50, 1. 5. In the latter passage the three intellects (Active,
Passive and Acquired) are related to the K. al-nafs, that is, De Anitna,
probably in the form of Alexander of Aphrodisias* commentary. Cf.
also my PF, p. 162 with note 2. " His imaginative faculty is by nature
disposed to receive, be it in a state of waking or of sleep, from the
Active Intellect the particulars... and then the Intelligibles.... When
man has perfected his passive intellect with all the Intelligibles he
becomes intellectus and intellectum in actu... his stage is above the
passive intellect most completely removed from matter and near to
the active intellect, and he is then called acquired intellect, midway
between the active and passive intellects. There is nothing else [that is,
no barrier any longer] between him and the active intellect." Then the
revelation is mediated to him, as summarized above. It is noteworthy
that" Allah tabaraka wa-ta'ala" of the Mad. fad. (p. 58, 1. 21) is in
the Siydsa (p. 50,1. 3) "the first cause". This implies an identification
of the God of Islam with the god of Aristotle; Al-Farabi here goes
further than Ibn Sina and Ibn Rushd, to my mind.

31 See Mad. fad. p. 59, 11. 11 ff. For this whole section cf. ibid. p. 57,
1. 17 to p. 59,1. 13; particularly p. 58,1. 14 to p. 59,1. 9 for inspiration
and highest perfection.

32 See Siydsa, p. 50, 11. 7f.: al-ndsu-l-fddilun wa-l-akhydr wa-l-su'add.
33 See for a fuller account my PF, pp. i64f. with notes 1-5, p. 165. The

most important qualification of the ideal ruler of the ideal state is the
possession of speculative virtue as the essence of philosophy (Tafisil,
p. 42, 11. i2fT.). He acquires these virtues by the assiduous study of
the speculative as well as of the practical sciences for which he is
predisposed by his nature. What this entails cannot be summarized
here in every detail; Al-Farabi discusses the perception of the Intel-
ligibles by means of certain proof at great length (ibid. p. 38, 11. yff.),
significantly in connection with the indispensable philosophical
qualification of the first ruler. As for the lawgiver, his qualifications
are described ibid. p. 41, 1. 17 to p. 42, 1. 18. Since the king must
have perfect capacity for a comprehensive knowledge and perception
of the theoretical and practical sciences and arts, as well as for the
virtues leading to good deeds, he is identical with the philosopher
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and lawgiver (ibid. p. 43,11. 1—8). "As for the meaning of imam in the
Arabic tongue it points to one whom one follows.. ." (p. 43, 1. 9).
Hence it is imperative that his qualifications should be as compre-
hensive as those of the philosopher, so that his actions serve as a real
example which will lead to happiness (ibid. p. 43, 11. 10-17). I ° n

Rushd adopted Al-Farabfs definitions and equations, cf. ACRy

p. 177.
34 Cf. Tafistl, p. 29, 1. 11 to p. 38, 1. 9, for education in the state, in

particular p. 29, 11. i8ff. for the speculative sciences which the imams
and kings must study in order to fit themselves by stages for the
exercise of their functions. On the king as the teacher, educator and
instructor of his people, see p. 31,11. i6ff. to p. 32,1. 9; for a summing
up of the results of education and instruction as the responsibility of
the first ruler, who alone can bring utmost happiness to nations and
city-states, see p. 36, 1. 8 to p. 38, 1. 9. Such happiness consists in
man's possession to perfection of "the four human things" (ethical,
intellectual and speculative virtues and practical arts) in proportion
to man's inborn capacity for them. The two classes of citizens, the
elect few and the masses, are taught by the two methods of demon-
stration and persuasion (cf. p. 36, 11. 14—17), and in detail p. 36, 1. 18
t o P« 37> 1* 15, the first two lines being given over to the masses and
everything else to the elect, who exercise political leadership under
the first ruler by applying themselves to a civic art for which they are
individually suited. "The most elect of the elect is necessarily the
first ruler" (p. 37, 1. 16). The aim of all the other elect who enjoy
political authority is to achieve completely the end of the first ruler
by serving him (p. 37, 1. 19 to p. 38, 1. 1). His alone is the first rule
since he does not serve anybody; but theirs is the second or third rule
in proportion to their degree of knowledge: certain knowledge by
means of demonstrative proof, or knowledge by means of persuasion
(rhetoric) and imagination. Cf. also below, Ibn Rushd, pp. 179ff.,
207, for the same distinction and division, and also ACR, pp. ii7ff.
and 257 f.

35 Cf. Republic 376E-412B for the education of the guardians in general
and of those selected to be rulers 521C-541B, and also for the philo-
sophers in particular 471C-480; 484A-487A.

36 See op. cit. p. 4 and cf. also my PF, p. 163 with note 2, and PIR,
P- 273-

37 See below, ch. ix, p. 180.
38 See Tafasil, p. 37, 1. 16 to p. 38, 1. 13 and note 34 above.
39 Ibid. p. 38, 1. 14 to p. 39, 1. 18. Ibn Rushd (ACR, p. 120) similarly

points out that philosophy as a natural aptitude is not confined to the
Greeks, but individuals predisposed for speculative perfection are
also to be found in Spain, Syria, Iraq and Egypt.

40 See Tafistly p. 42, 11. 3ff. and note 33 above.
41 Ibid. p. 43, 1. 18.
42 See Tahsil, p. 41, 11. 17 f.
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43 Ibid. p. 42, 11. 3-11.
44 Ibid. p. 44, 11. 7fT.
45 /fo'd. p. 42, 1. 11.
46 /«£/. p. 42, 1. 19; p. 43, 1. 8.
47 Jfo'J. p. 43, 11. i8f.
48 See my M, pp. i97fT.; SAIPT, pp. 6ff.; PIB, pp. 193 f.; PIR, pp.

261 f. and 273 ff. on this important point. Cf. also above, ch. v, p. 117.
49 Cf. Tahsil, p. 44,11. 16 f. Siydsa is the Arabic term for Plato's Republic.

We know from the Ihsd, p. 97 (quoted in the previous chapter, p. 120),
that Aristotle's Politica was also called K. siydsa.

50 See Mad. fad. p. 59, 1. 14 to p. 60, 1. 11 for twelve (actually thirteen)
qualifications.

51 Ibid. p. 57, 1. 17 to p. 59, 1. 13. Cf. also note 30, above.
52 See Tahsil, p. 45, 11. 6f.
53 See Republic, 474B-480.
54 See TaWikh al-hukamd, ed. Lippert, p. 116.
55 See note 50 above. Ibn Rushd enumerates the same conditions with

the exclusion of the physical qualifications which are identical with
those demanded of the guardians; hence he counts only ten (ACR,
pp. i78f. with notes). They are derived from Plato's Republic, 485-
487 A, with the addition of the orator's gift. These qualifications are
not discussed in the Siydsa madanlya.

56 This means that, like the caliph, he must be a mujtahid, that is,
capable of independent decision (in contrast to the muqallid who
entirely relies on earlier authorities). It is interesting to note that
Al-Farabi introduces a new political consideration: the best interests
of the state, like the jurists we have considered, since their stress on
saldh ma'ash wa-ma'dd means the same as his saldh hdli-l-madina,
only that he explicitly mentions the state, to which Al-Mawardi's
masdlih 'dmma offers the nearest parallel.

57 See Mad. fad. p. 61, 11. 9-11; Fusul, loc. cit. p. 113, §53B. In the
latter the group of aristoi seems to consist of four men who possess
between them the six qualifications of the Mad. fad. and of the
"first chief" of §53 A. But "wisdom" in A becomes "provides the
end" in B; "perfect intelligence" in A becomes "provides what leads
to the end" in B; "excellence in persuasion" and "excellence of
imagination" in A become " a third possesses excellence of persuasion
and excellence of imagination" in B; and lastly "power to fight the
holy war in person" and "that there should be nothing in his person
to prevent him attending to matters which belong to the holy war"
in A become simply a shortened "another possesses the power to
fight the holy war" in B. Ibn Rushd reproduces five by keeping the
third and fourth separate and by being more explicit in the first and
second by adding "through his wisdom" and "through his intel-
ligence" respectively (ACR, p. 208).

58 See Mad. fad. p. 61, 11. 11-15. This is reminiscent of the Politikos,
e.g. 259. But we cannot be sure that Galen's summary of the Politikos
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was known to the Faldsifa. There the " statesman" is either the ruler
or his effective adviser.

59 Cf. above, note 57, and my PF, pp. 167 and 174-7.
60 Cf. Republic, 445 D, E and 544 c.
61 See Mad. fad. p. 61, 1. 17, madtna jdhiliya; Siydsa, p. 58, 11. 7ff.,

madtna jdhila.
62 See Republic 444 B. Cf. also ACR, p. 163, n. 3.
63 See Mad. fad. p. 62,11. 4ff.; Siydsa, p. 58,1. 11 to p. 59,1. 2, where he

mentions agriculture, hunting, pasturage and brigandage as the means
of providing for the necessities of life, such as housing, clothing, food
and drink. All the terms for the imperfect states are dealt with in
my PIB and in the notes in ACR. Cf. ACR, pp. 217 f. and 289, based
on Al-Farabi, and Republic 369c, D for "necessity".

64 See Siydsa, p. 59, 11. 3-12. See also my PF, p. 168, n. 5. Baddala
of Mad. fad. p. 62, 1. 6 must be changed to nadhdla. Cf. also my PIB,
p. 201 with note 51. Ibn Rushd briefly touches upon this state in
ACR, pp. 21 if. and 2851!. Plato discusses oligarchy 550C-555B.

65 See Mad. fad. p. 62, 11. 8fT., where Al-Farabi employs the terms
khissa and shaqzva; Siydsa, p. 59, 11. 12—19, where we find khasisa in
place of the two terms of the Mad. fad. This state is the one " in
which men help each other to enjoy sensual pleasure such as games,
jokes and pleasantries.. .and this is the enjoyment of the pleasures
of food, drink and carnal gratification". They are not sought in order
to preserve and benefit the body but only for the sake of the pleasure
one derives from them. "This state is the happy and fortunate state
with the people of ignorance (al-ahl al-jdhiliya), for this state only
aims at attaining pleasure after obtaining (first) the necessities (of
life) and (then) wealth and abundant money to spend" (Siydsa). See
also p. 279, n. 71.

66 See for a full description Siydsa, p. 60,1. 16 to p. 64,1. 2, whereas the
Mad. fad. has a much shorter account, p. 62, 11. 10-14, which is
slightly enlarged as far as madtna kardma is concerned in.the Siydsa,
p. 59,1. 20 to p. 60,1. 15, immediately preceding the details about the
various kinds of honour. Cf. also Ibn Rushd's more concise and far
more discerning treatment, though it is undoubtedly based on
Al-Farabi's diffuse exposition, in ACR, pp. 209ff. and 220ff. with
pp. 284f. and 290f. The source for both Muslim writers is Republic
548, 549. Ibn Rushd treats of timocracy and oligarchy in Plato's order,
first in a summary fashion and later in detailed comment on Plato.
In the former treatment he is much more dependent on Al-Farabi
than in the latter. For example, Siydsa, p. 60, 1. 16 to p. 61, 1. 3,
speaks of victory as one of the things most desired and deserving of
honour. This is taken over by Ibn Rushd in a much more concise
statement (ACR, p. 210, with note 2 and p. 284, the note on this
passage). For honour due to noble descent or wealth see Siydsa, p. 61,
1. 18 to p. 62, 1. 3, which is paralleled in ACR, p. 210. Such honour
entitles its holder to be in authority as king.
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Al-Farabi stresses (e.g. p. 62, 11. 9-14) that he is considered the
best ruler who promotes the aim of the ruled, such as wealth and
pleasures, but wants nothing but honour for himself. In order to
achieve this, he must possess greater wealth than anybody else, either
through taxes or foreign conquests. If such a ruler is concerned about
the advantage and welfare of the citizens in matters of honour through
wealth, etc., such a state resembles the ideal state because its citizens
are graded in rank on account of the honour accorded them. Ibn
Rushd expresses the same idea in ACR, p. 209, yet he insists on the
basic distinction between the two states when he says (ibid. p. 210):
" . . .the difference between them is that in the ideal state honours
follow virtues and worthy things that are in truth worthy things;
honour is not aimed at for itself, but is rather a shadow linked with
virtue." Al-Farabi ends his account of timocracy with the extra-
ordinary claim that if the love of honour becomes excessive in it, it is
transformed into tyranny. This tallies neither with Plato's nor with
Aristotle's order of transformation. Ibn Rushd does not accept this
view (p. 64, 11. if.).

67 Cf. NEy VIII, 10, 1160b.
68 See Mad. fad. p. 62, 11. i4fT.; Siydsa, p. 64, 1. 3 to p. 69, 1. 3. Al-

Farabl first describes the desire for victory and brute force, and how
the strongest with a gift for authority gains the ascendancy and be-
comes the master and king. Often he finds like-minded helpers.
Al-Farabi then sets out to distinguish between despotic states, and
defines tyranny or despotism according to the aim: mastery, over
others or over their possessions for power's sake, within or externally,
by force and conquest or by persuasion and achieving enslavement.
He does not, however, sufficiently distinguish between the impulse
to gain victory, mastery and absolute power for their own sake, that
is, tyranny in the strict sense, and for other ends, particularly to gain
honour or wealth or pleasure. Hence his despotic rule is a mixed one
and thus often resembles timocracy or plutocracy. Ibn Rushd avoids
this by following Plato's description of tyranny and the tyrannical man,
and the transition from democracy to tyranny and of the democratic
to the tyrannical man (562A-580C). But due to their common source
both Al-Farabi and Ibn Rushd similarly define tyranny as absolute
power. Ibn Rushd in his systematic way distinguishes clearly between
timocracy, plutocracy, a hedonistic state, and tyranny in the strict
sense of the term. Cf. ACRy pp. 232-45 and the notes on this sec-
tion, pp. 294—7. He is also more exact in his definition of liberty,
as can be seen from the order in his commentary, which follows
the Republic, compared with Al-Farabi who treats of democracy after
tyranny.

69 See Mad. fad. p. 62, 11. i6fT.; Siyasa, p. 69, 1. 4 to p. 71, 1. 5. Again
the source is Plato for Al-Farabi and Ibn Rushd, Republic 555B-562A.
But whereas Ibn Rushd follows Plato more closely (although he values
certain features of democracy higher than his master, probably because
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of his Muslim milieu), Al-Farabi lacks precision, as in the case of
timocracy and tyranny. See ACR, pp. 212 f. and 287, 227-31 and
293f. Since democracy is "a free-for-all", Ibn Rushd paraphrases
Republic 557c-E thus: "So there will come into being in this state
all the things which are separate in those (other) states. There will
be among them men who love honour, men who love the possession of
property, and men who love tyranny. But it is not impossible that
there will be among them those who possess virtues and are moved
by them" (ibid. p. 213). But naturally the state is still a democracy,
and not a timocracy, plutocracy or tyranny. This point is not clear
from Al-Farabi's description. Ibn Rushd continues, reminiscent of
Al-Farabi's view (Siydsa, p. 70, 1. 20 to p. 71. 1. 5): "Therefore, all
arts and dispositions will come into being in this state; it will be
destined that out of it the ideal state and each of the other states may
come into being." Since Aristotle holds that democracy is "the least
bad of the deviations" (NE> vni, 10, 1160b) both Al-Farabi and
Ibn Rushd possibly follow him rather than Plato, whom Ibn Rushd
criticizes in his commentary on the NE, though he does not challenge
his opinion on the transformation of states one into another in his
commentary on the Republic (cf. ACR, p. 294, where Ibn Rushd's
comment on NE n60b is cited). The sequel in Plato is: monarchy-
timocracy-oligarchy (plutocracy)-democracy-tyranny; in Aristotle:
monarchy-tyranny; aristocracy-oligarchy; timocracy-democracy.

70 Timocracy, 543A-550C; oligarchy, 550C-555B, called by Ibn Rushd
also plutocracy; democracy, 555B-562A; tyranny, 562A-576B.

71 See ACR, p. 209, for "the government of the pleasure-seeker";
"the association based on money.. .this rule is known as the rule of
the few" (p. 212); "the plutocratic and the hedonistic state belong to
the same category" (p. 227); " the leadership of the few and this is rule
based on money, also known as the leadership of vice" (p. 207);
"the constitution of the vicious" (p. 211); "this rule is a vile, des-
picable and base rule" (p. 224).

Shahwa is an emendation. The text of the Mad. fad. (ed. Dieterici,
p. 62, 1. 8) reads shaqwa which is no satisfactory complement to
khissa. I thought first to read shawqa since a term expressing " desire,
appetite, lust" is required in the context and in view of Ibn Rushd's
term used for the hedonistic state in his commentary on Plato's
Republic. But no feminine noun is known to exist of shdqa. Mr G. M.
Wickens with whom I discussed this passage and the possibilities of
shdqa and shaqd suggested reading shahwa which yields the required
meaning.

72 They occur in the following order in the Mad. fad.: mad. fdsiqa,
mutabaddala (variant mubaddala), ddlla, p. 61,11. 7 f.; mad. mubaddala,
p. 63, 1. 1 and p. 80, 1. 5; sdqita, p. 80, 1. 5; and in the Siydsa: mad.
fdsiqa, p. 57, 1. 11; and mad. ddlla, p. 57, 1. 12; for mubaddala (muta-
baddala) of the Mad. fad. where it makes good sense, we find in the
Siydsa the term confirmed by Ibn Rushd: nadhdla (p. 59, 1. 3).

279



NOTES TO CHAPTER VI

73 See Siydsa, p. 73, 1. 16 to p. 74, 1. 3 (mad. fdsiqa); Mad. fd$. p. 62,
11.2lff.

74 See Mad.fd$. p. 63, 11. iff.
75 See Mad. fad. p. 63,11. 3-16; Siydsa, p. 74,11.4-7, much abbreviated.
76 Cf. ACR, pp. 296 f., where I discuss in detail this absence in Ibn

Rushd and give as a possible reason that as commentator on Plato he
concentrated on Plato's constitutions and was concerned only with
those states and their corresponding individuals. Moreover, Ibn
Rushd's equivalent to ddlla seems to denote error in the sense Plato
has in mind when he speaks of the deviation of the imperfect states
from the ideal republic. For Al-Farabi ddlla means " holding errone-
ous beliefs and convictions", whereas fdsiqa denotes "right beliefs
and convictions", yet the actions and morals of the citizens of this
state are those of the jdhiliya. On the other hand, nadhdla recurs in
Ibn Rushd; it is not to be found in the Qur'an and clearly represents
Plato's oligarchy or plutocracy. A further point must be made: as
we have so far not discovered Hunain b. Ishaq's Arabic version of the
Republic (presumably a translation of Galen's Summary) it is impos-
sible to decide the exact degree of dependence of Ibn Rushd on
Al-Farabi. A good many correspondences may go back to their
common source.

77 Cf. Republic 428, 514-541 B. See also pp. i24f., 127L, i2o,f. above
and ACR, pp. i87ff., especially pp. 193-7, 199-203. The principal
discussion in Al-Farabi is in Tahsil, pp. 22-9.

78 Republic 514-5160. Cf. also ACR, pp. i97f.
79 Cf. Mad. fad. p. 69, 1. 6 to p. 73, 1. 16; Siydsa, p. 71, 1. 6 to p. 73,

1.15-
80 See Mad. fad. p. 61, 1. 18; Siydsa, p. 57, 11. nff.
81 Siydsa, p. 74, 11. 20ff. The whole discussion from p. 74, 1. 8 to the

end of the treatise is relevant.
82 See my PIB, pp. 203 ff. with notes 55-59 for a fuller treatment of the

nawdbit.
83 See Siydsa, p. 50, 11. 7-12.
84 See L. Massignon, La Passion d'Al Hallaj (Paris, 1914-21), pp. 740

and 751 on ghurabd, and also H. Corbin, as-SuhrawardVs Opera
Metaphysica et Mystica, vol. 11 (Teheran, 1952), pp. 86 and 97 f.
(Qissat al-Ghurbat al-Gharbiya).

85 See Tadbir al-mutawahhid, ed. Asm Palacios (Madrid-Granada, 1946),
p. 11. Ibn Bajja held, contrary to Al-Farabi before and Ibn Rushd
after him, that the ghdrib = tidbit could reach happiness in isolation even
in imperfect states. Cf. my PIB, p. 205 with note 63. He equates
the " stranger" with his mutawahhid and thinks that such persons can
help in bringing about the ideal out of the imperfect states. We are
reminded of Al-Farabi's (and Ibn Rushd's) view that democracy can
thus promote the ideal state (cf. note 69 above).

86 See my PF, pp. i76ff., for a detailed treatment of the qualifications
of the rulers as demanded in the Fusul, preceded by a discussion of
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Ibn Rushd's indebtedness to Al-Farabi, with special reference to the
Fusul (pp. i74fT.)- Cf. also note 57 above.

87 See pp. 1331*. above and cf. also ACR, pp. 2O7fT. and 283.
88 So on the basis of ACR, p. 208; Dunlop translates "traditional (con-

stitutional) king" (loc. cit. p. 114), yet it is the legal qualification as a
mujtahid which determines the type of ruler and of the state which he
rules.

89 Cf. Al-Farabi's Compendium Legum Platonis, ed. F. Gabrieli, p. 22,
especially line 19 (divine laws), a summary of Laws 7O9c-7iib.

90 See also pp. 13 if. above, with note 48 to which the following
references maybe added: M, pp. i92ff., 2O4ff.; PIR, pp. 255, 259fF.

91 Cf. GorgiaSy 466 c, 520B. Cf. Al-Farabi's summary of the Gorgias in
his Falsafat Aflatun. Ibn Bajja accorded to rhetoric only secondary
importance, as an auxiliary art to philosophy, as the art of persuasion
(iqnd\ cf. also Ihsd, p. 25).

92 Some aspects of Al-Farabi's political thought will be considered again
when we compare Ibn Rushd's treatment of the Platonic ideal and
imperfect states with Al-Farabi's (in the chapter devoted to the
political philosophy of Ibn Rushd). Similarity and contrast emerge
from the previous notes, though they stressed the dependence of the
later upon the first "political" philosopher in Islam. Although it is
much more than literary dependence it was not strong enough, as we
shall see, to tie Ibn Rushd to the metaphysician's detached attitude
which we encounter in Al-Farabi. This will become clear when we
have occasion to stress the political realism and criticism of con-
temporary Islam to be found in Ibn Rushd's Commentary on Plato's

"Republic".
93 See p. 131 above.
94 Cf. Tahsily p. 43, 11. 9ff. and note 33 above. "Accomplishments"

translates sind'at.
95 Cf. Siydsa, p. 50,1. 3 and see pp. i28f. above, with the end of note 30.
96 See my PF, pp. i64f.
97 See once more ch. v above, pp. nsff.

CHAPTER VII

1 Avicenna (Abu 'All al-Husain b. 'Abd Allah Ibn Sina) was born in
the province of Bukhara in 980 and died in Isfahan in 1037. We know
from his autobiography that although the political turmoil of Persia
in his lifetime seriously affected his personal fortunes, he managed to
make himself master in medicine, jurisprudence and philosophy.
Possessed of a rare intellect and fired by a consuming zeal for know-
ledge he aspired to and achieved in the most original form that
synthesis between the divine law and human reason after which all
the Faldsifa from Al-Kindl to Ibn Rushd had striven. Indebted to
Al-Farabi who, as he himself tells us, helped him to understand
Aristotle's Metaphysics, he soon left his teacher far behind in an
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original blending of Greek-Hellenistic philosophy, Muslim theology
and mysticism and achieved a philosophical monotheism such as no
other Muslim thinker could boast. Ibn Rushd's own synthesis may
be logically more satisfying, but it is not his equal in depth of religious
feeling. His medical encyclopaedia, the Qdniin, remained the text-
book for centuries in Europe, partly through Hebrew translations.
Similarly, his philosophical Summa, the Shifd', exerted a lasting
influence on Jews and Christians alike. His style is sparkling as the
wine which he enjoyed, and matches the profundity of his religious
insight and philosophical understanding.

The millenary of his birth has reawakened modern interest in his
many-sided achievements and produced a spate of books, monographs
and articles. Some aspects of his thought are touched upon in a
Cambridge symposium, edited by G. M. Wickens under the title
Avicenna: Scientist &? Philosopher (London, 1952), and the reader
will find an excellent selection, in a fine English translation, from his
ideas about himself, God and man as a religious being in A. J. Arberry's
Avicenna on Theology (London, 1951). Mile A.-M. Goichon deals
with his principal ideas and his influence on medieval Europe in her
La Philosophie dyAvicenne et son influence en Europe medievale (Paris,
1951) and L. Gardet has placed all students of Islamic and general
philosophy and religion under a special debt with his profound study
on La Pensee Religieuse d'Avicenne (Paris, 1951); see especially chs. iv
and v ("Le prophetisme et les verites religieuses" and " La mystique
avicennienne et ses fondements philosophiques").

We are concerned with his political ideas as they are embedded in
his philosophical and theological writings; they are very briefly set
out in this short chapter.

2 See above, ch. vi, pp. i3of., and cf. Al-Ghazali, Tahdfut al-faldsifa
(ed. M. Bouyges, 1927), pp. 27 ff.

3 See RasdHl Ikhwdn al-safd' (ed. Cairo, 1927), Book iv, ch. 6, on law
and lawgiver.

4 A considerable literature has grown round this term, e.g. C. A. Nallino,
" Filosofia' orientale' od ' illuminativa' " in RSO, 1923-5, and recently
S. Pines published an important study (in Archives d'histoire doctrinale
et litter air e du Moyen Age, 1953) entitled "La * Philosophie orientale'
d'Avicenne et sa polemique contre les Bagdadiens", especially pp.
23-34 (of offprint). This writer is of the opinion that Ibn Sina pro-
fessed his own views, as distinct from peripateticism, under the guise
of an "oriental" school, ancient but not Greek. P. Kraus, in "Plotin
chez les Arabes" (see ch. v, n. 3), anticipated Pines in this view.
According to Pines Ibn Slna's "Oriental philosophy" is not Zoro-
astrian, nor does it belong to a school flourishing at Sassanian Gonde-
shapur, but is his own invention in his polemics against the "Western "
Muslim philosophers of Baghdad. In fact, Al-Suhrawardi, the
foremost exponent of ishrdq (illumination), reproaches Ibn Sina for
not paying heed to this ancient wisdom (ibid. p. 33). Cf. also Mile
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Goichon's Introduction to her translation of Ibn Sina's K. al-ishdrdt
wa-l-tanbihdt (Livre des Directives et Remarques, Paris, 1951).

5 See above, ch. v, n. 10.
6 See K. al-najdt (i.e. the abbreviated Shifdy)t 1331 A.H., pp. 498ff.

Here Ibn Sina. confines himself to a general exposition of political
organization under a prophetic lawgiver which agrees with the second
and third chapters of the tenth section of the Shifd'; the latter,
however, then continues with a brief discussion of economics and
politics proper. These two chapters, which form the conclusion of
Ibn Sina's Metaphysics in the Shifd*, are summarized at the end of
the present chapter.

7 See Tis' rasd'il (Constantinople), pp. 85 f.; K. al-ishdrdt, ed. J. Forget,
p. 200; and K. al-najdt, p. 406, where we read of the prophet "this
man is rich<ly endowed) to administer (tadbir) the affairs of men in
such a way that their livelihood is provided and their future life well
ordered". This formulation is in accord with the accepted definition
of the purpose of the Short* a: to secure the believer's well-being in
this life and his "salvation" in the next.

It is noteworthy that, similar to the Shifd\ this statement occurs in
a treatise devoted to an exposition of the contents and scope of
metaphysics.

8 Cf. S. Landauer, "Die Psychologie des Ibn Sina" in ZDMG, vol.
xxix (1875), pp. 410ff.; and now the English translation of the sixth
chapter of the K. al-najdt under the title Avicenna's Psychology by
F. Rahman (Oxford, 1952). Ibn Sina, speaking of immediate in-
tuitive perception, says of the prophetic nature: "Thus there might
be a man whose soul has such an intense purity and is so firmly
linked to the rational principles that he blazes with intuition, i.e. with
the receptivity of inspiration coming from the active intelligence [that
is, the Active Intellect] concerning everything. So the forms of all
things contained in the active intelligence are imprinted on his soul
either all at once or nearly so, not that he accepts them merely on
authority but on account of their logical order which encompasses all
the middle terms. For beliefs accepted on authority concerning those
things which are known only through their causes possess no rational
certainty. This is a kind of prophetic inspiration, indeed its highest
form and the one most fitted to be called divine power; and it is the
highest human faculty" (Rahman, pp. 36f.). In the passage quoted
from the chapter on prophecy Ibn Sina ends with these words: "he
is a man distinguished from all other men by his divine nature."
Rahman, op. cit. pp. 93ff., comments on Ibn Sina's theory of pro-
phecy and thinks that while its main element is Aristotle's anchinoia,
"quick-wittedness", i.e. "intuition", its elaboration is probably
Avicennian.

9 Ed. J. Forget (Leiden, 1892); Fr. trans. Mile Goichon under the title
Livre des Directives et Remarques (Paris, 1951).

10 See K. al-najdt, pp. 499 f. The whole chapter is translated in Avicenna
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on Theology on pp. 42-9. In view of the distinction between the few
elect and the masses, stressed in ch. vi above, p. 129, it may be of
interest to quote or paraphrase at greater length from Ibn Sfna:
"He need not impart to them anything of the knowledge of God
beyond <the fact) that He is One, the Truth and without like." It is
not for him to define God's existence as unverifiable in space and in
or out of the world because the majority of the people cannot fathom
this without taking great pains. "For only few men are able to per-
ceive the true significance of this unity (tawfiid) and remoteness"
(tanzih)y i.e. God is exempt from all these notions of time, space,
likeness, etc. Otherwise, error sets in and people hold "opinions at
variance with the weal of the state" (saldh al-madinati). Metaphysics
is beyond the ken of most people, and it is, therefore, sufficient to
teach the masses, by hints and parables, of the majesty and grandeur
of God. These hints are understood by the masses in their simplicity,
but there may be employed hints and allusions which will enable those
capable of philosophical speculation to inquire into the deeper meaning
of observances and their advantage in this life and the next. But the
prophet must not give the impression that he possesses a (philo-
sophical) knowledge of truth which he withholds from the masses.
Next, he discusses the usefulness of prayer, fasting, holy war and
pilgrimage, not only for the sake of true worship and right belief, but
also—and this is important in our context—for the spirituality of man
as such and for his future life. Needless to say, the acquiring of
virtues will be beneficial for life in society. Man realizes, through the
divine origin of the prophet's law, that God commands him to obey
this law to ensure his life in this world and his survival in the world
to come. At the same time, only the law commanded by God through
his messenger-prophet can guarantee the survival of mankind (ibid.
pp. 5oofT.).

11 Cf. Tisc rasdHly pp. 73 ff. (chapter " On the divisions of practical philo-
sophy"). He stresses, as at the beginning of the chapter on prophecy
in the K. al-najdt, man's need of association with others to obtain
the necessities of life, first in the household and then in "political
association" in the state. See also above, ch. v, n. 10, and for Ibn
Khaldun my KAF, pp. 8iff.

12 See K. al-ishdrdty and my KAF, pp. 79 f.
13 Cf. Tis' rasd'il, p. 85.
14 See Siydsa, p. 50,11. 7-12 and above ch. vi, pp. 138 f. Qissat al-ghurbat

al-gharbiyay pp. 97 f. In view of Pines's contention (see n. 4 above)
that Ibn Sina's Oriental Philosophy has no connection with those
ideas of "oriental" provenance which Al-Suhrawardi blended with
Islamic notions, it is an open question, without a detailed examination
of the relevant Avicennian texts, whether Ibn Sina's remark about
the Greek "prophets" will really help to settle the point.

15 See A. E. Taylor, The Laws of Plato (London, 1934), p. li.
16 See ibid. p. 296 (Laws, 902 end, 903).
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17 See "Avicenna: His Life and Times" by A. J. Arberry in Avicenna:
Scientist & Philosopher, ed. G. M. Wickens (London, 1952), p. 13.

18 Laws, 715 end, 716 (Taylor, op. cit. p. 100).
19 See 1£. al-ishdrdty p. 200 and also K. al-najdt, pp. 498f.; Arberry, op.

cit. pp. 42ff., 46 ff.
20 Cf. above ch. vi, pp. i4of. where the same question was asked with

regard to Al-Farabi. The later pages of the R. ft ithbdt al-nubbuwa,
giving a metaphysical interpretation of the prophecy of Muhammad,
present the same difficulty; cf. also above, ch. v, n. 29.

21 See, for example, AIJT, p. 68, and PIR, pp. 254ff.
22 Cf. MS. Or. 1245 of t n e Cambridge University Library, fols. 163a-

167a, of which this part is a summary. Cf. also M. Horten, Die
Metaphysik Avicennas (Halle and New York, 1907), a German trans-
lation of the sections dealing with metaphysics, theology, cosmology
and ethics contained in the Shifd", accompanied by notes. The
relevant chapters corresponding to the Arabic text are found on
pp. 671-85. Since the K. al-najdt contains only the more general
statements from the Shifd', the two chapters here extracted are only
extant in the Shifd'. They are headed: "The formation ('aqd) of city-
states and of the household, namely <the conclusion) of marriage, and
the general laws concerning this", and "The caliph and imam and the
duty to obey both; indication to politics, ethics and social relations".
These chapters are important for Ibn Sina's political thought since
they offer an interesting blend of Islamic and Platonic concepts.

23 Cf. Republic, 407-10. These passages are commented upon by Ibn
Rushd, who seems to refer to Ibn Sina, though not by name, in his
statement: "As for those with defects who are able to live without
being cured, but unable to contribute anything to the maintenance
of the State, some are of the opinion that they should be put to death,
while others think that they should survive" (ACR, p. 139). Ibn
Sina. seems to be included among "others".

24 As far as idleness, the playing of games of chance, and such crimes
as theft and robbery are concerned, the agreement with Plato need
not be taken as showing the influence of the Republic on Ibn Sina,
since these precautions to protect society from undesirable elements
and against loss of property are natural and necessary in any society.
But as far as idleness and games are concerned, and especially the
care of the incurably sick and infirm, such influence, either positive
or negative, cannot be excluded.

25 See M. Plessner, Der Oikonomikos des Neupythagoreers 'Bryson' und
sein Einfluss auf die islamische Wissenschaft (Heidelberg, 1928). Ibn
Sina's K. al-siydsa was published by Cheikho in Al-Mashriq (1906).
In his Aqsdm al-ulum he distinguishes three practical sciences, as
quoted above in ch. v, n. 10, and says of economics that it is set out
in Bryson which deals with the regimen of the household which man
shares with his wife, children and servants (see my PIB, p. 200, n. 48).

26 Hum tadbir means literally "goodness of rule of self and others".
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27 This view seems to spring from the Muslim claim to bring the whole
inhabited earth to the worship of Allah in Islam, based on the dis-
tinction between the ddr al-isldm and the ddr al-fiarb. The latter has
to be conquered: therefore jihad, holy war, is one of the cardinal
duties of every Muslim. It is the God-ordained means by which to
reduce and finally eliminate the ddr al-harb and to turn it into the
ddr al-isldm.

28 "The mean" is Aristotelian; cf. also Ibn Taymiya on umma wasat,
ch. 11, p. 56 above.

29 Ibn Sina is, to my knowledge, the first among the Faldsifa to make
this distinction between practical and theoretical wisdom (as distinct
from that between practical and theoretical reason, common to all
Faldsifa) under the aspect of politics. Unless Ibn Rushd's "know-
ledge" (ACRy p. 116) means "practical wisdom", Ibn Sina may
actually be the only one. "Practical wisdom" is defined in NE,
VII, x, 1152a (cf. ACR, p. 257). Intellectual perfection finds its
highest expression in the knowledge of God, reserved to the meta-
physician. It seems that Ibn Sina's drif is above the failasuf, thanks
to his mystical quality which enables him to attain intuitive perception
in a flash.

CHAPTER VIII

1 Born in Saragossa towards the end of the eleventh century, Ibn Bajja
is said to have died of poison at the hands of his personal enemies in
1138. He was for many years vizier of a brother-in-law of the Almo-
ravid ruler of Muslim Spain.

We owe the first comprehensive account of his philosophy to
S. Munk, based chiefly on Hebrew translations of the Tadbir al-
mutawahhid and of the Risdlat al-wadd' (in his classic Melanges de
philosophic juive et arabe, Paris, 1859). For my PG I had only these
two treatises at my disposal, the former in a Bodleian MS. under the
title Hanhaghath hammithbodhedh (Or. 116), edited by D. Herzog
(Berlin, 1895), the latter in a Paris MS. (Hebreu 959) under the title
Iggereth happetlrah. The Hebrew version of the Tadbir is only a
summary, by Moses Narboni, contained in his commentary on Ibn
Tufail's Hay b. Yaqzdn. The two treatises and a third, K. ittisdl
al-aql bi-l-insdn were edited in the Arabic original by Asm Palacios
several years after my PG and used by me in a more detailed but still
preliminary study in my PIB. The reader is referred to this article
for a fuller treatment than is here possible. There and in PG attention
is drawn to Ibn Bajja's Greek sources (Plato, Aristotle, Alexander of
Aphrodisias and Galen, cf. PG, n. 11 and PIB, n. 13). A compre-
hensive treatment of this many-sided Muslim philosopher of the
West is badly needed.

In addition to his own writings there are frequent references to
them in Ibn Rushd's commentaries on Aristotle (De Anima, in par-
ticular) and in Narboni's commentary on Ibn Tufail, as well as in
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Maimonides' Daldlat al-fid'irtn (Guide of the Perplexed). Ibn Bajja
is a thinker in his own right in addition to being an important influence
on Ibn Tufail and a link between Al-Farabi and Ibn Rushd, who
valued his treatise on the union of the human with the Active Intellect
so highly that he wrote a commentary on it. Maimonides recommended
Ibn Bajja to his translator Ibn Tibbon. Unfortunately, the Berlin MS.
of Ibn Bajja's writings which contains his commentary on De Anima
must now be considered lost. The late Asin Palacios did most to make
the work of Ibn Bajja known by his editions with introductions and
summaries of their contents. The three treatises mentioned above
form the basis for the present chapter. Asin published " El filosofo
zaragozano Avempace" in Revista de Aragon (1901), which I was
unable to consult.

2 To this theme he devoted his K. ittisdl al-aql bi-l-insdn> ed. Asin
Palacios in Al Andalus, vol. vn (1942), pp. 1-47. See also preceding
note and my PG, p. 160, with note 21 and PIB, pp. i92f.

3 PG, PIB and also briefly SAIPT. The difficulty of isolating Ibn
Bajja's political ideas was stressed in PIB.

4 The Risdlat al-wadd1 is edited by Asin Palacios in Al Andalus, vol. VIII
(1943) as " La * Carta de Adios' de Avempace", pp. 1-87, with trans-
lation and notes; the Tadbir under the title "El Regimen del Solitario
por Avempace" (Madrid-Granada, 1946); and the K. ittisdl as
"Tratado de Avempace sobre la union del intelecto con el hombre"
(see n. 2 above). The title of this treatise means literally " Contact
of Reason [that is, of the Active Intellect] with man [that is, with the
human intellect]". See also PIB, p. 187, n. 3.

5 See n. 1 above. Narboni adds to his qualification of the mutawahhid:
"whether he be isolated or a citizen, whether his state be * ideal' or
non-excellent (imperfect), for they are in a majority." Al-Farabi
uses mutawahhid in his Mad. fad. p. 73, 1. 17, of a person completely
isolated, without any help. The term goes back to NE, 1, vii, 1097b
and ix, ix, 1170a (monotes).

6 See PIB, pp. i92f. for a tentative assessment of the possible develop-
ment of Ibn Bajja's thought and a chronological attribution of the
three treatises.

7 Cf. Risdlat al-wadd\ p. 30, 11. 19-27.
8 Cf. Siydsa, p. 48; p. 69, 11. i4ff.; on "heads" of other states p. 59,

11. 9ff.;p. 6i,ll. i3ff.;p. 65,11. 4ff.
9 Cf. Risdlat al-wadd\ p. 34,11. 19-26. "Guardians" translates 'urafd\

which is rendered in the Hebrew version by shoVrvm. In fact, Plato's
Guardians, who have to be philosophers, are meant, hence iurafd in
Ibn Bajja. Asin translates by "inspectores", which misses the link
with the Republic. This is certainly intended by Ibn Bajja. " Ethical
virtues" translates fadd'il shakily a (in Hebrew, mctaloth middo-
thiyoth; Asin, "virtudes morales"); and "social relations" renders
mu'dshara (in Hebrew, massd u-mattdn, i.e. commerce; Asin, "la
buena convivencia social", which is perhaps a little too free).
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10 Cf. Tafistl, p. 28, 11. 6fT.
11 Cf. Risdlat al-wadd1, p. 35, 11. 3-6; and above, ch. vi, p. 140 with

note 91.
ia Cf. Risdlat al-wadd1, p. 37, 11. 7-16.
13 Ibid. p. 38,1. 24 to p. 39,1. 14. This is not inconsistent with his neglect

of the Shan*a as the constitution of the ideal state; he never speaks
of a lawgiver in connection with it, since he is only interested in the
philosopher. For him the messenger (rasul) does not primarily
promulgate God's law as the norm by which man must live, but
mediates true knowledge. On the other hand, he speaks of the imam-
state in the Tadbtr which, though not the ideal state of the philosopher,
is probably equivalent to Plato's aristocracy or rather timocracy, at
any rate on a higher level than the other imperfect states, as we shall
see later in this chapter.

14 See Fad, ed. Mueller, p. 5. Ibn Rushd says it is foolish if man is
prevented from study as a means to the knowledge of God; such action
leads to an estrangement from God.

15 Cf. Risdlat al-wadd1, p. 39,11. 24if. We note that mutual help and co-
operation are stipulated for intellectual and spiritual ends, not for
the satisfaction of the needs of physical life.

16 See n. 6 above.
17 Cf. K. ittisdl, p. 17,11. 25ff. Cf. also Al-Farabi, Tahstl, p. 15,11. 141!
18 Cf. K. ittisdly p. 18, 11. i2ff. See also p. 161 above and Al-Farabi on

the su'add in his Siydsa, p. 50,11. 7f. and later in this chapter, pp. i66f.
19 Cf. Tadbtr, p. 29, 11. iof.
20 Cf. ibid. p. 4, 11. i3fT. and Al-Farabi, Abhdln. p. 25.
21 Cf. Tadbtr, p. 5, 11. 3fT. and above, ch. vi, p. 129 with note 34.
22 Cf. Tadbtr, p. 5, 1. 18 to p. 6, 1. 2.
23 Cf. Abhdln. p. 5.
24 Cf. Tadbtr, p. 6, 11. 2fT.; p. 7, 11. 8f., and Al-Farabi, Siydsa, p. 39.

See also above, ch. v, p. 118 with note 10; and PIB, p. 199 with notes.
25 Cf. Tadbtr, p. 57,H. if.
26 Ibid. p. 8, 1. 6 to p. 9, 1. 2.
27 Ibid. p. 9, 11. 2-5.
28 Cf. ACR, pp. 1371! and 262.
29 See PIB, pp. 200f. with notes.
30 Cf. Tadbtr, p. 54, 11. 6f.
31 Cf. ACR, pp. 205 and 281, and also PIB, p. 208, n. 72.
32 In Messer Leon's Rhetoric (in Hebrew, nofeth sophtm) "priestly" is

identified with "the rule of the best", that is, aristocracy. Cf. also
ACR, pp. 205, 215 f., 281, 288.

33 Cf. Tadbtr, p. 54, 11. 3-7.
34 Cf. Risdlat al-wadd1, p. 37,11. 7-16; p. 38,11. 24 to p. 39,1. 14, quoted

on pp. 161 f. above.
35 Cf. Republic, 487B-497A, especially 489 and 491 A.B. By contrast,

Al-Farabi and Ibn Rushd are in full agreement with Plato, who holds
that the philosophers may only retire to the "Islands of the Blest"
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after they have fulfilled their civic duties, namely, "ruling for the
public good" (Republic, 519 and 540).

36 Cf. Tadbtr, p. 9, 11. 6fT. Both enable every citizen to attain "the best
which his natural disposition warrants". Ibn Bajja refers to NE.

37 Cf. ibid. p. 10, 1. 3.
38 Cf. ibid. p. 10,1. 7 to p. 11, 1. 2. Ibn Bajja uses the term kdmila (per-

fect) for the more common and usual fddila of Al-Farabi, Ibn Sina
and Ibn Rushd. By contrast, in Al-Farabi's Siydsa, the nawdbit arise
in the madina fddila as a menace, as we saw in ch. vi above.

39 Cf. ibid. p. 11, 11. 3-14. Ibn Bajja continues: "The Sufis allude to
them by their term ghurabd (the strangers). For although they live
in their own countries and among their friends and neighbours, they
are strangers in their opinions; they travel in their thoughts to other
planes which are for them like homelands."

40 Although Ibn Tufail^s philosophical novel, as his Ifay ibn Yaqzdn
has been styled, represents an important contribution to the problem
of faith and reason, or rather of revelation and reason, it falls outside
our purview. Its central figures stand for unquestioning obedience to
the revealed law in all its aspects on the one hand, and for independent
philosophical speculation leading to the mystical union with God on
the other.

41 However, see ch. vi above, pp. 136 with note 69. Both Al-Farabi and
Ibn Rushd think it possible that the ideal state may emerge from
democracy which, like a many-coloured coat, can harbour a sufficient
number of "philosophers" capable of starting an ideal state. Al-
Farabi does not speak of nawdbit, but of "most excellent" persons
(afddil), and explicitly denies happiness (sa'dda) to those among them
living scattered over many places. Happiness is only attainable in a
closely knit state ruled over by a philosopher/king/lawgiver/i'mam
(Siydsa, p. 50, 11. 7ff.). It is Ibn Bajja who identifies such strangers
with the nawdbit.

42 Cf. Tadbtr, p. 12, 11. 2-9.
43 Cf. Siydsa, p. 57, 1. 11. Here he speaks of madina jdhila, madina

fdsiqa and m. ddlla in opposition to the m. fddila.
44 Cf. Tadbtr, p. 15, 1. 15 to p. 16, 1. 2; p. 16, 11. 6-13. The four "ways

of life" are those opposed to the ideal state in Al-Farabi's Siydsa,
PP- 58-71. Cf. also PIB, p. 206 with notes.

45 Cf. Tadbtr, p. 19. The universal intelligibles are the active and the
acquired intellects.

46 Cf. ibid. p. 29, 11. 6-15. Ibn Bajja summarily points out that this
subject is treated in "political science", that is, in the books of Plato
and Aristotle devoted to it. He may have in mind particularly Repub-
lic, 381 to end of Book 11 and Book in. Obviously, education did not
concern him, except of the philosopher in isolation. Cf. also NE, vi,
v; viii; xii.

47 Cf. Tadbir, p. 37, 11. 9-15.
48 Cf. ibid. p. 54,1. 11 to p. 55,1. 1. See p. 166, above, on the imdm-state.
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Whether this state corresponds to Plato's aristocracy or timocracy, it
is the second best after the ideal state and (for Ibn Bajja no less than for
Ibn Rushd) the Muslim state. Cf. ACR, pp. 209ff., especially p. 211:
" . . .this kind of constitution is often found among us"; on p. 223 Ibn
Rushd, after Plato, says: "You may understand what Plato states
concerning the transformation of the ideal constitution into the timo-
cratic constitution... from the case of the government of the Arabs
in the earliest period. For they used to imitate the ideal constitution,
and then were transformed in the days of Mu'awiya into timocratic
men. It seems to be the case with the constitution that exists now in
these islands" {Spain). He has in mind the Almoravids (p. 227):
"at first they imitated the constitution based on the law (Shan'a)
—this under the first of them—then they changed <it) under his son
into the timocratic {constitution). . . . " These passages would suggest
that the imam-state of Islam corresponds to Plato's timocracy. How-
ever, the possibility cannot be entirely ruled out that here and in the
passage quoted on p. 166, above, in the eyes of Ibn Bajja the imdm-
state is actually the Muslim ideal state, the khildfa or imdma.

49 Cf. Tadbir, p. 55, 11. 2-9.
50 Cf. Siydsa, p. 57, 11. i6ff.
51 Cf. Tadblr, p. 61, 11. 9-17.
52 Cf. ibid. p. 78, 11. 6-16. " In principle" translates bi-l-dhdti> literally

"in essence"; "in certain circumstances" translates bi-l-ardi, liter-
ally "by accident". For political science {Him madam) see n. 46
above. To the books mentioned there add Plato's Laws and perhaps
Politikos, and Al-Farabl's political writings, especially the Tahsil,
where political science is defined, as quoted in ch. v, above, pp. 1 i8ff.
with notes.

53 Cf. K. al-ishdrdt wa-l-tanblhdt, pp. 199 ff. Ibn Sina. here discusses
the stages of intellectual endeavour and perfection of the zdhid, the
ascetic, that is, the ordinary Sufi; the ldbid who practises Islam by
fulfilling the 'ibdddt, the religious duties, with sincere piety and
devotion; and finally the (drify the speculative mystic. To the best of
my knowledge, Ibn Bajja does not quote Ibn Sina and was not
familiar with his writings, though his views may have come to him
through Al-Ghazali, whom he attacks several times.

54 Cf. K. ittisdl, p. 20, 11. 3f.
55 540A-c. This and the following passages are quoted from the trans-

lation of the Republic by F. M. Cornford {The Republic of Plato,
Oxford, 1941).

56 Ibid. 519D-520A.
57 Ibid. 520B.
58 Ibid. 520B-D.
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CHAPTER IX

I Abu-1-Walid Ibn Rushd was born at Cordoba in 520 A.H./1126 c.E.
Both his father and his grandfather of the same name (Abu-1-Walid)
were jurists and held office as qddi (judge). Ibn Rushd, like his
grandfather, was Grand Qadi of Cordoba, but the elder Ibn Rushd
served the Almoravids while the grandson was in the service of their
successors, the Almohads. Trained in Fiqh and representing the school
of Malik, Ibn Rushd was equally well versed in theology, philosophy
and medicine. He succeeded Ibn Tufail as body-physician to the
Almohad Caliph Abu Ya'qub Yusuf, an office he retained under the
caliph's son and successor, Abu Yusuf Ya'qub al-Mansur. He owed
this position to his medical skill, but not less to his philosophical
attainment; for we have it on his own authority from the historian
Al-Marrakushi that Ibn Tufail introduced Ibn Rushd to Abu Ya'qub
Yusuf, who engaged him in a long philosophical discussion. He was
then charged to write commentaries on Aristotle's principal works.
This encounter took place, according to L. Gauthier, in 1169 and was
followed by Ibn Rushd's appointment to Seville as qadi. In 1171, he
was appointed to the same office at Cordoba and in 1182 he became
body-physician to the caliph at Marrakesh and subsequently Grand
Qadi at Cordoba.

The atmosphere in Muslim Spain was anything but favourable to the
pursuit of philosophy, in spite of the great interest the Almohad rulers
took in it. The jurists and especially the theologians (mutakallimuri)
frowned upon philosophical speculation. Ibn Rushd joined battle
with them all his life, and his polemical as well as his philosophical
treatises bear witness to this struggle. To it we owe Ibn Rushd's
most important treatise, the Fad al-maqdl, in which the Muslim
philosopher attempts to reconcile revelation and philosophy. He
vindicates philosophy as the only legitimate discipline which leads to
a true understanding of the inner meaning of the Shar' or revealed
law. He denies both jurists and theologians, who are restricted to the
use of dialectical and rhetorical arguments, the right or the ability to
rise to demonstrative proof of the truth of revelation. Only the meta-
physician is capable of this certainty, within limits, as will be apparent
from this chapter. L. Gauthier gave us a penetrating analysis of the
Fasl; I dealt with his conclusions in my PIR (pp. 253ff.).

But while Ibn Rushd may have defeated his opponents by his pen,
they had their practical revenge in his temporary banishment to
Lucena, on the eve of his master's and patron's departure for the holy
war against the Christians. L. Gauthier is, to my mind, right in
attributing Ibn Rushd's exile to the caliph's attempt to soothe the
jurists and theologians as well as the populace at large by dissociating
himself from the Faldsifa who stood in such bad odour. Ibn Rushd
was soon restored to favour, though, and died in 1198 at the court at
Marrakesh. With his passing, philosophy in Muslim Spain declined;
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but his influence was considerable and lasting, as every page of the
Schoolmen shows. Although his contemporary Maimonides shows
some affinity in important aspects of religious philosophy, there is no
truth in the frequent claim that he was Ibn Rushd's disciple. In fact,
Maimonides states in the letter in which he recommends to his pupil
and Hebrew translator the study of Al-Farabi, Ibn Sina and Ibn
Bajja, that he had not yet had time to study the works of Ibn Rushd.

I must repeat that Averroes should not be confused with the
Averroists and that for him there was only one Truth, the truth of
revelation at one with the truth of reason. But if there are things that
reason cannot explain, yet they are nevertheless true since they come
from God through His Prophet. This is not the place to deal even in
a summary fashion with Ibn Rushd, the Muslim philosopher and
theologian, and the commentator of Aristotle, the more so since
important legal and theological writings of his are not at present
available (assuming that they are still undiscovered in North African
libraries and await discovery and scholarly edition and interpretation).
What is relevant for Ibn Rushd's political philosophy is set out in this
chapter. The reader is also referred to my PIR and ACR. E. Renan's
Averroes et VAverroisme (Paris, 1861) is still of great value and interest,
and L. Gauthier's study of the Fad, La theorie d'lbn Rochd sur les
rapports de la religion et de la philosophie (Paris, 1909) as well as his
biography Ibn Rochd {Averroes) (Paris, 1948) are indispensable, even
if one cannot agree with his rationalistic interpretation.

2 First made known by S. Munk in his Melanges, p. 388. Cf. my PG,
P- 154-

3 Cf. Camb. MS. Add. 496, f. 156b.
4 Ibid. f. 9b. Similarly f. 135a on NE, ix, ix, 1170a.
5 See R. Dozy after al-Warran, Appendice xxv, pp. lxxiii f. of his

Recherches sur Vhistoire et litterature de VEspagne pendant le Moyen
Age2 (Leiden, i860); E. Renan, op. cit. pp. i2f. and my PIR, p. 248.

6 Averroes' Commentary on Plato's "Republic", University of Cam-
bridge Oriental Publications, No. 1 (Cambridge, 1956). Hebrew text,
English translation, introduction, notes and glossaries.

7 Cf. PIR, pp. 253-64, 273ff.
8 Cf. Tahdfut al-tahdfut, ed. M. Bouyges, Beyrouth, 1930; and S. van

den Bergh, Averroes' Tahdfut al-tahdfut, translation with introduc-
tion and notes, 2 vols. (London, 1954); Fad a-maqdl, ed. L. Gauthier
(Alger, 1948); Mandhij, ed. M. J. Mueller (Miinchen, 1859): (the
full title is K. kashf 'an mandhij al-adilla ft 'aqd'id al-milla); ACR,
passim.

9 See ACR, p. 185 and PIR, p. 252.
10 See Fad, p. 9, 11. 3-7 and also p. 3, 11. 3-8 on qiyds fiqhi and q. 'aqli;

cf. also PIR, pp. 257 f.: "Averroes also adopted Ibn Hazm's stand on
the interpretation of words in legal texts in accordance with their
grammatical meaning (cf. Fad, p. 9 ) . . . . " He draws this conclusion
from the 'arabtya: " if this is the practice of the faqih how much more
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is the failasufy who possesses knowledge by proof, entitled to interpret
in conformity with Arabic usage. For the faqth works only with
qiyds zanni, whereas the 'drif works with q. yaqini. . . .This juxta-
position of syllogism based on (subjective) opinion, and syllogism of
certainty, i.e. demonstrative proof, sums up tersely the difference
between the failasufy who as ''drif has certain knowledge, and the
mutakallim, who lacks certainty." It is obvious that Ibn Rushd's
'drif is not on a level with Ibn Slna's 'drif of the K. al-ishdrdt; the
mystical element is entirely lacking in Ibn Rushd's failasuf.

1 1 See Fasly p. 32.
12 Cf. ACR, p. 185 and PIR, p. 253. For prophecy see PIR, pp. 258-64.
13 Cf. Fasly pp. 22f. Ibn Rushd continues: "The knowledge of these

actions is called practical science; they are divided into two, external,
physical action, and the science concerning them is called Fiqh (juris-
prudence); and the actions of the soul, like gratitude, patience and
other virtues which the Short a recommends or prohibits, and the
science concerning them is called Zuhd (asceticism) and the sciences
of the hereafter."

14 Cf. Fasly p. 11. Ibn Rushd defends Al-Farabi and Ibn Sina against
al-Ghazali's accusation of unbelief.

15 Cf. Fasly pp. 17 ff.
16 Cf. ibid. pp. 2if., 33.
17 Cf. ibid. pp. 7f.
18 See *Abd al-Wahid al-Marrakushi, History of the Almohadsy ed.

R. Dozy (Leiden, 1847), p. 134; (French translation by E. Fagnan,
Histoire des Almohadesy Alger, 1903), p. 134.

19 Cf. Fasly p. 33. See also I. Goldziher, Mohammad Ibn Toumert et la
Theologie de VIslam dans le Nord de VAfrique au ode- Siecle (Alger,
1903). This is the introduction to Luciani's edition of K. mufiammad
b. tumart mahdl al-muwahfiidTn.

20 Cf. I. Goldziher, Die gdhiriten (Leipzig, 1884); and " Materialien zur
Kenntnis der Almohadenbewegung " in ZDMGy XLI (1887) on which
my brief remarks are based. Cf. also PIR, pp. 256 ff.

21 See n. 10 above.
22 Cf. Mandhijy p. 98.
23 Cf. Tahdfut al-tahdfut} p. 516.
24 Cf. Mandhijy p. 101.
25 Cf. Tahdfut, p. 582. Religion is not a substitute for philosophy, nor

can the philosopher who happens to be an adherent of a revealed
religion dispense with the religious law, its teachings and commands.
This statement must not be taken in isolation; on the contrary, we
must take account of its context, the book as a whole; this aims at
defending falsafa and the Faldsifa against Al-Ghazali's charge of
irreligion, of being a menace and in opposition to the Sharta.

26 Cf. ACRy p. 204. We are reminded of Ibn Sina's statement about a
state apart from the ideal state, which after a long time achieved a
good constitution (see above, ch. vn, p. 155).
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27 Cf. Camb. MS. Add. 496, f. 17b corresponding to NEf 1, xiii, 1102a.
Mudabbir is the Arabic equivalent of the Hebrew manhig of Samuel b.
Yehuda's translation. Aristotle uses the term politikos, that is,
statesman.

28 Cf. ibid. ff. 70b, 71a which corresponds to NE, v, vi, vii, 1134b. But
where Ibn Rushd speaks of "men who are either rulers or ruled"
Aristotle says "who share equally (isotes) in ruling and being ruled".

29 Cf. ACRy pp. 154 and 265.
30 Cf. Camb. MS. Add. 496, f. 71a. Ibn Rushd's comment on NE, v,

vii, 1135a adds prayers, sacrifices, etc., thus clearly adapting Aristotle
to Islamic conditions. See also ACR, p. 155 with characteristic
modification of Plato's religious terms and their replacement by
Islamic ones.

31 Cf. Tahdfut al-tahafuty p. 581.
32 Cf. ACRy p. 112.
33 Cf. Camb. MS. Add. 496, f. 156b. Cf. above, p. 175.
34 Cf. ACRy pp. i54f. and NEf v, x, 1137b concerning a general law and

a special ordinance. See also p. 196, below.
35 Cf. ACR, pp. 156 and 265 f., concerning Republic, 428.
36 See NE, vi, xiii, 1144b-! 145a.
37 Cf. Siydsa, p. 4, 1. 8; p. 43, 11. ioff. Tahsil, p. 32, 11. I9ff. and other

passages in both treatises as well as in the Madina fddila.
38 Cf. ACRy pp. i59ff. and 266.
39 See p. 186, above.
40 With one notable exception, his reference to Muslim war in his

comment on NEy v, x, 1137b, which is discussed on p. 196 below.
41 He concludes his Commentary on De Partibus Animalium (ed. Venice,

1550, f. 103b) on this personal note: "Nobis tamen non est concessa
huiusmodi facultas hac nostra tempestate, neque in hac provincia
nostra, immo si aliquid incidentur scivimus de his rebus, est quid
minimum. Cuius rei veritatem cognoscet qui nostram hanc tem-
pestatem viderit, vel hanc provinciam nostram, scil. Andalugiae: et
quot damna passi sumus nos, et alij homines sunt passi multos labores
ad necessarias res adipiscendas, quibus conservatur sanitas cor-
porea. . . ." It is the more surprising that he found time to write so
many commentaries on Aristotle's numerous treatises, apart from his
own independent works, being so preoccupied with earning his living
and preserving his health.

We may compare this statement with his tribute to his patron, at
the end of his commentary on the Republic: "This then—may God
make your honour endure and prolong your life—is the sum of the
theoretical statements necessary for this part of the science (of
Politics), which those treatises ascribed to Plato comprise. We have
explained them in the briefest possible manner as time was pressing.
[Or: "because of the troubled times", which is perhaps better and
more likely.] In this we succeeded only because you have helped us
to understand them, and because of the boon of your sharing in all
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we have longed for of these sciences. Your help in (mastering) them
was to us the most perfect kind of help in every respect. You are the
cause not of our achieving and possessing this good alone, but also of
all the human good things we have acquired, and which God Almighty
has bestowed upon us for your sake. May God make your honour
endure!" {ACRy p. 250).

42 See ch. vi above, pp. 135-138 with notes 62-64, 66-71, 76-78 and
pp. i38f. with notes 86-88; cf. also pp. 198-203 of this chapter.

43 See ch. vm above, pp. 165 f.
44 Cf. ACRy pp. 133 and 260f. where reference is made to Miskawaih,

who in his K. tahdhib al-akhldq severely censures Imru-1-qais and
al-Nabigha, and to al-fusl's Akhlaq-i-Nasiri (see M. Plessner's
Bryson, p. 79) condemning Imrti-1-quais and Abu Nuwas. Plessner
stresses fusi's dependence on Miskawaih, and Bryson as the source
for both.

45 Cf. ACR, pp. i33fT. and 261 f.
46 Cf. ibid. pp. i52f.
47 Cf. ibid. p. 166. We note Ibn Rushd's utilitarian attitude. See also

PIR, pp. 25if.
48 Cf. ACR, pp. i82f. and 272 f.
49 Cf. ibid. pp. 180 and 272. For the philosopher/lawgiver//wam see

Al-Farabi (Tafail, p. 43, 11. i8ff.) and for the true philosopher ibid.
p. 45, 11. 5ff. Ibn Rushd is more positive than Al-Farabi, since he
insists that the ideal state is a practical proposition.

50 A similar view of Ibn Sina was referred to in n. 26 above.
51 Cf. ACRy pp. 205 and 281.
52 Ibid. Ibn Rushd omits the characteristic of "excellent convictions"

upon which Messer Leon insists, for whom aristocracy is the Greek
equivalent. But Ibn Rushd simply follows Al-Farabi's definition of
imam here; this leads him to distinguish from this imam-state another
one, probably a modification of the first, which, in view of the quota-
tion on p. 194, below, seems to correspond to timocracy. But even
if we are justified in speaking of two such states—it would perhaps
be more correct to speak of one and its debased offshoot—they have
one important element in common, namely, their designation as
imdm-states.

53 Cf. ACRf pp. 215 f. Ibn Rushd has in mind the state of the Almo-
ravids and especially of the Almohads whom Leo Africanus called
pontifices.

54 Cf. ibid. p. 216, and also Ibn Bajja, Tadbir, p. 54; PIB, nn. 72 and 74,
and above, ch. vm, p. 166.

55 Cf. ACRy p. 177. The source is Al-Farabi, Tafysil, p. 43,1. 9, where we
also find the equation between philosopher, lawgiver and king
(p. 43, 11. 7 Q .

56 Cf. ACRy pp. 223 and 291.
57 Cf. ibid. pp. 227 and 292.
58 Ibid.
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59 Cf. ibid. pp. 235 and 295. He specifically mentions his native Cordoba
and a member of the Banu Ghaniya who formed the rallying centre
of opposition to the Almohads, remaining loyal to their former masters,
the Almoravids, under whose rule they had occupied important
positions in army and administration. See A. Bel, Les Benou Ghdnya
(Paris, 1903). Cf. also PIR, p. 248.

60 Cf. ibid. p. 237.
61 Cf. ibid. pp. 247 and 298 f., and also once more pp. 223 (ix, 13-end)

and 227 (xi, 5).
62 Cf. Camb. MS. Add. 496, f. 123a, where Ibn Rushd, commenting on

NEy VIII, x, xi, 1160b, 1161a, replaces Zeus by "king" and Agamem-
non by "rulers", only leaving Homer as calling Zeus (king) "father"
and Agamemnon (rulers) "shepherd".

63 Cf. Camb. MS. Add. 496, f. 76a on NE, v, x, 1137b (Latin, f. 39b).
The Hebrew text is obscure and probably corrupt, the Latin trans-
lation different; hence I offer only a paraphrase and hope that I have
brought out the meaning correctly.

64 Cf., for example, ACR, pp. 213 (Lazvs, 697); 215 (Laws, 903c, 9612,
962a). Other examples are listed in my Introduction (ibid. p. 18).
Whether Ibn Rushd drew on Al-Farabi's Compendium on the Laws
is difficult to decide, the more so since he must have used passages
which are not to be found in Al-Farabi. I may be permitted to quote
from p. 18 of ACR'. "No doubt both Al-Farabi and Averroes used
the same extensive Summary, and any agreement between them may
well be due to their common source. Averroes' approach.. .was quite
different from that of his predecessor. . . his purpose was not only to
describe, but also to interpret Plato with a fuller and keener insight
into politics "

65 Cf. ACRy p. 153. See also next note and p. 187, above for similar
adverse criticism.

66 Cf. Camb. MS. Add. 496, f. 116a on NE, VIII, x, 1160b. See also
ACR, p. 294 where the Latin translation of the commentary is
quoted (ed. Venice, 1550, f. 59br-). Ibn Rushd's criticism ends with
the words "ut dixit Arist. non ut dicit Plato".

67 Cf. my "Notes on some Arabic Manuscripts in the John Rylands
Library. 1. Averroes' Middle Commentary on Aristotle's 'Analytica
Priora et Posteriora* " in Bulletin of the John Rylands Library,
vol. xxi, no. 2, October 1937, pp. 482f.

68 Cf. ACR, pp. inf . "The first and second parts of this science <of
Politics) stand in the same relationship to each other as do the books
of Health and Illness and the Preservation of Health and Removal of
Illness in Medicine." See also the continuation of this passage which
is quoted above on p. 187.

69 See ch. vi above, pp. 125 with note 16; 133f. with notes 57-59; I39f.
with notes 86-89.

70 Cf. Al-Farabi, Tahsil, p. 2, which is compounded of NE, 1, vii, 1098a;
1, xiii, 1103a; and x, vii, 1177b. See also ACR, pp. ii2f. and 256.
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71 Cf. ACR, p. 119.
72 Cf. ibid. p. 125.
73 Ibid, passim; and PF, pp. 171-8; cf. also M, SAIPT, PIB and PIR,

passim.
74 Mad. fad. p. 54.
75 Tahsil, p. 26, 1. 11 to p. 27, end.
76 In ACR, many examples are given in the notes, pp. 283-98, par-

ticularly pp. 286, 292 fT., 296 f.
77 In his Republic, 369 c, D, Plato speaks of the state which owes its

existence to our daily needs. Therefore it is a necessity. But while
man needs the help and co-operation of others to obtain the means of
his physical life and survival, and must form political associations to
that end, such a combination of men is only the basis for a state as
understood by Plato. Necessity does not provide a constitution, nor
is it sufficient to assure man's end, happiness.

78 Cf. for Al-Farabi his Madina fddila and Siydsa, passim, especially
Siydsa, pp. 58-74; for Ibn Rushd ACR, pp. i63f. with 266f. ("ignor-
ant states"); an<i PP* 205f. with 282 ("states in error"). For Ibn
Rushd the terms "ignorant" and "in error" are synonymous. As
with "necessity" so it is here also with "ignorance"; the term is used
by Plato to characterize the four non-perfect states, but not as a
constitutional term. It simply means "deviation, error, mistake" in
relation to the ideal state, which is excellent in convictions and actions
alike. Ibn Rushd, though accepting the term from Al-Farabi, uses it
in the Platonic sense. Al-Farabi seems to understand jdhiliya in both
senses, as Plato's amartia and in the meaning it has in Islam, namely
to denote the "ignorance" of the Arabs before Muhammad brought
them belief in one God and his "precious book".

79 Cf. ACR, pp. 205f. and 282. Ibn Bajja uses the term "four simple
states" in his Tadblr, p. 9, 1. 3 and passim. See also PIB, p. 201.
Ibn Rushd speaks of "the four or five simple states" in the epilogue
to his commentary on the NE (Camb. MS. Add. 496, f. 156a). Plato
distinguishes between "simple" and "composite" states in his
Politikos (292B, 300B, 301B) and in his Lazvs (6936, d) he counsels
against "over-powerful or unmixed sovereignties". He speaks of the
"two matrices of constitutions: monarchy and democracy.. .the
strands.. .of which all other constitutions.. .are woven".

80 Cf. NE, VIII, x, 1160b; and n. 52, above.
81 Cf. ACR, pp. 292 and 294.
82 See, for example, his treatment of Republic 554B-555A (ACR, pp.

226 f.) where he divides Plato's plutocratic man into plutocratic and
hedonistic, as soon as wealth or any other desire becomes the goal.
Plato counsels keeping these "base desires" at bay. Al-Farabi's
confused and imprecise description (Siydsa, pp. 62 and 69) is possibly
responsible for Ibn Rushd's inconsistency. Further, Ibn Rushd,
following Al-Farabi, takes Plato's ironical praise of democracy
seriously in ACR, p. 230 (xiii, 3-4), but then repeats Plato's
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disapproval in the following two paragraphs (5-6). On the other hand,
there is Plato's own designation of democracy as one of the two
"matrices" for the other constitutions in his Laws (693d\ see n. 80)
and Aristotle's reference to it as "the least bad of the deviations"
(NE> VIII, x, 1160b).

It is, perhaps, not so surprising that Ibn Rushd did not succeed in
reconciling Plato with Aristotle and both with the ideal Shari'a-stzte
of Islam. It is also possible that he simply followed Al-Farabi
(Siydsa, p. 70, 1. 20 to p. 71, 1. 5) in the first passage and then com-
mented literally in the following one; or he deliberately allowed for
different views and possibilities of the emergence of the perfect and
imperfect states. A similar inconsistency seems to prevail in the
matter of the imdm-("priestly") state or a part of it, discussed earlier.

83 Cf. ACR, p. 177.
84 Cf. ibid. p. 208.
85 See for this treatise ch. vi above, n. 16, and especially pp. i33f. with

note 57, where reference is made to ACR> p. 208; and also pp. I39f.
with notes 87-89.

86 A detailed comparison would fall outside the scope of this chapter.
I have made it in my PF, pp. 174-8 and also, in a more restricted
form, in ch. vi above, n. 57.

87 The words in italics represent what I assume to be the Arabic original
of obscure Hebrew words in Ibn Rushd; I have arrived at them by
comparison with the Fusul. The Hebrew translator did not under-
stand their legal or technical meaning, but simply reproduced the
basic meaning of the Arabic root by a corresponding Hebrew word.

88 Cf. ACRy pp. 207 f. and 283.
89 Ibid. pp. 208 f. Al-Farabi's joint rule of the Mad. fad. is reminiscent

of the Politikos: the philosopher advises the "tyrant".
90 See ch. in above.
91 Cf. ACR, pp. 250 f.
92 S. Van den Bergh, op. cit. vol. 11, p. 98 traces the three classes to

Aristotle's Metaphysics A, 3.995a, b: "those who accept only mathe-
matical proof, those who accept proof by example, and those who
accept proof by poetical quotation", but thinks that Averroes* con-
cept of "religion as threefold, the religion of the masses, of the law-
yers and of the philosophers" is dependent on the Stoic theory. He
quotes among others Plutarch who distinguishes " poets, lawgivers and
philosophers". We know from Ibn Rushd that the three classes of
arguments (poetical or rhetorical, dialectical and demonstrative)
belong to the masses, jurists and theologians, and metaphysicians
respectively, but all three share in one and the same religion.

93 Cf. ACRy p. 250 and see also p. 300.
94 See also my PIR, pp. 246-53 for a discussion of the practical aspect

of his political thought.
95 Cf. Camb. MS. Add. 496, f. 90a on NEt vi, xiii end, 1145a (Latin,

f. 46a), echoing NE, 1, i, 1094b.
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96 Cf. ibid. f. 115a on NE9 vm, ix, 1160a (Latin, f. 59b) on associations
as a part of the association of the state. Ibn Rushd uses the term
" partnership", according to the Hebrew version, for Aristotle's
koinonia. See also n. 4 above, and ACRf pp. 214 and 287 f.

97 Cf. ibid. Ibn Rushd explains "sacrifices" as "festivals of pilgrimage".
I assume that the Hebrew tiaggim is simply a transliteration for
Arabic fcajj. The Latin translates Pascha.

CHAPTER X

1 I am greatly indebted to my colleague G. M. Wickens for his ready
help with the Persian texts of the Akhldq-i-Jaldli and Akhldq-i-
NdsirL

Muhammad b. As'ad Jalal al-Dln Al-Dawwani was born at Daw-
wan, where his father was qddi, in 1427 C.E. and died in 1501 C.E.
(907 or 908 A.H.). He became qddi of Fars and taught at the Madrasa
al-Aitam in Shlraz. He wrote philosophical commentaries and
treatises, one of which—the subject of this chapter—is an adaptation
of TT ŝi's treatise on practical philosophy. In addition he wrote
theological works, among them a commentary on the creed of al-ljl,
and left a number of mystical writings. Although Tpusi would have
deserved consideration in his own right in this survey of political
thought in Islam I have decided to approach his contribution through
his epitomizer and popularizer, Al-Dawwani. For while Tiisi wrote
when Islamic philosophy was already in decline after the death of
Ibn Rushd, he still writes as a philosopher and in the manner of the
Falasifa. Al-Dawwani, separated from Tusi by two centuries and
great changes in the political and spiritual climate of the Muslim
world, writes as an eclectic harmonizer in a fluent, easy style and
succeeds in making philosophy respectable and presentable as part of
a pleasant, interesting mixture of traditional beliefs and convictions,
with appropriate quotations from Qur'an and Hadith and suitable
sayings from Plato and Aristotle.

2 See ch. 11 above, pp. 48 f., 51 f. with note 84; 54 with note 97; and 58
with notes n o and i n .

3 It was published in London in 1839. A new translation with references
to Tusi's original and locations of quotations is desirable. Thompson
often paraphrases and leaves out long passages. His notes are inter-
esting, especially his references to Cicero, since Stoic influence on
Islamic philosophy is strong and since the Stoics are often nearer to
the Falasifa than Plato's and Aristotle's texts. His references to
Aristotle's Politica are misleading since, as far as we know at present,
this work was not known to the Falasifa. But as parallels they are
instructive. The same applies to Cicero, who was certainly not known
to the Falasifa. Unfortunately the Greek sources common to Stoics
and Falasifa are no longer extant.

4 So C. Brockelmann in El, s.v. al-Dawwanl. Cf. also GAL, vol. 11,
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p. 217. See for Tusi also ch. 11, above, nn. 86 and 113. I have used
the Lahore edition of the Akhldq-i-Ndriri, published in 1952 (quoted
as T henceforth) and M. K. Shirazi's edition of the Akhldq-i-Jaldli
(Calcutta, 1911) (quoted as D henceforth).

5 See M. Plessner, Der Oikonomikos des Neupythagoreers 'Bryson' und
seinEinflussaufdieislamische Wissenschaft (Heidelberg, 1928) pp. iO4ff.
who says of his version, based on Tusi: "popularisiert und tragt den
StofF padagogischer vor.. .er lasst den Leser seine Lehren sich
muhelos und unter asthetischem Genuss aneignen." Tusi adopts
Ibn Slna's division of practical philosophy into ethics, economics
and politics, cf. ch. v above, n. 10.

6 Cf. D, p. 52/T, p. 117, based on NE, v, v, 1133a.
7 D, p. 53/T, p. 117. For the saying " Religion and temporal power are

twins'1 see also above, ch. 11, p. 39 and n. 43 (Al-Ghazali); and ch. 111,
n. 11 (Ibn al-TiqJaqa), as well as Introduction, p. 8.

8 Ibid. Thompson incorrectly translates the two terms by "discipline
and correction". Throughout he renders Sharta by "the Institute".

9 Ibid. The quotation comes from Sura lvii, 25. Tusi only quotes the
verse while Al-Dawwani explains it.

10 Cf. ibid. D, p. 53/T, p. 118.
11 Cf. D, pp. 54ff. This is not in T. "Temporal" refers to matters of

government and administration in accordance with the requirements
of the time.

12 See NE, v, vi, vii.
13 Cf. D, p. 57/T, P. n 8 .
14 Cf. D, p. 58. This interesting passage does not occur in Tusi, at any

rate not in this context. It can only be understood as a "vote of
confidence" in the Faldsifa, a move to take them back into the fold
after they had been treated with suspicion and open hostility in
previous centuries. In my opinion it is appropriate to Ibn Rushd and
perhaps Ibn Sina, but less to Al-Farabi, although it can hardly be
said, as Al-Dawwani does, that they withdrew from the Greek and
Hellenistic philosophers. There would have been no point in claim-
ing "agreement" between falsafa and Sharta, nor in Al-Dawwani's
quoting Plato and Aristotle and their views. Thompson's note 46 on
p. 139 of his translation attributes the change to Al-Ghazali: "The
twelfth century seems to have been the aera of this reaction. Ghazaly,
we know, after the sciences had been perfected by the aid of Greek
translations, reflected on his predecessors for adopting them." [!]

15 Cf. D, p. 59.
16 Cf. H. A. R. Gibb, "Some Considerations on the Sunni Theory of

the Caliphate" in Archives d'Histoire du Droit Oriental, vol. m (1948),
pp. 401-10; and also H. A. R. Gibb and Harold Bowen, Islamic
Society and the West, vol. 1, pt. 1 (Oxford, 1950), p. 32. See also the
end of this chapter, p. 222f., below.

17 Cf. D, p. 116/T, p. 243. Tusi uses the terms ijtimd* and tamaddun
synonymously.
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18 Thompson translates it here by "restraining influence" [!].
19 Cf. D, p. 117/T, p. 243. Al-Dawwani says that this was explained in

the section on justice. There it was stated that justice depended on
these three kinds of ndmus. That he uses identical terms here shows
the close connection between politics and law. Dinar, money, here
means economy based on money, as the means of exchange.

20 It is very likely that Tusi bases his exposition on the NE itself or
perhaps on Al-Farabi's or Ibn Rushd's commentary on it. The consti-
tutions are not discussed in this order in Al-Farabi's Madina fddila
or Siydsa.

21 D, p. 117/T, pp. 244f. They quote Plato as saying that "they are
possessed of important and superior [supranatural] powers" which
Al-Dawwani explains as possessing theoretical and practical know-
ledge and, thanks to divine inspiration, ability to examine the hidden
things and to perceive the world of generation and corruption. Aris-
totle said of them that they are most favoured by divine Providence.

22 Thompson translates: "the absolute sovereign and his directions the
sovereign function", p. 324.

23 Cf. D, p. 117/T, p. 245. This is of course in the tradition of Al-Farabi
and Ibn Rushd.

24 Cf. D, p. 117. This is not in Tusi, who also leaves out" in harmony...
Shari'a". See also note 50 in ch. 11 above, for the use of this title by
Al-Ghazali. " Shadow of God" and "Khalifa of God" are in general
use by poets and authors of "Mirrors" especially during the decline
of the Abbasid caliphate; the more shadowy the power of the caliph,
the more exalted became his titles. Cf. also above, ch. 11, nn. 19, 33,
55 and 80.

25 I am unable to locate this expression in Plato. It is indeed baffling
since it is otherwise applied to God the creator, as quoted in ch. VIII,
p. 165 from Al-Farabi (mudabbir jamti-l-dlam). Ibn Jama'a, on the
other hand, gives as one of the definitions of the term "sultan" that
from "kingship and power" (see n. 80 of ch. 11) and gives as his
reason that the world ('dlam) cannot endure without a wise governor
{mudabbir hakim). Ibn Jama*a may have been acquainted with the
term used by Al-Dawwani and his source Tusi, but if so then hardly
from his own reading of Plato. His knowledge of philosophy came to
him more probably from his rival Al-Ghazali. From the context it
is clear that mudabbir 'dlam corresponds to insdn madanl which
Al-Dawwani explains as " the man who watches over the affairs of the
madina", that is, the statesman. It would therefore seem plausible
to look for the possible source in Plato's Politikos. This treatise, as
mentioned above, in n. 58 of ch. vi, may or may not have been known
to the Faldsifa, and " the world" may represent a Hellenistic interpre-
tation of Plato's revised definition—to use J. B. Skemp's subheading
in his translation, Plato's Statesman (London, 1952), preceded by an
excellent Introduction—276 b-e. Plato does not use the term
oikoumene, but only talks there of "all men", which could not be
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rendered by " 'dlam". The usual rendering of oikoumene into Arabic
is ma'mura, as we find it in Al-Farabi (see above, ch. vi, p. 126).
Galen's summary of the Politikos is lost, but it is possible that Proclus'
commentary on the Republic in which reference is made to the Politikos
(cf. De Platonis Philosophia, notes to § 18), can help us. Al-Dawwani
likens the ruler to the physician: the ruler of the world is at the same
time "the physician of the world" {ibid. p. 118). Taking the passage
as a whole we remember that Ibn Rushd, while accepting Al-Farabi's
equation between philosopher-king, lawgiver and imdmy left the
question open whether he ought to be a prophet as well.

26 Cf. D, p. 118. "This science" is Politics. T has a long section on
fiikma madaniya, entirely on the lines of Al-Farabi and Ibn Sina,
in strictly philosophical terminology.

27 Ibid. Al-Dawwani continues: " this science is a term for the principles
to which the general welfare of mankind is attached. Without co-
operation there is no true perfection."

28 Ibn Jama*a already uses the three terms synonymously, cf. above,
ch. 11, n. 55.

29 Cf. D, p. 130/T, p. 275.
30 Cf. D, p. 131/T, p. 278.
31 Cf. D, p. I32/T* p. 279, in general, but not literal agreement. This is

also the attitude of Ibn Rushd.
32 Cf. D, p. 133/T, p. 281. The classes enumerated may perhaps repre-

sent a mixture of those who serve the statesman in the Politikos
(zSyc-zgoe) and the three classes of the Republic, adapted to Islam.
The first class are clearly Plato's philosopher-kings; the second seem
to be borrowed from Ibn Rushd as far as iulamd and fuqahd are
concerned, from the Muslim administration and the jurists who, as
we know, stress the importance of associating the 'ulamd with the
government, and from Plato {Politikos, 2906) [?]. The inclusion of
orators and poets is strange in view of Plato's strictures—repeated,
as far as poets are concerned, by Bryson, Miskawaih and Ibn Rushd,
yet their role as educators of the masses is significant, bearing in
mind Plato on the one hand and Ibn Rushd on the other, at least as
far as their use of arguments is concerned.

33 Cf. Siydsa, pp. 74ff. Tusi and Al-Dawwani are more concise than
their source.

34 Cf. D, p. 130/T, p. 296. Al-Dawwani incorporates only Tusi's
summary in his own version, prior to his treatment of the ideal state.
See also above, ch. vi, pp. 134!?. and ACR, pp. 289 f. and 296f.

35 Cf. D, p. 134/T, p. 282 (without the titles, however).
36 Cf. T> pp. 282 f.
37 Cf. D, p. 135.
38 Cf. D, pp. I38ff./T, p. 304. Tusi is less explicit and less "Islamic".

The five "pillars" are here reduced to four political "elements";
the philosophical qualification has disappeared, unless, as stated in
the text, the 'urafd al-haqiqa, awliyd and philosophers are only different
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groups of men possessing a true knowledge of reality and from there
proceeding to knowledge of God. As far as the four groups are con-
cerned, they resemble the "servants*' of the Politikos, adapted to
Islam.

39 Cf. D, p. 144. As stated earlier the possibility cannot be ruled out
that sometimes " fiukamd" may simply denote "the wise" in general,
so perhaps here.

40 Cf. D, pp. i44f./T, p. 308 in general, but not in literal agreement.
41 Cf. D, p. 145.
4* Cf. D, pp. i46f./T, PP. 309 f.
43 Cf. D, p. 149/T, p. 314.
44 Op. cit. p. 405, n. 16. Sir Hamilton refers to the 'Aqida of Al-Nasafi

who lets the khildfa come to an end after 30 years when it is followed
by the imdma. Al-Taftazani's comment on this passage is relevant
to my point: "And were it admitted that the period of the Khalifate
was for 30 years only, then perhaps after it the era of the Khalifate
ends without the era of the Imamate ending, on the basis that * Imam*
is a more general term than * khalifa*... .But after the Abbasid
Khalifas the matter of the Khalifate is a dubious affair (mushkil)"
(quoted from A Commentary on the Creed of Islam. Al-Taftazdni on
the Creed of Najm al-Din al-Nasafi, by E. E. Elder, N.Y., 1950, p. 146).

45 I was unable to locate this saying attributed to Plato, in his Lawsy
but Laws 715 c, d come very near to it, whether condensed from
Plato's own words or from a Hellenistic summary or apocryphal. The
passage follows that adduced two pages before, D 145.

This quotation, together with those on pp. 215, 217 and in nn. 21
and 25 above, as well as references to "the philosophers" in general
pose the problem of the reception of Platonic ideas and formulations
in Islam in its acutest form. It must, however, be remembered that
Al-Dawwani*s knowledge of Greek and Hellenistic philosophy was
second-hand; it came from Al-Ghazall and Tusi. Where he simply
copies Tusi or acclimatizes his formulations to traditional Muslim
concepts, the problem is simply removed one stage and complicated,
since Tusl's philosophical attainment is considerable and due to
first-hand study, at least in part, as far as I can judge. A detailed study
of Tusi is necessary, not least in the context of the Platonic legacy.
While the difficulties are serious and numerous—the absence of
Hellenistic sources in their original Greek and in Arabic translations
is only the first and most important of them—only the close co-
operation between specialists in Greek and Hellenistic philosophy and
Arabists and experts in Islamic philosophy will substantially advance
their solution. The principal obstacle is the terminology of the Faldsifa
and their popularizers like Al-Dawwani, and, after its establishment,
consistency in its use. Apart from the Faldsifa themselves quotations
contained in the works of historians like Al-Birum and Abu-1-Fida
must be collected and examined systematically. Modern critical
editions, such as those of Averroes by M. Bouyges and by the
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contributors to the Corpus Averrois of the Medieval Academy of
America and to the Plato Arabus of the Corpus Platonicum Medii Aevi
of the Warburg Institute, offer much material and help. Terminology
and philosophical argument will enable us to separate Platonic from later
Hellenistic material to an as yet uncertain extent, and to determine
more accurately and completely the Platonic legacy. Within the
narrower confines of political thought the authors studied in this
outline supply us with a reliable guide to the Republic and the Laws.
But it is still an open question what is pure Plato and what Neo-
platonic revision; in the direct quotations this can be ascertained more
easily than in paraphrases and sayings attributed to Plato. Al-Daw-
wani offers examples of the latter group.

How far the Politikos comes into the legacy is difficult to say, and
it cannot at present be decided whether this important political
treatise was known in extenso (in Galen's summary) or only through
quotations of greater or lesser precision and of Platonic or later
origin and colouring (see also nn. 32 and 38, above, on this point).

APPENDIX
1 Some examples of seventeenth-century SunnI political thought are

offered in the form of an Appendix. The three treatises under discus-
sion, accessible to me in translation only, have in common that they
owe their existence to an acute crisis of the Ottoman state and have
therefore a predominantly practical purpose. In this they differ
from the authors and writings which form the subject of this book.
They are neither concerned with the theory of government in the
strict sense of Part I, nor do they fall within the category of the
Platonic legacy of Part II. But the advice which they offer to the
sultan is based on a definite concept of a Muslim state which is
founded upon and centred in Muslim law. The practical remedies
suggested are closely related to the spirit and also largely to the
letter of this law. The authors of the memoranda as well as Hajji
Khalifa, who couched his advice in the form of a theoretical treatise,
have a clear idea of what the government of a Muslim state ought to
be. The two memoranda stress the importance of a return to the
administration of the early Ottomans, which implies a recognition
of the dual nature of Ottoman law, namely the Shan1 a and the Qdnun
of the reigning monarch.

Hajji Khalifa is in a category of his own, although the same crisis
produced his treatise and although he tenders practically the same
advice in order to resolve the crisis and restore the power and stability
of the Ottoman empire. This distinction is due to the theoretical
superstructure, frame and form in which he presents his views.
This character of his Dustur al-amal establishes a definite link with
authors and works of both parts of the book. He follows an intel-
lectual and literary tradition which justifies his inclusion in our survey.

3°4



NOTES TO APPENDIX

2 The description which follows is based on the German translations
made by W. F. A. Behrnauer between 1857 and 1864 and published
in the ZDMG in this order: (1) "Hagi Chalfa's Dusttiru' 1- 'amal.
Ein Beitrag zur osmanischen Finanzgeschichte", xi (1857), pp. i n -
32» 33°* (2) "Kogabeg's Abhandlung uber den Verfall des osma-
nischen Staatsgebaudes seit Sultan Suleiman dem Grossen", xv
(1861), pp. 272-332. (3) "Das Nasihatname. Dritter Beitrag zur
osmanischen Finanzgeschichte", xvm (1864), pp. 699-740. F. Bab-
inger calls Kqja Beg "the historian of the decline of the Ottoman
empire" in his article in El and also "the Montesquieu of the
Ottomans". Koja Beg, who had served successive sultans from
Ahmad I to Murad IV, died during the reign of Mehmed IV. His
fearless analysis of the reasons for the decline of Ottoman power
and the suggestions contained in the treatise under discussion were
presented to Murad IV, whose complete confidence he enjoyed and
whom he loyally advised.

For liajji Khalifa see J. H. Mordtmann's article in EL Mustafa
b. 'Abdu-llah Hajji Khalifa was born in 1608, the son of a soldier
and himself a soldier for the best part of his short life which ended
in 1657. At the same time he occupied a minor post as clerk in the
administration of the army, resigned because he was not promoted,
but rejoined in a somewhat higher category, whereupon he called
himself Hajji Khalifa. He retired from the Office of Control in
1645 so that he could devote all his time to literary studies and
writing. He left a considerable number of historical studies and is
best known for his encyclopaedic biographical and bibliographical
work Kashf al-zunun on which he is said to have worked for twenty
years. He was a scholar of no mean attainment, of extensive knowledge
based on a deep and wide education. He mentions Al-Dawwani, to
whom I think he is indebted, with appreciation and high respect.

3 Behrnauer's translation is based on MSS. in the libraries of Vienna
and Leningrad and is accompanied by notes and explanations. There
are modern editions available. I have here given only the barest
outline and concentrated on the general content and on what is
relevant for the problem under discussion. The reader will find much
valuable information on the Ottoman army and finance, with figures
for the size of the army and for the pay of the officials.

4 The reader is referred to the whole treatise, which contains an inter-
esting account of the financial and legal administration of the Turkish
state.

5 Cf. Dustur, loc. cit. p. 116.
6 Cf. ibid. p. 118. See above, ch. iv, pp. 87 ff.
7 Cf. ibid. p. 119. See above, ch. x, p. 217.
8 Behrnauer explains rijdl as combining the meaning "statesmen"

with that of "soldiers" (ibid. p. 119, n. 3).
9 Literally "money".

10 See above, ch. x, pp. 220 f.
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11 Cf. Dustur, he. cit. p. 120.
12 Literally "law of reason".
13 Cf. Dustur, loc. cit. pp. 121 fT.
14 Cf. ibid. p. 124.
15 Cf. ibid. pp. i24ff. with detailed figures about the strength of the

army and its pay.
16 Cf. ibid. pp. I26ff. with figures for expenditure.
17 Cf. ibid. p. 129. He repeats earlier suggestions and admonitions.
18 Cf. ibid. p. 132.
19 Cf. ibid. p. 115.
20 In their assessment of the situation and in their suggestions of

practical measures to stop the decline by energetic reforms the three
authors show remarkable similarity. The special character of his own
work, showing the double legacy, is described on pp. 227 f., above.
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'dbid, pious, worshipper, servant (of God)
'abid (*abd), slaves
adaby good manners, mores, etiquette, belles-lettres
'addla, *adl, justice, equity
'dddt ('add), habits
^ddilay madina 'ddila, just state, 'ddila is used synonymously with fddila

and fiasana (see s. vv.), meaning "ideal state"
afddil (afclalu)y most excellent, virtuous men
affal, preferable
'ahdy contract, treaty, pact between caliph and community
afrkdm, statutes, ordinances, laws (see s. v. hukm)

afikdm wdzVa, restraining statutes
ahly men, people, possessors of

ahl al-'aqd wa-l-hdlly men with power to bind and to loosen, i.e.
spiritual leaders representing the Muslim community

ahl al-dlriy men of religion, god-fearing men
ahl al'kitdby people, possessors of a book (of revelation), adherents of

Judaism, Christianity and Zoroastrianism who enjoy privileged
status under Islam

ahl al-mashwaray counsellors
ahl al-shurdy counsellors; applies to the six companions of Omar who

formed a council of electors to elect one among themselves caliph.
shurd means consultation and is a duty imposed on the caliph and
persons in authority

ahl al-sunnat adherents of Sunni Islam, orthodox Muslims
ahl al-sunna wa-l-jamd*af members of the (orthodox) Muslim com-

munity
dkhirat al-, world to come, the hereafter
akhldq (khulq)} morals, ethics
'dlatn, world

'dlam ardly terrestrial world
amdn, safe conduct, charter
amir al-mu'mininy Commander of the Faithful, title of caliph or imam

referring to his military duties
amr, command, authority, power
anbiyd (nabt)f prophets
ansdr, companions of Muhammad in Medina
'aqdy contract, pact
'aqida, faith, article of faith, dogma, religious conviction
faqly reason, intellect, intelligence
iaqlfaiidly active intellect
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aqzvdl (qawl), words, utterances, statements
arbdb (rabb) amwdly owners of wealth, the rich
*drif> man of knowledge, discernment, (speculative) mystic
arkdn (rukn), pillars
'asabiyciy collective driving force giving staying and striking power to a

group animated by loyalty, a common outlook, or ideal, based on
physical or spiritual kinship

'askar, army
athar, trace, tradition
dthdrt traditions, examples, monuments
awliyd (wait), saints
awqdf (waqf)y pious bequests

B
betda-l-taWiydty "beyond the natural things", metaphysical
baddwciy rural life, activity, character; in contrast to haddra (see s.v.)
badwy desert; territory used for rural activities like agriculture, cattle

breeding
basit{a)y simple
bdtitiy inner, hidden (meaning)
bay'ay investiture, installation through oath of loyalty, of allegiance
bid'ay innovation (tantamount to heresy)
burhdn, proof, argument, demonstration

D
ddllay erring, in error; applied to an imperfect state
ddr, dwelling, house, realm

ddr al-harby the realm of war, i.e. lands which are as yet outside Islam
and must be conquered and incorporated in the Islamic empire

ddr al-isldniy the realm of Islam, in contrast to ddr al-harb
darurtyay necessity; applied to a state which provides and guarantees the

necessities of life to its citizens
da'zva, call, appeal
dawla, dynasty, state, power
dhimmay protection extended to "possessors of a book" (ahl al-kitdb)

living under Muslim rule
dhimmiy protected, enjoying dhimma; second-class citizen of Muslim state
diriy religion
dinary gold coin (denarius), money
dunyay world, this life (on earth)

fddilaf excellent, virtuous, ideal; of city-state, corresponding to Plato's
ideal state of his Republic

faldsifa (failasuf)y Muslim philosophers, disciples of Plato and Aristotle
falsafay philosophy dependent on Greek-Hellenistic philosophy
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faqih, fuqahdy Muslim jurists, expert in law (fiqh)
fdsiqa, vicious, wicked (of state, madlna)
fay', legal booty (of Muslims engaged in jihad, holy war)
Fiqh, jurisprudence, science of Muslim law
furit {far1), branches, derivations, consequences of usul (principles of

jurisprudence)

ghadab, anger, applied to the irascible part of the soul
ghurabd (gharib), strangers

H

haddra, urban life, civilization; used synonymously with madaniya and
tamaddun (see s.vv.)

hadith, tradition, body of authentic traditions going back to Muhammad
Jidkim, governor, ruler
fyanafi, teacher, adherent of orthodox law school of Abu Hanifa
hanbali, teacher, adherent of orthodox law school of Ibn Hanbal
haqtqa, truth, reality
haqq, truth, right, certain thing

haqq yaqini, certain knowledge, certain truth
Jiarb, war
hasana, beautiful; of state, used synonymously with (ddila and fddila

(see s.vv.)
hay a*, modesty
haydt, life

al-haydt al-dkhira, al-ukhrd, the after-life, future life
Jiayawdn, living thing (animal, man)

hiayawdn insi, human being; insi is used synonymously with madam,
political

hayawdn madam, political being, citizen
hayawdniya, animal nature, applied to the concupiscent part of the soul
hikma, wisdom, philosophy

fiikma 'amaliya, practical wisdom, philosophy; prudence
hikma madaniya, politics, political philosophy
hikma nazariya, theoretical wisdom, philosophy

hisba, supervision of markets and morals, police (see s.v. zvildya)
fiiyal (hila), devices, legal fictions
hujja, argument, documentary proof
Iriukamd (fiaktm), sages, philosophers
hukm, statute, ordinance, legal rule, regulation, authority, government

hukm wdzV, restraining authority
hum, beauty, good quality

hum tadbir, "goodness of rule", "right conduct" (in Ibn Sina used for
"justice"; in Al-FarabI meaning "thrift")
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I
libdd (*abd), servants (of God)
Hbdda, service, cult, piety

Hbdddt, duties to God, religious duties
ijmd\ consensus; ideally of the umma (or jama1 a); in practice of the

leading 'ulamd of a generation, the ahl al-aqd wa-l-fidll (see s.vv.)
ijtihdd, independent legal decision, judgement arrived at by knowledge

and reasoning
ikhtiydr, choice, freedom of choice, free will
ildhiydty divine things; metaphysics
Him, knowledge (of tradition), science, wisdom

Him taWi, natural science, physics
imam, chief, leader in prayer; synonym of khalifa
imdma, imamate; synonym of khildfa (caliphate). Muslim state ruled by

the Short a, the ideal state of Islam
imdmiya, belonging to imam, "priestly"; term applied to state
infirdd, isolation, without rival (in authority, power); see also s.v. majd
insdn madaniy statesman
insdniya, humanity (humanitas)
iqnd', persuasion
iqtisdd, moderation
ishrdqy illumination
ishrdqi(yun), adept in illumination, theosophist (?)
istibddd, independence, independent rule, sovereign power, absolute

monarchy
Vtiqdd, Vtiqdddt, (religious) convictions

J
jadaly dialectic, dialectical argument
jdhil(a), ignorant, applied to imperfect state
jdhiliya, state of ignorance, pagan idolatry prior to Islam
jamd'a, Muslim community
jamdHyaf belonging to the people, community

madina jamdHya, democracy
jamil{d)y good, beautiful
jihad, holy war, one of the cardinal duties of a Muslim
jizya, poll-tax, levied on dhimmis (see s.v.)
jumhur, al-, the people, vulgus, the masses

K
kaldm, dialectic, anti-philosophical theology (word, logos)
kamdl, perfection
kardma, respect, honour

madina kardma, timocracy
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khalifa, caliph, vicegerent of Prophet Muhammad
khalifat-allah, vicegerent of God; title given to later caliphs

khardjy land-tax
khdrijiy secessionist, rebel
khasisa, greedy, vile, debased

madina khasisa, plutocracy
khilafa, caliphate; equivalent of imdma
khissa, equivalent of khasisa
khulafd rdshidun, term applied to the first four caliphs as the ideal rulers

who guide the Muslim community on the right path (to Allah)
khusuma, debate, dispute
khutba, sermon, address in Friday public prayer
kifdya, sufficiency, satisfying material conditions of caliphal office
kitdby al~, book, revealed book

al-kitdb al-aziz, the precious book, i.e. the Qur'an

M

ma'dd, return, future life
ma1 ash, livelihood, this life

ma'ash wa-ma'ddy this world and the next; in conjunction with saldh
(isldh)y welfare i n . . .

mabda', principle
mabda* awwal, first principle

madaniyay belonging to the city-state, political, civic, civilization;
synonym of 'umrdn and haddra (see s.vv.)

madinay city, state
madina fdfjilciy see s.v. fddila

mahna malakiya, royal office
majd, glory, nobility, rank, authority

tnfirdd bi-l-majdy being alone, unrivalled in authority, exercising
sovereign power

mdly wealth, finance (see also s.v. arbdb)
malaky angel
maliky king, "temporal" ruler
mdlikiy teacher, adherent of orthodox law school of Malik b. Anas
mamlakay kingdom, realm
mctmuray cultivated, inhabited part of the earth; the inhabited world
mdquldty metaphysics
mdrija, knowledge
masdlih (maslaha), \

masdlih 'dmmay \ public interest, common weal, welfare
masdltfi mushtaraka, J

mashwaray counsel
mawdli (mawla)y clients, freedmen, companions, friends
mawjuddty a/-, existing things, reality
maznunay assumed, alleged
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milla, religion, religious community
mu'dkhdt, brotherhoods, inaugurated by Muhammad in Medina
mu'dmaldt, commercial transactions, social relations, duties of man to man
mubaddala, mutabaddalay transformed, changed, applied to an imperfect

state
mudabbir, administrator, governor, leader, ruler

mudabbir fddily ideal ruler
muhimmdt, practical affairs
mufti, he who gives legal decisions (fatwd), judge
mujtahidy capable of exercising ijtihdd (see s.v.)y independent decisor
mulky royal dignity, kingship, rule, government," temporal" authority, state
mu'min(uri)y believer(s), Muslims
mundkahdt, married life, family life
muqallid, practising taqlid (see s.v.)> dependent on previous decisors
murshid, spiritual guide
mushdrakdt, general affairs, what men have in common
mustabidd, exercising independent authority, absolute monarch (see s.v.

istibddd)
mutaghallib, exercising tyranny, tyrant
mutakallim(uri)y adherent of kaldmf dialectic theologian
mutawahhid, isolated (philosopher), solitary, abandoning society, neglecting

civic duties
mvttazilay philosophical, anti-Aristotelian sect

N
nabiy prophet
ndbit mufarrady isolated ndbit
nadhdldy base, vile, contemptible

madlna nadhdlay oligarchy
najdciy prowess
ndmus (nawdmis), law(s)

ndmus ildhiy divine law
nawdbit (ndbit), plants, weeds, self-grown in alien soil (term applied by

Al-Farabi and Ibn Bajja to certain individuals or groups)
nazaty supervision, attention, speculation

nazariyf theoretical, speculative
nizdrriy custom, rule, order, harmony

nizdm al-dtn9 good order of religion

Q
qabihy ugly, detestable, ignominious
qddiy judge
qahry force, violence, victory
qawdnln (jqdniiri) siydstyaf political laws, ordinances
qisty justice
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qiydSy analogy, principle of exegesis
qiyds 'aqll, logical deduction by analogy
qiyds shar% legal deduction by analogy
qiyds yaqini, syllogism of certainty
qiyds zannfy syllogism of conjecture

qudra, power
quwwa, power, faculty

qutvwa tajarrubiya, experimental faculty

R

ra 'dyay subjects
tabby master, lord (see also s.v. arbdb)
rafana, compassion
ra'is, chief, ruler, master
ra's, ruler
rasul (rusul)y (prophetic) messenger, apostle
ra'y, opinion, judgement based on one's own opinion
ri'dsa, rule, dominion, principate
riydly army
riydsdy authority, rule, dominion

riydsa fddilciy excellent authority, ideal rule, state
riydsa jdhiliyciy ignorant authority, imperfect rule, state

rufay spirit
rufi fiayawdnfy spirit of life

sctdddy happiness, blessedness
scfdda dkhirciy ultimate),

( _ , . > happinesssa ada quswa, utmost J
sadaqdty alms, charity prescribed by law
sahdbciy friends (of the Prophet), companions
sahib al-shar'y lawgiver
sdHsy governor, administrator
salaf (salaf aUummd)y first generation of Muslims
saldhy good order, good working, welfare
saldmay physical fitness (demanded of caliph), soundness
sdlihy sound, good, decent
sdnitiy lawgiver (see s.v. sunna)
sdqita, vile, debased (applied to state)
shaftiy teacher, adherent of orthodox law school of Al-Shafi'i
shahway desire, passion for pleasures
shajd'ay courage
shar\ divine, divinely revealed law
shdri\ lawgiver (prophetic)
shorta% divinely revealed, prophetic law of Islam
shawkay force, power
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shaykh (sheikh), chief, elder
shi'a, heterodox Islam, followers of 'All and his descendants as rightful

caliphs
shi'i, doctrine, follower of Shi'a
sikka, coin minted in name of caliph
siyar (sir a), ways of life
siydsa, government, administration, politics

siydsa 'ddila, just (ideal) government
siydsa 'aqliya, government based on reason and rational human laws
sty ^ iniya i re|jg£olls government based on the Short a
svyasa shar tya)
siydsa madanlya, politics, political government, government of the

city-state, of the madina fddila
su'add (sa'ld), the happy, blessed
sultan, secular power, ruler
sunan, laws

sunan hddiya, right-guiding laws
sunna, custom, law, exemplary life of the Prophet Muhammad
sunnl, follower of sunna, orthodox Muslim

tadbir, regime, government, rule, administration
taftuid, delegation, vizierate of
taghalluby subjugation, tyranny (imperfect state)
tajjdr, traders, merchants
tamaddun, to live, associate in cities, civilization
tanfidh, execution; vizierate of execution of caliph's orders, in contrast to

tafwtd when the caliph delegates his powers to vizier
tanzil, sending down; divine communication of Qur'an to Prophet

Muhammad through the angel Gabriel
taqlid, legal decision based on authority of predecessors capable of

ijtihdd (see s.v.)
tawhid, (absolute) unity of God
ta'wtl, (allegorical) interpretation

U
ukhrd, see s.v. haydt
'ulamd, scholars, learned, masters of traditional Muslim sciences, spiritual

leaders of Muslim community
*ulum shar'iya, sciences based on and dealing with the Shorta> traditional

sciences
*ulum siydsiya, political sciences
umma, ummat al-isldm, nation, Muslim nation, community of Muslims,

founded by Muhammad
utnma wasat, nation of the middle road or just, equitable nation
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'umrdn, human culture, comprising material civilization and spiritual
culture, population

'urafd ('arif) al-fiaqfqa, those who possess true knowledge, speculative
mystics

'urf9 custom, contemporary practice, law founded on custom
usul (-al-fiqh), the principles (of jurisprudence)

W
wadVu-l-nawdmis, lawgiver (usually of rational laws)

-l-shara'V, lawgiver of revealed laws
zvafiy, revelation
wali-l-ahd ) , .
wait 'ahdi-l-mulk) h e i r P r e s u m P t l v e

wara\ fear (of God)
wasaty mean, middle, just, equitable

wasdta, mean, (golden) mean
wa§iya, testament
wdzV, restraining authority, ruler with power to restrain men from

harming one another
wildya, prefecture, authority

wildyatu-l-fiisba, police of markets and morals

Z
zdhidy ascetic
zdhity external, plain, clear (meaning)
zakdty poor-tax, obligatory alms
zandaqa, Manicheanism, dualism, atheism
zann, opinion, conjecture
zanni, based on opinion, conjecture (see s.v. qiyds)
zuhdt asceticism

3*5





INDEX
Bold figures indicate a main entry

Abbasids, 26, 30, 32 f., 63, 66 f., 83,
98, 238 n. 30, 250 nn. 13-15, 256
nn. 56, 61

'Abd al-Mu'min, 181, 193
'Abdu-1-Raziq, 10
Abl Tahir Taifur, Ahmad b., 74 f.,

255 nn. 45-50
'dbid, 144, 290 n, 53
Abu Bakr, 37

election of, 31
his designation of 'Omar, 33

Abu Ya'qub Yusuf, 193, 203
Abu Yusuf, 27, 74, 239 n. 33, 255

n. 44
adaby 68 ff., 251 nn. 15 ff.
'addla, tadly 30,65,132,156,236 nn. 14,

15, 17, 250 n. 9 (see also s.v.
justice)

'ahd, 32 f., 242 n. 59
dkhira, al-, al-haydt al-dkhira, 8, 150,

163 (see also s.v. hereafter)
'Ali, 2, 249 n. 1.
'Alids, 249 n. 1, 250 n. 15, 254 n. 43
Almohads, 176 ff. 181 f., 194, 197,

203 f., 291 n. 1, 293 nn. 18, 20,
295 n. 53

Almoravids, 97, 167, 176, 194, 197,
204, 290 n. 48, 295 n. 53, 296
n. 59

amdnf 72, 252 n. 33
amir, 35
amir al-muyminln, 35, 73 (see also s.v.

commander of the faithful)
anarchy, 44, 55
angels, 20, 123, 144, 183, 186, 199
'aqd, ahl al-aqd zva-l-hdll, 32, 35,

237 n. 18, 247 n. 109
*aql, 65, 69, 73, 251 n. 16, 253

n. 33
Arabs, 1, 2, 98, 101, 290 n. 48
Arberry, A. J., 258 f. n. 94, 282 n. 1,

283 f. n. 10, 285 n. 17
'drif, 144 ff., 157, 171, 286 n. 29,

290 n. 53, 293 n. 10
aristoi, 133 f., 202, 276 n. 57

Aristotle, 3, 4, 113, 122 ff.
Nicomachean Ethics, 13, 19, 58, 114,

116, 118, 124 f., 143, 169, 189,
213, 271 n. 1, 273 n. 27

Politica, 175, 187, 189, 269 n. 10
Theology (so called), 16, 114, 124,

128, 268 n. 3
De Anima, 197
De Physica, 197
Metaphysica, 197

'Afabtya, 29 f., 80, 87-91, 195, 233,
267 n. 40

Ash'arl, al-, 32, 115, 182
Asfn, M. Palacios, 10, 287 nn. 1, 9
association, political, 87, 126, 215 (see

also s.v. ijtimd')
Augustine, St, 16, 18, 149
authority, 37, 44 f., 59

delegation of, 45, 50
delegated, 41, 45 f., 50
and power, 22 f., 33, 39, 87
division of, 60

autocracy, 87 f.
Avempace, see Ibn Bajja
Averroes, see Ibn Rushd
Averroists, 179, 269 n. 5, 292 n. 1
Avicenna, see Ibn Sina
Ayad, K., 262 n. 1

Babinger, Fr., 305 n. 2
baddwa, 86, 88, 90, 267 n. 40
Baghdadl, al-, 27, 30, 32
Baneth, D. H., 235 n. 1
Bardenhewer, O., 269 n. 3
Barker, Sir E., 234 nn. 1, 12, 269

n. 9
Bdtinlya, 39, 83, 239 n. 39, 257 n. 93
bay'a, 31 f., 35, 44 f., 237 n. 20,

238 nn. 25, 30, 242 n. 59
Bel, A., 296 n. 59
bid'a, 53, 60
Binder, L., 240 nn. 42, 44, 51, 52
book, people of the, see s.v. kitdb
Bouthoul, G., 262 n. 5
Brockelmann, C , 299 n. 4



INDEX

Bryson, 143, 152, 212, 269 n. 10,
285 n. 25, 295 n. 44, 302 n. 32

Butterfield, H., 268 n. 55

caliph
designation of, 31, 33 ff., 44
election of, 30 f., 34, 44, 153, 237

n. 20
electors of, 30, 236 n. 17, 237 n. 18
succession of, 31
and authority, 41
study of law by, 41
duties of, 32, 35 f., 39 ff. 43 f. 49
and pope, 23
delegation of authority and power

by, 45 f. (see also s.vv. vizierate,
emirate)

caliphate, see s.v. khildfa (and imdmd)
causality, law of, 85
citizens divided into three estates

(Plato), 152
into four groups, corresponding to

Plato's three estates, 221
city as smallest (perfect) political unit

or state, 126 f.
civilization, 14 f., 85 (see also s.v.

'umrdri)
community

of the faithful, 2, 18, 30 (see also s.vv.
jamd'a, umma)

of women, 6
commander of the faithful, 26
Cordoba, 291 n. 1, 296 n. 59
cycle of political life, 86 ff. (Ibn

Khaldun)

Dante, 14 f., 85, 234 nn. 8, 9
ddr al-harby 24, 126

al-Isldnty 24, 126
David, vicegerent, 26
da'wa, 96 f., 108, 265 n. 30
dawla> 8, 229 (see also s.v. dynasty)
Dawwani, al-, 210-23, 299-304, 246

n. 86, 249 n. 113, 305 n. 2
demonstrative argument(s), 115,179 ff.
Derenbourg, H., 249 n. 1
dialectical arguments, 181, 205, 218
Dieterici, Fr., 10
Dietrich, A., 254 n. 43
din, 8, 39, 43, 94
din iva-dunya, 41, 54, 59
divorce, 153

Dozy, R., 292 n. 5
Dunlop, D. M., 272 n. 16
dunya, 8
dynasty, 63, 87 ff.

four generations of a dynasty, 88 f.
and the five phases of the state, 88 f.

economics
belongs to practical philosophy, 143,

165, 269 n. 10, 239 n. 38
political significance of, 90 ff., 106

eclecticism, 214
education, 129, 275 n. 34
Elder, E. E., 303 n. 44
elect few and the masses, distinction

between, 15, 129, 151, 179 f., 184
emirate, general and particular, 47 f.
empiricism, 84, 96
end of man, 15, 86, 105, 116 f., 121

(see also s.vv. happiness, per-
fection and sa'dda)

Enneads of Plotinus, 16, 114, 268 n, 3
Er, myth of Plato, 197, 206
endaimonia, its Jewish, Christian and

Muslim meaning, 13 ff. (see also
s.v. sa'dda)

evolution, 5
expediency, 38, 45

Fagnan, E., 235 n. 9
Faldsifa, 3 f., 29, 94, 97, i°5, xxj-xax,

268-71, 291 n. 1
Farabl, al-, 4, 6, 19, 56 ff., 120 f., 122-

42, 198 ff., 204, 216 ff. 271-81
Compendium Legum Platonis, 130,

139, 296 n. 64
De Platonis Philosophia, 119, 270

nn. 17-18, 21, 23
Fatimids, 32
foy\ 36, 152
fiqhy 21, 24, 84, 182, 203, 293 n. 13
Fischel, W. J., 10, 261 f.
forfeiture of caliphal office, 37
Friday address, see s.v. khuiba
fuqahdy 74, 178, 254

Gabriel, angel, 128,150,164,248^ 112
Gabrieli, F., 236 n. 16, 251 n. 16,

255 nn. 51, 52
Galen, 149, 191, 198 f., 276 n. 58,

280 n. 76
Gardet, L., 9, 282 n. 1

318



INDEX

Gauthier, L., 291 f.
Ghaz&ll, al-, 38-43,104,178,237 n. 22,

239 n. 34-241 n. 52, 257 nn. 78,
93, 293 nn. 14, 25, 300 n. 14

ghurabdf 138 f., 280 nn. 84, 85
Gibb, Sir H. A. R., 27, 214, 222,

236 n. 10, 240 n. 52, 266 nn. 35,
40, 300 n. 16, 303 n. 44

Gilson, E., 16 ff., 234 nn. 14-20
God

knowledge of, 14, 183
love of, 13, 15
obedience to, 14
imitation of, 122 f.
of revelation, 15, 115
Creator-God, 15, 115, 123
perception of, 158, 179

Goichon, A.-M., 282 nn. 1, 4, 283 n. 9
Goitein, S. D., 252 f. nn. 32, 33, 254

n. 43
Goldziher, I., 235 n. 8, 239 nn. 33, 39,

240 nn. 45, 46, 48, 50, 51, 245 f.
n. 84, 249 n. 112, 255 n. 44, 293
nn. 19, 20

good, the highest, 13, 118, 209 (see also
s.v. happiness)

government, 62-83
based on reason or on revelation, 29
backed by military force, 42

Graf, G., 268 n. 3
group, the human, 85 f.
Greek and Hellenistic philosophy, 1,

5, 122, 209
guardians, see s.v. Plato

haddra, 86, 94, 101 f., 105 (see also s.vv.
civilization, 'umrdri)

hadlthy 2, 7, 22, 30, 42, 74, 76, 214,
223

fldjji Khallfay 227-33, 3°4 n. 1> 3°5 f-
Hailaj, al-, 139
IJanafI, 21 f., 27
IJanball, 22, 27, 37, 52, 245 f. n. 84
happiness, 13-20, 124, 127, 163, 185

(see also s.v. sa'dda)
Harun al-Rashld, 27, 35, 74, 98, 247

n. 93
hereafter, the, 69, 72, 101, 150, 155,

163, 205
hierarchy of ruler and ruled, 127, 152
Holy Spirit, 128 (see also s.v. angel

Gabriel)

Horten, M., 285 n. 22
household

as part of the state, 118, 165
as part of a street, 269 n. 10

Huizinga, J., 14, 234 n. 7
hukamdy 44, 216
humanitas (insdniya), 85
humanism, 77, 85, 255 n. 51
Hulagu, 247 n. 86, 258
rlunain b. IsriSq, 199, 280 n. 76

Hbdddt, 154, 213, 215, 290 n. 53
Ibn Abl Ya'la, 37
Ibn al-MuqanV, 68-74, 251 n. 15, 254
Ibn al-Tiqtaqa, 31, 62-7, 69, 204,

249-51, 264 n. 13, 300 n. 7
IbnBajja, 4, 114, 118, 138 f., 151, 157,

158-74, 175, 190, 198, 201, 206 f.,
218, 286-90, 297 n. 79

Ibn IJazm, 182, 245 n. 84, 292 n. 10
Ibn Jama'a, 37, 43-51, 237 f. nn. 22,

23, 240 n. 51, 241-45, 301 n. 25
Ibn Khaldun, 3, 27, 29, 59, 67, 69,

80 f., 84-109, 113, 146, 162, 195,
204, 210, 225 f., 228 f., 233, 260-
68

Ibn Rushd, 4, 14, 19, 38, 58, 105,
114 ff., 150, 157, 165 f., 175-209,
210, 213 f., 217 f., 269 nn. 5, 11,
12, 278 f., 280 nn. 76, 85, 86,
281 n. 92, 285 n. 23, 286 n. 29, 1,
288 n. 35, 289 n. 41, 291-99

Commentary on Aristotle's NE, 175,
186 f. 189 f., 196, 204, 208, 294
nn. 27, 28, 30, 33, 36, 40, 296
nn. 62, 63, 66, 298 n. 95, 299
nn. 96, 97, 301 n. 20

Commentary on Plato's Republic:
175 ff., 179 f-, 185, 187 ff, 190-
96, 202 f., 205, 208, 272 n. 28,
276 n. 57, 277 nn. 63, 66, 278
n. 68, 279 nn. 69, 71, 280 nn. 76-
8, 281 nn. 88, 92, 288 n. 31, 290
n. 48, 292 n. 9, 293 nn. 12, 26,
294 nn. 29, 32, 34, 35, 38, 41,
295 nn. 44-9, 51-8, 296 nn. 59-
61, 64-6, 68, 70, 297 nn. 71-3, 76,
78-9, 81-2, 298 nn. 83-4, 88-9,
91,93, 299 n. 96

Commentary on Aristotle's De
partibus animalium> 294 n. 41

Fasl al-maqdl, 179-82

319



INDEX

Ibn Rushd (cont.)
Tahdfut al-tahdfut, 183 f.
dependence on Al-Farabi, 199 ff.

(see also s.vv. philosophy, religion,
revelation, Sharta)

Ibn Sina, 4 f., 19, 39, 116, 118, 132,
^AZSTy l 6 5, l68> J77> 207, 210,
212, 221, 229, 281-86, 293 n. 26,
300 nn. 5, 14

IbnTaymiya, 27, 51-61, 210, 212, 214,
245 n. 84, 249 n. 112, 266 n. 35

Ibn Tufail, 157, 160, 168, 182, 272
n. 11, 286 f. n. 1, 289 n. 40, 291

Ibn Tumart, 181 f., 194, 236 n. 12
Ikhwan al-safa' (Brethren of Purity),

143, 282 n. 3
ijmit 28, 31, 35, 37, 39, 52, 55, 237

n. 18, 240 n. 42
ijtihdd, 29, 40, 56, 73, *39, 203 f.,

240 n. 47
ijtlma', 53, 86 ff., 215, 300 n. 17
Him, 29, 35, 40, 65, 132, 183, 220 f.,

270 n. 20
Imam

definition of, 275 n. 33
qualifications of, 29, 39 ff.

imdma, 26, 38 f., 43, 236 nn. 12, 14, 17,
238 n. 30, 239 n. 39 (see also s.v.
khildfa)

necessity of, 28, 39, 43
imitatio Dei, 122 f., 272 n. 5
imitation in poetry, 190 f.
infirdd bi-l-majd, 87 ff.
insdn madanl, 216
intellect, see s.vv. prophecy, prophetic

qualities
investiture, see s.v. bay1 a

self-investiture, 45
iqtisdd, 75, 255 n. 46
ishrdq, 146 f., 282 n. 4, 284 n. 14
isolation, 159, 166, 171, 173, 175 f.

(see also s.v. mutawahhid)
istibddd, 87

jdhillya, 135, 277 nn. 61, 65, 297 n.78
Jahiz, 75 ff., 138, 255 f. nn. 51-69
jama1 a, see s.v. umma
jihad, 21, 24 f., 29, 40, 54, 64, 99, 126,

134, 139, 154, 196, 202 ff., 219,
236 n. 14, 247 n. 95, 286 n. ?rj

jizya, 26
judges, 165, 167, 189

justice
as a basic duty of caliph or imam, 29,

4i, 55
as foremost political virtue, 55, 76,

78, 83, 156, 186
rule of, 50
Plato's cardinal virtue equivalent to

justice demanded by prophetic
law, 50, 156, 186

Aristotle's division of, 186, 213 f.
(see also s.v. 'addla, WZ)

Juwaynl, al- 237 n. 18, 238 n. 24, 239
nn. 34, 39, 240 nn. 47-8

Kai Ka'us, 78-81, 258
Kalam, 115, 125 f., 180, 182, 218
khildfa, 3, 7 ff., 21-61, 95 ff., 98, 206,

222,237 n. 20, 242 n. 61,245 n. 81
Kindl, al-, 122, 234 n. 13, 268 n. 3,

281 n. 1
king, definition of, 131
kitdb, revelation in form of a kitdb, 57
kitdb, ahl al- (Jews, Christians and

Zoroastrians), 21, 25, 36, 92
khulafd rdshidun, 33, 94, 248 n. no,

253 n. 42
khutba, 28, 43, 64, 251 n. 14
Kofler, H., 241 ff., nn. 54-5, 59, 65
Koja Beg, 226 f., 305 n.2
Kraus, P., 268 n. 3, 282 n. 4

Lambton, K., 240 n. 41
Laoust, H., 245 f. n. 84, 247 ff. nn. 87-

97, 100-1, 103, 105-6, 108-12
law, 15, 23, 116

common ground of, 4, 116, 131,
139 ff., 147 ff-, 185, 209 f.

divine and human, 15, 17, 19 f.,
23, 116 f.

divinely or prophetically revealed,
17, 29, 59, 151

and politics, 102
science of, 21 (see also s.v. fiqh)
rule of, 52 ff., 117 f.
Ottoman, 225

Leo Africanus, 295 n. 53
Levy, R., 256 nn. 70—6
Lichtenstadter, I., 235 nn. 3, 5

Machiavelli, N., 65 f., 106 ff.
madanlya, see s.v. 'umrdn
madlna (polis), 126, 273 n. 21

320



INDEX

madlna fadila, 86, 93 f., 120, 127, 160,
217, 273 n. 17

jama Hyaf 136
kardma, 135, 270 n. 16, 277 n. 66
taghalluby 135 f., 195, 2781111.

68-9
Mahmud of Ghazna, 27 f.
Maimonides, 14 f., 19 116, 131, 234

nn. 6, 11, 21, 235 nn. 22-4, 265
n. 27, 269 n. 6, 270 n. 13, 271 n. 1,
287 n. 1, 292 n. 1

malik, 46, 51 f., 76, 99, 249 nn. 115, 1
malik mu'azzam, or, m. fddil, 62 f.
MalikI, 22, 84, 182, 261, 291
marriage, 152
masdlih 'dmma, 34, 276 n. 56
mashwara, 250 n. 9
maslahat 40, 143 (see also s.v. saldh)
Massignon, L., 8, 280 n. 84
Mawardi, al-, 27-37, 59> 96, 101, 132,

210, 235-9, 243 £ nn. 62, 64-5,
67-8, 70, 80-1, 263 n. 5, 276 n. 56

Messer Leon, 288 n. 32, 295 n. 52
Meinecke, F., 107, 267 n. 55
miracles, 183
Mirrors for Princes, 3, 37, 41 f., 50

62 f., 67-77, 212, 214, 221 f.,
238 nn. 30-1, 249 ff. nn. 1, 9, 15,
251-6

Miskawaih, 14, 212, 295 n. 44, 302
n. 32

monarchy, 86, 166, 219, 297 n. 79
Mordtmann, J. H., 305 n. 2
mu'dmaldt, 154, 213
Mu'Swiya, 26, 66, 77, 98, 194, 239

n. 33, 290 n. 48
mudabbir, 165, 186, 294 n. 27,301 n. 25

mudabbir fddil, 218
Muhammad, 1 f., 8, 21 f., 25
mujtahid, 58, 182, 276 n. 56
mulky 8, 26 f., 33, 62 ff., 66, 71, 75 f.,

87 ff., 96, 117, 144, 189, 194,
263 n. 10, 266 n. 32

Munk, S., 286 n. 1, 292 n. 2
muqallid(un), 40, 182
murshidy 58
mustabiddy 87
mutakallim(Un)y 178, 181 f., 192, 291

identified with Plato's sophists, 208
mutawahhidy 159 ff., 166-71, 287 n. 5
Mu'tazila, Mu'tazilites, 28 f., ii4f.,

143, 235 n. 8, 255, n. 51

Nallino, C. A., 282 n. 4
Narb5nl, M. 286 n. 1, 287 11. 5
Nasafl, al-, 303 n. 44
ndmusy 145, 212 f., 215
nation, 126 f.
nawdbity 138, 167 f., 218
na^ary 47 f., 243 n. 64
necessity, political, 35
Nizam al-Mulk, 78,80,81-3,239 n. 34,

242 n. 57, 256 f. nn. 59, 78-94
nomosy 4, 19, 116 ff., 131, 185, 197,

204, 212

obedience
to caliph, 45
to God, 45, 54, 75
to law of Islam, 145, 157

oikoumeney 126
Ottoman empire, 225 ff., 304 ff.

Pascal, his answer to Descartes, 18
pastor, 54, 76, 247 n. 93
Pellat, Ch., 255 f. nn. 51, 53, 55
perfection, 13, 121, 158, 163, 171, 173,

176, 199, 212, 271 n. 29
speculative perfection as highest

perfection, 121
Persia

kings, 77, 98, 100, 166, 193, 256
n. 56, 257 n. 82

poets, 258 ff.
ancient Persians, 193, 266 n. 36

Philo, of Alexandria, 16, 20
philosopher-king, of Plato, Al-Farabi

and Ibn Rushd, 57 f., 105, 117,
119 ff., 124,128 ff., 183,248 n. 112

philosopher-king, identified with
lawgiver-imam, 129 ff., 140, 274 f.
nn. 33 f.

philosophy
practical, 145, 147, 211 ff.; division

of practical philosophy, 143, 212,
239 n. 38, 269 n. 10, 284 n. 11,
285 n. 25

political philosophy, 114, 118 ff.,
143 ff., 158, 162, 175 f.; division
of political philosophy, 118 f.,
187, 269 n. 12

philosophy, political significance
of, 130, 140

philosophy and Shaft a, 178 ff.,
183 ff, 197, 300 n. 14

321



INDEX

philosophy and religion, see s.v. reason
and revelation

physicians, 165, 167, 189
Pines, S., 268 n. 1, 282 n, 4, 284 n. 14
Plato, 3 f., 6, 13, 15 f., 55, 58, 113 f.,

n6ff., 122 ff., 128 ff., 132-41,
147 ff., 158 ff., 165 ff., 171 ff.,
175 ff., 179 ff., 183, 185 ff., 189-
94, *99, 201, 205 f., 216 f., 219,
221, 223

Gorgias, 281 n. 91
Laws, 6, 19, 58, 118, 144 ff., 165,

269 n. 10, 290 n. 52, 296 n. 64,
297 n. 82, 304 n. 45

PolitikoSy 118, 165, 273 n. 28, 276
n. 58, 302 nn. 25, 32, 304 n. 45

Republic, 6, 19, 58, 118, 120, 127,
129, 132, 134 ft, 152, 165, 172,
175, 180 f., 186 ff., 198 f., 204 ff.,
212, 216 ff., 221, 269 n. 10, 271
n. 1, 273 n. 25, 276 n. 53, 277
nn. 60, 62, 278 n. 69, 280 n. 77,
288 n. 35, 297 nn. 77, 82

Theaetetus, 122 f.
Timaios, 124

Plato's guardians, 58, 175, 191, 206,
287 n. 9

Platonic Legacy, 5, 113 ff.
transformation of, 119

Plessner, M., 260, 285 n. 25, 295 n. 44,
300 n. 5

Plotinus, 16, 18, 114, 123, 128, 149,
206, 268 n. 3, 272 n. 7

poems, poetry, 190 f., 218, 295 n. 44
politics, 13, 39, 118 f., 122, 126 f., 144,

176,289 n. 46,290 n. 52,302 n. 26
(see also s.v. political philosophy)

Polybius, 108
Porphyri, 114, 149, 206
power, will to, 85, 107 (see also s.v. state)
Proclus, 114,149,206,268n. 3, 3O2n.25
property, 92
precedent, 32 f., 46 ff., 58
prophecy, theory of, 57, 94, 128 f.,

144 ff., 150 f. 183 ff., 263 n. 10,
283 n. 8

prophet and philosopher, 130 f., 184
prophetic qualities, 57, 128, 130 f.,

145 **•
prophetically revealed law, see s.vv.

law, nomos
providence, 15, 123

Qanun, 225, 304
qiyds, 22, 73, 236 n. 9

qiyds 'aqll, 182, 292 n. 10
qiyds fiqhl, 292 n. 10
qiyds shar% 182
qiyds yaqlnl, 293, n. 10
qiyds ganni, 293 n. 10

qualities
of the khalifa or imam, 29 f., 40 f.,

47, 101, 153, 243 n. 65
of a malik (king) or a sultan, 62 f.

65, 76, 78 f., 244n. 80,257 n. 79
of a philosopher-king, 132 ff., 139,

192, 199, 276 nn. 55-7
of a ruler, 65, 70, 82, 132 f. (see also

s.v.v. qualities of khalifa or imam,
malik or sultan, philosopher-king)

of ruler as a blend of Platonic and
Islamic conditions, 131 f.

qudra, 266 n. 39
Quraish, descent from the, 29 f., 46,

101, 240 n. 48, 266 n. 39
Qur'an, 21 f., 27 f., 33, 55, 58, 1141"-

Suras (11, 28), 26; (11, 137), 248 n.
in

(iv, 61 f.), 26, 28, 33,42,45,53
(VIII, 64), 96, 265 n. 28

(xxm, 117), 100
(XXXVIII, 25), 26, 36

(XLIII, 53), 59

(LVII, 25 ff.), 57, 213, 300 n. 9

Rahman, F., 283 n. 8
ra'ls, 87 ff., 127, 160
Rashld Rida, 10
ra'y, 47, 7°, 72 f. 236 nn. 14, 17, 243

n. 65, 250 nn. 8 f., 253 n. 43
RazI, al-, 14
reason and revelation, see s.v. revela-

tion and reason
reason of state, 66, 107, 204

rebellion against tyranny, 97, 153 f.
religion, 39, 70 ff., 94, 99, 101, 104,

108, 115, 178 f., 184, 186
the good order of, 39, 54

religious duties, see s.v. Hbdddt
Renan, E., 292 nn. 1, 5
Renaissance, the, 85, 107, 109
Rescher, O., 251 f., nn. 16-31, 255

n. 51
revelation sent down from heaven, 2,

17 f., 123, 128

322



INDEX

revelation (cont.)
in form of an emanation, 145, 150,

164
mediated through angel Gabriel

identified with Active Intellect,
183, 215

and philosophy, 116, 123, 179
and reason, 15 f., 18 ff., 70, 72 f.,

94 f., ii4ff., 122 f., 177 ff., 210 f.,
223, 289 n. 40, 291 f.

rVdsa, 87
Richter, G., 251 nn. 15 f.
Ritter, H., 262 n. 3
riydsa fddila, 270 n. 15

jdhitiya, 270 n. 15
Rosenthal, Fr., 10, 261, 268 n. 1, 270

n. 17

sa'dda (happiness), 13 f., 119 ff., 123 ff.,
156, 163, 183 f., 217, 289 n. 41

sa'dda quszvd (or dkhira), 39, 157,
271 n. 29

Sa'dl, 258 f.
saldh al-madlnatiy 284 n. 10

al-ma'dsh wa-l-ma'dd, 41, 69, 215,
252 n. 16, 253 n. 35

al-dunya wa-l-dln, 54, 59
saldma, 132
Santillana, D., 235 n. 2
Sassanian kings, 68, 75, 221, 256 n. 61,

(see also s.v. Persian kings)
Sa'ud, Muhammad b., 245 n. 84
Schacht, J., 253 nn. 37-9, 255 n. 44
Seljuks, 40, 78, 83
Shafi'I, 22, 38, 43, 237 n. 22, 241 n. 53,

257 n. 91
Shar\ 28, 33, 35, 39, 41, 46, 49, 86,

94 f., 99, 101 f., 109
Sharia (the prophetically revealed

law of Islam), 2 f., 8, 22 f., 28 f.,
44 ff., 48, 51-5, 59 ff., 66, 91 f.,
95, 98 ff., 109, 113, 116 f., 123,
129 f., 145,147,149,162 f., 178 ff.,
182 f., 185, 190, 192 f., 194 ff«,
202 ff., 207 ff., 212-16, 220-3,
224 ff., 228, 232 (see also s.vv.
law, nomos)

the ideal constitution of the ideal
state of Islam, 116 f., 156, 176,
181

Shta, Shl% 2, 5, 27, 30, 62 f., 220,
246 n. 86, 248 n. n o

Siddiqi, A. H., 240 n. 52
sikka, 43, 251 n. 14
siydsa, 36, 43, 64, 119 f.

siydsa 'ddila, 53
siydsa *aqllya, 86 ff., 95,101,262 n. 5
siydsa dlniya, 56, 59, 86, 95, 101,

262 n. 5
siydsa madaniya, 62, 86 ff., 93,

262 n. 5
siydsa shar'lya, 56, 60, 262 n. 5

Skemp, J. B., 301 n. 25
slavery, slaves, 154 f.
social duties, see s.v. mu'dmaldt
Sourdel, D., 251 n. 15, 253 n. 43
sovereign, sovereignty, 47, 87, 164,

247 n. 109, 263 n. 5, 264 n. 13
speculation, 121, 163
spies, 76 f., 82, 222, 256 n. 59, 257

n. 85
state, 65

phases of, 87 ff.
aim and purpose of, 138, 169
and culture, 103 ff.
perfect or ideal state, 134, 219 (see

also s.v. madina fddila)
Shaft* a-state, the ideal state of

Islam corresponds to Plato's
politeia, 116 f., 124 f., 128, 145,
149, 153 ff., 165, 176, 190, 192 f.,
202, 298 n. 82

imam-state, 168, 193 f., 201 f.,
288 n. 13, 289 f. n. 48, 295 n. 52,
298 n. 82

simple (and mixed or composite)
states, 165, 201, 297 n. 79

imperfect states of Plato in contrast
to his perfect, ideal state, 134 f.,
165 ff., 201 ff. (timocracy, oli-
garchy (plutocracy), democracy,
tyranny) (see also s.v. madina)

ignorant states, i.e. Plato's im-
perfect states plus three of Al-
Farabfs, 137, 279 f., nn. 72-6

state based on law common ground
between Plato and Faldsifa, 116 ff.,
130 f., 145, 181, 185 ff., 204

Greek state, 206
Mamluk state, 246 n. 84
Ottoman state, 228

statute of Medina, 25, 37
Steinschneider, M., 10, 268 n. 3, 271

n. 1

323



INDEX

Stern, S. M., 271 n. 1
Stoa, Stoic, 129, 298 n. 92, 299 n. 3
Strauss, L., 271 f. n. 1
Sufi, Sufism, 138, 144, 271 n. 1, 289

n. 39
Suhrawardl, al-, 139, 146, 27211. 11,

282 n. 4, 284 n. 14
sultan, 8, 39, 43, 51, 54, 60, 213, 222,

225, 241 n. 55, 242 n. 58, 244 f.
nn. 67, 80

Sunna, Sunni(sunna,sunari), z,$,z\ f.,
72, 74 f-> 78, 81, 145 f., 154 f.,
177 f. 193 f., 219

TaftazanI, al-, 303 n. 44
tafwfd, 45 ff., 243 n. 62, 244 nn. 66-8
tamaddun, see s.vv. 'umran, ijtimd1

tanfidh, 47, 244 nn. 66—8
tanzily 248 n. 112
tawhldy 53, 284 n. 10
ta'zvil, 182
Taylor, A. E., 147, 284 nn. 15-16
theocracy, 8, 86, 90, 117
Thomas Aquinas, 13
Thompson, W. F., 211, 299 ff. nn. 3,

8, 14, 18
Torah of Moses, 16, 19 f.
traditionalism, 84, 96, 219
traditionalist versus philosopher, 211
Turkish views, 224-33, 304 n. 1-306
Tusl, 53,211-23, 249 n. 113, 295 n. 44,

299 n. 1-303
Tyan, E., 9, 237 nn. 19-20, 238 f.,

nn. 25, 30, 33, 249 n. 115
tyrannicide, 153 f.

'ulamd, 22, 35, 40 f., 47 f., 50, 55 f.,
58, 70, 178, 214, 220 f., 226 f.,
229 ff., 237 n. 18, 238 n. 25, 240 f.
n. 52, 247 f. n. 109, 250 n. 8

umma (or jama'a), of Islam, 22, 24 f.,
26, 28 f., 33, 37, 56 f., 85, 94,
237 n. 18

umma wasat, 56, 58, 60, 248 n. i n
Umayyads, 30 ff., 63, 66, 94, 238 n. 30,

250 n. 13, 256 nn. 56, 61
'umrdn, 84, 86, 126, 263 n. 6

union of active with human intellect,
128 f., 160, 162 f.

unity of Islam, 45, 53, 60
'urf, 48, 244 n. 69
usurpation, 45 ff., 51, 153

Vajda, G., 268 n. 3
Van den Bergh, S., 10, 292 n. 8, 298

n. 92
virtu, 106 f., 268 n. 55
virtue, 118 f. 121

four cardinal virtues, 156, 219
ethical virtues, 127, 129, 131
intellectual virtues, 127, 129, 131
speculative virtues, 127, 129, 131,

156
practical and theoretical virtues, 156

vizier (vizierate), 47, 79 ff., 226, 243
nn. 64-5, 244 n. 66

Wahhab, Mufe. b. <Abd al-, 245 n. 84
Wahhabism, 61
Wahhabi doctrine, 245 n. 84
wahy, see s.v. revelation
wali-l-ahd (heir presumptive), 33 ff.,

238 nn. 25-31
Walzer, R., 268 n. 2, 270 nn. 17, 21
wara\ 41, 240 n. 48
zvaslya, 254 f., nn. 43 f.
wdzi\ 87
welfare, see s.vv. saldh, maslaha,

masdlih
Wellhausen, J., 25, 235 nn. 4, 6, 7
Wickens, G. M., 257 nn. 85, 94, 279

n. 71, 299 n. 1
wisdom, 78, 130, 134, 156, 187 f.
women, status of, 191
world to come, 8 (see also s.v. hereafter)

Xenophon, 136

zdhid, 144, 290 n. 53
zdhir, 182, 251 n. 14
zdhirism, 245 n. 84
zoon politikon, 15, 86, 126, 171, 175
Zoroastrianism, 1
Zoroastrians, 21, 25, 36
zukd, 293 n. 13


