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PREFACE

orientalists and sociologists suggests the fool who rushes 1n.

Vet that is what T have done. Perhaps this book, despite 1ts
i aperfections, will bring home to sociologists the value of the
- aterial to which Islamists have access and will help Islamists to
. apreciate the importance of asking sociological questions.

Since the book is likely to be read by those who have not specialist

nowledge of Islam, nothing has been assumed, but there are
xplanations of most matters and many repetitions. If to some
aders the repetitions seem tedious, I would crave their 1n-
ulgence and ask them to remember that not all have their specialist
1owledge.

The sociologically-minded reader will find a good general account
*Tslam in Sir Hamilton Gibb's Mohammedanism (Home University
‘brary), while Bernard Lewis’s The Arabs in History is a convenient
-ief presentation of the historical background. The publication
¢ this book is likely to be preceded by that of an abridgement

~€ my two volumes on Muhammad, entitled Muhammad, Prophet
nd Statesman.

Arabic names have been transliterated according to one of the
standard British systems. It proved impracticable to have dia-
critical marks in the text, but they are to be found in the index.
One modification has been made in the system, namely, the use of
an apostrophe between two consonants to indicate that they are not
to be sounded together, e.g. Is’hag. Apart from this the pairs
of consonants dh, gh, kh, sh, th represent each a single sound. The
apostrophe elsewhere—between two vowels, or between a consonant

and a vowel—stands for the glottal stop which the Arabs regard as
a consonant.

Among the people to whom I am indebted are colleagues at
Edinburgh, especially J. R. Walsh and Pierre Cachia, who have
discussed various matters with me, and J. Spencer Trimingham, of

| 3lasgow, who kindly commented on the first draft of the section on
‘West Africa.

"I"*o try to write something which will be of interest to both

o W. MONTGOMERY WATT
8 Edinburgh,

September, 1960.

1X
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PROBLEMS AND PRESUPPOSITIONS

NE of the distinctive marks of Islam, compared with the
other great world-religions, is the variety of peoples and
races who have embraced it,! and among whom there has
grown up a strong feeling of brotherhood and a measure of harmony.
There is nothing comparable until the nineteenth century expansion
of Christianity, and that is generally held to have been less successtul
so far in producing a sense of brotherhood. In this ‘one world’, in
which all races have been brought together physically, there is an
obvious lack of brotherhood and harmony. Perhaps a study of the
achievements of Islam may throw some light on how the integration
of world society is likely to come about, and may even suggest ways
in which man may consciously contribute to this process.?

It is frequently held that there is no real unity In Islamic society,
and that we should rather take the view that there are several different
societies, each with a religion which it traces back to the teaching of
Muhammad. This is an over-statement of the diversity which is
undoubtedly found among the adherents of Islam. For the purposes
of the present study it is not necessary to deny that there 1s wide
variety, but only to insist that in some important senses Islam 1s a
unity and that Islamic society has achieved some measure or harmony
and integration. The main aim of this book is to examine the positive
achievements, and to try to discover the general laws and principles
exemplified in them. The failures to achieve integration will only be
considered where they throw light on the reasons for the successes.

An additional advantage in basing a study of this kind on Islamic
material is that the Western scholar is able to approach it with

1 Cf. Sir H. A. R. Gibb, Mokammedanism, London, 1949, 22; also al-Jahiz,
Tria Opuscula, ed. Van Vloten, Leiden, 1903, 32: *when we find the inhabitants
of Sijistan, the Jazirah, the Yemen, the Maghrib and ‘Uman (Oman) and the
Azragite, the Najdite, the Ibadite and the Sufrite, the mawla and the Arab, the
Persian and the nomad, slaves and women, the weaver and the peasant,
fighting on one side despite their difference of descent and habitation, we
rea}ize that it is religion which moulds them together’. (The diacritical marks
‘:iﬂ;lilf.‘.h)it has not been practicable to include in the text will be found in the
index.

2 For religion as an integrative factor cf. J. Wach, Sociology of Religion
London, 1947, 36ft.
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Problems and Presuppositions

relative detachment. Whether he is a Christian or not, he cannot
study the place of religion in Western society without some sort of
bias. His attitude towards religion in general may still affect his study
of the place of religion in Islamic society; but the novelty of the
material and the lesser emotional involvement reduce the distortion
due to the initial bias. -

The present study grows out of my previous work on the life of
Muhammad and the origins of Islam. In particular Muhammad at
Mecca emphasized the place of economic factors in the first appear-
ance of Islam, and the relation to these of its fundamental ideas.
Because of this emphasis the book was alleged to have a Marxist
tendency by critics of both right-wing and left-wing sympathies.’
It was certainly an elementary knowledge of Marxism which fisst
suggested to me to look into the economic background of the rise of
Islam, but the elaboration of the ideas was made without any
conscious reference to Marxist thought. Quite apart from the spur
of—admittedly very friendly—criticism, 1t was clear to me that the
account of the origin of Islam raised profound questions about the
relations of ideas to economic factors and, more generally, about
the place of ideas in the life of society. I therefore decided to try to
set some light on these questions by a careful examination of
particular cases. Most of the chses are selected from the early
formative centuries of Islam, though there are occasional excursions
into later history. No attempt has been made to cover every facel
of Islam, even in the early period.

At various parts of this study, and especially in chapter V1ll,
some use is made of the conception of ‘ideology’ which is prominent
in Marx’s teaching, though not invented by him. It 1s employed in
the form in which it has been developed by Karl Mannheim 1n
Ideology and Utopia?, but it would be presumptuous to claim that he
has been followed exactly.

Because so much attention is being paid here to ideas and idea-
systems, it seems desirable to have an adjective corresponding to
‘idea’ in a neutral sense. ‘Ideal’ has other connotations, and “ideo-
logical’ is required for the technical sense. Clumsy as 1t 1s, ‘ideational’

' G. H. Bousquet, ‘Une explication marxiste de I'origine de I'Islam par un
ecclésiastique episcopalien’, Hesperis, xli (1954), 231-47. M. Rodinson, ‘La vie
de Mahomet et le probléme sociologique des origines de I'Islam;’ Diogéne,
xx (1957), 37-64; English version, Diogenes, xx. 28-31.

2 London,1936 (originally Bonn, 1929); cf. esp. 85f., 173ff,, 184f. Ct. pp. 254f.
below. The Sociology of Knowledge by Werner Stark (London, 1958) appeared
only after the manuscript of the present study was virtually complete, and 1t
has not been possible to take into account the difference between Stark’s view
and Mannheim’s.

[
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Problems and Presuppositions

<cems to be most satisfactory; and if this is allowed, ‘ideation’ may
occasionally be permitted, as a substitute for ‘ideas’ or ‘idca-~system’.

A concern with ideology properly leads to questions about the
truth and falsity of ideas, but these will not be fully discussed in this
study. The sociological functioning of an idea-system does not
presuppose its absolute truth. What is here assumed is that 1dea-
systems (including religions) contain varying proportions of truth
and error, but that all which are socially important contain a
considerable measure of truth.
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THE PLACE OF ECONOMIC
AND SOCIAL FACTORS

that economic factors have a profound influence on the course

of history in general and of religious movements in particular.
Some such view has become almost axiomatic with many historians
and popular writers. Among the adherents of the various religions,
however, there are many who are still not convinced. At the same |
time those who acknowledge the importance of economic factors are
far from being agreed about the relation of these to the social and
ideational factors.

This chapter is therefore devoted to a considcration of the precise
nature and extent of the dependence of religious movements on
cconomic matters. With regard to some of the main phases of Islam
the question will be asked: Can e find in the background of this
movement any important cconomic change to which 1t might con-
ceivably be related? The examples discussed will, of course, be only
specimens and will not exhaust the topic. Islam, ke the other great
religions, is a vast complex of phenomena, and a corresponding
complexity might properly be expected in the economic basis. In
particular there are several distinct phases in the development of
Islam. and the economic factors present in each phase have to be
considered separately.

Further, it is not enough to show that underlying a religious move-
ment there is an economic change. Even if this could be done 1n
every case, it might still be true that there was no connexion between
the economic change and the religious movement, or at least that the
latter was not dependent on the former. There are probably few
tracts of history wherc some economic change is not to be found if
one looks hard enough. This implies three things. Firstly, the
economic change must be of a degree of importance commensurate
with the importance of the religious movement. Secondly, an attempt
must be made to show in detail how a particular economic change or
set of changes leads to a particular religious movement. This involves
trying to find a connexion between economic changes and social
changes. There is also an ideational aspect, but that will not be

4

IT should be unneccessary at the present time to labour the point
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The Place of Economic and Social Factors

considered until the next chapter. Thirdly, the conclusions will be
made more impressive if they can be linked up with a general account
of the economic and social aspects of the life of the individual.

1. THE ORIGIN OF ISLAM

The religion of Islam originated in Mecca about 610 A.D. A native of
Mecca, Muhammad, began to preach publicly, claiming that he had
received revelations from God and that God had sent him to the
Meccans to call them to worship Him and to warn them of the
penalties which sooner or later fell upon the disobedient. A few of his
fellow-citizens acknowledged him as prophet and performed special
rites of worship along with him, but the majority of the Meccans,
including the leading men of the city, rejected his message and made
life difficult for Muhammad and his followers. In 622 a favourable
opportunity presented itself for Muhammad to migrate to Medina,
over two hundred miles to the north, along with seventy of his
followers. He was here acknowledged as prophet by most of the
inhabitants, and was also accepted as arbiter between warring
factions whose strife had been making life in Medina unbearable.
By his sagacity and statesmanship he built up his prestige and
political power, so that by his death in 632 he was not merely un-
disputed ruler of Medina, Mecca and the surrounding territory, but
was accepted as suzerain by many tribes throughout Arabia. More-
over, within ten years of his death the state which he created was able
to meet in battle and defeat the armies of the two great empires of
the Middle East, the Byzantine and Persian, and within a short time
to overrun the latter completely. A hundred years after his death the
empire of his successors extended from France to India.

It will be convenient at this stage to consider three phases of the

origin of Islam, namely, the beginnings at Mecca, the development
at Medina, and the extension to include most of Arabia.l

(a) Mecca

If 1t 1s asked whether any important economic change is to be found
in the historical background of Muhammad’s preaching at Mecca,
one soon presents itself, namely, a change from nomadism to
commerce. The Mecca of Muhammad’s youth and early manhood

! For further details about the matters discussed in this section cf. W.

i\;ggtglug?gry Watt, Muhammad at Mecca, Muhammad at Medina, Oxford,

.



The Place of Economic and Social Factors

—he was about forty in 610—was a prosperous commercial centre in
which financial operations of some complexity were carried out.
Mecca had come to control the rich caravan trade through western
Arabia by which luxury goods from India and Abyssinia (conveyed
to south Arabia by sea) were exchanged for the products of Syria and
‘he Mediterranean. There seems to have been a great growth in this

trade in the half-century before 610, perhaps because the wars be-
tween the Byzantine and Persian empires interfered with the route
through ‘Iraq. The Meccans certainly made the most of favourable
circumstances. They eliminated rivals by wars and sharp practices;
they organized caravans efficiently and made effective arrangements
for their security all along the route; and as a result they established
a virtual monopoly of the west Arabian caravan trade.

These merchants of Mecca, however, now making great fortunes
from their trading enterprises, were not far removed from nomadic
ancestors, whose livelihood had come from the pasturing of camels
and other animals, with perhaps an occasional raid on agricultural
lands and fees for guaranteeing the security of caravans and of
settled communities. The scantiness of the source material does not
enable us to say exactly when this change took place. Probably there
was a period when the ancestors of the Meccans combined a little
trading with nomadism. Mecca was built round a shrine which had
long been a centre of pilgrimage. A certain area round the town was
regarded as sacred, and the month or months of pilgrimage were also
sacred: and at these places and times blood-feuds were in abeyance.
Thus nomads from far and near could safely congregate here, and
there would be many opportunities of trading, especially for the
guardians of the shrine. The beginnings of a permanent settlement
round the shrine are possibly to be attributed to Qusayy, the grand-
father of Muhammad’s great-grandfather. Unless this merely means
that the camels of his tribe were never pastured more than a few
days’ journey away, it must imply a fair volume of trade, since no
agriculture is possible at Mecca. It seems most likely, however, that
the main expansion of trade, especially of the more lucrative types,
took place in the decades before 610. Thus Muhammad’s contem-
poraries may not have been more than one generation removed from
at least a partial dependence on pastoralism; Muhammad’s grand-
father appears to have had extensive herds of camels. In
Muhammad’s time, however, many of the residents in Mecca must
have gained a livelihood mainly from commercial operations. Thus
in the course of a generation or two there had been a change from
reliance on nomadic pastoralism to reliance on commerce,

Some of the social phenomena of Mecca 1n Muhammad’s time

6




The Place of Economic and Social Factors

may be regarded as repercussions of this change in the cconomic
basis of life. Foremost among these is a weakening of group solid-
arity, not only in the larger units which may be ca_lled tribes. a_nd
clans but also in the smaller family units. For nomadic groups hiving
in the desert a high degree of solidarity is necessary to survival.
Custom prescribes various ways in which the members of a group
must help one another and in which the chief of a group stands by
those under him. Unquestioning loyalty to one’s kin 1s reckoned a
great virtue in all men, and likewise generosity to those in mis-
fortune: the latter is especially a virtue of chiefs and other leading
men. With the change from nomadism to commerce the leading men
of the group begin to think of amassing personal fortunes. In the
desert where the main form of wealth is camels no one can become
very wealthy. Camels require men to tend them and to protect them
against enemies, so that the size of a man’s herd 1s limited by his
ability to retain the allegiance of the men who look atter them. Even
if a man is strong enough to receive payment for guaranteeing
security to weaker groups, some of this has to be shared with the
followers whose arms make the guarantee effective, and most of the
rest has to be consumed immediately since the nomad has no store-
houses in which to keep goods indefinitely. The merchant living in a
town, on the other hand, and dealing in luxury goods of small bulk,
is able to increase his wealth almost without limit and to mantain a
reserve against accidents. This seems to be what was happening at
Mecca at the beginning of the seventh century.

While the rich merchants were increasing their personal wealth,
they were also more and more disregarding their obligations towards
the less fortunate members of their clan or family. The capital which
had formed the basis of their earliest trading operations was probably
the communal wealth of the group, of which they were only adminis-
trators; but the profits went into their own pockets, and before long
there was no communal property left. Those in a socially weak
position, notably widows and orphans, were shamelessly cheated

and oppressed. It was probably only a handful of men 1n Mecca who
were able to accumulate vast fortunes; but with the establishment of
monopolies, their opportunities would be great, and they did not
scruple to make full use of them. A large proportion of the inhabi-
tants of Mecca might be involved in one of the great caravans (like
that which led to the battle of Badr), but the lion’s share of the profit
would go to one or two entrepreneurs. Thus 1t would seem that the
main social cleavage in Mecca in 610—the pomnt at which ‘class
feeling” was most acute—was not between the rich and the poor, but
between the very rich and the moderately prosperous. Moreover,

B 7



The Place of Economic and Social Factors

while the very rich found a new security in their wealth, the rest of
the Meccans were rather aware of their insecurity, through the loss
of a sense of community and through the breakdown of the

traditional customs.
Along with the matters mentioned there may have been a change :

from a matrilineal kinship system to a patrilineal one. The evidence
is scanty, however, and not easy to interpret, and 1t cannot be
categorically stated that such a change took place. What is certain 1s
that in Muhammad’s time matrilineal kinship was more prominent
.t Medina than at Mecca, but even at Medina, perhaps m part
through his influence, was decreasing in importance. 1t may be that
different tribes had followed different kinship systems from time
smmemorial. It would be in accordance, however, with what has
heen observed elsewhere of the growth of individualism that it should
be accompanied by an increasing interest in patrilineal descent. It is
only natural that the individualistic man should be more interested
‘ his own sons than in his sister’s sons. The Quran frequently
accuses the rich men of Mecca of putting too much reliance on their
wealth and their sons.

In contrast to this considerable, though by no means complete,
break-down of group solidarigy there was the appearance of new
linkages through commercial interests. Quraysh, the tribe to which
the majority of the Meccans belonged, was noted for its hilm, that is,
its maturity, gravity or self-control. They were not carried away by
anger to act rashly, but had an ability for composing their quarrels.
It would seem that, in the best Mancunian fashion, they placed
husiness before the indulgence of emotions. The mala’ or senate of
Mecca was usually able to reach decisions which won general
acceptance, and there was certainly none of the bitter strife found at
Medina.

This does not mean that there were no party divisions at Mecca.
Among the clans or subdivisions of the tribe of Quraysh two main
groups may be distinguished, while a number of clans adopted an
attitude of neutrality and may be reckoned as a third group. Yet by
Muhammad's time these clan groupings seem to have been deeply
affected by mercantile interests. In Muhammad’s youth his clan of
Hashim was the leader of a group known as the Confederation of
the Fudul! which came together in opposition to the attempt of
another group (known as the Ahlaf or Confederates) to establish
some kind of monopoly. Previously a group called the Mutayyabun
or Perfumed, had been the opponents of the Ahlaf, probably dis-
agreeing with them about the control of the arrangements for the

1 ¥adul could mean ‘the virtuous’, but there are other possibilities.

b

Marfat.com



The Place of Eccnoniic and Social Fuctors

pilgrimage and the accompanying fair. The clans constituting the
Confederation of the Fudul were nearly the same as those in the
Mutayyabun, except that two clans which had prospered in trade did
not enter the new Confederation but moved closer to the Ahlaf. Most
of the monopolists belonged to these two clans or to the Ahlaf, while
the clans in the Confederation of the Fudul were probably those
unable to organize independent caravans and so shut out from the
most profitable undertakings. While there is some uncertainty about
the interpretation of details, it seems clear that the clan groupings 1n
Muhammad’s time were largely influenced by business interests.

It was in an environment characterized by these economic and
social changes that Muhammad began to preach the religion of
Islam. The ideational aspect of the new religion will be considered in
the next chapter. Meanwhile something may be said about 1ts
attitude in respect of economic and social matters. The first thing to
note is that the Qur'an fully accepts commerce and indeed ‘big
business’. There is no whisper of criticism of the mercantile economy
of Mecca as such, only of particular points in the conduct and out-
look of the merchants, such as their oppression of the weak and their
undue reliance on wealth. On the contrary the Qur’an is deeply
nenetrated by mercantile terms, not merely in illustrative material
but in the formulation of some of its main doctrines.!

There are also indications that Muhammad may have tried out
some practical steps to break the hold of the monopolists. It is
possible that one exploratory measure of this type was the sending of
some of his followers to Abyssinia. This happened some years after
he began to preach, perhaps about 615, and is usually said to be
due to the growth of persccution in Mecca. This standard version,
however, does not explain why some of this party of Muslims did
not return from Abyssinia until 629, long after persecution had
ceased. Since they presumably gained a livelihood by trade meantime,
at least part of Muhammad’s aim in sending them may have been to
develop a trade route not under the control of the monopolists. A
partial confirmation of this suggestion may be seen in the fact that all
except two of the Muslims who went to Abyssinia belonged to the
clans of the Confederation of the Fudul (with one slight modification
which may be presumed to have occurred by this date).

Shortly after the migration to Abyssinia, perhaps 1n 616, another
event happened which indicates that Muhammad had policies which
met with the approval even of those who did not accept his religious
teaching. This event was an agreement of all the clans of Mecca to

131 Ci. C. C. Torrey, The Commercial-Theological Terins of the Koran, Leiden,
92,

9
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The Place of Economic and Social Factors

boycott Muhammad’s clan of Hashim (together with the clan of al-
Muttalib which was more or less merged in it) by having no business
dealings nor intermarriage with them. This was ostensibly because
Hashim, led by Muhammad’s uncle Abu-Talib, refused to withdraw
its protection from Muhammad or to make him abandon his
preaching. It would of course have been dishonourable for the clan
to ceasc protecting him simply because other clans threatened it, but
had it scriously wanted to escape the boycott it could doubtless have
found some reason for refusing him protection. That the clan dehed
the boycott for three years implies that the whole clan had some
interest in the questions at issue. (Incidentally the boycott 1s an
example of the methods used by the rich merchants to extend their
monopolies, and it shows that Hashim must have been able to engage
in some sort of trade, even if only on a small scale.) It would seem,
then, that, somchow or other, the boycott was an incident not merely
in the opposition to Muhammad’s new religion but also in the
struggle between the rich merchants and the lesser traders. The
agreement to boycott Hashim was eventually broken by the leaders
of some of the clans which were prospering in trade but were not
members of the Ahlaf; this suggests the growth of a realization that
the success of the boycott might give too much power to the rich
merchants who had inauguratecf'it.

The remaining happenings of Muhammad’s Meccan period show
this intertwining of religion and business. About 619, soon after
the end of the boycott, Abu-Talib died and was succeeded as chief
of Hashim by another of Muhammad’s uncles, Abu-Lahab. The
latter was scduced from the traditional policy of Hashim by the
offer of a share in the most lucrative enterprises. The deal was
clinched by his marriage to the sister of Abu-Sufyan (of the clan of
‘Abd-Shams or Umayyah), one of the two or three foremost mer-
chants in Mecca. In return, when he became chief of the clan, he
soon found an excuse for disowning Muhammad, and thus making
it dangerous for Muhammad to remain 1n Mecca. Muhammad did
in fact obtain the protection of the head of another clan, but doubt-
less only by accepting some restrictions on his freedom 10 preach.
Under these circumstances Muhammad began to look for a field of
activity elsewhere. He visited the neighbouring city of at-Ta’if, whose
inhabitants had formerly been trade rivals of the Meccans but were
now subject to them; he may have hoped that the bait of deliverance
from the financial control of Mecca would be attractive, but, if so,
he was disappointed and had to return to Mecca. Negotiations with
the inhabitants of Medina were more satisfactory, and in 622
Muhammad and some seventy of his followers migrated to Medina.

10
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This new phase will be considered for itself presently. Here it s to be
noticed that in one respect it is a continuation of Muhamimad’s
attempts to break the power of the monopolists. It is difhcult toavoid
the conclusion that before he went to Medina Muhammad planned
to raid the northward caravans from Mecca—a proccdure for which
Medina was well situated—and perhaps also to organize independent
caravans. His eventual overthrow of Meccan power was partly duc
to the stranglehold he obtained on their trade.

In respect of the social changes of the time the attitude of the new
religion of Islam was that it accepted as something inevitable the
movement away from tribal solidarity towards a large measure of
individualism. The ethical prescriptions of the Qur’an are funda-
mentally individualistic, since the ultimate sanction for them 1s
reward and punishment on the Day of Judgement, and it is as indi-
viduals that men are judged; the Qur’an frequently reminds thosc to
whom it is addressed that on that day wealth and powertul kinsmen
will avail them nothing. Although the acceptance of individualism 1s
thus central in the Qur’an, the new religion was prepared to retain
tribal solidarity where it still remained and had a uscful social
function to perform. In Mecca public security depended on the
readiness of each clan to avenge injuries and wrongs suflered by 1ts
members; it was the continuing effectiveness of this system that

‘enabled Muhammad to go on living and preaching in Mecca despite

strong opposition. Similarly the kinship group had a part to play
in the new Islamic state which Muhammad founded at Medina
presently. At Mecca, on the other hand, the Mushims must have been
more keenly aware than most of their fellow-citizens of the loss of a
sense of community—on the basis of kinship, that 1s. Many of them
were estranged from their clans because of their adherence io Islam.
This was especially the case with near relatives of the rich merchants
who were foremost in the opposition to Muhammad. With the
growth of opposition, however, the Muslims must liave been drawn
closer together and have become conscious of their new relationship
to one another in the religious community of Islam. To strengthen
this feeling of belonging together and perhaps also to give something
by way of compensation to those who were cut off from their clans,
Muhammad arranged for the ‘brothering’ or pairing off of several
of his followers; presumably there was a formal compact by which
they agreed to treat one another as brothers. Whether such ‘brother-
ing’ was previously practised or not, the pre-Islamic Arabs employed
fictitious kinship in various ways.

Lists and biographical notices have been preserved of all
Muhammad’s earliest followers and of many of his later ones also.
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The Place of Economic and Social Factors

Altogether we know the names of some ten or twenty thousand
people who were in contact with Muhammad. Thus it is possible to
form at least a rough estimate of the social position of his followers
while he was still at Mecca. They appear to have come from three
groups. Firstly, there were several men, mostly young, who were
close relatives of the leading men of the most influential clans. These =
men were perhaps attracted to Muhammad and his anti-monopolistic
policy because, though close to the richest monopolists, they were
excluded from the most profitable enterprises. On the other hand,
their dominant feeling may rather have been that the type of life 1n
general and of personal relationships in particular which the new
monopolistic economy tended to produce were unsatisfactory, and
that from an individualistic standpoint (taking account of the limits g
and uncertainties of human life) the piling up of riches for oneself

was meaningless. Whether it was for these reasons separately or in
combination, or for some others, Muhammad certainly had the
support of these young men from the richest families of Mecca.

Secondly, there were men from the other clans and families of
Mecca, such as the clans in the Confederation of the Fudul. These ?
men also were mostly young, but there were a few senior men from
the weakest clans. In the case of this group it would seem that
impoverishment, whether absohite or only relative, as a result of the
monopolistic practices of the rich merchants, was the main reason
for their attraction to Muhammad. The majority of the hundred or
<o Muslims of the Meccan period may be regarded as belonging to
this group, though the boundary line between it and the previous
group is not precise.

Thirdly, a comparatively small number of Muhammad’s followers
at Mecea are described as ‘weak’. This probably means, not 50 much
that they were poor (for some may even have been moderately
prosperous), as that they had no effective clan protection. They were
strangers in Mecca, not members of the tribe of Quraysh. They
probably claimed to be attached to one of the Meccan clans either
as confederates or as ‘protected neighbours’, but the clan in question
for some reason or other repudiated their claims and was not
prepared to defy the rich merchants on their behalf. Because of their
‘weakness’ in this sense this group suffered most from Muhammad’s
opponents, though some members of the first group also suffered,
since no one could protect them against their own family. Thus the
third group is frequently mentioned in the accounts of the ‘persecu-
tion’ of the Muslims, but it probably constituted less than a tenth of
their total number. Its size and character give no justification for
thinking that Muhammad was the leader of proletarians against
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The Place of Economic and Social Factors

aristocrats. The families and clans in the second group had much
the same origin as those in the first group. Some fifty years previously
a1l had been more or less of the same social standing. In the interval,
however, some families and clans had been more successful in their
trading than others, and this had led to differences of wealth and
influence.

Finally, it may be noted that the movement under Muhammad was
not the only response to the social and economic changes at Mecca.
Another possible response is suggested by an incident that took
place shortly after 590. A man called ‘Uthman ibn-al-Huwayrith
entered into negotiations with the Byzaatines to bring Mecca into
their sphere of influence and to have himself installed as prince or
phylarch. Little is known for certain about the incident, but it 1s not
improbable that ‘Uthman hoped for support from the groups which
later supported Muhammad. The more lucrative branches of-
Mecca’s trade presumably were only possible so long as Mecca
remained neutral between the Byzantine and Persian empires; and.
thus a closer attachment to Byzantium would weaken the rich
merchants and benefit the other members of the community, while
the adoption of Christianity which ‘Uthman envisaged would have
supplied their spiritual needs. The scheme was im fact a fiasco
because ‘Uthman was denounced as aiming at kingship by a wealthy
member of his own clan, so that ‘Uthman lost both the protection
of his clan and whatever popular support he had gained.

We also hear of responses to the malaise of the times along
religious lines. One man, ‘Uthman ibn-Maz‘un, who was prominent
among the early Muslims, had previously engaged in ascetic practices
and been tending towards monotheism. There 1s also a well-known
story of how four men agreed that they would abstain from the
pagan sacrifices at Mecca and seek the pure religion of Abraham.?
The story has clearly been moulded in the light of later Islamic ideas,
but it may be true in showing that there was a quest for a religious
solution of the problems of the times. Two of the four men became
Christians: ‘Uthman ibn-al-Huwayrith and another whose story 1s
not told here. A third man became first a Muslim and then later, in
Abyssinia, a Christian. The fourth died as a monotheist, but without
attaching himself to any of the existing religions. This story of the
four men thus raises the question why Arabia did not become
Christian or Jewish rather than Muslim. The answer appears to be
that both Christianity and Judaism would have led to political,
involvements which were distasteful to many influential Arabs.

I*Ibn-Hisham, ed. F. Wiistenfeld, Gottingen, 1859-60, 143ff. (tr. by A.
Guillaume, London, 1955, as The Life of Muhammad, 98H.)
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Christianity was primarily, from the standpoint of the Arabs, the
religion of the Byzantine empire and Abyssinia, while Judaism had
close associations with the Persian empire. It is noteworthy that the
opposition to the Islamic state which appeared about the time of
Muhammad’s death had a religious basis, but that ths religious
hasis—the so-called ‘false prophets’—was indcpendent of Judaism
and Christianity, even though some of the tribcs which rebelled
against Mcdina were largely Christian.

(h) Medina

In Medina also, whither Muhammad migrated mn 622, 1t 15 ecasy
to find an economic change in the background. Medina was an
oasis of some twenty square miles or more, whose inhabitants gained
their livelihood by cultivating date-palms and cereals. There was
also some commerce. The Jewish clan of Qaynuga‘ were smiths and
had 2 market. The people of Medina may have sent caravans to
various places in the north, but their trade was probably ounly n
foodstufls and similar goods and not nearly so lucrative as the trade
in luxury goods of which Mecca had the monopoly. Thus agriculture
was the main support of Medina. The Arabs of Medina, however,
like those of Mecca, had had nbmads as ancestors in the not very
distant past and had retained much of the social institutions of
nomadism. There is, then, an important economic change 1n close
proximity to the adoption of Islam at Medina, namely, the change
from nomadism to a settled agricultural life.

Thore had also been social changes at Medina which had been
linked up with the economic change, but the situation 1S MoTe
complex than at Mecca. Whereas at Mecca there had been the single
tribe of Quraysh with its various sub-divisions or clans, at Medina
there were the two Arab tribes of the Aws and the Khazraj, cach
divided into a number of clans, and also the three Yewish tribes or
clans of Qurayzah, an-Nadir and Qaynuga® besides a number of
smaller Jewish groups. The Jews had been in the oasis longer than
the Aws and the Khazraj, and apparently the clans of Qurayzah and
an-Nadir still had the richest lands. The Arabs, however, or some of
them. were now strongest, and dominated political relationships In
Medina, but they were divided among themselves. Feuds between
single clans had become linked up with one another, until, a year or
two before 622, there had been a battle with much bloodshed at a
place called Bu‘ath. On one side at this battle had been most of the
Aws, some of the Jews and one nomadic tribe from the neighbour-
hood. while on the other side had been most of the Khazraj, some of
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the Jews and another nomadic tribe from the neighbourhood, while
one section of the Khazraj had remained neutral. No peace settle-
ment followed this battle, and the situation in 622 was still one of
‘cold war’; indeed, anyone who went through the district of a hostile
clan alone on a dark night was liable to be murdered.

One point to be noticed about this development is that the blood-
feud as a method of providing a measure of security for hife was
breaking down. In the desert two tribes which had a blood-feud
probably had few contacts with one another, and would seldom be
within striking distance. In the relatively confined space of an oasis,
however, hostile clans would always be within striking distance of
one another and it would be difficult to avoid frequent contacts. At
Medina, to increase security, there had grown up a system of forts
or strongholds.! It has been suggested that these were not per-
manent residences but places of refuge in an emergency; but with
the increasing insecurity after the battle of Bu‘ath there may well
have been a tendency for men to use the forts as residences. The
larger and wealthier clans had many such forts. The pecople of
Medina regarded the forts as impregnable, and once a man’s
opponents had reached their fort he gave up attacking them for the
time being. The forts had perhaps originally been intended for
protection from raiding nomads, and doubtless served that purpose
well. Even with the forts, however, life in Medina in 622 was far
from tolerable. Security demanded a single strong leader.

Another point to be noticed is the transformation of the tribal
system. One aspect of this is the appearance of ever larger rival
alliances or confederations which between them included most of
the inhabitants of Medina. It was stated above that most of the tribe
of the Aws was on one side and most of the tribe of the Khazraj on
the other; and this might suggest that we were dealing with a
restoration of bonds of kinship that had become weak. This was the
traditional account, but there are grounds for suspecting it. The
matter 1s a complex one, however, and the evidence slight. Not the
least of the difficulties is that the geneaologies of the various clans
whereby they are incorporated in the tribes of the Aws and the
Khazraj are patrilineal, whereas until Muhammad’s time matrilineal
kinship had been prominent, perhaps predominant at Medina. In
themselves, too, the patrilineal geneaologies of the Medinan clans
inspire little confidence, since they contain many names that are
otherwise unknown, and several of these are repeated many times.
Yet, even if (as seems probable), the patrilineal geneaologies are a

product of later Islamic times, there may have been a matrilineal
1 Arabic urum.
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basis for the two tribes. About this, however, it is impossible to be ,\
dogmatic. What may be said with some probability is that for a
time the effective unit in Medinan society was the clan, and that
when various clans felt the need of some closer association with
other clans they based this association on Kinship, conceivably
fictitious. but more probably real though somewhat flimsy or shadowy. ’

A further aspect of the transformation of the tribal system is the 2
appearance of groups whose principle of cohesion was locality and
not kinship, whether fictitious or real. The chicf example of this1s a
heterogeneous group of people known as ‘the people of Raty,
Ratij being a locality of some sort, probably a fort. In order to
defend a fort properly a certain minimum number of men was
presumably necessary. If the membership of the group possessing a
fort fell below this minimum, there would be good grounds for
inviting some other small group to join them. Other cases where the
real bond of cohesion is possibly local propinquity appear n the
records as cases where onc group are confederates of another, since
according to Arab ideas local propinquity could never unite men.
(Local propinquity was fundamental to the state Muhammad created
at Medina. but the members of the state thought of their umty as
resting on the act of confederacy involved in the Pledge of al-*Aqabah
and in the Constitution of Medim). The reason for not being certain
about the importance of local propinquity in these cases of con-
federacy is that the relationship of confederacy may have been
introduced by the Islamic authors of the records to explain group
cohesion on a matrilineal basis that was inexplicable on thetr own
patrilineal principles. General considerations, however, and the
example of the people of Ratij, show that locality had a share in
transforming the tribal system.

The position of the Jewish clans in the community has also to be
taken into account. They may have been in part of fairly pure Jewish
descent, but there were also among them Arabs who had accepted
the Jewish religion. There had also been intermarriage. A man called
Ka‘b ibn-al-Ashraf, prominent as a poet and an opponent of
Muhammad, was the son of an Arab man (either pagan or, more
probably, Christian) and a Jewish woman; but he was reckoned as
belonging to his mother’s clan of an-Nadir. Whatever the racial
composition of the Jewish clans at Medina, they were very much
arabized: indeed there was little to distinguish them from their Arab
neighbours except their specific Jewish cult practices. The instance
of Ka‘b ibn-al-Ashraf suggests that they had adopted some Arab
marriage practices (such as uxorilocal marriage) and a measure of
matrilinea! kinship. Their difference from the Arabs of Medina was
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The Place of Economic and Social Factors

further lessened by a movement among the latter towards Jewish
monotheism—a movement which facilitated the acceptance at
Medina of the monotheism preached by Muhammad.

The Jewish clans participated in local politics in exactly the same
way as the Arab clans. They did not form a bloc in opposition to the
Arabs, but were allied with different Arab clans. Three or four of the
smaller Arab clans, whose lands were interspersed among those of
the two main Jewish agricultural clans, an-Nadir and Qurayzah, scem
to have been satellites of the latter, for they did not at first accept
Muhammad as prophet. The threat by one of the pre-Islamic
Medinan leaders, ‘Amr ibn-an-Nu‘man, to expel an-Nadir and
Qurayzah, was doubtless due to his desire for their rich lands rather
then because of any hostility to Jews as such. Yet there may also have
been some realization that the Jewish religion was liable to have
political repercussions. In particular, the clan of Salimah, which was
prominent in bringing Muhammad to Medina, was apparently
hostile to the Jews, or at least opposcd Muhammad’s policy of
assimilating his religious observances to those of the Jews. It 1S
possible, however, that this attitude towards the Jews was mainly due
to the alliance of an-Nadir and Qurayzah with Arab clans with which
Salimah had a feud.

In this confused social situation at Medina there are traces of a
trend towards the acceptance of a strong leader. The leader who has

“just been mentioned, ‘Amr ibn-an-Nu‘man, seems to have had the

idea of extending his power in the oasis by military action, but his
harshness lost him sunport, and at Bu‘ath his party was defeated and
he himself killed. A more promising policy was that of ‘Abd-Allah
ibn-Ubayy, of whom the biographers of Muhammad say that, but for
the arrival of Muhammad, he would have become king of Medina.
He was apparently reckoning on being supported by the Jews as well
as by various Arab clans, but he did not completely commit himself
to Judaism. This is probably because complete commitment would
have given political power to the Jewish rabbis. Whether he could
have retained Jewish support without becoming a Jew 1s another
mafter.

The coming to Medina of Muhammad and Islam led to Zurther
economic and social changes. The social changes are the more
important, but the economic changes must also be noticed. There
was, of course, to begin with no change in the economic basis of life;
it remained the cultivation of palms and cereals. When the Jewish
clan of Qaynuga‘ was expelled in 624, this doubtless did not mean
that their market ceased to function, but that it was transferred to
some of the Emigrants (the Meccan Muslims who had followed
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Muhammad to Medina). The Emigrants also tried to organize
caravans to Damascus and elsewhere in the north. An entirely new
factor was introduced, however, when Muhammad and the Em-
erants engaged in expeditions which attacked Meccan caravans or
conglomerations of hostile nomads and brought back booty to
Medina. As Muhammad became more regularly successful and his
prestige and power grew, this became an economic factor of some
importance and men from nomadic tribes were attracted to Medina
to take part in the cxpeditions and share in the spoils. Muhammad’s
increased power brought clans and whole tribes to seek his protec-
tion, and the payments which in one form or another he usually
demanded of them helped to finance the state he had established.
The cconomic position of Medina in the closing years of
Muhammad’s life was, of course, only a temporary one, since in the
decade after his death Medina became the capital of an empire with
all that that meant economically.

Such were the main economic consequences of Muhammad’s
migration to Mecdina and the acceptance of Islam there; but they
were secondary. The social consequences were primary, or at least of
greater importance, and the desire for these social consequences was
at the bottom of the acceptance of Islam by the pcople of Medina,
since Islain offered them the prospect of relief from their social
troubles. The fundamental change was that the society of Medina was
unificd on a new basis, namely, religion, instead of the old basis of
kinship, and that through this unification internal strife was stopped.
This at least was the long-term result of the acceptance of Islam; but
the actual course of events was complex.

It was probably in 620 that the first negotiations took place
between Muhammad and six men of Medina, all of the tribe of the
Khazraj. Further negotiations took place in which the Aws were
represented as well as the Khazraj—doubtless because Muhammad
insisted on a fully representative body, so that he could maintain
neutrality and not be regarded as the ally of one of the warring
factions. According to the traditional story (which is probably not
far from the truth) a party of seventy-three men and two women
went from Medina to Mecca for the pilgrimage of 622; they had
already accepted the religion preached by Muhammad, and they
now in addition pledged themselves to defend Muhammad as they
would defend their own kin. This is known as the (second) Pledge of
al-‘Aqabah or the Pledge of War. Relying on this pledge,
Muhammad’s Meccan followers to the number of about scventy
migrated to Medina; and some three months after the Pledge he
himself joined these Emigrants (as they were called) at Medina.
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In connection with these events there may also be considercd a
document purporting to be the Constitution of Medina.! This
document is almost certainly genuine, but it seems to contain
different strata and may not have taken its present form until seme
five years after the Hijrah or migration. Nevertheless it gives indica-
tions of how the new order in Medina was conceived by Muhammad
and the leading men of Medina. The document begins as follows :

In the name of God, the Merciful, the Compassionate !
This a writing of Muhammad the prophet between the believers and

Muslims of Quraysh and Yathrib (sc. Medina) and those who follow
them and are attached to them and who crusade along with them.

They are a single community (wmmah) distinct from (other) people.

Then there are nine articles stating that each of the nine main
subdivisions of the community is to be responsible for blood-moncy
and similar matters for its own members. The nine subdivisions are
‘the Emigrants of Quraysh’ and eight clans or rather clan-groups
(since some include more than one clan) of the Aws and the Khazraj.
After this there are nearly forty other articles dealing with the
position of various Jewish groups, with certain mutual rights and
duties of the believers (such as refraining from bloodshed), and with
the avoidance of friendship with the pagan Meccans.

From what is known about the Pledge at al-‘Agabah, then, and
from the Constitution of Medina, it is apparent that the new order
in Medina could be regarded as a confederacy in accordance with
traditional Arab ideas. It had been concluded between nine kinship
groups, since even the Emigrants all belonged to the tribe of Quraysh,
although in Mecca itself there might have been rivalry or hostility
between their clans. At this level of thinking Muhammad is merely
the chief of one of the nine kinship groups and not superior to the
other eight. Further, however, the confederacy may be regarded as
having in fact a local basis. The contracting parties are all residents
in the oasis of Medina, and the other residents—presumably all of
them—are also included, though as dependent for protection
(according to old Arab ideas) on one or other of the contracting

parties. In this way the relationship of confederacy is used to create
a local community.

The religious element underlying the confederacy is also not far

to seek. The confederacy 1s essentially one between Muslims, since

all the nine contracting parties are groups of Muslims. The document
1sdrawn up and promulgated by Muhammad as prophet, and his own

1 A:u English translation will be found in Muhammad at Medina, 221-5;
also in Ibn-Hisham, tr. Guillaume, 231-3.
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group, the Emigrants, are given the honour of first mention Since,
the words ‘Islam’ and ‘Muslim’ were probably not used in the earliest
Medinan period, the original wording of the document was perhaps
‘between the believers of Quraysh and Yathnb', and Muhammad,
who at first tried to achieve a reconciliation which would include #
the Jews in his community, may have been prepared to rank the Jews

as ‘believers’ and as contracting parties provided they were ready to
make some acknowledgement of his prophethood. Whether this 1s
so or not, in the document as we have it the Jews appear nearly
always as attached to one of the Arab clan-groups—they are des-
cribed as ‘the Jews of the clan of Sa‘idah’ and so forth. Since the
jewish clans of Qaynuqa®, an-Nadir and Qurayzah are not mentioned

a< such in the Constitution, and it is unlikely that in Muhammad’s
first years at Medina they were dependent on Arab clans, this 1s a
weighty reason for thinking that the present form of the Constitution
dates to the period after the expulsion of the three main Jewish clans
(that is, after 627), and that the Jews mentioned in it are the small
sroups which still remained; This somewhat conjectural mafter,
however, does not affect the main point here about the religious
element underlying the confederacy.

This religious element affected the course of events at Mcdina
through the special position which it gave to Muhammad. To
become a Muslim involved acknowledging Muhammad as a prophet
who received revelations from God; and this presumably also
involved obeying the rules contained in any future revelations which
Muhammad might receive. A passage of the Qur'an! belonging
to Muhammad’s Meccan period states that ‘each community has a
messenger, and when their messenger comés,” judgement i given
between them with justice, and they are not wronged.. This concep-
tion of a prophet as the arbiter of disputes within his community was
no doubt familiar to the Medinans and was the main thing that
attracted them to Muhammad. They do not at first, however, appear
to have formally conferred on him any special privileges. Article 23
of the Constitution runs: ‘Wherever there is anything about which
you differ, it 1s to be referred to God and to Muhammad: and
article 42 is similar. Yet this does not necessarily mean more than the
acceptance of decisions based on the revelations which Muhammad
received. A verse of the Qur’an (42. 10/8) from which the phraseology
of Article 23 has perhaps been derived, prescribes only the referring
of disputes to God, that 1s, to a decision through revelation. This

1 10.47/48. (In the references to the Qur’an, where there are two verse-
numbers, the first is that of the standard Egyptian edition, the sccond of
Fliigel’s edition.)
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would appear to be the position at the time of the Hijrah. Later,
however, about the time of the battle of Uhud in 625, the Qur’an
(4. 59/62) exhorts the believers to refer disputes ‘to God and to the
Messenger’, and in numerous verses enjoins obedience to God and
His Messenger. The existence of these verses at this period confirms
the view that in the original agreement between Muhammad and the
clans of Medina they did not undertake to obey him 1n his personal
capacity. At first, apart from being prophet, he was only one of nine
or so clan chiefs, and had sometimes to proceed with great tact. The
acknowledgement of him as prophet, however, gave him an oppor-
tunity of building up a position of strength. He took full advantage
of this opportunity, and by his skill as a statesman and his military
successes had become by the time of his death in 632 unquestioned
ruler of Medina and much of the surrounding part of
Arabia.

It remains to say a word about the reasons for the acceptance of
Islam at-Medina. Before Muhammad arrived in Medina the leading
men of most of the Arab clans—even those who were not present at
al-‘Agabah—had apparently professed Islam and, together with
their clans, entered into confederacy with him. Only four small
clans, whose lands were interspersed among those of Jewish clans,
kept out of the confederacy, though even they came in within a year
or two. Some clans were more enthusiastic for Islam than others,
perhaps those which were weaker economically or muhitanly and had
most to lose from continued violence. Yet even ‘Abd-Allah ibn-
Ubayy-—the man who looked like becoming king of Medina—
entered the confederacy. It would seem that the people of Medina
were so tired of their ‘cold war’ that they were ready to adopt any
course which promised relief; and this popular feeling must have
been so strong that men like ‘Abd-Allah ibn-Ubayy could not go
against 1t, however much 1t was confrary to their individual interests.
In respect of dogma the ground had been prepared by the Jews, but
the social implications of Muhammad’s religion undoubtedly had a
great attraction for the Medinans.

The establishment at Medina of a state ruled by Muhammad as
the Messenger of God 1s the second stage in the development of
Islam. In the background is the social malaise at Medina arising out
of the transition from a nomadic to an agricultural economy. There
1s something accidental, moreover, about the way in which the dog-
mas of Islam met the needs of Medina. Islam, it must be emphasized,
had not been developed with the needs of Medina in view, but with
the very different needs of Mecca. One point in Islamic principles,
however, the special authority of Muhammad as Messenger of God,
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was seen to be relevant to the needs of Medina and to give hope of a
solution of Medinan troubles. This hope was in fact fulfilled.

(¢) The rest of Arabia

The third stage in the development of Islam is its expansion from
Medina until it was accepted throughout most of Arabia. Thus stage
could be further subdivided; the acceptance of Islam by
Muhammad’s Meccan opponents, for instance, is different in
various ways from the conversion of nomadic Arabs. There are
differences also among the nomads, however, and on the whole
't is most convenient to treat the expansion in Arabia as a single
stage.

As a preliminary to this study it will be useful to give an outline of
events betwecen Muhammad’s arrival at Medina and his death. A
few months after the Hijrah small expeditions of Muslims—at first
only Emigrants—went out to ambush Meccan caravans. There were
many failures but some successes. The first notable success was the
victory at Badr in 624. An expedition—Ilarge for this period—of over
300 men led by Muhammad himself tried to intercept a particularly
rich Meccan caravan returning from Syria. The caravan and 1ts
guards escaped, but the Muslims ran into and defeated the rehief
foree from Mecca and killed several of the leading merchants. In the
following year a Meccan expedition to avenge this defeat had slightly
the better of an encounter at Uhud on the outskirts of the Medinan
oasis, but did not seriously incommode Muhammad or check the
growth of his power. Two years later in 627 the Meccans raised the
largest force they could not only of themselves and their dependents
but also of various temporary allies. Their attempts to take Medina
by storm were foiled by the trench or khandag hastily contrived by
Mubammad (which has given its name to the aflair), and after a
fortnight’s siege the beleaguering alliance had broken up in mutual
distrust. Though there was little fighting here, the failure of the
Meccans to avenge themselves on Muhammad meant that he was
now a power to be reckoned with in Arabian politics.

Now at least, if not before, Muhammad began to work not for the
complete overthrow of the Meccans but for their acknowledgement
of himself as prophet and thereby also as political leader. In 628 he
went to Mecca with 1,600 men, ostcnsibly to make the pilgrimage.
The Meccans refused to allow the Muslims to enter the sacred
territory surrounding Mecca, but eventually signed a treaty with
Muhammad in which the Muslims were given permission to make
the pilgrimage in the following year and agreed to stop their attacks

2 /35ef¢




The Place of Economic and Social Factors

on caravans. This truce of al-Hudaybiyah lasted for over a year
and a half, until an incident between dependents of the two parties
caused Muhammad to march on Mecca with 10,000 men. He had
already won over important Meccan leaders, and was able to enter
Mecca practically without resistance (630).

In the years since the victory of Badr there had been numerous
Muslim expeditions against hostile nomadic tribes in a wide region
round Medina and even to some distant points on the route to Syria.
In consequence many of the smaller tribes near Medina were now 1In
alliance with Muhammad, and throughout west-central Arabia his
prestige and power were considerable. Perhaps it was chiefly fear of
his growing power that led a nomadic leader to gather together his
allies and effect a concentration not far from Mecca. The nomads
were hostile to the Meccans as well as to Muhammad, and even the
Meccans who were still pagans went with Muhammad against this
enemy. After coming within an inch of disaster Muhammad won a
decisive victory at Hunayn. This made him unquestionably the
strongest man in Arabia. For the remaming two years of his life
there was no armed opposition to him except on a local scale. On
the contrary, deputations flocked to Medina from all parts of Arabia
asking for alliance with him. As conditions of alliance, the accept-
ance of Islam and acknowledgement of Muhammad as prophet were
generally insisted on, together with certain payments to Medina,
technically in the form of ‘religious alms’. This does not mean that
all the Arabs became Muslims. Often there would be two factions
in a tribe and one—frequently the weaker—would seek Muhammad’s
alliance against its rival, while the latter kept aloof from Medina.
Nevertheless many Arabs did become Muslims during Muhammad’s
lifetime, and, when the revolts against Medinan power after his
death—the so-called wars of the Riddah or apostasy—had been
quelled by the Muslim generals, the Islamization of Arabia was rapid.

When we ask whether behind this Islamization of Arabia any
significant economic change is to be discerned, the answer at first
appears to be a negative. It has been suggested that a gradual process
of desiccation had been reducing the number of nomads for whom
Arabia could provide a livelihood. This is mainly an inference from
the expansion of the Arabs, however, and there is practically no
direct evidence. While some measure of desiccation cannot be ruled
out as a contributory cause of the situation about 630, it is not clear
how desiccation would lead to the kind of social malaise which could

l')e remedied by the acceptance of Islam. Desiccation might lead to
mcreiased fighting and bloodshed and to increased raiding of neigh-
bouring settled lands; but this would presumably only bring about a
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reduction in numbers of some tribes and perhaps the complete
elimination of others. If this happened gradually, however, there is
no reason for supposing that the social system of the nomads would
be disturbed as a system. The life of the nomad is always hard, or at
least has its periods of hardship, and there is therefore always a
tendency for the nomad, wherever he has a chance, to seize by force
some of the luxuries of his settled neighbours. From the point of view
of the present study, then, it seems best to neglect the possibility of
desiccation.

If we conduct our search a little more widely, however, and look
not merely for economic factors but also for political factors with an
economic bearing, we may discover certain matters which enable us
to give a positive answer to the question. The great political fact in
the background is the struggle between the Byzantine and Persian
empires, which had been going on since the second half of the sixth
century. Both the empires had been interested in bringing Arabs to
espouse their cause. The Persians controlled most of the settlements
along the Persian Gulf and the south coast of Arabia through pro-
Persian factions, and about 575 had conquered the Yemen and
instalied a Persian governor, expelling the Abyssinians who were
allies of the Byzantines. The gxpansion of Nestorian Christianty
among the Arabs of the desert was directed from al-Hirah in the
south of ‘Iraq, where the Christian kings were vassals of the Persians,
and doubtless was accompanied by an increase of Persian influence.
Similarly, the Monophysite Christianity spreading from Ghassan
and other pro-Byzantine tribes to the south-east of the province of
Syria probably indicated a growth of Byzantine influence. The Jews
of Arabia were probably pro-Persian. In short, Arabia was becoming
increasingly involved in the power politics of the day (though the
policy of Mecca seems to have been to try to maintain neutrality as
being best for business).

The corollary of this involvement was that the Arabs shared in the
vicissitudes of the two great powers. While Muhammad was preach-
ing at Mecca the tide of war turned swiftly in favour of the Persians.
In 614 they took Jerusalem and by 619 had overrun Egypt and Asia
Minor, while barbarian allies threatened some of the European
provinces of the Byzantines. Nevertheless the Arabs had had an
indication that the Persian empire was feeling the strain. At the
battle of Dhu-Qar—of uncertain date, but perhaps about 611—a
force of Arabs from the north-east of the peninsula had defeated
Persian troops. Little is known about the battle, and it may not have
been of great importance in itself, but it demonstrated to the Arabs
that the Persians were not invincible. The Arabs may not have been
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altogether surprised, then, at the sudden debacle of the Persian
empire. By 627 Heraclius had sufficiently reorganized the Byzantine
empire to be able to mount an offensive against ‘Iraq. Though he
withdrew shortly afterwards, his victory over a Persian army may
have hastened the internal decline. In February 628 the Persian
emperor was assassinated, and the internal position was so perilous
that the son who succeeded him had to seek peace, and by about
March 628 it was clear that the Byzantines were victors in the long
struggle. Negotiations lasted for some time, but in September 629
Heraclius made his triumphal entry into Constantinople and in the
following March restored the Holy Rood to Jerusalem.

These events had repercussions in Arabia. The pro-Persian factions
in the east and south seem almost without exception to have looked
to Muhammad for support as soon as they realized that the Persians
could do nothing more for them. The pro-Byzantine tribes in the
north-west, on the other hand, while before 628 they may have been
thinking of attaching themselves to Muhammad, after that date
could not be detached from the Byzantines until Muhammad’s
successors at Medina had shown that they were able to defeat the
Byzantine armies.

Here, then, are factors influencing events in Arabia which, though
not economic, may be said to have economic repercussions, since
they affect the subsidies received from outside and the persons n
each locality entitled or able to levy tribute. Socially, the relationship
of the Arabs to the two empires must in many cases have produced
a feeling of insecurity, while the downfall of Persia would lead to an
actual change in the balance of power within many small communities.

In addition to these potent influences from afar, there were
economic effects from the growth of Muhammad’s power at Medina.
The chief of these was that the possibilities of raiding were reduced
in certain directions and increased in certain other directions. In so
far as tribes became allied to Muhammad it became difficult or even
impossible for them to raid one another. Tribes hostile to
Muhammad, on the other hand, soon became aware of his growing
ability to take ample vengeance for any injuries suffered by his
immediate followers or his confederates. In compensation for these
restrictions on raiding there were, for those who joined the Muslum
armies, ever increasing opportunities of participating in lucrative

 raids against the enemies of Muhammad and Islam. Even before the
~ capture of Mecca and battle of Hunayn individuals and groups from
. the weaker tribes were attaching themselves to Mubhammad and
settling in Medina. After these events the number greatly increased.
Moreover, with the growth of his power Muhammad realized the
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need for expansion beyond Arabia to provide an outlet for the
energies of the Arabs, and sent several exploratory expeditions along
the route to Syria, while entering into friendly relations with the
tribes of north-cast Arabia which were already raiding Persian
outposts m ‘lraq.

The main economic basis of nomadic life was, of course, the
breeding and pasturing of camels and other animals. Raiding,
though a featurc of desert life, can have contributed little from the
economic standpoint, except when nomads raided agriculturalists or
levied fees for protection from them. The gains and losses in raids
between nomads must have roughly cqualled one another. The
development of the Islamic state at Medina, however, completely
altered the picture, especially when the raids extended to settled
districts of Syria and ‘Iraq and when sovereignty was established
over these provinces. Even from a comparatively early period. the
proceeds of raids were an important part of the finances of the
Islamic state, for a fifth of the value of any spoils taken had to be
paid to Muhammad as administering the public treasury of the
community. The proceeds of raiding expeditions must also have been
important in many individual budgets. Here then is a new economic
factor. During Muhammad’s lifetime its importance, though con-
siderable, was limited; but witR the transformation of the Medinan
stale into an empire the proceeds of raiding, commuted into tribute
and rents, were the cconomic basis of an Arab military aristocracy,
and large numbers of Arabs found a comfortable and even luxurious
livelihood in the work of fighting and administration.

The rise of the Islamic state during Muhammad’s lifetime also
mcant the anpearance of a new social factor in Arabia, namely, a
large and closely-knit community. Arabia had known large federa-
tions in the past, but they had not been closely-knit. Often they had
been held together by the sirong man’s personality, and had broken
up on his death; and some contemporaries may well have thought
that the same would happen to Muhammad's community as a
political cntity. Whatever the future might hold, however, 1t was soon
clear that Muhammad could only be opposed by a social unit greater
than the single tribe. Thus the Meccans, for their great effort which
ended in the abortive siege of Medina, organized a large confedera-
tion: and it was another confederation which opposed Muhammad at
Hunayn. The wars of the Riddah or apostasy at the time of
Muhammad’s death, where several of the leaders claimed prophetic
pifts, might perhaps be taken as evidence that there was a realization
that the old Arab idea of confederation could not produce a
sufficiently closely-knit body to oppose the Mushims.
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These, then, are the main economic and social factors underlying
the acceptance of Islam by the majority of the inhabitants of Arabia
either during Muhammad’s lifetime or shortty afterwards. To many,
especially after the battle of Hunayn, alliance with Muhammad
promised greater security than was otherwise attainable. The security
of the Pax Islamica was particularly appreciated by those whom the
vicissitudes of the two great empires had made to feel insccure.
Others may have looked rather to the economic advantages of alliance
with Mecca. The acceptance of Islam as a political and economic
system is, of course, not the same thing as the acceptance of Islamic
beliefs and cult practices; but a consideration of the relation between
the two acceptances will come more appropriately in the next
chapter. Here it may be noted that there were probably few genuine
conversions to Islam among the nomads so long as they remained 1n
Arabia. Muhammad himself had a low opinion of the quality of
their acceptance of Islam. Nevertheless, or perhaps just because of
this, wherever he felt himself strong enough he insisted cun formal
profession of Islam by those who sought his alliance. In the case of
weak tribes acceptance of Islam probably became necessary after the
sicge of Medina in 627, but in the case of strong tribes, such as those
of north-east Arabia, which were probably Christian in the main, he
seems to have been ready right up to the time of his death mn 632 to
enter into ailiance without making them accept Islam or acknowledge
himself as prophet. There was thus deliberate pohitical pressure on
many Arabs to accept Islam as a religion, and, though the details
are often obscure, Muhammad’s policy was certainly adhered to by
his successors.

There were some special factors affecting the pagan Meccan
opponents of Muhammad. The chief was his paralysing attacks on
their trade. After the battle of Badr and until the pcace of al-
Hudaybiyah, that is, from 624 to 628, it seems to have been almost
impossible to send caravans from Mecca to Syria. The Meccans tried
roundabout routes to avoid going near Medina, but Muhammad
received information about some of these attempts and intercepted
the caravans. Thus Meccan trade, if not entirely at a standstill, must
have become much less profitable. Caravans could still go to the
Yemen without much difficulty, but the southern trade and the
northern trade were presumably interdependent. While the Meccans
were thus confronted by economic ruin, Muhammad alter 627
showed himself prepared to ease the path of reconciliation. He
doubtless foresaw that, if his state expanded as he hoped 1t might,
there would be a great need for the administrative skill of the

Meccans. Some of the Meccans, too, began to realize that their best
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prospects of a career were in the Islamic state, and several important
men had gone over to Muhammad before he occupied Mecca in 630.
Once again the relation of political and economic motives to religious
ones is not clear; but it may be noted that one of his bitterest
opponents, ‘Ikrimah ibn-Abi-Jahl (son of the Meccan commander
kilied at Badr), is reported to have become an enthusiastic Muslim.

In conclusion it may be said that, while there are economic and
social factors underlying the Islamization of Arabia—both factors
due to the growth of the Islamic state at Medina and other factors of
a more general kind—these would hardly have produced a new

religion. Islam only became possible as a religion for Arabia after it
had established itself at Medina.

7. SOMEB LATER ISLAMIC DEVELOPMENTS

If the economic factors are in some sense fundamental, the presump-
tion is that they underlie all the various aspects of the development
of a religion—its expansion among other peoples than those among
whom it began, its decline as a whole or in part, its division into
sects and the appearance of heresies, and its varying theological
emphases from age to age. Sdch a presumption must at least be a
working basis for a study of the relations between cconomic, social
and ideational factors. If economic factors are as important as the
above survey suggests that they are, then it is likely that they wiil be
operative everywhere, and we must look everywhere to see whether
we can detect them. The one point at which economic factors might
not be important is in the decline of religions, for a religion might
decline chiefly because of some inner changes, such as a loss of
psychical energy.*

It would be wearisome to multiply examples, and I therefore
propose merely to indicate briefly the economic and social back-
ground of some of the later developments in Islam which will be
studied more fully from other points of view in later chapters. This
is enough to make out a priina facie case for some correlation
between economic and social factors on the one hand and reli-
gious changes on the other. The more difficult task is to define exactly
the nature of this correlation, and for that what is needed is not a
multiplicity of examples but a consideration of the nature of man
in general.

The incorporation of the Persians in the Islamic community is one
of the great triumphs of Islam. At first sight there does not appear

! This point is dealt with in chapter VIII.
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to be any basic change in the economic circumstances of the Persians
between the Sasanian empire and the Umayyad caliphate; the chief
difference was that taxes were paid to different rulers. Nevertheless
an important change can be detected. Under the Sasanians there had
been a steady process of urbanization, and this had meant the growth
of commerce and the eastward spread of the ancient culture of ‘Iraq.
This process was continued and even accelerated under Islamic rule.
The Islamic empire being larger, the possibilities of trade were
greater. This economic change, and likewise the change of ruler.
affected different groups differently; but there can be little doubt that
these changes had an important bearing on the whole-hearted
acceptance of Islam by the Persians (including the Perso-Aramaean
inhabitants of ‘Iraq).

During the period when the Persians were being integrated into
the Islamic community, the latter was beginning to show signs of
disintegration. The appearance of the two great sects or groups of
sects, the Kharijites and the Shi‘ites, may be dated about a quarter
of a century after the death of Muhammad. These sects both
appeared first among Arabs, though both later developed in many
colourful ways. The economic change is not far to seek. In the quarter
of a century the state founded by Muhammad had conquered an
empire for itself. Great numbers of Arabs had given up their camel-
herding and had joined the Muslim armies. The state gave them
annual stipends and provided garrison-cities for them to live in. In
this new way of life, however, there was to begin with a constant
struggle for power and wealth between various groups. In this
struggle it gradually became clear that certain old Meccan families
were going to have the best of it, while certain groups of formerly
nomadic Arabs were given inferior positions. Moreover, instead of
tribal councils in which every man could say what he wanted, there

was now a vast administrative system which rendered the former
nomad impotent. He therefore turned, quite irrationally, against the
existing system and engaged in revolutionary activities, but without
any realistic conception of the new state and community he wanted.

Finally may be mentioned the fact that since the voyage to India
of Vasco da Gama in 1498 and particularly since about 1800 the
whole Islamic world has been deeply and increasingly penetrated by
European and American commerce, industry and finance. This has
led to many changes in the Islamic world—political reactions to
imperialism and colonialism, a partial adoption of the European
intellectual outlook, the birth of religious revival movements like
that of Mirza Ghulam Ahmad in India, and even, as in Turkey, an
apparently anti-Islamic revolution. Behind the purely religious
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changes, such as the decline of belief among the Western-educated
middle classes and the attempts to modernize theology, there can be
discerned these economic factors,

Such, then, are a few brief indications of the way in which
economic factors are present in the background of many of the
later developments in Islam.

3. THE FUNDAMENTAL CHARACTER OF ECONOMIC CHANGE

A justification has now been given for assuming as a working
hypothesis that there is some correlation between economic and
rcligious changes. Before attempting to give a more exact account of
the correlation, it is necessary to look at the precise nature of the
economic changes,

(a) The economntic changes underlying religious changes.

It is not possible to maintain that in every case the economic change
connected with a rehgious change 1s a change in the means of
production. Frequently the economic change is of this kind. This is
especially so when the religioussmovement is in the main something
new, and not merely a modification of an existing movement. A
change m the means of production underlies the appearance of
Islam at Mecca—men were gaining their hvelihood by commerce
instead of stock-breeding. The same is probably true of the begin-
nings of Hinduism and Buddhism.! If the era of the great prophets of
the Old Testament 1s taken as the effective beginning of Judaism,
then this may be regarded as the aftermath of the change from
stock-breeding to agriculture.

As this last instance shows, however, it is often diflicult to say
what 15 a new movement and what 1s a modification of something
older. All religious movements have an element of novelty and at
the same time are founded on an existing tradition, and differ only in
the relative importance of the two aspects. Thus Christianity ranks as
a separate religion, but in its origins was only a modification of
Judaism. In so far as Christianity is rcgarded as the modification of
an existing movement (and contemporaries so regarded it for a

1 Cf. Max Wceber, Gesammelte Aufsitze zur Religionssoziologie, Tubingen,
1921, 1i.252; Buddhism and Jainism are based on the ‘Stadtadel und birgerliche
Patriziat’, . . i.e. upon commerce and urban life., Hinduism scems to have
grown out of the situation where nomads (the people of the Rigveda) became
rulers in the agricultural economy of the earlier Indic civilization.
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century at least), it confirms the assertion that changes in the means
of production are usually correlated with new movements. The
assertion must not be pressed too far, however, since Islam could be
regarded as merely a modification of the Judaco-Christian tradition.
Perhaps one could say that important changes in the means of produc-
tion were usually correlated with religious movements in which the
element of novelty preponderated. Inany case the point to be insisted
on is that the economic changes connected with religious changvs are
not always changes in the means or methods of production.

Another important type of change that is found in the background
of religious movements is a change of rulers or, more generally,
what might be called a political change. One great example of this is
the expansion of the Islamic religion within the framework of the
Arab empire; but the outstanding example is the origin of
Christianity. There is no suggestion that the fishermen who followed
Jesus were the descendants of shepherds or peasants; but there 1s
ample evidence in the New Testament of the social malaise resulting
from the incorporation of Palestine in the Roman empire. Now
political changes of this type have economic repercussions. There are
changes in the division of the product of agriculture or commerce or
whatever it may be. Some of the primary products of a country
must be used to support the political administration, but a new
administration may take a larger or a smaller share than the old
administration, or may compute its share on a different basis. More-
over the incorporation of a country in an empire will open up fresh
possibilities of trade for the merchants of that country, while perhaps
closing some of the old channels of trade. Merchants from other parts
of the empire will come to visit the country. In this way the whole
pattern of its commerce will be altered. -

There are certain economic changes which do not fall under either
of the types mentioned. Improvements in the means of communica-
tion cannot be called changes in the means or methods of production;
yet they are in a sense an economic technique and may lead, by
enabling commerce to be expanded, to a better livelihood for many
people. Sometimes the growth of commerce appears to follow on a
more settled state of affairs throughout a country or region. This is 1n

ttself an economic change, but it appears to follow upon political
and social changes.!

1 ]:mpravements in military technique may have important political reper-
cussions; e¢.g. nuclear weapons. D. Avyalon, Gunpowder and Firearms in the

k Mamluk Kingdom (London, 1956), holds that the defeat of the Persian Safawis
‘ and the Egyptian Mamluks by the Ottomans was due to their superiority in

| ﬁrearms. The Mamluks knew about firearms, but did not realize their
‘ importance (cf. p.108f.)
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There is thus great variety in the economic changes studied. Even
if the application of the word ‘economic’ to all these cases 1s admitted
questions are raised about the relation of the strictly economic factors

to political and social factors, and to these questions it will be
necessary to return.

(b) The correlation of economic and religious changes

This great variety among the relevant economic changes i1s not a
sood augury for our prospects of being able to find some simple
correlation between these and the religious changes. There are also
several other discouraging features.

A little reflection shows that closely similar economic changes do
not always produce similar religious changes. Egypt and Persia were
conquered by the Arabs about the same time, but the Islamization of
Persia proceeded more rapidly than that of Egypt. European
economic and political pressure was much the same on the Muslims
and Hindus of the Indian sub-continent, but the response of the two
groups was different, for the Hindus showed themselves readier to
adopt European ways—an attitude which, if not exactly religious,
has religious implications. Such differences of response must depend
not on differences in the econ®dmic factor but on differences in the
existing attitudes of the groups experiencing the economic changes.
Thus religious change cannot depend solely on economic change.
Besides the economic factor there must be at least one other factor,
the factor of tradition.

This conclusion is reinforced by noticing that there is no simple
correlation between the importance or extent of a religious change
and of the corresponding economic change. The economic change in
Mecca may be allowed to be comparable to the appearance of Islam
there, but it is not comparable to the Islamization of the region from
Morocco to Pakistan ; and there does not appear to be any single
economic change underlying the process of Islamization throughout
this area. Even if the expansion of the Arab empire could be regarded
for this purpose as an economic change, it does not explain every-
thing, since Islam has expanded beyond the sphere of Arab rule,
even beyond the sphere of non-Arab Muslim rule.

With such differences in the extent of religious changes and the
corresponding economic changes is linked the fact that the expansion
of the great religions has in each case been a complex affair. The
above discussions have illustrated this, and there will be further
[slamic illustrations in chapter IV. The converts to the great religions
come from very varied economic circumstances, In any country one
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social group or class will be specially attracted to the new religion,
and will sooner or later bring over the rest of the community. In
other words those who enter a religious movement, if it is at all
widespread, do so for different reasons. Indeed one of the chief
matters being studied in this book is precisely this integration of
heterogeneous groups into some sort of a unity. The very hetero-
geneity of the adherents of the great religions makes it unlikely that
the spread of a great religion is the outcome of a homogeneous
economic change.

If it is further asked whether economic changes always lead to
religious changes, a brief survey would suggest the following answer.
Where the economic change is a change in the means or methods of
production, then (as will be seen 1n the next section) this usually has
social repercussions and these in turn lead to a religious change. On
the other hand, where the economic change is a change of ruler, the
effects seem to depend on whether the new ruler is of the same type
as the old ruler or of a different type. Feudal overlords in medieval
Europe would belong to the same type in this sense, and a change of
overlord would not normally lead to a religious change. The Muslim
conquerors of Persia, however, belonged to a different social system
from its Persian rulers, and in course of time the conquest led to a
religious change.

We conclude that there is no simple correlation between economic
change and religious change. There 1s great complexity in the subject-
matter, and tradition must also be recognized as an important factor
beside the economic one. What might be said is that the situation
in which a society has to live and act is constituted largely by these
factors of economic technique and tradition. In this situation the
economic factor has a basic position because it is concerned with the
means of life; and neither men nor societies can attend to anything
else until they have made satisfactory arrangements for keeping
themselves alive. An economic technique—whether it be nomadism,
commerce, agriculture or imperial administration (as in the case of
the Arabs in the first century of the Islamic empire)—does not
determine the whole life of a society, but it provides a relatively
fixed framework for that life.

The statement that economic techniques constitute a framework
for the life of a society implies that there is little choice about them.
Theoretically the Arabs in the years immediately after Muhammad’s
death were free to go on living in the desert pasturing their camels;
and a few of them actually did so. But vast numbers felt that life in
raiding expeditions and conquering armies and occupation forces
was not only more profitable but also more interesting and spiritually
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satisfying. These were free decisions, and yet, human nature being
what it is, there was a certain inevitability about them. After the
Arabs were committed to life as a military aristocracy ruling over a
huge cmpire, it was still theoretically possible to contract out and go
back to the desert, but practically more and more difficuit. Similarly,
it was theoretically possible for Persians, Berbers and other subject
people to revolt against their Arab rulers; and of course there were
some revolts. Yet on the whole the Arab political structure was a
fixed and inevitable framework for the life of these peoples.
Within this framework they had to try out social and religious ad-
justments.

This correlation of economic and religious changes, whereby
religious movements take place within a relatively fixed economic
framework, is a different phenomenon from that which is found
where a religion has economic consequences. The prohibition of
usury! was adopted in Islam in an attempt to make the Jews of
Medina lend money freely to the Muslims ; but in the last century it
has had the effect of retarding industrial development in Islamic
countries, since it was interpreted as forbidding the formation of
joint-stock companies. This is something which could not have been
envisaged in the time of Muhammad himself. Such cconomic
consequences of a religious movement are incidental; but in the
production of the situation out of which the religious movement
arows, the economic factor is of central importance.

4 THE DERIVATION OF SOCIAL FROM ECONOMIC CHANGES

Economic activity is a part or aspect of human activity in general.
An economic technique is nothing apart from the whole way of life
within which it is employed. This is normally the hfe of a group or
society, not of a single individual. Even where the single family 1s
capable of functioning as an independent economic unit, that 1S,
satisfying all its need for food, clothing and shelter, it is usually found
that there is also a wider social structure embracing many families.
An economic technique is usually found to be more effective 1n
conjunction with some types of social system than with others. It
does not follow that there is only one type of social system appro-
priate to a given economic technique. Conceivably two different social
systems based on the same technique might both give tolerably good
results: but it is difficult to be dogmatic on this point since, even
when techniques are identical, geographical conditions may vary.
1 Cf. Muhammad at Medina, 296f.
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We find, in fact, that nomadism in Central Asia leads to a tribal
structure not unlike that in Arabia.

The social system of the pre-Islamic Arabs of the dcsert may be
described briefly to illustrate the relation betwcen an cconomic
technique and the social system in which it functions most effectively.
The economic basis of nomadic life in Arabia was the breeding and
pasturing of camels. Human beings could live for long periods
entirely from the milk of the camels. The land was steppe, with spaise,
irregular and localized rainfall. In order to find pasture for the
camels it was necessary to roam over vast tracts of country. There
were sandy regions with a lush vegetation after rainfall, and here the
nomads could have an easy life so long as the vegetation lasted,
incidentally it may be noted that such regions often had no wells, so
that human beings had to obtain their requirements of liquid frora
the camels, who found sufficient in the vegetation. In other rcgions
there were wells and perennial shrubs from which a bare subsistence
could be gained in rainless seasons. Thus, while the nomeds might
remain in one camp for some weeks or even months, they had no
fixed abode and their movements usually varied from year to year.

The units of nomadic society may be called ‘tribes’. The tribes
were kinship groups, perhaps mostly matrilineal. In the largest tribes
—to judge from the reported numbers of Muhammad’s opponents
at the battle of Hunayn—there must have been scveral thousand
men; but small tribes would have only a few hundreds. The tribe
was, strictly speaking, a sovereign and independent body politic,
but it might sometimes enter into alliance with other tribes, while
there were certain usages and customs common to practically all
who spoke Arabic, such as the observance of the sacredness of certain
places and times. Within the tribe there was a series of divisions and
subdivisions, for some of which it 1s convenient to use the word
‘clan’. For these groups of kindred there are several words 1 Arabic.
but there does not seem to have been any strict hierarclucal order
in the words 1n the earliest period. Moreover a group, whether i1t
consisted of a dozen men or several thousands, could be referred to as
‘the sons of N’. This makes it difficult to define a ‘tribe’ precisely. lt

1s thought, too, by many Western scholars that common ancestors
were sometimes invented to justify and strengthen an alliance between
tribes. A further complication is that (as noted in the case of Medina)
a change from matrilineal to patrilineal kinship seems to have begun
before Muhammad’s time and, to have been fostered by Islam. The
ribal genealogies that have come down to us are almost entirely
patrilineal, and are therefore somewhat suspect as the constructions
of genealogists who lived a century or two after Muhammad.
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The tribe, as the effective social unit, was a closely-knit kinship
group. Its solidarity was manifested in protecting its camels, women
and children against raiders from other tribes. Among the nomad’s
foremost obligations was to help his fellow-tribesman against a
stranger. Ideally the help was given immediately, and no questions
were asked about the rights or wrongs of the quarrel. Kin came
before everything else. In such communities the blood-feud served
to reduce irresponsible acts of violence. The tribe or clan had a duty
to take vengeance for injuries inflicted on its members—an ¢ye for an
eye and a tooth for a tooth; but a man who acted recklessly and
involved his tribe in needless blood-feuds could be repudiated and
deprived of his privileges as a member of the tribe. Thus there was
a check on wanton crime. In the wide spaces of the steppe where 1t
was often difficult to know the whereabouts of an individual, a tribe
usually had contacts sooner or later with any particular tribe. The
system therefore worked tolerably well in nomadic conditions.

The extent of country needed by a tribe for pasture was so great
that if a tribe prospered and increased in numbers, it usually divided
into two tribes: and these would sometimes become bitter enemies.
Such breaking up of a tribe is due to the loss of solidarity owing to
the great distances involved. The dangers and hardships of desert
life probably account for the restriction to adult males of the right
to inherit (at least in patrilineal societics). The principle would be
that only those who could share in the defence of the tribe were
entitled to own camels. There was no right of primogeniture either
in inheritance or in leadership. The chief of a tribe was usually
succeeded by the best qualified male of the chiefly family. While the
chief could, and often did, consult the members of the tribe, he had
also responsibilities for making decisions on behalf of the tribe and
for taking the initiative. It was thus sometimes a matter of life and
death for the tribe to have a fully competent man as its chief.

The social system of which some of the main features have been
described was well adapted to the Arabian environment and the
economic technique of camel-breeding. With slight modifications it
survived intact the disturbances at the beginning of the Islamic era
and has continued to the present century when it is being seriously
threatened by tanks, acroplanes and oil companies. We may suppose
that this social system developed by a series of modifications to a
previous social system following upon the adoption of camel-
breeding as the main or sole source of livelihood.* We may also

1 It is now generally thought that nomadism follows a period of sedentary
life, based perhaps partly on agriculture and partly on stock-breeding, but not
restricted to camels. There are nomads on the edge of the steppe proper who

have animals other than camels. Cf. A.J. Toynbee, 4 Study of History, London,
1951, . 7-22,
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suppose that these modifications came about through a process of
trial and error. Experiments would be made; if they were successful,
the experimenting tribe would prosper and increase at the expense
of its rivals: if the experiments were not successful, the experimenting
tribe would either drop the experiment or dwindle away. This 1s 1n
accordance with the principle of the survival of the fittest.

Apart from vague historical memories of how some tribes aban-
doned a sedentary life in south Arabia for a nomadic one, there 1s
no direct evidence for these social changes. Since the economic
changes at Mecca and Medina have been described in some detail,
the social changes there may also be noticed. In a mercantile society
there were disadvantages in adhering to the nomadic social structure
with its attendant mores. Nomadism fostered co-operation with
one’s kin, whereas the merchant for certain purposes was most
successful when he was co-operating with other merchants whose
capital and administrative ability were comparable to his own. In
order to facilitate such co-operation there were certain features of the
old system which could be developed. A business associate from
another tribe could become one’s ‘confederate’ (halif) and thereby
receive the protection of one’s clan. Thus the Meccan clan of
‘Abd-Shams or Umayyah had a number of confederates from the
tribe of Sulaym; and this is doubtless the result of business interests
in the mines in the territory of Sulaym. The head of the clan of
Zuhrah was actually a confederate from the neighbouring (but
politically subordinate) commercial town of at-Ta’if.! Business
partnerships and the relationship of confederacy could be supported
by intermarriage.

The idea of confederacy applied not only to individuals who
became confederates of individual Meccans, and then had their status
recognized by the Meccan clan. There were also confederacies or
alliances between clans and tribes. The alliances between groups of
Meccan clans in the later sixth century seem to have been based on
common business interests, such as promoting or opposing mono-
polies in certain fields. The far-reaching ramifications of Meccan
trade must have involved a number of agreements and under-
standings with tribes along the routes to north and south. There 1s
little direct evidence for this; but at the siege of Medina i1n 627 we see
the Meccans receiving military support from some of their allies.

The most extreme illustration of the break-down of the old system
at Mecca is Muhammad’s uncle, Abu-Lahab. When most of the

! The cnnfedergcy here, however, may be a later patrilinealiy-minded writer’s
attempt to explain a position which was in fact due to matrilineal descent.
This would then be an instance of a business relationship sealed by marriage.
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Meccan clans were banded together to boycott Muhammad’s clan
of Hashim, Abu-Lahab abandoned his own clan and associated with

its opponents (though on what basis we do not know). He seems
subsequently to have succeeded to the headship of the clan and, at
the urging of his ncw business associates, to have denied Muhammad
the protection of the clan (the ostensible grounds being that
Muhammad had spoken disrespectfully of the ancestors of the clan
by saying that as pagans they were in Hell). Abu-Lahab 1s thus an
instance of business interests trampling on kinship rights and duties.

The nomadic social system was thus being modified in various
ways in the commercial economy of Mecca. Those who adopted the
modifications seem to have prospered, at least financially. They had
also provoked social unrest, however, and, had Mecca been left to
itsclf. there would doubtless have been several further stages of
adjustment before equilibrium was reached. Social adjustment to the
commercial economy, however, was interrupted when that economy
was distocated, first by Muhammad’s attacks and then by Meccan
participation in Arab expansion.

Similarly in Medina there were social changes taking place as a
result of the change from nomadism to agriculture. The agri-
culturalist needs to have peaccful relations with his neighbours, and
for this some recognized method of removing causes of friction and
settling disputes is essential. It was becoming clear that peace was
unattainable so long as there was a system of independent clans
following the principle of the blood-feud. As at Mecca the practice
of confederacy was developed, but instead of business interests it
was often neighbourhood in space which made clans join together.
There is at lcast one instance of a small community which, though its
members may have been confederates of one another, had for iis
real basis neighbourhood or locality, namely, common ownership
of a fort or stronghold.! Of the parties at the battle of Bu‘ath, the
losers had lands contiguous to one another in a central position,
while the lands of the victors stretched in a crescent round them; the
lands of the neutrals were towards the edges of the settled area and
away from the contested ‘frontier”. Up to the time of Muhammad's
arrival the system of alliances had not produced peace but only
bloodier battles, even if they were at less frequent intervals (which is
not ccrtain). The arrival of Muhammad marks the introduction of an
alternative system, whether this was deliberately intended or not. In
this system when it had taken shape, there was a single recognised
head of the community to whom disputes could be referred for
peaceful solution; the student may claim that he is able to detect an

PCE. p. 16 above.
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advance of the new system at the expense of the old system of
alliances, but the claim must not be pressed too far. There 1s some
justification for it, but the feelings connected with the old alliances
or factions had not completely disappeared. Before 1t 1s clear how
social change was going to proceed in Medina, the quiet economy of
the oasis was being transformed into that of the capital of an
empire.

The events in Muhammad’s closing years and in the following
decade are an interesting example of the struggle for survival
between two rival social adjustments to a new economic situation.
The new economic situation is the opportunity for plundering ‘Iraq
as a result of the weakness of the Persian empire. Quite apart trom
Muhammad there were and would have been plundering raids into
the settled lands. These were made by a single tribe or a group of
tribes, and must generally have been very profitable. They were
presumably organized in the usual nomadic fashion, the raiding
parties returning to their normal haunts after the raid. On this basis
it is unlikely that Persian weakness could ever have been exploited to
the extent of a permanent occupation of ‘Iraq. The alternative social
basis for an exploitation of the situation was that provided by the
Islamic state. This gave men a motive for raiding other than plunder,
namely, fighting against the enemies of God; this was important for,
however great the proportion of men attracted to Islam solely by
the lust for plunder, there must have come a time when, but for some
other motive, the desire for further plunder would have been less than
the desire for respite from the hardships of campaigning. The
Islamic state also provided an organization capable of maintaining
security at the home base and of administering occupied lands
effectively so as to permit further extension of the raids. To begin
with, the Muslim forces and a tribe like Shayban may have engaged
in raids jointly, more or less on an equal footing; but in course of
time Shayban and similar tribes were engulfed by the superior social
structure of the Islamic community.!

The above examples show the general relationship of social change

to economic change. After an economic change has taken place the
existing social structure is found to be inadequate in certain respects.

T_hese inadequacies may vary from slight maladjustments to serious
dislocations. Individuals living in the new situation are aware of the

inadequacies and try to remedy them. The remedies they try out are
3 usually small modifications of the existing system, such as the
] development of the practice of confederacy at Mecca and Medina.

1_ Cf. Muhammad at Medina, 14 If.; and al-Baladhuri, Futuh al-Buldan
Leiden, 1866, 241 (tr. by P. Hitti, New York, 1916, i.387).
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Mostly, social chauge takes place slowly, bucause thic proper
functioning of a social system is dependent on a measure of stability
in the attitudes and ideas of the members of the society. If modi-
fications of the system are introduced which tend to destroy existing
attitudes and idcas, then the disadvantages involved in the general
disturbance of the society are greater than the advantages gained by
the particular modification. In many, perhaps in most cases, social
change is a gradual process, advancing step by step. The original
economic change makes certain social modifications desirable.
These in turn make other social modifications desirable, and so on.
The social changes may result in economic changes, though these
arc normally of a minor kind and leave the basic economic situation
unchanged. In this way the history of the world since the late
cighteenth century may be regarded as a serics of social adjustments
to the industrial revolution and the subsequent developments in
science and technology. Similarly the history of Europe from about
400 AD. to the Reformation may be seen as a series of adjustments
to the economic situation created by the barbarian invasions and the
dissolution of the Roman empire; the course of events is complicated
by the growth of commerce (a fresh economic factor) made possible
by the earlier social adjustments.

In the course of these gradugl social changes the men who make
the particular decisions are not usually aware of the course of change
as a whole or even of its general direction. They are only aware of a
particular inadequacy or maladjustment and of the modification by
which they are trying to remedy it. In various parts of the Middle
East during the nineteenth century Arabs of the ancient Christian
churches were much readicr than Muslims to send their children to the
schools being opened by missionaries. These Christian Arabs were
doubtless thinking mainly of the material advantages a European
education would confer on the children. Their action, however, meant
that their children and grandchildren had superior qualifications
for positions where education of a Europcan type was nceded
—in commerce, for example, and (especially after 1918) in civil
administration. It also meant that their descendants were more likely
to make good as emigrants to the Americas. Thus a situation was
eventually created in which the Christian Arabs in certain countries
in the Middle East had a prominence in commerce and industry and
in administration out of all proportion to their numbers, while many
Christian Arab families were receiving substantial remittances from
America. Tt cannot be maintained that this situation, with 1ts
potentialities of trouble, was intended or even foreseen by those who
made the first decisions. In our own more self-conscious age 1t 18
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only a few of the intclligentsia who have any idca of the direction in
which we are being carried forward by social forces.

A study of history soon makes it clcar that there are times and
places where the social maladjustment is so serious that it cannot be
remedied by individual action. The modifications in the social
structure that are regarded as desirable by some groups appear
obnoxious to others. To overcome opposition those who want the
structure modified have to combine with one another. In the modern
world we have strike action by trade unions, which, 1t might be
argued, is not political action; but, whatever the verdict on this
point, in the Islamic world combined action by groups of individuals
has nearly always been political, and has usually involved military
operations. The chief exception would seem to be where rulers have
deferred to the will of the populace of the metropolis as expressed in
demonstrations. A notable example of a combined eflort to effect a
social change is that of the movement in the early Islamic empire
which in 750 led to the replacement of the Umayyad dynasty by the
‘Abbasid. This may be regarded as primarily a political movement,
but it drew much of its support from the prominence it gave to a
social aim, namely, ending the privileged status of the Arabs and
establishing formal equality for all Muslims.?

This study of the relation of social change to economic change
may be brought to a close by attempting to answer the following
question. In cases where there are several social responses to a given
economic situation, is the difference of response due to economic
differences {of a minor kind, that is} or to something else, such as
social tradition? There are empirical grounds for giving the answer,
No. Many of the Christian Arabs who sent their children to mission-
ary schools in the nineteenth century seem to have been in a similar
economic position to many of the Muslim Arabs who did not do so.
The different response was almost certainly due to the traditional
Muslim suspicion of Chnistians on ihe one hand, and on the other
hand to the tendency of the Christian Arabs to look upon Europeans
as friends and protectors. Again, the varying responses within the
socialist movement to the economic situation about the middle of the
nincteenth century do not seem to be correlated with any essential

cconomic differences. The rank and file came from the industrial
proletariat, though there were varations in the cconomic position of
the leaders. The very complexity of the subject, however, means that
there 1s a loop-hole for questioning the interpretation of the empirical
evidence—one may ask whether a particular economic difference

13 essenfial or not. The case for the negative answer to the
V' Cf. p. 108 below,
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opening question can therefore be strengthened by theoretical
discussion.

Underlying the above account of the derivation of social from
cconomic change is a certain view of human nature. Human nature
is such. that, in a given economic situation, certain social arrange-
ments work more satisfactorily than others. This may be either
human nature in general or human nature as moulded by a particular
tradition. In both cases there is a certain fixity about human nature.
We may not be able to say beforehand how a new social arrangement
will turn out, but that is simply our ignorance. The outcome depends
not on chance nor (except to a slight extent) on the will of those
trying out the new social arrangement, but on this fixed, though
unknown, human nature. Further, in many economic situations
different social responses are possible, any of which would give a
tolerably satisfactory result. The response sclected by an individual
or group depends on what occurs to it (that 1s, what is suggested by
imagination and ingenuity) or on its rational and scientific analysis
of the situation. Two persons or groups whose general motivation 1s
identical may produce different rational analyses of a complex
cconomic and social situation—as is constantly happening in the
political field. One person may devise a more ingenious solution of
a difficulty than another. The failures of experts to agree, however,
and the occurrence of ‘brain waves’ are almost certainly due to a
deficiency of intelligence and a creativity of imagination and not in
any way to the economic background of the individuals.

Thus the conclusion is 1eached that, while economic change 1s a
basic determinant of the situation in which social change occurs
(another determinant being the existing social tradition), these
sconomic and traditional factors do not completely determine the
social response, since variations are possible through differences 1n
intellectual and imaginative capacity.
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nowadays, that economic and social factors have an important
influence on the course of events. The present chapter dcals

with the much more disputed question of the place and importance
of the intellectual or ideational factor. Is the set of ideas held 1 any
society entirely determined by economic and social factors? Is 1t
merely an epiphenomenon? Or, on the other hand, does ideation
have an important function—perhaps an indispensable one—in
human activity ? This last possibility seems to be the one which it is
most useful to put in the forefront of this study. The taste of salt in
one’s mouth is determined by chemical action between a salt solution
and certain cells of the tongue, but it is not a mere epiphenomenon;
taste gives an organism a rough and ready guide to what is good to
eat. Can we similarly indicate a role played by thinking or ideas in the
life of human beings, both as individuals and as members of a society ?
For the moment nothing will be said about the distorting influence
of economic and social factors on a man’s view of reality. Men have
normally, of course, had some awareness of how economic and social
interests prescribed ends for their actions, but they have normally
assumed that their view of reality was objective and independent of
group or personal interests. Plato hints at a different theory when he
makes a cynical character suggest that justice is simply ‘the intercst of
the stronger’; but it has been left to the nineteenth century to call
attention to the ideological character of most human thinking.
Nowadays it is widely recognized that, for example, in a society
whose economy is based on agriculture and where political power 1s
in the hands of the landlords, a view of reality will be current in which
excessive importance is attached to property in land and excessive

seriousness to a crime like trespassing. Such matters will be
considered in the last chapter.

P I ‘ue last chapter considered in detail the view commonly held

1. THE SOCIAL REFERENCE OF IDEATION: THE MECCAN WARNER

(@) The ideas in Muhammad’s Meccan preaching

In the first part of the first section of the previous chapter something
was said about the economic and social aspects of Muhammad’s
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Meccan period. Let us now turn to consider the :deational aspect of
the new religious movement, that is, the ideas contained in the earliest

passages of the Qurian. It was on the basis of these 1deas that
Muhammad summoned men to adopt a new way of life. The ideas of

the earlicst passages of the Qur’an—if we may assume that the dating
of modern European scholars is approximately correct—may be
summarized under five heads.!

(1) God is the creator of everything in the world, including man;
He controls all that happens in the world; and He 1s good,

(2) God raises men again after their deaths and brings them back
to Himsell on the Last Day to be judged; this judgement 15 based on
their conduct during their lives.

(3) Man is summoned to acknowledge God’s power and goodness
and to worship Him, and not to rely solely on himself and his wealth.

(4) Man is summoned to act uprightly, and, in particular, to
practise generosity and avold niggardhiness.

(5) Muhammad has been sent to his people by God as a "warner’,
that is, to warn them about the judgement on the Last Day.

These are the main ideas in what are probably the earliest passages
of the Qur'an. They are a positive message, and do not imply that
Muhammad had already expegjenced any opposition. Opposition
developed, however, and, as Muhammad deals with 1t, two other
ideas appear in the Qur'anic message.

(6) God is one; idols can avail nothing against Him. At first the
idols or pagan gods and goddesscs are said to be inferior beings; at a
later date they are said to be nothing at all.

(7) God vindicates His prophets, and those who follow them,
against their opponents.

(b) The corresponding social programmie

The ideas here enumerated led to certain forms of activity. Indeed
some of the points were themselves calls to activity. In other cases the
ideation led to the activity.

In the fourth point above the Meccans were summoned to certain
forms of moral and social activity, in particular, to the practice of
penerosity. This was directed in the first instance to the merchant
princes, and was a call to them to fulfil the obligations of the chief of
a tribe or clan, by looking after the interests of the weaker members

I Cf. Muhammad at Mecca, 62-72. The word Allah is, of course, only the
Arabic word for God, used by Christian Arabs as well as Mushims. Cf, "The use
of the word *‘Allah” in English’, The Muslim World, xliii (1953) 245-47;
Kenneth Cragg, The Call of the Minarer, New York, 1956, 35-37.
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instead of oppressing them. Muhammad’s followers during the
Meccan period were not merchant princes, but some of them were
moderately well oft and (according to the Qur’an, 51.19) ‘from their
wealth was a share assigned to the beggar and the outcast’. To some
extent, then, the early Qur’anic message included an attempt to
remedy the evils arising from the unscrupulous money-making of the
new mercantile individualism. It would be anachronistic, however,
to regard this as similar to modern movements for the bettering of the
conditions of the poor. The motivation is rather difterent. The great
Arab sayyid of the desert did not look after the poor because he was
concerned for the poor but because he was concerned for his own
honour. Similarly the Qur'an mostly speaks about what generosity
and niggardliness mean for the person who practices them. T e
call to be generous is a call to return to older attitudes, though in a
new individualistic setting. In the practice of giving some of one’s
wealth there may even be a trace of the very ancient idea that by
oiving away some, one tended to ensure that one would enjoy what
was left.} Yet, despite the strangeness to our modern way of thinking
of some of the underlying attitudes, the appeal to men to be generous
may be regarded as, in part at least, an attempt to deal with some of
the social evils of the day.

On the whole, however, Muhammad and the Mushms seem to
have been more interested in another form of activity, namely, the
public worship and acknowledgement of God. The Mushms had
adopted certain new beliefs, but their inward conviction was not yet
deeply rooted and was in need of support by outward expressionin a
communal activity. This was not so distinct from the encouragement
of generosity as might at first appear. The Qur’an regards the social
troubles of the time as due to a wrong attitude, namely, rehance on
wealth and political power and the belief that they control the course
of events. Belief in God includes the belief that God controls the
course of events and is thus directly opposed to the prevailing
humanistic belief. The outward expression in worship of this belief
in God will tend to give it and the corresponding attitude deeper
roots in those who adopt it.

To begin with there seems to have been no special emphasis placed
on the oneness of God, though it was presupposed. This was doubt-
less because the core of the ideational system that was causing the
trouble was materialistic humanism and not thc residual pagan
religion. Men believed that in certain restricted ways they could

obtain help from the pagan gods and goddesses; but the central

determinant of their activity was materialistic humanism. In course
V Cf. Muhammad at Mecca, 1681,
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of time, however, the pagan religion became mvolved in the opposi-
tion to Muhammad, and he began to attack idolatry and polytheism.
It is not clear whether this came about because in the Jewish and
Christian traditions belief in God had involved an attack on idolatry
or because in the special circumstances of Arabia it proved impossible
to attack humanism effectively without also attacking polytheism.
When Islam became dominant in Arabia all pagan 1dols and shrines
were destroyed; the Ka‘bah and the surrounding area were regarded
as a sanctuary of God. This opposition to paganism may be regarded
as complementary to the activity of worshipping God.

The most distinctive activity connected with the new ideational
system was the preaching implicit in the idea of Muhammad as a
‘warner’. Muhammad publicly ‘warned’ the Meccans that they
would be judged by God on the Last Day. At the same time those
who believed in the ideas he was proclaiming joined with him in the
worship of God. Gradually they came to form a separate association
or community. To begin with they were perhaps not distinctly
marked off from the rest of the Meccans, but, as opposition
to Muhammad grew, his followers became more and more a
community apart. They were encnmaged to persist in their preaching
and worship by the idea that 111 the past God had vindicated His
prophets and their followers against their opponents.

The possibility was mentioned above! that the emigration of some
of Muhammad’s followers to Abyssinia may have been an attempt
to break the monopolistic holds of the merchant princes. If so, 1t
presumably aimed at establishing a new trading centre whose
communal life would be in accordance with the 1deas proclaimed by
Muhammad. The whole matter is conjectural, however, and all that
can be said is that the migration to Abyssinia could be interpreted as
an activity in accordance with Muhammad’s ideational system.

(c) The rival assertions about reality

Having seen something of the relation between the 1deas
Muhammad proclaimed and the activities engaged in by himself and
his followers, let us proceed to analyse the ideas more deeply and to
contrast them with the ideas of his opponents.

At this deeper level the central assertion of the Meccan preaching,
contained in the second and fourth points above, may be formulated
thus. Reality is such that the significance of a man’s life is derived
from uprightness in conduct, that is, from the practice of generosity
and similar virtues, the avoidance of niggardliness and of oppression

1P, 9,
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of the weak, and the absence of an undue reliance on human power.
This is in strong contrast to the attitude of the merchant princes,
whose central belief might be said to be that a man’s life is significant
when he is wealthy and powerful. The assertion of the Mushms 1s
supported by allegedly historical instances of how God has vindicated
the upright against their opponents and by the belief that God has an
eternal reward in store for the upright, and eternal pumshment ftor
those who are not upright. The merchant princes, on the other hand,
probably regarded their assertion as supported by their experience of
the exercise of wealth and power. They would derive further support
from their contention that death was a complete end; the Quran
reports them as saying that ‘there is nothing but this present life of
ours’.!

The ideation of the Muslims included a second important asser-
tion, namely, that it was in respect of the conduct of the individual,
not of the family or clan, that significance could be given to human
life. This was in contrast to the old outlook of the nomadic Arabs,
according to which significance belonged essentially to the clan or
tribe, and to the individual only as he exemplified the excellences of
the clan or tribe. This idea was not prominent among the i1deas of the
merchant princes, at least as a guide to their activities. Yet 1t was
involved in their thinking in so far as there were aspects of the old
outlook of which they could take advantage. Some of the leading
Meccan merchants seem also to have been chiefs of their clans and
to have made use of the prestige and power which this gave them.
Justice and public security in Mecca depended on clan solidarity, as
elsewhere in Arabia. Because of this connexion the new religious
movement had to oppose the central assertion of the old ‘tribal
humanism’ as well as that of the mercantile individualism.

The conception of the ‘warner’ also implied an assertion of a
fundamental character. This is the assertion that certain men have
better knowledge than others of the total circumstances in which
human activity takes place (such as the perspective of the Last Day).
This knowledge comes to these men (prophets) from supernatural
revelation. It follows that, in so far as ordinary activities come within
the purview of the prophet, his knowledge of the total circumstances
; in which these ordinary activities take place is superior to that of

other men (such as the merchant princes), and therefore he is able to
give them the best advice about how to act. The merchant princes
were doubtless aware of this implication of Muhammad’s claim to
be a ‘warner’, and rightly saw in it a threat to thetr control of events

through wealth and power. The contrary assertion, presumably made
1 45.24/23,
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by the merchant princes, would be that activity 1s most likely to be
successlul (in an absolute sense) when it is based on human planning.

() The warping of ideation by social involvement

We have now isolated some of the main features of the opposing
idcational systems at Mecca in the years from 610 to 622, namely,

those of the merchant princes on the one hand and those of the
Muslims on the other hand. Are these ideational systems 1dco-

logical? Have they been warped by the direction of the two social
movements? Or is idcation {as an analysis of the situation) logically
prior to the social movement and directive of 1t? Or 1s the truth
somcwhere between these two extremes? Let us consider first the
opposition to Muhammad.

Muhammad's opponents cannot strictly speaking bc called
conservatives. They are not maintaining the state of affairs that had
existed in Mecca for centuries. On the contrary, as a result of
economic changes, especially the development of commerce along
the west coast of Arabia and the gaining of control of this by Mccca,
certain changes had taken place; and the opponents of Muhammad,
the merchant princes, were tgking advantage of thesc changes to
develop monopolies and so to amass wealth and increase their own
power. This was something that would have been impossible so long
as the old nomadic economy and the corresponding ideational
system remained intact. The difference between the merchant princes
and the Muslims is thus not between conservatives and reformists or
revolutionaries, but between those who were modifying the economic
social and ideational system to benefit sectional interests and those
who were doing so in the interests of the community as a whole.
This is not to say that Muhammad and the Muslims were not moved
by scctional interests. The opposite 1s almost certainly the casc.
Muhammad was an orphan, that is, relatively ‘weak’ since he had no
father alive: and so he shared to some extent in the experience of the
oppressed weak. Moreover his clan of Hashim seems to have been
one of those which suffered from the growth of monopolistic
practices; and there appears to have been a sense in which the new
(primarily religious) movement was a continuation of the (primarily
political) Confederation of the Fudul. Despite this, however, the
activitics of the Muslims did not promote merely their sectional
interests but the welfare of the community as a whole in the long
run, though of course they threatened the immediate welfare of the
merchant princes as these regarded the matter.

The aim of the merchant princes was to retain and, if possible,
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increase their own wealth and power. This was in line with their
assertion of the significance of the exercise of wealth and power, n
virtue of which they may be called materialistic individualists. They
were materialists since they regarded death as final. They were
individualists in that they put their own private interest first, and
disregarded tribal solidarity where it suited them; for example, they
avoided the irksome duties of looking after the interests of widows
and orphans and, instead of providing for them, oppressed them.
On the other hand, they upheld tribal solidarity where 1t subserved
their own interests. Each of them was glad to have the support of his
clan and the prestige that accrued to him from his position in it.
They probably criticized Muhammad because of his unimportance n
this respect.! Again, one of the guiding principles of nomadic society
was to keep to the ‘beaten path’ followed by earlier generations and
not to make any innovations; and we find Muhammad’s opponents
.mplying that. while they followed in the steps of their fathers, he was
_lnn ovating. Muhammad was discredited, too, by the allegation that
lhe was dishonouring the ancestors of his clan (by holding that as
pagans they were in hell); and it was this allegation together with the
bribes of the merchant princes which towards the end of the Meccan
period induced the chief of Muhammad’s clan of Hashim, Abu-
Lahab, to withdraw ‘clan protection’ from him. In such ways then,
Muhammad’s opponents made use of the older nomadic outlock,
but their own actions were guided mainly by their materialistic
individualism.

Now this materialistic individualism could not be a satisfying
creed for a whole community, since all could not have an important
degree of wealth and power. In so far as one accepted the beliefs of
the merchant princes and was not oneseif wealthy or powerful, ail
one could do to attain a significant life would be to try, by fair means
or foul, to increase one’s wealth and power. Many men, however,
would not even be in a position to begin an attempt to increase their
wealth and power. Many would not even have any hope of having a
small share of power by becoming henchmen of a merchant prince.
Thus materialistic individualism as found in Mecca deprived many
Meccans of the chance of attaining a significant life. At the same
time, because of the prominence of the merchant princes in the
community, 1t was destroying the older views of what constitutes
human significance which were bound up with the nomadic outlook.

There is a certain measure of truth in the views underlying the
conduct of the merchant princes. As Meccan society was constituted

about the year A.D. 610, wealth gave power, and the men with power
V' Ct. Muhammad at Mecca, 129,
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were performing certain functions of importance for the whole
community—it must be remembered that the livelthood of Mecca
depended entirely on its commerce. Those who have no power see
that the wiclder of power is free from many of the disadvantages and
disabilities of which they are only too conscious in their own lives,
They therefore regard wealth and power as highly desirable, and
capable of giving man complete satisfaction. In the outiook of the
merchant princes and their admirers, however, this truth became
warped. They lived in an age of transition where the possibility of
great increases of wealth and power had sometimes been realized.
They therefore exaggerated the significance of wealth and power, and
ascribed an absolute significance to what had only a relative import-
ance. There is here at least a prima facie justification for holding that
the warping is caused by the social involvement. The class of mer-
chant princes (and those who followed and imitated them) may be
regarded as using the assertion of the significance of wealth and
power to defend their activity of pursuing them. This question, how-
ever, will require to be looked into later.

In a similar way the materialism of the merchant princes is an
exaggeration of an obvious fact, namely, the fact that death 1s the
end of man’s life in this world. From the standpomt of the mono-
theistic religions the materialistic view is an exaggeration because—
to put the point as abstractly as possible—human life despite its
finiteness is capable of having a significance that transcends fimtude.!

From this consideration of the opponents lct us turn to
examine the position of Muhammad himself. Muhammad’s primary
experience was an awareness of a disequilibrium and malase 1n
contemporary society. Correspondingly his aim at first must simply
have been to remove this disequilibrium and malaise. This 1s essen-
tially a negative aim without any positive content. That is to say, the
end is not conceived in such a way as to indicate the means by which
it is to be realized. Gradually, however, Muhammad became
involved in a programme of activity. The beginning of this was the
decision to proclaim publicly, at first to sympathetic friends and later
to the whole community, the message he believed he had received
from God. This activity of preaching, together with participation in
certain new forms of worship, led in course of time to a distinction
within Muhammad’s tribe between those who accepted his messages
and those who rejected them. So long as Muhammad remained at
Mecca, the two parties continued in an uneasy ‘coexistence’.

! In this question objectivity is impossible, since the personal vicws of the
writer and reader are involved. For a statement and defence of the position
adopted see Montgomery Watt, The Reality of God, London, 1957, 88-92.
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Underlying Muhammad’s activity there were, as has been scen,
three important ideas: the significance of uprightness in conduct
(supported by tfie idea that God controls the historical process), the
significance of the individual, and the existence of a transcendental
source of knowledge. Can these ideas be said to have been warped by
Muhammad’s social involvement? The idea of the significance of
upright conduct would certainly tend to promote the interests of the
olan of Hashim and its allies. In so far, however, as we consider this
idea in its application to the Arabia of Muhammad’s time and do not
think of Islam in its relations to a wider geographical context and to
its rival religions of Judaism and Christianity, the idea appears to be
true, even if the conception of upright conduct is somewhat narrow.
Upright conduct, besides being (as we are taking for granted) of
ultimate significance, was shown by Muhammad’s success to be a
suitable basis for a society from which disequilibrium and malaise
had been removed. Thus in its immediate context the 1dea appears
to be free from warping. It is not so easy, however, to hold the same
of the complementary idea of the divine control of the historical
process. There would seem to be some exaggeration here. It 1s not
true that believers in God are always successful and unbelievers
always failures. By holding an exaggerated view of God’s control of
events, Muhammad became involved in serious theological diffi-
culties after his partial discomfiture at Uhud; and, had he not often
been very lucky, the exaggerated character of the idea might have
been even more obvious.

The idea of the significance of the individual also contains an
element of exaggeration. This is doubtless only natural in a society
which is just emerging from a high degree of communalism. In any
case, Islam was not preaching individualism as a gospel, but was
merely accepting the fact that individualism was growing, and on
this basis providing a sanction for upright conduct (in the conception
of the Last Day). The aim of Muhammad’s preaching and later
political activity was to prevent individualism going to excesses and
producing oppression. The conception that the individual had the
sole ultimate responsibility for his acts (and would be rewarded or
: punished on the Last Day) was an exaggeration as applied to
| Muhammad’s own time since in many respects the kinship-group

was still functioning; but it was an exaggeration that did not affect

the relevance of the conception of the individual to the contemporary
situation.

Similarly there is an exaggeration in the conception of a trans-
cendent source of knowledge, yet the idea was fruitful and effective in
its immediate application. It was necessary to have an authoritative

1
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basis for the new ideational system that was to replace the existing one.
[t is difficult to see how anything other than revelation from God
could have met this need. Theidea contained an element of exaggera-
tion, however, in that it claimed—or appeared to claim—that revela-
tion gave knowledge which was also accessible by normal means
(c.g. knowledge of historical events or of the desirability of political
actions). During Muhammad’s lifetime the claim to have revela-
tional knowledge of historical events led to criticisms by the Jews
which it was difficult to refute, and in the centuries since his death 1t
has been a frequent cause of dispute. The conception of revelation
also involved a merging of religion and politics since what were (on
1 Western view) properly political decisions were given a religious
hasis. Such decisions, however, came to an end on Muhammad’s
death, at least so far as regards the Sunnites, because the cahphs did
not claim divine inspiration for their decisions.

The idcas, then, that are found in Muhammad’s preaching contain
exaggerations, and to that extent arc not wholly true. Their exaggera-
tions, however, do not affect their efficacy as bases for the trans-
formation of Arabian society. They are genuinely ‘utopian’ (in Karl
Mannheim’s sense), and in this respect true. To put it 1n another way,
they are the ideational complement of a social movement which led
to a transformation of Arabian%ociety; and we adopt the standpoint
that this new organization of society was better than the old, and
more harmonious and better adjusted to the environment. It is thus
not appropriate in this case to say that social forces ‘warped’ the
ideas. The question ought to be put somewhat differently, namely:
Can these ideas be said to have been in any sense produced or
determined by the social movement with which they are connected?

Muhammad’s primary experience, it has been asserted above, must
have been one of the malaise and disequilibrium and disharmony 1o
Meccan society. This awareness of evil may be said to have deter-
mined an end for Muhammad'’s activity, namely, that of trying to
remove the evil; (in a sense these are two aspects of the same thing).
The acceptance of this end, however, does not prescribe any parti-
cular course of action. Various courses of action have to be con-
sidered, and it may be the case that of the courses of action which
have suggested themselves to a man none is very satisfactory. In
Muhammad’s case the beginning of activity was the public proclama-
tion of certain assertions. (Neither the fact that Muhammad believed
this course of action to have been suggested to him by divine
inspiration nor the possibility that the underlying 1deas were derived
from the human environment need be taken into account here, since
the occurrence of the suggestion must have been followed by
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approval of it on his part and the decision to put into practice). For
Muhammad to engage in such activity further presupposes that he
had some general awareness of the ideas he was going to proclaim
and approved of them. That is to say, there had been suggested to
him the picture of a society based on these idcas instead of on the
ideas on which contemporary Meccan society was based, and he had
approved this picture of a transformed society. Perhaps one should
also say that along with this approval of the picture and the idca-
tional system there went a resolve to try to realize the picturce; if
that is so, there is no priority of ideation here, but 1deation and
activity {(or at least the resolve to act) remain complementary. Can
it be said that Muhammad’s social involvement produced this
ideational system in him?

It is possible to sec vaguely in the abstract a mechanism by which
a certain social situation could produce certain ideas. Awareness of
evils in the situation in which one is involved might produce the idea
of a state of society in which those evils were absent, and in some
cases at least it might be possible to frame a positive picture of this
state of society. In actual historical cases, however, the matter is
seldom so simple, since many i1deas are already present in the
environment, so that the picture of a transformed society does not
arise solely from the existing situation but owes something to the
ideas already present and the earlier experiences which these enshrine,
Thus Muhammad doubtless had some 1dea of the basis of society in
the Byzantine empire. It would therefore seem that we must renounce
the attempt to show that there 1s a simple causal connexion between
a man’s social situation and the ideas which occur to him. What we
can say, however, is that once one or more 1deas have been suggested
to a man (however that has come about), his social involvement
leads him to approve and act upon the set of 1deas which promises
to bring about the most satisfactory adjustment to the existing
situation.

The relation of 1deation to social change would thus in one respect
be similar to the relation of social to economic change. When a
social change has taken place and there is a situation of disequilib-
rium and disharmony, a new 1deational system (with the corres-
ponding activity) 1s not in any way mechanically dictated to the
people in the situation; but the existing social situation does in a

sense compel them to accept, probably out of several alternatives,
that complex of ideation and activity which promises to do most to
remedy the evils of which they are aware.

It may be objected here that Muhammad did not approve of the
Idea of the significance of upright conduct because he thought it
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would lead to a more satisfactory organization of society, but
because he thought it was true. This is a difficult question to answer,
and will have to be dealt with in the closing section of this chapter.
The following remarks may serve as a preliminary approach to the
difficulty. In dealing with matters which transcend sense-experience
—_for example, in assertions such as ‘upright conduct is of ultimate
significance’, ‘God controls the course of events so that those who
helieve in Him are vindicated in the end’—we simply ‘see’ the truth of
assertions, or fail to ‘see’ it, or ‘see’ that something contradictory 1s
irue. We cannot justify such ‘intuitions’ or employ any objective
criterion of their truth. (We have our subjective criteria, of course;
for example, a man may believe an assertion because 1t is believed
by persons whose judgement he trusts, or because it has psychological
accompaniments which he believes in general to guarantee its truth).
Further, study of people’s ‘intuitions’ shows that in certain cases
there is a constant correlation with external circumstances. For
example, the exaggeration in Muhammad’s belief that God vindica-
ted prophets might be regarded as a compensation for his weakness
and the apparent hopelessness of his cause during the later Meccan
period; it has frequently been observed that where there was weak-
ness there was a tendency to exaggerate a possible source of strength.
Thus observation of people shbws correlations between what they
believe to be true and their material, social and psychological
situation. We cannot explain this, but can merely note that this is so.
It follows that, though a man believes something to be true because
he ‘sees’ it to be so, that does not prevent us, as observers, from
regarding his belief as, in some sense and to some extent, socially

conditioned.

(e) The function of the ideation of the Meccan period

The above investigations suggest the view that there is a certain
parallelism of activity and ideation, and this view will be defended
theoretical discussions at the close of the chapter. Meanwhile let it be
noticed that from such a view it might be deduced that ideation 1S
without any important function, and 1s comparable to the red light
which goes on when an electrical device is 1n operation to indicate
that this is so but which makes no contribution to the working of the
electrical device. Are Muhammad’s ideas thus mere otiose comple-
ments of his activities, or have they some function that makes them
indispensable?

We remember that there are various situations when men act
without thinking things out. There are two chief types of such
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situations: where basic personal relations are involved (including the
celations of a man to his environment as a whole); and where simple
physical situations have to be dealt with (as in volleying at tennis).
We also remember that there are situations which cannot be dealt
with except by thinking things out; for cxample, the phenomena
considered in Einstein’s theory of relativity. In the latter situations
ideation. or the conscious thinking out of things, is neccssary because
the phenomena are complex and far removed from primitive human
experience. This is not so, however, 1n the social situations with
which Muhammad had to deal. What was the specitic function of
ideation there?

Before giving a direct answer to this question let us notice that
Muhammad could not have inaugurated a reform so long as he
continued to accept the ideational system of the merchant princes.
(It may be, of course, that he never accepted it, but regarded 1t as a
break away from the nomadic outlook; if so, the argument could be
applied to the nomadic outlook instead). On the basis of the system
of materialistic individualism all Muhammad could have done was to
try to increase his wealth and power, and that of those who associaicd
with him. Such a movement, if successful, would have led to a
transfer of power, but not to any general reform of soclety which
would have removed the malaise from which it was suffering. In
other words, there is a close relation between a particular ideational
svstem and a paiticular organization of society. The organization ot
society cannot be fundamentally changed on the basts of the corres-
ponding ideational system. Hence, if to remedy certain evis a
fundamental change in social organization is necessary, this must be
based on or correlated with a new ideational system.

It also seems clear, however, that the change may be inaugurated
before there is any explicit awareness of the new ideational system.
Muhammad began to receive revelations and to communicate them
to others without realising all the implications of what he was doing.*
The Qur’an bids him say he is ‘only a warner’, that is, the bearer of a
religious message about the certainty of judgement, without any
claim to special authority in political matters. No doubt this was
genuinely how he felt; yet in course of time it became clear that his
transcendent source of knowledge was relevant also to the political
sphere. From this it is seen that an explicit ideational system 1s not

' One distinct stage was probably when he realized that his revelations were
151entjcal in content with those of the Jews and the Christians. The identifica-
tion is said to have been first made by a cousin of his wife’s; but, even if the
story is not true, the belief in identity with the Judaeo-Christian tradition
certainly was present from an early period.
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necessary in order to make adequate responses to social situations,
at least in so far as a single individual is concerned.

Social changes, however, imply many individuals. Here an idea-
tional system is usually necessary. It is not absolutely impossible for
(here to be a social movement without idcation. Similar circum-
stances may lead many people to similar responses without ary
deation held in common. This is unusual, however, and 1s not what
is generally mecant by a social movement. In the latter there 1s
normalily some conscious co-operation between individuals, and such
co-operation is only possible where there is ideation. Thus ideation
is necessary where men are to co-operate. Muhammad’s bid to
remedy the social evils of his time could not have succeeded unless he
had brought other men to follow him, and this was impossible
unless what he proclaimed was (or involved) an ideational system.
From this we conclude that the function—or at least a function—
of ideation is to make it possible for a large number of men to
co-operate consclously.

Just as Muhammad himself began to respond to the ctrcumstances
of the time before he was fully aware of the ideas underlying his
actions, so those who followed him on the basis of the ideational
system he first proclaimed gradually (and mainly through the
suidance of the Qur’an) became more explicitly aware of the ideas
implicit in this response of theirs to the contemporary situation.
Thus to begin with they appear to have been satisfied with a vague
monotheism not sharply marked off from polytheism, but later they
adopted a strict monotheism and opposed polytheistic practices. It
should perhaps also be allowed that the later ideational system 1s not
merely the earlier made more explicit and definite, but contains
modifications of the earlier one which contradict it in matters of
detail.?

One might also ask whether an ideational system could contribute
to the life of an individual. When self-consciousness grows, a man
wants to see the significance of the main activities of his life; and this
significance becomes visible to him when he sees his life 1n a cosmiic
setting. In Muhammad’s case the idea that his special work was to
proclaim to the Arabs a message which other men, namely, prophets,
had previously proclaimed to other nations may have given him a
measure of self-confidence. In general one might say that a man 1s
readier to carry out a course of action which suggests itself to him
when he sees that it has adequate ideational support.

1 The development of the ideational system will be further discussed later,
especially in chapter vii.
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2 THE SOCIAL REFERENCE OF IDEATION: THE MEDINAN STATESMAN

(a) Ideational developments

Muhammad’s move or Hijrah from Meccea to Medina in 622 led to
a complete change in his social and political position. In Mecca he
had been weak and persccuted, but in Medina he was onc of the six
or eight leading men in the community, and indeed had a primacy
of honour over the others from the first, while in course of time he
became unquestioned ruler of the Medinan state. Along with this
change in Muhammad’s position went certain developments in the
ideational system he proclaimed.

The idea of ‘warner’ is developed into that of rasul Allah, “the
messenger or apostle of God’. (It should be noted that, though it is
normal in European languages to refer to Muhammad as ‘the pro-
phet’, for which the Arabic is nabi, this is not the standard way of
referring to him by Muslims; it is at approximately the same level as
‘warner’.) The rasul is someone who has been sent, in thiscase sent by
God, either to convey a message or to carry out some comimission.
As messenger of God Muhammad was to be arbiter in disputes
between the various kinship-groups in Medina.! He also stood in
relation to the group of Emigrants in much the same relation as a
clan-chief to his clan. Perhaps it was as chief of the Emigrants that
Muhammad was recognized as leader in war of the Medinan
Muslims: on the other hand the Medinans may have understood
lcadership in war as being involved in his position as messenger of
God, since it was mainly war against the Meccans that they were
thinking of at first, and the Meccans had persecuted Muhammad on
account of his preaching. This position as arbiter and mulitary leader
was far from being that of an absolute autocrat. After Muhammad’s
military successes against the Meccans and various hostile nomadic
tribes, however, he was gradually able to strengthen his position until
at his death in 632 he was undisputed head of the Medinan state with
its many dependent tribes throughout Arabia. Naturally the 1dea of
‘the messenger of God’ developed with the actual development of Mu-
hammad’s powers and responsibilities. The political relevance of his
transcendent source of knowledge thus became realized in practice.

An idea which underlies many of the social and political develop-
ments of the Medinan period is that of the wnunah, which may be
translated ‘religious community’. The 1dea appears in the Qur'an
towards the close of the Meccan period, and is probably comple-
mentary to Muhammad’s attempts, in view of his failure to make

L Qurian, 10.47/48: cf. Muhammad at Medina, 2291f., and p.20 above.
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further progress at Mecca, to find some other way of advancing the
cause of reform. He had originally thought of a prophet as being
sent to his ‘people’ or ‘tribe,” in accordance with the older con-
ception of tribal solidarity. The rejection of his message by the
Mececans, however, made some revision of this idea necessary. So the
ummah comes to be that section, out of the people to whom a
messenger is sent, who accepts his message. An ummah 1s thus a
community whose basis is not kinship but rehgion, namely, the
common acceptance of a message and a messenger.

The conception of the ummah with its religious basis seems to
ihvolve a denial of the high significance attached to kinship in the
ideational system associated with the nomadic economy. We com-
monly speak of those who made the Hijrah from Mecca to Medina
with Muhammad as ‘Emigrants’ and so bring in a geographical
connotation, but to the Arab the primary aspect of the Hijrah was
probably that of separation from one’s kinship-group. It was
important, too, for the Meccan Emigrants in Medina in the years
after 622 that the significance of kinship should be minimized, since
they were engaged in a war against their kinsmen and sometimes,
as at the battle of Badr in 624, had to meet them in battle. The
importance of kinship, however, was too deeply rooted in the Arab
outlook for it to be eradicated so Zasily. The document known as the
Constitution of Medina says that all the Muslims in Medina from a
single ummah, but this same document could be regarded as a treaty
of alliance according to the old principles between nine main kinship-
groups and a number of dependent groups, and the kinship-groups
still have important functions to play in the maintenance of security.’
I ater in Muhammad’s lifetime, after the capture of Mecca and the
reconciliation of the Meccans, the need to minimize the importance
of kinship ceased. Under the Umayyad dynasty (661-750) kinship
regained some of its importance,® but with the ‘Abbasids the religious
basis of the political community was reaffirmed.

It may be noted here that the wmmah was in some ways conceived
as a tribe. In forming alliances with friendly tribes and in waging war
against hostile tribes the ummah acts in much the same way as a tribe.
As strong tribes gave protection to weaker groups (for a money
payment or other consideration), so the ummah gives protection to
non-Muslim groups, provided they are not pagan; and this principle
is the basis of the toleration of non-Muslim minorities in Muslim
states and the granting to them of internal autonomy. Similarly,
just as the chief of a tribe received a quarter of the spoils taken by the

1 Ib. 221-5, 2471, Cf. p. 19 above.
2 Cf. p. 97 below.
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tribe on raids, so Muhammad, and later the caliphs, received a fifth
of the spoils captured by Muslim armies on official expeditions.
That the ummah was thus conceived on the analogy of a tribe does
not, of course, indicate a persistence of the principle of kinship; it
merely means that there was no other type of political unit famuliar
to the Arabs, since they knew so little of the empires round them
that they pictured these as administered in much the same way as
large tribes.?

Besides the ideas of the messenger and the wwmmah a third 1dca
seems to have been influential in the formation of the Islamic state,
though it is not so clearly and explicity present in the Qur'an and
the other sources. This is the idea of the Arabs as a unity distinct
from other peoples.? The basis of the unity is primarily language, but
the groups whose native language was Arabic were also thought of
as connected genealogically.® The idea of the geographical unit of the
Arabian peninsula—the ‘island of the Arabs’ as it is called in Arabic
—may also have been present in a subordinate role, especially after
Muhammad’s death, as, for example, when the caliph “Umar (634-44)
expelled all Jews from the Hijaz. Even before Muhammad’s time, of
course, Arabic-speaking tribes had spread far beyond the bounds of
the Arabian peninsula, and many families had adopted a settled life,
particularly in Syria. In some sense of the term “Arabs’, however,
Muhammad seems to have come to think of himselt as sent not
merely to the Meccans or Medinans but to the Arabs as a whole.

(b) The new social and political programme

The first main task which confronted Muhammad when he went to
Medina was the integration of Medinan society. This meant parti-
cularly the healing of the breach between the two main Arab tribes
of the Aws and the Khazraj, but Muhammad also hoped at one time
to include the Jewish groups. The effective factor in this integration
was Muhammad’s presence in Medina and his acceptance as prophet
or messenger. The religious basis of his authority and prestige set him
above the conflict of the rival kinship-groups and made him an
acceptable arbiter in disputes, while his tact and statesmanship also
contributed to the success of this policy. He was careful, too, to
maintain his impartiality. His great-grandmother had belonged to

1 Similarly the practice of ‘brothering’ sometimes employed by Muhammad
and the Muslims (Muhammad at Medina, 249) is the application of a term
indicating kinship to a practice where kinship is not involved.

* Cf, Muhammad at Medina, 143.
2 In two vast families, not one.
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the Medinan clan of an-Najjar, and he built his house in the area

occupied by this clan; but he gave them no special privileges. He also
avoided marrying any Medinan woman.

The idea of the significance of upright conduct was, of course,
prominent in the details of administration. As an illustration of this
one might cite the Qur’anic rules for inheritance.! Oppression was
liable to occur in matters of inheritance when strong individuals
appropriated for themselves what would normally have been used
communally. The purpose of the Qur’anic rules is to ensure as far as
possible that those who would have benefited from the deceased’s
estate under the old communal system received a fair share of what
he left.

Another part of the programme at Medina was hostility towards
Mecca. 1t is not clear whether this was planned before Muhammad
left Mecca. It may well have been so, since otherwise it is difficult to
see how his Meccan followers proposed to gain a livelithood. It 1s also
possible, however, that they found after they had been a few months
in Medina that they were being throttled by the Meccan grip on the
trade of the Hijaz. Certainly Muhammad had not been long at
Medina before he began to send out small expeditions to attack
Meccan caravans and in general 4 provoke the Meccans to active
operations against him. This was in accordance with the 1deational
basis of the Medinan state in the acknowledgement of Muhammad as
messenger, since the Meccans had rejected his message and persecu-
ted his followers. Muhammad may also have considered that his
chances of restoring harmony to Medina were greater if the attention
of the inhabitants was focussed on an external enemy. Hostility to
enemics and opponents was always less important to Muhammad
than the achievement of his positive aims, such as the building up of
a community on the principles he preached. One of the most im-
pressive features of his later years is the extent to which he succeeded
in reconciling former opponents and even in some cases turning them
into devoted Muslims. At least from the time of the raising of the
siege of Medina in 627 he was thinking chiefly ot how to Wwin over
the Meccans to his side, probably because he realized that their
administrative skill would be required as the new Islamic body-
politic grew,

A third aspect of the programme of Muhammad at Medina was
the unification of Arabia. Again it is not clear how this idea came to
Muhammad. Perhaps it was his failure at Mecca that made him look
to a wider field. Certainly, while he was still at Mecca he is said to
have approached nomadic tribes living some distance from Mecca;

' Cf. Muhammad at Medina, 289-93.
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and this looks as if he now regarded his mission as being to the
Arabs as a whole. If the idea did not come to him before the Hijrah,
the favourable course of his struggle with the Meccans would show
him that a large measure of unification was possible. Naturally this
unification had to take place on Islamic principles. This was secured
by insisting that those who adhered to the new state—or pcrhaps we
should say ‘federation’—should acknowledge Muhammad as
messenger of God. In his early years at Medina this condition was
probably sometimes omitted, and even in his last years it may have
heen omitted in the case of strong tribes whom he was anxious to
have as allies. The corollary of this religious basis of the state or
confederation was that its wars were regarded as holy wars. The i1dea
of the jihad or holy war seems toO have developed gradually during
the Medinan period. Jihad properly means ‘striving’ or ‘the exerting
of effort’, and is thus contrasted with the attitude of some of the
Medinan Muslims in Muhammad’s closing years, when they wanted
to sit back and enjoy the fruits of victory.

(¢) Social involvement and ideation

It remains to ask (as was done at greater length 1n the previous
section) whether these ideas show any traces of having been
exaggerated or otherwise warped as a result of Muhammad’s
social involvement.

The most likely example of warping in the Medinan period seems
to be the idea of jihad. The raiding of other tribes was the normal
practice, almost the sport, of the nomads. Muhammad must have
realized that the tribes in alliance with him could not be kept at peace
with one another unless he provided some outlet for the energies that
would normally have been expended in mutual raiding. He therefore
encouraged them to direct raids against tribes hostile to himself, or at
least not in alliance with him. As the prospect of a federation embrac-
ing most of the tribes of Arabia came within the range of practical
politics, Muhammad also realized that there would eventually be
little scope for jihad within Arabia and that the Muslhims must
therefore think of breaking out towards Syria or ‘Iraq. Apart from
his hostilities with the Meccans the largest expeditions he sent oul
were those along the route to Syria, beginning with one of a thousand
men in August 626 and culminating with the great expedition to
Tabuk in the closing months of 630 which is said to have involved
30,000 men. There were thus reasons of a material nature for
Muhammad’s developing the idea of expeditions aganst non-
members of his alliance in the surrounding lands. Moreover, such
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expeditions, especially after Muhammad was seen to be a successful
leader, attracted men to him for the sake of the booty to be obtained.
Despite the existence of these strong social and political reasons
for the adoption of the practice and conception of the jikad, that 1s
not a complete account of the matter. Muhammad took over from ,;
the nomadic Arabs the practice of raiding expeditions, but he |
employed it in such a way that it contributed to the buildingup of a
community on Qur’anic, that is, religious principles. Thus the raiding
expeditions were for the sake of a religiously-based community
against its enemics. who were presumably opponents of its religion,
so that in an important sense these expeditions constituted a religious
war. Further, Muhammad’s expeditions were not a mere imitation
of the nomadic expeditions owing to the fact that they were sub-
servient to a far-reaching strategy such as was never found even when
a strong leader of nomads built up a great confederacy. The difference
appeared after the cxpeditions had been successful and the opponents
sued for terms. Muhammad won men’s support by leniency on
the appropriate occasion, but he also insisted that he should be
acknowledged as messenger of God and that the Islamic worship
or prayers should be performed. In this way he created a community
that included most of the Arabs ;:md which eventually spread over
a Jarge part of the world.
So far as dating goes it appears that Muhammad adopted the
practice of raiding expeditions long before he exhorted his followers
to ‘the expenditure of effort, jihad, in the way of God'. The activity
of fighting has a clear priority over the idea. The idea is introduced
in order to link up the practice with the basic ideational system of the
Muslims, and so to strengthen their motives for participating in
expeditions.! This presupposes that at least many of the Muslims
senuinely accepted the ideational system. There are thus no grounds
for holding that the social context has warped the idea of jihad and
presented materialistic raiding activities under the guise of a holy war.
The chief motives of many of the participants in the raids may indeed
have been materialistic, but in the minds of those who directed them
they belonged to a strategy aimed at building up a community on a
religious basis, and the leaders and not a few of their followers
accepted the ideational system associated with this strategy. Under
these circumstances the idea of jikad in the way of God is not a piece
of ideology, since it does not try to justify or make respectable a state
of affaics that is socially bad and undesirable. In itself this idea is not
even utopian, since it describes actual practices, but the ideational
system with which it is connected has utopian elements. (The view

1 See Additional Note, p.65ft.
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that the idea of jikad is warped or ideological could only be justified
on the supposition that the whole movement of Islamic expansion
under Muhammad and later is the product of matcrialistic motives;
it should not be necessary at this stage of the argument to show that
such a supposition is untenable).

The ideas of the integration of the Medinan community (and the
restoration of harmony) and of the unification of the Arabs wenf [ar
beyond existing conditions, but they were genuinely utopian, and
were to a considerable extent realized by Muhammad. It might be
alleged that he exaggerated the religious basis of the new community,
since in the early years he was ready to make alliances with pagans
a practice that was not in conformity with the ideational basis of the
community. This allegation is not altogether fair. It seems to demand
that Muhammad should have applied his ideas in a rigid doctrinaire
way. He applied his ideas as a statesman dealing with real forces.
He did not say: Those who accept what I preach are on my side, and
all other men are enemies. His end as a statesman was tae fostering
of a religiously-based community, and alliances with friendly pagans
were not contrary to this end. The point to be noticed here 15 the
limitation of the function of ideation. An i1deational system does not
direct all the activity of an individual or society from the moment of
its adoption, but only gradually extends 1fs sway over the vartous
aspects of that activity.

Muhammad’s idea of including the Jews in the Medinan com-
munity was a sound idea in some ways. How different the world
would have been had he managed to realize 1t! He failed to do so,
however, largely because he did not understand the differences
between the contents of the Qur’an and of the Jewish scriptures. He
thought that his message was identical with that of Abraham and
Moses (which is in a sense true), but was unawarc of the particular
ways 1n which theism had been developed in Judaism and of the
associated social tradition of the Jews. Muhammad’s failure 1s thus
in part due to an inadequate knowledge of the relevant circumstances.
It may also be asked, however, whether there was not something
1deological in the refusal of the majority of the Medinan Jews to

acknowledge a Gentile prophet. It looks as if a case could be made out
for holding that they made use of religious ideas in order to maintain

their worldly position; they had once dominated the Medinan oasis,

1 and some probably hoped to recover that position of dominance.

: The leader of the opposition to Muhammad at Medina during the
3 first five years or so of the Islamic era was ‘Abdallah ibn-Ubayy, the
y man who, but for the coming of Muhammad, might have become
3{: king of Medina. He became a Muslim, but acted patronizingly
i 63
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towards Muhammad. Before the Hijrah he had shown less harshness
and more statesmanship than some of the other Medinan leaders, and
he had cultivated the friendship of some of the Jews; but he had no
clear ideational system on which to base his reorganization of the
Medinan community,! or at least, if he had one, our sources arc 100
scanty to cnable us to understand it. The same holds of various other
aroups of opponents at Medina.

(d) The necessity of ideational change

Let us now go on to ask whether the social changes effected by
Muhammad could have been brought about without so far-reaching
an ideational change, and let us consider first of all the restoration of
harmony at Medina. On the basis of existing ideas it would have been
difficult to produce real harmony at Medina. A strong man could
presumably have attained supreme power, especially if he showed
consideration for the interests of the weaker members of the com-
munity; but from his former opponents there would probably always
have been some who were dissatisfied with his rule and hoping to
supplant him. A measure of harmony could doubtless have been
reached in this way, vet in the reaching of it there would have been
certain ideational changes (for example, some recognition of locality
as a basis of community), and there would have been further changes
1 the course of time. The disadvantages of such a form of integration
were largely obviated by the ideational basis of Muhammad’s
activity. While ‘Abd-Allah ibn-Ubayy was certainly jealous of
Muhammad’s success, the fact that Muhammad’s authority was
based on religion and not on kinship or wealth made it easier for
him ultimately to overcome his jealousy. The idea of a community
based on religion to which both belonged would also make 1t easier
for the Aws and the Khazraj to forget their quarrel. The process was
undoubtedly helped, of course, by Muhammad’s muilitary successes,
which directed the attention of the Medinans outwards.

While for the restoration of harmony at Medina an ideational
change may have been desirable but not absolutely necessary, for the
unification of the Arabs and their subsequent expansion an ideational
change was indispensable.? If the Arabs were to constitute a single

1 The remark attributed to him by Ibn-Hisham, ed. Wiistenfeld, 726, that
the Muslims are ‘our rivals in power and number (or influence) in our land’
perhaps shows that he saw that the community must be thought of as a local
one: but this is at most only a facet of an ideational system.

2 Cf. Montgomery Watt, ‘Ideal Factors in the Origin of Islam’, Islamic

Quarterly, i (1955/1375) 160-74, where the argument of this paragraph is
stated in greater detail.
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body politic, then according to traditional ideas this might be based
on either kinship or alliance. Even if the genealogists, by going
sufficiently far back, could have produced a common ancestor of all
the Arabs, the bond thus created would have been very wcak
compared with men’s loyalty to their tribes and families and would
have snapped under any sertous strain. Again, though before Islam
there had been some great confederacies in Arabia, centred in a
dominant personality, these also became more difhcult to hold
together the larger they became. Thus there are difficulties of a
practical kind in conceiving Arab unity according to traditional ideas.

The crux of the difficulties is in the conception of the leader or
ruler of the body politic. The head of a tribe was regarded merely as
primus inter pares, expected to consult his fellow-tribesmen before
important decisions, and with only limited powers of command.
Such a conception of leadership would have been unworkable 1f
applied to a union of all the Arabs. The position of the head of a
confederacy was perhaps a little better, but not much; moreover, he
had to contend with the jealousy of rivals who had once been more
or less equal with him. The Arabs were also familiar with the 1dea of
the king or prince who was above his subjects, and could give orders
to them, but they hated this idea.

The unsuitability of these ideas as a basis for Arab unity was
removed by the new Islamic ideation. Instead of the large kinship-
eroup or the confederacy there was the ummah, the religiously-based
community, which could be regarded as a confederacy, but which
was able to evoke, at least in some of those who belonged to it, much
deeper feelings of loyalty than could ever have been called out by any
normal confederacy. Likewise the conception of ‘the messenger of
God’ provided the ummah with a leader whose authority extended
farther than that of the tribal chief and rested on a unique religious
basis which placed him beyond the reach of any rival.! Without this

ideational scheme the unification of Arabia and the expansion into
the surrounding lands could not have come about.

Note on ‘Jihad’

The verb ja:-hada means to ‘strive’ or to ‘expend effort’, and its verbal
noun jiha:d properly means ‘striving’ or ‘the expending of effort’.>
Jiha:d occurs four times 1n the Qur’an and other forms of the verb

1 1t 1s noteworthy in this connexion that those who attempted, shortly before

, and after Muhammad’s death, to assert their independence of the Medinan
government also claimed to be prophets.

i ? In this note colons are used to indicate long vowels.
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thirty-one times, while there is one occurrence of juhd meaning
‘effort’. There are two similar verses (29.8/7; 31.15/14) which tell a
man not to obey his parents if they ‘exert pressure on’ ( ja:hada:) him
o worship idols. Otherwise all the usages of the words are with
reference to taking part in razzias or expeditions. Sometimes ‘strive’
is used without qualification, but frequently the phrase is ‘striving in
the way of God’ or ‘striving with goods and person’ or a combination
of the two. The word was apparently applied first of all to the
activities of the Emigrants. Two verses (8.72/73, 74/75) distinguish
the Fmigrants from the Medinan Muslims, referring to the former as
‘those who believed and emigrated and strove with goods and person
in the way of God’ and to the latter as ‘those who gave shelter and
help’; another verse (16.110/ 111) speaks of ‘those who emigrated
after being persecuted and strove and bore (hardships) patiently’
(ia-hadu: wa-sabaru:). This is in accordance with the traditional vicw
that the expedition to Badr was the first in which the Medinan
Muslims took part.! The command, ‘O believers, fear God . . . and
strive in His way’ (5.35/39), which Richard Bell thinks 1S early
Medinan, may be intended to encourage the Medinans to join the
Emigrants on their expeditions. Many of the usages of the word
belong to the closing periods of Muhammad’s life when he insisted
that jiha:d was a duty for all able-bodied male Muslims, although
some considered that their victories should have allowed them to
take things easily.

The use of ja-hada without qualification, especially in 16.110/111,
secms to make it clear that the practice of raiding (or whatever it may
have been) was established before it was thought of as being ‘in the
way of God’. It must be borne in mind, too, that, if the hypothesis of
revisions of the text by Muhammad is accepted, the words ‘in the
way of God’ could have been added in his later years to some of the
passages where they now stand. Where striving is not ‘in the way of
God’, it is presumably on a level with other activities such as
emigrating and enduring hardship. On the other hand, if 5.35/39,
apparently addressed to all believers, 1s intended to encourage the
Medinans to join the expeditions, it is appropriate that the words
‘in the way of God’ should be added, to reinforce their secular
motives with a religious one.

Finally, attention may be called to two passages which speak of
‘striving in (respect of) God’, where the reference 1s not necessarily
to fighting or going on expeditions, though the Muslim commentators
take it in this way. One (29.69) follows a verse which speaks of
men inventing falsehood about God and denying His revelations, and

1 Cf, Muhammad at Medina, 3.
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so could conceivably mean ‘insist on the truth of God’s revelations’
and could be Meccan. The other (22.78/77) which commands
the believers to ‘strive in (respect of) God worthily of Him,’ 1s very
general and need not refer to campaigning; but it 1s probably close
in time and meaning to 5.35/39, and may have the same implications.

Apparently, then, the Emigrants started going on cxpeditions
without any revealed command to do so, and this was referred to as
‘striving” or ‘expending effort’; when it seemed desirable that the
Medinan Muslims should join them, the activity was brought nto

connexion with religious ideation by being called ‘striving in the way
of God’.

3. THE SOCIAL REFERENCE OF IDEATION:. THE ASSASSINS

The points at present being considered may be further illustrated by
an instance of a rather different kind from a later period of Islamic
history, namely the development of the Nizar1 branch of the Isma‘ils
movement in ‘Iraq and Persia from about 1050 to 1250, This 1s the
religious and political community usually known as ‘the Assassins’.
There is much in its history that is still obscure, but the increasing
agreement among scholars about the broad outlines should suffice
as a basis for the present discussion.! Certain theological materials
enable us to give a tolerably full account of the 1decas of the
community during the main phases.

The Isma‘ili movement is itself a branch of the Shi‘ah or Shi‘ites
(about whom more will be said in the next chapter). About 909 some
adherents of this movement established a small state in Tunisia, of
which the rulers came to be known as the Fatimid dynasty. The
small state prospered until in 969 it conquered Egypt. Shortly
afterward it founded Cairo and transferred its capital thither. Unlike
most previcus Muslim dynasties hostile to the orthodox caliphate
the Fatimids claimed the caliphate for themselves, that is, a certain
headship and primacy among all Muslims. This claim, as the Fatimids
understood 1t, was in fact a claim to sovereignty over all Muslims.
In support of this claim the Fatimids sent agents to carry on under-
ground propaganda throughout the Islamic world and particularly
in the areas which still acknowledged the ‘Abbasid caliphate of
Baghdad.? In the latter areas a large underground revolutionary

1 The most important works used for this section are Bernard Lewis, The
Origins of Isma’ilism, Cambridge, 1940 and M.G.S. Hodgson, The Order of
Assassins: the Struggle of the early Nizari Isma’ilis against the Islamic World,
's-Gravenhage, 1955,

* E.g. Ibn al-Athir, Kamil, under 436 A.H. (Al-Kamil fi’t-Ta’rikh, Cairo,
n.d., viil, 39f.): this corresponds to 1044/5.
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movement appears to have been built up. Three phases of this
movement will be specially considered here, namely (a) the establish-
ment of a state by Hasan ibn-as-Sabbah about 1090, (b) the era of
the Qiyamah, 1164-1210, and (c¢) the reconciliation with the Sunnites,
from 1210 until about 1250,

(@) The work of Hasan ibn-as-Sabbal

Hasan ibn-as-Sabbah comes to the fore as leader of the Isma‘ih
movement in Iran with the seizure of the fortress of Alamut in 1090.
For a decade or two before this he had apparently been prominent
in the movement but in subordinate positions. With the change over
from underground organization to open revolution he seems to have
come to the supreme direction of affairs. The revolt prospered to the
extent of seizing and holding a line of fortresses in mountainous
territory, but it failed to overthrow the rule of the Seljuq sultans (at
this time the dominant power in the ‘Abbasid caliphate). Neverthe-
less an independent regime was set up which maintained itself In
being until the capturc of Alamut by the Mongols in 1256.

The adoption of this new policy of open revolt by the Iraman
Isma‘ilis seems to be related to the contemporary situation. Fatimid
propaganda had appealed to various depressed and discontented
aroups.! It presumably promised them redress of their grievances by
the victory of the Fatimids over their actual rulers. This was a
message of hope so long as there was a reasonable chance of the
Fatimids expanding eastwards from Syria (which was also part of
their dominions). They actually occupied Baghdad for a few months
in 1056-7. By about 1078, however, when al-Hasan is said to have
visited Egypt, it must have been clear to shrewd observers that
Fatimid power was declining and that there was now no likelihood
of their extending their frontiers eastward. At the same time the
Seljug sultans were consolidating their power in ‘Iraq and Iran,
especially during the viziership of Nizam-al-Mulk from 1065 to 1092,
and their general policy was to favour Sunnites at the expense of
Shi‘ites. In these circumstances al-Hasan and his friends may well
have thought that it was a case of ‘now or never’, If they did not act
publicly in the near future, the Isma‘ili movement, which had been
erowing up for a century and was now of a considerable size, would
begin to wither away. Al-Hasan therefore spent the years between
1078 and 1090 in travelling about the region and preparing for
revolt.

The period from the seizure of Alamut in 1090 until about 1105

1 Lewis, Origins of Isma'ilism, 92f.
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may be regarded as a period of Isma‘ili successes, while from 1106
until 1118 their fortunes were declining.! When onc considers the
whole area of the ‘Abbasid caliphate, however, the extent of their
success is not impressive. They held a number of castles in mountain-
ous country and these served as bases, but they did not manage to
gain any important town.? This 1s strange in view of the numerous
adherents of the Isma‘ili movement in the towns. It seems to mean
that the armed revolt was the work of mountaineers or of bands of
rough adventurers of a similar type, though al-Hasan himself was an
intellectual. Moreover the Isma‘ilis do not seem to have attempted to
put a large army in the field to meet the Seljuq armies. Apart from
their guerrilla tactics they employed the method of political
assassination (giving their name to it).* Many young Isma‘ilis seem to
have been willing to lose their lives in order to destroy prominent
opponents at the command of the Grand Master.

The ideational basis of the Iranian Isma‘ill movement at this
period is known from a summary of its teaching, apparently by
Hasan ibn-as-Sabbah, preserved by ash-Shahrastani,? ana from the
criticisms of it by al-Ghazali.? From the long account by al-Baghdadi
(d.1037)® 1t is seen that the main lines of Isma‘ill teaching had not
changed from his time, except that certain points were presented with
greater logical force.

The fundamental point insisted on by al-Hasan and carlier
[sma‘ilis was that knowledge, especially knowledge of God and of
the conduct He prescribed for men. could only be gained from an
authortative and infallible teacher. The teacher par excellence was
the 1mam of the Isma'ilis, that 1s (until the schism of 1094) the
Fatimid caliph 1n Cairo, but authoritative tcaching could of course
also be given by those who had been ‘taught’ by an imam or his
accredited emissary. There was indeed a hierarchy of such ‘teachers’.
Complementary to this doctrine of the imam was the doctrine of

1 Hodgson, Assassins, 72-98,

® For a time an Isma‘ili governed the town of Takrit on the Tigris, but it is

not clear that he was acting on the instructions of al-Hasan ibn as-Sabbah.
or even 1n concert with him; ¢f. Hodgson, 80.

“ The English word *assassin’ is derived from an Arabic word meaning ‘users
of the diug Aashish’, but it is not clear why the word was applied to the Isma‘ilis.

* Al-Milal wa-"n-Nihal, Cairo, 1948, i. 339-45; Eng. tr. by Hodgson,
Assassins, 325-8.

*-':E.g. in Al-Mungidh min ad-Dalal; Eng. tr. by Montgomery Watt in The
Fa_::h am::! Practice of al-Ghazali, London, 1953, esp. 43-54. Cf. 1. Goldziher,
Die Streitschrift des Gazali gegen die Batinijja-Sekte, Leiden, 1916.

6 Af-farq bayn al-Firaq, Cairo (1910)/1328, 265-99; Eng. tr. A. S. Halkin,
Tel-Aviv, 1935 (‘Moslem Schisms and Sects’), 107-57.
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csoteric interpretation. The revealed scriptures of Islam were held to
have both an exoteric and an esoteric meaning.! The exoteric meaning
wae the obvious, commonsense meaning attached to the words by
ordinary men. but it was not the truec meaning. The true meaning was
the esoteric meaning, and this could only be learnt from the infallible
hmam. i practice the esoteric inteipretations of the Isma‘ilis were
bascd on an claborate philosophical system akin to Neoplatonism.
A croup of philosophers and scientific writers known as Ikhwan-as-
Safi’, ‘the brethren of purity’, which flourished in Basrah about the
end of the tenth century, supported the Isma‘ili movement; and al-
Baghdadi. rightly or wrongly, accuses the movcement of making
canital out of the erudition of such scholars by claiming that
the factual knowledge in their books was derived from the
imam, whercas it mostly came from Greek philosophy or Arab
wistom.?

These two concepts or doctrincs of the infallible imam and
csoleric interpretation have special implications which must now be
considered. Firstly. there may be noted the attack on the intellectual
teadership of the Sunnmite Muslims, that is, on the ulema or scholar-
jurists. Reason, thinking and scholarship were belittled as an avenue
to truth, and the results attained by them were alleged to belong at
best Lo the jnferior realm of thd exoteric. The superior esoteric truth
was to be tearnt only from the imam. That is to say, the Sunnite
scholar-iurists were to be replaced by the Isma’ill da’is or propa-
oondists. Moreover, the da‘is were 1n theory completely dependent
on ihe imam. who was also the political leader, whereas the scholar-
jurists though dependent on the political ruler in so far as they were
appointed by him, were theoretically independent in matters of
scholarship, that is, in the formulation of legal principles and 1 the
application of these to particular cases.

Secondly, along with this attack on the scholar-jurists there was
an attack on some aspects of Islamic law. It is difficult to know,
however, just how far this attack went. Al-Baghdadi, for example,
sees 10 the esoteric interpretation of legal prescriptions an attempt to
restore certain pre-Islamic Persian practices, notably, the drinking
of wine and the marriage of sisters and daughters (which had not
boen considered incestuous.)® As modern scholars have pointed out,

L Zahir. batin: from the latter comes the name Batiniyyah, often applied to
the sect. Similarly from their emphasis on ‘authoritative teaching’ (ra‘fim) they
are known as Ta'limiyyah.

* Furg, 294f.: cf. al-Ghazali, Munqidh, Damascus, 1939/1358, 120 (=Faith
and Practice of al-Ghazali, 53).

Farg, 2707 fur a criticism’see Lewis, Origins of Isma'ilism, 901,
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however, the Isma‘ili movement as a whole cannot be understood as
the manifestation of Magian revivalism or Persian nationalism, since
it contains many other aspects. At most, then, al-Baghdadi’s view
could only mean that in certain areas the adherents of the movement
were encouraged to expect the restoration of thesc Persian practices.
When the Shari‘ah or revealed law was publicly abrogated at Alamut
in 1164, wine may have been drunk openly with official approval,
but there is no mention of a change in the law of incest. The chief
:nnovations seem to have been in respect of ritual prescriptions of the
Shari‘ah: the five daily ‘prayers’ or acts of formal worship were
discontinued, and a festival was instituted in the middle of the
Sunnite fast of Ramadan.

It seems clear, then, that, while the Isma‘ilis might criticize the
Shari‘ah, they had no positive alternative to it except in the sphere of
worship. One might go farther and say that the Iranian Isma‘ilis had
no real understanding of what was involved in administering a state
of the size of the Scljug dominions. They had an elaborate philo-
sophy, but there was little in it which could serve as a basis for social
and political action apart from its argument for the replacement of
existing rulers by an Isma‘ili imam. There was no programme to guide
the imam once he came to power, and there could not be any such
programme, since the imam himself was the fount of all wisdom,
political and otherwise. In effect the imam was an irresponsible
autocrat surrounded by a religious halo. Because of the bankruptcy
of political thought among the Iranian Isma‘ilis, it is not surprising
that their success was so limited. Even the Fatimids, despite the fact
that they ruled Egypt for about two hundred years, had no distinctive
tradition of political thought. They provided an alternative set
of rulers to the ‘Abbasids but not an alternative system.! They
were thus unable to provide their Iranian associates with a
programme,

While the Fatimids had prospered through military strength, the
Iranian Isma‘ilis, as already noted, do not appear to have tried to
raise an army, but turned instead to assassination. From the socio-
logical standpoint this is in keeping with the absence of a political
programme. Though assassinations of the Isma‘ill type might
seriously weaken the existing regime, especially where that depended
on one or two outstanding personalities, they were essentially a
negative protest without any positive complement. Everything goes
to suggest that the Isma‘ili revolt in Persia and Syria at the end of
the eleventh century was not a serious attempt to replace the Seljugs

' 1 Qf. Gaudefroy-Demombynes et Platonov, Le Monde Musulman et Byzantin
Jusqu aux Croisad. - Paris, 1931, 428.
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and ‘Abbasids but a manifestation of the discontent of people who
were largely impoteat to better their position.!

With the death of the Fatimid calinh ol-Mustansit in 1694 two
things happened to the lraman tsinatilis: politically, they became
independent of Eavpt, while ideationally they acknowledged the
cuceession of al-hustancir's son Nizar to the imamate (and so may
now be properly called MNizaris). Here again there 1s unfortunately
nuch that is obscure. Probably what happencd was that at one time
Al-hiustansic had desienated Nizar as his successor but that on his
deails in 1094 the vizier (who was the effective ruler of Egypt) had
Nizar supplanicd by another son, al-Musta‘li, who would be less
likely to curb his (the vizier's) authority. Nizar and some supportiers
resisted, but their resistance was soon c¢rushed and Nizar probably
murdered in prison. In Egypt there is no trace of any continuing
movement in the immediately following years. In Persia and Syria, on
the other hand, Nizar continued to be acknowledged and al-Musta‘li
disavowed. The political action of renouncing allegiance to the de
facto rulers of Egypt and the ideational action of maintaining the
claims of Nizar acainst those of al-Musta'h are thus closely related.
Can it be said that one is cause and the cther effect? Before trying to
answer this question lct us consider various aspects of the matter.

From the time of his visit to Egypt in 1076 al-Hasan ibn-as-Sabbah
probably rcalized that the Fatimid government was too weak to
‘nterfere in the east. It is conceivable that the Fatimid caliph (or the
vizier) encouraged al-Hasan to prepare a revolt; 1t might distract
some of itheir cncinies. 1t scems more probable, however, that the
Fatimids had nothing to do with the preparations for revolt, but that
this new policy represents the reaciions of al-Hasan and other
[ranian leaders to his reading of the situation in Egypt in the heht of
the growing Scljuq power. Al-Hasan probably also rcalized that the
caliph had less power than the vizier, and this may have made him
readier to adopt thie new policy. The dependence of the caliph on the
vizier must have made things difficult for any Isma‘ili who believed
in the infallibility of his mmam,

On the assumption that al-Mustansir had designated Nizar to
cuceeed him and that the Iranians had accepted this, it would be
natural for them in 1094, after the coup which made al-Musta'l
caliph, to continuc to recognize MNizar. This was tlie caswer course

1 One wonders how [ar the failure of the revolt 1n the towns, despite numer-
ous adherents there, was due to repression by the Scljuygs, and how far the
town-dwelling Ismacilis came to realize that the extension of the rule of al-
Hasan ibn-as-Sabbah would give them not Paradise but less desirable governors
than those they alveady had.
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doctrinally, though there was also some doctrinal justification for
not recognizing Nizar. The supporters of al-Musta'li claimed that
the latter had been designated by al-Mustansir on lus death-bed,
though their evidence was not convincing. From the political view-
point the Iranians, now acting on their own with some success, had
little to lose by rejecting the claims ol al-Musta'll; they were
presumably receiving no material help from Egypt.

The critical point must have been the moment when al-Hasan
hecame convinced that Nizar had disappeared. As noted above
Nizar is said to have been murdered, but in the circumstances of the
time it would be difficult to know for certain whether Nizar was dead
or merely in hiding. What al-Hasan must have known, however, was
that he had lost all contact with Nizar and with any faction in Egypt
actively supporting him. By continuing to acknowledge Nizar, al-
Hasan would become in effect head of the Iramian movement without
any superior, though he doubtless claimed that he was merely the
representative of Nizar until he or his successor once again became
manifest.! It might therefore seem that the continued recognition of
Nizar was dictated by material advantage. In making this judgement,
however, we are in part moved by our disbeliet in the doctrinal
system and also by the presumed disbelief of the Egyptian viziers in
it (since Nizar could hardly have been opposed by one who believed
in his infallibility). It should not be assumed, however, that al-Hasan
disbelieved in the doctrines. He may well have been fully convinced
of their truth and may have regarded the disappearance of the imam
as a misfortune which thrust upon himself a heavy and unwelcome
responsibility. He may have regarded the new rulers of Egypt as
traitors to the Isma‘ili cause, who ought to be vigorously opposed.®
It 1s thus possible that al-Hasan was not moved even unconsciously

by consideration of his own temporal interests, but acted for the good
of the Isma'tli movement as he understood it.

(b) The proclamation of the Resurrection

The second phase of the movement to be considered here is that
which was inaugurated at Alamut on the 8th of August, 1164 by the
proclamation of the Resurrection. Al-Hasan ibn-as-Sabbah had been

: * Al-Hasan appears to have been known as the fujjal or ‘proof’ of the imam:

the title was familiar to the Isma‘ilis—cf. Hodgson, 67 and n., and W. Ivanow,
A Creed of the Fatimids, Bombay, 1936, §38.

2 Therc 1s some evidence of a struggle between the two partics for the

4 adnerence of the Syrian Isma‘ilis; of. Hodgson, 70f. Eventualiy they all became
i Nizaris,
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succceded by a colleague and he by a son and then (presumably) by a
erandson. The latter is called al-Hasan H by some Western scholars,
but was apparcently referred to by his followers as al-Hasan Peace-
at-his-mention (‘ala dhikri-hi ’s-salani) or simply Peace-at-his-
mention. He became leader of the community in 1162, and two years
later sunimonecd all his followers to an assembly in the prayer grounds
heneath the fortress of Alamut. Here he announced that an envoy
had come to him from the imam bearing a letter, and the letter was
then read with great pomp. Ten weeks later there was a second
asscmbly and a sccond letter was read. In these letters three
important changes were made: (@) the imam removed from his
neople ‘the burden of the obligation of the Sharr'ah’; (b) he ‘brought
(hem to the Resurrection’; (¢) al-Hasan was declared to be God’s
caliph or representative on carth.t

The point of these ideational changes will be better understood 1f
something is said about the general historical background. In the
threc-quarters of a century since the outbreak of the revolt in Persia
little had been achieved. Since about 1105 the fortunes of the move-
ment had been stationary or declining. The Nizaris were indeed
maintaining themselves in thetr hill-strongholds and were in control
of a little of the surrounding territory; but they had had no successes
in urban districts. The Seljuq regfme had persecuted them in the
towns, and it is possible that most of their adherents there had now
been lost. Many perished in the persecutions, while of the others the
more eager would go to the strongholds and the rest would cease to
profess Nizari doctrines. The net effect was thus that the Nizarn
community was cut off from the main body of the Muslims. This
separation of the Nizaris was made more definite by their ‘excom-
munication’ by the Sunnite jurists. They were declared to be not
heretical Muslims but infidels or non-Muslims, and this had the
consequence, since they had once been Muslims, that they were now
apostates and as such lable to death.?

Now that the Nizaris were thus cut off from the Sunnites, 1t was
only natural that they should abandon the Shari‘ah (that 1s, pre-
sumably, not the legal or ethical part of it, but only such ritual
observances as daily worship and fasting). They had been in the
habit of observing the Shari‘ah merely to avoid trouble with the
Sunnite majority among whom they lived. According to their
doctrines the ritual observances of the Sunnites were mete external
forms and were unnecessary for those who had been initiated imto

1 Cf, Hodegson, Assassins, 148-51.
¢ Cf. Goldzther, Srreitschrift, 61-72.
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Isma‘ilism. Moreover their doctrines also permitted and encouraged
the practice of tagivyah. the dissimulation of onc’s real religious
allegiance in order to avoid persccution. Since the Nizaris in their
own little enclaves were now in fact no longer intermingled with
Sunnites, there was no point in continuing to observe the external
Sunnite forms in order to gain Sunnite approval.

The second of the changes mentioncd, the declaration that the
Resurrection had taken place, is less easy to understand. The
Isma‘ilis were in the habit of intcrpreting external and matenal
happenings in an inward and spiritual sense. They may have thought
of the Resurrection as bringing ‘a higher quality of lif¢’, perhaps one
characterized by certain mystical experiences. They scem to have
held that there was a Resurrection at the end of each of the cycles
into which they supposed world history to be divided. From our
standpoint as detached observers it secems probable that the pro-
clamation of the Resurrection marks a turning of the community
from the political sphere, where their efforts had ended in failure, to
the sphere of the inner life.?

The third change was an enhancement of the Icader’s position.
The details are not clear, probably because as tume went on higher
claims were made. One might have thought that when al-Hasan was
first given the title of ‘caliph’ (or representative} he would have been
caliph of the imam, but he is spoken of as ‘caliph of God™ and 1n the
same position as al-Mustansir (Fatimid caliph and imam, 1035-94).
Later he himself seems to have claimed the tmamate, preoably as a
spiritual descendant of previous imams. Aiter his death the official
view of the community became that he was the son of a son of Nizar
who had been taken secretly to Alamut at the time of hus {ather’s
imprisonment. Whatever the details, howcver, the gencral tenor ol
the change isclear. The leader was given a position of greater prestige
within the community, which doubtless made it casier fer hun to
carry out readjustments to the new situation. The renewed contact
with the imam (by the alleged receipt of letters from him) would
infuse fresh zeal into flagging spirits. The recognition of Nizar had
veen advantageous to the Persian Isma‘ilis in that it cnabled them to

assert their independence of Egypt; but in the course of time it had
the disadvantage that the community felt themselves to be without an
tmam (and perhaps attributed their misfortunes to this fact). The
main body of the Shi‘ites were content with an imam who was
completely ‘hidden’, but the Isma‘ilis insisted that the imam must in

! Tn a sense there may also have been a decision to abandon missionary work
and leave the rest of the world to its fate. There is a mention of a conversion,

however, in Haft Bab-i-Baba Sayyid-na (tr. Hodgson, Assassins, 282).
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some way remain in touch with his community.! The heightening of
the rank of the leader, culminating in the assertion of his imarmate,
must have heartened the community, since they could feel that they
were once more being guided by divine wisdom.

This examination of the changes associated with the proclamation |
of the Resurrection shows the place of ideation in the life of the s
Nizari community, the ‘order of the Assassins’. On the whole the
community accepted the ideational changes. At the time of the
proclamation of the Resurrection those who disapproved werce
permitted to leave the territories of the Nizaris. Though al-Hasan
was murdered in 1166, probably because of opposition to his policy,
his opponents were too weak to overthrow the dispensation of the
Resurrection, despite the fact that his son and successor, Muhammad
was only nineteen years old. It is difficult to say to what cxtent al-

Hasan Peace-at-his-mention was himse!f sincere. He no doubt made
political calculations, but, since sheer worldliness was probably rare
in his time, the likelihood is that he believed most of his new tcaching.
He must have known, of course, that he had not reccived any letter
from the imam in the physical sense, but the Isma’ilis belittled what
was external and material, and he may well have belicved that he had

received a spiritual communication from the imam, perhaps through
>
a dream.

]

(¢) The reconciliation with the Sunmnites.

The dispensation of the Resurrection remained in force until the
end of Muhammad’s reign in 1210. Mcanwhile the historical scene
had been changing. The Secljugs had declined, and the leading
dynasty was now that of the Khwarizmshahs. The Nizaris had
apparently grown in strength during the last half century of
retrenchment. and felt themselves able to take part in the politics of
the day. In particular it suited them to become allies of the ‘Abbasid
caliphs against the Khwarizmshahs. It was perhaps not altogether
surprising, then, that al-Hasan 111, Muhammad’s son, shortly after
he succeeded to his father, proclaimed that the Shari‘ah was once
more obligatory. Moreover, the Shari’ah was not now practised in
a4 Shi‘ite form as it had been before 1164, but in one of the four
recognized Sunnite forms, probably the Shafi‘ite.? The purpose of

1 Cf. Ivanow, Creed of Farfmids, 837 There is no ghavhah, e, ume wn2a he
Imam entirely disappears from the world, and docs ot control it. The Imam
cannot disappear completely, but even if he 1s not manifest to the musscs he
s in touch with the chosen ones, and his wherzabouts arc known to them.

* Hodgson, Assassins, 217
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this change is clear. The new imam of the Nizaris wanted his little
state to live no longer in isolation, but as one of a fellowship of
Muslim states. To make this possible there had to be at least a
measure of outward conformity. Since ihc Sunniftes were now
in the ascendant, the adoption of Sunnitc forms was clearly
desirable.

The ideational justification of thiis change was perhaps not so
difficult as might at first sight appear. The Isma‘ilis had always had
a tendency to regard history as cyclic. Hence the Resurrection was
not necessarily for them a unique occurrence, but might come at the
end of every cycle. The return to the Shari‘ah would in their eyes
only be concerncd with externals and would not imply the abandon-
ment of Isma‘ili for Sunnite doctrines. It would i fact be a return to
tagivah, that 1s, outward conformity and dissimulation of one’s real
beliefs. This view came to be more and more prominent alter the
death of al-Hasan Iil.

For the [sma‘ilis. too, the imam was an absolute autocrat, whose
decrees had to be accepted. However strange his new decision might
seei, a loval follower could not question it, since he was bound to
regard the imam as knowing better than himself. In fact the com-
munity seems to have followed al-Hasan 1II without hesitation. He
himself may genuinely have belicved that he was acting 1n the best
interests of the community. Perhaps he hoped that after some
successes in the political field there would be further conversions;
but if so, his hopes were not realized. Possibly during the dispensa-
tion of the Resurrection, when it was withdrawn mto itseclf, the
community lost the missionary fervour it had had in the previous
century. Certainly the renewed contacts with the matn body
of Islam brought about no further expansion, and the Nizaris
settled down to be one small community of Muslims among many
others.

This phase in the life of the Nizarli community came to an end
with the Mongol invasion. In 1256 Alamut surrendered and was
destroyed, and in the following year the imam mct his death (pro-
bably murdered) and there was a widespread massacre of the Nizaris,
It may be further mentioned that, despite this catastrophe and the

fact that 1t has never since had a territory of its own, the community
was not exterminated and thc linz of 1imams was maintained un-
broken. During the last century thore has evei baon a revival, dating
from the {light from Perzia to indin in 1830 of tiic 46th imam, the
grandfather of the recently-deccascd imam, 11, 1. the Agha Khan.
To the Indian Nizaris or Khojas have been united groups in Persia,
Syria and elsewhere, and the whole now fornis a closely-knit, wealthy
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and important community.! The sufi or mystical strand in Isma‘ilism
has been developed, and emphasis placed on personal piety.?

4. IDFATION AND SOCIETY. CONCLUSIONS

The argument so far has shown a certain parallelism between
ideation and activity, that is, when we consider the ideation which
is, or includes, the awareness of ends. Both ideation and activity
nroceed from the movement of life or psyche, and with regard to
both there is usually a process of exploration. Both are present
together in the life of the individual or society where there is a high
degree of integration, and seem to fulfil complementary functions.
Indeed both ideation and bare or analysed activity may be said to
be derived by analysis (or should we say, by an increase of self-
consciousness 7) from naive or unanalysed activity. Becausc of this
close connexion it seems proper to speak of the ideational comple-
ment of activity and of the actional complement of ideation. From
this position let us go on to consider n further detail how 1deation
functions in social change.

It was seen in the previous chapter that social change normally
follows upon some Inescapable material change. This may be
economic or political, or it may be the primary adjustment to
an economic or political change. In Mecca, for instance, after the
economic change (the growth of commerce) there was a primary
social adjustment, namely, the developnment of monopolistic
practices with its idcational complement of materialistic indivi-
duzlism. By the time Muhammad began to preach, this social
adjustment had gone so far that it can be regarded as part of the
inescapable material conditions with which he had to deal, and his
preaching may therefore be regarded as inaugurating a sccondary
social adjustment. These social changes have ideational systems
associated with them, and the problem now before us is to try to
make some more precise statements about the relations between the
ideation and the social change.

First it has to be noticed that the ideational system of a society
places certain limits to 1ts responses (o a novel situation. Thus the
ideational tradition of the nomadic Arabs defined their general end
as the preservation of the life of the tribe and the maintenance of

1 E 1, (Encyclopedia of Islam) (1), arts. ‘Jsma‘iliya’, ‘Khodja’; E.L (2), art.
‘Agha Khan'.

2 Cf. Shihab ad-Din Shah (a son of the 47th imam), Risala dar Hagigat-i Din,
ed. and tr. W. Ilvanow, Bombuay, 1933,
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its honour: and consequently any course of action to be adopted
would have to be conducive to the realization of this end. Therr
ideational tradition also fostered certain attitudes and rules of
conduct: for example, it was normally held that a man and a tribe
should keep to the ‘beaten path’ of the ancestors and should
not make innovations. Hence any response to a situation which
appeared to be an innovation was likely to be rejected in favour of a
response that was in accordance with traditional practice. Perhaps it
was because of this dislike of innovation that Muhammad claimed
that his message was identical with that of previous prophets. Agaimn,
the ideational tradition of a society conditions its analysis of a novel
situation and also the ideational complement of any movement of
social reform. The early Islamic analysis of the situation of the
Meccans as one of impending punishment because of their rejection
of God’s message was conditioned by the monotheistic tradition of
the environment; while the ideational complement of the third phase
of the Assassin movement (as described above), namely, the recon-
ciliation with the Sunnites, had to take account of the fact that the
immediately preceding period had been based on the idea that the
Resurrection had been realized. In general, then, the ideation
associated with a social adjustment must be a modification of the
previous ideational system.
The extent of the modification that is required varies considerably.
It depends in part on the closeness of the connexion between the
ideational system and the social order and on the extent of the social
change required. Sometimes there has to be a very fundamental
change. Such would be Muhammad’s attempted reform at Mecca,
where the old religious beliefs had to be replaced by Islam, and
Mustafa Kemal Atatiirk’s reform in Turkey which was based on a
rejection of Islamic institutions. On other occasions there 1s only a
very slight ideational change; examples of this would be the
proclamation of the Resurrection by the head of the Assassins and
the ending of the era of the Resurrection. Sometimes accidental
concatenations secem to have an important share in moulding events.
Muhammad’s adoption of the prophetic office was with a view to
the Meccan situation, and it was fortuitous that the office of the
prophet or messenger of God met the very different needs of Medina.
It 1s arguable (though improbable) that reform could have been
carried out in Turkey without abandoning Islam, and that the anti-
- religious character of the reform movement was due to the accident
of Atatirk’s personal views.
| The influence of an ideational tradition on the response to a novel
situation has often something of this accidental character. The
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prohibition of usury in lslam, as already noted, was directed in the
first place against the Jewish allies of the Muslims in Medina, since
Muhammad thought they ought to regard the Muslims as their
brothers and lend to them without interest.! There was therefore
something accidental in the effect of this prohibition in hindering
the development of large-scale industry in Islamic countries In
modern times.

After these general remarks let us look more in detail about the
relation between ideation and social change in some of the examples
discussed above. The materialistic individualism of the merchant
princes of Mecea was ideological, and 1n a sensc conservative; but
{heir social conduct was not simply a continuation of what had
always been done in Mecea. It is rather to be regarded as the first
social adjustment to a novel economic situation. Their unscrupulous
pursuit of their own interests and their disregard for the weclfare of
(heir kinsmen were somcthing new, though they had developed
oradually and imperceptibly out of existing attitudes and practices.
The creation of monopolies probably came about through a process
of ‘exploration’. In the case of these merchant princes the activity,
that is, the new social conduct, was almost certainly prior to the
deation. The latter, which was ideological and was a modihcation
of the ideation associated with the’ nomadic tribal system, doubtless
appeared in order to defend and justify the activity. The 1dcation
lius arose out of satisfaction with existing conditions (after the first
adjustiment) and the desire to maintain them.

The movement begun by Muhammad, on the other hand, arose
out of awarcness of the malaise of the times, that 1s, out of dis-
satisfaction with existing conditions. Ideation was present from the
first, but ncither ideation nor activity was adequate to cficct a
satisfying sccondary adjustment to the situation. The activity of
preaching was a piece of exploration which led to a dead end. The
visit to at-Ta’if, the approaches to the nomadic tribes and the
neootiations with Medina were all exploratory, but only the last
discovered a road worth following.

The Isma‘ili movement, some centuries after Muhammad, also
arose out of dissatisfaction with existing conditions, and in 1t also
ideation seems to have been present from the beginuning. Indeed, by
(he time of al-Hasan ibn-as-Sabbah there was an elaborate idea-
tional system associated with tiic movement. Thie rising, of which the
capiure of Alamut formed part, was a piece of exploration with a
view 1o a wider extension of the realization of the movement in actual
life: but little came of it. The reason was that, while the 1deational

1 Muhammad at Medina, 296-8, ¢f. p.34 above,
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complement was suflicient for the early stages of a movement of
social reform, it gave no help in subscquent stages., The 1deational
system pointed to a new leader and to the need for absolute
allegiance to him, and this was useful when one was trying to
overthrow the regime in power but was bankrupt when 1t came to a
reorganization of society. The failure of the Isma‘ili movement to
reform the social system may thus be attributed mainly to its
ideational weakness.!

Here then are three types of adjustment to a novel situation. In
Mannheim's terminology, the first i1s 1deological and the others
utopian, but one of the utoptan systems is successful and the other
a failure.? The ideology arises from satisfaction with existing
conditions and the desire to maintain them, tlic utopras from
dissatisfaction with existing conditions and the desire to change
them. So far as the function of ideation goes, however, this difterence
is not important, nor is the fact that activity preceded 1dcation in the
case of the merchant princes but not in the other two ceses. Those
who make the first steps in a reform of socicty do not see clearly
where these steps arc leading them; at nearly every stage of the
journey there has to be some exploration, and a fresh decision to
proceed in a particular way or to make definite what has hitherto
been indefinite. In this way a movement of reform (if it is successfully
meeting the challenges which come to 1t) beecomes more infegrated
and its ideation and activity more closely linked. No religious or
social movement reaches maturity without passing through many
stages, each of which 15 marked by fresh difficulties to surmount. At
each stage the auestions arise : can the tdeational system be modt-
fied to meet the new situation, and can activity be devised adequate
to the new sitnation? in the preliminary stages of a movement there
may be naive activity (doubtless of an exploratory character) without
any corresponding ideation, or, less frequently, i1deation may be
unduly developed beyond activity, ¥When a movement is mature,
however, 1t would scem that there must always be a marriage of
ideation and activity.

‘The successive stages may be seen in the case of Muhaminad. His
original message was accompanicd by the activity of preaching. The
later form of the Meccan message corresponds to the period when
ne had to crganize his followers to resist various kinds of pressure.

At Medina his activitiz; hid become thase of the head of a political

P Max Weber spoke 1 o noliiiond ooty withont ideuls as an ‘organization
of ijhUn_tEI"S (From Nlax Weher: Ly oavs (n Sociclogy, ed, H. B, Corth and
C. W. dMils, London, 1947, 103,

¢ Cf. p.254 below.
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conmmunity. And the developments in doctrine in the century after
his death are parallel to the expansion of his small state into an
empire. The Isma‘ili movement, on the other hand, though it was
successful up to a point, showed its bankruptcy as soon as 1t came
to power. The Fatimid branch of the movement after 1ts conquest of
Feypt mercly continued the Sunnite form of social structure, while
the Iranian revolutionaries under al-Hasan ibn-as-Sabbah, were still
farther from having a positive programme. The movement, indeed,
was saddled with an ideation which was difficult to develop; at least
it did not manage to develop 1t.

At first sight the ideological ideation of the Meccan merchants
does not offer the same possibilities of development. They were not
trying to reform society, but to preserve their ill-gotten gains.
Idcology, indeed, seems to be always the ideation of a minority
making a social adjustment in its own interests. Nevertheless, it is
conceivable that this ideology could have been developed to make a
viable, if not entirely ideal, basis for the growth of a community with
a measure of harmony. Tt would have been difficult for this to come
about, since the ideology supported a sectional interest; but what is
not impossible is that this sectional interest might have been linked
up with a general interest that wpuld have been suflicient to gain a
measure of support for the policy in other sections of the community.
In fact, the ideation of the Meccan merchants was not developed.
This way of looking at the matter, however, shows that it 1S not
essentially different in its social function from the utopian ideation of
the Isma‘ilis. Both explore a line of activity and ideation in order to
achieve social adjustment to a novel situation; and neitiicr leads to a
satisfactory result. Both therefore give way before a completely
different system of ideation and activity.

Again, the difference between the exponents of ideologies and
utopias in respect of their awareness of the need for the disintegra-
tion of the cxisting social tradition is not an absolute difference. The
minority which holds an ideology is largely unaware both of the ends
which its activities are tending to promote and of the fact that these
activities are contributing to the disintegration of society. Neverthe-
less (both in general and at Mecca in particular) because of the
changes which have already taken place the society cannot be
improved without further disintegration, that 1s, without a loosening
of the tic between activity and the traditional idcation. The ideo-
logically minded minority is not aware of this process of disintegration,
and to that extent its activity is still naive. If the ideology 1s to be
developed into the ideational complement of an even moderately
successful process of social adjustment, there must be an awareness
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of this need for disintegration and also of the need for a positive
foundation for the rebuilding. In the case of a utopian ideation, on
the other hand, since it is a protest against the existing order, there 18
some awareness of the need for disintegration from an early pertod,
though not necessarily from the beginning. Muhammad, for exampile,
was probably aware of the need for the break-up of the existing order
of Meccan society from about the middle of his period as a ‘warner’
there. This difference, then, between 1deologies and utopias scems
to be merely in the order in which certain aspects of integration take
place, and not to affect the essential function of ideation in making
integration possible.

After this long discussion it is possible to state briefly the two
chief functions of ideation in social life. The primary function is to
clarify and express and make manifest for the members of a society
the ends which it is pursuing, and to place the various ends in an
order of subordination and super-ordination. This involves also a
statement of the view about the nature of reality on which the society
bases its pursuit of its ends. In the case of social changes ideation and
activity are normally parallel in a mature society, in that before a
course of action is adopted it has to be seen to be in accordance with
(that 1s, integrated into) the tradition of the society, both of ideation
and of action. A mature society hesitates about a novel course of
action until it finds a satisfactory ideational link between the action
and its ideational tradition. The appearance of this ideational link
thus tends to be followed ‘automatically’ by the decision to act; and
the ideation and the activity are in this sense parallel. This is the main
function of 1deation in society.

The secondary function is that, once an ideational system has been
adopted by a society, it tends to guide and direct subsequent
activities. As noted above, this often happens in an apparently
accidental way. On the other hand, in so far as the ideational system
corresponds to general features of all social systems, the guidance
1t give will be appropriate to novel situations because of the system’s
essential soundness, and will not be fortuitous.

There remain three difficulties to be considered. One is that men
accept 1deation because they hold it to be true, and not because it
leads to a satistactory order of society. This difficulty arises from the
fact that we are dealing with two levels of ideational phenomena,
which may be called the experiential and the observational. The
phenomena of the experiential level are those which belong to
the experience of the actors in the historical process; those of the
observational level are those which belong to the experience of an
observer, such as a modern sociologist. At the experiential level one
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must always ask in respect of ideation: Is this truc? Even the
sociologist must do this when he is taling part us an actor In
the historical events of his own day. His beliefs as a soctologist may
be relevant to the practical dzcisions he has to make, tor there are
correlations between the experientizl and observaticnal lovels.
There is no strict logical passage, Lowever, from the latter 1o the
former. The observational ideation of sociology never gives a man or
a socicty a complete answer to the question whether the 1deas on
which it is proposed to base activity are true. When a man has gone
as {ar as he can by applying the criteria proper to sociology, he must
turn to the criteria—or, more generally, the ways of deciding about
truth—proper to the experiential level. Thus we have the curious
position that, while the ideation and ideational procedures of the
expericntial level are part of the subject maiter of sociology, they
preserve their autonomy over against sociology.

The second difficulty is with regard to the social determination of
ideation. What exactly does it mean to say that idcation is socially
determined, and to what extent is it true ? Let us consider two points.
Muhammad wanted to bring about a change in the conduct of the
Meccan merchants in certain respects, and supported his appeal to
them by the assertion that theyswould be raised from the dead and
judged. The merchants opposed Muhammad, since they desired to
continue as they were, and asserted that death was the end and that
there was no resurrcction or judgement. To say that these beliefs or
assertions are socially determined means that the sociologist sees a
correlation between them and other phenomena (at the obscrva-
tional level) such that he has to postulate a causal relationship. This
cannot mean, however, that the assertion that death 1s the end 1S
produced by the merchants’ desire to continue their prescnt conduct
—it is in part at least a response to Muhammad's assertion, Like-
wise, Muhammad's assertion that there is resurrection and judge-
ment is not produced by his desire to remedy the evils caused by the
conduct of the merchants: the idea existed long before Muhammad.
The most that can be said is that social factors (the interest 1n their
personal welfare shown both by the merchants and also by
Muhammad along with those in a similar position) cause men to
regard as true those ideas which best support the course of action to
which their intcrests lead them.

This is possible becausc in many cascs therc 1s no universally
acknowledged way of ascertaining truth. In many cases, ol course,
the opposite holds. Every sane person believes that two and two
make four, and so it is never suggested that social factors could make
one believe that two and two make five. Where, however, a matter 1s
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not clear and there are grounds for holding both of two opposing
views, then it is not merely possible but probable that social factors
will make a man or society incline to accept the truth ol the view
which best supports the course of action mndicated by these social
factors. (It may be noted 1n passing how this Links up with what was
said in the previous paragraph. Men hold a certain view because they
think the arguments in favour of it are true, or at least stronger than
the arguments against; this 1s at the experiential level. There 15 also,
however, it would seem, a certain weighing of argument aguinsi
arcument which goes on below the level of consciousness. This at
least is postulated at the observational level by the sociologist, and
it is at this point, he maintains, that social factors have intluence.
Because of social factors a man comes to see that an 1dea is true, or
at least truer than the alternative.)

In the case of the Meccan merchants the activity appeared first,
and only afterwards, when 1t was criticized, the justificatory ideation.
The activity—the forms of conduct to which Muhammad objected
—thus appears to be the primary expression of the social factors or
interests, and the ideation something secondary. In other cases,
however, especially where the 1deation 1s utopian, ideation appears
to be temporarily prior to activity. This question of temporal priority
1s relevant to that of determination by social factors. If activity i1s
taken to be the primary expression of the social factors, then, where
1deation precedes activity, social factors cannot determine ideation.
The solution of the problem appears to be to hold that 1deation and
activity are essentially parallel, and that both proceed from the
psyche or the movement of life. The psyche responds to the situations
1 whach it finds itself, and these are always social situations. Thus
the activity which proceeds from the psyche is always in an important

ense social activity, and the ideation social ideation. What must be
borne in mind here is that the psyche seeks integration, that is, both
the ordering of the activities of the individual to form a harmonious
whole, and the ordering of the activities of many individuals to make
the hfe of their society harmonious. Such integration is impossible,
as has been maintained above, without an ideational basis. Some-
times the response of the psyche to a situation consists in naive
activity, or activity without an ideational basis integrating it into the
life of the individual or society. Most frequently, however—and this

seems to be normal in mature individuals and societies—an activity
1S accompanied by integrative ideation.

Now, if by ‘social factors’ are meant tendencies in the psyche to
act 1n certain ways, then to say that social factors influence ideation
15 In accordance with what has just been said about the psyche. It
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must be remembered, however, that these tendencies are not discrete
entities but at the most aspects of the psyche, and that the activities
to whicl they are tendencies are not naive activities but ideationally-
hased activities. Thus, while for various reasons paive activities
sometimes proceced from the psyche, it would be wrong to regard
the naive activitics as the primary expression of the psyche and
deation as additional or secondary. Both ideation and activity are
required for the full expression of the psyche, and in this full
expression they are complementary.

The third difficulty is that there appears to be a close connexion
hetween the views which are apparently about matters of fact (for
example, whether death is or is not the end) and certain features of
socicty. Why, if Muhammad and the Meccan merchants disagreed
2hout the conduct of the latter, should they spend time in disputing
whether death is the end of everything? After the previous dis-
cussions the answer is fairly obvious. Human activity tends to be an
integrated whole, based on a coherent view of the particular situa-
tions and of the universc in gencral, This view is, of course, accepted
as truc by those who act upon it. Where men differ (as Muhammad
and his adversaries did) about courses of action, one way of in-
fuencing the activitics of one’s opponents is to show that they are
istaken about some point in their view of the umverse or ideational
system. It is normally impossible to apply to the whole of an 1dea-
tional system objective criteria of truth (that is, criteria accepted by
both the opposing parties.) Consequently each side tries to find some
point at which the opponents are constrained, by a criterion which
they accept, to admit that there1s a mistake in their ideational systeni,
The merchants insisted that death is the end because they thought 1t
was obviously true and because 1t contradicted an important point in
the ideational basis of Muhammad’s attack on their conduct. This
scarch for a mutually acceptable criterion may lead men by a process
of argument and countcr-argument Lo the most recondite matters,
since there is practically nothing that may not become relevant to the
conflicts between opposing social groups. The abstruse discussions
+bout the Christian doctrine of the Trinity, like the almost equally
abstruse Muslim discussions about the attributes of God, were
closely linked with social conflicts. Thus matters of fact (and every-
thing that purporis to be an assertion about the nature of reality)
are relevant to social structures and activities because these are
based on an ideational system which is ultimately a view of the
nature of all reality. Conflicts between societics or groups involve
disputes about matters of fact (in the widest sense) because these
offer attackable points in the ideational system of one’s opponents.
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THE WILL TO UNITY AND DISUNITY

HE previous two chapters have dealt with the place of

economic, social and ideational factors in the life of a society.

The society has been treated for the most part asa homogeneous
unit: that is to say, no attention has been paid specifically to the
existence of different groups within the society. In most societies,
however, there are important differences of economic status, of class
and even of race. It is one of the noteworthy achievements of Islam
that it has united in a great society men of different races and social
traditions. In the present chapter, therefore, we turn to covsider how
a measure of integration is attained in this society consisting of
heterogeneous groups. Since the following chapters will be devoted
to the integration of political life, social life and intellectual life, the
present chapter will study the matter only in a general way. Besides
looking at the material and other factors in cases where unity has
been attained, it is also desirable to look at examples of disintegration
or the break-up of an existing unity, so that any positive conclusions

we may reach may be supported by the corresponding negative
results. The phrases ‘the will to unity’ and ‘the will to disunity’ are

not to be taken in any technical sense, but only as indicating that

there is in a society or group a general trend towards or away from
unity.

l. THE UNIFICATION OF THE ARABS

The eat_'ly history of Islam has already been discussed several times
fror}l dllﬁ"erent viewpoints, and it would be wearisome to go over it
again in any detail. Since the first notably integrative achievement

of Itslam,.howeve:r, was the unification of the Arabs, a brief
consideration of this topic seems to be unavoidable.

(a) The various groups of Arabs.

Several different types of men or groups were included in the unity
of the Arabs achieved by Muhammad and his immediate successors.

The main ones are: (1) the early Meccan converts, most of whom
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became Emigranis at Medina; (2) the Medinan Muslims or Ansar;
(3) the Mcccan opponents of Muhammad who subsequently accepted
I[slam and served under himj (4) the nomadic tribes, which werc very
numerous, and whose ctrcumstances varied from tribe to tribe;
(5) the groups in the Yemen and on the Persian Guif which had been
supported by the Persians.

When one asks what material factors underlie the union of these
groups in the Islamic state, one finds that after an initial diversity
there is a certain similarity. The early converts were responding to
‘he social malaise of Mecca, which can be traced to the growth of
monopolistic practices among the great merchants. The men of
Medina saw in the recognition of Muhammad as ‘messenger of God’
a way of gaining relief from the social insecurity which resulied from
attempting to run an agricultural community on a basis of nomadic
ideation. As Muhammad’s prestige and power increased, there were
attempts to get rid of him, but the majority of Medinans supported
him because they still dreaded a return 1o the previous statc of
insecurity. When Muhammad died, the Medinans accepted as hius
successor in political matters a Meccan Emigrant, Abu-Bakr, partly
because of the possibility of insecurity, but mainly because they
realized that their material ipterests were best served by the
continuance of the political institution established by Muhammad
and that, for this, Meccan leadership was essential,

This last factor, the satisfactory character of the new body-politic,
came more and more to be the chief material factor underlying fresh
accessions to it. 1t was a case of ‘nothing succeeds like success” and
everyone jostling to get on the band-waggon. After the failure of the
sicee of Medina in 627 the Meccan merchants began to rcalize that
(heir commercial empire was irretrievably lost and that the future
lay with the community Muhammad was building at Medina. Some
of the younger men were the first to go over. Abu-Sufyan, the lcader
and inspircr of Meccan mililary efforts from 624 to 627, became a
Muslim before the fall of Mecca in 630, and helped to bring that
about peaccfully. Most of the more intransigent Meccans were later
reconciled to Muhammad and some even became enthusiastic
Muslims. All this presumably came about because they realized that
as opponenis of Muhammad they had no opportunitics for profitable
commerce. whercas as members of his community there were good
prospects both for commerce and, more particularly, for the EXCICISC
of their administrative gifts and experience in positions where they
would have a satisfactory personal status.

For the nomadic tribes the attraction was analogous. At first
individuals and small, weak tribes joined him because they would
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have more hope of plunder in his expeditions than in their own
razzias, and because he was in a better position to guarantee security
to his followers than any other leader in that part of Arabia and
maintained a high degree of justice and fair-play between the various
sections of his community. As Muhammad’s strength grew, these
reasons became even weightier, until latterly large and important
tribes were ready to seek his alliance even though it meant some
loss of self-determination. In much the same way the pro-Persian
groups in the Yemen, ‘Uman (Oman), and other places, when they
saw the break-up of the Persian empire on which they had been
relying, turned to Muhammad as the strong leader able to provide
security and a measure of prosperity,

Thus, if one had studied the relevant material factors at the time
when Muhammad began preaching, one would have found great
diversity. There are certain fundamental needs, however, common to
all men: all require a measure of security of life and property and
desire a standard of living comparable to that of their acighbours.
The material factors which led to the establishing of the Islamic state
were diverse in their specific natures; but once it was established, 1t
satisfied these fundamental needs to a pre-eminent degree compared
with any other body-politic in the region.

() Mulhamimad’s concern for unity

In this consideration of the material factors leading to Arab unilty,
nothing has been said about the ideational factors, although mn the
previous chapter it was maintained that there was a parallelism
between activity and ideation. In the case of the first two groups, the
early Meccan converts and the Medinans, the activity in response to
the material situation and the acceptance of Islamic ideation may be
said to be parallel. With the other groups, however, this was not so.
The primary attraction of the Islamic community for them appears
to have been material and not 1deational. Indeed, in the early years of
the Medinan state, and later too in the case of important (probably
Christian) tribes, Muhammad was ready to receive non-Muslims
as allies. It required a certain pressure to make them accept Islamic
ideation. This pressure was of two kinds.

Muhammad 1nsisted on a measure of ideational unity. When he
went to Medina he was intent on bringing harmony to its people.
The chief means for doing this was that all should acknowledge him
as ‘messenger of God’ and should perform the Islamic worship or
prayers. This involved acceptance of at least the main doctrines of
Islam, Thus from its inception at the Hijrah there was this measure
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of ideational unity in the Islamic state. The unity was carefully
preserved and fostered by later regulations. In Muhammad’s closing
years most of thosc who wanted to become his allies had to
acknowledge him as ‘messenger’ and perform the worship (besides
making an annual payment); the leaders of a tribe might be given
instruction in Islamic ritual and doctrine at Medina, or else instruc-
tors might be sent to the tribe. This policy was also reinforced by
practical nicasures. The pilgrimage to Mecca n 1ts Islamic form must
have given the pariicipants a strong sense of belonging together,
while the prohibition of apostuasy and the insistence that all should
take part in the great expaditions prevented divisions. Such threats of
division as appearcd were sternly dealt with. On one occasion three
men who absented themselves from an expedition without vahd
oxeuse were ‘sent to Coventry' for several weeks. Another incident
was when some Medinans built what came to be known as “the
mosque of dissensicn’. ostensibly for the performance of the Muslim
worship. Muhammad was asked to be at an opening ceremony, but
first of all postponed his visit, then sent some of hus closest followers
by night to destroy the mosque; presumably he had information that
it was to be used for hatching plots.

The concern for the unity of the Islamic state was continued by
the caliphs, wiio were the succdssors to the political powers of
Muhammad, Indeed the caliphate remained as a symbol of religious
and social unity after political unity had been lost. The “wars of the
apostasy’ (or Riddah) at the time of Muhammad's death were the
attemipt of various tribes to sceede from the Islamic state and build
up rival politicul alliances;! and the defeat of the ‘apostates’ by the
Muslims under Abu-Bakr led to a greater degree of political uni-
feation in Arabia than ever before. This also meant greater ideational
unification, since paganism was no longer tolerated among the Arabs.
There were still some Jews and Christians in Arabia proper, but
these were transferred elsewhere during the caliphate of ‘Umar 1
(634-44), This was primarily a military move, since Arabia was the
Muslims' base and the fighting men came to be increasingly absent
[rom it. but it also made Tor greater ideational unity 1n Arabia. The
largely successlul attempt under the next caliph ‘Uthman (644-56)
to establish a standard text of the Qur'an also shows a concern for
unity in this respect.

These definite measures by Muhammad and his successors 1o
preserve and extend the political and ideational unity of the Islamic
state placed considerable pressure on the pagan Arabs, and cven on

L Cactani and athers have maintained that the Riddah was purely political
and not at all religious: of. Muhamnad at Medina, 79f., 146-8.
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the Christian Arabs and the Arabic-speaking Jews. Muaterial inferests
made alliance with Muhammad desirable, but this was not be be had
except by accepting Istam.! The pressure on the Arabs to accept
Islam, however, was not merely of this material kind. There was also
a pressure that was felt at deeper levels. As the Arabs regarded the
achievements of Muhammad the thought will have occurred to some
that there must be much truth in the faith that could bring into being
this strong new state. The success of Islam 1n creating an obviously
desirable type of life was probably connected in their minds (to the
increase of its influence) with their previous admiration for the
civilizations of the Byzantine and Persian empires. The Byzantine
empire, in Arab eyes and as a result of their most {requent type of
contact, was associated with the monophysite form of Christianity,
and the Persian empire with Judaism and the Nestorian form of
Christianity; with Orthodoxy and Zoroastrianism they had pre-
sumably had less contact. Muhammad’s claim that his message was
essentially the same as that of Christianity and Judaisn, but in an
Arab dress, doubtless brought about a transfer to Islam of some of
the respect and admiration formerly given to these great empires with
their associated religions.

While noticing this second type of pressurc as a basis for the
acceptance of Islam from real conviction, we should also remember
that the Arabs were probably more hesitant than modern Europeans
about making public profession of beliefs they did not hold. The
European often thinks that religious beliefs do not matter one way
or the other, and out of indifference 1s ready to perform public acts
without real conviction. We can understand the Arab outlook better
from political analogies. We would say that it is inconceivable that
on election day a staunch conservative should wear a red rosctte and
a convinced socialist a blue one (where red and blue are the colours
of sociahists and conservatives respectively). In much the same way
a sense of honour would generally keep an Arab from professing
Islam where his attitude was one of sheer disbelief.2 In any case
what would trouble him would be not intellectual qualms but
superstitious fears. If he became a Muslim outwardly and suffered
no harm from the offended pagan deities, that would greatly
strengthen a genuine conviction of the truth of Islamic teaching.

‘ * For a time some Christian Arab tribesmen seem to have been able to join
in the Muslim campaigns outside Arabia, but eventually they had cither to

become Muslims or to accept the status of ‘protected persons’ (dhinunis) which
excluded military service.

* The I—{ypacrites (munafigun) who professed Islam without full conviction
were few in number, and were essentially political opponents.
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(c) Arab national feeling

It remains to say a word about what—if the anachronism and
inexactitude is permitted—may be called Arab nationalism. The first
point to note is that there was, prior to Islam, little awareness among
‘he Arabs of their belonging together. They were probably more
conscious of the differences between tribe and tribe. At most they
ceem to have been aware that there was a wide circle of people who
were mutually intelligible (and who acknowledged a number of desert
customs, such as recognizing sacred places and times), and that
beyond this circle there were many people who were not intelligible
to them. The scnse of Arab unity may thus be said to have been
present, but only in an embryonic or potential form. It presumably
came more into consciousness as the Arabs were in more frequent
contact with non-Arabs after their conquests. Nevertheless there
seems also to have been present among them (perhaps cspecially
among the Meccans whose commercial operations brought them
‘hto contact with non-Arabs) a dislike of foreigners and a fear of
being dominated by them.

This sense of Arab unity cannot be said to have been a positive
factor in Muhammad’s political achievements. At no time was it part
of his professcd aim to create # pan-Arab union. On the contrary,
there are passages in the Qui'an which seem to mean that Islam 1s
intended for all mankind;! and there were non-Arabs in Islam from
an early period (though they were persons who, like the Abyssinian
freedman Bilal, had been incorporated into Arab society). Even the
dominance of the Arabs in the Islamic state under the Umayyad
dynasty (661-750) seems to have come about accidentally. The state
was thought of as a confederation of bodies in alliance with
Muhammad (or the caliph) or protected by him. [t happened, how-
ever, that all the allied bodies were Arab tribes: the non-Arab bodies
who made treaties with Muhammad or the caliph consisted of Jews,
Christians or Zoroastrians, and, since they did not become Muslims,
they had the status of ‘protected persons’ (dhinumis). If a member
of one of these subsequently became a Muslim, he had to be attached
1o one of the allied bodies; and in practice this meant that he had to
become a client of an Arab tribe, with a suggestion of inferority.
Thus Arab unity was never a guiding concept for the Islamic state.

What can be said, however, is that awarencss of the difference
between Arab and non-Arab, and fear of foreign domination,
contributed to Muhammad’s success. There seems to have been
a certain movement towards monotheism in Arabia before

1.34.28/27: 36.70; 61.9; etc,
92




woo 1eLIB A

The Will to Unity and Disunity

Muhammad’s time, but many who were more or less monothcists in
belief held back from attachment to cither Judaism or Christianity
because of the political implications of such a step. The Jews, apart
from any purely Jewish political ambitions, had connexions with
Peisia, while the Christians tended to be dependent on the Byzantine
or Abyssinian empire. Such unattached nionotheists conscquently
welcomed a form of monotheism which did not involve any sub-
mission to foreign political control. In this way the sensc of ‘being
Arabs’ made a negative contribution to the growth of the Islamic
state. It is worth noting in this regard that the movements of revolt
against the Islamic state about the time of Muhammad’s death took
not merely a religious form but, despite the fact that many of the
tribes participating were partly Christian, a specifically Arab religious
form under independent ‘prophets’.
It is also clear that Muhammad deliberately moulded the new
religion to make it more Arabian. For a time after he went to
Medina he hoped that the Jews there would accept him as a prophet,
and emphasized the common features of his teaching and theirs. At
the end of some months, however, he realized that there was no
chance of gaining Jewish recognition, and (not unlike Paul turning
to the Gentiles') began to introduce distinctively Arab elements,
apparently in accordance with the desires of at least a section of the
Medinan Muslims.2 Previously he had told his followers to face
Jerusalem when they performed the worship. Now, according to the
traditional story, while he was conducting the worship n the prayer-
place of one of the Medinan clans, he received a revelation to face
Mecca instead, and he and all the congregation turned round and
completed the worship facing Mecca. Ever since then Mecca has been
for Muslims all over the world the giblah or direction to be faced in
worship. In this way was dramatized the ‘break with the Jews’.
There had already been Arab elements in Islam—the revelation had
been ‘an Arabic gur’an’, that is, a religious lection for Arabic-
speakers,? and the Ka‘bah had been acknowledged as a house of
God. Now Mecca and the Ka‘bah were linked up with Abraham,?
and at the first opportunity Muhammad himself attempted 1o
perform the pilgrimage to Mecca and circuimmambulation of the
Ka‘bah, thereby islamizing several old Arabian rites.”
Despite this admission of many Arabian features in Islam, 1t has

1 Aets, 13.46.

2 CE. Muhammad at Medina, 202.
3 Ibid. 143.

* Ibid. 204f.
5 Ibid. 309-15.
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to be concluded that neither the matcerial factor of the existence of a
sphere of mutual intelligibility (where Arabic was spoken) nor the
‘deational factor of the conception of Arab unity played much part
in the growth of Islam. What had somc effect, however, was the
desire to be free from political control by non-Arabs.

7 THE BEGINNINGS OF DISUNITY—KHARIJITES AND SHI'ITES

In order to understand how Islam came to integrate various hetero-
gencous groups it is useful also to look atits failures to integrate, and
in particular to look at cases where, after a measure of integration,
there appeared an opposite trend towards disintegration. The
obvious examples here are the Kharijite and Shi‘ite movements, both
of which began less than half a century after Muhammad’s death,
and both of which continue still, though only the Shi‘itc movement
remains of importance.

It is worth remarking here, by way of preface to the study of these
two movements, that not every sectional and factional interest leads
to a divisive and disintegrative movement. There were different
factions in the Islamic state from the first. There were probably even
factions in the embryonic religiotis movement before 1t became a
state at Medina. The traces of such factions have been largely
covered up, however, except in the accounts of intrigues between
different groups of Muhammad’s wives. In a somewhat similar
fashion there were rival groups within the Kharijite and Shi'ite
movements, and some of these are reckoned distinct sub-sects in the
books of the heresiographers, though others disappeared as easily
as they appeared. All this means that the problem to be considered
is not simply to show how divisions come into being but to explain
why some, but only some, sectional interests harden into permanent
sccts and thereby impair the unity of the society.

(q) The early Kharijite movement'

The Kharijites (or Khawarij) are generally stated to have their origin
in 2 movement of disapproval against the caliph *Ali at the time of the

I The following discussion of the Kharijites and Shi‘ites 1s based on an
investigation of the rclations between the material given by the historians
and that given by the heresiographers. Cf. my articles, *‘Shi‘ism under the
Umayvads’, Journal of the Royal Asiatic Society, 1960, and ‘The Khariites
in the Umayyad period’, Der Islam, 1960. The former or historical material
by itself was fully studied by Julius Wellhausen in Die religios-politischen
Oppositionsparteien im alten Islam, Gottingen, 1901.
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battle of Siffin (in 657). The Kharijites themselves, however, claimed
to be the successors of the revolutionary party responsible for
the assassination of the caliph ‘Uthman (644-56). It is therefore
necessary first of all to try to understand what underlay the
widespread movement of dissatisfaction with ‘Uthman.

In the spring of 656 bands of malcontents marched to Medina
from Egypt, Basrah and Kufah!. Each of these bands seems to have
represented only certain sections of the local garrison of Arabs, but
there does not seem to have been any essential economic or social
difference between those who were dissatisfied with ‘Uthman and
those who were prepared to tolerate him. The most that can be said
is that old tribal rivalries may have played a part in deciding whether
a given group would support ‘Uthman or take an active part in the
movement against him. Certainly among the Quraysh of Mecca
members of clans formerly in alliance with ‘Uthman’s clan tended
to support him and members of clans of the rival group tended to
oppose him. The group which had fared worst economically, or at
least had the most genuine economic grievance, was the Ansar, the
old inhabitants of Medina, for, despite their support of Muhammad
in the difficult years immediately after the Hijrah, they were no
better off than the Meccans who had fought against him during
these same years. Nevertheless their grievances did not make them
join with the provincials in the insurrection against ‘Uthman. At one
point they are said to have made an attack on ‘Uthman themselves:
but mostly they stood aloof, and neither assisted the insurrection-
aries nor opposed them?

A preliminary survey, then, suggests that there are no sectional
economic grievances sufficient to account for the divisive move-
ments within the Islamic community. At the same time there had
been a fundamental change in the economic basis of life for most of
the Muslims. Formerly they had been nomads and had gained their
livelihood from breeding and pasturing animals, from raiding and
from making levies on agricultural populations. Now they had
become the standing army of an empire, with their leaders as its
corps of administrators. They received annual stipends from the
central or local administration (which was essentially a military one).
After their campaigns they no longer returned home to their pasture-

grounds in the steppe, but only to camp-cities in ‘Iraq and Egypt
(and apparently to a lesser extent in Syria).

1 A_t-Tabari,: f!nnafes, ed. M. J. de Goeje, Leiden, 1879-1901, 1 2954f. . inciden-
tal references, ibid., 2908, 2917, 2920, 2928, 2943f,,2986, 2991, 3017-21, 3034, etc.

®* Meccan and Medinan opponents of ‘Uthman are mentioned by at-Tabari
12943, 2961, 2980f., 3004f., 3029f., 3048. y abari,
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When one takes into account the extent of the adjustment which
was thus necessary, it must be admitted that the system adopted by
the caliphs was as fair a one as could be devised. There are several
variations in the recorded details of the stipend-roll, and this doubt-
less indicates that the stipends actually allocated varicd from time
to time. One version says that 5000 dirhams annually were given to
the men of Badr, 4000 to early converts, to the emigrants to
Abyssinia and to the men of Uhud, 3000 to other emigrants up to the
conquest of Mecca (and presumably to men of Medina not at
Uhud), 2000 to converts at the conquest of Mecca and the sons of
emigrants, and sums of from 2000 to 300 dirhams to former nomads
i the armies of Syria and ‘Iraqh. Such a stipend-roll leaves room for
complaints about details, and there secms to have been a tendency
io raise the amounts given to the lower grades; but there does not
appear to have been any serious criticism of the gencral principles
on which it was based, namely, that the captured lands should
belong to the Muslims as a body, only the taxes on them being
divided. and that in the division of the common income higher shares
should be given to those who became Muslims earliest. This, then,
was the economic basis of the life of the Muslims, and, after some
initial protests at the non-distribution of captured lands, 1t seems to
have been accepted as fair.

Two matters which seem to be of rather a secondary character arc
mentioned as gricvances against “Uthman. Onc was that he began to
give certain persons grants of land in ‘Iraq. To the ordinary Mushm
this must have appeared a breach of the agreement not 1o divide up
captured lands, though technically it was not so. The grants were
made from certain special classes of land which from the first had
belonged to the caliph and not to the Muslims in gencral.? The
appcarance of unfairness, howcver, was certainly present, even
thouah the grants may have been made in the hope of increasing
stability and security®—a matter which was in the interests of the

U AJ-Baladhuri, Fufuh al-Buldan, 450f. The version in at-Tabari, i 2411-14,
nceludes more men in the second and later grades. One presumably early version
puts the Medinans at Badr in a lower grade than the Enugrants; al-Mawardi,
A]-Ahkeam as-Sultanivah, ed. M. Enger, Bonn, 1853, 346-8 {tr. by E. Fagnan,
Algiers, 1915, 433-5); cf. al-Baladhuri, 453. Other accounts in Ibn al-Athir,
Al-Kanul, Cairo (1929)/1348, ii 350f.; Abu Yusuf, &. al-Kharaj, Bulag (1885)/
1302, 24-26 (tr. E. Fagnan, Paris, 1921, 66-69); cf. also L. Caetani, Annali dell’
Isiam, Milan, 1905 etc., A H. 20, §247-353.

> Al-Baladhuri, 272-4, ¢f. 351; Abu Yusuf, 32.

3 Cf. the scitlement of men in Syria near ports to constitute a garnson;
D.C. Dennett, Comnversion and the Poll-Tax in Farly Islam, Cambridge, U.S.A.,
1950, 60, with references {o al-Baladhuri.
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Muslims as a whole. The other gricvance was that he gave some of
the most important (and most lucrative) governorships to men of his
own clan!. In this, too, there is an appearancc of unfairness, even
though there is considerable justification for “Uthiman. If he appoin-
ted relatives, it was because they combined administrative cfliciency
with reliability. He refused the importunate requests of inefficient
relatives. Yet, even if it is allowed that there were more skilled
administrators among his relatives than anywhere else i Arabia
(though this is not clearly so), this policy, while understandable, wis
unwise,

Despite the presence of these economic factors, however, at the
end of ‘Uthman’s caliphate, they do not account for the violence of
the insurrection against him. As a tentative hypothesis to explain the
insurrection the following might be suggested. The bitter hostility of
certain groups towards ‘Uthman arose from a sense of insecurity
within the new social structure in which they found themselves, and
‘Uthman was, as it were, the representative of this soc:ial structure.
In their nomadic tribes they had had a large measure of freedom and
a certain say in the affairs of the tribe; but now they were over-
whelmed in a vast bureaucratic organization. Perhaps there was also
a feeling that the ‘super-tribe’ of Islam to which they now belonged
had become too much engrossed by stipends and other worldly
affairs and had abandoned its former moral standards, so that they
could no longer glory in it or boast of its virtues as they had
once gloried or boasted about their tribe. Let us examine whether
subsequent events support this hypothesis.

After the death of ‘Uthman (in June 636) the Muslims ptresent
in Medina elected ‘Ali caliph. His election, however, was not
universally recognized. The governor of Syria, ‘Uthman’s kinsman
Mu‘awiyah, refused to take the oath of allegiance to “Ali; and some
members of the group of lesser Meccan clans from which the first
two caliphs, Abu-Bakr and ‘Umar, had come took up arms against
"All, but were defeated by him near Basrah in December 656 (they
appear to have been moved by no more than individual desires for
wealth and power). About the middle of 657 ‘Al marched from
‘Irag against Mu‘awiyah, and a battle took place at a place called

Siffin. After several days of indecisive fizhting, the Syrian army i1s
said to have placed a copy of the Qur’an on a lance, and this was
taken to be an appeal to the opposing army, their fellow-Muslims, to
accept the judgement of the Qur’an. A strong group within ‘Ali’s
army forced him, not merely to stop fighting and agrec to an

* Cf. the list of governors, at-Tabari, i 3057f.
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arbitration. but to appoint as his representative on the board of
arbiters a man who was not whole-heartedly his supporter®.

So many versions of this arbitration were given by later Muslim
historians that it is difficult to know the truth of the matter. It is
likely, however, that the first matter to be settled by the two arbiters
was not, as is usually stated, who was to be caliph, but whether
‘Uthman had been justly or unjustly killed. It seems likely also that
the arbiters, at a first meeting, decided that ‘Uthman had been
unjustly killed. When this decision was accepted by ‘Ali, many of
those who had forced him to agree to the arbitration ‘went out’ or
seceded from him (and so gained the name of Kharijites or Kha-
warij, ‘those who go out’). They adopted as their slogan the phrase
‘the decision is God’s alone’2. By this they meant that the question
of the justness of killing ‘Uthman should never have been sub-
mitted to human decision, since (as they held) the divine law made i1t
clear that he was guilty (through not inflicting a divinely-prescribed
punishment on a provincial governor, and similar matters) and that
his killing was therefore just. Some time after their first decision was
announced the arbiters held a second session to consider who was to
be caliph. They found against ‘Ali, but he protested against their
finding on the grounds that if was not in accordance with the
Qur’an and the tradition of the Prophet. As a result nothing came
of the arbitration.

‘Ali managed to reconcile the first party of Kharijites by giving
provincial governorships to their leaders. A second secession, how-
ever, did not completely yield to either threats or blandishments, and
when ‘Ali had recourse to military force, his vastly superior army
massacred the handful of Kharijites who stood firm. Even this
severity did not stamp out the Kharijite movement. In the remaining
year or two of ‘Ali’s rule five K harijite risings are mentioned by
the historians, each involving about 200 men;*® while during the
caliphate of Mu‘awiyah (661-680) some fifteen risings are recorded,
the number of participants varying from thirty to 500%. About most
of these risings we know very little, but there are no grounds for
rejecting the statement of the historians that they were Kharijite

L For the events of 656 and the following years cf. J. Wellhausen, The Arab
Kingdom and its Fall, Calcutta, 1927, 75-104; L. Veccia Vaglieri, art. * ‘Ali b.
Abi Talib’ in EI (2), also ‘Il conflitto ‘Ali-Mu‘awia e la secessione Kharigita. .’,
Annali detl Istituto Universitario Orientale di Napoli, 1v (1952). 1-94,

2 I a hukm illa li-Hah: cf. Qur'an, 6.57; 12. 40, 67,

3 Ibn-al-Athir, Kamil, iii. 187f., 206f. (A.H. 38, 41).

i At-Tabari, i. 3310, 3339, 3380; ii. 10, 15f., 20, 27, 25, 35f., 40-59, 61, 64,
67, 76, 83, 90f., 181-7; Tbn-al-Athir, ii. 203-7, 209-17, 225¢., 229, 244, 254-6;
etc.
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risings. One small group is said to have shouted their slogan of “The
decision 1s God’s alone’ in the mosque at Kufah, and the others
doubtless justified their rising by this slogan and pointed to some
violation of the divine law by the local authorities. Unfortunately
the historians make no mention of special grievances.

With regard to these Kharijite revolts two points are worthy of
note. The first 1s that the Kharijites were just as much opposed to
‘Ali as to ‘Uthman and the Umayyads, and this tends to support the
hypothesis that their dissatisfaction was with the whole sociul
structure and not simply with a particular man or family, It 1s true
that ‘Ali came from another section of the Meccan aristocracy, and
in this respect was no improvement on “Uthman from the standpoint
of former nomads. It 1s also true that *Ali had supporters whose
attitude (at least as it was later developed) was diametrically opposite
to that of the Kharijites. Nevertheless, the Kharyite hostiiity to *Ali
remains to some extent evidence for their dissatistaction with the
system. The second point to be noted 1s that in these revolts of small
bands of men the Kharijites were recreating something like the
tribal or clan units with which they had been familiar in their hves
as nomads. This may have come about unconsciously, but it cannot
have been a purely accidental development, since—as we shall sce
presently—it was elaborated in practice and given a measure of
theoretical justification by the Azraqites.

So far as our information goes, those mvolved 1n the risings up
to 681 made practically no contributions to the devclopment of
Khanjite doctrine.! After that date, however, and cspecially among
tie Kharyites ol Basrah, there were a number of interesting
modifications of the original theological position of the movement.
These modifications took place along two lines, one extremist or
radical, the other moderate.

The main exponents of the extremist interpretation of Kharijite
doctrine are the Azraqites or Azarigah, the followers of Nafi‘-ibn-al-
Azraq. These left Basrah about 684, going eastwards into certain
mountainous regions of Persia, and, despite the death of Nafi‘ in
685, maintained themselves there as a strong military body until 698.
The severity of some of their measures made their name a synonym
for terrorism, and for a time they were a serious threat to the security

" The chief sources for Kharijite doctrine are: al-Ash‘ari, Magalar al-
Islamiyyin, ed. H. Ritter (2 vols.), Istanbul 1929-30, i. 86-131; al-Baghdadi,
A{-Farq bayn al-Firaq, Cairo, 1910, 54-92; ash-Shahrastani, K. a/-Milal wa-"n-

; Nihal, Cairo (3 vols.), 1948, i, 170-222; also ed. W. Cureton, London, 1846,
85-103. Cf. also A. S. Tritton, Muslim Theology, London, 1947, 35-42: E. A.
Salem, Political Theory and Institutions of the Khawarij, Baltimore, 1956.
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of Basral itself. From the first the militant Kharijtes had engaged in
thc practice of isti‘rad, that is, the killing of those, even Mushims, who
did not accept all their views. Their justilication for this was that such
PCrsons, although professing Islam, were not really Muslims;
e only true Muslinas were their fellow-sectaries. The Azraqites,
however, now went a step further. To be a true Muslim, in their eyes,
i was necessary not merely to hold the beliefs they held but also to go
out to their camp in the mountains. To “sit still’ at home was a mark
of unbeliel. Moreover, since the ‘unbelievers’ thus defined were the
onemics of the ‘“Muslims’, the Azragites considered it lawful to kil
them and to enslave their women and children.

A point of interest in this development is that the Azraqites were
in fact forming a social unit not unlike the old desert tribes. It was
comparable in size and structure, and it presumably lived mainly by
raiding and levying tolls. It is also noteworthy that some of the
leaders of the Azragites were among the greatest Arab poets of the
age. All this goes to confirm the hypothesis that the Kharite
movement is in part a revival of Arab nomadism. There is the
important diflerence, however, that its basis is not kinship but
religion. In this respect the Azraqite sect is parallel to the original
Islamic community lormed bysMuhammad at Medina. The leaders
were aware of this parallelisin, and spoke, for example, about making
the hijrah to their camp (Just as one had made the hijrah to Medina);
1nd this doubtless connoted not merely the physical migration, but
also the breaking of one’s former ties of Kinship. Where the Islamic
community had had a living source of revelations, however, the
Azraqites were tied to the fixed rules of the Qur’an, and 1t 15 not
surprising that they did not repeat the success of the Medinan state.

Most of the other Kharijite sects described by the heresiographers
exemplify in varying degrees the moderate interpretation of the
original position. Closest to the Azragites werc the Najdites or
Najadat, the followers of Nujdah ibn-*‘Amir. About the time the
Azraqites went eastwards the Najdites went southwards to the
district of the Yamamah in the centre of Arabia. At the height of
their power they ruled a large part of Arabia, but as an organized
body there they were destroyed by an Umayyad army in 693. The less
radical attitude of the Najdites is doubtless due to their responsibility
for governing a wide region. They came to realize that expulsion from
the community is too scverc a penalty for every instance of sins like
theft, and also that circumstances often arise where the Qurian does
not state explicitly what conduct is right and what wrong. This led
to a moderation in their attitude that was not present In that of the
Azraqites.
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In the end, however, it was not experience of responstbility that
produced the development of Khargite doctrine in a moderate
direction, but the willingness of certain Kharyite groups in Basrah
to live under the rule of non-Kharyite Muslims, From at least about
660 there had been moderate Kharites in Basrah who disapproved
of the practice of killing non-Kharijites and hived devout lives. The
chief exponents of this tendency were the sects of the Ibadiyyah and
Sufriyyah, cach of which had several subdivisions. They jusithed
their attitude by saying that the ‘sphere’ in which they foundg
themselves was not ‘the sphere of Islam’ (dar-al-Islain) or ‘the
sphere of openness’ (‘alaniyah), that is, the ‘sphere’ where Kharijite
principles were in force, but ‘the sphere of prudent fecar’ (tagivyal),
where if was permissible for a Kharijite to dissemble his true beliefs,
or, at least, where it was not his duty to demand that the authoritics
should enforce them. A state based on Kharijite principles still
rematned their 1deal, but in the meantime they were prepared to
tolerate something else; and 1n this intermediate period cenduct was
permussible which would not be allowed 1n the true Kharijte state.

In the half century or so after 680 there must have been many
discussions in Basrah about the working out of this modcrate
Kharyjite position. Echoes of these discussions are preserved by the
heresiographers. One such discussion was about the sclling of
‘believing’ (Kharijite) slave-girls to ‘unbelievers’ (non-Kharijite
Muslims). Islam in general, of course, forbids the marriage of
Muslim women to non-Muslims; so the point at issuc (since slave-
girls would normally have marital relations with their masters) is
whether non-Kharijite Muslims are to be regarded as standing closer
to the Kharijites than men who do not profess Islam in any form.
The majority of moderate Kharijites, in accordance with their
acceptance of non-Kharijite rule, were prepared to regard the non-
Kharijite Muslims as in some sense constituting one community with
themselves. Some went to the length of saying that they werce in ‘the
sphere of monotheism’ (taw’hid), and, while continuing to insist that
other Muslims were not ‘believers’ (s’ minun), of allowing that they
were ‘monotheists’ (munvalihidun),

While the belief and practice of the social group as a whole was a
prominent concern of most moderate Kharijites, so that they might
be said to think in communal terms, there were also sonic whose
outlook was individualistic. This found expression in their attitude
to chuldren, especially the children of their opponents. The more
usual view was that the children of ‘unbelievers’ and ‘polytheists’

were ‘unbelievers’ and ‘polytheists’, and were to be treated as such.
The individualists, on the other hand, contended that no one was an
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‘unbeliever’ until he had come of age, had been summoned to
embrace Islam and had refused. Some extreme individualists even
thought that they ought to have no dealings with their own children
until they had come of age and had accepted Islam for themselves.
This strain of individualism, however, though it prepared the way

for the important sect of the Mu‘tazilites, never became dominant
among the Kharijtes,

Despite the communalism of most Kharijite thinking, they have no
special name for the social unit which they formed. They spoke of
themselves as ‘the believers’ or ‘the people of Paradise’. Non-
K harijite Muslims were ‘unbelicvers’ (kafirun) and ‘polytheists’ or
‘idolaters’ (until some of the moderates pointed out that the latter
term should properly imply some ignorance oOr denial of
monothcism); they were also ‘the people of Hell'. The use of these
terms, especially ‘the people of Paradise’ and ‘the people of Hell’,
shows that the Kharijites in general thought of membership of the
social unit as conferring salvation and non-membership of 1t as
leading to damnation. This communal way of thinking explains the
K harijite concern about ‘associating’ with ‘the people of Paradise’
and ‘dissociating’ from ‘the people of Hell’. It must have been
difficult not to feel that a social group which contained wrongdoers
could not be ‘the people of Paradise’. Hence the insistence of the early
and the more extreme Kharijites, and even of many of the moderates,
that wrongdoers had ceased to be members of the social unit,

The communalism of Kharijite thinking is further shown in the
interpretation given to the doctrine of the Last Day. The modern
Western reader of the Qur'an would take that doctrine as stated
there to be essentially an individualistic one; a man 1s rewarded or
punished for his own good or bad deeds, and his kinsmen-—that 1s,
the community to which he belongs—cannot help him in any way.
The Kharijites, however, as they came to realize that it is impractic-
able to exclude men from the community for every sin, introduced a
new interpretation of the rewards and punishments of the Last Day.
Najdah, for example, distinguished between what was fundamental
in religion and what was not, and held with regard to sins in non-
fundamentals that God’s punishment for them would not be in Hell
and would not be eternal; that is, a man who committed a single act
of theft did not thereby become one of ‘the people of Hell’. All this
implies that membership of the social unit or community of the
believers led to salvation, provided a man showed a modicum of
diligence in observing the rules of the community (so as not to be
expelled from it).

It cannct be accidental that there is a close parallel between such
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ways of thinking about the Islamic community aud the way in which
the pre-Islamic Arabs thought about the tribe. We know something
about the latter from the poectry which has been preserved. For the
pre-Islamic Arabs a man’s life was meaningful or signiticant i so far
as it exemplified the virtues they admired, which arc summed up in
their ideal of muruwwah or ‘manliness’. Manly qualitics, however,
were thought of as belonging primarily to the tribe, and only
secondarily to the individual because of his membership of the tribe.
If 2 man showed outstanding courage, it was because he came of
courageous stock. While it was possible for the individual in actual
life to fail to live up to the virtues of his tribe, any virtuc seen 1 a
man’s conduct redounded to the credit of his stock. Moreover, the
tribe followed its own fixed custom, sometimes called the ‘beaten
path’ or sunnah. Not to follow this custom was a serious fault, and
grave breaches or persistence in lesser ones led to expulsion from the
tribe. Life for the Muslim became meaningful through the attainment
of Paradise, and this, according to the communalistic strain of
thought, happened through membership of the Islamic community
and the following of its ‘beaten path’, the precepts of the Quran.
(It would be anachronistic at this period to emphasize the sunnan ot
practice of Muhammad, since it was probably only towards the
year 800 that it assumed the importance it now has, though the
phrase ‘the Sunnah of the Prophet’, had been used from an early
time.)!

The results, then, of this study of the early Kharijite movement are
as follows. The movement was not a movement to obtain redress of
economic grievances. There had indeed been a vast change in the
economic basis of life for most of the full members of the Islamic
state, and in the course of this change a few men had done very well
for themselves; but on the whole the principles on which the wealth
of the state was distributed were regarded as fair. The social reper-
cussions of the economic change did much more to create a feeling
of malaise. Those who had been accustomed to tribal society missed
the security, essentially in a religious or spiritual sense, provided by
the old system; nothing in the new system quite replaced 1t. The
Kharijite movement is first and foremost an attempt to mould the
Islamic community in such a way that membership in 1t gave to the
life of the individual something of the significance formerly given to
it by membership of the tribe. That meant, as they saw it, that the
Islamic community had to become a virtuous community according,
to the new Islamic ideal of virtue. What was set out as a tentative

1 The phrase ‘swvinagh of the Prophet” was used by al-Mukhtar 1o 685,
according to at-Tubari, 1 569f.
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hypothesis a few pages back has been well supported by further :
examination. _

(h) the early Shi‘ite movement

The Shi‘ah is ctymologically just ‘the party’. It is specially applied,
however, to ‘the party of ‘Ali’, though not all the supporters of "Ali
can be reckoned as belonging to the Shi‘ah or being Shi'ites, but only
those specially characterized by party-spirit or partisanship. Up to
ihe time of the battle of Siflin *‘Ali had the support of some who
later became Kharijites, and there was presumably also a middle
group of men who were neither K harijites nor Shi‘ites. The beginning
of the Shi‘ite moyement (if the report may be accepted) was on a day
ih 658 when a group of *Ali’s followers swore that they would be
‘friends of those whom hic befriended and enemies of those to whom
he was hostile’.! That is to say, on a great many matters they were
prepared to accept ‘Ali’s judgement absolutely. It was doubtless
because they were partisans in this sense that the Shi‘ites became ‘the
party’ par excellence. It was a matter of principle with them that the
ruler ruled by a kind of divine right and not as the nomince of the
people. The difference between the Kharijites and the Shi'ites may be
described by saying that the Khatijites wanted an impersonal law to
conirol the state, while the Shi‘ites wanted the supreme control to
be given to a charismatic leader. It is not surprising that the two
movements were bitterly opposed to one another.

In the lists of men who showed Kharijite or Shi‘ite tendencies in
the earliest period, many tribes are represented on both sides. What
is significant, however, is that an unexpectedly high number of men
from South Arabian tribes are found among the Shi‘ites, while those
K harijites responsible for the theological advance of the movement
are mainly from a few northern tribes, notably Tamim, Hamfah and
Shayban.

It is important to try to account for this difference of attitude. If
one looks for economic differences, there are some to be found.
The northern tribes had been raiding the nearest settled lands of
‘Iraq while the latter were still part of the Persian empire and before
Muslim expansion had begun to move in this direction; and these
northern tribes may thercfore have been wealthier and have had
higher stipends than the tribes from the south who joined in the
raids only after the Muslims began to organize them. This point
cannot be pressed very far, however. Jarir ibn-‘Abd-Allah of the
southern tribe of Bajilah had a part in the early raids comparable to

! At-Tabari, i 3350(.
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that of the northern tribes; and Bajilah was Shi‘ite on the whole.
Further there are no records of complaints by the southern tribes
against the northern. It seems unlikely, then, that the different
attitudes were due to economic differences.

[t should also be considered whether the division into Kharijite
and Shi‘ite tribes corresponded roughly to earlier political alliances.
This is unfortunately a very obscure subject. The alliances which are
found in the later Umayyad period were probably only coming 1nto
being in the caliphates of ‘Ali (656-61) and Mu‘awiyah (661-80). Yet,
even if (as is likely) political factors determined the attitude of some
tribes or parts of tribes, the problem still remains. Why did one
group of tribes in alliance adopt one attitude and another group of
tribes in alliance another attitude?

Another possible reason for the difference is the religious affiliation
of the various tribes. It could be argued that in South Arabia there
had been much monophysite Christian influence from Abyssinia,
whereas the northern tribes had been rather under Nestorian
influence from al-Hirah, This argument could be further supported
by the fact that there is a certain correspondence between Shi‘ite and
monophysite views and between Kharijite and Nestorian views.
The monophysites placed emphasis on the ‘theandric (or super-
human) activity’ of Christ as a divine leader, while the Nestorians
insisted on the need for fulfilment of the moral law. Unfortunately
for this argument, it seems fo be the case that most of the Christians
of South Arabia in Muhammad’s time were Nestorians, while the
northern tribe of Shayban was monophysite. Such facts make it
impossible to explain the adoption of a Kharijite or Shi‘ite
attitude by a tribe’s previous religious (Christian) affiliation. The
correspondences mentioned, however, demand some explanation;
and, if we had fuller knowledge of the penetration of the various
tribes by Christianity, 1t might be possible to see some connexion
between their Christian affiliation and their later Mushim
attitudes.

More significant than the economic and political differences
between the tribes which showed Khariite and Shi‘ite tendencies
respectively 1s the fact that the South Arabian tribes came from a
region where for about twenty centuries there had been a tradition of
large political units with a high degree of civilization. Latterly the
civilization had been in decline. The Himyarite kingdom came to an
end 1n 525, and thereafter Abyssinian and Persian invaders governed
the region (to some extent) for half a century each, until it was
incorporated in the Islamic state. Nevertheless something of the
tradition still remained. In the South Arabian kingdoms the king had
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been regarded as a charismatic leader (a superhuman being);' and
something of the aura of kingship seems to have clung to the kingiets
or princes of South Arabia who still maintained themselves as
local rulers especially of the settled population — nomads and
agriculturalists were intermingled 1n most parts of the region.
With such a background it is not surprising that, in the malaise
causcd by the transition from the pre-Islamic to the Islamic social
structure, many of these people from South Arabia turned towards
the conception of a superhuman or semi-divine leader. Perhaps they
had been originally attracted to Islam because they unconsciously
found in Muhammad a leader of this sort. The underlying idea would
be that salvation or significance was to be found in membership of
a community with a semi-divine leader. Some of ‘Ali’s early followers
retorted to Kharijite critics that ‘Ali had ‘truth and guidance’, and
the Jatter word particularly has a religious connotation; it 1s ‘suid-
ance’ in the way of God, the way to Paradise. Thus, while the
K harijites revived in an Islamic form the tradition of the nomadic
tribe, the Shi‘ites, to begin with at least, were giving an Islamic form
to the old South Arabian tradition of a kingdom with a semi-divine
king. This difference in background and tradition 1s the chief reason
why some former nomads became Kharijites and some Shi‘ites.
In the subsequent development of the Shi‘ite movement there 1S
not the same proliferation of petty risings by handfuls of men as
among the Kharijites. Shi‘ite risings are mostly serious attempts to
sain control of the caliphate as a whole or of some sizeable part of it.
Such attempts must be carefully prepared, and so a feature of the
Shi‘ite movement is ‘underground’ planning. Kufah was the chief
centre. There was a Shi‘ite revolt there against the Umayyads in 671,
there was the incffectual attempt of al-Husayn to seize the caliphate
in 680, encouraged but in the end not supported by the men of
Kufah: in Kufah was organized in 684 the unsuccessfuol rising of the
so-called Penitents (who, be it noted, had four thousand men);* from
the remnants of this rising and from other sources al-Mukhtar n
685 collected an army which enabled him to control Kufah and the
surrounding region for over a year. After this there were no more
Shi‘ite risings for over fifty years, and by that time it was probably
obvious that the disintegration of the Umayyad caliphate was

L Cf. J. Ryckmans, L'institution monarchiqgue en Arabie méridionale avant
!*Isiam, Louvain, 1951, For a brief summary of our present konowledge of
South Arabia, ¢f. M. Rodinson, in R. Grousset and E. G. Léonard, Histoire
Universelle, ii (Encyclopédie de la Pléiade, vol. 1v), Paris, 1957, 13-20.

2 Lists of participants in the above three risings are found in At-Tabar,
1, 136, 386, 497, etc,
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imminent. We hear of two Shi‘ite sectarian leaders being executed
in 737 and one in 742 ;! but they were still at the stage of plotting and
planning. The first actual revolt was that of Zayd ibn-"Ali (a grandson
of al-Husayn) in 740 which came to nothing.? Another, led by a great-
grandson of Ja‘far ibn-Abi-Talib in 744, fared better for a time but
also in the end came to nothing.® Finally, the insurrcction of Abu-
Muslim which was successful in bringing the *Abbasid dynasty to the
throne was in some respects a Shi‘ite movement.,

The first point to notice about this phase of the Shi‘ite movement
is that several actual leaders (notably al-Mukhtar), who did not
themselves belong to the Meccan clan of Hashim, the clan of
Muhammad and his kinsmen, adopted the device of the abscnt
leader. They claimed that a member of the clan of Hashim, that 1s, a
charismatic leader, had appointed them to lead the revolt in 1ts
preliminary stages. In many cases there was no truth in the claim, but
in the circumstances of the time it could not be refuted, and 1t was
useful in that it enabled men with gifts for leadership to mobilize a
following of Shi‘ites. Up to the end of the Umayyad caliphate, and
even later in the official ‘Abbasid view, the charismata were regarded
as belonging to the whole clan of Hashim and not merely to the
descendants of Muhammad through his daughter Fatimah.

From this conception of the absent leader it was not dithicult to
pass to messianic ideas. In several cases where the charismatic leader
died 1t was claimed that he had not really died, but was living on 1n
concealment and would one day return as the Mahdi (‘the guided
one’, a being similar to the Messiah 1n some Jewish thought) and
would establish justice and righteousness on the earth. It 1s worth
noting that the Shi‘ite idea of the hidden imam or leader had a
similar function to the Kharijite idea of ‘the sphere of prudent fear’.
It justified the Shi‘ites in accepting the existing social and political
structure without forcing them to admit that it was perfect. It 1s
Interesting that Zayd, the leader of the revolt of 740 and a great-
great-grandson of Muhammad, denounced the idea of the hidden
imam and insisted that any true imam must be active and come
forward publicly. Such an attitude was perhaps justified at a time
when the Umayyad caliphate was disintegrating; but part of the
reason for Zayd’s failure was that he made concessions to the main
body of non-Shi‘ite Muslim opinion which alienated the extreme

! Ibid. ii. 1619f.; an-Nawbakhti, Firag ash-Shi‘ah, ed. H. Ritter, Istanbul,
1931, 34: etc.

2 An-Nawbakhti, 50f.; etc.

3 Cf. ibid. 29, 31; and 1. Friedlaender, in Journal of the Amervican Oriental
; Society, xxix, 124ff.
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Shi‘ites. Dissatisfaction with an imam who was merely hidden 1s to
be seen in the attempts of some groups to regard as superhuman their
actual successful leaders (like Abu-Muslim) or the actual caliph
(like al-Mansur in 758).%

The movement in favour of the ‘Abbasids as directed by Abu-
Muslim brought together several strands of the Shi‘ite movement
and its ideas. The idea of the representative of the absent 1mam was
prominent. Abu-Muslim, though in fact appointed by the head of
the family of al-‘Abbas, claimed to be acting on behalf of an imam
of the clan of Hashim who had not yet been chosen or designated.
In this way he pained the support of many who would not have been
ready to support him had they known that the imam from the clan
of Hashim would in fact be from the family of al-‘Abbas. For the
eroups which had been involved in the rising of al-Mukhtar and had
then turned to messianic ideas he claimed (presumably only after the
first ‘Abbasid had been publicly named as imam and caliph) that the
son of al-Mukhtar’s imam had bequeathed the imamate on his death
(about 716) to the head at that time of the family of al-‘Abbas.* For
those who had followed Zayd in 740 and subsequently his son
Yahya he claimed that he was secking vengeance for their blood.
All in all the idea of the chgrismatic leader or imam played an
important part in ‘Abbasid propaganda. The continuing importance
of this idea is shown by the fact that the ‘Abbasid caliphs after the
first are known not by their name but by a title which implicitly or
explicitly contains the name of God and means that the caliph 1s
divinely aided and supported. Thus the second caliph 1S known as
al-Mansur, and this title means ‘the one rendered victorious (by
God)': similarly Harun ar-Rashid is Harun (or Aaron) ‘the one
rightly guided (by God)’.

Another important feature of the ‘Abbasid movement and inde¢ed
of the Shi‘ite movement in general was that more and more the rank
and file (and some of the leaders) came to be not Arabs but non-
Arab Muslims. Up to the end of the Umayyad period the Islamic
community or ummah seems to have been thought of as a federation
of Arab tribes to which a number of non-Arab (and non-Muslim)
eroups were attached as dependents. If a man who was not an Arab
made a profession of Islam, he was attached to an Arab tribe as a
‘client’ (mawla, plural mawali); apparently this was the only way 1n
which he could exercise his rights as a full citizen of the Islamic state,
and draw his stipend (when he had one). Since the mawali or clients

1 Of. an-Nawbakhti, 46f.; also Tritton, Muslim Theology, 23-28: Watt,
‘Shi‘istn under the Umayyads’, Journal of the Royal Asiatic Sociely, 1960.

: Cf. S. Moscati, art. *Abu Hashim’ in Encyclopedia of Islam, second edition.
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also included slaves who had bcen sct frec, a certain inferiority was
felt to attach to the status, and the non-Arab Muslims came more
and more to resent this. The tising of al-Mukhtar in 685 was
supported at first by both Arabs and mawali; but some of the Arabs
were annoyed when al-Mukhtar accorded equal treatment to the
mawali, and he latterly came to rely more and more on the mawalli.
Protection of ‘the weak’ (that is, the mawall) was a prominent item
in the programme of Zayd tn 740 and also in that of Abu-Muslim.
The latter being himself a Persian mawla gained the support of many
other Persians, and this was probably the decisive factor in the
success of the ‘Abbasids.

It is necessary lere to try to explain why the Shi‘ite 1deas came to
have so much attraction for the mawali. Unfortunately the matter 1s
obscure, for Arab writers usually consider it sufficient to say that a
man is a mawla and give no further indication of his racial origin.
Only occasionally are there statements or hints about 1t, and these
have not yet been thoroughly studied by Western scholars. In the
closing stages of Abu-Muslim’s rising there were certainly many
Persian mawali, but it seems probable that many of the mawali of
Kufah who became Shi‘ites under al-Mukhtar were descended from
the old Aramaic-speaking inhabitants of ‘Iraq. Since these were the
majority of the population there this is what might be expected; and
the presumption i1s supported by a number of lttle pieces of
information (while other such pieces show that there was even a
number of mawali of Arab descent).

The question of the identity of the mawali is not of primary
importance in the present study, since in any case ‘Iraq had seen a
considerable fusion of Persian and Aramacan c¢lements in the
previous century or two. If it may be assumed, however, that there
was a large number of Aramaean mawali, this makes it possible to
explain how Shi‘ism passed from the Arabs to the mawali and
especially to the Persians. The Arabs adopted Shi‘ism because they
felt that life was given significance by belonging to a community with
a charismatic leader. The Aramaeans of ‘Irag, however, were also
the heirs of a tradition, even older than that of South Arabtia, in
which large populations had looked for salvation to the activity of a
divinely appointed king on their behalf.! A more recent allegiance to

monophysite Christianity perhaps formed a bridge between some of
the South Arabian Arabs and the Aramaeans of ‘Irag. This would

explain how Aramaeans came to join Shi‘ite Arabs, while the

intermingling of Aramaean and Persian traditions in ‘Iraq would
case the incorporation of Persians also.

! Cf. H. Frankfort, Kingship and the Gods, Chicago, 1948.
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It has to be noticed, however, that mawali were attracted to
Kharijite as well as to Shi‘ite doctrines. There is the report of a
K harijite (whose date is unfortunately not given) who proclaimed
the coming of a Persian prophet; and this doubtless indicates that
he himself was of Persian stock.! Among the minor figures of the
carlier Kharijite movement some mawali are mentioned; and 1n
North Africa many Berbers adopted Kharijite doctrines. 1t was not
surprising that many mawali should become Kharijites, for it was a
K harijite principle that the position of imam or caliph was open to
all good Muslims and was not restricted to Arabs, still less to the
tribe of Quraysh. Despite this theoretical insistence of the Kharijites
on the equality of all Muslims, it is possible that it was more difiicult
among the Kharijites for a non-Arab to attain real power, at least in
the castern provinces of the Islamic empire. Because of the
prominence of communal 1deas among the Kharijites, the Arabs
with their strong tradition of tribal solidarity and their belief in their
supcriority would tend to receive the leading positions. (The case was
different in the western provinces where the Berbers also had a
strong tribal tradition.) Among the Shi'ites, on the other hand,
though for the majority the imam had always to be an Arab of the
clan of Hashim, he might bt; hidden or absent, and the actual
leadership, as the instance of Abu-Muslim shows, might be 1n the
hands of a non-Arab.

From this study of the early Shi‘ite movement, then, we conclude
that it was a way in which spiritual needs were met for those
belonging to a tradition in which an important part was played by
the charismatic leader. The economic position of those who became
Shi‘ites was much the same as that of those who became Kharijites.
Some had specific economic grievances, but the movement as a whole
was an attempt to remedy the social malaise resulting in the change
from nomadism to being the military caste of an empire (or, In the
case of the mawali, from the breakdown of the Persian empire).

(¢) The will to separation

Individuals and groups of men are constantly quarrcling with one
another about all sorts of matters. Conflicts of economic interests or
of personal ambitions are frequent reasons for such quarrels. The
accounts which have been preserved of the sects just studied, the
Kharijites and Shi‘ites, show that, even within the sub-sects of each,
splits were constantly occurring. Not all such splits and quarrels,
however, are relevant to the study of the disintcgration of a soclety,
1 Al-Ash‘ari, Magalat, 1. 103,
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but only those which attain a degree of permanencc. Many quarrels
soon die out and are forgotten. The phrases ‘will to disunity’ and
‘will to separation’ are here used only where a quarrel or split has
become more than temporary. The problem before us, then, 1s why
some little quarrels quickly fade away while others spread until they
produce century-long major divisions of a great community.

By way of preliminary it may be noted that, where the witl to
separation appears among a whole collection of people or of eroups
of people, that implies that there is in the collection a measure of
integration or unification. Moreover, what integrates or unifics
sect of Kharijites or Shi‘ites is presumably the same kind of thing as
integrates the Islamic community as a whole. This process of
integration in its general aspects is the main subject of study 1 the
present chapter, and further discussion of it must wait until the
concluding section. Meanwhile what has to be considered is how
within an integrated whole there can be a focus of partial integration
leading to a division of the whole.

It should perhaps also be emphasized that the phenomenon here
being considered is that of division within a unity. When one reflects
upon it, the strength of the will to unity within the Islamic community
is seen to be remarkable. In certain regions, such as Transoxiana and
North Africa, there was vigorous resistance to incorporation within
the Islamic state, but once people had been incorporated they hardly,
ever tried to become independent again. The Islamic state, of course
was immensely powerful, and it would have been a costly business
for any group of independence-lovers to assert their independence.
Even so, it is surprising that we hear practically nothing of
movements for absolute autonomy, but only of movements for
autonomy within an Islamic framework, like those of some Khanjite
sects. In general the Arabs, who might have had a large measure of
autonomy by retiring to the steppes of Arabia, were firmly in favour
not merely of the Islamic state (which is not surprising in view of the
material advantages it conferred) but also of the Islamic religion.
There is no mention of any desire to return to Arab paganism. In
view of the contrast between the Islamic outlook and that of pre-
Islamic Arabia this is remarkable. The wide acceptance of the new
social and political structure we can understand; it 1s like the general
acceptance in India of the outward aspects of Western culture,
despite the efforts of Gandhi with his spinning-wheel to avoid
becoming dependent on Western technology. The acceptance at the
same time, however, of the Islamic religion seems to require for 1ts
explanation the admission that the Arabs were unable even to t/iink
of their new political structure except in Islamic terms. They might
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say that the slamic state was Tike tae Byzaniince and Persian empires, !
but. if they went on to say how it diftered, they had to use religious
terms. 1t was ruled by a calinh. who was not one of a line of
emperors, but the successor to the temporal powcers of a prophet; the
caliph’s powers weie hmited by the sacred law revealed In a sacred
hook. and the stinends they received for soldierly activities were for
taking part in a holy war against unbelievers. This strong will to
unity on an Islaniic basis, then, underlies the separative movenents

of at least the first century and a half of Islam (apart from the wars

of the Riddah at the time of Muhammad's death).

In so far as 2 sect of Iharijites or Shi‘ites acted as a unity, what
was it that brought them together? The above studies show that 1t
was not cormmen material ierents (though these may sometumes
have given the lhist inpulse (o comimon action). What we found was
4 commion reaction 1o an economic and social situation; but the
common reaction was prinurily du: to a common religious tradition.
These points are confirmed by looking at the Jdirections in which the
most vigorous elforts were made. 3 hougn {as is allowed) the Kharnyte
and Shiite movements were responses Lo an economic and social
situation. their chief etforts were not directed towards altering the
CNISLING $VSICML eXeept i &0 i";rn_j,;h; the “Abbasid movement aimed at
ending the inferiovity of the wrawali. What the Kharijites wanted
above wll was the fuller appheation of the revealed law, while the
Shiites gave great prominence to the need for a charismatic leader,
There is further confirmation of the above contentions in the
criticisms wiich the Kharijitos and Shitites made of one another. The
former areead azainst the latior that the community might fall into
sin if it promised to obey all the commuands of a lcader, since the
leader might cive a wronz command; and the latter urged against
the formor that an imam who was merely clzcted by his followers
(and so hud no chavisnia) was hiable to load his community astray.

Thus the insisicnce of the Shitices on the elevation of the imam
above the Taw was fclt by the Kharijines 1o endanger the salvation (or
sienificance) of the commupiyy and iis members as they (the
Kharijites) understecd the mater. The Shitites in their turn felt that
Uie salyation of the community was threatened by the Kharipte lack
ol concern for a charismatic imam. Fach oi the two sects reaarded the
other 2% i bitterest enomizs. but cach was also opposed to the body
of non-Kharijite and non-Shitite Muslims because of their neglect
of the peints which each sect considered necessary for salvation.
Here is the seciet of the will 1o separation. 1t becomes deep and
enduring when quarrels occasioned by other matiers come 10 be
linked up with the question of s»lvntion or, in less religious terms, of
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the significance and meaningfulness of the lives of individuals and
communities. If you fecl that continued associaticn with somcone 18
liable, because of the way he thinks or acts. to deprive your hife of 1ts
significance, then you are strongly moved to have nothing to do with
him and to exclude him from the community of which up till now you
have both been members. You probably go on to exaggerate the
factors making for significance in your own communily uand thosc
making against it among the people from whom you are separating.
The line of division between you and your opponents becomes more
definite and more rigid. Certain simple tests are used to decide on
which side of the line a man stands; and so the will to separation
becomes somecthing settled.

This curious phenomenon of a separative proccss occurrg williin
an integrative process without completely cancelling 1t out—for
example, though the Shi‘ites separate themselves from the Sunnites
or orthodox. they continue to be Muslims, accepting the Qur’an,
and so on—may be explained by the conception of the ‘dynamic
image’. By ‘dynamic image’ I mican an image capable of generating
or releasing psychical energy. This is much the same as what 1s
sometimes called an ‘archetype’ (notably by C. G. Jung) or a
‘primordial image’, but 1s intended in a metaphysically neutral sense,
that is, without the metaphysical connotations sometimes attached to
these other phrases. I shall use the term ‘dynamic mmage’, then,
mainly at the phenomenal level to indicate the fact that i an
ideational system such as that belonging to a religion, where there 15
a wide context of mmagery, a certam image (or a small number of
images) which 1s embedded 1n this system and context 1s specialty
effective 1n generating or releasing psvchical energy. Observation
further shows that there 1s some connexion between the power of
a dynamic image and the strength of the tradition behind it; and this
point has been implicit in some statements made above,

The application of this conception to the will to separation is as
follows. Islam as preached in the century after Muhammad is an
example of an 1ideational system (even though it was not theologically
systematized). In accepting Islam men were accepting this 1deational
system and the images eimbedded 1 1t. Most men probably accepted
the system as a whole without being clearly aware of the importance
they attached to thc various aspects. Yet almost certainly they were
moved by certain 1images or parts of the system more than by others;
and different men would be moved by different images. Those groups
which became Shi‘ite were doubtless from the first attracted and

moved by the dynamic image of the charismatic leader which was
present 1n the figure of Muhammad,. the Messenger sent by God;
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while for thiose who became Kharijites the attraction would be the
image of the holy or charismatic community which had received
and was based on the Word of God. In the social malaise which
became acute about the year 650 their thoughts began to be more
occupied with the dynamic images that had first moved them, and
they became more explicitly aware of them and saw the need for
greater emphasis on them in the ideational system of Islam. It 1s
because an ideational system such as that of Islam contains a number
of dynamic images and because some men are chiefly moved by one
and some by another that it is possible to have separative processes
within a wider integrattve process.

3. THE INCORPORATION OF THE PERSIANS

So far this study has been mostly concerned with the Arabs, though
1 the last section there were references to Persians. One of the
outstanding achievements of Islam has been 1ts incorporation of
Arabs and non-Arabs into a community with a large measure of
unity and integration. Among the non-Arab races thus incorporated
a distinction may be drawn between those of the heartlands, like the
Persians, the Berbers, and the Turks, who came within the Islamic
empire at an early period of its existence, and those of the periphery,
like the peoples of East and West Africa, Malaya and Indonesia.
The Persians cannot be said to be typical of the non-Arab peoples
of the heartlands, for in their relations to Islam there are many
differences between them and the Turks and the Berbers, for
example. Yet it is inevitable that something should be said about the
Persians because of their important place in Islamic civilization; and
what is said about the Persians may indicate in a gencral way the
kind of factors which led to the incorporation of other non-Arab
people of the heartlands into the Islamic community.

The position of the Persians in the Islamic community IS a subject
of great fascination for the sociologist. Here is a people (or group of
peoples) with a long cultural tradition of their own, who become
merged in a civilization whose central ideas are not theirs, and yet
who within this foreign civilization attain to a rich flowering of their
own special gifts. Then, after a time, they become separated from the
main body of the Muslims and form a special sub-community of
their own (from the beginning of the sixteenth century). While the
fascination for the student of this whole course of development 1s
clear, it soon becomes equally clear, when he tries to answer some
of the obvious questions, that it is a subject of very great difficulty,
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and that a great deal of research on small points has to be done
before anything like adequate answers can be given to some of the
main questions.

One of the first points that becomes clear 1s that the Persians of
the seventh and eighth centuries cannot be treated as a unity. The
chiefs of semi-settled tribes with their followers, and the difigans (a
kind of local gentry or squires) with the villagers under them, were
in a vastly different position from the town-dwellers of ‘Iraq. Many
of the references to Persians in the first three centuries of Islam,
especially in contexts dealing with literature, are to the latter group,
who were probably persianized Aramaeans rather than pure Persians.
Despite the differences, however, all the groups who are in any sense
Persian had come to some extent under the influence of the Iranian
cultural tradition. Apart from everything else they had been for four
centuries under the rule of the Sasanid dynasty which supported the
Zoroastrian religious institution and was supported by 1t, and which
in this way was spreading Iranian culture. Thus there was both unity
and variety among the Persians, but it is difficult to say how much
there was of each.

This study of the incorporation of the Persians in the Islamic
community is thus a study which at present consists more in asking
questions than in answering them. If tentative answers are given here,

it is mainly in order to stimulate other scholars to discover better
answers.

(a) Economic factors

The first question to be asked i1s whether there were any economiic
factors which facilitated or encouraged the islamization of the
Persians. At first sight it might seem that there were no important
economic factors. The Sasanian empire had been conquered by the
Arabs, but that led to no radical change in the economic basis of the
lives of the inhabitants. Even the detailed administration was little
altered at first. The main change was that the ultimate recipient of
the taxes was the Arab ruling institution and not the Sasanian. It was
also the case that some remission of taxation followed upon con-
version to Islam, and this motive undoubtedly led to many
conversions. Nevertheless 1t secems unlikely that such a selfish and
material motive could have produced that deep acceptance of Islam

which must be presupposed as a basis for the flowering of Persian
culture within Islam.

The economic situation, however, was more complex than the
above description suggests. A gradual economic change had been
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taking place under the Sasanian ¢mipire, and Lthis change continued,
still gradually, under the Islamic. Tt has been described by Barthold
as a process of urbanization,! and it camc about naturally through
the presence in the Sasanian empire of the land of "Iraq with 1ts high
culture and its deep tradition of scttled life. Indian influences,
connected with the expansion of Buddhism into Sogdia and the
upper Oxus valley, may also have contributed to the process of
urbanization, but they can only have been of secondary importance,
and may be neglected here.? Basically, urbanization was one aspect
of the growth of commerce and hand-industry. At the same time,
however, it meant the spread of the higher cultures, especially the
‘Iragian, and the assimilation to these of the indigenous Iranian
culture. The situation was not unlike that in the modern world, where
Asia and Africa are busily taking over the technelogy and industry
of the West and at the same time are being influenced willy-mlly by
some of the ideas present in Western culture.

The Arab conguest, though it did not greatly change the economic
basis of life throughout the former Sasanian cmpire, continued and
developed the process of urbanization. INew CItICS grew up, some-
limes out of Arab military camps, like Basrah and Kufah. The Arabs
who administered the empire mostly came from the former Neccan
merchant class, and therr sybtmﬁ of adminisiration might be expected
not to discouraee trade, perhaps actively 1o encourage 1t. Moreover
the Islamic caliphate was much larger than the Sasaniun empire,
by the inclusion of rich provinces like Syria and Egypt, and the
posaibilities of trade were therefore greater. If most Persians had
found it desirable to share in the material culture of the Sasanian
empire, they had even more reason to want to share 1n that of the
caliphate,

(b)Y Social factors

-

In attempting o discover the social repercussions of this cconomic
change we must again go back to the Sasanians. In early Sasaman
imes there are said to have been four classes, namcly, the Zoroastrian
clergy, the scldicrs, the buicaucracy or seerotaries, and the people;
the Litter could be further subdivided into peasants, artisans and
traders®. Within the mulitary aristecracy there were disunctions

1y, Barthold, ‘Dic persische Sutubiia und die modcrne Wissenschaft’,
Zeitschrift fur Assyriofogic, xxvi (1912), 250.

2 B, Spuler, fran in frulislamischer Zoit, Wiesbaden, 1952, 217-20, with
further references.

5 A. Christensen, L Iran sous les Sassanides, second edition, Copenhagen,
1944, 97-113.
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between the heads of the great faiidics, tie provivcial governors
(along with vassal princes), and the squires or village-lords (difigans);
and the relative mmportance ot these gl :wup»g varied [roan tme to time,
The important change, however, was the growth in the power of the
secretary-class at the expense of t‘hr lerey and ihe seldicrs. The more

civilized the empire became, the more h:- ity e raler had to lean
on the burcaucracy. Natur: T! Lon, 1ue th‘:Lx:Llu}--‘ Wt drawn
Jargely from the moest civilized mare of tac populdasn, e
persitanized-Avramaean i awe s L'-v‘.' teag. Undotounzicly we qo
not know much about {howe peonio, Vore il tae seoretaries

r

SIE
Aramaeans. or were some puie Fer: ma? Voot was therr rehimous
outlook? How far was their cducsqaon in taar own lands, and how
far was it controlicd by t ’_1-: };{:*;'m iriamn Li oy 7

The Zoroastrian cleray coruady pln od an !m]r Tinnt role threngh-

-

out the Sasamuan pericd. Zoroas. ;'L_:l.:. v the odicia! rehizion, and
provided the ideational i“l':m'rcv STENE R IS . bhecleray thus had
considerable influence. Tuey comvisd wae iL ooy and o higher

education. Opposiion to the official rolicion was curbad by parsecu-
tion, the metives for this being muainiy P el Neverineless the
masses of the pearple seam to hove fzitas time went on that the cle l”y
were cinielly iteresicd in mamisining m rown pewer. and that 1o

do this they supporicd the ineresis of the ;u"léng 150 LHTION agaist
those of the pecople. The NMazdakio movomene m the ¢arly sixth
century was an expression of popuisr ¢mconent, in Cirg many

R
turned to Manicitaeansin— Poria oy Menbars of {00 s eretary class!t—
quite apart from (he {arge nombers wio beoame Carisians, Thus,
despite the great power of ihe Zorvouirion ¢lzroo i the Sasanian

empire, the foundations of that power wove oradul i caon away,
and, when the ruling trisiiintion of the emipl e broke up i the fao of
the Arab invasion, the relilious insinuiicn also collupsed. For a
time a nominal head of thz Zoroasivians was rcccznized by the
Muslims.? but apart from that the hierarchy divapepzared. Groups of
people here and there in the Islamic emypive remained faithlul to their
religion for centurics, but otiters ¢ocided 1t was booior to emizrate to
places like Gujarat in India. The great maority, however, became
Muslims.

Along with the Zoroastrian cl2rzv much of the Sasanian
administrative machine was swept awsy by the Arab conguest, The

: Arabs, however, were anxjous to refain as nw:.:i as possible, since
| they were in no position to create a whole administration ex
g ! Cf. Barthold, op. cit., 259—a chief secretary called Aprahim.

2 Cf. Spuler, Iran, 186. The local clergy retained some power: e.g. a herbadh
at Darabjird (al-Baladhuri, 388).
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nihilo. The higher officials disappeared, therefore, but the
local administrators and the secretaries were retained. These local
~dministrators were primarily the class of squires (difigans). In ‘Iraq
and Persia, while a few towns and villages had come to terms with
the Arabs before being attacked and had thus secured treaties which
cuaranteed local autonomy and restricted the tribute payable to a
fixed amount, most of the country had been ° taken by force’ and
could be disposed of by the caliph as he pleased. Even where there
was no treaty, however, the caliphs found it advisable to confirm the
position of the squire 1n cach village and make him responsible for
collecting the taxes and administering justice. After the Arab
conquest the class of squires and local magnates thus retained
their position in the social structure.

This social security meant that it was not in any way urgent for
the squires to become Mushms. Some had actually adopted Islam,
however, and made treaties with the Arabs at an early stage 1n the
conquests before the final pattern of Arab administration had
hecome clear. Others felt a certain degradation in the fact that as non-
nMuslims under Muslim rule they had to pay a poli-tax, since under
the Sasanians only the lower classes had paid such a tax; and this s
cxplicitly mentioned as a moti;.»'e for the conversion of some squires
near Isfahan.t Whether the squires of ‘lraq felt in the same way on
this matter is a point on which we cannot be certain, but it seems
clear that sooner or later they all accepted Islam.

The position seems to have been a little different in the east,
especially in Sogdia, the region beyond the Oxus round Bukhara and
Samargand. Here commerce had long flourished, and next to ‘Iraq
(his was the most civilized part of the Sasanian empire. There was
strong Buddhist influence. The local leaders, some of whom were
more important than squires, had much independence of spirit. They
accepted the Islamic state, but tried to maintain a distinctive position
within it and did not at first become Muslims. This independent
attitude is no doubt connected with the strength of the commerce-
bascd regional economy. In course of time, however, they presumably
came to see that if they were to maintain their commerce they must
be full members in the Islamic empire. Similarly in Khurasan, where
there had been considerable Arab settlement, the leaders must have
realized that in order to share in the commerce and culture of the
empire they must be Muslims.2 Thus the attraction of ‘Iraglan

1 Al-Baladhuri, Fucuh al-Buldan, 314; the evidence on which this paragraph
and the previous one is based is clearly summarized 1n D.C. Dennett, Conversion
and the Poli Tax in Early {slam, Cambridge (U.S.A)), 1950, 14-42, esp. 28-33.

2 Cf. Dennett, 116-28; H. A. R. Gibb, The Arab Congquests ia Central Asia,
[.ondon, 1923,

118

Marfat.com



The Will to Unity and Disunity

culture for the other inhabitants of the Sasanian empire continticd
under the Muslims, and was an important factor in bringing many
Persians to accept Islam.

The secretaries were in a somewhat different position, since they
were, themselves, at least to a large extent, the bearers of the old
‘Iragian culture. For a time they were in no danger of losing their
positions, since their work was almost identical with what it had been
under the Sasanians, and there was no one else who could periorm it.
Offices passed from father to son.! About 702, however, al-Hayjuay. the
governor of ‘Iraq, is said to have decided to stop using Pcrsian as the
language for official business and to use Arabic mnstead. This was
made possible by the fact that he had a Muslim available who knew
both Persian and Arabic. Since this Muslim was a client of the tribe
of Tamim, there is some justification for supposing that he was a
persianized Aramaean and a recent convert; he had served i junior
positions under the former Persian-speaking head of the bureau{who
had just been killed). The latter’s son, who probably expected to
succeed, was sceptical of the possibility of conducting the busmess in
Arabic2. Despite this opposition from ‘vested interests’, however. the
change was carried through, and it probably did more than anything
else to make the secretary-class of ‘Iraq adopt Islam. They pre-
sumably did not feel strongly on religious matters in any case, and
thus, if non-conversion was to mean loss of their livelihood and

position in society, or even relegation to inferior posts, they were
ready to become Muslims at least outwardly.

(¢) Ideational aspects

With the scanty information in our possssion it is difficult to assess
the influence of Zoroastrianism on the thinking of thosc who, until
the Arab conqguest, had been its adherents in name 1f not in fact. Onc
might conjecture that there was a definite Zoroastrian outlook among
most of the inhabitants of what 1s now Persia, since it was there.
in certain limited circles, that a revival and purtfication ot
Zoroastrianism took place. On the other hand, there was probably
little genuine Zoroastrianism in ‘Iraq, where the people if they
had dualistic leanings, turned to Manichacanism of some similar
sect.,

The precise status of the Manichacans in ‘Iraq 1s obscure. It
would seem that there was an organized community, since a number

1 Cf. the case of Zadan Farrukh (below) who had succeeded his father, and
whose son hoped to succeed him.

2 Al-Baladhuri, 300f.
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of the names of leaders in it have been preserved'. The
Manichaeanism, however, of which much is heard in the early
‘Abbasid period (from 750), appears to extend beyond the bounds
of this organized community. Indeed it is first and foremost a trend
of thought found among certain groups of Muslims or nominal
Muslims. The word zindiq came to be used loosely for any theological
deviation in the direction of dualism, but in many cases it indicates
some acceptance of Manichean doctrines.? An early exponent of such
doctrines was the secretary Ibn-al-Mugaffa® (d. 757), who made an
important contribution to the devclopment of Arabic prose style.
He appears to have been of Persian rather than of Aramaean
extraction, and is said to have been converted from Zoroastrianism.
When there was a persecution of zindigs from about 779 to 786,
several of those mentioned were sons of prominent administrators
+nder the ‘Abbasids; such men were not members by birth of any
Manichacan community, but must have adopted Manichaean views
out of conviction and because these met some inner need.

In trying to understand this phenomenon 1t must be remembered
ihat there was still much fluidity in Islamic doctrine. Consequently
it would not be at once apparent that the views held by Ibn-al-
Mugaffa‘ were inconsistent with a sincere acceptance of the outward
forms of Islam, or even with pfofession that there is no god but God
and that Muhammad is His messenger. Since a great many of these
Muslims with Manichaean sympathies belonged to the secretary
class, it would appear that this trend in theology is to be linked up
with some interest of the secretaries as a class.” It was noted above that
once some members of the secretary class became Muslims, there
would be a likelihood of the best jobs going to Muslims, and
therefore some pressure on all secretaries to become Mushms. On the
other hand, since the caliph and his chief advisers realized that they
could not do without a vast bureaucratic machine, it is unlikely that
they took any notice of the theological deviations among nominally
Muslim secretaries until these had some political implications. Can
we detect any class-interest of the secretaries which would explain
the attraction of Manichaean views?

It must be kept in mind that the secretaries had been the chicf

1 1bn an-Nadim, Filtrist, Cairo (1929)/1348, 472f. Ash-Shahrastani, Milal,
ii, 82 (a man who flourished in 884). Cf. G. Vajda, ‘Les zindigs en pays d’[slam
au début de la période abbaside’, Rivista degli Studi Orientali, xvii (1937).
173-229.

2 (3. Vajda, op. cit.

3 Cf. H. A. R. Gibb, ‘The Social Significance of the Shu‘ubiya’, Studia
Orientalia loanni Pedersen . . dicata, Copenhagen, 1953, 105-114.
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bearers of the Perso-‘Iraqian culture of the later Sasanian period.
Most of them were probably only nominally Zoroastrian, and not a
few of them may have had definite leanings to Manichaeanism.
On the whole, however, there was probably little connexion between
their religion and their culture, and the culture was therefore largely
secular. This meant that they had little difficulty in accepting Arab
rule and the Arabic language. They still, however, remained the
bearers of the Perso-‘Iraqian cultural tradition, and much of the
work of Ibn-al-Mugqaffa® was the continuance of this tradition 1n
Arabic by means of translations. The leading secretaries must have
considered themselves much superior in culture to the Arab gover-
nors and generals whom they served. Throughout the Umayyad
period they presumably felt that their position was secure, since they
had no serious rivals in the cultural sphere. By the beginning of the
‘Abbasid period, however, what has been called the ‘religious
institution’ of Islam! was taking shape. The ancient schools where
legal and other religious matters were discussed were giver a measure
of recognition by the ruling institution. Subsidiary studies, such as
Arabic grammar and lexicography, began to be cultivated. Thus the
secretaries, the bearers of the Perso-‘Iragian culture, saw their
position threatened by another group of men with another culture.
In the eyes of the secretaries this culture was inferior, but its bearers
were gaining an important place in the structure of the empire, and
one not unlike that held by those former rivals of the secretaries, the
Zoroastrian clergy.

In their attempts to hinder the advance of this rival class the
secretaries found Manichaeanism useful. On the one hand it was a
philosophical or near-philosophical presentation of some of the
fundamental ideas of the old ‘*Iraqian culture, and in this way gave
them positive satisfaction. On the other hand it gave them a basis
from which to criticize the Muslims.? Apart from pointing to diffi-
culties in the Muslim view of the origin of evil, they attacked the
Qur’an and tried to find inconsistencies in it. They alleged that its
style was poor, and produced imitations which they held to be
superior. This was much more, of course, than a quarrel about
literary appreciation. Had the secretaries been able to maintain their
viewpoint against their adversaries, they would not merely have
destroyed the nascent Islamic religious institution, but would have
cut away the whole religious foundation of the Islamic empire.

The mterest of the secretaries in Manichaeanism was somewhat

' E.g., H. A. R. Gibb, in The Muslim World, xlv (1955). 12.
* Cf. M. Guidi, La Lotta tra I'Islam e il Manicheismo, Rome, 1927 (a book
of Ibn-al-Mugaffa, criticizing the Qur’an, refuted by al-Qasim b. Ibrahim).
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checked, in its strictly theological aspect, by the persecution of 779-
7%6. What must be reckoned as part of the same movement, however,
though it was confined to non-theological material, was the
Shu‘ubiyyah. The Shu‘ubiyyah was not so much a delinite sect or
sroup of persons as a trend of thought. It included depreciation of
the Arabs and their contributions to culture, and praise of the non-
Arab peoples of the empire. Prominent in the thought of the
Shu*ubiyyah was criticism of the Qur’an and of Arab literary style 1n
general, and it was on such matters that critics of the Shu‘ubiyyah
like al-Jahiz (d.869) and Ibn-Qutaybah (d.889) argued with them.
As Goldziher showed, these anti-Arab sentiments not merely found
expression in poetry, but affected the study of geneaology and
linguistics.? Nevertheless, as what has been said above should make
clear, it would be a mistake to regard the Shu‘ubiyyah as a purely
literary movement. At its core was the secretary class, even 1If some
of the ideas found acceptance in wider circles; and the sccretaries, as
represcntatives of Perso-‘Iraqian culture, were hostile to the bearers
of the new religious culture based on the *Arabic humanities’.®

When the matter is looked at in this way, there is little to be said
for ihe view that the Shu‘ubiyyah were moved by ‘national feeling’,
Persian or otherwise. There may well have been some low degree of
awareness of sharing in a common Persian tradition, but this cannot
have been strong enough to affect men’s conduct deeply. The
different dialects in the various parts of the country, and the varia-
tions in cultural level, hindered the growth of a feeling of unity
among the Persians. Zoroastrianism had too little popular support
in some regions to be an effective integrating factor. Thus men’s
loyalty was given to something much smaller than the (hypothetical)
‘Persian nation’ as a whole. Moreover the Shu‘ubiyyah were drawn
almost solely from the inhabitants of ‘Iraq, whose outlook was far
removed from that of the men of Khurasan and Sogdia. The chief
aim of the Shu‘ubiyyah was to oppose Arab culture; in so far as they
had a positive aim it was to assert not Persian culture in general but
that particular form of it which we have called Perso-‘Iragian culture.

Reflection on these matters shows why this whole movement of
zindigs and Shu‘ubiyyah failed. The attitude of the secretaries had
two aspects. On the one hand, they accepted the Islamic statc and the
Arabic language; Ibn-al-Mugqaffa’, the fountain-head of the anti-
Arab movement, nevertheless took a prominent place in carly Arabic
literature. On the other hand, the movement was vigorous in critic1zing

1 Cf. al-Jahiz, Al-Bayan wa-"t-Tabyin, Cairo, 1927/1345, . 1-71.

2 Muhammedanische Studien, Halle, 1888, i. 147-216.

3 Cf. Gibb, *‘Social Significance’, 103.
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things Arab. This criticism, however, was not at the deepest level.
They did not put forward any radical criticism of the Islamic state or
any alternative system of government for the empire. At most they
wanted slight adjustments within the system—in particular such
adjustments as would maintain their position and prevent the
religious institution from becoming stronger than themseclves. This
was a limited view, supporting their own interests and lhittle else. It
did not take into account the close connexion between the Islamic
empire and the religious ideation of Islam. Thus the secretaries were
involved in contradiction. They wanted the Islamic empire, but they
did not want the necessary condition of that empire, namely, the
religious ideation in which a special place was given to a divine
revelation in Arabic. It was not surprising that nothing much came of
their movement.

The beginnings of a distinct consciousness of a common Persian
tradition are due above all to the work of the epic poet Firdawsi
(d.c.1020). The milieu out of which he came, and for which in the
first place he was writing, was Sogdia and Khurasan. Sogdia had had
a comparatively high culture based in part on 1ts lucrative commerce,
and had been the centre of the Samanid state (874-999). Under the
Samanids Persians had asserted a measure of political independence
over against the caliph in Baghdad, and to support their political
position had fostered memories of Persian achievements in pre-Arab
days. This distinctive outlook, Persian and yet also Islamic, was
inherited by the Ghaznavid state (at its height, 1000-1050) {from the
Samanid despite the Turkish origin of the Ghaznavid dynasty. In
these regions a perennial feature had been the struggle against
wandering tribes from the Central Asian steppes, and this was little
altered by the coming of the Arabs. For a time (uniil the early eighth

century) the Sogdians hoped to maintain their independence against

the Arabs, and their final acceptance of Islam was long 1n coming.

| By the Samanid period, however, the Islamic empire had been

accepted, and the Sogdians and Khurasanians had shared in the

advance to the Jaxartes and beyond. Once more these Persian peoples

found themselves in their historic role of detenders of civilization
against the less civilized tribes from the steppes.

It was to this situation that the ideas of the Shahnamah were

,. adapted. It contained no suggestion of a return from the Islamic

empire to a Sasanian one; there was no attack on Islam, and no

mention of Zoroastrianism. The chief theme was the age-old Persian

L Cf. E. . Browne, A Literary History of Persia, 11, (London, 1906), 129-46;

G. E. von Grunebaum, Islam: Essays in the Nature and Growth of a Cultural
Tradition (Menasha, 1955), 168-77.
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one of the struggle of light with darkness, and these were represented
in particular by Iran and Turan, the Persians and the Turks. Though
there was something essentially Persian in this conception, 1t was not
inconsistent with Islamic thought, for in this also there was a

struggle of good and evil in the opposition of God and Iblis. The
fact that the “villain’ of the Shahnamahis given an Arabic name! does

not seem to indicate a vehement attack on the Arabs, though 1t may
spring from resentment of Arab success. It 15 more important, how-
ever, to notice that the idea of Iran’s opposition to Turan is com-
patible with Persian membership of the Islamic empire, and brought
out the significance of what Persian Muslims were in fact doing.
In other words, the ideas of the Shahnamah may be held within a
framework of Islamic ideation. Nevertheless they are not in complete
harmony with that ideation, and the nationalistic conceptions of
Firdawsi’s epic helped to make possible the separation of the
Persians from the rest of Islam in the early sixteenth century when the
Shah of Persia officially adopted Imamite Shi‘ism.

(d) The reasons for conversion

By the time that the claims of Islam thrust themselves upon the
attention of the Persians the Arab empire was already In existence
(even if it was not certain where its eastern frontier was going to be);
and the fundamental reason for their acceptance of Islam was that
they wanted to belong to this empire. For this desire to belong there
were various material motives.? In so far as the Islamic empire was a
continuation of the Sasanian, the Perso-‘Iraqian secretary-class
wanted to retain its position and function, and Persians from less
advanced regions wanted to share in that higher culture which had
already been attracting them under the Sasanians. For the merchants
of Sogdia the issue was not immediately clear, but in the long run
they seem to have taken the view that the advantages of full member-
ship of the empire as Muslims outweighed the disadvantages.
These economic and social factors underlying the desire to belong
to the empire were probably reinforced, at least in some cases, by an
awareness of the empire as a holy or charismatic community. It 1s
noteworthy that of the two most prominent opponents of the
Shu‘ubiyyah one, al-Jahiz (d.669), though client of an Arab tribe,
had probably African ancestry,® while the other, Ibn-Qutaybah

1 Dahhak instead of the Persian Dahak; cf. Browne, op. cit., i. 114f.

2 Cf. B. Spuler, ‘Iran and Islam’, in G. E. von Grunebaum (ed.), Studies in
Islamic Cultural History, 47-56.

s Pellat, Le Milieu Basrien et la Formation de Gahiz, Paris, 1933, 51-58.
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(d.889), is said to have been of Persian descent. Another man who
wrote against the Shu‘ubiyyah, al-Baladhuri the historian (d.892),
belonged to the Perso-‘Iraqian secretary-class and was able to
translate from Persian into Arabic, but may have been of Christian
Aramaean stock in view of the fact that his great-grandfather’s name
was Dawud!. All these belonged to the circles of traditionists who
constituted a large part of the religious institution at this time, and
thus were involved in the working out through the Shari'ah (or
revealed law) of the idea of the charismatic community” It 1s also
worth mentioning that the dynasties based on the more civilized
populations, such as the Tahirids, the Samanids and the Ghaznavids,’
supported the Sunnite form of Islam in which the idea of the
charismatic community had an important place, whereas those
dynasties, like the Buwayhids, which were based on less civilized, but
perhaps militarily stronger, populations, favoured Shi‘ite views. This
matter is a complex one, however, and various Interpretations are
possible.

The desire to be members of the Islamic empire is the basis of the
growth of a will to unity. This will to unity was present in the Perso-
‘Traqian secretaries and the Sogdian and Khurasanian merchants,
princelings and squires; and neither the class-interest of the one nor
the ‘nationalism’ of the other was sufficient to change this will to
unity into a will to separation. They did not altogether like the
Islamic empire, but they were unable to imagine any feasible
alternative. In the end, therefore, they decided to be members of the
empire and not to struggle against it.

Thus the attraction of the Islamic empire for the Persians was not
simply economic and social. Even if they were not all explicitly aware
of the fact, the majority of the Persians were fascinated by this
divinely-constituted community., Moreover it was for them the
fulfilment of longings that had been stirring in them during the
Sasanian period and that probably went much further back? This
helps to make intelligible the flowering of Persian culture under
Islam. If the views expressed have some truth in them, that flowering

was no accident and no tour de force, but came about because Islam
met a deep need of the Persian soul.

| 1 Al-Mas‘udi, Muryj, iii. 109, refutation of Shu‘ubiyyah, Yaqut, Irshad,
! ii. no. 78, grandfather secretary to a governor of Egypt. For an instance of a
! secretary who became a Christian (early sixth century) cf. J. Labourt, Le
: Christianisme dans I’ Empire Perse, Paris, 1904, 163f.

2 See below, pp.199-204,

3 Cf. Spuler, Iran, 160f., but contrast 173.

4 Sir Hamilton Gibb speaks of * the millennial concept of the ““Universal
Empire’” and the Pan-basileus’ (Studia Islamica, 1v. 16).
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4., THE ISLAMIZATION OF WEST AFRICA

An adequate study of Islam as an integrating factor would have to
survey all the main areas where Muslims are now found. In the
present context, however, it will be sufficient to consider a single
example of a pcripheral area; and for this purpose West Africa
seems 1o be as suitable an example as any other. There are indeed
dificrences between it and other peripheral areas like the Indian
sub-continent and Indonesia and East Africa. Despite these
differences, however, it has much in common with these other areas.
None of them (with the exception of parts of north-west India) ever
belonged to the Umayyad or ‘Abbasid caliphate; their populations
did not become solidly Muslim until long after the populations of the
heartlands of Islam, and indeed for the most part cannot yet be said
to be thoroughly islamized; they are at the frontiers of Islam where
it has come up against societies which resist conversion. The aim of
this study of West African Islam will thus be to try to discover the
kind of reasons which have induced these Muslims of the periphery
to abandon their previous religions, and to estimate the extent to
which they have been integrate% into the Islapic community.!

(a) The first phase of islamization

Two main phases may be distinguished in the islamization of West
Africa, the first of them lasting until about 1600, and the second
beginning about then but not becoming important until after 1300.
The form taken by Islam as a religious and social phenomenon is
different in these two phascs; but the differences are related to the
economic circumstances of West Africa in the two periods. The
economic factors may therefore be considered first.

For present purposes West Africa is the region between the
Saharan desert and steppe and the Gulf of Guinca, extending from
tle Atlantic ocean in the west to beyond Lake Chad in the ¢ast,
Weost Africa as thus defined is roughly rectangular in shape, rather
less than a thousand miles broad and three thousand miles long. In

1 The study is based on the following works: T. W. Arnold, The Preaching
of Islam, London, 1935: E. W. Bovill, Caravans of the Old Sahara, London,
1953: J. D. Fage, An Introduction to the History of West Africa, London,
1955: A. Gouilly, L'Isiam dans I’ Afrigue Occidentale Frangaise, Pans, 1952;
J. S. Trimingham, Islam in West Africa, Oxford, 1959; J. N. D. Anderson,
[slantic Law in Africa, London 1955.
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the south along the coast of the Gulf of Guinea 1s a belt of cquatorial
forest, usually a hundred miles or more broad. North of this runs a
belt of woodland from four to five hundred miles broad, which
merges gradually into what may be called a belt of grassland of a
hundred to two hundred miles. The latter in 1ts turn merges into poor
steppe and desert where cultivation is seldom possible and lifc can be
maintained only by pasturing animals. It 1s with the belts of grass-
land and woodland that we shall be chiefly concerned, since, apart
from a few cases in recent times, Islam has had little success with the
tribes of the equatorial forest, while the black races of the grasslands
and woodlands have shown slight inclination to enter the desert.

These belts of grassland and woodland, which may also be referred
to as the western and central Sudan, are able to support a large
population on the basis of agriculture, In the early centuries of the
Christian era only a limited number of food plants seem to have
been known, and domesticated animals seem to have been restricted
to goats, pigs and hens. A change came over the economy of West
Africa, however, as a result of the introduction of the camel to North
Africa during the period of Roman domination. The camel not only
made 1t possible for men to live in parts of the Sahara which con-
sisted of poor steppe rather than desert, but it enabled men to cross
the Sahara much more easily. This new possibility of communication
led in due course to the development of trade between North Africa
and West Africa, and this trade became of considerable importance.
The north wanted the gold and the slaves which were easily obtain-
able in the Sudan, while the Sudan, lacking salt, was ready to pay
almost its weight in gold for this commodity, of which there were
deposits in the south of Morocco!. The trans-Saharan trade was in
the hands of white races from North Africa, at first Berbers or
possibly Jews; and it not merely enriched the participants but
stimulated the development of trade within the Sudan. Trade
presupposes a certain measure of security, and that in turn pre-
supposes some degree of political organization; but the development
of trade also encourages the formation of still larger and better
organized political units. The period up to 1600 is characterized by
attempts with varying success to form large political units in the
Sudan, and these attempts are linked with the development of trans-
Saharan and internal trade.

Such political units tended to form in six areas. Indeed until the
European occupation at the end of the nineteenth century there has
nearly always been a state in each of these areas; and these states,

' At Taghaza; other deposits further south were discovered in the Islamic
period.
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however much they might extend their own influcnce, have seldom

been able to dominate the heart of any of the neighbouring areas.

(1) From early times there has been a state with 1ts centre on or near

ihe lower course of the Senceal, but never extending more than three

hundred miles inland from the Attantic. From about the ninth century

this was the state of Takrur, which extended some distance north of
the river and was in touch with Mauritania. From about the seven-

teenth century, the area was dominated by the later state of Futa
Toro with its centre south of the river. (2) The higher land to the
north and north-west of the Upper Niger (above Timbuktu),
together with the valley of the river, scems to be propitious for the
growth of a large state. Here developed Ghana, the first of the
‘empires'l. Tt was apparently difficult to maintain unity in the area,
for sometimes there were three sizeable states in it. (3) There has
usually been one or more states in the basin of the upper Volta, and
these have managed to remain independent of the states on the upper
or middle Niger. (4) The middle Niger, from Gao downstream for
some four hundred miles, and particularly the region of Dendi at
the south of this area, gave birth to the state out of which was formed
the Songhay ‘empire’. (5) To the west of Lake Chad was the state of
Bornu, perhaps the most stablg of all the West African states, since
't lasted from the tenth century until the beginning of the twentieth.
To the east of Lake Chad was Waday. (6) To the west of Bornu were
the Hausa states, not of much political importance before their
conquest by ‘Uthman dan-Fodio m the carly nineteenth century, but
with a cultural influence that was extending south-westwards and
southwards towards the Niger.

The first ‘empire’ to develop was that of Ghana, 1n the area to the
north and northwest of the upper Niger. The political organization
out of which it grew appears to have been begun about the fourth
century by white trans-Saharan traders, and to have grown steadily.
In 770 a black Soninke dynasty scized control and maintained the
‘empire’ in a prosperous condition until the second half of the
eleventh century when it was broken up by a series of expeditions
from the north, directed against the Sudan by the Almoravids
(Muslim rulers of North Africa and Spain). The latter were unable
themselves to control the area where Ghana had been paramount,
and for a time it was divided between several smaller states.

in the first half of the thirteenth century these states werc
swallowed up in a short space of time by the Mandingo ‘empire’ of
Mali, which was at its height in the first half of the fourteenth

1 The modern state of Ghanuw has taken the name of this old ‘empirc’, but
there is no historical or geographical connexion.
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century and then declined gradually untit by about 1500 1t was once
more a small state. At its most powerful Mali had a much wider
influence than Ghana. It controlled the whole valley of the upper
Niger from Gao, and the gold-bearing area of Wangara on the upper
Senegal; none of this had been under Ghana. Its 1nfluence also
extended further into the desert.

The third and last important state in the period up to 1600 was the
Songhay ‘empire’ of Gao (or Kawkaw). Once again the beginnings of
its organization seem to be due to ‘white’ settlers from the north,
perhaps associated with a community of Niger fishermen. It gradually
spread several hundred miles upstream until by the eleventh century
it included Gao, doubtless coming in this directton because of its
interest in the desert routes. It was now a moderately large state and
continued so till after the middle of the fifteenth century when under
Sonni ‘Ali and Askia Muhammad 1t expanded rapidly ito an
‘empire’. At its greatest extent it controlled the valley of the middle
Niger for a third of the way from Timbuktu to the sources. Beyond
that the now small state of Mali maintained 1itseit. The Songhay
‘empire’, however, also controlled a belt of grasslands from the area
north of the upper Senegal in the west to the territory of the Hausa
states in the east, and from this it was able to dominate a large tract
of desert and poor steppe. This ‘empire’ was kept in being for about
a century, being destroyed in 1591 by an expedition from Morocco
carrying firearms.

In these three ‘empires’ and in several of the smaller states the
pattern of Islamic advance was similar. The first Muslims everywhere
were traders. To begin with these seem to have been ‘white’ nomads
(usually Berbers) from the Sahara, who extended their operations
into the cultivated lands. But in course of time, through intermarriage
with local populations, they came to be to all intents and purposes
another Sudanese tribe, or perhaps tribes. The Fulbe or Fulani, who
played an important part in recent times in spreading lIslam, are
thought to have had such an origin. In so far, however, as the traders
moved from place to place, most forms of animism became unsatis-

factory, since they presupposed the attachment of a kinship-group
to a particular piece of land. After Islam had spread to the Saharan
i tribes 1t became more and more common for traders to be Muslims;
indeed it became the normal state of affairs. Presumably the traders
felt that Islamic brotherhood and the Islamic community gave them
i a s_ati_sfactory substitute for relations within the tribe on the basis of
. animism.
The various states, however, were not usually founded by the
trader or merchant class alone, but in concert with a ruling dynasty
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or aristocracy. The more intelligent rulers must have seen that co-

operation with the traders would lead to greater wealth and power.

Just how Islam came to be formally accepted in the state varned

according to local circumstances. Frequently a ruler found that the

trading community, which was Muslim, was becoming so strong that

he must co-operate with it or lose his power; and co-operation
involved a formal profession of Islam. Such a profession of Islam
by the king and trading community, however, did not mean that the
state became gradually an Islamic state similar to those 1in the Middle
East. Sudanese culture accepted the presence of Islam as the religion
of a segment of society, and thus effectively insulated 1t from
influencing the rest of society. The a griculturalists, who were the bulk
of the population, retained their animism. Despite the fact that the
king was formally a Muslim, the official conception of his place in
the society was derived from animism. Animism provided the
cement of religious forms which held the political structure together.
In none of the states prior to 1600 does anything of the conception of
the community seem to have come from Islam. QOur knowledge of
such matters is certainly slight and has many gaps; but it scems clear
that each of the political structures had been developed out of more
primitive forms of political orggnizatian found in the Sudan, and 1n
particular in the tribe or tribes which created the state. (This 1s a
matter in which further study would lead to interesting results; in the
present state of our knowledge pothing further can usefully be said
here).

The first phase of islamization in the Sudan thus leads to the
curious result that, though in many states the ruling families and the
trading class are Muslims, the states are not Islamic states. The
nearest to being such was the latest in time, the Songhay ‘cmpire’.
Here there were judges who applied Islamic law to the Muslims in
the towns, while at Timbuktu Muslim scholarship was encouraged.
The wars of the ‘empire’ were formally regarded as a jihad or ‘holy
war’ of Muslims against infidels. The Songhay ‘empire’ thus
resembles the Islamic or ‘theocratic’ states of the nineteenth century.
Vet even in it the basis of the king’s position was entirely animistic,
and it must therefore be classed with the states and ‘empires’ of the
first phase.

(b) The second phase of islamization

The sccond phase of islamization may be said to begin about 1600
and to last until the present time. Perhaps future generations will be
able to see that 1957, with the transformation of the Gold Coast into
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the independent state of Ghana (with the name but not the site of
the old ‘empire’), marks the end of the second phase and the begin-
ning of a third. The second phase 1s characterized by the appearance
of a novel economic situation, with all 1ts repercussions, and also by
a change in the nature and extent of islamization. In both respects it
1s very different from the first.

The new economic situation has two facets. The one 1s the decline
of trans-Saharan trade, the other the growth of trade with Europeans
through ports on the coast. With regard to conditions n the Sahara
there is much that i1s obscure. One of the factors determining thesc
conditions was the migration to North Africa of large numbers of
Arab nomads from Upper Egypt. This began in 1052, and in the
course of the next few centuries the Arabs spread over large areas of
the Sahara. Of the nomadic Berbers already there, some became
arabized, while others withdrew before the Arab advance. This
movement of turbulent nomads tended to weaken the influence of
the larger political units on the north and west of the Sahara and to
increase the pressure from the desert on the settled lands of West
Africa. Under such circumstances trade, though probably never at a
standstill, became more diflicult. The Christian reconquest of Spain,
culminating in the fall of Granada in 1492, probably also discouraged
trans-Saharan trade by closing some of the Europecan markets for
which 1t catered. At the same time the European development of sea
communications meant that European markets were increasingly
losing interest 1n the goods transported across the Sahara. The
expedition of 1591 from Morocco which broke up the Songhay
‘empire’ 15 a focus of the destructive influences from the desert which
were now affecting West Africa. This expedition was not strong
enough to create any alternative large-scale organization in West
Africa, which consequently was reduced to a number of small
communtties fighting with one another. The expedition, in that it
introduced firearms, may also be said to exemplify European
imfluences reaching West Africa across the Sahara.

I'he Portuguese had discovered the whole of the Guinea coast by
1475, and from this date West Africa has had commercial relations
with the Europeans through the ports there. As the name of the Gold
Coast indicates, gold was one of the things for which the Europeans
traded here. In the course of time, however, the trade in slaves
became predominant. At first these went to Europe, but soon the
chief markets for them came to be in the Americas. The extent of the

trade may be judged from the following figures:?

* Fage, Introduction to the History of West Africa, 83.
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16th century (from 1330) 900,000 = 13,000 a ycar

17th century 2,750,000 = 27,500 a year
18th century 7,000,000 == 70,000 a year
19th century (to 1830) 4,000,000 = (125,000 in 1830)

The slave trade and its ramifications added greatly to the unsettled
condition of West Africa. The stronger political units raided the
weaker ones for slaves. Even within a single body politic the ruling
faction might sell dissidents into slavery. All this increased feelings of
insccurity throughout the region. In addition 1t was necessary to
adjust the economy of the region to the new circumstances in which
trade through the Guinea ports was more important than trade
across the Sahara. One aspect of this adjustment was the growth In
the cighteenth century of states on Or near the Guinea coast such as
Dahomey and the Yoruba state of Oyo.

In the religious history of West Africa 1n recent centurics a notable
feature is the growth of Muslim religious orders, especially the
Tijaniyyah and Qadiriyyah: and this is doubtless due in large part
to 1he disturbed circumstances and general fecling of insecurity. A
new expansion of [slam through the work of the orders secms to have
begun about the closing decades of the eighteenth century. Where
Islam had previously been prc:?fesscd for external reasons—because
it linked traders together in a loose brotherhood—it now came to be
associaicd with inner religious experience. In West Africa, as else-
where, the rcligious orders met the spiritual nceds of ordinary men
in a way in which the formal worship of Islam and the brotherhood
of all Muslims did not. This new basis of genuine [slamic conviction
underlies the growth of the ‘theocratic’ states about to be described,
in the sense that these states could not have arisen had there not
been this widespread acceptance of the Islamic faith and attachment
to the community of Islam. Genuine Islamic conviction, however,
was independent of the ‘theocratic’ statcs, and went on developing
after the states had shown themselves failures.

The ‘theocratic’ states were states whose rulers held their posuions
because they were Muslims. They might themselves be religious
lcaders with charismatic gifts, or they might be soldiers and
~dministrators who acted as ‘defenders of the faith’. In neither case
was their rule based on animistic ideas of the divine king (though 1t
might be held that these ideas, completely transformed, contributed
to the power of the idca of the Islamic lcader). On the contrary,
their authority as rulers presupposed the acceptance of Islam by
many of their more influential followers. It is the position of the
ruler rather than the extent to which the states were subject to
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Islamic law which justifies the description of ‘theocratic’. The
limited application of Islamic law by West African Muslims in the
twentieth century makes it certain that it must have been more limited
in its application in the seventeenth century,

The first great theocratic leader was “Uthman (or Usuman) dan-
Fodio (1754-1817). Earlier there had been at least two ninor leaders
of the same type, who had been partly successtul in founding small
‘theocratic’ states at Futa Jalon (about 1725) and Futa Toro (1776).
These men claimed to rule as Mushms, they applied the Sharrah, and
they declared the jiliad on neighbouring anumists. Thewr states con-
tinued in existence until the French conquest, but remained small
and suffered from internal dissensions. ‘Uthman dan-Fodio, whose
later activities were partly inspired by these small states in the west,
was first and foremost a religious leader, disgusted at the accom-
modation of Islam to paganism in his country (one ol the northerly
Hausa states), and filled with zeal for the expansion of Islam. From
1786 to 1804 he was an itincrant preacher. His call to a purer Islam
led him in 1804 into conflict with the local rulers, who as members
of the Hausa ruling class were in any casc unfriendly to the Torodbe
or Tokolor (7) clerical class to which *Uthman dan-Fodio belonged.
He now therefore formally claimed to be ‘commander of the faithful’
(amir al-muw’minin), and proclaimed a jitrad. He was supported by the
nomadic Fulbe or Fulani. By 1808 most of the Hausa rulers had been
defeated and their states annexed, and 1 1809 hiec founded his new
capital of Sokoto. The state of Sokoto became one of the largest
ever created i West Africa. By the time Northern Nigeria came
under British control, this state had split 1nto separate emirates, but
the emirs continued to acknowledge the religious authoriiy of the
Sultan of Scokoto.

Other examples of ‘theccratic” states may be dealt with briefly.
Shaykh Hamad, after being influenced by the preaching and example
of ‘Uthman dan-Fodio, about 1810 set up the small ‘(heocratic’
! state of Masina in the district of Jenne on the Upper Niger. Al-Hajj
"Umar (c.1797-1864), of the clerical class of Futa Toro, spent several

years 1n making the pilgrimage to Mecca. In the course of it he was
: initiated into the Tijaniyyah order, and his authority rested largely
on his position as a dignitary of that order. About 1837, after visits
to Sokoto and Masina, he began teaching and initiating in Futa Toro
and round about. Later he consolidated his organization and built
up an army of Tokolor. In 1853 he declared a jifiad and established a
state which grew rapidly. Ultimately it extended from just east of the
upper Senegal to Timbuktu. The state might have been larger, but
defeat by the French in the west left only the possibility of eastward
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expansion. His son was driven farther eastwards by the French and
eventually took refuge in Sokoto. About the time of al-Hayj ‘Umar’s
death in 1864 another Islamic state was established to the south of his
state by Samori (¢.1833-1900), based not on [Fulani but Mandinka.
Samori, however, scems not to have been a devout Muslim but a
politician—the Icader of a forlorn attempt to resist the French
advance—who made use of Islam to buttress his cause.

Even when genuine Islamic motives were present, they were not
hecessarily the sole determinants of action, though the actors
themselves may have been unaware of these other determinants.
There was certainly a racial factor present. Most of the ‘theocratic’
<tatcs were created by a union of clerical Torodbe and nomadic
Fulani against their rivals in cach locality, while the movement led
by Samori was cssentially one of Mandinka. There were also
cconomic factors. These states depended on something like a regular
army provided with firearms. To maintain this army money was
rcquired and also a supply of arms and ammunition. The chef
source of both money and weapons was the sale of slaves to the
Furopcans. In this connexion the conception of the jihad against
pagans was useful as a justification for the enslavement of one’s
CHICIMIES.

Despite this dependence oh the FEuropeans, another factor
contributing to the formation of at least the later ‘theocratic’ states
was anti-Furopean feeling. Al-Hajj ‘Umar, for example, tried to
boycott European goods. The association of anti-European feeling
with Islam was in some respects accidental. When Africans became
awarc of how they were being threatened by European penetration,
the chief political units capable of organmizing resistance had an
[slamic basis, while much of the penetration was being done by the
French who, after their experiences in Algeria, regarded Islam with
considerable hostility. It was not altogether accidental, however, that
Islam became the focus of anti-European sentiments, for since the
earlicst days of Islam Muslims had been a little afraid of Christians
and very suspicious of them. Whether accidental or not, the
association of Islam with anti-Europeanism is clear. Some of the
pagan groups in the Senegal basin who opposed al-Hajj ‘Umar and
clung to animism, regarding a French protectorate preferable to
Muslim domination, in course of time reacted against European
inAuence and became fervent Muslims (the breakdown of
animism through European contacts doubtless contributing to their
CONVETSION ).

It must be emphasized that the ‘theocratic’ states, though properly
called Islamic states (since the authority of the ruler was based not
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on animism but on his qualifications, charismatic or otherwise, as a
Mustim), owed little in their organization to Islam. The sultanate of
Sokoto is described as retaining the Hausa political structure with a
veneer of Islam, and something similar is true of the others!. Yet one
feature of these states fitted in well with Islamic tradition. The
military power of each rested on an army which gave most of its
time, if necessary, to fighting; and the men in this army were in a
position very similar to that of the Arabs in the decades after the
death of Muhammad. They, as Muslims, were the essential citizen
body of the state. Such a basis for political life might have been
tolerable had if been treated in accordance with Islamic tradition.
Unfortunately there were many abuses. Muslims with whom one
disagreed about trivial matters might be declared infidels, so that
they became objects for the jihad and so for enslavement. Justice
was not always administered fairly, so that the weaker members of
the community felt insecure. In short, the acceptance of Islam did
not involve the acceptance of any political system which could at
once be put into operation in West Africa.

The continuation, after the failure of the idea of the ‘theocratic’
state, of the religious movement connected with the Islamic orders
1S llustrated by two sets of phenomena associated chiefly with the
west of French West Africa though having repercussions elsewhere.,
Senegal was the region which was first aftfected on a large scale by
European occupation, and the location of the centres of these new
movements is doubtless due to this fact. One is the appearance of a
new branch of Qadiriyyah order, known as the Muridiyyah; the other
1s a movement of reform within the Tyamiyyah, known as the
Hamalliyyah.

The Muridiyyah were founded by Amadu (or Ahmad) Bamba, who
was born 1n Futa Toro about 1860 of Wolof stock, and became an
initiate of the Qadiriyyah order. The French occupation, which after
1880 began to extend rapidly eastwards from the Senegal basin, made
it impossible for him to play any prominent political role (though at
one time he seems to have hoped for this), and instead he became the
leader of a religious movement and eventually founded the
Muridiyyah order. This order may be described as an africanized
form of the Qadiriyyah, and was instrumental in completing the
movement of the great majority of the Wolof into Islam. Amadu
Bamba died in 1927, and his memory is held in high respect. The
order has also been fortunate in those who succeeded him in the

*In a private communication J. Spencer Trimingham writes that ‘the
organization of some of the other theocratic states, in particular that of
Masina, was more solidly based on an Islamic state structure.’
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leadership, and it has consequently achieved for the time being a
creative adjustment to the new circumstances. Two features may be
emphasized. Onc is the adaptation of the practices and structure of
an Islamic religious order to the ‘African soul’, and in particular to
the ‘soul of the Wolof’. To this something of its success 18 doubtless
duc. Whether as a result it will cease to be genuinely Islamic 1s a
question that can hardly be answered yet; 1t does not seem to have
aroused the same opposition as the Hamalliyyah. The other notable
feature is the way in which French political control was accepted
and the members of the order encouraged to make the best of the
new situation. In particular they were encouraged to engage in
manual work (which had hitherto been performed mostly by slaves)
both in agriculturce in the villages and in various urban occupations.
In this way the order has managed not only to fill the coffers of its
Grand Master, but also to produce many useful citizens, though the
Erench authorities have sometimes regarded 1t as politically suspect.

The Hamalliyyah may also be said to have arisen out of the social
chaos following the French occupation and the ending of slavery,
but, in contrast to the Muridiyyah, they cannot yet be said to have
achieved a creative adjustment to the situation. On the contrary the
movement secems to be becomin’g so African that 1t has ceased to be
Islamic, even turning in worship towards the West African shrine of
Nyoro instead of towards Mecca. Though those responsible for
founding it were genuine mystics it has tended to emphasize mystical
experience at the expense of good conduct in social relationships, and
the result has been that it has become mixed up with tribal feuds
and other unsavoury practices of animistic days. Like the Muridiyyah
it has spread far beyond the area in which 1t was founded, but
unlike that order it has no organization and no leader.

Such is the present stage in the development of Islam in West
Africa, and these are the two most significant movements of the
present century.

(¢) Conclusions

We are considering to what extent West Africans have been
integrated into the Islamic community, and to what extent dis-
integrative tendencies are present; and we must now glance back over
the outstanding points in West African Islamic history with these
questions in mind.

Throughout the centuries West Africans seem to have been
attracted to Islam chiefly because it was a great brotherhood
including countless races and states. This attracted the traders in the
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earlier days and has also been behind the latest “mass movements’
into Islam. The situation in West Africa indeed resembled that in
Arabia in Muhaminad’s time. For various reasons the old kinship-
groups were breaking down. In Islam both Arabs and West Africans
found something that was like a clan or tribe, only much bigger, and
not liable to be disturbed by the earthquakes which had overthrown
the older kinship structure. Islam is essentially a religion for
individuals who have been uprooted from their community or whose
communities have vanished from under their feet. In the early days
Islam widened the restricted horizons of the Sudanese animists in
their little communities, and conversions gave a man the entree to
a world socjety. It was not surprising that the pilgrimage to Mecca
was popular despite its ardours. In recent times Islam has also
appeared as a world society hostile to the hated Europeans and to
some extent capable of holding its own against them. Thus through-
out the centuries acceptance of Islam by West Africans has implied
a will to unity, a will to be incorporated into this great scciety.
Acceptance of Islam, however, did not imply acceptance of the
distinctive Islamic social behaviour codified in the Shari‘ah. The
motive for becoming Muslims cannot have been the desire to adopt
Muslim ways (as these exist in the Middle East). The slight extent
to which the Shari‘ah has prevailed in West Africa shows that the
attraction was elsewhere. It was because men wanted to be Muslims,
and to be good Muslims, proper Muslims, that they tried to carry
out the Shari‘ah. Consciousness of their differences from other
Muslims made them all the more eager to be proper Muslims. Mansa
Musa of Mali (regnabat 1312-37), passing through Cairo on his way
to Mecca, 1s said to have heard for the first time of the restriction of
wives to four in Islam, and to have decided without hesitation that
on his return home he would get rid of his superfluous wives. The
adoption of the strictest legal rite, the Malikite, is mainly due to its
position i North Africa (which served as model to West Africa),
but 1ts strictness would 1n no way come amiss to the West African
who wanted to be a proper Muslim. Despite this zeal for conformity,
however, the influence of the Shari‘ah on African Muslims has been
slight. The old customs of animistic times have largely been retained,
usually in a modified form, but sometimes hardly even that. Changes
have been most drastic 1in the sphere of worship, for the ancestral
cults have been replaced by Islamic forms. The success of Islam
here, however, 1s not necessarily due to its own attraction, but is
probably the result of the disappearance as effective social units of
the groups with which the old cults were associated. The Shari‘ah is
certainly capable of prescribing suitable conduct for a mass of
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detribalized persons, such as some of the late nineteenth century
armics were, but for any great change to take place there must be a
strong desire in such persons to be regarded as good Mushms. On
ihe whole, then, it may be said that there has been little integration
of the conduct of West African Muslims with standard Islamic
practice.

Still less has there been any integration in the intellectual sphere.
There has been Muslim scholarship in West Africa, sometimes of
high standard in restricted fields; but the deep need for conformity
has ruled out any attempt by competent scholars to rethink Islam
in the light of the West African situation. There can be no attempt
to adapt the Shari‘ah to West African needs and to express 1S
cssential values in a form suited to existing West African 1deas of
conduct. Similarly there can be no attempt to restate Islamic doctrine
i terms of West African categories of thought. In the present phase
of development such things would make orthodox scholars feel that
they had ceased to be proper Muslims. They therefore uphold the
Shari‘ah as an ideal, and in practice follow custom to a great extent.
Undoubtedly orthodox scholarship is failing to meet the needs of
the moment, and unorthodox Muslims, like the founders of the
Muridiyyah and the Hamalliyy,ah, are trying to meet the need 1n
ways of which the orthodox cannot approve'.

1t does not follow that the situation is hopeless. The orthodox
scholars of the heartland of Islam are not precluded like those on the
frontiers from attempting to meet the intellectual and practical needs
of the times. If they find a way of doing this, 1t may help West
African lslam. Moreover there is a steady pressure towards con-
formity which in the course of centuries would probably lead to a
much greater degree of moral and intetlectual integration. Un-
fortunately the issue is no longer one mercly between Islam and
animism, since Western culture has also entered the ficld. Imbued
with the inherited suspicion of Islam for Christendom, West African
Islam has delayed the reception of Western culture by 1ts adherents,
and thereby also their adjustment to the impact of the West,
Animistic and Christian West Africans are thus ahead of Muslims
in the long process of coming to terms with the intrusive culture
(just as Hindus went ahead of Muslims in the Indian subcontinent).
This retardation may be only temporary, however. We have now
arrived indeed at the present situation, and, though we may discern
many of the factors, we cannot say what will happen. We can only

! Trimingham notes that the communities established during the prcsent
century are ready to come to terms with the contemporary world, but that the
old-established communities tcnd to be conservative.
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ask questions. Will the Arabs or Turks or Pakistanis achieve an
adjustment to the West that will be of help to the West Africans in
meeting their problems of adjustment ? Will they achieve it in time ?
May political factors create in West Africa a will to separation from
the rest of Islam, or will they strengthen its will o unity ? Only 1n
the future can these and similar questions be answered. All that
seems clear at the moment 1s that, while West African Islam 1s
cenuinely a part of Islam, it is not yet fully integrated, and 1 1(s
present stage of incomplete integration must look to the heartlands
for help and have little to contribute to them.

5. THE WILL TO UNITY

After looking in detail at some of the heterogeneous groups which
were included in Islamic society, we must try to answer the general
question: What makes such groups want to be one?

(a) The wneed for definite decision

An important preliminary point is that, in matters such as those

cing studied, it is often impossible to avoid making a deiinite
decision. These are matters of actual living in the world of men, and
academic aloofness i1s 1mpossible. A man usually has to decide
whether to belong to a society or to oppose it, whether to work with
a certain group of mien or to oppose them.

Neutrality 15 indeed sometimes possible. Absolute neutrality i1s
hardly possible, since 1n order to exist a man must be a member of
some society. Within a great society, however, such as the Islamic
empire, there are smaller societies, and membership of one of these
does not necessarily involve opposition to others. Membership of
the more moderate Kharijite sects was compatible with some sharing
of a common life with non-Kharijite Muslims. In such a case
membership of one society (the Kharijite sect) may be accompanied
oy an attitude to other societies within the great society which Is
roughly one of neutrality (or at least of postponement of the decision
to oppose actively). Common membership of the great society limits

3 the opposition to other societies. Neutrality of this sort, however, is

i not an argument against the need for belonging both to the great
- society and to one of the smaller societies within it.

; There appear to be cases where a partial acceptance of a society is
i possible. Many members of the Sasanian secretary class in ‘Iraq

were ready to serve as secretaries in the Islamic empire, but did not
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become Muslims: that is, they accepted the new society in its political
aspect, but not in its religious aspect. Again, many West African
Muslims, both as individuals and as constituting Mushm states,
accept some of the religious precepts of Islam but oot others. It
would seem, however, that this partial acceptance of the Islamic
society is a temporary stage. Once some of the secretaries 1n ‘fraq
become Muslims, it was necessary for all to become Muslims, at
least in name, or else to cease being secretaries, since a Mushim
vizier or governor would normally prefer a Mushim to a non-Muslim.
Thus circumstances forced on the secretaries a decision about full
acceptance of the Islamic society. In West Africa and other peripheral
areas {he time comes when somone says, ‘If you want to be good
Muslims, you must give up such and such customs, for they are
pagan’. The partially islamized individual or group is then faced with
2 decision whether to go forward to a fuller acceptance of Islam or
to enter on a course which will presumably lead them right out of the
Islamic community.

Thus on examination it turns out that the apparent exceptions are
not real exceptions. A non-committal attitude towards a soclety or
community is usually impossible. A man must either belong to 1t
or belong to some other rival and opposed society.

(b) The place of economic and social factors

The studies in this book so far have shown cascs where common
economic interests helped to create a unified religious movement.
This was often because common economic interesis led to common
social interests. On the other hand, the phenomena of the class
struggle in Europe in the last century and a half make it clear that
economic and social intcrests alone are just as likely to produce
disunity as unity. The most that can be said 1s that in favourable
conditions cconomic and social factors produce conditions which
favour a growth towards unity.

It must be added, however, that it is only in the early stages of
religious movements that the economic factors can be treated In
isolation. It is not too difficult to study the influence of economic
factors on Islam during Muhammad’s life-time and during the period
of the ecarly conquests, but it is much more difficult in the maturity
of Islam, for instance in the early ‘Abbasid period (from 750 on-
wards). By this time the Islamic socicty 1s a ‘soing concern’, and as
such is itself an economic and social factor. Membership of the
Islamic society has economic and social advantages, and non-
membership has corresponding disadvantages. The advantages and
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disadvantages connected with membership of the society frequently
become more important for individuals and groups than any other
economic and social factors; that is to say, they are more and more
forced to decide whether to belong or not to belong. If they are on
the frontiers between two great socicties, they will normally have to
decide whether to belong to one or the other. If there 1s only one
great society in their neighbourhood, they have to decide whether
to become members of it or to try to maintain themselves 1n
independence as a small society on its borders.

The last point may be illustrated by recent world history. The
outstanding feature of the last few centuries has been the expansion
of the European or more generally the Western society. Although the
Western society had not complete political unity, it had a measure
of unity, exemplified by common diplomatic practices. The political
subdivisions of Western society—the states or nations—recognized
one another. Especially after the great advances in science and
technology in Western society, membership of this society had great
economic advantages. Colonialism and imperialism, whatever their
faults, made non-Westerners aware of these economic advantages.
All the countries of the world now want to belong to this Western
society, and, moreover, to be accepted as members of the Western
family of states. Within this Western society now embracing the
whole world there are two great subsocieties or blocs, the Com-
munist powers and their dependents and the Atlantic powers and
their dependents, while a number of nations, of which India 1s the
largest, try to remain independent. At the present moment (1n 1960)
both blocs have a certain residual momentum from their democratic
and Communist political faiths respectively, and it 1s not clear what
their future relations will be. It does seem clear, however, that the
neutrals will not be able to maintain their neutrality indefinitely
unless they find some positive faith with a distinctive ideal for the
ordering of the world community. If the Atlantic powers, the
Communist powers or the neutrals can find a satisfactory ideal of
this kind, and on the basis of it can constitute an expanding sub-

society, the rest of the world will sooner or later be faced with the
decision whether to belong to this subsociety or not to belong,.

(¢) The ideational factor

The previous discussions have shown the place of ideas in the
development of a great society like the Islamic empire. Economic and
social factors alone cannot attract men to such a society and hold 1t
together; there must also be ideational, that is, religious, factors.
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Above all, men must be able to see that membership of the society
gives significance to their lives as individuals, and that involves them
seeing that the life of the society has a significant place 1n the world
as a whole,

In the system of ideas proper to a religion certain ideas or images
have a greater power to attract men to the religion. These dynamic
images are the rcal foundation stones of the religion. The 1deational
systems of the great religions would appear to include many
dynamic images, and to attack different people through different
sets of dynamic images. A very important image of this kind 1s that
of the charismatic or supernatural leader, which occurs In several
forms. In Islam attraction to this image was speclally characteristic
of the Shi‘ites though it is precisely the history of the Shi‘ites which
shows that this dynamic image does not by itself produce unity, but
rather leads to disunity, since there are so many people who may be
regarded as charismatic leaders. Yet the unity of Islam, so far as it
has achieved unity, appears to be due first and foremost to a dynamic
image, the image or idea of what has here been called the charismatic
community. It is not impossible, of course, for different communities
to be regarded as the charismatic community, for instance, rival
K harijite sects. But once the main body of the Islamic religious
movement put forward a reasened claim to be the charismatic
community founded by Muhammad it was morc or less impossible
to make a successful claim for any other body. The mecasure of
integration attained in Islam was primarily the work of those who
werc attracted to this dynamic image and received psychical energy
from it. The importance of this image or idea of the charismatic
community will be further seen in the following chapters.

142

Marfat.con{




v

THE INTEGRATION OF POLITICAL LIFE

the Istamic world are considered in greater detail. The present

chapter considers the political aspect. The religious movement
which we call the growth of Islam had its political repercussions, and
what we are now to study 1s the manner and extent of the control by
religion of the political aifairs of the Muslims. In particular we must
see how the 1deas of 1slam influenced political thinking.

IN this and the two following chapters three aspects of the lifc of

1. GENERAL CONSIDERATIONS

The phrase ‘mtegration of political life’ may have two meanings,
either the political unification of the Muslims, or the control of
political life by Islamic ideation. It is chiefly the latter with which we
are here concerned. There was political unity in Islam during
Muhammad’s hfetime, and this may be said to have continued until
the fall of the Umayyads in 750, though 1t was frequently threatened
by msurrection and civil war. By 750 the rule of Muslims extended
so far that, with the slow communications of the time, it was not
really possible for any man or even group of men to mamtain
effective rule over the whole area. The political umty of the Islamic
world continued to be a distant ideal, but there were even a lew
theoretical writers who considered that this ideal unity was not
impaired by the existence of two imams at widely separated centres?,
As a result of the improvement of communications through European
technology, the political unity of all Muslims, or at least of all
predominantly Muslim lands, has ceased to be such a remote
possibility; and from the middle of the nineteenth century to the
present time there have been politicians who in one form or another
have advocated the attempt to realize some such unity. Despite the
interest of this trend to political unity, however, it is here left aside.

Before considering the influence of the Islamic religion on political

' Cf. al-Baghdadi, Usul ad-Din, Istanbul, 1928/1346, 274, and contrast

al-}-‘?sh‘ari, Magalat, 462f. Cf. also H. Laoust, Essai sur ... Ibn Taimiva,
Pang, 1939, 282.
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institutions by way of creating new institutions or modifying old
ones, it is worth noting that political institutions have a certain
autonomy. Where a political institution or practice has proved
effective in one society, there will be a tendency for other societies to
adopt it, even if their world-view is different, provided it 1s not
incompatible with some institution they already possess and prize.
Many countrics have abandoned hereditary monarchy, and have
decided instead to have an elected president, considering this the
best way to reduce internal tensions. On the other hand, there have
been several cases where, when a new country was established, it was
felt that a hereditary monarchy was most likely to give it stability.
Now both these institutions, the hereditary monarch and the elected
president are found in a great variety of different countries. There
have been Jewish, Christian, Muslim, Hindu and Buddhist kings.
We may therefore argue that, because hereditary monarchy has
proved politically effective in societies dominated by many different
religions, it is an institution that for the most part functions
independently of its religious milieu, and 1s tn this sense autonomous.

This autonomy of political institutions is not unlike the autonomy
of the economic side of life which was noted above (in chapter Il).
Where a new cconomic technique is greatly superior to existing
techniques, societics tend to adodt it, whatever their general world-
view. The autonomy of economic institutions is not absolute, how-
ever. since cases occur where the ideas held by a society or some of 1ts
social attitudes and practices, make it difficult for it to adopt a
particular technique. The autcnomy of political institutions 1s even
more restricted than that of economic ones, since political institutions
are more closely related to men’s ideas. Yet, even in the political
field, the basic elements in institutions arc largely autonomous, and
the intellectual environment influences not so much the institution
itself as the way in which men conceive it, and the precise function
which it performs. The Umayyad and ‘Abbasid caliphs were In many
respects hereditary monarchs, yet they were not thought of in this
way. Again, in the decades before the revolution of 1952 Egypt had
parliamentary institutions not dissimilar to those of Great Britain,
yet the place of the Egyptian parliament in the life of the country was
very different from that of the British.

These considerations show the points on which attention must be
focussed—the modification of existing political institutions by Islam,
and the subordination of political institutions to the properly
religious ends of the Muslim community.

The chief end of the life of the individual is the attainment of
Paradise: the Qurlan(4.13/17; 85.11; etc.) calls this ‘the great success’.
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This is therefore the proper end of the society of Muslims. The
caliph’s function was sometimes regarded as being to look after the
welfare of the Muslims, spiritual and temporal, by detending them
from internal and external enemies and by sceing that the revealed
laws were observed ;! but some writers went deeper and saw that the
ultimate aim of the Islamic community (and therctore of its head)
was to make the world a place in which God was perfectly served
and worshipped by all men®, The second point on which attention 13
to be focussed is thereforc the extent to which actual political
institutions in the Islamic world subserve this end.

2. THE COMMUNITY

(a) The community in Muhammad’s lifetime

The only political structure known to the majority of pre-Islamic

Arabs was the tribe. A few of them must have had some acquaintance

with the Byzantine and Persian empires and with the smaller

Abyssinian kingdom, but the stories that were current about these

states shows that the popular mind conceived of them simply as very

large tribes. Thus for the new political structure erected by the

Muslims at Medina the only feasible model was the tribe or the
confederation of tribes.

The Arab tribe was in Muhammad’s time—and still 1s—a kinship

group. The core of the tribe was a body of men descended from a

common ancestor. In Muslhim times descent has always been

reckoned patrilineally, but previously in some cases it may have

been reckoned matrilineally. However reckoned, this common

descent was the basis of the tribe. It was also possible, however, for

a person not related by blood to be attached to the tribe; this might

be as a confederate or ally (ialif), a ‘protected neighbour’ (jai) or a

client (rmawla), but the details are not of any importance here. The

sources suggest that in Muhammad’s time a tribe usually had

attached to 1t a large number of persons not descended from the

i common ancestor. Some might reside with 1t only for a time, but

{ others would do so permanently. Both groups, but particularly those

= living permanently with the tribe, would tend to intermarry, and

thus they would become kinsmen of the full members of the tribe

either in the male or female line. The element of genealogical

1, 1 Al-Mawardi (d.1058), Al-Ahkam as-Sultaniyyah, Bonn, 1853, 23f.; L.
{ Gardet, La Cité Musulmane, Paris, 1954, 155f.

2 Laoust, Essai, 297f.
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confusion introduced in this way would enable the groups of
protected persons to claim eventually that they were members of the
tribe by blood. There are grounds for regarding as fictitious some of
the tribal gencalogies of the pre-Islamic period: they seem to be
constructions to explain or justify later social relationshipst. It also
scems to have been customary in certain circumstances (though we
cannot say precisely which circumstances) for a man to be called the
son of somcone who was not really his father and was known not
to be: the Arabic word for such a person, da‘i, 1s usually translated
‘adopted son’, but it probably did not imply anything comparable to
modern legal adoption®,

The Arab tribe of Muhammad's time was thus by no mezans a
simple kinship group, but had a complex structure, This structure,
however, was thought of in terms of kinship, and where there was no
actual kinship a fictitious kinship was sometimes asserted. The large
and powerlul tribe was a sovereign body politic, owing no obedience
to anyone, and maintaining itself and giving security to its members
by its own mililary strength. A large tribe was divided 1mto parts
and these acain into other parts and so on; the subdivisions, which
were also based on kinship in the same way as the main tribe, may be
spoken of as sub-tribes, clans and families. 1t a tribe fared badly and
its numbers dwindled, so that it tould not defend itself adequately,
it might seck the protection of a strong tribe; it would then become
dependent on the strong tribe and have an inferior standing, apd it
might eventually be assimilated. A number of tribes might also band
themsclves together in a confederacy or alliance, either temnorarily
or permanently. This tribal system was the foundation of such
sccurity as there was for life and property, since the tribe tricd 1o
prevent violence between its iembers and by 1ts vigour in retaliation
discouraged violence from members of other tribes.

When Muhammad went to Medina in 622 with some seventy of
the Mcccan Muslims, he was at once presented with the problem
of sccurity for himsclf and these Emigrants, as they were called.
By their hijrah or ‘emigration’ they had cut themselves off from the
protection of their clans in Mecca, and therefore required something
in place of that. The matter had probably been settled betore
Muhammad decided to go to Medina. The scttlement may be
presumed to have been along the lines indicated in the document
known as the Constitution of Medina, even if the extant form of that

1 Cf. Nallino, Raccolra di Scrirti, 1ii. 72-79.

t The Qur'an (33.4) protests (§2) against the practice; cf. Mulammad at
Medina, 282. 1bn al-Athir, iii. 303 (61 A.H.), mentions ‘Abbad ibn-al-Akhdar,
who was called after his mother’s husband, though his real father was known.
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document is to be dated about 628.! According to the Constitution
of Medina the Emigrants function as a kinship group in respect of
security (e.g. tirough the common responsibility for the payment of
blood-money). The Emigrants were mdecd akin, since they all
belonged to the tribe of Quraysh, though to different clans of it.
Further, the Emigrants, as one c¢lan, were 1 alhance with cight
Medinan clans. The nine groups were to 10 in protecting one
another from vielence, especially at the hands of the pagan Mcecans.
Thus the new body politic which was formed when Muhammad went
to Medina could be regarded as constituted on traditional Arabian
lines; it was an alliance of clans for mutual support and defence.
Indeed some use was even made of fictittous kinship, since
Muhammad declared some of his Medinan followers to be *brothers’
of the various Emigrants, and this *brothering’ was apparently treated
as effective for purposes of inheritance,

There was also a sense, however, 1n which this new body politic,
sometimes known as the wrmal or ‘community’, was based not on
kinship and alliance, but on religion. To judge from the extant
document membership of the alliance which formed the community
was open only to those who accepted Muhammad as the Messenger
of God. The various clans 1n the alliance could be in league with
bodies not m the alliance. The Medinan clans had close relationships
with the various Jewish groups in Medina, and with some of the
nomadic tribes 1n the neighbourhood; and some of the earlier treaties
between Muhammad and the surrounding nomadic clans may not
have required them to become Muslims. Such relationships, however,
though recognized and honoured by the Medinan community, did
not make the tribes and clans in question full members of that
community. Thus the alliance constituting the Medinan community
though 1n accordance with Arab tradition, was a special kind of
alliance. The community produced was one in which every one
acknowledged Muhammad as Messenger of God. Old forms bad
been ooserved, but the community was essentially founded on this
common acknowledgement. Its basis was not kinship and alliance
but religion.

The creation of the Community at Medina already shows an
extensive modification of an existing political institution. When
Muhammad first preached at Mecca he would have been content
had men turned to worship God, while political structures remained
as they were. The pagan opposition, however, probably with a
clearer realization than Muhammad had of the political implications

v Muhammad at Medina, 221-8; pp. 238-49 give further evidence for some of
the statements in this section.
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of his preaching, would not accept his message in any form of which
he could approve. This scems to have forced upon Muhammad the
choice between abandoning his preaching and becoming involved in
politics. He had begun by holding that a prophet or messenger was
sent by God to his own people or tribe; but 1t was difficult to go on
holding this when the majority of his tribe was against him. The
Qur’an therefore tends to cease speaking of the prophet’s tribe or
people (gawm), and to speak instead of his ‘community’ (wnmah).
A community in this sense is essentially a religious body; the Jews
were one such community and the Christians another. Similarly the
‘believers’, that is, those Meccans and Medinans who followed
Muhammad, were another community. The old Arab 1dea of the
tribe or kinship group was thus gradually modified, until it had been
replaced by the community based on religion. The new body politic
at Medina could perhaps have been set up simply as an alliance
according to the traditional conception, but the subsequent develop-
ment of that alliance and especially Muhammad’s attainment of a
position of leadership in it would not have been possible without the
new conception.

The litile Muslim community of Medina prospered. It won battles.
Its successes in raids were morg numerous than its failures. Indi-
viduals and groups began to attach themselves to it. After the
capture of Mecca and victory of Hunayn in 630 there was a constant
stream to Medina of deputations from tribes and parts of tribes who
wanted to become allies of Muhammad. To these deputations the
regular answer was that in order to become allies they must promise
to obey God and His Messenger and to pay the impost of the zakat
(or legal alms). In this way the special position of Muhammad as
Messenger of God came to have great political importance. In the
first months at Medina this special position conferred on him little
more than prestige, but in the closing years of his life his authority
was absolute.

A number of treaties and other legal documents from Muhammad’s
last years have been preserved, and most appear to be genuine. They
never speak of the community as ununah, but use other terms—for
instance, jama‘ah—which suggest a federation of tribes. Later
developments make it almost certain that this is how the Islamic state
was conceived at the time. What is not clear is whether the wider
alliance of the closing years was regarded as being the same as the
alliance described in the Constitution of Medina, or whether the
ummah continued as a more closely knit body within the wider
alliance. Whichever alternative is nearer the truth, the Islamic state
remains a federation of tribes, though with a religious basis. It 1s
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also not certain whether a man could be an active Muslim—and so
a member of this state—without being a member of a tribe which had
an alliance with Muhammad. Muhammad undoubtedly accepted
individual converstons. Converts from the Meccan tribe of Quraysh
could simply be added to the ‘clan’ of Emigrants at Medina. Indivi-
duals and groups of other tribes who came to settle in Medina (unless
they were sufficiently important to have a treaty of their own) were
perhaps added to the Emigrants as confederates, ‘protected necigh-
bours’, or chients. On the other hand, there were instances of men
claiming to be Muslims and yet being killed by Muslhim troops ; but
this may simply be due to the fact that the implications of the new
conception of the state had not been properly grasped by the average
man. Eventually 1t is probable that all Muhammad’s chief licutenants
were authorized to receive converts.
While the Islamic state could thus be looked on as a federation of
tribes (with a religious basis),. it was also in some ways regarded as
a tribe. The Muslims were brothers of one another!, and therefore
inviolate, like the members of a tribe. At the same time, because of
the religious basis, all non-Muslims, except those who had a treaty-
relationship with Muhammad, were enemies or potential enemies and
to be treated as such. In the political sphere this was a set of ideas
capable of uniting the Arabs and directing their raiding propensities
outwards. First they raided Arab tribes not members of the alliance
until all became Muslims; then they moved further and further afield
against the surrounding lands and their inhabitants. Islam thus
modified the traditional Arab institution of the tribe and federation,
and used 1t 1n 1ts modified form to bring about the conversion of the
Arabs and to create a new kind of empire.
The Arab conception of the tribe also gave a neat solution of what
s nowadays called the problem of minorities. It had been normal
practice for a strong tribe to take weaker tribes and other small
groups under its protection. Where Muhammad was faced with
groups which for one reason or another did not want to become
Muslims, he had recourse to this practice. At first he may have had
relations of this sort with pagan tribes, allowing them to remain
_, pagan; but as his power grew he tended to demand the conversion
f. of pagans and to restrict this status of ‘dependent tribe’ to groups of
Christians and Jews. When Islam spread outside Arabia, many
Christian groups made ftreaties with the Muslim invaders and
acquired this status. It meant that they retained internal autonomy,
that they paid certain sums of money to the Islamic state, and that in
return for this payment the Islamic state guaranteed protection.

1} Cf. Qur’an 3. 103/98; 45.10.
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Just as it was a matter of honour for the nomadic tribe to give
efiective protection to those it had undertaken to protect, so the
[slamic state in general felt itself bound to respect the guarantecd
rights of its ‘protected groups’ (ahl-adh-dhimmah; the imndividual
was a dhinmi). This has meant that on the whole Islam has had an
excellent record for the treatment of religious minorities. Those who
did not respond to the first summons to surrender to the Arabs, but
fought against them and were defeated and had to surrender un-
conditionally, had at first a different status from those who came to
terms voluntarily; but eventually their status was assimilated to that
of those with treatics. At first, too, such protection was confined to
‘the people of the Book’, that is, monotheists with a written scripture,
and in particular Jews and Christians; but when the Muslims came
into contact with populations of Zoroastrians, Buddhists, Hindus
and others, who would have resisted conversion, thesc were all
reckoned as ‘people of the Book’ and given the status of ‘protected
groups’.

(b) Tribalisn and equality

The old Arab tribe had a complgx structure. Between the chicf and
the full members of the tribe there was not much inequality, but the
various dependents of the tribe were looked upon as inferior. This
incquality within the tribe was perpetuated In Islam and even
increased, since it was the normal practice, when non-Arabs became
Muslims, for them to be registered as ‘clients’ (mawali) of Arab
tribes. Why this should have been so is never explained, but 1t must
somehow or other have been due to the all-pervasive character of the
conception of the tribe. Perhaps it was due to the connexion of
tribalism with sccurity. In so far as the Muslims were all brothers,
the injuries of one of them should have been the concern of the
whole body. Yet the Constitution of Medina shows that the various
clans there had a part to play in the system of public security. In the
old system the tribe had not acted as a monohthic body, but 1ts
subdivisions, the clan and the family, had had special responsibilities
in respect of security; and it was only natural that there should be
something similar in the new body politic. As has been noticed above,
when individuals or small groups came to Medina and professed
Islam, they probably became clients or confederates of Muhammad
and his ‘clan’ of Emigrants. It was probably difficult or even im-
possible for those brought up 1n a tribal system to concetve of an
individual Muslim who was a member of the Islamic community
but not a member of smaller groups within it. It is not surprising
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that. as the community grew, the older kinship units regaimed

something of their importance.
To attach non-Arab Muslims to Arab tribes as clicnts was thus,

when the practice began, a very reasonable thing to do. The Christian

of Syria or ‘Iraq who became a Muslim was by his conversion being

detached from the ‘protected group’ to which he belonged. It was
unthinkable for him to remain as an isolated individual. The obvious

course was to make him a client of the general or other oflicial before

whom he professed Islam or of the leader under whom he wanted

to serve as a soldier (since in the early days most converts would
want to do this and to share in the stipends paid to all campaigning
Muslims). Administrative convenience in the payment of stipends
may also have prompted the authorities to attach non-Arabs to Arab
tribes. Tt is doubtful whether the caliph or the provincial governors
kept a list of all the individual Muslims entitled to receive stipends.
More probably they only had lists of the heads of the smallcst units
(of perhaps from fifty to two hundred men, all of one clan); cach of
these heads would be given the total stipend for his unit and would
have to divide it out. In order to receive a stipend the non-Arab
Muslim would have to belong to such a unit, which would be a part
of a clan and tribe respectively. Even if a whole unit consisted of
non-Arabs, they would be a part of a wider group which would
normally be a clan or tribe.

These suggestions about the way in which the practice came about
seem reasonable, but, whether they are right or wrong, there 1s no
doubt about the practice. Even a Muslim of long-standing like the
Abyssinian freedman, Bilal, who was Muhammad’s muezzin, was
attached to an Arab tribe, the tribe of Khath‘am. (There are also cases
where, for reasons not known to us, Arabs were attached as clients
to tribes other than their own)!.

Since the client of the nomadic tribe had been regarded as inferior
to the full members of the tribe, the non-Arab Mushms came to be
reckoned as inferior to Arab Muslims. There are grounds for thinking
that the Arabs often treated them in ways which made them consclous
of their social inferiority; for instance, they are said to have used a
less respectful mode of address than they used to other Arabs® As
the non-Arab Muslims grew more numerous and came to have a
much larger share in the activities of the Islamic state, they became

1 Cf. 1bn-Sa‘d, Tabaqat, v. 2081., 220, 223.

2 They used ism or lagab and not kunyah; cf. Goldziher, Muhammedanische
Studien, i. 26 and R. Levy, The Social Structure of Islam, Cambridge, 1957, 59.

To Goldziher’s examples of clients with a kunyah may be added many from
Ibn Sa‘d, v, vi, vil.
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nore and more dissatistied with this social inferiority. This dis-
catisfaction was one factor in the movement which substituted the
‘Abbasid dynasty for the Umayyad, and it also contributed to the
movement of the Shu‘ubiyyah which maintained that Persians and
others were superior to the Arabs. Yet social inferiority was not the

only reason for the discontent of the non-Arabs. There were also
more material reasons.

The system of paying stipends to the Muslims in return for their
services as soldiers or in other capacities created some fresh in-
cqualities. The Muslims were divided into five main groups with
some subdivisions. The first group received very high stipends, the
following groups less, and the last just sufficient to keep a man alive.!
The groups were formed according to the extent of a man’s SErvices
to Islam, measured by the “priority’ of his conversion. This principle
worked fairly on the whole, since the earlier converts had not merely
served Islam well in the past, but were mostly continuing to serve 1t
well in important administrative positions in the army or in civil
government. It was rather unfair, however, to the clients who had
become Muslims some time after the first conquests, especially when
these were taking a full share in fighting. Generals realized this and
tried to see that the non-Arabs received a fair share of the money
distributed after a successful caﬁpaign. The Arab soldiers and their
leaders, however, objected to Arabs and non-Arabs being treated
alike: indeed during the rising of al-Mukhtar the Arabs supporting
him objected to the non-Arabs receiving any share at all of the
spoils®. This inferiority in pecuniary reward would strongly reinforce
the discontent arising from social attitudes.

The non-Arab Muslims played a prominent part in the military
rising which brought about the fall of the Umayyads, and under the
succeeding ‘Abbasid dynasty they had a share in ruling the state
commensurate with their part in its life. In some way- or other
(though we do not know exactly how) it ceased to be the case that
111 non-Arab Muslims were automatically clients of an Arab tribe.
Public security was sufficiently provided for to make the tribal
system unnecessary; and the stipend-roll had disappeared and
presumably been replaced by a system of payment for actual service
on campaign (and also by other devices, such as the granting of fiefs
to those prepared to fight regularly). The rivalry between Arabs and
other races still remained, but it found its chief expression in literature
(in the Shu‘ubite movement). So far as the Islamic state was con-
cerned Muslims of all races were essentially equal. Little was left
even of the social inequalities which had existed under the Umayyads,

1 Cf, p. 96 above: al-Mawardi, 354 (tr. 442). 2 At-Tabari, ii. 634, 649.
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whether due to the stipend-roll’s principle of ‘service to Islam’ or to
old Arab ideas of nobility. As the stipend-roll faded out, the Islamic
nobility it had established was perhaps maintained by grants of land
in the conquered countries. The ‘Abbasids, however, uscd the ela-
borate court ceremonial to create a new social hierarchy in which all
the positions were in their own gift. This might be called a principle
of ‘present service’ rather than of ‘past service’ (like the stipend-roll).
Such social changes are not precisely the effect of Islamic idcas, yct
they are not out of place in a movement which was largely inspired
by the idea of the equality of all Muslims.

In general the disappearance of inferior status for non-Arab
Muslims may be claimed as a triumph for Islam over the racial pride
of the Arabs despite the reinforcement of that by their great military
successes. Farly passages of the Qur’an had insisted that wealth and
family—the things that conferred a high social position—were of no
avail to a man when he came before God to be judged; and that
implies the equality of all Muslims in the sight of God. Jt is possible,
however, that this specifically Islamic idea was supported by tribal
conceptions or attitudes applied to the Islamic community as a
whole. The full members of a tribe were usually held to be essentially
equal in honour; consequently, in so far as the Islamic community
was regarded as a tribe, the full members of it (who could be of any
race) ought to have been regarded as equal.

It is seen to be remarkable, when one reflects a little, that the
principles and attitudes underlying Muhammad’s little state at
Medina should, with only slight modification, have been capable of
sustaining a vast empire. To begin with, of course, there was no great
difficulty. Though the Arabs had conquered great stretches of
territory, they had made no changes in local administration. Local
units had been incorporated into the Islamic state as ‘protected
groups’, refaining their internal autonomy; and this was the status of
nearly all the inhabitants of the empire. The only change was that the
higher levels of administration had passed into the hands of the
Mushims, and they also constituted the armies for garrison purposes
and frontier defence. Though the empire was enormous, it was only
this small military aristocracy of Muslims (at first almost exclusively
Arabs) who were full members of the Islamic state and governed
according to 1ts principles. In the course of a century, however, a
great transformation took place, perhaps occasioned mainly by
the need of greater man-power for the armies than the Arabs
could supply (especially when some of them began to find soldiering
irksome). Soldiers had to be Muslims, and so full members of the

state. Besides, a state based on a missionary religion like Islam
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could not turn away would-be converts, even if some governors tried
to restrict the political rights of non-Arab Muslims. The consequence
of the movement of conversion was that when the *Abbasid dynasty
came to power in 750 the full members of the state wcre not a mere
handful of Arabs but a considerable proportion of every race; and
under the ‘Abbasids the proportion of Mushms steadily increased.

Despite this transformation from a relatively homogeneous city-
state into a large multi-racial empire it was possible to retain as a
basis, with only slight modifications, the same principles and
attitudes. The detailed course of the transformation and the nature
of the modifications required (such as the abolition of an inferior
status for all non-Arab Muslims) are worthy of study, but that
cannot be undertaken here in full,

[t is interesting also to note the persistence in the modern world
of the Islamic conception of the community. The FEuropean
and American conception of a democratic state requires that all
inhabitants of a given territory should have equal political rights.
Modern Islamic states which claim to be democracies of the Western
type have therefore to give equal political rights to Muslims and
non-Muslims. Even when this is done on paper, it remains In
conflict with the deep-seated Islamic attitude which restricts full
citizenship to Muslims, and thergfore is difficult to make effective in
practice. The Islamic conception, though it tends to perpetuate the
distinctive character of minorities and prevent their assimilation,
has much to be said for it; and Western democracies are beginning
to realize that they cannot function unless a basic ideational system
is held by all citizens alike.

(¢) Collectivism and disruptive tendencies

For the nomadic tribe of pre-Islamic times the honour or nobility of
the tribe was of supreme importance. This was shown by the way
in which the members of the tribe exhibited in their lives the moral
cxcellences admired by the Arabs, such as manliness, endurance of
hardships and generosity. All members of the tribe, and especially
the leading men, were expected to attain certain standards of
conduct. These standards were concretely thought of as the "beaten
pati’ (sunnah) of the fathers. These, then, were the mores of the
tribe and constituted its honour. In this honour all the members of
the tribe shared. If a man performed a noble deed, its performance
was mainly due to the noble blood of the tribe in his veins and
redounded to the honour of the tribe. At the same time, dishonourable
conduct by one member disgraced the tribe; and it was possible and
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customary in certain circumstances to expel an individual from his
tribe. The attitudes implicit in all this did much to mould Islam in
its formative period.

An urgent need of the new community at an early stage was a new
‘custom’ to serve as guide in situations where previous customs were
no longer applicable or had been abused or where different tribes
had had different customs. This need was met in part by the fact that
the Qur'an contained certain rules of conduct. Muhammad must
also have given decisions about cases which were not covered by
Qur’anic rules. An example of such decisions in a formal document
are the provisions about the blood-wit in the Constitution of
Medina: but he no doubt also settled other matters informally as
well as giving general instructions to the agents he sent to represent
him in various parts of Arabia. Thus by the time of Muhammad’s
death a new set of customary usages was being developed for the
‘tribe” of Muslims.

Apart from this tendency of the nomadic Arab to rely on following

the ‘beaten path’ it is difficult to account for the appearance in the
Islamic state of a law which is essentially customary law. In Syria the
invading Arabs would learn something of the working of Roman
law, but this knowledge could not have been effective in the earhiest
days. There was no comparable system of law in the Persian empire.
More likely to have influenced the Arabs was the knowledge of the
laws which the Jews had in their scriptures; indeed there was a
certain parallelism between the Qur’an and the Pentateuch in that
both contained rules of conduct. Yet this influence must not be
exaggerated. It probably made itself felt chiefly at two points.
Firstly, in facilitating the acceptance by the Muslims of revelations
containing rules of conduct, and perhaps also in causing Muhammad
to expect such revelations. Secondly, at a much later date, after the
formative period had been succeeded by one of consolidation, the
Jewish example probably suggested to some Muslim scholars that
the customary law of Islam could only be stabilized and unified by
linking it up with the Qur’anic prescriptions, and indeed making
them its core. In the formative period itself, however, customary law
erew through responses to particular situations. There was little
conscious attempt at systematization, but the development took
place under constant pressure from the Arabs’ inner need for a
‘Deaten path’ to follow.

The detailed contents of the customary law and the processes by
which 1t was systematized are two topics which will receive some
consideration at a later stage. At the moment the point to be
emphasized 1s that Islam found the Arabs with a deep-seated attitude
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which may be described as that of following the “beaten path’, and
that it used this attitude to bring about a wide acceptance throughout
its multi-racial community of a set of usages which were a satisfactory
basis for the life of an advanced culture. With all due allowance for
local divergences, the similarity of mores throughout the Islamic
world is still remarkable. The nature of the process was partly
recognised by those theorists who made ‘consensus’ (ijina’) one of
the roots of law.

Since the ‘beaten path’ of the community was also the command
of God, deviance was a serious matter, for it implied disobedience
io God’s command and that was punishable by Hell. This series of
implications is relevant to the Kharijite movement (described in the
last chapter). In a sense it is a recrudescence of pre-Islamic tribalism,
yet it takes place entirely within Islam; therc 1s not the shightest
attempt to go back from Islam to the previous paganmsm. The little
groups of insurrectionaries are strangely similar to tribes or clans,
and their fighting to tribal razzias. More important, their expulsion
from their community of the person guilty of deviance resembles the
expulsion of a deviant tribesman. They divided mankind into ‘the
people of Paradise’ and ‘the people of Hell’; the former group
comprised the true Muslims, however restricted in number thesc

. . 3 .
might be, while the latter had all the others. Just as the disgrace
incurred by one member of the tribe affected the whole tribe, so
conduct worthy of Hell by one member of the community seems to
have been felt to imperil the salvation of the whole community. The
man who had disobeyed God’s command was therefore expelied
from ‘the people of Paradise’. Moreover, just as cxpulsion from a
tribe meant that protection by the tribe came to an end, so did
expulsion from the community of true believers; indeed, the expclled
person was now one of ‘the people of Hell” whom it was a duty for
the true believers to kill. In this way the Kharijites justified the
assassination of ‘Uthman, alleging he had disobeyed divine
commands, and also the later practice of murdering those who did
not accept their theological views.

The practice of excluding the deviant from the community worked
in the small desert communities, but it was not feasible in a large
state. The extreme Kharijites, despite their reckless courage, could
build no enduring political structure. Groups of non-mulitant
K harijites found a modus vivendi, consonant with their principlcs, in
the caliphate as it actually was. Other theologians—notably the
Murji’ites and then the Sunnite orthodoxy—learning from the
Kharijites and also reacting against them, worked out a theological
basis for the Islamic state that satisfied the deep demand to belong
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to ‘the people of Paradise’ and at the same led to a practical way
of dealing with deviance. The deviant, according to the nature of his
deviance, was either to be punished by the caliph or his subordinates
or else left to God to punish after death; in the latter case 1t was
usually held that the punishment might or might not be in Hell, but
that, if it was in Hell, it would not be ecternal and the person so
punished would eventually be admitted to Paradise. The Islamic
community thus remained ‘the people of Paradise’ and membership
of it made a man’s life of ultimate significance.

It is somewhat surprising that this development should have taken
place. When Muhammad began to preach, Mecca was suffering
from a malaise which was largely due to a movement from com-
munalism or collectivism to individualism; and the Quran, in its
doctrine of the Last Day, provides a sanction for an individualistic
ethics. Here, however, the pendulum has swung back towards
collectivism. One part of the old Arab attitude to the tribe—
deriving the meaning of life from membership of it—has reasserted
itself. Islam has managed to find a place for this attitude within
itself and so has grown in strength and removed a possible source
of disintegration. Yet the price was high—a radical change of the
Qur’anic conception of God’s judgement on the Last Day as purely
individual and as an either-or matter.

Creative changes, or attempts to effect readjustment where some-

thing has become maladjusted, begin as deviance. Because of the
religious basis of the Islamic community the 1deational complement
of such deviance tends to be theological. The obvious examples are
the early Kharijite and Shi‘ite movements. Even the subdivisions
within them are theologically justified. The Fatimid propaganda
against the Seljugs in the latter part of the eleventh century was
theological. This cannot be taken as an absolute rule, however.
One exception seems to be the introduction of Persian practices into
the central adminisiration by the early ‘Abbasid caliphs (though the
process had begun under the Umayyads); but it may be that, sInce
such matters were beyond the ken of ordinary Muslims, and since
the central administration was not closely dependent on religious
ideas, no justification of the change was necessary. Apart from such
exceptions, however, there was a need for theological justification of
political and administrative changes, and this normally took the
form of showing that they were in accordance with genuine Islamic
principles. This was the form taken in the Islamic world by the
resistance to change of an established cultural tradition,
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(d) Relations to non-Muslims

The Islamic community consisted of those who acknowledged
Muhammad as the Messenger of God and who thereby committed
themselves to living according to the precepts contained 1n the
Qur'an and the other practices developed in the community during
Muhammad’s lifetime and later. Those who refused to worship God
and acknowledge Mubammad were behaving in a way insuiting to
God and must therefore be regarded as enemics by the Mushims.
Between the pagans or atheists and the Muslims stood the Jews and
the Christians (and the other communitics given the same status).
Towards these the Muslim attitude was not altogether consistent.
In Mushim eyes they had received genuine revelations from God, and
they were therefore at lcast partly justified in continuing to worship
God according to the revclations they had reccived. From the
Muslim point of view, however, they were not justified in denying
(as they usually did) that Muhammad was the Messenger at least to
the Arabs. Decspite this obstinacy, as it appeared to them, the
Muslims were prepared to tolerate Jews and Christians as ‘protected
groups’ within the Islamic state and to admit that their presence did
not conflict absolutely with its religious basis.

For the paganism of the old ?Arab religion, on the other hand,
there was no toleration. The Arab pagans wcere ‘the people of Hell’
and between them and ‘the people of Paradise’ there could be no
lasting {riendship. There may indeed have been treaties with pagan
tribes in the first few years after the Hijrah when Muhammad was
still weak, but, as his strength grew, he was able to make acceptance
of Islam a condition of alliance with himself, Towards the end of
his life Muhammad’s state was in the position of an Arab tribe winch
had declared all other tribes not in alliance with itself to be enemies
or potential cnemies. It is conceivable that a nomadic tribe might
have done this had it felt strong enough. For Muhammad such a
conception had the advantage that it directed the energies of his
followers outwards against tribes not members of his alliance. At
the same time the religious basis of the alliance made it easy, for
tribes which found Muslim pressure too much for them, to join the
alliance and take part in the outward movement. Thus the con-
ception of the ‘holy war’ (jikad) against the pagans was of the
utmost importance in giving direction to the first phase of Arab
expansion; and it continued to have some importance throughout
the Umayyad caliphate.

By the time the Islamic state had become an empire, however, 1t 1s
doubtful whether the idea of the holy war was more advantageous
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than disadvantageous. While it may be possible for a desert tribe to
regard all its neighbours as enemies, it is not easy for a large and
complex state to behave in this way. There is, of course, a sense in
which every state is the enemy, or at least the rival, of every other.
A case could perhaps be made for the adoption by an empire of the
principle of the holy war, but this principle would have to be
modified to allow an alliance or an armistice with rival states where
military or political considerations demanded 1t. In a sense the 1dea
of the holy war is too simple for the complexitics of an empire’s
foreign policy. It is military and political considerations which
determine it in detail. This, at any rate, 1s what seems to have
happened in the Islamic state. During the Umayyad caliphate much
energy was expended in campaigns against the Byzantines, although,
so far as the principle of the holy war 1s concerned, one might have
expected that the Muslims would have been prepared to tolerate the
Byzantines as Christians.?

Along with the fading out of the idea of the holy war as a directive
of foreign policy went its fading out as the basis of the organization
of the army. In Muhammad’s closing years it had been obligatory
for every able-bodied Muslim to take part in the campaigns unless
excused. In this way the Islamic state had a large army which made
possible the enormous conquests in the years up to 650. Most
Muslims seem to have been content to remain liable to military
service throughout their lives; they had the privilege of living as part
of a ruling aristocracy. When the expansion slowed down, however,
and the fighting became harder and the booty less plentiful, many
were unwilling to leave the camp-cities for arduous expeditions on
the distant frontiers. Special promises of rewards had to be made 1n
order to attract men. Other devices were also employed, such as the
granting of lands in return for military services. Eventually Muslim
leaders are found employing mercenaries, who might not even be
Mushms.

Thus the 1dea of the holy war ceased to have much real importance.
Among ascetics and mystics there was a tendency to transfer it to
the warfare against the evil in oneself, but the original 1dea did not
disappear. Zeal for the conversion of non-Muslims did not flag.
Except in the early days and in the case of Arab pagans, conversion
had not been closely associated with the holy war. Outside Arabia
there seem at first to have been no deliberate efforts to make con-
verts. In later centuries the extension of the faith has been a specific

1 T}}e presumption is that raids on Constantinople were continucd because
the prize was a rich one, while raids in France were discontinued because the
possible booty was not worth the dangers incurred: cf. p. 171 below, n. 2.
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aim of some of the religious orders. Yet through ali the centurtes
the idea of the holy war against the infidels has persisted and has
continued to have a hold on masses of ordinary Muslims. Political
leaders with little belief themselves 1n the idea have used it to raise
the morale of their forces. They have sometimes unscrupulously
branded other Muslims as heretics so as to be able to claim that they
were fighting a holy war against them. The Ottoman Sultan in 1914
declared a holy war against the ‘infidel’ British (though he was 1n
alliance with the equally ‘infidel’ Germans and Austrians); but the
Muslims of the British empire paid no attention to him. So the idea
continues, for the most part outdated, yet retaining certain grains of
truth, and, where not misused, capable of fostering worthy attitudes.

This is perhaps the weakest part of the conception of the Islamic
community as it has been developed out of the old Arab idea of the
tribe. In general the conception has shown itself capable of providing
the basis for a unified empire. If Islam has failed to remain a political
unity, that is mainly due to its inability to discover a suitable ruling
institution—a matter to which we now pass.

3. THE RULING INSTITUTION

?
(a) The rule of the Messenger of God

The traditional Arab ruling institution was the chief of the tribe or
clan. His authority was not very extensive, unless he himself was a
man of commanding personality. In general his decisions had to be
approved by an assembly of all the full members of the tribe, and he
had no power to coerce recalcitrant members to carry out his
decisions. If his decisions were reasonable, of course, tribal sohdarity
would make it difficult for members not to carry them out. Relations
with other tribes were normally handled by the chief. A strong chief
would insist that he alone had the right to give hospitality to strangers,
and this provided contacts and information which facilitated the
conduct of ‘foreign relations’. The chief was not necessarily the
leader in war, but it was one of his privileges to receive a quarter of
any booty taken in razzias. This privilege helped him to discharge the
obligation of looking after poor members of the tribe and of arrang-
ing for the payment of ransoms and blood-wits. Disputes within a
tribe or clan would often be referred to the chief, but might also be
referred to arbiters. If two tribes were involved, there were arbiters
in various parts of Arabia—men with a reputation for wisdom and
impartiality—to whom the matter could be taken. Sometimes
recourse was had to male or female diviners.
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The position of Muhammad as it is seen in the Constitution of
Medina closely resembles that of a clan chief. The Emigrants are
treated like one of the Medinan clans, and Muhammad is their
chief. Only in two points does the Constitution give him a special
place. One 15 that it is stated (§23, §42) that, where there are disputes
in the community, they are to be referred "to God and to
Muhammad’; the other is that razzias against the enemics of the
community are not to be undertaken without Muhammad’s
permission. The reference of disputes to Muhammad could be taken
as a development of the conception of the community as a tribe and
Muhammad as its chief, or as an acceptable arbiter. It may also,
however, be influenced by the practice of taking questions to persons
with a religious charisma. A Meccan passage of the Qur’an says
that it is one of the functions of a Messenger of God to judge justly
hetween the members of the community to which he 1s sent’.
Probably one of the things which led the Medinans to call
Muhammad into their city was that he would be able to settle
their disputes as an impartial arbiter. Yet 1t can hardly have been
compulsory for them to do so. At least the repeated commands
in the Qur’an to do so imply that 1t was not always in fact done=.

The requirement of Muhammad’s permission for razzias is in
accordance with the control of external relations by the chief of a
tribe. In fact Muhammad seems to have organized all the razzias of
the Medinan community, and either to have led them in person or
to have appointed a leader. It may be, however, that they werc
regarded primarily as expeditions of the Emigrants which the
Medinans were invited to join. It was early decided that Muhammad
was to receive a fifth of the booty taken on raids; and the Qur’an
prescribed certain communal purposes for which it was to be used.
This was closely parallel to the tribal chief’s quarter of booty, and
to his traditional obligations, such as looking after the poor.

The comparative weakness of Muhammad’s position 1n the early
years at Medina is shown by the way in which he had to handle the
so-called ‘affair of the lie’. This happened as late as 627, just before
the siege of Medina by the Meccans and their allies. Muhammad had
been accompanied on a razzia by his young wife ‘A’ishah, travelling
in a litter on camel-back. At the last halt before they returned to
Medina she was left behind while looking for a necklace, and, as
her litter was closed, no one noticed her absence. A few hours later

1 10.47/48; the points here being made are discussed more fully in Muham-

mad at Medina, 228-3%. For this section in general, cf. T. W. Arnold, The
Caliphate, Oxford, 1924.

1 E.g. 42.10/8.
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she returned attended by a handsome young man. The malicious
gossip of Muhammad’s enemies in Medina accused "A’ishah of
infidelity, and the incident was used to discredit Muhammad.
Eventually (after it was clear she was not pregnant) Muhammad
received a revelation declaring that ‘A’ishah was innocent, and he
determined on a showdown with his leading opponent, *Abd-Allah
ibn-Ubayy. He took no direct measures, however, but called a
mecting of the Medinan clans and asked the clan heads to suspend
‘clan protection’ in the case of those who were slandering his family
so that he might deal with them. The leaders ot the two main clan-
groups in Medina, the Aws and the Khazraj, vied with one another
in expressing their readiness to take Muhammad’s part, and 1t was
so clear that ‘Abd-Allah ibn-Ubayy had little support from the
Medinans that no more 15 heard of his opposition to Muhammad.
This showdown with ‘Abd-Allah ibn-Ubayy and the failure of the
Meccan siege of Medina shortly afterwards doubtless strengthencd
Muhammad’s position; and from this time onwards his powers 1n
the Constitution may have been largely effective.

A further strengthening of Muhammad’s position was brought
about by the ‘pledge of good pleasure’ in 628 in the course of an
expedition to the outskirts of Mecca (at al-Hudaybiyah). At a critical
point in the course of events  the Muslims made a pledge to
Muhammad. There are different accounts of the contents of the
pledge; there are good inferential grounds, though no direct
evidence, for thinking that it was a pledge to do whatcver
Muhammad decided. All the leading Muslims in Medina, native
Medinans and Emigrants alike, took this pledge. If this interpretation
of the ‘pledge under the tree’ is correct, then it placed the earlier
Muslims in a position not unlike that of the later converts, for the
latter, as a condition of being accepted as allies, had to promise to
obey God and His Messenger.

Athough in the last year of two of Muhammad's life the
body politic ruled by him was comparatively large, there were no
permanent arrangements for administration—nothing that could be
called a civil service. Muhammad seems to have appointed men to
perform special jobs on an ad hoc basis. He appointed men to lead
expeditions, to deal with the groups in south Arabia which had
become Muslim, to collect the zakat (or ‘legal alms’) which recent
allies were obliged to pay, to look after the booty or the prisoners
after a battle, to receive the due proportion of the harvest from the
‘protected’ Jewish settlements, and so on. In his entourage at
Medina there were a number of men able to write, and one or other
of these was given the job of writing any document required.
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On the whole the ruling institution of the Islamic state during
Muhammad’s lifetime was simply the Arab tribal chiefship with some
slight modifications. The chief modificatton was the pledge to obey
made by the later allies, if not by the majority of the Mushms, With
the position of chief there was combined aiso something ol the
position of arbiter in disputes The rehgious charisma of
Muhammad’'s prophethood would enhance his authority as an
arbiter, and would also make many people more inchined to accept
him as leader. Apart from this, prophethood had httie cffect on
Muhammad’s position as ruler. Revelation produced rules for the
social life of the community (in marriage and inheritance, for
example), encouragement in face of the enemy, and 1deational
weapons against the Jews, It was not used to impose solutions of
political difficulties. ‘Abd-Allah was dealt with in an assembly of
the old tribal character. Similarly, at the beginning of 631 when
three men stayed away from an important expedition without
permission their punishment of being ‘sent to Coventry’ was ordered
by Muhammad himself, but their reprieve came by revelation. (This
is not to be taken as implying that Muhammad could produce
revelations at will, which he almost certainly could not do; he may,
however, have had some technique of ‘listening’ for revelations
when he thought the situation appropriate for one. Thus he would
not try to obtain a revelation to deal with cases where tact and
statesmanship would lead to a more satisfactory solution).

(b) The early caliphate

Muhammad apparently made no arrangements for the succession,
except that, when he was too ill to go to the mosque, he appointed
Abu-Bakr to lead the public worship 1n his place. This meant very
little, however, for Abu-Bakr had been his most trusted adviser and
the man most closely associated with him in the running of ths
[slamic state. On Muhammad’s death in 632 the matter was settled
by an assembly mainly of the native Medinans. Many of them
wanted a Medinan to be head of the state, but they were so impressed
by the argument that the state would break up unless a Meccan was

at 1ts head that they agreed to the appointment of Abu-Bakr, and
pledged themselves to obey him. He was given the title of ‘caliph’
(khalifah). The word occurs in the Qur’an where it 1s said of both
Adam and David that God has made him a khalifah 1n the earth,
that is, a deputy or vicegerent, whose function is to judge justlyt. It also

suggests, however, the meaning of ‘successor’ or ‘one who comes after’.
12.30/28; 38.26/25.
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The position of Abu-Bakr was very similar to that of Muhammad
in his last two years except that Abu-Bakr was not a prophet and
could not receive revelations. His rule was essentially that of a tribal
chief, cxcept that he had theoretically the additional powers acquired
by Muhammad. Many of the nomadic allies of Muhammad,
however, regarded their promises to obey as personai promises to
Muhammad, and, as they found membership of the Islamic state
somewhat cramping, refused to renew them to Abu-Bakr. Thus most
of his short reign of two years was spent in quelling revolts against
his authority. At the same time probing raids in the direction of
Syria and ‘lraq were opening the way for profitable expeditions, and
once these began even the most restive nomads were convinced that
it was to their advantage to remain members of the Islamic state.
The basis of the caliphate may thus be said to be utilitarian. When
Muhammad died a considerable body of Muslims, including the most
influential ones, were convinced that it was in their best interests
that the Islamic state should continue in being. The conviction could
be justified either on religious or on political grounds. If the 1slamic
state was to go on, then it must have a head, since, as an Arab
writer put it, ‘the people do not prosper In anarchy’l. It 15 curious
that this office of caliph, though one of the distinctive marks of
Islam, has no basis in Islamic iéeatimn. The derivation of the name
from the Qur’an does not imply that the actual office was 1n any way
formed by Qur'anic ideas. Something had to be done to keep things
soing, and this was what suggested itself to the men on the spot.

In the two decades after Muhammad’s death the Arabs conquered
an empire—the rich provinces of Syria, Egypt and ‘Iraq, and lands
beyond them both east and west. These conquests made certain
changes necessary in the ruling institution, though not such extensive
changes as might have been expected. Althougeh the territory and
the income of the Islamic state had greatly increased, there had been
no such increase in the number of full members of the state, that 1s,
of the persons directly subject to the caliph. Nearly all the inhabitants
of the conquered lands became ‘protected groups’ and were ruled
only indirectly. Thus a provincial governor had only to rule dircctly
over the Arabs in the province, who were mostly on a mbitary footing,
and from the others to collect the appropriate taxes in bulk—the
collection of the tax in detail was usually a matter for the authorities

of the ‘protected group’.

! Ibn-*Abd-Rabbi-hi, Al-Igd al-Farid, Cairo (1885)/1302, i.5: quoted by
C. A. Nallino, Raccolta di Scritti, iii.69. Cf. al-Ghazali, Al-Igtisad fi-'l-
I'tigad, Cairo, n.d., who argues that an Imam is necessary to maintain the
ordinances of religion.
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One important change was that of the residence of the caliph.
Trivial as this may seem, 1t must be regarded as having contributed
to a considerable change in the character of the ruling institution,
The first to leave Medina was the fourth caliph “Alr (656-661), who,
perhaps because of his involvement in military operations, made s
chief centre at Kufah in ‘Iraq. Mu‘awiyah, the first Umayyad caliph
(661-680), was governor of Syria when ‘Ali was appointed caliph,
and did not acknowledge him. After ‘All’s assassination and his own
acceptance as caliph throughout the Islamic state, he continued to
make Damascus lus capital. The effect of the change was to make
the assembly of Muslims in Medina of much less importance. Up
till 656 the caliph, resident mostly in Medina, had to justify his
administrative decisions before the assembly of influential Muslims
there and to discuss all sorts of matters with them. This became
increasingly difficult for a busy admmistrator who had to 1ssue
commands to armies hundreds of miles away in several different
directions. The Umayyads in Damascus no doubt lived to some
extent as Arab chiefs and discussed affairs of state with the most
influential men in the city; but these would largely be from circles
that had been associated with the Umayyads and would be less likely to
argue for radically different policies. At the same time the caliph would
have the provincial garrison at hand and would therefore have some
of the military backing whose absence is so marked 1n the accounts of
the events which led to the death of the third caliph “Uthman in 656.

Another important change was the introduction of the dynastic
principle. In pre-Islamic times there had been no law of
primogeniture in the selection of tribal chiefs. It often happened that
a man died before his eldest son was very old, and only a person of
mature wisdom could effectively lead a desert tribe. It was customary,
however, in most tribes to select the chiefs from a single family. This
may be said to have happened in the case of the first four heads of
the Islamic state, if the early Emigrants are regarded as a single
family or clan. On each occasion it may be said that it was the best
qualified of this group who was made caliph. Although the Shi‘ites
later made much of the fact that ‘Al belonged to Muhammad’s clan
of Hashim, this had nothing to do with his selection in 656; he was
then chosen because he was the most eminent of the early Emigrants
still alive. Already at the elections of the third and fourth caliphs,

however, there were indications that this method of election was
unsatisfactory. In certain respects the distinction between the
Emigrants and the later Meccan converts was disappearing, and
% Rarty.interests were tending to follow the lines of the old clan
rivalries. Indeed the election of ‘Uthman gave a chance to his clan of
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‘Abd-Shams or Umayyah—one of the two or three most powerful
clans in pre-lslamic times—to seize the supreme power, and 1n the
person of Mu‘awiyah this it proceeded to do.

As the years went by Mu‘awiyah thought about who would
cucceed him, and realized that another election would mean mntrigue
and counter-intrigue and would lead to chaos. He therefore tried
belore his death to ensure the succession to his son Yazid by getting
all the leading Muslims to swear loyalty to him. Many did, but some
evaded the oath. On Mu‘awiyah’s death in 680 a number of
the latter gathered in Mecca. Before Yazid could force them to
acknowledge him, he himself had died (in 683), leaving only a sickly
boy to succeed him who also died a few months later. The chaos
forescen by Mu‘awiyah came about, and for a dozen years the
caliphate was rent by the Second Civil War. Meanwhile the leading
nen of the clan of Umayyah met and agreed that they would all
support one of the senior members of the clan, Marwan. They were
eventually successful, and the office of caliph remained in the hands
of descendants of Marwan until 750. Even after 1t passed to the
‘ Abbasids the dynastic principle was still followed. There was indeed
little clse that could be done. Islamic ideation provided no way of
giving any man a right to succeed to the caliphate. The dynastic
principle at least limited the riﬁht to succeed to a certain family,
though in the absence of a law of primogeniture no particular person
was incvitably marked out for the office. In most cases a reigning
caliph scems to have designated which of his kinsmen was to succced
him, but this did not always happen.

In matters of administration there were great developments under
the Umavyads. To begin with the Arabs simply took over the
existing civil administration in the conquered provinces and adapted
't to their own needs. This involved continuing to use the languages
already in use, and it was only in the caliphate of ‘Abd-al-Malik
(685-705) that Arabic began to replace them. The higher adminis-
trative posts, of course, were held by Muslim Arabs. In Syria the
Arabs saw something of Byzantine methods of administration and
began to borrow from these in building up their secretariat. 1t 1s now
realized by scholars, however, that perhaps as early as 725 the
attraction of Persian methods was being felt, and the way was being
prepared for the adoption of the Persian system by the ‘Abbasids'.
This was not a matter with which Islamic ideation was concerned to
any cxtent, but changes in the form of the administration ar¢ an
indication of changes in the conception of the ruling institution, and
these are matters of ideational concern.

1 Cf.EI (2), art. * ‘Abd al-Hamid b. Yahya’ by H. A. R. Gibb.
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There was in Medina a group of persons sometimes called the
‘pious opposition’ who accused the Umayyads of having transformed
the divinely appointed caliphal rule into a mulk—a word which
means ‘kingdom’ but aroused the emotions in Arabs which ‘tyranny’
arouses in the British. It is easy to see how they came to make this
charge. They were the descendants of a considerable section of that
assembly of Muslims at Medina which had had somc say in the
affairs of the caliphate so long as the caliph resided at Mcdina,
What they were really protesting against was the change from the
old Arab system of the chief in the assembly to the new system of the
chief who, because he was very busy, had little time for asscmbhes
and often just gave orders without justifying them. That had certainly
been the form of the ruling institution during Muhammad’s hitetime,
but ultimately 1t could hardly be said to be more Islamic than the
Umayyad system. The protest of the ‘pious opposition’ was in fact
ideological; they gave the old system, in which they themselves had
had more importance, a religious halo to which 1t had lttle right.
The ‘Abbasids, at least to begin with, were on good terms with the
‘pious opposition’, and the charge that the Umayyads had made the
caliphate into a mulk was regularly repeated by “Abbasid historians.

(¢) The caliphate after T30

The ‘Abbasid dynasty came to power in 750 in place of the Umayyads
by effecting a new balance of forces within the Islamic state. For this
new balance of forces they had a new ideational basis. In all that went
to bringing about this change of dynasty there was probably much
shrewd political calculation. Certain elements in the ideation may
have been adopted by the leaders of the ‘Abbasid movement because
they believed these ideas would promote their own political aims and
not because they believed that the ideas were true. This possibility may
be neglected at the moment, however, since the gencral question of
attempts by politicians to ‘use’ 1deational systems for their own ends
will be dealt with presently. In any case there must among the
adherents of the ‘Abbasid movement have been widespread belief
in the truth of the ideas on which it was based. The three main forces
whose support was gained by the ‘Abbasids were the non-Arab
Muslims, the groups with Shi‘ite sympathies, ar ! the groups who
found a mouthpiece in the ‘pious opposition’ at ! [edina.

Something has already been said about the grievances of the non-
Arab Muslims, often referred to as the ‘clients’ or mawali. In

becoming Muslims they had also to become clients of Arab tribes,
and that meant they had an inferior status to the Arab Muslims.
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They were probably also at a disadvantage financially. The ‘Abbasid

movement espoused the cause of the non-Arab Muslims and was 1n

turn well supported by them. Abu-Musiim, the general who led the

< Abbasid armies to victory, was himself a client and thought 1o be of
Persian stock. The victory of the ‘Abbasids theretore meant a redress
of grievances for the non-Arab Muslims, though many of the details
are not clear. It was presumably no longer necessary for the Persian
or Aramacan convert to become the client of an Arab tribe. Perhaps
this was because the stipend-roll passed into disuse. Certainly the
social hierarchy established by the stipend-roll was replaced by
another. The ‘Abbasids adopted a system of administration based
on the Sasanian. The ruler was absolute and unapproachable; he
governed through a vizier and several secretaries of state along with
an army of minor cierks or sceretaries. This system meant the erection
of a new social hierarchy of officials and other courtiers, and this new
hierarchy was entirely the creation of the caliph. Because of the part
played by Persians and Aramacans in the rise of the ‘Abbasids. and
because of their capabilities, there were many of these in this
hierarchy. Thus the Arab aristocracy, in part created by the stipend-
roll and in part going back to pre-Islamic times, lost its position 1n
the Islamic state (though the cgliphs continued to hold receptions
for the descendants of early Muslims), and instead therc was a mixed
aristocracy of men who had been elevated by the caliphs and who
could easily be reduced in rank agam. 50 far as the non-Arabs were
concerncd, this meant that they had as much political influence and
social prestige as the Arabs, and werc no longer in an inferior
position. Indeed, the change meant that the Islamic state had become
one in which all races were on an equality.

The Shi‘itc movement was in essence a group of men—or a
number of groups—who found significance and sccurity in being the
followers of a charismatic leader. The ‘Abbasids adopted a form of
Shi‘ite doctrine according to which the charisma belonged to the
whole ‘house of the Prophet’, that is, to the whole clan of Haslum.
To begin with, in order to gan the support of as wide a circle as
possible, the leader of the movement was not explicitly named. His
emissaries and agents called on men to give alicgiance to ‘him of the
house of the Prophet who should be chosen’. Oniy when victory was
in sight did they announce that the man ‘chiosen’ was a descendant of
Muhammad’s uncle al-*Abbas. Once in power they emphasized their
charisma and their connexion with Muhammad. They used his staff,
his cloak and his seal. They were known by titles which indicated
divine support—al-Ma’mun (bi-"llah), ar-Rashid (bi-’llah), al-Mahdi
(bi-"llah), that is, he who is given authority by God, he who is directed
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by God, he who 1s guided by God. Dcespite thesc attempts to meet the
needs of the Shi'ites, however, theie were still many who were
dissatisfied—doubtless becausc the need for a charismatic leader was
not their only need, but perhaps to some extent because they sensed
that the ‘Abbasids were making use of Shi'ite ideas for their own
aggrandisement. Such malcontents turned to other forms of Shi‘ite
doctrine. Nevertheless at first the *Abbasids had much support from
those who found in them the charismatic leaders they were lookine
for. As many Shi‘ites were non-Arabs, this line of policy worked in
with the previous ones.
The third main force from which the ‘Abbasids gained support
was the movement for the establishing of a sunnalr or ‘beaten path’
for the community. As has been suggested above, it 1s difficult to
account for the development of Islamic law except on the supposition
(hat there was a widespread demand among the Musiim Arabs for
such a guide to conduct. It may not have been a conscious demand,
but merely a sense that something was missing. They had been living
for centuries on the basis of customary law, and they felt strange and
insecure without such a basis. The new swnmnafi, however, must be
one In keeping with the religious foundation of the Islamic com-
munity. The Kharyjites, with their insistence that the community is
a holy community, the ‘people of Paradise’. express one facet of this
demand. The presence of modcerate Kharijites in Basrah, along with
other scholars of less extreme political views but of genuine
religious 1nterests, must have meant that this was one of the centres
where during the later Umayyad period, this demand for an Islamic
sunnafl was becoming a conscious one. Thc main centre, however,
where the demand was being consciously {ormulated was Medina.
in that city a number of scholars—some of them descendants of
noted Companions—had remained politically ncutral both in the
struggle between ‘Ali and Mu‘awivah and in that between the
latter’s kinsmen and the rival caliph, Ibn-az-Zubayr, at Mecca.
This group or party became increasingly critical of the Umayyads.
They openly expressed their sympathy with the ‘Abbasids, and when
taese came to power, appear to have been given a measure of
;‘ recognition, at least in some informal way. Certainly the juristic

scholars in Medina and ‘Iraq aitained a position of influence in the
: carly decades of the ‘Abbasid caliphate, such as was not achieved
| by the corresponding group in the independent Muslim state of
| Spain until at least half a century later!.

As a result of the association of these three forces or movements—

* There was probably a distinct increasc in the influence of the jurists af
the ‘battle of the suburb’ in 818.

—— R =T
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‘he non-Arab Muslims, some of the Shi‘ites, and the ‘pious opposi-
dion’ and their followers—with the *Abbasid dynasty, the Islamic
<tatc in the first half-century of ‘Abbasid rule became more fully
integrated on an Islamic basis. What is of interest at this point of the
present study, however, is that along with this islamization of VArious
aspects of the life of the community went the abandonment of a
ruling institution developed out of the Arab tribal chiefship and its
replacement by a completely different type of institution based on the
Persian imperial tradition. This change had nothing to do with
[<lamic ideation. A ruling institution of the Umayyad type had
<hown itself to be unsatisfactory in practice {as is indicated by the
beginnings of interest in the Persian system), and it was therefore
replaced by something which promised to be more satisfactory.
There was a formal connexion with what had gone before through
the retention of the title of caliph and similar matters. The ‘Abbasids
were also, as members of the clan of Hashim, closely linked with the
early history of Islam. Yet on the whole there was nothing
specifically Islamic about the new ruling institution, and 1t was
adopted for purely political reasons.

[itile neced be said about the subsequent history of the office of
calipl. For reasons which need, not here be discussed the ‘Abbasid
ruling institution broke down—perhaps in the circumstances of the
time the empire had become too large to be ruled from one centre
once the initial impetus and enthusiasm had been lost. Local
governors began to demand that their office should be made
hercditary, and the caliph, too weak to reject the demand, pretended
that he had appointed the first governor’s heir as his successor. He
‘hus retained only a semblance of power, and eventually even the
central provinces of the caliphate were ruled by self-appointed
military leaders to whom the caliph gave the title of ‘sultan’, The
‘Abbasid caliphate of Baghdad was destroyed by the Mongols 1n
1258, was later restored in Egypt as an office with only formal
powers, was transferred to the Ottoman sultans (or more probably
assumed by them) in 1517, and finally abolished by the Turkish
government in 1924, In the later stages the caliphate 1s not a ruling
institution, but some prestige attached to the name, and various
political groups try to gain advantages from this prestige.

It is not necessary for present purposes to consider the ruling
institutions which replaced the caliphate, since they came 1nto
existence in spite of Islamic ideation and not because of it. Mostly
they werc based on military power, and controlled the subject
populations by the ability to use force if necessary, since the latter
were usually politically inert. There were various ways of securing
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cohesion within the ruling group, one of the most interesting being
the extension of their slave houschold by the Ottoman sultans. Apart
from their military prestige the actual rulers of the Islamic world no
longer had any charisma that would impress a Muslim as such.
Perhaps it is because there was no contemporary charismatic leader
that Muslims began to emphasize and exaggeratc the superhuman
qualities of Muhammad.! Even a moderate thinker like al-Ghazali
insists in opposition to Isma‘ili and Fatimid propaganda that the
main body of Islam has in Muhammad its ‘infallible 1mam’.

(d) The recalcitrance of the ruling institutioi

There is a proper autonomy of ruling institutions. The men who rule
large states must see to it that their rule provides peace and sccurity
from both internal and external enemies. Their choice of particular
policies and of the very form of their institution is therefore prim-
arily dependent on the criterion of effectiveness in practice®. Only
where two alternatives are of approximately equal effectiveness may
other considerations be taken into account. Within the Islamic
world, however, this autonomy of ruling institutions ought always to
have been exercised in conformity with Islamic principlcs, and indeed
in subordination to them. Yet at many points we find that ruling
institutions, pursuing the supreme end of their own power, attempt
to make Islamic ideation subservient to this. The manipulation of
religious ideas in order to bring about greater political uniformity
was not, of course, anything new. In particular it had been a regular
practice of Byzantine emperors. Such a practice is not necessarily
centrary to the interests of the religion (that is, of the religious society
as a whole), and may lead to its expansion; we are reminded how
Paul thought the interests of Christianity were being promoted by
those whose motive in preaching was to cause trouble to himsell.?
On the part of ruling institutions, however, attempts to make use of
religious 1deation for their own purposes must be adjudged to
proceed from a certain recalcitrance, an unwillingness to submit

themselves to the religious 1deation, which seems to be ultimately an
incomplete belief in its truth?,

1 This 1s one of the main conclusions of Tor Andrae in his boolk Die Person
Muhammeds in Lehre und Glauben seiner Gemeinde, Stockholm, 1918.

2 Thfu_s the jihiad against Constantinople was continued despite vigcorous
opposition because of the great wealth of the city and of the lands it dominated,

w_hereas the jihad into France was soon dropped, presumably becausc the booty
did not compensate for the trouble involved: cf. p. 159 above.
5 Philippians, 1,12-18,

* The general question here raised is further discussed below, pp. 17811,
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From an carly period the government of the Islamic state had to
use force to repress certain sectarian tendencies. If the wars of “the
apostasy” are set aside as an anti-Islamic movement and not a
sectarian movement within Istam, then the first examples are the
campaien of ‘Al against the Kharijites mn 657 and the campaigns of
Mu‘awivah and later Umayyads against both Kharyjites and
Shi‘ites. In these cases the government could hardly have acted
otherwise than it did since sectarianism was bound up with mihitary
insurrection. It can probably never be asscrted with certainty that
the Umayyads took measures against sectarianism as such. There
are pumerous cases of their seizing and executing scctarians while
these were leading peaceful lives, but in all these cases it is possible
that they thought the men in question were taking part in ntrigues
that might eventually have led to insurrcction. While theological
heresy, in later periods of Islamic hisiory, has often been finked with
political disa{fection and intrigue which might lead to armed revolt,
it also scems clear that in many cases Islamic governments repressed
heretical views where there was no political danger. One such case 1s
the torture and execution of the mystic al-Hallaj by the ‘Abbasids
in 0221 It came 10 be recoenized as one of the duties of the caliph to
uphold the true religion against ‘1nnovators’, that 1s. heretics®.

Subscquently the Seljuqg sultdns acted similarly. Since they came
to power as opponents of the Buyid sultans, who were Shriites, 10 was
convenient for them to pose as champions of Sunnite orthodoxy.
and indeed the great danger their regime had to meet during the
cleventh century was the growth of Isma'ili beliefs at the hands of
Fatimid and other progagandists. We possess the 7reafise of Govern-
ment written for the Scljuq sultan Malik-Shah (1072-92) by his vizier
Nizam-al-Mulk. and find that in it. while the repression of heresy 1S
assumed 1o be one of the functions of the sultan, the main emphasis
is on positive measures to strengthen true doctrine. The sultan 1s to
make a practice of holding regular audiences with theologians and
scholars so that he himsclf may be thoroughty familiar with the
orthodox standpoint and the theological questions at issue; he is also
to be careful not to appoint as officials persons known to have
heretical views®. In other words, the sulian is to be carcful Lo keep on
good terms with the theologians so that he may cnjoy their support.

1 {ouis Massignon, La Passion d'al-Hallaj, Paris, 1922, For the carlicr
treatiment of zandagah of. G. Vajda, ‘Les Zindigs en pays d'Islam au debut
de la periode *‘Abbaside’, Rivista i Studi Orientali, xvii, 173-229.

2 CF. al-Mawardi (d.1058), al-Ahkam as-Sultaniyyah, 23; Adub ad-Dunvah
wa-"d- Din, Cairo (1910)/1328, 110.

3 Nizam-al-Mulk, Siyasat-Nameh, tr. Ch. Schefer, Paris, 1893, chs. 8, 42.
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The most notorious example of the manipulation of religious
ideas for political purposes in Islamic history is the Mihnah or
Inquisition from 833 to 849, when the government tried to make all
judges and similar officials accept the doctrine that the Quran was
something created by God and not, as His Word or Speech, some-
thing that belonged eternally to His being. The usual accounts of this!
deal solely with the idecational aspect, but a perusal of the general
history of the period shows that the ‘Abbasid government was trying
to achieve a new balance of forces and in particular to win the
support of a number of persons of moderate Shiite sympathics;
correspondingly the abandonment of the Inquisition came about
when the government realized that they were not gaining Shi'ite
support to an appreciable extent and were forfeiting some of the
support of the theologians and of the masses who followed them.

The Inquisition of 833-849 was a foretaste of new developments
(though later there was greater subtlety). Not only the ‘Abbasid
caliphs but many other rulers tried to manipulate religious ideas n
order to buttress their rule. This meant in effect that they had to
come to some sort of understanding with the scholar-jurists or ulema
(as had indeed been done in the movement which brought the
‘Abbasids to power). The understanding usually seems to have been
to the effect that the scholar-jurists were allowed complete control of
certain spheres of life (such as, theological dogma and the legal
foundations of the social structure), provided they gave the ruler a
free hand elsewhere and in general supported him. While this looks
like a bargain between equals, it was not in fact so. The ruler
appointed men to the judgeships and other official positions which
were the consummation of the career of the scholar-jurists, and thus
they were almost entirely at his mercy. Their only strength was in
their ability to rouse the populace, but where there were several
rival groups of scholar-jurists this was not easy, since they opposed
one another. Most rulers were careful to study the requirements of
the main body of juristic opinion, and to comply with 1t to the extent
of suppressing views which the jurists disliked. This 1s what Nizam-
al-Mulk advised the Seljuq sultan Malik-Shah to do. There was a

similar state of affairs in Egypt and Syria under the Mamluks?. In
practice it tended to mean that certain jurists tried to use the ‘civil

arm’ against others. Ibn-Taymiyyah (d. 1328) suffered irom un-
merited persecution of this kind in Damascus and Cairo, and was

' W. M. Patton, Ahmed b. Hanbal and the Mihna, Leiden, 1897: A. J. Wen-
sinck art. ‘Mihna’ in EJ (1).

2 Cf, E. Strauss, ‘L’Inquisition dans I‘Etat Mamlouk’, Rivista di Studi
Orientali, xxv. 11-26.
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soveral times imprisoned.! The same sort of thing must have been !
happening under the Seljugs, for al-Ghazali (d.1111) wrotc a book
(entitled Faysal at-Tafrigah) in which he argued that the accusation

of ‘unbelief” was being made far too widely, since it was not properly
applicable in cases of slight divergence, he himself had sufiered
somewhat from reckless accusations of this type.

The ‘Abbasid caliphs controlied not merely the legal profession
but also the historians. The control was not so close, being probably
cxercised mainly through patronage; yet it was singularly effective.
The carly history of Islam was rewritten to glorify the ancestors of
the ‘Abbasids and to defame those of the Umayyads. The *Abbasid
version became the standard one of many events, and other VErSIONS
were suppressed—perhaps not so much by deliberate exclusion as
by falling into desuetude. Historians who hoped for the cahph’s
favour would tend to omit passages and versions which did not
redound to the glory of the ‘Abbasids.

In a sense this manipulation of ideas, as we have called it, marks
a new type of ruling institution, or at least a new sub-species of the
Persian type. It is not a tyranny controlling solely by military force.
It is not even primarily a tyranny controlling what men think through
the use of potent instruments (though to a great exient 1t does this).
For one thing it does not entirefy control what men think; the great
iradition of Islamic scholarship gives even time-serving scholar-
jurists a certain independence, since no ruler could expect them to
fly in the face of tradition. Beyond all these considerations, 1t
remuined a fact that the ordinary Muslim could look at the great
Islamic society or community and feel that he belonged to it and
‘hat it was in a sense his—that it did not belong to one or more ruling
groups, however great their powers might be. In other words, the
Islamic state or state-system had gone a long way towards being a
genuinc community.

4. CONCLUSIONS

(@) The extent of political integration in Islam

Our investigations have shown one area in which Islam had great

success in integrating the political life of its adherents. That was 1n

the formation of the wmmah or Islamic community, which, while 1t

had a religious basis, was also a political body. The success was not

merely in forming such a body, but in managing to attach to it some

of the valuable attitudes which, in the case of the pre-Islamic Arabs,
1 Laoust, Essai, esp. 125-143.
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had been attached to the tribe. One such attitude, arising from the
feeling of brotherhood between the members of a tribe, led to a
strong feeling of brotherhood among the members of the Islamic
community, and this feeling contributed to the rccognition of the
equality of non-Arab and Arab within the community. Another
valuable attitude was respect for the sunna/i or ‘beaten path’ of the
tribe (that 1s, 1its mores), and this attitude, together with the expecta-
tion that a community like the Islamic would have 1ts *beaten paih’,
had much to do with the establishment of Islamic law and of the
whole social structure of which that law was thc foundation. All this
was a great achievement, and integrated the political hite ol the
Mushims to a high degree, in that it formed a body politic in which
were to be found very favourable conditions for the practice of the
Islamic rehigion and the attainment of 1ts end of salvation, that is,
of a significance which transcended the historical process.

On the other hand, there was a failure to produce a ruling institu-
tton capable of maintaining the original political unity of the
Islamic world. This failure, however, can hardly be attributed to the
Islamic religion as such. One does not expect to find political blue-
prints in the basic ideation of a religion. As has been asserted above,
there 15 a proper autonomy of the sphere of politics, and the finding
of a ruling institution capable of unifying the Mushims is a task
which belongs to this autonomous sphere. The failure is to be
atinbuted to the politicians and members of ruling institutions,
though it may be added, to excuse their failure, that in the circum-
stances of the time with its poor communications and the limited
political experience of the great majority of the Muslims, especially
the non-Arab Muslims, there probably was no way of ruling so as to
maintain political unity. The masses were certainly not ready for
anything resembling Western democracy.

The importance must not be overlooked, however, of what Islam
actually did achieve by way of producing a ruling institution adapted
to 1ts needs. Because of the strength of community-feeling and
because of the attachment of the Muslims to the ‘beaten path’ of
their community, it was necessary for ruling institutions to respect
this “beaten path’. This respect, as has just been seen, took the form

of an understanding between the rulers and the jurists, according to
which the rulers did not meddle with the social structure or associated
mores. There is a sense in which it does not matter who rules g
community of Muslims provided he respects their social and
religious observances, and provided he is not an advocate of an
alternative ideational system. Even the ruler with anti-Islamic ideas
can make only slow headway against an Islamic community. The
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Shi‘ite princes who ruled in Baghdad from 935 to 1055, in only r
nominal subjection to the caliph, achieved little towards making
Shitism dominant in their domains: and the Islamic religion spread ’
 India and Indonesia under the British and Dutch governments,
which were in the main officially ncutral, while the anti-Islamic
measures of the French in North Africa have not availed to check it.
In many cases, however, Islam has done better than this, and has
produced a ruling institution which, while preserving 1ts proper
autonomy and acting out of a concern for its own interests, has
committed itself to the muintenance of the Islamic social structure
and the support of the guardians of that, the scholar-jurists.

It rernains to ask how far the intcgration achieved in the Islamic
community undcr the ‘Abbasids and also under other rulers was a
genuine integration and how far it was a false intcgration, a mere
superficial umformity produced by totalitarian methods. The
parallel with totalitarianisn will have been obvious. 1t may perhaps
be illustrated by a passage from Karl Mannbeim on modern
totalitarian regimes. After noting how changes in military technique,
in methods of government and administration, and in the means of
forming public opinion have led to "a much greater concentration of

power in the hands of the few’, he continues .
?

On top of this there 1s also the possibility that the whole mechanism
whereby people rise and fall i the social scate is controlled. . ..

The iotalilarian state, where it exists, makes tull use of this techmgue
and apparatus to farther co-ordination.  And, unfortunately, to such a
state co-ordination means a rigid conformity.

Conformity is desire:l, firstly, hecause it is simpler to govern people
wha are identically conditioned, and secondly, because those at the top
are  often  narrow-minced and  primitive  tn their outlook, being
frequently the products of the petly bourgeoisie, and  primitivism IS
characterized by ifs intolcrant ircatment of deviations.?

In the ‘Abbasid caliphate there had been no great changes in military
technique, but there had been changes in methods of administration,
‘here was a new means of forming public opinion through the
understanding with the scholar-jurists, and there was a new social
hierarchy which was subject to the control of the caliph. How far did
211 this lead to mere conformity instead of to a senuine integration 1n
whicl no important element of society was denied an appropriate
function in the whole ?

An important difference between the ‘Abbasid statc and those of
Hitler and Mussolini is that the latter were In their infancy. Their
‘deational basis was still to a great extent fluid. They were not

L Fssavs on Sociology and Social Psychology, London, 1953, 257.
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subject to the limitations created by a fixed tradition. Something of
the difficultics of having a fixed tradition s secn in the way the
Russians have to bend and twist thewr tradition to adapt 1t to the
changes of policy dictated by current circumstances. For a time the
necessiticsof politics could onlybe satisticd by a Stalinist interpretation
of the tradition: but after the death oif Stalin the fresh necossities of
politics required the abandonment of Stalimism, and this cbandon-
ment had to be justified as a return to genuine Lenimistim(eroretations
of the tradition. Despite this recaleitrance ol the tradition tw cubng
institution in Russia has, by and large, control of ideation. In the
‘Abbasid state, on the other hand, thcre was a tradition of over a
century controliing both ideation and many aspects of social life. and
there was a body of intellectuals who werce coming to be recognized
as the exponents of this tradition. There were ways of medifyime and
reimterpreting the tradition, of course, but 1t could not be complately
neglected. In particular the existence of the body ol cxperts 1 the
tradition meant that the ruling nstitution did not directly control
even the modification or reinterprctation of the tradition.

Another difference 1s that there was among the Mushms a deep
movement towards uniformity, arising from tiic fecling that having a
*beaten path’ was an essential part of being a community-—especially
a holy or charismatic community. Thig is something the “Abbasids

-

did not create but found aircady in existence. They fostered it and
used 1t for their own purposes. Its presence, however, meant thai
such untformity as was achieved was not merely convenient for the
rulers, but met a deep need of the ordinary hustim. Thus 1t was not
a uniformity mmposed on hm from without, but one which he
willingly accepted because it led to a realization of sienificance. It 15
the last point at which the Mushim differs from the subjects of
modern totalitarian states. All men have probably some need for
uniformity, but the Muslims, especially the Arab Muslims, lad been
so moulded by their previous tradition that only where there was a
large measure of uniformity could they find a fullilment of the
community’s potentiality for significant life,

The existence of a tradition and of a body of at lgast partly
independent experts in it, and the special place of uniformity in the
political outlook of the Muslims, together suggest that in the Tslamic
state there was a high dcgree of genuine integration. There were still
many dissatisfied groups, of course, but even in their dissatisfaction
they often approved in general of the Islamic community, were
proud to belong to it, and only found fault with it in minor respects!.

' Cf. the concern of the; Mu‘tazilite writer al-Khayyat to show that this sect
was part of the community.
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In a delicate matter of this sort, where objectivity 1s not easy, one
would not be justified in saying more.

(h) The relation of the political sphere to the religious

[t has been taken for granted throughout this chapter that there 1s a
proper autononvy of politics, and the course of the investigation has
shown how in fact political decisions are usually made on the basis
of purcly political considerations and in neglect of religious con-
siderations. Some further study of the relation between the pohtical
and rcligious ficlds, however, seems to be forced upon us by the
discussion of the manipulation of religious ideas by ruling institu-
tions. If a politician can use religion for his own ends, does that not
show that the sphere of politics is superior to that of religion? In
view of the examples given, can it still be maintained that it is rcligion
which is using the politicians and not vice versa?

In order to get an answer to this question it 1s desirable to look at
some fairly concrete situations, and in particular to consider the
decisions of individuals, both as individuals and as members of
socicties. Now, when we look at men’s decistons it appears that the
religious decision is the most fundamental (where ‘religious’ 1s taken
in a wide sense as referring gcne?'ally to whatever has to do with the
ultimate significance of life). The supreme end of human life 1s to
attain significance. One indication that this is the supreme end IS
that cases occur where it overrides the highly important end of
maintaining one’s life. To go on living (in certain circumstances) may
only be possible by acting In a way which destroys the significance
of one’s life: and then death is cooly and deliberately chosen.
Socrates refusing to escape from prison, and the Japanese aristocrat
committing hara-kiri, are examples. Another indication that the
attainment of significance is the supreme end is that it is not properly
speaking the object of any decision by a man, but is presupposed 1n
his decisions. His fundamental decision 1s to try to attain significance
by adopting some particular way of life; normally this is the course
of conduct, together with 1ts ideational basis, prescribed by some
religion or quasi-religion, but there are many people whose attempts
to attain significance are inconsistent and incoherent.

Even when a man has made a decision to adopt a definite way of
life in this sense, that does not determine completely his decisions
about the daily conduct of his life, any more than a decision to spend
a fortnight in France determines how each day and hour is to be
spent. The fundamental or governing decision, in both cases, only

controls the subsequent decisions to the extent of setting certain
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limits that they must observe. In particular, the decision to follow a
certain religion does not entail adopting any spccific economic
system. In the modern world we sce societies which are predomin-
antly Christian, Muslim, Hindu, Buddlst and Marxist, all alike
busily developing an industrial civilization on the basis of modern
technology. As explained above (in chapter 2) men have little choice
with regard to their economic system, but are bound to choose the
system that is economically most efficient. The connexion of this
with the attainment of significance is that in order to attain signi-
ficance according to his chosen religion a man has to kcep himsell
alive, and in order to do this he has to have food and shelter—the
primary products of any economic system. Thus the economic system
is a means to the attainment of the end of significance.

Further, an economic system is merely one aspect of the life of a
society, and therefore presupposes a society and its structure. A
particular type of economy can work after a fashion 1n association
with various types of social and political structures, but 1t appears
to be the case that for each type of economy there is in general an
optimum form of social and political structure. The pre-Islamic
Arab tribal society would seem to have been the optimum social and
political structure for a nomadic economy in Arabian conditions.
Thus the political and social structure of a society are those which
are needed to make its economic system work well, and, indeed, to
work at all. In fine, the political aspect of its life 1s part of the means
to its attainment of significance. If the matter is viewed 1n this way,
then politics is subordinate to religion.

Yet this does not answer the question. Politicians undoubtedly
make use of religious ideas for their own purposes. Is there not an
important sense in which what is used ‘s subordinate to the user?
Let us therefore consider the further question: Whose ends are 1n fact
best served by the transaction, the politician’s or the religion’s?
There secem to be two distinct types of case, according to what
happens to the religion. In either case, the politician, in seeking to
increase his own power, is to some extent acting on the basis of a
decision to try to attain significance in his life by increasing his power
rather than to do so by practising the Muslim way of hie. He may
increase his power, and he may die while his power 1s at its height,
so that, in so far as his decision about significance goes, he has been
completely successful; but history suggests that the cult of power can
have no more than a temporary success, and that no enduring
civilization can be built on it. In so far as religious ideas are propa-

gated by the politician, however, there 1s a chance that the religion
will prosper. This is the first type of case. If this happens, the success
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of the religion is likely to be of much longer duration than that of
the politician. In this case, then, the religion bencfits more than the
politician from the latter’saction. Amodcern example 1s the encourage-
ment of nationalistic ideas by Britain, France and America during
the First World War in order to discomfit Austria-Hungary and
Turkey; but subsequently nationalism grew and prospered, and
almost overwhelmed the countries which had used it for their own
ends.

In such cases religious or quasi-religious 1deas focus deecp move-
ments in men’s hearts and give them direction. When this happens
the politician is powerless; as Bismarck said, hie cannot create events,
he can only steer with the tide. The seccond type of case occurs when,
after the politician has been making usc of religious ideas, the tide
of the religion, instead of rising, recedes. Something of this sort
ceems to have occurred under the ‘Abbasid dynasty. The main
bearers of the ideational system, the scholar-jurists, became largcly
subservient to the ruling institution. At the same time they made the
idcational system more rigid and less adaptable to the changing
1eeds of the times. Gradually it ceased to be the natural expression
of the rcligious needs ol the masses. They lost confidence in the
scholar-jurists and in their offigal religion, and turned to the cult
forms of the sufi (mystical) brotherhoods which began to fourish in
the twelfth century®. In the eleventh century al-Ghazall had attempted
to reunite the scholarly stream and the mystical, but he had been
only partly successful. Ibn-Taymiyyah (d.1328) tried to revivify the
official religion at the expense of the sufi brotherhoods, but he had
few followers (until after a long interval among the Wahhabis in
Su‘udi Arabia). The cleavage between the official religion and that
of the common people, though never absolute, has continued to exist.

On the whole, the attempts by the ‘Abbasid and other ruling
‘astitulions to use Islamic ideation for their own ends, by co-
operating with the scholar-jurists and controlling them, have done
little in the long run to strengthen the rulers. They have helped the
Islamic religion to become more unified and probably also in some
respects to become genuinely intcgrated; but at the same time they
have introduced a scrious weakness. Nevertheless the fact that mis-
cuided rulers are sometimes able to weaken a religion is no reason
for denying that in general the sphere of politics is subordinate to
that of rehigion.

1 This is expounded more fully bclow in chapter 7, scct. 4,
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THE INTEGRATION OF THE MORES

HE use of the term ‘mores’ requircs no justiiication 1 $oc1o-

logical circles, but, since this book may be rcad by students of

Islam who are not familiar with the usage, 1t may be useful to
quote a definition.

Underlying and sustaining the more formal order of institutions and
associations there exists an infricate complex of usages or modes of
behaviour developed spontancously or apart from specitic establishment
Or enactment.

In their aspect of spontanecous development and of being social
phenomena these are what W. G. Sumner called ‘folkways’.

The mores are the folkways considered under a particular aspect, as
regulators of behaviour, not merely as ways of behaving.?

The mores thus include what 1s commonly called morality, but they
do not imply any conscious acceptance of moral principles, and they
include matters outside the sphere of morality, such as points of
etiquette and social manifestations connected with recligious cults.
This conception of mores 1s specially suitable in dealing with Islam,
since Islamn does not make the distinctions current in the West
between morality, etiquette, and cult practices.

1. RELIGION AND THE MORES

(@) The problem of particularity

If we restrict ourselves for a moment to the purely ethical sphere, we
find a problem confronting us, of which it is necessary to attempt a
solution. On general grounds it might be assumed that the ethical
sphere would show an autonomy over against religion similar to that
found 1n the political sphere. Such an autonomy would be in accord-
ance with the conception of natural law and all the facts out of
which that conception grew. Actually, however, there is a certain
close connexion between religion and morality. There is a distinctive

' R. M. Mclver, Society, a Textbook of Sociology, New York, 1937, 16f.
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Christian morality and a distinctive Muslim morality. This may be
called the problem of particularity. Why should a religion have a
distinctive ethical system associated with 1t?

The extent of the autonomy of ethics is considerable. Many
examples are to be found of socicties accepting new ethical principles
in place of their previous ones because the new principles were the
basis of practices which were socially useful and beneficial. At the
present timie many parts of the Islamic world are adopting a large
measure of monogamy in practice, though polygamy 1s part of the
Istamic tradition. This change, however, may not be entirely due to
an awareness of the social evils of polygamy (though such an aware-
ness is certainly present), but may come about partly from a desire to
e like the West. A clearer example of a moral change based on social
welfare is that Soviet Russia, after at first adopting a lax attitude
to marriage and divorce, now officially encourages permanent
marriages and makes divorce difficult. The abolition of slavery by
Woestern states in the nineteenth century is often connected with
Christianity; but the connexion is tenuous, since slavery had been
tolerated in Christendom for eighteen centuries, and a concern for
cocial welfare had much to do with the adoption of the policy of
abolition.

Further, while 1t seems to Be the case that for men to attain
significance they must act in accordance with the mores of their
society, this requirement of action according to the mores docs not
specifically determine the mores themselves. That is to say, signi-
ficance may be attained through the following of different mores. It 1s
commonly held that no blame attaches to those who live according
to their lights, even if some of their conduct would be blameworthy
(1 the case of other men whose ‘lights’ were greater and who thercfore
ought to have known better. All this tends to suggest that, though
there is a close connexion between religion and morality, yet morality
retains a large measure of autonomy. It is therefore puzzling that
there should be a specific Christian ethic and a specific Mushim
ethic.

The solution of the problem appears to be this. A new religion
usually arises in a situation where an extensive social change 1s
required, but where there 1s not sufficient dynamic apart from
religion to bring about that change. Hence religion appears as an
ideational system specially linked with certain social changes. Thus,
Muhammad at Mecca was trying to induce the pagan merchants {o
ojve up certain individualistic abuses of the nomadic system, while
Jesus implicitly attacked the ‘solationism of the Pharisees of his time.

The opposition which developed in both cases is a measure of the
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inertia to be overcome, and this inertia would not have been overcome
but for the release of psychical energy through the religious idca-
tion. Thus, Islam, in its conception of the judgement of mcn on
the Last Day, provides an individualistic sanction against current
abuses. In the circle of Qur’anic ideas, however, the sanction of the
Last Day is linked up with assertions that certain kinds of conduct
are worthy of punishment and certain others of reward. Because of
the occurrence of these ethical assertions in the Qurian, that 1s, in
the ideational core of Islam, the points mentioned tend to be specially
emphasized by Muslims and to give a distinctive colouring to
Islamic ethics.

That appears to be the main reason for the connexion of a recligion
with a particular ethical system; but there is also another point which
requires to be noted. When a new religious movement meets opposi-
tion, it has to make the best use of its psychical energy. One of the
functions of religious worship and other social manifestations of
religion is to maintain and increase the psychical energyv available.
At first the new religious movement may have found the old worship
sufficient (as happened with both Christianity and Islam), but it
ceases to be sufficient when the movement has to meet the greater
stresses caused by opposition. The movement then gradually
organizes itself as a definite community, marked off from the
members of the old community who have not joined the new
movement, and gains in strength from the social cohesion and
worship of the new movement. The organization of the new move-
ment as an independent community involves the adoption of certain
distinctive social and culfic usages. The cultic usages are the most
obvious, since in adopting social usages regard must always be paid
to the effect on the general welfare, whereas many cultic usages are
neutral 1n respect of their effect on welfare. The distinctive character
of Islam 1s marked by such matters as the form of its ritual worship
or ‘prayer’, by turning towards Mecca instead to towards Jerusalem
(like the Jews) or towards the east (like many Christians), and by 1ts
use of the human voice instead of a ram’s horn or a bell for summon-
ing the faithful to worship. There are also some distinctive usages
which may in part have been adopted in order to mark its difference,
at first from Arab paganism and later from Judaism and Christianity;
among these usages one might reckon certain practices connccted
with marriage and inheritance, the forbidding of Muslim women to
marry outside the community, and the forbidding of the use of wine,
When usages are thus adopted, it 1s difficult for a community to

abandon them without losing its identity, and they therefore come to
be specially associated with it.
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(b) The sociological consideration of extrancous influences

The integration of the mores may be said to occur in Islam in three
forms or stages. Firstly, there 1s the adjustment of nomadic mores 10
a settled economy and the removal of the disharmony resulting from
the change of economy. Secondly, after the Islamic community had *
come to include many non-Arabs, there was a certain measure of |
assimilation of the non-Arab practices of these new Muslims.
Thirdly, there may be some modification of practices adopted by the
community in order to make them more cohercent with its funda-
mental ideational system, The total result of these three integrative
activities, which will be dealt with separately 1n the three following
sections, has been the attainment of a large measure of uniformity
throughout the Islamic world. There is also, of course, considerable
diversity; but the question whether Islam 1s one or many 15 1n the
main existential, that is, one where the scholar's own feelings and
terests are involved and where any answer he givesis therefore liable
to be tainted with ideology!. In the present study it I1s not necessary
to attempt an answer to the question, but only to consider how the
existing measure of uniformity has been attained and what has made
its attainment possible. Even this restricted discussion, howevcer,
raises theoretical issues, aboutwhich some preliminary words will
be useful.

The issues may be approached by considering Sir Hamilton Gibb’s
earmulation of three ‘laws’ governing the adoption by one culture
of elements from another.?

(1) . . . cultural influences ( . . . genuinely assimilated clements) are
always preceded by an already existing activity in the related fields, and
it is this cxisting activity which creates the factor of attraction without
which no creative assimilation can take place.

(2) The borrowed eciements conduce to the expanding vitality of the
borrowing culture only in so far as they draw their nourishment from the
activities which led to their borrowing in the first place.

(3) A living culturc disregards or rejects all elements in other cultures
which conflict with its own fundamental values, cimotional atfitudes, or
aesthetic criteria.

These laws apply primarily to the second form of integration
mentioned above, namely, the assimilation of non-Arab practices,
but the consideration of the ‘already existing activity 1s also relevant
to the other forms of integration. Indeed, the most important subject

1 Cf. Montgomery Watt, ‘Thoughts on Islamic Unity', Islamic Quarterly,
1t, 188-195.

2 The Influcnce of lslamic Culture on Medieval Europe’, Bulletin of the
John Rylands Library, xxxviil. 82-38, €sp. 85-7.
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of study in the present chapter will be these already existing activities
which supply the dynamic for the processcs of inlegration.

At this point a word might be mterposed about the conception ol
syncretism. Examination of the actual usze of the word suggests that
there 1s frequently an ideological tammt about 1. When a writer calls
a religious movement syncretistic, most often he s cvpressing
subjective disapproval of it, and not making a scicatitically objective
statement. All the higher relizions have assimidated cxtrancons
elements, but they are not usually called syncreuistic, In odher words,
not every culiure with clements from different sources is revarded as
syncretistic. Perhaps one might say that a movement or cultuie 15
syncretistic where the extraneous elements have been nnperfectly
asstmilated, or where the extrancous clements are so nuimerous as to
swamp the original elements. Even if some such definition s accepted,
however, 1t 1s difficult, perhaps impossible, to make the requisite
determination cobjectively. It therefore scems better 1n the present
state of affairs to avoid the word ‘syncretism’.

2. THE QUR’ANIC TRANSFORMATION OF NOMADIC KORES

The 1integrative process during Muhammad’s Lifetime 1s witnessed to
chiefly by the Qur’an, since for the Western scholar there ove so many
uncertainties i the Traditions about Muhammad’s vords and deeds,
it will be convement to consider separately the mores belonging to
the ethical sphere and those which the Westerner would regard as
religious.

In the ethical sphere the primary task of Islam was the removal of
tie disharmony which had arisen as a result of the change from a
nomadic to a mercantile economy. The disharmony was immediately
due to the individualism of the rich merchants of Mecea who,
selfishly intent on amassing wealth for themsclves, disrcyarded the
nomadic mores whereby the leading men ol a ¢lan or family provided
for the poor and unfortunate in it. In the Meccan period, therefore,
the Quran was not concerned to troduce anything novel in the
ethical sphere, but simply to recall men from relisnce on wealth to
generosity and the acknowledgement of the duties of providing for
the poor and needy. What the Qur'an does provide is a sanction for
those elements of the nomadic mores to which it was recalling the
Meccans. It asserted that all men come to God on the Last Day to be
judged, and that according as their conduct has been good or bad
they will be sent to Paradise or the Fire. This was a sanction which, if
they believed the Qur’anic assertions, would have weight with the
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- dividualistically minded, especially since it was also asserted that
seither wealth nor family influence would help a man in that
judgement.

Even after Muhammad went to Medina, the changes in the purely
cthical sphere were not extensive. Certain changes, of course, were
entailed by the establishment of a community of Muslims, in that for
certain purposcs this religious community took the place of the
community based on kinship. It ceased to be a crime to kill a fellow-
clansman if he was a pagan, but instead 1t became a crime to kill a
fosllow-Muslim. This merely meant, however, that the nomadic
mores, instead of being based on the kinship group, were based on
the religious community. Apart from this the Muslims continued in
general to live according to the former mores. Even the jihad or
holy war was essentially a transference of the nomadic practice of the
razzia so that its basis was the Islamic community. The chief changes
were in respect of sexual relations and matters of inheritance. In the
former case some of the old folkways were condemned—and by
civilized standards they were very lax—and rules were promulgated
which had the effect of bringing a measure of unity where previously
there had been great diversity of practice. The rules for inherntance
ensure that property 1s fairly dist,;ibuted between the nearcst kinsmen
of 1he deceased and prevent strong individuals taking advantage of
he weak in the confusion of the change from communalism to
individualisimn.

The transformation brought about by the Qur’an was greatest N
the case of the cultic mores. The effective rehigion of the pre-lslamic
Arabs was a tribal humanism, but there were also many vestiges of
an earlier animism. We do not know much about the earliest forms
of Muslim worship. The Muslims are said to have frequented the
Ka‘bal and to have performed acts of worship there. A Qur’anic
verse which speaks of a pagan ‘hindering a servant (? of God) when
he prays’ (96.9f) presumably implies that the Muslims had somc
forms of their own instead of or in addition to the usual forms; and
the Muslims certainly engaged in night vigils during the Meccan
period. It is clear then that they combined certain old cultic forms
with various new practices, though we cannot be certain of the
details until a much later period.

Tribal humanism may be said to have been modified and 1ncor-
porated in the new movement by regarding the Islamic community
as a tribe, and attaching to it some of the feelings formerly attached
to the tribe. The stories of former prophets in the Qur’an are parallel
to the poets’ ‘boasting’ of the noble deeds of the ancestors of the
tribe. More important, the implicit belief of the pre-Islamic Arabs
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that a man’s life attained significance through membership of a
noble tribe was partly replaced by a similar belief about membership
of the Islamic community; eventually (and in contradiction to the
earliest Qurianic doctrine of the Last Day) it was widely held by
Muslims that every Muslim, whatever his conduct, was by his
membership of the Muslim community assured of Paradise in the
end.

As animism had provided most of the existing cultic mores, it is
more prominent in the forms of the Islamic cult. Animistic symbols
and practices could easily be taken over and given an Islamic inter-
pretation because they were already ‘superstition’, something left
over, rather than elements in a living religion. The most important
example of this 1s the acceptance of the Ka*bah or sanctuary ot Mecca
as a shrine of God, together with the retention of some of the
ceremonies connected with 1t such as the sevenfold circumambula-
tion. The sources speak of a number of 1dols in the Ka‘bah, but it 1s
tolerably certain that the original deity of the Ka‘bah was the Black
Stone, possibly of meteoric origin, which 1s butilt into the wall of the
Ka‘bah and solemnly kissed by Mushm pilgrims. After a time the
Black Stone was presumably thought of as the seat of the deity and
not the deity itself, but by Muhammad’s time even this conception
must have been almost obliterated. Certainly the Qur’an (106.3) by
speaking of ‘the Lord of this House’ treats the Ka‘bah as a shrine of
God. The change here from polytheism to monotheism was probably
facilitated by the form of the Arabic word for ‘God’. Allah is the
equivalent of al-ilah, and the latter (and so presumably also the
former) can mean ‘the god’ in a polytheistic sense as well as ‘God’ in
a monotheistic sense. The Greek language offers an exact parallel;
ho theos 1s the regular term for ‘God’, but it can also be used for
‘the god’, for example, of Delphi, who is only one of many.
Especially if, as secems likely, a ‘vague monotheism’ was already
accepted by the more enlightened Meccans, it would be easy to claim
thas shrine of Allah for *God’ instead of ‘the god’. The claim was
later supported by the assertion that God had commanded Abraham
to purify the spot for worship (22.26/27).

Not all animistic practices were retained, however. In accordance
with the third law stated in the previous section, everything con-

nected with idolatry was extirpated as being contrary to the very
foundation of Islam. Idols were destroyed and various pagan taboos

were disregarded or rather publicly flouted. The Qur’an itself, how-
“} ever, like the Bible, sanctions belief in supernatural beings below the
? rank of divinity, namely, angels, jinn and demons, and this was
; regarded as compatible with monotheism.
|
|
i
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There was some difficulty to begin with over pagan shrines other !
than the Ka‘bah. The story of the ‘satanic verses’ is the evidence for
ihisl. Muhammad, it is reported, once received what he thought to |
be a genuine revelation, which ran as follows:

Have ye considered al-Lat and al-"Uzza, .
And Manat, the third, the other ?

These are the swans exaltcd,

Whose intercession is to be hoped for.

This delighted the pagan Meccans, for they took it as an acknow-
ledgcment of the worship at their pagan shrines, and they joined
Muhammad when he prostrated himself. Later, however (though tt 1s
not certain how much later), Muhammad realized that the third and
fourth verses were not a genuine revelation, but had been suggested
to him by Satan, and that the true continuation of the first two was:

Have ve male (issue) and He female ?
In that case it is a division unfasr,

Thev are nothing but names which y¢ and your
fathers have given. . ..

This naturally annoyed the pagans who had been delighted by the
previous version, and increased the opposition to Muhammad. The
point to notice, however, 1S that Muhammad did not at first sec any
incompatibility. Presumably he thought that these three deities, cach
of which had an important shrine in the Meccan region, were some-
thing like angels. In time, however, he came to see that, as things were
working out in practice, worship at these three shrines was 1n
conflict with the monotheism he was preaching. The fact that these
deitics were someiimes called ‘daughters of God' would not neces-
sarily imply any of the family relations that cxisted among the gods
and goddesses of the Greek panthcon. since the Arabs regularly used
‘son’ and ‘daughter’ to cxpress abstract rclations; but there would
always be some danger of misinterpretation. The wheolc incident 1s
interesting and important, however, and shows that the Muslims
decided only gradually which animistic practices were compatible
with montheism and which were not.

One aspect of the Arab outlook made it easy for Islam to
incorporate practices which had originally be animistic. A practice
could be regarded as commanded by God, and human beings did not
require to ask reasons for God’s command. Thus the sanctuary at
Mecea was sacred because God had so decreed; the circumambula-
tion of the Ka‘bah was obligatory for Muslims becanse God had so
decreed : and so on with many other rites which came to form part of

1 Cf, Muhammad at Mecca, 101-10.
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the pilgrimage. When one looks at the details of what later became
established Muslim usage,! one finds vestiges of animism omni-
present. On the whole Islam may be said to have been successful in
assimilating and intcgrating the animistic substratum In Arab
culture. Many of the outward forms of anumism were retained but
they were placed in a setting of Islamic ideation. For long traces of
animism might linger in the souls of the mass of Muslims, but the
probability was that, provided Islam remained a hving rcligion,
these traces would eventually after some centuries be expunged or
transmuted. There was always the danger, of course, with the
retention of numerous animistic forms that something ot the
essential spirit of animism might remain alive and might once more
flourish if the vitality of Islam decreased. In the heartlands of
Islam, though animism has not been extirpated, it cannot be said to
flourish ; but in places on the periphery of the Islamic world, such as
West Africa, there has been a bitter struggle between Islam and
animism for domination of the souls of converts, with time usually
on the side of Islam.?

Since it is thus easy for Islam to accept the outward forms of
animism, there must have been some important reason for rejecting
those animistic practices which it rejected. It is not easy to discover
in every case the rational of Islam’s acceptance or rejection of
animistic practices, except that nothing connected with idol lry was
allowed to remain.? Further, it is almost certain that Islam’s iusistence
on God’s uniqueness and on the nothingness of all other alleged
deities grew with the growth of opposition and was to some extent
determined by the precise form of the opposition. It was stated in the
previous section that a religious movement, when it finds itself being
opposed, takes steps to mark itself off as a separate entity from the
old religious community out of which it has grown. In the case of
Islam the question of one unique God or many gods became the
focus of the tension between the Muslims and their opponents. We
cannot say precisely why this should have been so. Presumably it
was largely due to the activities of the opposition. The uniqueness of
God was certainly implicit in the Judaeo-Christian tradition from

1949 al-Ghazali, Bidayat al-Hidayah, in Watt, The Faith and Practice of al-
Ghazali.

¢ Cf. H. A. R. Gibb, The Structure of Religious Thought in Islam, in Muslim
World, xxxvin. (1948), 24-28.

13 C. Muhammad at Medina, 309-15.  Animistic ideas were involved in some
of the old marital practices which were rejected because they were contrary
to the new appreciation of the dignity of the individual,
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which the central conceptions of Islam were derived, but this
relationship does not in itself account for the Mushim emphasis on
the uniqueness of God. The emphasis must be due to the fact that
this was a suitable rallying-point in the struggle between the reform-
ing movement led by Muhammad and the anti-reform party led by the
rich merchants.

These considerations bring us to the question of the ‘already
existing activites’ which underlay the early development of Islam.
Two such activities may be distinguished. Firstly, Muhammad and
the early Muslims were working for a reform of Meccan society, and
this reform would have its social, intellectual and religious aspects.
Secondly, after opposition appeared, Muhammad and the Muslims
were concerned to give their movement a distinctive form which
marked it off from the rest of Meccan culture. The former of these
activitics was integrative in that it attempted to remove dishar-
monies which had appeared in Meccan society, while the latter was
also integrative, since by marking off Muslims from non-Muslims
it bound the Muslims closer to one another. In actual life the two
activitics would merge into one another. When Muhammad began to
preach and to publish the revelations he had received, his aim was
doubitless to reform Meccan socjety be getting people to accept his
doctrines. A member of the auc?ieuce might either accept or reject
Muhammad’s assertions. If he accepted them, he was expected to
adopt a certain manner of life called tazakki. Unfortunately we do
not know exactly what is meant by razakki. Perhaps it meant giving
away a proportion of one’s wealth, or perhaps it only meant aiming
at moral purity. In either case those who accepted Muhammad’s
message and practised tazakki were distinguished from those who
rejected his message and did not practise tazakki. Thus even the first
activity led to a certain marking-off of followers of Muhammad
from opponents. The process of marking-off was intensified when the
uniqueness of God came to be emphasized, but so long as the
Muslims remained at Mecca they were not wholly separated from the
other Meccans. With the move to Medina the Muslim community
became much more nearly a separate entity, but even at Medina it
probably had alliances with pagans in the early years. At Medina,
too, it began to mark itself off not merely from pagans, but also
from Jews and Christians. The reforming activity was also operative
during the Medinan period, of course, and the Muslim community
there was one from which the previous disharmonies had been
largely removed.
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3. THE ASSIMILATION OF NON-ARAB PRACTICES

One of the most interesting features of Islam is the way in which this
religion of the Arabs has spread to many other peoples and has
carried with 1t much of the mores of seventh-century Arabia. This
expansion of Islam did not begin until after Muhammad’s death.
Up to that time the integrative activities of Islam were operating
purely within Arab culture except in so far as foreign mores and
ideas (notably Judaeo-Christian ideas) had already beconme ac-
climatized there. To a great extent the Muslim community at
Muhammad’s death still preserved the pre-Islamic mores; the only
changes had been in certain matters where disharmony had appcared.
On the other hand, there had been a great change in the underlying
spirit. Muruwwah had been replaced by din; tribal humanism with
its supreme aim of maintaining honour had been replaced by Islam.
A man now 