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ABSTRACT 

This thesis is devoted to the study of the political 

thought of Ibn Taymiyya. The thesis consists of a short 

introduction to the development of Islamic political 

thought. The first chapter deals with the historical 

and social background to Ibn Taymiyya's writings and gives 

an account of his life and trials and the basis for his 

thought. 

The second chapter discusses Ibn Taymiy-yals concept 

of political authority and the system of government based 

on the rule of the shar'll a. 

The third chapter deals with Ibn Taymiyya's concept 

of the ruler; his qualifications and the methods of his 

election. 

The last chapter discusses the mutual duties of the 

ruler and the subjects. 

In analysing his ideas, an attempt is made to show 

the contribution made by Ibn Taymiyya to the formulation 

of the Sunnite political theory. 
I The conclusion presents the results of this analysis 

of his political writings and their influence. 
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INTRODUCTION 

The bulk of Islamic political thought gradually 

evolved from three formulations. Firstly, the 'Mirrors 

for Princes' whose literature consists mainly of manuals 

of conduct for rulers. It is therefore concerned with 

the practice and not the theory of government; and it 

represents an assimilation of Islamic norms with the 

Sassanian tradition of kingship. The second, and most 

important formulation is that of Muslim jurists and 

theologians which expresses the religious ideal drawn 

heavily from the Quz"&ng sunna, ijm'&' and the practice of 

the earýy period of Islam. The third formulation is based 

on Greek philosophy. For the purpose of this introduction 

only the first two formulations will be briefly considered. 

When discussing Islamic political thoughtl one is 

aware of the influence of the literature of the 'Mirrors 

for Princes' or books of counsel for rulers., The classical 

'Mirrors' were copied and translated and the materials 

found in them influenced many aspects of thought. Both 

the content and form of the 'Mirrorst reflect the convergence 

of Persian and Arab heritages. They deal mainly with court 

topics and they consist largely of precepts or generalisations 

exemplified by aphorisms and anecdotes. 

The literature in the 'Mirrors' was introduced and 

made available to Muslims through the Arabic translations 

of Ibn al-Muqaffa4 (106/724-139/757). Ibn al-Muqaffa' was 
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also the author of the first original Arabic works of 

adab (literature) and advice for rulers. The main motives 

behind Ibn al-Muqaffa6s writings were to convey ethical 

teachings and to give counsel on practical expediency and 

etiquette. 
1 Ibn al-Muqaffal's books al-Adab al-KaVIr 

and al-Adab al-Saghir deal with the proper conduct of the 

ruler. He advises the ruler to base his rule and govern- 

ment on the shar-i6a, which defines the rights and obligations 

of the subjects, and by doing so to secure his own obedience. 

He outlines the duties of the ruler, such as the proper 

selection of his ministers, top officials and employees 

and his personal supervision of their achievements and 

performance in order to reward or punish them accordingly. 

As for the qualities required in a ruler, Ibn al-Muqaffa6 

emphasises the quality of justice and explains that only 

by applying justice can the ruler claim the obedience of 

his subjects. Other qualities are wisdom and knowledge 

and he suggests that the gulamlall and experienced men 

should be consulted. 

'Mirrors for Princes' do not attempt a systematic 

For more information on the evolution of Islamic 

political thought see Rosenthall Political Thought 

in Medieval Islam, the introduction, and A. K. S. Lambtonq 
16 
Islamic Political Thoughý'in the Legacy of Islamp 

edited by Joseph Schacht, p. 404. 



-3- 

treatment of the problems of goverrunent and state and 

society. They are also not concerned with constitutional 

law or political theory; they assume the existence of the 

state and show no interest in its form. The first attempt 

to deal with problems of governinent was made by AM YUsuf 

(d. 182/798) in his book Kitab al-Khar'&Jlwritten at the 

request of H&rTm al-RashId. The book deals with economic 

aspects, in particular land tax. Abu Yasuf introduces the 

book with an advice (ILapiyya) to the caliph reminding him 

of his responsibility to Allah for enforcing Islamic law 

and maintaining just government. He likens the caliph to 

a shepherd entrusted with a flock and emphasises his duty 

of looking after them. AbTL Y11suf provides a number of 

traditions by the Prophet in illustration of his views. 
I 

Another example of the 'Mirrors' is the Kitab al-7'aj 

by al-Jahiz2 160/776). It is a manual of etiquette 0# 

1. See Abu Yi1suf, KitAb al-Kharf-aj, p. 4. 

2. This book is also called Akhl'Aq al-MulTLk. It is 

edited by A. Z. Pasha. Al-J-A#iF also composed a 
treatise called Istihcfaq al-im-Ama (the right to the 
im7hmate) but, unlike Kit-ab al-TZLJ9 it deals more with 
the theory of government. It discusses three cate- 
gories of imlLms: rasTil (messenger), nabi (prophet) 

and im"Am who is simply a leader or chief. He 

considers the rasTLl as the highest of the three 

categories because he comprises the functions of the 
three (ras'al, nabi and imam), since the rasTL1 propagated 
the sharl'a and established the community. In this 
book also he emphasises the necessity of the government 
because in his view man by himself is incapable of 
attaining his welfare. He also expresses the view that 
both prophecy and the inramate are demanded by reason and 
not by shar'. Por further detail see this treatise in 
Ras"A" il al-J-Ahiz. 

0 
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containing political and ethical counsels addressed to 

both rulers and courtiers. It is mainly concerned with 

conventional rules of appropriate behaviour of kings, 

with the Sassanian practices as models, but he also 

quotes many examples from the 6Abb-Asid courts. Al-JaýiF 

also emphasises the king's duty to rule properly and to 

keep all the affairs of the state under his own control. 

He views certain qualities to be possessed by the rulert 

the most important of which are generosity and compassion 
1 

towards his sub ects. 

Also wnong the 'Mirrors' is a treatise called Kitab 

al-Sultan by Ibn Qutayba (213/828-725/889) compiled in 

his famous work 6UYan al-Akhb"ar. There are also other 

similar works by different authors and on the whole they 

conform to the same pattern and contain the same material 

as in the 'Mirrors' discussed above, 
2 

Other 'Mirrors' of interest are those written in 

Persian during the rule of the Seljuq sult-Ans. Among 

these is the famous work, the Siyasetifameh or Siyar al- 

MulTik (the book of government or Rules for Kings) by NizAm 
V 

al-Mulk (408/1018-485/1092)9 the illustrious minister 0f 

1. See KitAb al-T-ajq P. 139. 

2. Among these are 
I 

often mentioned a treatise in al-llqd 

al-Farld by Ibn 6Abd Rabbih; and Kitab Bag hdad by Abli 

al-Fadl Ahmed b. Abi Tahir Tayfur. 
000 40 
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the Seljuqs. Nitam al-Mulk wrote this book (after he 
a 

had been minister for thirty years) at the demand of 

Maliksh-Ah. The book was written when the Seljuq sulrams- 

were de facto rulers of the Islamic world while the 

caliph's power remained nominal. The book consists of 

his suggestions for reform, especially with regard to 
I 

dishonesty in collection of taxest and abuses made by 

Judges and military holders of estates. In this book 

also he deplores the practices of assigning more than one 

Job to the same person and of employing heretics and non- 

Muslims at the expense of the educated Muslimst who 

remained unemployed. On the whole, the motive behind 

Niram al-Mulkts book is to maintain the orthodox religion 

and to promote justice and the prosperity and stability 

of the Seljuq regime. 
2 

The last book to be discussed in this brief survey 

of the 'Mirrors' is Nasihat al-MulTak (counsel for Kings) 

by al-Ghaz7all (b. 450/1058). Al-Ghatal'i first discusses 

the proper belief and the upright religious principles 

which the pious ruler must hold and by which he must be 

guided. He then moves to the 'Mirror for Princes', a 

section which contains ethical and practical precepts. 

The book consists of stories, sayings and anecdotes from 

1. The book is translated into English by Hubert Darke, 

London, 1960. 

2. lbid. 9 p. 1. 
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both Muslim and Sassanian origins. It is worth mentioning 

that al-Ghatall in Naslhat al-MulTik conforms to the 

traditional form of writing 'Mirrors' and avoids discussing 

the nature, origin or role of the government as he does 

in other writings. 
1 

The works on 'Mirrors' do not constitute the main 

body of Islamic political thought since they deal mainly 

with the art of government and the rules of etiquetteg not 

with the constitutional law or theory of government. 

Islamic political thought followed the pattern of 

the two main differing views of Islam, the Sunnites and 

the ShVites. Two basic facts seriously considered by 

both is that there is no separation between religion and 

politics in Islam; religious and temporal affairs are 

complementary to each other and are intricately interwoven. 

Both groups in writing political theory seek to use the 

original sourcest mainly the Qurlan and the tradition of 

the Prophet even though their interpretation and application 

of the texts differ. ibn al-Nad1m in his Fihristl, under 

the heading 'The lulam"A* and their books. ' makes the 

assertion that the ShIlites were the first to write on 

the question of the itdamate. 2 
He mentions 'All b. Ism-AIll 

b. Maitham al-Taniar whose grandfather was a close companion 

1. See Gh-AzIL11's book of Counsel for Kings: An English 

translation by Bagleyq the introduction. 

2. See Ibn al-NadIm, al-Fihrist, p. 249. 
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He wrote some works on the imAmate, the of Caliph 6A13. 

most important of which is Kitab al-Inrama. Another 

Shilite, amone the earliest writers on the ivramatet is 

Histram b. al-Hakam (born 113/732 and died 2oo/816); 

according to Ibn al-NadIm he was a contemporary of 'All 

b. IsmMalil (mentioned above). 
1 He wrote several books 

on the inramate among which are Kit-Ab al-Iniama, Kitab 

Ikhtil-Af al-IMs fl--al-Infama (different opinions on the 

ini-amate), al-Radj6ala man qa-l bi-Inramat al-MafdTLl (the 
0- 

refutation of the imamate of the less meritorious) and 

others. 
2 

The fact that the ShVites were the first to write 

on the imMmate had some influence on the historical 

development of Islamic political thought. ShVite writers 

discuss the question of the imamate as a subject of 

theology. This is in accordance with their belief that 

the im-Amate is an article of faith. The Sunnite scholars 

when they started writing on the im-Amate in response to 

the Shl$ite claims also included the discussion of the 

im'Amate as part of theology (! Is'ul al-din). 
3 But the 

0 

1. Ibid. 

2. Ibid. He mentions some other early Shigite writers 

and their books. See page 249. 

3, Al-Ghatall explains that the imamate belongs to 
jurisprudence (fiqhiYat) but that he included it in 

his book al-ýI2tiýad fi-al-11tiqlad because it became 

a tradition for scholars to do so. See al-I%tEi6ad fl 

al-I6tiqjdq P. 105. 
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Sunnite jurists soon became aware of this problem and 

al-Strafil"I is said to have been the first jurist to 

discuss the inramate in its proper context as part of 

jurisprudence (fiqh). He included a discussion on the 

qualifications of the. im7am in his book al-Umm. 
1 

Sunnite political thought at its outset was primarily 

focussed on the question of khil'Afa; its origin and 

purpose. Though the exposition of the theory of khilMfa 

by most jurists was made in the perspective of the existing 

khil'Afa, constant reference was made to the main sources 

of the shari6a'; thus the ideal theory portrayed by the 

Jurists emerged as considerably different from the real 

practice. 

The main sources from which the Sunnite theory 

emanated (the Qur"an and the sunna) offer very few texts 

which are directly relevant to the theory of government. 

The Qurlan decrees broad principles such as consultation 

(shnra) and justice (6adl or qisý) on which government 

should be founded; but such principles had to undergo an 

extensive elaboration to transform them into a theory, 

and even then they could only serve part of the theory 

and not the whole of it. 

Next to the Qurlan comes the traditions of the Prophet 

which, as far as the theory of the khil7afa is concerned, 

1. Al-SWA'fi"iq Kitab al-Ummo vol. I, pp. 143-44; also see 

Muhammad RaO fat 'Uthniang Riay'Asat al-Dawla fl- al-Fiqh 0 

al-Islamlq P- 32. 
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represent the major source; for they deal with the 

necessity of leadership for society and they also deal 

with issues like the Qurashite lineage, the ruler's 

responsibility towards his subjects and his accountability 

to Allah. The traditions also elaborate on the obligation 

of the subjects' obedience to the ruler which is also 

decreed by the Qurlan. But as mentioned beforeq these 

texts (both from the Qurlan and the tradition) are 

insufficient to build a comprehensive theory. Therefore 

the theory of the khil-Afa is largely an outgrowth from 

the political circumstances of early Islam as well as 

from speculation which elaborated many forms of the 

doctrine which had no expression in actual historical 

facts. 1 

It is generally accepted that the first systematic 

and most authoritative exposition of the Sunnite doctrine 

is the al-Ahk-Am al-SulýjnjXya (the ordinances of the 

government) by al-ýMwardf, which may be considered as 

the rationalisation of the conflict which existed between 

the theory and practice of khil-Afa. This work of al- 

M"Awarcri is too well-known among scholars of Islamic 

The Shi6ite theory of the divinely appointed infallible 

itilam was never practised, nor was the Kharijites' 

theory of the pious non-Qurashite irdam nor the 

Mu6tazilites' theories of the appointment of the 

im-Am, during either peace or war. 



-10- 

studies to require an introduction. However, one may 

summarise the most important ideas of al-Mawardl for the 

development of subsequent SunnI political thought as 

follows: 

The iniamate is obligatory by shar4,1 not reason, the 

method of appointment of the imam is election even if by 

one man; a duly elected irdam cannot be deposed in favour 

of a worthier one, the existence of only one im-Am at a 

time, and the qualifications and duties of the iniam. 

Al-Gha2ýall conformed to most of al-Wawardlts views 

but introduced some changes such as the view that an 

improperly constituted authority should be recognised to 

avoid anarchy and the disruption of social life. He also 

defines a new relationship between the Caliph and the 

Sult'An 
0- 0 

It is possible to say with perfect justice that the 

greatest contribution to medieval political thought is 

propounded by Ibn Taymiyya whose main originality lies 

in the fact that he shifted the focus of interest and 

attention from the khilafa to the sharl'a and was able 

1. Al-MawMrd'I does not say explicitly that the imMmate is 

obligatory by shar4, but he implies this in his explan- 

ation of the nature of this obligationt as will be 

discussed in chapter two of this thesis. 

2. L. Binderg 'Al-Gha: ýallls Theory of Islamic Government' 

The Muslim World, XIV (195-5)9 pp. 229-41, for a full 

discussion of al-Gha2ýallls theory. 
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to provide the theoretical basis for a moderateg dynamic 

and feasible system of government. 

Ibn Taymiyya's political thought 1 
can be traced in 

many of his writings, but the core of his political thought 

is found in four main works. The first and most important 

of these is his book Minlraj al-Sunna al-Nabawiyya fl-Naqd 

kalam al-SW16 a wa-al-Qadariyya (The path of the prophetic 

Sunna in the refutation of the views of the Shi6ites and 

the Qadarites). The date when Ibn Taymiyya wrote this 

book is not certain; the most likely date given is around 

716/1317. It is a large book of four volumes written in 

refutation of the book of MinhIAJ al-Kaeama fl MaIrifat al- 

ImMma (The path of sanctity in the knowledge of the iiiiamate) 

by Ibn al-Mutfa4tr al-Hill-I who explains in his introduction 
0&0 

that he had written the book for the Mongol ruler of Persia, 

Oljeitu (d- 716/1316)o 

Minhaj al-Sunna gives a reasoned expression to a 

trend of opinion then current among the Muslims in Syria; 

1. The title of this thesis, "The Political Thought of 

Ibn Taymiyya" should not give the impression that 

Ibn Taymiyya formulated a political theory of his 

own. As a jurist he elucidated the basic features 

and salient characteristics of Islamic political 

thought as mainly deduced from the Qur'-An, sunnal 

iJrha' and the precedents of the companions of the 

Prophet. 
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the revulsion of the majority against shi4ism. At the 

beginning of the first volume Ibn Taymiyya describes the 

pressure put on him by some people to write a refutation 

of Minh-AJ al-Kar-Ama and to expose its heretical beliefs. 

Minh'&J al-Sunna represents a thorough discussion of the 

sunnite doctrine of the caliphate richly documented with 

Qur'-Anic verse, traditions, opinions of the four schools 

of law and historical precedents. The discussion covers 

the methods for the establishment of the caliphate and 

its purpose, the appointment of the caliph and his 

qualifications. 

It is interesting to note that in the course of his 

refutation of Shi6ite beliefs, Ibn Taymiyya also refutes 

the views and beliefs of the Kharijites, of the Mu6tazilites 

and of other sects. The book also contains long sections 

on theological discussions and refutations. But because 

of the polemical nature of the bookq discussions are 

lengthy, repetitive# full of digressions and not without 

inconsistencies which render it unsystematicq despite the 

invaluable material it contains. 

The second most important book is al-Siy-asa al-Shar6iyya 

fl Islah al-Irall wa-al-Raliyya (the policy of'the sharIla 

in the reform of the ruler and the ruled). Al-Siy-Asa 

contrasts largely with Minhaj al-Sunna in its purposep 

content and style. It is meant to be an advice to the 

ruler and therefore it deals mainly with the practical 

administrative rules of the government, and the mutual 

duties of the ruler and the subjects, unlike Minh'&J_al- 
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Sunna which is mainly theoretical discussion. In al- 

Siy'-asa Ibn Taymiyya does not discuss the issue of khilafa 

at all, neither does he discuss any other particular form 

of government. Nevertheless it contains some important 

theoretical discussions such as the obligation of the 

establishment of the political authority. 

Though al-Siy-Asa is meant to be advice for the rulerg 

it is different from the classical 'Mirrors' in that it 

does not deal with court etiquette or the personal 

behaviour of the ruler in particular. Ibn Taymiyyals 

main concern, as the title of his book perfectly indicates, 

is the reform of the subjects through the reform of the 

ruler and that is by the close observation and application 

of the shar-i6a. This is clearly shown in the fact that in 

every issue he discusses, he presents the viewpoint of 

the sharVa as found in the Qurlan, sunna and ijm-A19 

almost in a set pattern. Thus al-Si3ýAsa is different 

from Minh-aJ al-Sunna in that it is more preciseq systematic 

and almost every word is directly relevant to the issue 

discussed. 

The third important political work by Ibn Taymiyya is 

his book al-Hisba 
1 

fl--al-Isl-am (Moral public inspection in 

jLisba comes from the verb Dasaba (counted). Basically 
DLisba is the act of counting or numbering. In the 

religious sense it is used for laying up for oneself 
a reward in the world to come. Ihtisab al-amr means 
an action done for the sake of Allah. In Islamic 
history the word hisba is given to the action of the 0 
holder of power or his delegate in ordering good and 
forbidding evil. This official is called al-muhtasib. 
(See Lane's Arabic English Lexicon. ) 



Isl'Am). The book presents a thorough discussion of the 

office of hisba (wil7ayat al-hisba) which is mainly the 
0- 

ordering of good and forbidding of evil. It defines the 

areas of authority and powers of the holder of this office 

as well as his functions; which are mainly the supervision 

of the performance of religious duties such as the attendance 

of Friday congregational prayers. Other functions include 

settlement of minor disputes concerning deception and 

fraud in connection with weights and measures. But the 

most important section of the book deals with economic 

problems and their solutions such as state interference 

in private businesst problems of monopoly, control of 

prices and so on. Al-Hisba is regarded as one of the few 

comprehensive books on economy by early Muslim jurists. ' 

Al-Hisba also contains a few but important socio-political, 

observations. Like al-Siyasa. al-Hisba is very systematicq 

comprehensive and based entirely on the sources of the 

shar'lla. 

The fourth book relevant to Ibn Taymiyya's political 

thought is his book al-Amr bi-al-Ma6rTif wa-al-Nahy 'an 

al-Munkar (the ordering of good and forbidding of evil). 

It is closely connected with his book al-pisba and some 

of their material overlap. The date of neither book is 

known but it seems that both were written in the same 

period when social conditions were in urgent need of 

See Muhammad al-Mubarak's introduction of al-Hisba. 
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remedy. In al-Amr bi-al-MallrTif wa-al-Nahy 'an al-Munkar, 

Ibn Taymiyya defines what is meant by malraf and munkar, 

as well as explaining what he means by the holders of 

power (UlTL al-amr). He discusses the conditions to be 

observed in applying al-amr wa-al-nahy (the ordering and 

forbidding) as well as the importance of just rule and 

the observation of public interest, maplalia. The importance 

of this book in Ibn Taymiyya's thought lies in the fact 

that Ibn Taymiyya considers al-amr bi-al-mal rTtf wa-al- nahy 4an al- 

munkar as the main motive behind the establishment of 

governments and thus discusses this Issue not only in 

this book but in other books as well, such as his Pat-Awa, 

MinhMJ and al-Hisba. 0- 
Other treatises of less importance to his political 

thought are Risala il: a al-Sult-An al-Malik al-Nasir in 
0- 

which he discusses the ruler's duty of jihad and his 

responsibility to defend the Muslims' lands, and another 

treatise al-Ridala al-Qu6ru. sAiYYa addressed to King Sarjous 

of Cyprus in which he explains the status and treatment of 

the dhimmis, (Christians and Jews) in the Islamic state. 

Though the purpose of the treatise is to obtain the 

release of Muslims who were held as prisoners of war in 

Cyprus, the treatise discusses the status of the religious 

minorities in the Muslim state ever since the time of the 

ProPhet. 

Very little research has been done on Ibn Taymiyya's 

political thought. The first and the only scholarly work 

so far is by the French authorg Henry Laoust, entitledp 



Essai sur les Doctrines Sociales et Politiques d'Ibn 

Taymiyya. 1 It is a great work but it deals with Ibn 

Taymiyyats thought in general. Ibn Taymiyya's political 

thought is treated in only a small section of the book. 

A translation of this work into Arabic was done by 

Muhammad 'Abd al-'Azz-im. 

Another book is The Political Thought of Ibn Taymiyya 

by Qamar al-DIn Khan published in 1973, but like the 

chapter written by Rosenthal about Ibn Taymiyya, he made 

extensive use of Laoust's work. 
2 

H. Laoust, "Essai sur les Doctrines Sociales et 

Politiques de TaqT al-Dln Ahmed b. Tavmivva" 

Publications de l'Institut Frangais d'Archeologie 

Orientale, Le Caire, 1939. 

There are some books and articles on Ibn Taymiyya but 

they all deal with his biography and thought in 

general. Some unpublished theses on different 

subjects other than his political thought include: 

1. M. R. S-alim, "The Agreement of Reason and Revelation" 

of Ibn Taymiyya; Ph. D. Cambridge, 1958. 

2. K. Shaddad, Ibn Taymiyya's Refutation of Aristotlean 

Logic, London, 1970. 

M. Murad, The Detention (mihan) of Ibn Taymiyyaq 

McGill University, 1964. 

4. S. al-Vaque, Ibn Taymiyya and his Projects of Reform, 

Ph. D. London, 1937. 
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This thesis, it is hoped, will add to the research 

done on Ibn Taymiyya's thought and will make known his 

contribution in an important field, Islamic political 

thought. The aim will also be to clarify some of the 

issues which have either been overlooked or misrepresented 

by other writers. Ibn Taymiyya's political thought 

deserves every attention for its significance lies in 

the fact that it is, unlike most Islamic writings on 

political thought, void of any political expediency. 

Indeed, his political thought seems to embody and manifest 

the Islamic ideal. 
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CHAPTER I 

A GENERAL BACKGROUND TO IBN TAYMIYYA'S LIFE AND THOUGHT 

The Historical Setting: 

The historical background to Ibn Taymiyya's thought 

is long and complicated and even a summary of it will 

outrun the limits of this section. Only included here 

are historical factors which shed light on Ibn Taymiyya's 

thoughts and attitudes. 

The weakness and disintegration of the Muslim world 

was the major factor which occupied the attention of the 

Muslims. The political unity of the Muslim world had 

long since begun to break up and the 6Abbrasid caliphs 

ruled their dwindling territories only nominallyq whilst 

the de facto power lay with strong military leaders. 

The Muslim world had been subjected to external 

aggression beforej notably at the hands of the Seljuqs, 

and Syria had experienced the intrusion of the Crusaders 

but Ibn Taymiyya's own time is particularly influenced by 

the Mongol invasions which were, by all accounts, the 

most devastating of all. The Mongols started their 

invasion of the Islamic world in 616/1219.1 Their 

conquests, according to historians, were of a scope and 

range never equalled. The Mongols were the most notorious 

1. Ibn Kath-ir, al-BicMyat vol. 13t Pp. 79-83- 
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invaders who wiped out or deported large-numbers of 

the inhabitants of the places which they invaded; their 

record in killing was unsurpassed; more lives were said 

to have been lostt in a period of three years, than in 

any similar conflict of such duration. 

The Mongol conquests continued with speed and brutality 

until they reached their climax in 656/1258 when under the 

leadership of Hulegu they launched their attack against 

the capital of the 'Abb-dsid Caliphate, Baghd-Ad. Certain 

internal factors helped the Mongols' conquest of BaghdAd 

(656/1258). According to Ibn Kath"Ir, serious conflicts 

occurred between groups of Sunnites and Shi6ites in which 

the Shi6ites lost many lives and a great deal of property. 

This motivated the Shilites to encourage the Mongol attack 

on BaghcMd and to collaborate with them against the Sunn ites. 2 

These historical events were recalled with bitterness and 

at great length by Ibn Taymiyya. 

"Muslims had realised and experienced the fact that 

whenever they were faced with an enemyg they (the Shii ites)3 

collaborated with them against the Muslims. They collaborated 

with Chingis Khan, the king of the infidel Turks, and as 

for their collaboration with his son HaleglUl when he invaded 

Khuras-An, Iraq and Syria, it is well known to everyone that 

1.1 Saunders, The History of the Mon gol Conquests, p. 55. 

2. Ibn Kathirg al-Bicra"yag vol. )33: 3; p. 201. 

Ibn Taymiyya calls them the Rafidites. 
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they supported him secretly and openly. The caliph's 

minister in Baghdad, Ibn al-'Alqam"i who was a Shilite, 

conspired against the caliph and the Muslims. He reduced 

and weakened the Muslim army and made many intrigues 

until he enabled the enemy to enter and massacre thousands 

and thousands of the people. Islam had never witnessed a 

war similar to that of the Mongols.... " 1 

Baghcrad was completely destroyed by the Mongols and 

the caliph al-Musta6pim was killed. The Muslim world 

remained without a caliph for three and a half years, 

after which al-Mustansir was acclaimed caliph by the 

MamlMk sult-An. al-Phir Baybars of Egypt in 659/1261. 

The capital of the caliphate was shifted to Cairo. Al- 

Mustansir made some efforts to recover Baghd-Ad but he was 

killed in the attempt in 66011261.2 Thereafterg al-Takim. 

his son, was acclaimed caliph. It should be stressed that 

the caliphs who were set up by the Mamllak sultans enjoyed 

no real power. MamlTik princes and army generals were able, 

by brute force, to establish their own authority over 

parts of the 'Abb'Asid empire. They continued to acknowledge 

the authority of the caliph by mentioning his name in official 

ceremonies and in rallying people for Jihad against their 

enemies. By doing so, they aimed at making their rule 

legitimate. 

1. Minh-Aj, vol. 39 P. 38. 

2. Ibn Kath-ir, al-Bid'alyaq vol. XIII. p. 233. 
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The Mongol aggression against the Islamic world 

continued and in 667/1269, they invaded Varrlan, Ibn 

Taymiyya's place of birth, and this caused his family to 

flee to Syria. 1 Ibn Taymiyya was then six years old but 

the memories of these eventst together with what he read 

and heard about these wars, built in him a strong prejudice 

and hostility against the Moneols and whoever collaborated 

with them. This helps to explain the intensely hostile 

reaction Ibn Taymiy-ya displayed in confronting the Mongol 

invasion against Syria in 702/1303 and 712/1312.2 

Besides the threat of foreign aggression, there were 

internal political problems within Ibn Taymiyya's own 

society. The struggle for power among the MamlUk sulý-Ans 

often culminated in deposition or murder; for out of the 

eleven sult'Ans under whose rule Ibn Taymiyya lived, seven 

were deposed and two murdered by powerfulo ambitious 
3 princes and generals. In contrastt during this same 

1. See Ibn Taymiyya's biography in Ibn 4Abd al-li-adig 
al-'UqTld, p. 2. 

2. See section on Ibn Taymiyya's public role in this 
chapter. 

3. The sult-Ans deposed were: 
1. al-Phir Baybars (658/1260), 

2. Baraka Khan (676/1277), 

3. Salamish (678/1280), 
4. MansGr Qal'&' Zn (678/1280) 

5. HAsir al-Uln Muhammad (693/1294), 
00 

6. Kitbueha (694/1295), 

7. N&sir al-DIn Muhammad (698-708/1299-1309). 
40 

The sultans who were murdered were Ashraf Khalil 
(689/1290) and Manj'CLr Lajne (696/1297)- 
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period (in fact for even longer than the period mentioned) 

there were only two caliphs, al-Ira'kim and after his deathp 
0 

his son al-Mustakf-ig both of whom enjoyed long, stable but 

powerless terms of office, lasting about forty years each. 

This illustrates the real impotence of the caliphs. 

Despite the political turmoil which dominated the 

Maml'uk rule for some time, the Maml'uk state remained 

strong and its achievements were great. They defeated 

the Mongols at 4Ayn JZLlTit (658/126o) and though the 

Mongol threat against the Islamic world continued after 

the battle, the MamlTiks are to be credited with removing 

the aura of invincibility from the pagan Mongols. Some 

of the MamlTik sultAns like QalW'un (678/1280) and his 

son al-Ashraf Khalll (689/1290) and before them al- 

Muzaffar Sayf al-Din Qutuz (657/1259) and al-ZZLhir Rukn 
(I a 

al-D'In Baybars (658/1260) are highly praised and their 

role in defending the Islamic world is glorified by 

medieval historians. 1 Similarly the MamlTlk sullaMs. 

concern for the prestige of Islam and their attempt to 

apply its laws were generally acknowledged by Muslims. 

11 See Ibn Kath-ir, al-Bicrayaq vol. XII3ý p. 216. 
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The Social Conditions of his Time: 

The social structure under the MamlTiks was a 

complex and hierarchical one. The rulinf; power at the 

top of the hierarchy was composed of "slave" soldiers 

mostly Turks and Circassians, and succession to power 

was a right exclusively monopolised by them. The rest 

of the society was denied the right of military service 

and hence was prevented from entering government. 
1 

The Maml'Uk ruling class had very little in common 

with their subjectsq the Syrians and Egyptians, whose 

origin and language were different from the Mamlaks. Thus 

the gap between the rulers and the ruled remained wide 

since the MamlUks kept themselves isolated from the rest 

of the population. This ruling elite was called al-khAppa 

and was composed of the sulý: an, higher ranking MamlUk 

am-irs and officials. 
2 

0 
Next to the ruling class was the stratum of the 

notables or the most respectable and prominent leaders 

of the people. They were called al-aly-An; they included 

the most influential of the 6ulam, '&'# the leading merchants 

1. Lapidus, Muslim Cities in the Later Middle Agesl p. 44, 

also al-Nadw-ig Khapjj2i-AaYat Shaykh al-Isi-Am Ibn 

TaymiXya, p. 25. 

2. Lapidusq oP. cit-9 P. 79. For more details on the 

cordposition and origin of this class see al-MakrIz"Iq 

Khitat, vol. II, p. 236. 4-0 

I 
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and the high ranking officials, especially the judges and 

preachers. This class did not enjoy great privileges or 

power; their influence was restricted to their spheres 

of action. The 4ulama* acted as intermediaries between 

the ruling elite and the masses. They performed this 

role as a result of the prestige and religious influence 

which they enjoyed both among the ruling elite and the 

common people. The 4ulam'A' supported the MamlUk rulers 

and regarded them as the defenders of the territory against 

foreign aggression and the saviours of Its spirit against 

heresies and rebels. In turn the MamlUk rulers treated 

them with respect and consulted them in some affairs such. 

as levying extraordinary taxes. 

The common people (al-1-6nuna) were at the bottom of 

the hierarchy. They were deprived of all advantages and 

possessed no powerg wealth or proper education. 
1 They 

included the traders and workers, the artisans and all 

people with minor occupations. The common people were 

exploited by the MamlUks who levied heavy taxes to sustain 

the state. There was, too, a solidarity between the 

common people and the lulama!. This was shown in the 

support demonstrated by the masses in favour of Ibn Taymiyya 

during his troubles with his opponents in 693/1294. They 

rose up in protest against his persecution. 
2 It is also 

11 Lapidus, op. cit., p. 82. 

2. See Ibn Kath-ir, al-Bicr-aXa, vol- XIIIIP. 335. 



-25- 

interesting to know that the lularKW . for their part, 

also showed great sympathy with the masses; evidence of 

this was the opposition led by Muýy al-D-in al-Nawawl 

against the extra taxation imposed by SultMLn al-Zahir 

(658/126o-676/1277). Al-Nawaw'l even suffered exile from 

Damascus as a result of his stand on this issue. 1 

It is worth mentioning that though there seems to 

have been generally no open struggle between the three 

classes, there existed some forms of intra-class confront- 

ation; such as the struggle for power among the Mamlak 

sult'dns and amirsq the rivalry between the 6ulam-Al of 

the different schools, and the disputes between the 

different sects, both between the Sunnites and the Sh-Vites 

and between the Muslims and dhimm-1s. It was these internal 

class relationships which influenced Ibn Taymiyya's thought 

and are reflected in his writings. 

1. AbIr Zahra, Ibn Taymiyyal p. 145. 
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Family Background and Education: 

TaqI al-D-in Aýmed b. Taymiyya 1 
was born in Varr&n 

in Syria on Monday 10th Rab-V 1 661/1263. He was a 

descendant of a family who for several decades enjoyed 

great prominence in learning and education especially in 

the religious field. His immediate ancestors were notable 

scholars. According to Ibn KhaUikAn, 2 Ibn Taymiy-ya's 

grandfather, Majd al-DIn, was an eminent preacher and a 

jurisconsult who occupied the first place in his town for 

his learning and was highly distinguished for his piety. 

He was the author of a very important work (Muntaqa al- 

AkhbTLr) on the classification of traditions. Al-Shawk-Anl 

His full name is Taq-1 al-DIn AbTi al-'Abb; as Alimed be 

Shih-Ab al-DIn AVI al-Maliasin Abd al-PalIm be Majd 

al-Dln 6Abd al-SalAm be Abl Muhammad 6Abd Allah be 
0 

Abl al-(Msim al-Khidr be Muhammad be al-Khidr be 'All 

be ýkbd Allah be Taymiyya. Taymiyya was the name of 

Taql al-DIn's great grandmother whose father had 

given this name after a place called Ta I between 

Kha4bar and Syria, where on his way to the pilgrimage 

he met a young girl whom he admired. It is also 

reported that this great grandmother was a preacher 

hence the family carried her name. See Ibn Shakir al- 

Kuiblv FaV-At al-Wafay"at, q vol. 1, p. 63. Ibn Rajabq 

Dhayl 'ala tabaqAt al-Hanabla, vol. 11, p. 161. 

2, Ibn KhaliWa-nv Wafayý-at al-Al*y'ýn, p. 96 
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wrote a commentary on this work which is still an important 

work of reference. 
1 Some people even gave Majd al-DIn 

2 the title of absolute scholar (al-mujtahid al-mutlaq) 0 
Ibn Taymiyya's father, 6Abd al-Hal-im, was likewise a 0 

great scholar. He was a teacher in the Umayyad mosque 

at Damascus which was a great centre of learning. Later 

he taught in the Sukkariyya school of tradition. 

Another important member of Ibn Taymiyya's family was 

his uncle Fakhr al-Uln (d. 622/1255) who was a well known 

scholar. 
3 Ibn Taymiyya's mothert according to Ibn KathIr 

was a pious woman (shaykha saliha). 
4 

Ibn Taymiyya's 
0 -0 - 

brothers Sharaf al-Din and Majd al-D-in were also teachers 

of tradition. 

Such a family background was largely responsible for 

the love of learning and the intellectual pursuits for 

which Ibn Taymiyya was noted. Ibn Taymiyya's family moved 

from Parrin to Damascus when he was six years old to 

escape the Mongol invasion. This gave him the chance to 

be educated in Damascus which was a great centre of learning 

Al-Shawkbm'lls commentary is called Nayl al-Awtar in 

eight volumes. See al-Nadwig KhAssbi-Hay-At Shavkh 
0 J- 

al-I-slam Ibn Taymiyya, P. 34. 

2, Ibid. 

3- Ibn Rajab has a long biography on Fakhr al-Irin. See 

Dhayl, vol. II, P. 151- 

Ibn KathIr. al-Bidayaq vol. XIV, P. 79- 
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and had a large number of notable scholars in all fields, 1 

Ibn Taymiyya is said to have been taught by two hundred 

shaykhs among whom was Shams al-Min 4Abd al-Rahrran al- 

Maqdis"I, the first Hanbalite chief of justice aý' _Cf- 
Aa1 

Cjud5, t) of Syria. Ibn Taymiyya was taught the Qur' ! Ln. the 

jLad1th and the subtleties of the Arabic language. His 

study of Arabic grammar, poetry and prose was crucial in 

enabling him to master other fields. It is worth mentioning 

that Ibn Taymiyya made valid criticisms even of a famous 

book like that of Slbawayh on Arabic grammar., 
2 

Ibn Taymiyya learned the Qurlan by heart when he was 

very young, then devotedmost of his time to the study of 

the interpretation of the Qur'an. He himself said that 

he had read about one hundred books on the interpretation 

of the Qur'-An. This study of the Qurl-dn enabled him to 

acquire an eminent position in the interpretation of the 

Qur"An. Ibn Rajab credited him for his curious and 

exceptional ability to quote Qurl-Anic verses to support 

his arguments and because of his vast knowledge of the 

Qur"An he was able to point out several mistakes made by 

other interpreters. 3 
He seems to be aware of his leading 

1. Ibn Rajab, Dhayl, vol. II, PP. 387-8; Ibn 6Abd al-lMdit 

al-'UqTLd, p. 2 and Abn Zahra, Ibn TaymiZya, p. 20. 

2. Al-NadwI9 KIrapsbi-j! aYat Shaykh al-Islam Ibn Taymiyyaq 

p. 127; Ibn 'Abd al-jrad-i, al-IUq[Id, pp. 2-4. 

3- Ibn Rajab quoted al-Dhahab'I's description of Ibn 

Taymiyya's knowledge, see Dhayl, vol,, II, P. 389. 
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position in Quxl anic interpretation; he says: 

"God enabled me in this fort (%ALLa) to Icnow some 

of the meanings of the Qurlan which most of the lulaurW 

wished to know but were unable to do so before their 

deaths.... " 1 

As for hadIth, he was famous for his incontestable 

erudition on tradition. Al-Dhahab'l described him as the 

final authority on the knowledge of tradition, especially 

with regard to its authenticity and transmitters. He 

knew the six books 2 
of the tradition so well that it 

could rightly be said that "any tradition which was 

unknown to Ibn Taymiyya is not a tradition.... "3 

It may be said that al-Dhahab-i went too far in his 

statement. However, Ibn Taymiyya's knowledge and 

interest in the tradition is evident from the numerous 

books he wrote in fiqh and usul al-fiqh and from his 

heavy reliance on Dad'Ith as a source of documentation 

for his opinions in almost all his works. The fact that 

he occupied the post of a had"ith teacher in Uar al-Hadith 00 
al-Sukkarriyya and al-Madrasa al-panbaliyya is in itself 

evidence of his great knowledge of tradition. 

1. Ibn 'Abd al-Had-ig al-'UqMd, p. 368. 

2. These are Sahlh al-Bukharl, Muslim, AbU Ira! TW4 al- 0 -0 -0 

Tirmidh'i, al-NisAlil Ibn Mja. He also knew the 

musnad of Ahmed Ibn Hanbal. 
00 

See Ibn 6Abd al-IMdi, al-4UqTLd, p. 25. Also Ibn Rajab, 

Dhayl, he reported al-Dhahab-it P. 390. 
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Besides the Qurlan and the hadlth, Ibu Taymiyya was 
f- 

able to acquire knowledge in various fields. He was aware 

of the necessity of widening the field of his knowledge to 

match the needs of his time. His age was dominated by the 

Ashlarites' thought and their method of argumentq which 

had special significance in places like Syria and Egypt 

where the Ashlarites enjoyed the support of the government 

due to the influence of Sult-An Sal-Ah al-Din and his sons 

who were Ash'arites themselvese 

The Hanbalite school to which Ibn Taymiyya belonged, 

2 
continuously engaged in polemics against the Ash'arites. 

The Hanbalites are traditionally opposed to speculative 0 
theology. This made a dialogue between them and the 

Ash'arites who used logical arguments and rational 

explanations, very difficult. 

For this reason Ibn Taymiyya was motivated to study 

kal-Am and logic and other subjects. The sources on Ibn 

Taymiyya do not tell us whether he received regular 

education in all these subjects and who his teachers weret 

but from his discussions and the books he wrote such as 

Nagd al-Manti it is evident that he managed to gain a 

thorough knowledge of these subjects by his personal 

reading. Among the subjects which he learned was historyt 

especially that of Islam. This is again reflected in the 

Al-Nadwliq Klrassbi-HaVat Shaykh al-Islam Ibn Taymiyyat 
0-8-0 

p. 409 

2. As an example see Ibn Kath-ir, al-BicMya, vol. XIV, 

PP. 75-6. 
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great range and knowledge of the events, from the 

time of the Prophet to the fall of the 'Abbasid dynastyg 

which he illustrated frequently in his writings. 

His Career: 

Ibn Taymiyya never held any government post. The 

teaching posts he occupied were in private schools. The 

first post was that of a teacher in Dar al-Had'Ith al- 

Sukkarriyya succeeding his father when he was twenty years 

old. According to Ibn Rajab, Ibn Taymiyya refused to 

accept the posts of chief justice and head of j-haylih-8 

(mashyakhat al-shiyTLkh) which were offered to him. 1 

He also became a teacher in al-Madrasa al-Hanbaliyya 0 

which was the oldest Hanbalite school in Damascus in 695/ 
0 

1296, succeeding Zayn al-Din al-Munajjg. 

At the same time he was teaching'the Que -An in the 

Umayy'&d mosque. He began this earlier in 684/1285. 

This reluctance to hold government posts was probably 

so that he would be able to maintain his independent waY 

of thoughtt uninfluenced by other lulam-A' who were 

supporting the stateg and free from pressure from the 

authorities. 

1. Ibn Rajab, Dhayl, vol. III P- 390- 
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His Role Against the Mongols: 

Ibn Taymiyya's childhood memories of the Mongol 

invasion coupled with the drastic changes they wrought 

in the social life of Syriaq developed in him a strong 

antipathy towards the Mongols. lie was determined to 

combat them whenever the chance arose. Ibn Taymiyya's 

role in confronting the Mongols between 699/1300 and 702/ 

1303 is a clear illustration of this. 

In Rab-il Ig 69911300, the Muslim army was put on 

the alert to defend Damascus after the news was confirmed 

of the Mongols' advance towards Syria. On the 27th of 

the same month the Muslim armyt led by Sult'hn I: ajin met 

the Mongols in Khazendar. I The Muslims were defea ted' 

in this battle and the Mongols made their way towards 

Damascus. The inhabitants started to leave Damascus and 

the city was in great panic and disarray. A group of 

notables decided to lead a delegation to meet Ghaz-anq 

the Mongol leader, and negotiate for peace, 
2 

Ibn Taymiyya 

headed this-delegation which met the Mongol leader on the 
3 3rd of Rab'14 11 in a place called al-Nabak. Ibn Taymiyya 

is described as having displayed remarkable courage in 

addressing Ghatan and reminding him of the peace and 

justice enjoined by both the Qur'-An and the traditions of 

A valley near the Salmiyya valley - the border of Syria. 

2. Ibn Kath-irg al-Bidaya, vol. XIVq PP. 7-10. 

3. A place situated between Damascus and Hims, 
00 
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the Prophet. 1 Thereafter, Ghwýan agreed to peace. 

The amnesty which Ghatan granted to the delegation 

turned out to be a hollow promise. The forces of his 

deputy in Syria, Sayf al-DIn Qabjaq, entered Damascusq 

surprised its people, massacred a large number of them, 

looted their property and took their women and children 

captive. Ibn Taymiyya and some of the notables who 

survived the massacre attempted to have another meeting 

with Ghatan but they were not allowed to see him. Later 

on in Jurdada I, Ibn Taymiyya succeeded in meeting Am'Ir 

BUI: ai, one of GhaZan's chiefs in Damascus and was able to 

secure the release of. a number of captives. Shortly after 

that, the Mongols having heard of the Egyptian forces' 

advance to protect Syria fled the country, leaving behind 

no responsible administration. Arjwash, 2 Ibn Taymiyya and 

a few others tried to maintain law and order and at the 

same time to urge people to jih-ad. This call for Jih-Ad 

proved effective in confronting the next Mongol threat. 

1. Ibn Taymiyyals biographers emphasised the courage with 

which Ibn Taymiyya addressed Ghaz'&n. Ibn Rajab in 

Dhayl, vol. 119 PP. 394-5, Ibn Kath-irg al-Bicr-ay-49 

vol- XIV9 PP. 7-109 Ibn 6Abd al-Iradl, al-IUqT109 

PP- 117-118 give some details about the event. But 

a full account is given by al-Nadw-i in the book 

Saviours of Islamic Spirit, vol. IIt PP. 30-31. 

2. 'Alam al-Dln Arjwash (d. 701/1302) one of the deputy 

amirs in Syria. 
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The second Mongol attack on Syria with which Ibn 

Taymiyya was closely involved was in 700/1301. The 

Syrians, shattered by their previous experience, started 

to desert the country when they received the tidings of 

the Mongols' approach. The situation became worse when 

the Maml-uk sult'An showed reluctance to come with an army 

to defend Syria. Ibn Taymiyya met this situation by once 

more encouraging people to jihad and also he endeavoured 

to persuade the MamlTiks to go forward to meet the enemy, 
' 

He was able to convince the viceroy of Syria who had shown 

reluctance to come to grips with the enemy. The governor 

of Syria asked Ibn Taymiyya and other influential men to 

go to the sultMn in Egypt and persuade him to join Syria 

against the Mongols. Ibn Taymiyya spent a week with the 

sult'An and finally succeeded in inducing him to participate 

in the battle, 2 

Although this report is mentioned by most biographersq 

it is not without some exaggeration; for according to it, 

Ibn Taymiyya was the main cause for victory in this battle. 

The Egyptian and Syrian forces mobilised and on the 

For further details of Ibn Taymiyya's role see Ibn 

KathIrq al-Bidaya, vol. XIV, P. 7, Ibn 'Abd al-IradIp 

al-6UqTid, t P- 117. 

2. Al-Nadwl, Saviours of Islamic Spirit,, vol. 119 Pe 30* 
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2nd Ramacran, 702/1303 they met the Mongols in Shaqliab. 1 
0 

Ibn Taymiyya issued a fatwa that people should break 

their fast in order to be able to fight the enemy. Both 

the caliph and Sultan al-NZLsir were present on the 
0- 0 

battlefield while Ibn Taymiyya insisted on taking his 

place in the front line; he encouraged the people and 

assured them of victory and heq himself, showed great 

courage in fighting. Eventually the Syrian and Egyptian 

armies were able to inflict a heavy defeat on the Mongols 

and kill and disperse most of their forces, returning 

victoriously to Damascus on the 5th of Rama0an. Ibn 

Taymiyya's efforts and role in this battle were highly 

esteemed and he was looked upon as the hero and mastermind 

of this victory. 
2 No doubt Ibn Taymiyya's biographers 

have exaggerated his role in this battle to the extent 

11 The battle is generally known by the name of Shaqýabj 

a Place near Marj al-Suffar near Damascus where the 
0 

Muslim army was stationed before meeting the Mongols. 

2. Ibn 'Abd al-Irad-i. al-'UqTLdo PP. 177-8. For further 

details on Ibn Taymiyya's role in the battle see 

Ibn Kath"ir, al-Bicr-aya, vol. XIV9 p. 23 and Ibn Rajaby 

Dhaylp vOl- 119 P. 395. 
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that they have attributed all the victory to his efforts, 
1 

Ibn Taymiyyals Role as a Social Reformer: 

Of particular importance to this study are Ibn 

Taymiyya's attempt at social reform. His reform activities 

represent a daily occupation. Several works have been 

written on this subject. 
2 Some brief examples of his 

Related to his role as a campaigner is the part 

played by Ibn Taymiyya in the expedition against 

the residents of Kasrawan and the Jurd hills in 

Syria. These were groups of Nusayritesj Isnralilites 
0 

and Batinites (all shi6ite sects) who rebelled against 

the authority and effectively collaborated with the 

Mongols against the Muslims. Ibn Taymiyya rallied 

a large number of volunteers and joined the governor 

al-Afram and his army in fighting these people to 

bring them under the authority of the state and 

correct their heretical beliefs. For these events 

see Ibn 'Abd al-lMd-1. a1-IUqTkdg PP- 178-9; Ibn Kath"ir, 

al-Bid-aya, vol. XIV, pp. 11 and 31. See also Ibn 

Taymiyya's own account of his role in this event in 

Risala ila al-Sultan al-Nasir fl Shan al-Tatarg p. lq* 

Ibn Taymiyya also wrote "al-Radd 6 ala Ahl KasrawAn al- 

R'Af iýLall . 

2. The most important of these works is by Sir-AJ al-Haque, 

Ibn TaYmiYYa and his Projects of Reform, Ph. D. thesis, 

London, 1937. 
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reform activities. are considered here. 

In 700 A. H-/1301 after the Mongols left Damascus, 

Ibn Taymiyya and a group of his followers made'a tour of 

inspection through the city and destroyed all the places 

and equipment used for making and selling alcohol which 

the Mongol governor, Sayf al-Din Qabjaq, encouraged during 

his short administration of Syria. The group also punished 

those found drinking alcohol in accordance with the Islamic 

law. I 

Another incident which demonstrates Ibn Taymiyyals 

zeal for reform involved a rock which people in Damascus 

used to visit. 
2 Ibn Taymiyya and his followers had the 

rock cut off and thus put an end to people's heretic 

practice. 

Such activities met with the approval of some 

Damascenes and they came to recognise his "self acquired" 

authority and they resorted to him with their complaints. 

In 704/1305, a man called Mujahid al-Qattan was brought 
00 

before Ibn Taymiyya, charged with taking drugs9 and 

dressing and behaving in an abominable manner. Ibn 

Taymiyya had the man punished and made him promise to 

3 
renounce his immoral practices. 

Among Ibn Taymiyya's efforts to achieve social reform 

1. See Ibn Kath-ir, al-Bid-ayaq vol. XIV, p. 11. 

2. The rock is situated near the QulTLt 
0 river in Syria. 

3. Ibn Kath-Irl al-Bidaya, vol. XIV, P. 30, 
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was his confrontation against some Su'fl orders whom he 
0- 

accused for practising shalbadha (magical tricks) to 

mislead the people. 
1 

Ibn 'Abd al-lMd-i describes how Ibn Taymiyya continued 

his reform activities even in prison. In Egypt he 

converted the prison in which he was confined into an 

institute of religious study. He persuaded the prisoners 

to give up playing chess and other games and to spend 

their time in prayer, supplication (tasb-iji) and other 

useful occupations. Moreovert people from outside the 

prison came to attend his lessons finding them more 

useful than some of the teaching in schools and religious 

circles. 
2 

Ibn Taymiyyats_Struggle and His Trials: 

The job which Ibn Taymiyya had assigned for himselfq 

namely that of correcting and denouncing whatever in his 

view was not in conformity with the shar'16at brought him 

into direct confrontation not only with the groups he 

opposed but more importantv with the state authority. 

This is clearly manifested in the trials and persecutions 

to which he was subjected. Ibn Taymiyya's persecution 

raises the question of the relationship between the Maml'ftk 

authority and the lulam-Al and the role the latter used to 

See Ibn 'Abd al-Hacrit al-'UqT'd, p. 194. 0 
2. Ibid., P. 293. 
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play on the state polity. 
1 This, however, is a question 

which requires a study by itself. Generally speaking the 

relationship between the IulamW and the MamlTik authority 

was one of cooperation, though Ibn Taymiyya himself 

remained an exceptiong as will be clear later. 

The first troublesome incident of Ibn Taymiyya's 

career took place in Rajab 693/1294 when he, together 

with Zayn al-DIn al-FaxSq'l (d- 703/1303)9 led a 

demonstration in protest against a Christian who was 

reported to have insulted the Prophet. 2 The Christian 

was a secretary to Amir 6AssAf b. Shilrab al-DIn (d. 694/ 

1295) and for that reason the viceroy did not take action 

against him. When the demonstrators met the viceroy to 

discuss the affair, he promised them that he would bring 

the Christian to trial. The crowdsq howeverl were 

impatient when they saw AmIr 'Assaf and having argued 

with him some stoned him inflicting bodily injuries on 

him. The viceroy, annoyed at the consequencesq had both 

Ibn Taymiyya and al. -Fartiq'i whipped and confined in the 

Madrasa al-'Adhrawiyya. 
3 Although the event ended at 

1. See Little, The Historical and Historiographical 

Significance of the Detention of Ibn Taymiyyat 

Middle East Studies, 4 (1973) PP. 311-327. 

2, Ibn Taymiyya wrote a book on the incident called 

al-Fa'rim al-Masltil 'ala man Shatam al-Ras-ul, 

Hayderabad, 1322. 

3. For the details of the event see Ibn Kath-irg al-Bidayaq 

vol- XIII9 PP. 335-6; Ibn Rajab, Dhayl, vol. 119 P. 396. 
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this stage and Ibn Taymiyya was released from his 

confinement, the incident marked the starting of a new 

phase in Ibn Taymiyyats life, namely that of confront- 

ation with the authority. 

The second but most seriou's of all Ibn Taymiyyals 

troubles started in 698/1299,1 the cause of which was 

the composition of his famous creed, al-lAq-lda al- 

Hamayiyya al-Kubri, written in response to a question 

from the people of Hama, 2 
about the relationship between 

God's Being and His attributes. In this creed he makes 

it clear that he prefers the method of the salaf in 

interpreting the attributes of God to that of the 

Ash6arite scholastic theology which was dominant in his 

own time. This caused much trouble to Ibn Taymiyya since 

several interrogatory councils were held in both Damascus 

and Cairo in which the creed was critically examined by 

leading gadis and 6ulam-Al of the different schools. 
3 

a. - 
The first of these councils was held on the 8th of 

Ibn Rajab briefly describes the reaction against the 

Hamawiyya, that a group of people toured the market 

areas carrying the Hamawiyya with them and urging the 

people not to ask for Ibn Taymiyya's legal opinions. 
Ibn Rajab also reports that some "wul-dt" defended the 

shaykh (Ibn Taymiyya) and the affair was settled. 

2. A place in northern Syria. 

See 6al-Munlazara to in al-'UqTid, p. 207. 



Rajab, 705/13o6g seven years after the composition of 

the creed, followed by another council on the 12th of 

the same month. Both councils were attended by leading 

lulam'W such as Safl al-Din al-Hindi, the Shafi6ite 
_Cadl, 0 0- 

Ibn al-Zamalk-anl and others. The councils took a hostile 

stance but they did not come to any specific conclusion* 
I 

A third council was held on the 7th of Sha$ban; among 

those who attended it 

al-Zamalk-An-i and Sadr 
0 

the discussion of the 

questions such as the 

were Najm al-Dln al-Sasarlq Ibn 
00 

al-Mn b. al-Wak'll. They continued 

attributes of God, besides other 

concept of the Qurlan as the Speech 

of God. According to Ibn 4Abd al-Iradl this council ended 

in favour of Ibn Taymiyya, for his creed was agreed upon 

and was declared to be in conformity with the views of 

the salaf. 
2 

The investigation of Ibn Taymiyyals creed did not end 

in Damascus. Ibn Taymiyya was summoned to Cairo shortly 

after the third council and copies of his creed were 

ordered. This summons seems to have been the result of 

pressure from Ibn Makhl: ELf. the Malikite S: adi al-qudat who 

was an enemy of Ibn Taymiyya and who was supported by 

al-Jashnigir the viceroy of Syria. On the 23rd of Ramadan 

11 Ibn 'Abd al-HIMI, al-'UqTldg p. 204; also MurAdq 

Miýan of Ibn Taymiyya, p. 16. 

2. Ibn Rajab, Dhayl, vol. 119 P. 396; Ibn 'Abd al-fradig 

al-tUqTLd,, p. 206. 



-42- 

a council was held to question Ibn Taymiyya; this was 

attended by leading religious men and qadis as well as 

the viceroy of Egypt, Sayf al-DIn Sal'&r (d. 710/1311)- 

After long sessions of discussion, Ibn Taymiyyals beliefs 

on the question of God's Being, His istiw'al on the throne 

and the nature of His Speech were declared heretical. 1 

This was announced by the Shafilite qadl Shams al-DIn 
. 46- 0- 

Ibn 6Adl-An (d. 749/1348). Together with his two brothers 

who supported him and propagated his view, Ibn Taymiyya 

was consequently imprisonedg first in the tower of the 

citadel then transferred to the jubb where he spent one 

and a half years. His release was secured by the inter- 

vention of some notable Am"Irs, especially Ilusam al-DIn 

Muhanni b. 4-Is-A (d- 735/1334). 

This first trial or mihna of Ibn Taymiyya is always 

linked with his creed, al-Hamawiyya Howeverg another of 
a 

his creeds9 al-Va'siýjXXa, was also a centre of discussion 

of the councils. It is obvious that both 6aqida (and 

presumably others such as al-Ba6labakiyya and Tadmuriyya) 

discuss similar issues in regard to the question of God's 

attributes, This is the reason that in the second council 

Ibn Taymiyya sent for the WAsiýiyya. 

These trials not only reflect the differences that 

existed between Ibn Taymiyya and his fellow 6ularraO but 

also show that Ibn Taymiyyals beliefs and doctrines found 

wide popular support to the extent that the state was 

I 

1. See Ibn 'Abd al-If-adi, al-gtJqTid, p. 252. 
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worried about his influence on the masses and considered 

him enough of a threat to imprison him. 

The third of Ibn Taymiyya's trials took place in 

707/1308 when a number of §ufis headed by Karlm al-Dln 

al-Ibli 
1 

and Ibn 6AttW (d. 709/1310) demonstrated and 0* 

complained to the sultan that Ibn Taymiyya had insulted 

their leaders, Ibn 'Arabi and Ibn Sab6lin, and attacked 

their views on pantheistic Sufism. The sultan ordered a 

council to be set up to question Ibn Taymiyya on the 

accusations made against him by the Sufis. Ibn Taymiyya 

argued against their beliefs especially with regard to 

the question of librada (worship) and istigh'A'tha (appeal 

for help). Ibn Taymiyya made it clear that none should 

be called for help except God, that the Prophet should be 

looked for, for mediation and intercession only, not for 

direct help. The agitation of Ibn Taymiyya's detractors 

increased and their complaints against him became more 

frequent; an attitude which made the authorities in Cairo 

give him the choice between taking residence in Alexandria 

or Damascus with certain conditions, or imprisonment. His 

friends put pressure on him to choose residence in Damascus; 

but while he was on his way to Damascus he was summoned 

back and a group of Judges decided on his imprisonmentq to 

1. Ibn Taymiyya earlier wrote a letter to Karlm al-DIn 

al-Ibli and Nasr al-Manbij'i in which he denounced 

their following of Ibn 'Arab-i's views. 
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serve the general good (maplaha), He was eventually 

put in prison, first in Irarat al-Daylam, the cLadist 
0- 

prison, but was later transferred to Alexandria. But 

even in prison, groups of people used to visit him to 

study and discuss with him 1 
and it seems that his 

popularity grew even more. His release from prison this 

time was the personal act of al-Malik al-Yapir soon 

after his resumption of power in 709/1310. Ibn Taymiyya 

was highly admired by al-Irapir and thus enjoyed great 

freedom in the first decade of his rule and engaged in 

teaching and preaching in both Egypt and Syria. 

In 718/1318 however, a fourth crisis occurred. Ibn 

Taymiyya was asked by some peolple about divorce and he 

issued fatwas that were contrary to the divorce laws of 

the time. The sultan al-Yapir issued a decree which 

stated that Ibn Taymiyya's fatwas on divorce should be 

banned and that a council should be convened to interrogate 

Ibn Taymiyya. The first council was held in jMkim's 

palace in Jum'Acr-a 1,718 which resulted in confirming the 

decree of the o-u-Itan which banned Ibn Taymiyya's fatwas 
0- 

on divorce. The decision was then declared to the public. 

Ibn Taymiyya defied the sult! Ln's decree and coniinued 

issuing his fatwas. This caused a second council to be 

See detailed discussion of the events in MurTLdq 

Ibn Taymiyya on Trial :A Narrative Account of his 

Mihanq Islamic Culture, 1978, Pp. 1-31. I-*- , 
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held to remind him of the sultan's decree and to warn 

him against continuing his fatwas. Ibn Taymiyya insisted 

on his stand, arguing that he could not conceal knowledge. 

A third council was held in 720/1321 to settle the issue 

and it resulted in Ibn Taymiyyals imprisonment. After 

less than six months in prison Ibn Taymiyya was released 

by an order from al-Yasir himself in 721/1322. 
0 

The last of Ibn Taymiyya's persecutions was in 726/ 

1327 on the question of visiting of tombs and intercession. 

Ibn Taymiyya had written his fatwa on this question 

seventeen years earlier; but it seems that his later 

troubles encouraged his enemies and opponents to examine 

all his 4atwas with the intention of testing and judging 

their conformity with the common beliefs. The fatwa 

concerned was written by Ibn Taymiyya in an answer to a 

question from the people in Baghdad on whether it was 

legal to travel to visit the tombs of the prophets and 

whether it was correct to shorten the prayers during such 

a trip. Ibn Taymiyya's answer was that such deliberate 

trips for visiting tombs were forbidden and hence the 

shortening of prayer in them was duly forbidden. According 

to him it was an innovation, that such practice was unknown 

to the companions of the Prophet, and not recommended by 

the leading Muslim jurists. Ibn Taymiyya backed his 

1. See Ibn 'Abd al-fradi, al-'UqTLd for further details: 

P. 323. 
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argument by a verse from the Qurl an and some traditions, 
1 

concluding that whoever believes that visiting of 

prophets' tombs is a kind of worship, is committing 

heresy. As in previous trials, a council of q-Adis and 

jurists was held to question Ibn Taymiyya on his fatwa, 

the council regarded his fatwa as denoting lack of 

respect to the Prophet and consequently sentenced Ibn 

Taymiyya to prison, 
2 

where he died two years later (728/ 

1329). 

Ibn Taymiyya dismisses most of the traditions on 

visiting the Prophet's grave as unauthentic and 

bases his argument on a few traditions that in his 

mind forbid the visiting of tombs; of these "No 

travel (with the intention of worship) should be 

made except for three mosquest the grand mosque 

- al-Masjid al-liarr-Am -, the Prophet's mosque in 

Med"ina and the Aqpa mosque in Jerusalem... " Another 

traditionj reported by &Iisha, the Prophet said 

"God curse the Jews and Christians who turned their 

prophets' tombs into mosques.... " Ibn Taymiyya 

quotes several other traditionsg see Ibn 'Abd al- 

lMdl, al-'Uqudv PP. 334-40. 

2. Many jurists in Baghdadq like Ibn al-Kutut; l the 

Slrafiliteg al-Bagha-adi the Malikite and others 

3upported his views on this question and defended 

them as being in conformity with the views of the 

salaf; but these 'ulanra' did not have as great an 

influence as those who opposed him. 
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These trials clearly indicate that it was Ibn 

Taymiyya's beliefs and his stand on certain doctrinal 

issues that caused his persecution. For this same 

reason his followers and friends and his two brothers 

suffered persecution as well. 
1 It is also worth 

mentioning that Ibn Taymiyya faced such a hostile 

opposition from his opponents that on certain occasions 

they inflicted bodily harm on him. 2 
But side by side 

with these enemiesy there were his supporters and 

followers who used to defend and protect him. This 

group came not only from the common people but also from 

amongst the most influential men in the government as 

will be discussed later. 

A close examination of these trials shows that there 

are other factors (besides his doctrinal stance) which 

led to the frequency of Ibn Taymiyya's detention. As 

shown earlier, Ibn Taymiyya asserts the right and duty of 

reforming Islamic thought in all fields, displaying his 

1. On several occasions Ibn Taymiyya's followers were 

persecut. ed, see Ibn 'Abd al-Iradil al-'UqUd, pp. 202, 

2719 330. Also Ibn Kathirg al-Bicf-ayat vol. XIV9 pp. 54- 

55; Murgd, Ibn Taymiyya on Triall Islamic Culture 1978, 

p. 24. 

His brothers Sharaf al-DIn 6Abd Allah and Zayn al-DIn 

'Abd al-Ralidan were imprisoned with him. See Ibn 'Abd 

al-HZLa-ly al-6uqud, pp. 250-52. 0 
2. Ibid., pp. 285-289. 
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dissatisfaction with the purely speculative and 

philosophical methods of argument, as well as those 

used by the literalists (al-harfiyyTin) and the tradition- 

alists (al-muqallidTLn). Ibn Taymiyya, instead, endeavours 

to impose what in his view represents a surer method of 

knowledge. He similarly demonstrates his total dis- 

approval and rejection of certain aspects of the 

practices of some groups and sets about reforming 

people's conduct. 
1 The challenging and outspoken 

method he chose to deal with his opponents was a key 

factor in his trouble. 

Another factorg mentioned by Ibn Kathlr, is that 

some theologians and jurists were jealous and envious 

of Ibn Taymiyya because of his position, and the growing 

popularity and respect which he enjoyed as well as his 

religious zeal. 
2 The outcome of this factor becomes 

clearer when one bears in mind that these lulam'&* 

enjoyed great influence with the authoritiesq and what 

is more relevant to Ibn Taymiyya's case, is that they 

formed the membership of the councils held for his 

interrogation and they were authorised even to issue 

The details of this was dealt with under the 

section of his role as a reformer. See also Ibn 

Kath'ir, al-Bid-aya, vol. XIVt P. 35. 

lbid. 9 P. 37. 
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sentences against him. 1 

On the other hand, Ibn Taymiyya himself participated 

in escalating the trouble against him. He refused to 

make the slightest deviation from his stand, rejected 

the conditions and options offered to him and showed his 

preference for imprisonment. 2 Likewise, he resisted 

genuine efforts from his supporters (both among the 

authority and the common people) to inflict punishment 

on his adversaries and thus put an end to his trouble. 

Examples of these Ilulam-Al were Ibn MakhlTif the 

Malikite Tadjwho was very influential, also 

Naqr al-Manbij'i who was the personal friend of 

Baybars al-Jashenegir and who was a great supporter 

of Ibn 6Arab'11s views on pantheistic monism, It 

is reported that Ibn Taymiyya wrote a letter to 

Najr al-Manbij'i condemning the ideas of Ibn 'Arab'I 

and accusing his supporters of misguiding people. 

20 He wrote a letter in prison to the viceroy in Syria 

telling him that he was engaged in worshipping God 

and that he didn't want "royal money or cloth, " 
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Ibn Taymiyyals Character: 

The attempt in this section is to give some aspects 

and features of Ibn Taymiyyals character which may be 

helpful in understanding his work. 

There are voluminous works on Ibn Taymiyya's biographyt 

most of which is found in chronicles and biographical 

dictionaries. Some of this material is valuable first 

hand information written by Ibn Taymiyya's disciples and 

contemporaries. But most of these works are highly 

eulogistic in nature. Biographies by modern scholars 

rely heavily on these earlier sources. On the whole 

these biographiesq although they contain details about 

Ibn Taymiyya's lifeg are only of secondary help in the 

evaluation of his character; for new insights maybe 

found by a close examination of his work, 

Ibn Taymiyya was endowed with a very fine intellect 

and he utilized his brilliance and good memory in a 

persistent and fervent quest for knowledge and in 

educating himself in various fields. The education he 

received in his childhood formed the foundation for all 

his thought, and knowledge for which he dedicated all 

his life. 

Ibn Taymiyya's writings show that he was mainly 

concerned with educating the masses as opposed to addressing 

the educated elite. A large number of his theological 

writings were addressed to the people of different areas 

to which his influence had spread. His main concern is 
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to revive the true faith, the sunna of the Prophet and 

the beliefs of the salaf. In propagating these doctrines 

and beliefs Ibn Taymiyya exerted great moral courage, 

unselfish devotion and firm endurance. It is his 

dedication to the cause of Islam and its purity which 

stand as a marking feature of his character. 

An important factor behind Ibn Taymiyya's peculiar 

character is his independence. The reader of Ibn 

Taymiyya's work will notice his lack of bias in referring 

to the four schools of law and in selecting indiscriminately 

the correct opinion, in his view, which is closer to the 

Qurl-An and sunna and the view of the salaf. He even went 

as far as to choose opinions of his own which are 

different from all the opinions of the four schools. 

is worth mentioning that though he is always known and 

described as a Vanbalite scholar, he never restricted 

it 

himself to the opinions of the school of Ibn Hanbal. 
0 

Despite his great respect for ADmad b. ranbal and his 

school, Ibn Taymiyya refused to attribute his beliefs 

and views to Hanbalism and insisted to call them the 

views of the salaf only. He explained that he never 

propagated or recommended the following of the school 

of Ibn Hanbal or any other school. lie showed his dis- 
0 

approval of blind adherence to the views of the schools 

and emphasised that concern should be with the main 

sources of the shar'lla (the Qurlan, sunnag ijnia6 and 

with the precedent of the salaf) and not with particular 

schools. 

(4D' 4.. 

m 

K% P/ 9x 
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The fact that he refused to hold any office which 

was financed by the government confirmed his desire to 

remain independent and not to allow his integrity to 

be compromised. This is further proved by the fact that 

he refused to collaborate with al-Malik al-Nasir against 

their common enemies of the 4ulad-W and showed his 

reluctance to be an accomplice. This proves that his 

opposition to the fellow lularrrW was utterly unselfish, 

unmotivated by personal interest. 

Ibn Taymiyya's defects are represented in his 

intolerance of other views than those of the ahl al-sunna 

and his uncompromising and contemptuous attitude towards 

his adversaries and detractors. Had he been more 

accommodating and compromising, he would have saved 

himself and his followers much trouble; but on the 

other hand, his strength lay principally in his very 

intransigence and in his courageous adherence to his 

views, regardless of political and social considerations. 
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The Theological and Juridical Basis for Ibn Taymiyyals 

Political Thought: 

Ibn Taymiyyals thought is best described by Merlin 

Swartz as "highly complex, multifaceted and subtly 

nuanced. "' A proper study of such a thought requires a 

thesis by itself. For the purpose of this studyg howeverg 

it seems most appropriate to outline its general character- 

istics and to give a brief summary of it. 

The most conspicuous feature of Ibn Taymiyyats thought 

is that it is based mainly on the primary sources of the 

shar"Va. namelyq the Qur"&n. sunna, ij (consensus) and 

giy"As (analogical reasoning). 

Ibn Taymiyya shows paramount concern for the value of 

the Qur"An as a source of doctrine and conduct. He 

believes that nothing should come above the Qur'Mn because 

it is the speech of God. To him the Qur"An comprises all 

the knowledge of the creeds (laq'&Iid) not only in the 

form of commands, but also with all the explanations and 

proofs necessary for understanding it. The task of reason 

is to find out this knowledge and try to understand it. 2 

The influence of the ýanbalite attitude to the Qur"An 

is obvious on Ibn Taymiyya's thoughtq though it could 

rightly be said that all Muslim schools of law and the 

different sects give the Qur*-An an uncontestable status 

within the sources of the sharlla. Howeverg Ahmad b. 

Merlin Swartz, "A Seventh Century (A. H. ) Sunni Creed: 
The 'AqIda Wasiýiyyallq Humaniora Islamicag 1 (1973)9 

pp. 91-131. 
2. "Ma6arij al-WusTil" in Majm7U6 at al-Ras7W il al-Kubral 

P- 183, 
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Hanbal's persecution for his stand on the problem of the 
0 

creation of the Qur'-An made his school particularly 

associated with defending the Qurl-an against all that 

was deemed innovatory. 

Ibn Taymiyya reflects the supremacy of the Qurlan 

in all his thought; Laoust commenting on the place given 

by Ibn Taymiyya to the Qurl*&n said that most of his 

writings could be considered as an interpretation of 

the Qurl-&n; with the effect that he based the two books 

al-jýisba and al-Siyasa al-Sharliyya which include his 

social and political thought, on two verses of the Qur"an. 

As has been explained beforej it is for the sake of 

the correct interpretation of the Qur"An and the elevation 

of its methods above reasong that Ibn Taymiyya opposed 

most of his contemporary thinkers, wrote several books 

on the refutation of their thoughts and suffered their 

hostility for that. 

The sunna of the Prophet occupies the second important 

place in the sources of Ibn Taymiyya's thought. According 

to him the sunna of the Prophet interprets, explains, 

substantiates and articulates the Qur"an. But he makes 

it clear that its place is second to the Qurlan. He saysp 

"The ahl al-sunna know that the truest speech is the 

speech of God, and that the best guidance is the guidance 

of Muýammad. They prefer the speech of God to that of the 

best men (the prophet's) and they give priority to the 

guidance of Muhammad over the guidance of anyone elseee* 
2 

Laoust, Essai sur Les Doctrines Sociales et Politiques 
d'Ibn Taymiyyaq P. 73. 

2. See Ibn Taymiyyals 6Aqlda al-WZLsitiyya, pp. 269 27. 
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The importance of the sunna is clear from the fact 

that those who seriously adopt it as a basis of doctrine 

and faith are considered to be those who will be saved 
(al. flrqa al-nMjiy ),, accordIng to a tradition in which 

the Prophet is reported to have foz-etold that "rollowing 

his death the Muslim. community would break up into seventy- 

three factions all of which would be consigned to hell 

on the Day of JudGement except one 

This group among the Muslims is considered by 

Sunnite thinkers to be "ahl al-sunna". It excludes 

ShIlites, KhTLrijites, Multazilites and whatever group 

differs greatly from ahl al-sunna. 

The third source for Ibn Taymiyyats thought is that 

Of the consensus, ij of the 6ulamM*. Originallyp 

Ibn Taymiyya emphasised only the consensus of the 

COMPanions and so classified it into four 
2 

categories 

accordinj; to the degree of authority (ýýja) of each. 

1. Tradition reported in fajýiýýn, (VAb al-fitan'). 

2. The four categories are: 

a) ijmal iqr-Arl which is a statement on which all the 

Companions agree and it does not contradict a napp. 

b) ýpjja or authorityt that which is not known to all 

Companions but at the same time unopposed by any 

of them. 

c). a statement known to all Companions but there was 

contradiction to it. 

d) a statement which is not clear whether other 
ComPanions agreed to it or not. 
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Although Ibn Taymiyya approves of the tradition 

that the consensus of the community is true because 

the Umma never agrees on an error, he strictly puts the 

condition that any consensus in order to be an authority 

(D. ul, la) and thus acceptableg must conform with the Book 

and the sunna and that it should never contradict them. 

He says that even sunna cannot abrogate the Qurlan; 

"A verse of the Qurlan can only be abrogated by 

another verse, not by ijm-A4 or sunna 11 

Ibn Taymiyya later admits and accepts the consensus 

of the 
. 
1ulam-A' on the condition that it does not contradict 

the Qurlan or sunna. 
1 

With regard to qiy-as (analogy) Ibn Taymiyya considers 

it as one of the four main sources of Islamic lawv but he 

Sirlaj al-Ilaque in an article titled "Ibn Taymiyyal s 

Conception of AnaloGy and Consensus" claimed that 

Ibn Taymiyya rejects iJma' of others than the 

Companions simply because Caliph 'UmAr told his 

JudgepShurayD, to follow consensus of the Companions 

in the absence of text, and because Ibn 'Abbras said 

if he could not decide something on the basis of 

the Qurlan or sunna he used to resort to precedents 

of Abfi Bakr and 6UuCar. However, this does not show 

that Ibn Taymiyya rejects consensus of others. See 

the article by Sieaj al-Haque in Islamic Cultureq 

vol. 17,19439 PP. 77-87o 
0 
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defines it 1 
and then classifies it into correct analogy 

. 1ý132, s palf1h) which is the one that conforms with the 
* -0 

sharl'a and bad analogy (Viy-as fasid) which contradicts 

the sharl'a. 

Within conformity with these four sources of the 

sharl6a (Qurl-An, sunna, ij and g&as), individual 

opinion, in minor affairs 
2 

which are not covered by 

these four sources, is tolerated on condition that it 

does not contradict them. 

In spite of the great respect felt by Ibn Taymiyya 

for the four schools of law (: Vanafite, Shaflliteg Malikite 

and Hanbalite) he still regards the validity of their 
0 

views and legal opinions conditional on their conformity 

to the shax"I'a. (especially Qurlan and sunna). He often 

1. "Qiyfis" means the combination of two similar things 

and the differentiation of two dissimilar thines. 

The first is called gLiy4-as al-tard and the second 

qAy'as al-I aks. 

2. On several occasions Ibn Taymiyya argues in favour 

of the infallibility of the judgement by the 

consensus of the Umma supporting his argument on 

the tradition previously. quoted. But he also refers 

to the necessity for the rulers to resort to indi- 

vidual opinion in minor issues such as punishment 

of minor offences whose sentences are not specified 

by the sharl'a. See al-Siy-asa, pp. 119-120. 



-58- 

quotes with great admiration the advice of the four 

leaders of the schools of law to the people to follow 

whatever opinion is closer to the Qur-An and sunna, and 

not to stick blindly to the views of their schoo s. 
1 

In this way Ibn Taymiyya develops an independent 

line of thought in which he gives himself the discretion 

to select freely from any school the opinion which he 

considers the closest to the Que an and sunna. He goes 

even further than that in choosing his own opinions which 

may be different on occasion from those of the four 

schools, on the grounds that his views are the nearest 

to the Qurlan and sunna. 
2 Such an attitude makes him 

an independent mujtahid even though he never claims to 

be one. 

. 
Finallyg one cannot adequately consider Ibn Taymiyya's 

thought without throwing some light on his attitude towards 

the salaf (early Muslims). 3 
He shows unfaltering and 

1. For quotation from the four leaders of the schools 

of law, see Ibn Taymiyya's Fat"dwAp vol. II, P. 386. 

2. Ibn 'Abd al-Iradl mentions around twenty issues in 

which Ibn Taymiyya chooses opinions which are 

different from those adopted by the four schools of 

law. See al-'UqTid, PP. 321-24. 

3. The word salaf means the ones that came before. Ibn 

Taymiyya means the first Muslim generation who lived 

during the time of the Prophet and the early Companions. 
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unreserved support for the views of the salaf. His 

preference for the salaf is again due to several 

references to the praise and prestige of the salaf by 

both the Qurlan and the sunna. Also his conviction 

that because the salaf were closer in time to the 

Prophet's era, their experience is the most valuable 

and their knowledge is the closest to the truth. He 

makes this clear several times in his writings: 

"It is by necessity known for whoever examines 

thoughtfully the Book, the sunna and whatever was agreed 

upon by all ahl al-sunna that the best of this community, 

in terms of deedsq sayingst beliefs and virtues, are the 

people of the first century, then those next to them and 

then those who followed them. This was confirmed by the 

Prophet in many ways... They are better than their 

successors in all virtues of knowledge, deed, belief, 

reason, faithq eloquence (bay-an), worship; they were 

also more capable of interpretation and of solving 

problems than others. Whoever denies this denies known 

facts In Islam,,, "' 

One finds similar arguments for supporting the 

salaf infiltrated all through Ibn Taymiyya's work. It 

is for this reason that he was considered by his biographers 

as "the champion of the salaf. " Some writers considered 

Naqd al-Maný. jq, p. 123. 
0 
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him to be the founder of the salafiyya school. 

However, it could be said that the salafiyya gained 

momentum through Ibn Taymiyya's constant and bold effort 

to propagate it and his frequent reference to it in his 

writings which culminated in his famous work "al-IAq-Ida 

al-Hamawiyya al-Kubra". 
2 

It is obvious that Ibn Taymiyya's total devotion and 

strict adherence to the Qurlan and sunna and the path of 

the salaf made him criticalq sometimes even hostile to 

all the different sects and groups who, in his opinion, 

deviated from the mainstream of Islam.: ) This attitude 

is clearly reflected in his thought. 

4L 

1. Hiras, Ibn Taymiyya, al-Salafyg the introductiong p. 3. 

2. Al-6Aq"lda al-Hamawiyya al-Kubra is a treatise composed 

by Ibn Taymiyya on the attributes of Godg in an answer 

to a request made by the people of Vamaý in 698/1299. 

It embodied the views of the salaf in the attributes 

of God which were different from the views of the 

scholastic theologians. This caused Ibn Taymiyya a 

lot of trouble as discussed before. 

Ibn Taymiyya criticised and attacked all the sects 

(with the exception of ahl al-sunna). He attacked 

the Shi6ites, the Kharijites, the Mu6tazilites and 

the Ash'arites. He also attacked the different 

schools of thought such as the philosophersq 

theologians, the extreme literalists (al-ghul'At al- 

harfiy-un) and the traditionalists (al-mugalid-un)o 
0- - 
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CHAPTER II 

IBN TAYM'IYYAOS CONCEPT OF POLITICAL AUTHORITY 

The fact that the nature of political authority in 

Islam and the method of establishing it are not clearly 

stated or defined in either the Qur'-An or the sunna; and 

thefact that the early successors of the Prophet - the 

four rightly guided caliphs - adopted different methods 

in establishing this authorityq made the problem of 

political authority a subject of continuous controversy 

and difference of opinion among Muslim thinkers through- 

out the centuries. Indeed, the problem of political 

authority is the main reason behind the emergence of 

early schism in Islam. 

The problem of political authority is usually 

discussed by Muslim jurists and thinkers under the name 

of the iniamate or the caliphate (al-iniama or al-khilMfa 

respectively). 

The terms imMma and khilafa are used interchangeably 

by Muslim jurists to refer to the goverz=ent. The best 

example of this synonomous usage of the two terms is shown 

in Ibn Khalcrun's definition of the institution of the 

caliphate. He says: 

"We have explained the meaning of the caliphate. It 

substitutes for the lawgiver in as much as it servesq like 

himp in preserving the religion and in exercising political 
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leadership in the world. The institution is called the 

caliphate or the inramate. The person in charge of it is 

called the caliph or the iTTram. 11 
1 

Linguisticallyq however, the two words bear different 

connotations, 
2 

There is consensus among jurists that the 

leader of the community is called im'Am like the irdam of 

prayer. It seems that because during the lifetime of 

the Prophet, his agents, deputies and w-al-is in the 

different parts used to lead the people in prayer, the 

view prevailed, among the Companions, that the one who 

leads people in prayer is more worthy of leading the 

community in all affairs. Al-Tabarl shows that such a 

view was clearly manifested in the saqifa meeting when 
'r- 

1. Ibn Khald-un, Muqaddima, p. 191. 

2. The word im'Ama is derived from amma which means aimed 

atq endeavoured after or pursued. Hence the inram 

is the person whose example is followedq an exemplarg 

object of imitation such as the headq chief leaderg 

or the one with the authority over people. Therefore 

the ird-ama is the office of this im, 'Am. 

The word khilafa is derived from khalafa which means 

came after, replaced or succeeded another who perished 

or died. KhalIfa is the successor or vicegerent. For 

the meaning of the two words see Lane's Arabic English 

Lexicon, vol. 1, p. 90, and Book I, part 119 P. 793. 
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AMU Bakr was elected. 
1 Ibn KhaldtLn also explains this. 

He says: 

"The leadership of prayer is the hiGhest of all the 

state functions. This is attested by the circumstance 

that the men around Muhammad deduced from the fact that 

AM Bakr had been appointed Muliammad's representative as 

prayer leader the fact that he had also been appointed his 

representative in the political leadership. " 2 

But this view is not accepted by all jurists; as is 

shown in their arguments about the meaning of khil-Afa. 

Ibn Hazm argues that the word khal'ifa means a person who 
0 

is nominated by his predecessor to succeed him. He explains 

that if a person takes the place of another without being 

nominated by him, then such a successor is called khAlif, 

not khalifa. 3 
Therefore in his view the Companions called 

AbTL Bakr khallfa. because they had heard his nomination 

from the Prophet. According to thisp Ibn Hazm rejects the 

view that AM Bakr was called khalIfa by deduction from 

his appointment by the Prophet for the leadership of 

4 prayer, 

1. Al-Fabarl, Tarlkh, vol- 3, p. 209. 

2. See Ibn KhaldTLn, Muqaddima, p. 219. 

3. See Ibn Hazmg al-Fisal, vol. IV9 P. 107. 
0 0- 

Ibid., Ibn ýazm wants to show that AM Bakrls appoint- 

ment was by clbar nass, and no doubt this is a reaction 

to the ShIlite claims on the naea on the itri-amate of 'Ali. 
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Ibn Taymiyya opposes the meaning of khallfa given 

by Ibn Hazm and argues that khallfa is the one who takes 
0 

the place of another whether he is nominated by him or 

not, 
1 He gives evidence of the use of the word khal'ifa 

and its derivatives in both the Qurl-an and the tradition. 

He quotes a dozen Qurlanic verses among which: 

, 
"Then We made you successors (khalW if) in the earth 

"2 after them so that We might see how you behave... 0 

"And when your Lord said to the angels: I am going. 

to place a successor (khalIfa) on the earth.,, "3 

"And had We pleased, We could have set among you 

aneels to succeed (yakhlifTin) you in the earth... " 
4 

"And Moses said to his brother: Take my place 

(akhlifn'l) among the people.,,,, "5 

Ibn Taymiyya quotes several. other verses to support 

his view that khil-Afa simply means succession. 
6 

He also 

1. Minh-aj, vol, Ig P- 137. 

Qurl-An. X: 14. 

3. Ibid. 9 11: 30. 

4. Ibid., XLIII: 6o. 

5. Ibid. 9 ViI: i42. 

6. These are: VI: 166, XXXVIII: 26, vii: 69, VII: 74, xxv: 62, 

x: 6, VII: 129 and XXIV: 45- See Minhlaj, vol. It P. 137 

and vol. III, P. 131- 
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gives evidence from the Prophet's traditions: 

"One who provides the necessary equipment for the 

raider (al-gh-Azi) is like the one who actually fights; 

and the one who takes the place of the fighter in his 

family (man khalafa fi ahlihi) with good faith isq like- 

wise, as. if he fights himself.... "i 

Another tradition runs: 

"0 Allahl Thou are the companion in the travel and. 

the khalIfa in the family. 0 Allahl Accompany us in our 

travel and be with our families. " 2 

Ibn Taymiyya maintains that the meaning of the word 

khal'Ifa and its derivatives in the Qur"Anic verses and 

traditions quoted above refers to mere succession, the 

fact that one succeeded another, took his place whether 

the first nominated the second or not. He further explains 

that 'Umar did not nominate 'Utluiran in particulart nor did 

6Uthnran nominate 'Alli; nevertheless they are called'khulafW 

Similarly all the Umayyad and gAbbasid rulers are called 

khulafM' thouGh some of them were not nominated by their 

3 predecessors. In short khilafa simply means successione 

Jurists also discussed the issue of whether the 

khil"Afa is a vicef; erency of Allah. The issue was raised 

Reported in Muslim, Sahihq 'ab al-JiWad). . _. 
(b 

2, Ibid. See also Ibn Taymiy-ya, Min1faj, Vol. It P. 137- 

3. Minhal, Vol. III, P. 131. 
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in the caliphate of Ab-u Bakr when he refused the title 

of khal-ifat Allahq and preferred to be addressed as the 

khal"Ifa of the messenger of Allah. Ibn Taymiyya like 

other jurists rejected the concept of vicegerency of 

Allah and argues that.... "no one can be successor of 

Allah because succession occurs when one is absent, and 

Allah is always present administering the affairs of His 

creatures. He does not need anyone else to act on His 

behalf... 11 1 

It is, however, suggested by Ibn 11azm that the titles 

khal'Ifa and imi-Am when used in their absolute form must 

refer only to the head of the community, the Qurashite, 

who upholds the affairs of the Muslims. Any other use of 

these terms must be made specific, such as inram of prayer* 
2 

A third title of the leader of the community is AmIr 

al-mulminln (the commander of the faithfuls or believers)ý 

It is claimed that this title is first used to address 

caliph 'Umar when the repetition of (khal'ifat khal-ifat 

RastLl Allah) is found lengthy and clumsy* 
4 

AmIr alý 

MuOminln continued to be the official title for the head 

of the community. 

As mentioned before, the words khilafa and itrrama and 

See Minhajt vol. It P. 137- 

2. Ibn Hazm, Fisal, vol. IV, p. 90. 0 --T- 
3. From this title is derived the name of the office 

ITmarah'. 

4. See al-Tabar-ig 7-arikh, g vol. V. p. 22. Also Ibn 

Khaldlin, Muqadcrima, p. 227- 
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the titles imam and khal-Ifa are used interchangeably by 

Muslim jurists in their writings. 
1 Ibn Taymiyyat howeverg 

does use the two titles synonomously. He also uses other 

titles such as anAr. sult-An malik, w"-Al-i and Irakime 
2 

1 0- -0- 
Various questions are raised in connection with the 

problem of the imMmate such as, is the imlamate necessary 

and obligatory? If it is obligatory, what is the source 

of this obligation? and on whom does the obligation rest? 

To have a clear understanding of Ibn Taymiyya's answer 

to these questions and his treatment of the problem of 

political authority, it would be useful first to consider 

briefly the views of some of the important Muslim sects 

on the subject. 

With regard to the first question, the necessity 

and obligation of the irdamate, there prevailed three 

different views. The first view is that the irdamate is 

1. The heading used by Jurists for writings on political 

authority is "al-iniama"; the reason given is that the 

Shl6ites were the first to write on the subject and 

they used the word inrama. When Sunnite and other 

Jurists wrote in answer to them, they used the same 

titlep al-imMma See 4Uthm-An, Rilasat al-Dawla fl-al- 

fiqh al-lsl7amýJ, p. 45. 

2. Ibn Taymiyya does not only use these words synonymously 

but also simultaneously. See Minhaj, vol. IIIt 

PP- 32-36 and vol. I, p. 148. Al-Hisba. P. 78. 
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necessary and obligatory. This is the belief of the 

majority of the Muslims, namely all the Sunnites, all 

the ShVites, all the Murjilites and all the KIfarijites 

with the exception of the Najdites. 1 These groups, 

despite their general agreement, further differ in the 

details of the obligation as will be shown later. 

The second view is that the imAmate is necessary and 

obligatory at certain times only. The holders of this 

view are two groups among the Mu6tazilites: the Histfa"miyya 
2 

who believe that the establishment of the im-amate is 

necessary and obligatory at times of peace and justice 

only. They argue that during times of dissension and 

crisis the im7am may be disobeyed and hence more instability 

results. 
3 The other Multazilite group includes the 

1. Najdites are the followers of Najd b. 6Umair; see 

Ibn Hazml al-Fisal, vol. IV, p. 87- 
0 

2. These are the followers of Histram b. 6Amr al-Mý71. 

See al-ShahrastBxfl, al-Milal wa-al-Nihal on the 

margin of Ibn Hazm's al-Fisalt vole IV, p. 92. Al- 

Shahrast'&n'l also described HisIram as a Qadariteg see 

Nihayat al-Iqd-am', P. 481. 

This view is directed against the imMmate of 6A171. 

See al-Baghdadl, UsTil al-Din, p. 272. 
7- 
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followers of Ab-u Bakr al-Asamm. 
1 They maintain that 

0 

the iniamate is obligatory in cases of chaos and 

instability only because, in their opiniong such a 

state of affairs could only be remedied by an effective 

im7amate. 2 

The third view denies the necessity of the irrramate 

altogether. This view is held by the Najdites. They 

argue that the establishment of the imamate is not 

obligatory on people; what is obligatory on them is that 

they should attain and observe righteousness among them- 

selves.: 
) It is obvious that the Najdites assume the 

existence of an ideal and perfect society where everyone 

adheres strictly to the moral values of religion and 

observes the rights of others. It 'appears, however, 

that the Najdites ultimately discovered the inadequacy 

and the drawbacks of their theory for they argue that if 

justice cannot be voluntarily restored then the establish- 

ment of the imamate is only permissible (J-Wiza). It is 

evident that the Najdites ignore the other main function 

1. See al-RZLz-19 Kitab al-Arba"In, p. 427. There is a 

dispute about who originally held this view. Al- 

Asamm is also said to be holding the views of the 
0 

Sunnites. See M. R. 'Uthm, -An. Riyasat al-Dawla fl. -al- 

Piqh al-Isl'Am-i, p. 99. 

2. Al-Rat'll KitAb al-Arbaling p. 427- 

3. See Ibn Hazm, al-Fisalg vol. IV, p. 87- 
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and purpose of the im-amate, the administration of 

religious and temporal affairs of the Muslims; and 

they restrict the iniamate to the achievement of justice 

only. 

Though the majority of the Muslims agree that the 

establishment of the inramate is obligatory, they disagree 

on the source of this obligation, and on whom the 

obligation rests. It is worthwhile considering the 

two major different views held by the Sunnites and the 

Sh'16ites on these issues since they represent a significant 

element in Ibn Taymiyya's discussion of political thought. 

The Sunnites maintain that the source of obligation 

of the im'Amate is the shar 
1 6 or the 2 

sam' There are 

several reasons given by the Sunnites for their belief. 

According to al-Ghaz'&1"1 and al-Shahrast-ani the shar6 or 
I 

the revealed law determines what is incumbent on the 

1. The word sharl originally means manifestq plain or 

open track or road or way; then it is used meta- 

phorically to the divine way of religion. Here it 

means the revealed law. 

2. Sam6 means what has been heard, what has been received 

by hearsay. Both shar6 and sam6 are used variantly 
in this connection to mean revealed tradition* See 

al-Gha2ý-al«19 e. 1-Igtisadj P- 105; al-Räz-i, Kitab al- 6- 
Arbailn p. 426; AbTi Ya4lat al-Ahkam al-Sultaniyyaq 

p. 3. 



people, and not reason. Others argue that the source 

of obligation is the shar6 because the im, -Am is supposed 

to administer legal affairs like the punishment of the 

wrongdoers and the rendering of people's dues which may 

not be demanded by reason. 
2 The proof usually cited by 

the Sunnites on support of the obligation of the inramate 

is the ijm-Al (consensus). The agreement of the Companions 

of the Prophetq in the Saq-ifa3 meeting, to choose AM 

Bakr as caliph, is regarded by the Sunnites as an 

indisputable precedent in favour of the obligation of 

AI-Ghaz-All. al-Iqtis-Ad. P. 105. Al-ShahrastAni, 

NihAyat al-lqd&m, p. 478. AM Yalla further adds 

that reason cannot tell what is obligatory or what 

is prohibited or permitted, See al-Ahkam al-Sultaniyyal 0 

p. 3. 
2. See al-Baghdädl, Ep'31 al-DIn. p. 271; al-Sharastän«19 

Nih'ýyat al-Iqd-äm, p. 478- Also Ibn Hazm, al-Fisaig 0 -0 
vol- Ivt P. 87. 

SaqIfa BanI SA6ida; a place in Medina where the 

Ans'gr met to discuss their affairs. It is the 

place where the Companions of the Prophet met after 

his death and discussed the problem of succession 

to the Prophet. There was a dispute in the beginning 

because the Ansar wanted to appoint Salad b. lUbada, 

but finally both AnsAr and MulrajirMn agreed to choose 
AbTL Bakr. The aereement in principle on the necessity 

for a successor is the precedent. 
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the imlmate. This draws our attention to the strong 

position ijm7A' occupies, and the significant role it 

plays in the sphere of politics especially in determining 

new issues for which a verdict of the Prophet could not 

be traced. ThouCh ijm-Al is the proof cited by most 

jurists for the obligation of the imAmate, al-Ghatalli 

goes beyond that and argues rationally to explain the 

basis of ijrri-W (mustanad al-ijida6). He says that the 

administration ofthe religious affairs is entrusted to 

the Prophet, the law-glver (sahib al-sharl) and adds that 0-0 

(after the Prophet) the management of the religious affairs 

cannot be achieved without an obeyed irdam, therefore the 

appointment of the imam is obligatory. 
1 Ibn Hazm maintains 0 

that the imMmate is obligatory by Mapp (text). He explains 

that the Prophet prohibited the Muslims from spending 

even one night without an im-Am and he orders the Muslims 

to render obedience to the Qurashite im'Am. 2 Muslim jurists 

also give as a proof of the obligation of the inramate, the 

fact that it is necessary for warding off harm, and that 

it is indispensable for performing Allah's Commandments. 

The Sunnites believe that the obligation of choosing the 

im-Am rests on the people. It is a collective obligation 

1. See al-Ghatal«ig al-Iatis«ädg P. 105, - 0- 
2. Ibn Hazm, al-FisbLi, vol. IV, p. 102. 
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(fard kirava). 
' Al-Ira-wardl specifies two groups to be 

particularly responsible: those qualified to make the 

choice (ahl al-ikhtiy-Ar) and those eligible to be 

candidates. 
2 

The other important view on the obligation of the 

im'Amate holds that the source of the obligation is reason 

(al-6aql). This is the belief of most of the Sh"Vites 

and most of the Ilultazilites. 3 But the two sects have 

different interpretations of this obligation. The 

Mu6tazilites argue that the im-Am is necessary for 

warding off harm (daf6 al-darar) and the warding off of 4- 

harm is demanded by reason, therefore it is the duty of 

people to appoint for themselves an im-am. 
4 

The Sh-Vites 

believe that it is incumbent upon Allah to appoint the 

imAm. There are two main different views within the 

h5 S 'Vites. The Isma6ilites argue that it is incumbent 

on Allah to appoint the im'Am because the only way to 

know Him is through the teaching and guidance of the 

Al-Ira»ward"iv al-Ahkamg P. 39 also Ab-u Yalla, al-Ak-äm 

al-Sultaniyya, p. 19. 

2. Al-Mawardl, al-Ahkam, P. 3. 

3. Al-TEL61, Talkh-Is al-SIMfIg P. 55. 

4. Al-fMz-i, Kitlib al-Arbalin, p. 426. 

5. The Ismalilites are a group of igramis who believe 

that the im-Am after Jalfar al-ga'diq is his son 

Isid-al"ll. 
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12 
Prophet or the infallible ini-am. The Twelver im7ami , 

on the other hand, reject this Ismalilite view and 

explain that knowing Allah does not need an inram. In 

their view the ivram is a grace quý1)3 to help people to 

perform their duties, to help the oppressed, establish 

justice and peace and forbid evil deeds. Moreover, 

the im, -Am is necessary to preserve the sharl and conduct 

the religious affairs of the community. It is the beliefs 

and views of the Twelver imi-amis that concern Ibn Taymiyya 

most; for in their refutation he presents his own views 

on the im'Amate. 

Ibn Taymiyya, unlike most of the jurists who discussed 

the problem of the im7amate, does not devote an exclusive 

work to the discussion of the im-amate. Most of his 

views on the subject are found in his refutation of the 

Tvelvers' theory of the im'Amate as presented by al-pilli. 

Thus one notices that the method of his argument is 

different from that of the other jurists even though he 

conforms largely with the Sunnite views, as indicated by 

1. Al-lMzl, Kitab al-Arba"In, p. 427. 

2. The Twelvers or Ithna lashriyya believe that the iml'&m 

after Ja4far al-Sa-diq is his son Msa al-Kazim and 

then to his son 'Alli al-Riýa and so forth until the 

twelfth imi-Am. Muhammad al-Mahd-I the expected (al- 

Muntazar). 

3. Lutf is that which helps in achieving obedience and 

avoiding disobedience. See al-Tu-s-iv Talkh-is al-Sh-Afl, 

P. 59. 
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the title of his book Mintraj al-Sunna al-Nabawiyya. In 

his discussion of the obligation of the irdamate, he 

chooses to use the word im-Aral rather than iniama. This 

is deliberate and it shows his concern with the issue 

of political authority in general rather than a specific 

form of it. In discussing the obligation of imara, Ibn 

Taymiyya does not argue as the traditional Sunnites do, 

by raising the question of ijm, -A6; even though he approves 

of iJnra6 and considers its authority to be binding. Ibn 

Taymiyya regards the establishment of itTrara to administer 

people's affairs as one of the greatest religious duties; 

and believes that religion cannot be established without 

it. He approves of the saying attributed. to caliph 'Alli 

that people must have leadership (im'a'ra) be it pious or 

wicked (barra k-Anat amm f-Ajira). The explanation is that 

the pious is the ideal but in its absence even the wicked 

leadership is necessary to execute the law and maintain 

peace and order and defend the land. 2 

Ibn Taymiyya emphasises the stronig relationship 

1. The word im'? ara generally means leadershipt also 

used to mean government or political authority. 

2. See Minh-Aj, vol. I. p. 146. 

I 
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between religion and political authority. He explains 

that religion and political authority are so intimately 

interconnected and dependent on each other that if either 

of the two tries to exist separately people's affairs 

are damaged. 
2 

Moreover, he believes that the validity 

and understanding of religion become gravely compromised 

once the validity of political authority has been lost. 

It is to be noticed that Ibn Taymiyya is well aware of 

the fact that religion and politics are two distinct 

entities but at the same time the relationship between 

them is intricately interwovon. This mutual relationship 

proves to be necessary for both religion and the political 

authority. The political authority has the power to carry 

out the penal laws and the authority to supervise and 

enable the performance of religious duties such as jihad, 

pilgrimageq distribution of zakat and so on. 

Likewise, Ibn Taymiyya maintains the view that 

political authority needs religion because the revealed 

laws and moral values restrain, moderate and protect the 

political authority from tyrannyp corruption and unbridled 

ill Ibn Taymiyya in al-Siy-Asa al-Sharliyya uses variantly 

the terms inrara, suit-An, wilaya and riy-Asa to mean 

political authority or power. In his book minhaj he 

uses the term im-Ama and khil-Afa to refute the Sh"Vite 

views. 

See al-Siyasat P. 177. 
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ambition. This relationship between religion and politics 

is envisaged earlier by al-GhazML11 who refers to religion 

and political authority (al-sult-An) as twins; he saysp 
0- 

"Religion is the foundation (uss) and the political 

authority is the guardian (Varis); anything without a 

foundation cannot stand just as anything without a guardian 

will be lost. " 1 

Ibn Taymiyya, having made clear the relationship 

between religion and the political authority9 proceeds 

to argue In favour of the obligation of political authority. 

He presents two arguments. The first argument is a 

sociological one. He maintains that people's welfare 

(maplaha) cannot be fully accomplished except in a society 

because people need each other; and once they are in a 

society they must have a head (ra! s). 
2 He develops this 

argument further in another book when he says that man's 

maslaha is only realizable in society and by cooperation 

and mutual help which are needed to attain good and avoid 

See al-GhazMll, al-Iqti! §-ad, p. 106. 

2. Al-SiyMLsa,, 
-pp. 

172-3. 

0 
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harm. 1 It is for this reason, he says, that man is said 

to be sociable by nature. When men live in a society 

they need someone to command the good and prohibit the 

evil to whom everybody must submit. 
2 

It is important to notice that Ibn Taymiyya has 

based his sociological argument on the concept of maslahaq 0 a- 

a concept which plays a central role in Ibn Taymiyya's 

thoughtg and in the development of Islamic jurisprudence 

in general. It is difficult to trace with accuracy the 

3 first use of tmaslahat by jurists. The words istihs-An 

Ibn Taymiyya shows that the need for living in the 

society is the maslaha. common interest of the peopleg & -0 -, 
which is different from the arguments of the Greek 

philosophers that it is because man is political by 

nature, or because of his search for security that 

he comes to live in society. It is probably this 

sociological argument which made Rosenthal remark 

that Ibn Taymiyya "combined a rigid attitude to a 

pure Islam with an open mind towards Greek Hellenistic 

political thought.... " See Rosenthal, Political Thought 

in Medieval Islamg P. 35. It is obvious, howeverg 

that Ibn Taymiyya's ideas are firmly based on an 

innately Islamic system of thought which springs from 

the concepts of the ummaj brotherhood and unity of 

the IMuslims. 

2. Al-Hisba. P. 3. 

3. Istihsan from istihsana: reckoned, counted or 0-0- 

esteemed something as good, comelyt pleasing. 
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and istisl7ahl (from which maslaha is derived) are 

connected with the doctrine of giyý-as and are used in 

I relation to legal decisions for which there is no 

authority in the tradition. IMlik, the founder of 

the famous school of lawg makes this clear when he 

says that in certain issues he has no evidence from 

those before him but that he sees it as good (I-Akinahu 

shaylun istahsarrahu). 2 Al-Shafil-i is critical of 

istihsan on the grounds that it may lead one to 
0 

legislate. He says: 11 .... nor should any man make 

use of istihs7an, for to decide by istihsan means 

initiating something himself without basing his 

decision upon a parallel example. "3 

Al-Ghat-aXl followed the same Sh-Afitite critical 

approach to istihs7an: he wanted to systematize the 
0 -1 

concept of istihsan by 

conditions for it. He 

in the same manner and 

the shar6, then there 

restricting its use and putting 

treats both istihsan and istisl'Ah 
0- -* -0 

says that unless they conform to 

is the danger of one getting involved 

1.1 Istisl-Ah from Istaplaha (and contrary to Istafsada) 

regarding or esteeming a thing good, right, Just. 

2. See al-Mudawwana by MAlik, vol. XVI, pp. 4129 428. 

See al-ShAfil-ig al-Risalay P. 70. Also a whole 

chapter, XIV, on Istihsan in the same bookl P. 304. 

Another chapter on Ilbt'al al-Istih6lLn' in Kitab 

al-Umm, vol. II, pp. 267-77- 
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in legislating. 
1 With regard to maslaha he thinks that 

the definition "the attainment of benefit and the removal 

of harm" is too general and suggests that maslaha must 0-0- 

specifically deal with the preservation of five things: 

religion, livesq minds, properties and descendants and 

these five elements represent the purpose of the sharl 

according to al-GhazMlli. 
2 Whatever helps to preserve 

these is a maslaha. and whatever obstructs their attainment 

is a mafsada (corruption). Even with this restriction 

al-Ghatal'i insists that the resort to maslaha must only .0 -0 - 

be made in issues which are necessaryq decisive.. absolute 

(ýartira, qaý4iyya, kulliyya). 3 In other words in issues 

which affect the whole community, the benefit (Maplaha) 

of such issues is certain and indispensable. 

Similarly, E! aslaha is developed by the Malikite, 
0-0- 

al-Slratibl (d. 590). He argues that maslaha should not 0 -0 -0- 
be applied to the sphere of worship (6ib-Ada) because the 

law-Giver, al-Sh-Ari6 did not leave things concerning 

worship to be decided by people. He also explains that 

al-masalih al-mursala (general interests) deal with the * -9 

means (wasa"il) and not the ends (maq7asid) because the 
0- 

ill Al-Gha2M11 says: man Istahsan faqad sharral. See 

al-Mustasfa, vol. 1. p. 274. Al-Ghaz'U"i also maintains 

that man Istaslaha faqad sharrala. See al-Mustasfa, 

vol. 1, P. 315. 
2. Al-Ghaz-Al%, al-Mustasfa. P. 287. 

3. Ibid. t p. 296. 

4 
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motive behind them is the lessening (takhflf) of hardships. 
1 

Ibn Taymiyya also contributed to the systematization 

of maslaha. He discusses the issue of al-ma6alih al- 

mursala in his collection of epistles: Majrru6at al-Ra9W il 

wa-al-Ma: sW il. He establishes a stronig connection between 

istihsan and istisl-Ah. He says istihs-An is to see something 

as good (rTxliyat al-shay' hasanan) and the good is the 

welfare (wa-al-hasan hTiwa al-maslaha ). 2 He disagrees with 

al-Ghaz'Al'i that maslaha should be rigidly connected with 

the five elements mentioned by him. To Ibn Taymiyya, 

al-mas7alih al-mursala are intended to bring benefits and 

to prevent harm in both religion and worldly affairs in 

general. But he agrees with al-Ghatal'l, howevert that 

the application of maslaha must be done with great cautionp 0-0- 

otherwise, it may lead to legislation -a thing which 
3 Allah does not permit. 

Ibn Taymiyya is particularly concerned with the 

application of maslaha in the field of politics. He 
0 -0 - 

regrets that many rulers used the principle of maslaha 

but due to their ignorance used it contrary to the shar'14a 

See al-SlratibMg al-I6tisAm, vol. III PP- 134-5; he 
0 0- 

wrote a whole chapter on IstiDsAn. 

2. See ltajmu6 at al-Ras'al il wa-al-Masal il, p. 22. 

. 
3. He also agrees with al-Ghaz-Al"I that to consider 

something as maslaha it must have an overwhelming * -6 - 

benefit (manfala rAJiha). Ibid. 
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and thus acted as legislators. Other rulers neglected 

important interests (MaAalih) of the people on the grounds 
0 -0 

that the sharl does not deal with them. He contends that 

the shar' does not neglect maslaha. Whatever is thought 

of as maslaha is either considered by the sharl or it is 

not a maslaha at all. 0 -0 - 
Ibn Taymiyya havine asserted that people's maslaha 

necessitates their living in a society, explains further 

that once people are in a society they need indispensably 

some form of leadership. This he derives from the Prophet's 

tradition: "If three (or more) are travelling they should 

choose one as a leader... " Another version of the tradition 

reported in the musnad of Ahmad b. Hanbal saysv "It is not 

advisable for three to be in a desert without appointing 

one of them as their leader ... 11 2 Ibn Taymiyya remarks 

that the Prophet made obligatory the appointment of a 

leader in a small society as a reminder of that obliGation 

in all societies. 3 

There are two points to be considered here. First# 

it is evident from the above remark that Ibn Taymiyya like 

Ibn Hazm 
4 

considers the tradition to be a 'Clear text (napp) 
0 

1. Ibid. 

2. Ibn Hanbalg Musnad (b-ab al-lirrara). 

3. Al-Si sa al-Sharl iyyag P- 173. 

4. See Ibn Hazm, al-Pisal, vol. IV9 p. 102. 
a -0 - 
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by the Prophet for the obligation of political authority 

and naturally the napp represents a stronger proof ( "ua) 

than ijin-Al. This is obviously the reason why he does not 

mention ijffi"Al in his discussion of the obligation of the 

political authority. 
' Second, Ibn Taymiyya makes it clear 

that it is the responsibility of the people'to choose 

their leader and thus conforms with the Sunnite view as 

opposed to the Sh"16ite's view that it is obligatory on 

Allah to choose the inram. 

It is noteworthy that the sociological argument given 

by Ibn Taymiyya above establishes the necessity of political 

authority in all human societies irrespective of their 

belief in religions or not. He makes this clear in his 

book al-Hisba where he says, "All human beings must obey 0- 

an authority; those who do not belong to the people of 

revealed books or who are not followers of any religion 

at allp still must obey their kings in whatever brings 

them worldly benefits (Magalih dunyahum)... "2 This 

argument resembles the argument made by the Multazilites 

See chapter on obliGation of igrara in al-Siyasa, 

P- 172* 

2. See al-Hisba, p. Ibn Taymiyya thus makes it clear a 
that political organisation and human association can 

exist without religious aid. Rosenthal credited Ibn 

KhaldTin for his originality in holding this view. 

See Rosenthal, Studia Semitica II, Islamic Themesp p. 6. 



-84- 

that "thankfulness amounts among other things to 

recognising the necessity of the ida'mate even before 

the message of the Prophet was revealed. " 1 It also shows 

that the necessity of the iniamate could be known by 

reason since those who do not adhere to religions still 

have to establish political authorities and submit to 

them. 

Ibn Taymiyya gives another argument in favour of the 

obligation of political authority. Like al-BaghcMdl 
2 

and most other jurists, he believes that there are 

certain explicit religious duties such as al-lamr VI-al- 

maIrTif wa-al-nahy I an al-munkar (orderine good and 

forbidding'evil)q jilrad (holy war), administering justice, 

performing pilgrimage and Friday prayers as well as the 

execution of penalties which cannot be accomplished 

except with power and authority (ill& bi-al-qTIwwa wa-al- 

im-Ara). 3 
Ibn Taymiyya is so concerned with emphasisine 

the importance of the political authority that he quotes 

as evidence of his arguments proverbs that tend to 

highlight the significance and the indispensability of 

the political authority such as: "The sult-An (ruler ) is 

the shadow of Allah on earth, " and "sixty years of a 

despotic ruler are better than a single night without 
4 

authority... " 

1. Al-SharastAnig al-Milal, vol. Iv P. 153. 

2. Al-Bagha&dl, IZýTtl al-Lring P. 271. Also Ibn Hazm, 

al-Fisal, vol. IV, p. 87. 

3. Al-SiYAsaq P. 173. 

4. Ibid. 
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Despite Ibn Taymiyya's emphasis on the absolute 

necessity of the political authority, he explains that 

in Islam such authority must be established on a moral 

and noble basis so that it can realise its required 

objectives. He explains that the political authority 

must be meant to serve religious motives, and to seek 

nearness ((jurba) to Allah - by manipulating this authority 

'1 for His obedience and the obedience of His prophete 

Conversely, Ibn Taymiyya maintains that the quest for 

political authority for the sake of power or wealth is 

damaging and corrupting to both people's affairs and 

their reliGion. Moreoverv Ibn Taymiyya maintains the 

view that the purpose behind all authorities is that 

religion should be for Allah and that Allah's word should 

remain supremev for this is the wisdom behind the creation 

of mankind. The Que an says: 

"And I have not created the Jinn and the human beings 

except (for the sole purpose) that they should worship Me.. " 2 

The clear inference is, thereforeq that according to most 

jurists and for that matter Ibn Taymiyya himself, the 

obligation of political authority is derived from its 

duty as the executor of the shar'14a. 

1. Ibid. 9 P. 174. 

2. Qurlan, LI: 56 quoted by Ibn Taymiyya in al-Siyasat 

p. 180; al-Hisba p. 0-9 
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Ibn Taymiyya is remarkable in explaining that the 

exaltation of religious motives does not mean the 

neglect, by the authority, of people's worldly and 

material needs. The neglect of the worldly material 

affairs, Ibn Taymiyya maintainsv would make the authority 

deficient and unreliable since people would come to 

realise that their interests are not safeguarded. The 

ideal method in his view is to promote worldly affairs 

which surely helps to establish religioný This shows 

Ibn Taymiyya's pragmatic approach to the problem of 

political authority. 

So far all the arguments mentioned are presented by 

Ibn Taymiyya in his books al-Siy"asa and al-Hisba'. In 

Minh-Aj he argues more like a jurist whose sole concern is 

to clarify some basic religious and historical facts. 

Minh'&j is written in refutation of the ShIgite view of 

the Juramate and as such its style is highly polemical. He 

opens his discussion of the imMmate by a general statement 

that religion should not, due to ignorancet be misunderstood 

as a kind of politics whose aim is to serve worldly interests. 

Then he proceeds to a more specific discussion and refutation 

of the Twelvers' theory of the imamate as presented by al- 

Hill'i in his book Minh-Aj al-Karla-ma. 

Ibn Taymiyya starts by refuting the position allocated 

by the Twelvers to the imamate vis-a-vis religion. To the 

1. See the full discussion in al-SiYasaj Pp. 174-18o. 
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Twelvers the inramate is an article of faith. 
1. Ibn 

Taymiyya argues against this belief by producing evidence 

from both the Qurlan and the sunna. He follows the 

traditional Hanbalite method of arguing by referring 

directly to the main sources of Islam as opposed to the 

rational or speculative methods. He examines the 

definition of the believers (MUSminrin) and its use in 

the Que Mn to illustrate that the irramate is not 

connected with the belief in Allah. He says that the 

believers according to the Qurlan are: 

"Those who believe in the unseen and establish 

prayer and spend of that which We have bestowed on 

them, and who believe in that which was revealed unto 

thee and that which was revealed before thee and are 

certain of the hereafter ... n2 

nThey only are the true believers whose hearts feel 

fear when Allah is mentioned, and when the revelations 

of Allah are recited unto them, they increase their faith 

and who trust in their Lord. Those who perform the 

prayers and spend of what We have bestowed on themooon3 

1. Ibn Taymiyya quotes whole paragraphs of al-Uill"i's 

book in Minhlij; also the full text of al-Hill'i's 

book is published in a new edition of Minhai al- 

Sunna edited by M. R. M-lim, 1971- 

2.. Qurlan, 11: 2 to 5. 

3. Que -an, VIII: 2 
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"The true believers are those who believe in Allah 

and His Messenger and do not doubt, but strive with their 

wealth and their lives for the cause of Allah.... those 

are the sincere.... "' 

These verses, Ibn Taymiyya arguesq and many others 

give detailed descriptions of the believers but none of 

them mentions the imMmate as a component of belief or 

faith (Inran). Similarly, Ibn Taymiyya adds, the Prophet's 

tradition explain and define faith (Imi-an) without 

mentioning the im-Amate. According to the tradition 'Inran 

is: 

"To believe in Allah, His angels, His booksq His 

messengers and to believe in the Day of Judgement and in 

fate (gadar). " 2 

All these arguments are made by Ibn Taymiyya to refute 

the Twelvers' claim that the Inf-amate is an article of 

faith. 3 Ibn Taymiyya does not accept even a lesser claim 

by the Twelvers that the im'Amate is the most important 

1. Qurlan, XLIX: 15. All the above verses are cited by 

Ibn Taymiyya in Mintraj, vol. Iq P. 17. 

2. Tradition reported in Muslim, Sahih, (b-ab al-im-anI 

See Minhaj, vol. I, p. 25. 

3. For the details of Ibn Taymiyya's refutation that 

im-Amate is an article of faith see, Minhajq Vol. It 

179 
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requirement of religion and the noblest issue for the 

Muslims (ahamm al-matalib f-l--aýh-am al-din wa-ashrl-af 

masW il al-muslim1n). He follows the same method of 

argument and contests that the irramate is neither the 

most important requirement of religion nor is it the 

noblest affair of the Muslims. He concentrates his 

discussion on the basic principles of Islam and the 

definition of the Muslims as stated in the Qur'Mn and 

the tradition of the Prophet. He explains that belief 

in Allah and His messenger is the most important require- 

ment of religion. The confession that there is no God 

but Allah and that MuDammad is the Messenger of Allah is 

the criterion by which Muslims are identified and defined. 

The Prophet has made this explicit when he says: 

"I have been ordered to fight people until they 

pro fess that there is no God but Allah and that I am 

the messenger of Allah; once they profess this they have 

protected their blood and property from me except if they 

"2 violate its rights,, 

The second important requirement of religion is the 

performance of prayer and the payment of the zalCat. The 

Qurl-An made clear the importance of prayer and zak-At for 

proving one's adherence to Islam; it says: 

"When the prohibited months have passed, slay the 

1. See Minh-Al, vol. Il P- 17- 

2. lbidg the tradition in Muslim, Sah-ih. (bab al-jiýýd 
0 -0-4 1% 
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idolators wherever you find them, take them (captives)v 

besiege them, and prepare for them every ambush. But if 

thby repent and establish the prayer and pay the poor- 

dueg then leave their way free. Allah is forgiving, 

merciful. " 1 

Another verse says: 

"If they repent and establish the prayer and pay 

the zakAt. they are your brothers in religion.. " 2 

Ibn Taymiyya, basing his argument on the above 

quoted verses and traditiong remarks that the Qurlan 

and the Prophet's tradition have fully explained the 

requirements of religion but neither of them mentions 

the imAmate. If the im"Amate is the most important 

requirementg its mention in the Qutlan should be greater 

than anything else and the Prophet's explanation of it 

should be more. But the fact is that the Qurl-An very 

frequently refers to the unity of Allah, His names, His 

attributes, His angels, His Books, His commands and 

prohibitions and many other issues without mentioning 
3 the ImImate. 

Another argument made by Ibn Taymiyya is that the, 

ultimate goal of the Muslims, happiness in the after-lifeg 

1. Qurl *An, IX: 5. 

2. Qurl-an, IX: 11. 

3. See Minhaj, vol. I. p. 23. 
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is not linked with the belief in the im'Amate or the 

knowledge of it. For Allah says whoever obeys Him 

and His Prophet will be happy in the after-life while 

those who disobey Him will be tortured; no reference is 

made to the im, 75mate. 
1 This discussion should not give 

the impression that Ibn Taymiyya is visualising a divorce 

between religion and politics, for his belief in the 

inter-relationship between religion and politics had 

already been made abundantly clear. It only shows Ibn 

Taymiyya's rejection of the Twelvers' concept of the 

imMmate and his belief that it is totally unfounded. 

What is the im-Amate, then, according to Ibn Taymiyya? 

To him, the imAmate is but kingship and authority (mulk 

wa-sulýan)- It is established by the agreement of the 

influential people who possess power; Ibn Taymiyya calls 

such people ahl al-shawka. 
2 Ibn Taymiyya uses "ahl al- 

shawka" instead of ahl al-ýall wa-al-4aqd. He does not 

give a precise definition of ahl al-shawka but from the 

1. Ibid. 

2. The word shawka originally means 'thorn' and it is 

used to signify a weapon; the phrase ful-an dhD shaWka 

means he is a possessor of a weapon, and has vehemence 

of might, strength or power; eventually it is used to 

signify influence and power. It is first used in this 

sense in the Qurlan, VIII: 7- 
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emphasis he puts on 'real power' (al-gudra al-hasila)l 0- 

of ahl al-shawka one understands that he means by this 

group a stronger and more effective body than ahl al-hall 0- 

wa-al-'aqd. Al-Ghaz-al-i used this term before but again 

no precise definition is given. by him. He uses shawka 

to mean power and influence and maintains that shawka 

g. ains strength by cooperation and solidarity and the 

increase in number of the followers. lie further adds that 

shawka is only obtained by the agreement of the majority 

of the eminent people of the age (bi-muw`afaqjat al-alctharln 

min mu4tabael kul zam-An). 
2 Both al-GhwMl-i and Ibn Taymiyya 

regard ahl al-shawka to be instrumental in the establishment 

of the im-Amate but they differ in some aspects as will be 

explained shortly. 

Ibn Taymiyya supports the Sunnite view that whoever 

obtains power and authority by which he fulfils the 

purposes of the irfamate (maq-Apid al-im-Ama)3 will be among 

the holders of authority ('UM al-amr) the obedience of 

whom Allah commanded unless they order disobedience to 

Minh-hj,, vol. I, p. 142. 

2. Al-Ghaz'&1"19 Lad-A' ihv P. 177. 
0 -0 

3. Ibn Taymiyya includes in the purposes of the ieamatev 

the protection of the borders, distribution of wealthq 

administration of people's affairsq organisation of 

JiWad, pilgrimaget Friday prayers. See Minfrajt 

vol. I, p. 146. 
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Him. 1 Ibn Taymiyya argues that the. purpose of the irdamate 

can only be realised by power and authority (gudra wa- 

sultMn) which are possessed by ahl al-shawka. Therefore 

the support of ahl al-shawka is important for the fulfil- 

ment of the purposes of the inCamate. The same, Ibn 

Taymiyya argues, applies to kingship. No one can become 

king by the agreement of bne or two or four unless the 

agreement of these involves the agreement of others who 

enable him to become king. Similarly all the institutions 

of irziara (army leadership)v wilaya (governorship) and 

_qad"Al 
(judiciary) could not be established without power 0- 

2 
and authority. 

Ibn Taymiyya mentions two ways by which power and 

authority could be obtained. Either ahl al-shawka 

spontaneously render obedience to the one who aspires to 

take powerg or if this obedience is withheld, then it 

could be procured upon seizure of power (by the new ruler) 

by gahro suppression and oppression, of ahl al-shawka. 
3 

Ibn Taymiyya is firm and consistent in his demand for 

the support of. ahl al-shawka even if this support is not 

Given spontaneously. 

Both al-Ghaz-al: l and Ibn Taymiyya believe that the 

support of ahl al-shawka is indispensable for the 

11 MinhMj, vol. I, p. 141. 

2. Ibid, 

3, lbid. p p. 142. 
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establishment of the imimate. But while al-Ghaz7ali 

thinks that the oath of allegiance by one possessor of 

shawka, who is obeyed and followedt is sufficient to 

establish the imMmate (because the agreement of this 

person means the agreement of the masses), 
' Ibn Taymiyya 

insists that the investiture must be made by the majority 

of-ahl al-shawka and not by only one of them. 2 It is 

interesting that the two thinkers refer to the choice of 

AbTi Bakr to illustrate their views. Al-Gha2MI-i holds 

that the im-Amate of AbM Bakr was established the moment 

6Um-Ar swore allegiance to him (and not due to the 

allegiance of others) since 'Um-Ar was capable of winning 

the agreement and the following of others. 
3 Ibn Taymiyya 

on the other hand thinks the opposite. To him AM Bakr 

became imam because the majority of the Companions who 

possessed power swore allegiance to him and not due to 

6Um-Ar's action. 
4 

Though the arguments by the two thinkers appear 

different, one finds on close examination that they lead 

to the same conclusiong that the support of ahl al-shawka 
(be it by one or many) is essential for the establishment 

11 Al-Ghaz-4119 Fad-alih, 
0-* P. 177. 

2. Minh-Aj , vol. I, p. 142. 

3. Al-Ghaz-Al"ll Lad"Al ihv P. 177- 
0 -0 

4. Minlraj, vol. I, p. 142. More discussion of this 

point follows in the next chapter. 
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of the id'amate sinco it leads to the agreement and 

support of the masses. 

It is in confomity with the above view that Ibn 

Taymiyya regards designation alone to be insufficient 

for the establishment of the im-amate and insists that 

it must be supported by ahl al-shawka. 

Why does Ibn Taymiyya put great emphasis on power? 

Ibn Taymiyya maintains that true religion is established 

by the guiding Book and the helping sword (al-kitab al- 

hadl wa-al-savf al-n-Asir In other words power is 

necessary for the establishment of religion and the 

application of the shar"11 a which is the main purpose 

behind all authorities, according to Ibn Taymiyya. 
2 He 

quotes the Qur'-An to illustrate his view: 

"Verily We sent Our messengers with clear proofs 

and revealed to them the scripture and the balance so 

that mankind may observe right measures and We sent down 

iron wherein is mighty power and uses for mankind and 

that Allah may know him who helps Him and His messenger 

though unseen - Allah is strong. Almighty... "3 

1. The discussion of Ibn Taymiyyals view on designation 

will be dealt with in the next chapter. 

2. Minh-Aj, vol. 1. p. 142; al-SiYasav p. 24; al-ýisbav 

p. 2. 

Ourlan, LVII: 25- 
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Commenting on this verse Ibn Taymiyya says, "The Book 

is to explain Allah's commands and prohibitions; while 

the sword is to help and support them, whoever deviates 

from the Book is to be put right by the iron (faman ladal 

6an al-kitab quwima bi-al-hadld). I 

Ibn Taymiyyals consistent emphasis on power is 

possibly dictated by the circumstances of his time; and 

as a pragmatic thinker he visualises the problem of 

political power from real experiences and historical 

lessons. During his time military power played an even 

more important role than usual in the political field. 

Powerful. amIrs not only usurped power but literally 

jeopardised the stability of the state. 
2 The struggle 

for power that took place shows that the victimised 

rulers did not enjoy enough support from the powerful 

and influential elements (ahl al-shawka, as Ibn Taymiyya 

calls them). Once the ahl al-shawka are alienatedq they 

form a potential threat to the ruling power. In other 

words the support of ahl al-shawka minimises the 

instability of the state. 

Another reason for Ibn Taymiyya's advocacy of the 

support of ahl al-shawka is that Syria had undergone 

foreign aggression, first from the Crusaders and then 

See al-Siy-Asa, p. 24. 

2. See the section on the historical setting in chapter 

one. 
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from the Mongols which Ibn Taymiyya himself witnessed 

as has been explained in the previous chapter. The 

Mongol invasions are described as "the most brutal 

invasion in history" I 
and as a consequence of them the 

Muslim world suffered irrevocable harm. Thus in the 

view of Ibn Taymiyya, only a strong ruler who is backed 

by the powerful, eminent and influential people in his 

society would be capable of defending the Muslim landsq 

preserving their unity and providing a remedy for their 

ills. 

Finally, an equally important reason for Ibn Taymiyya's 

stress on the importance of shawka is to invalidate the 

Twelver imiAmlsl claim for the rieht to the imMmate. Ibn 

Taymiyya argues that the only factor behind the establish- 

ment of political authority is the support of ahl al-shawka 

which the im-AmIs never enjoyed. Ibn Taymiyya refutes at 

great length the Twelvers' allegation that after the 

Prophet's death, Allah replaced the Prophet's mission 

(al-ris'Ala) with the imMmate and appointed infallible 

imlams to lead the people so that His grace and mercy are 

never withheld. 
2 

He dismisses this allegation as false 

and argues that even according to the Twelvers themselves 

1. Ibn al-Athirl al-Mmil, vol. XII, p. 234, also 

Ibn Kathir, al-BicMyaq vol. XIII, p. 87. 

2. For Ibn Taymiyya's full areument see Mintrajo vole 19 

32* 
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their im"Bins were oppressed, helpless and were unjustly 

treated. He adds that the Twelvers know that Allah has 

not granted their inrams any power or authority or 

responsibility or kingship (wil7ayatan wa-la mulkan). 
' 

In short they had never possessed political power or 

practised it. Caliph 1A11 was the only exception since 

he actually held power and is one of the rightly-guided 

caliphs, 
2 

While refuting the Twelvers' theory of the im-Amate, 

Ibn Taymiyya presents some important political views 

which reflect great insight. Among his major contributions 

to the development of medieval political thought of Islam 

is that he raises the question of the era of the Prophet. 

It is worth considering the fact that no great attention 

is given by early Muslim thinkers to the problem of political 

authority during the era of the Prophet. Theories and 

discussions of Islamic political thought have always 

been centred on the caliphate or im7amate. Though Jurists 

and thinkers who wrote on these subjects resorted to the 

traditions of the Prophet to gain evidence to support their 

theoriesp they refrained from investigating the role of the 

Prophet himself in the field of politics. What is obviousp 

1. Ibid. 

2. But Ibn Taymiyya maintains that even the caliphate of 

'Al"i is not as perfect as the other riGhtly-guided 

caliphs because he did not enjoy similar support by 

ahl al-shawka,; see MinMaj, vol. II, P. 134. 



-99- 

in fact naturalp is for jurists and thinkers to deal with 

and examine first the era of the Prophet, the founder of 

the first Islamic state. The era of the Prophet is 

always regarded by Muslims as the ideal and perfect model; 

hence it ought to be the source of inspiration for all 

Islamic thought, including political thought. The fact 

that medieval thinkers did not take the era of the 

Prophet as the focus of the study of Islamic political 

thought shows that these medieval thinkers are reluctant 

to consider the Prophet as a ruler. 

The question whether the Prophet was a ruler or not 

is not in itself a new one. For as early as the life- 

time of the Prophet himself this question was raised. 

Ibn Hish-Am in his SIra of the Prophet narrated a small 

incident which shows this. Before the capture of Mecca, 

AbtL Sufy%n was taken by surprise to see the Muslim army 

and he addressed al-6Abb-As9 the Prophet's uncle saying: 

"The reign of your nephew has become great... " but al- 

GAbbas corrected himg "Oh AM Sufy%nl it is the prophet- 

hood... "' 

Thus the issue is an old oneg but what is new is its 

discussion by medieval jurists as the basis or source of 

I. See Ibn Hisham, al-Slra, vol. II, p. 404. For 

further discussion of this point see H. Y. al-Malahq 0 
"The Government System of the Prophet Mutiammadllp 

Ph. D. thesis, University of St. Andrews, 1971. 



-100- 

Islamic political thought. 
1 Ibn Taymiyya seems to be one 

of the very few to deal with the era of the Prophet in 

this respect, though his discussion of it is brief and 

because of its polemic nature, 
2 it shows his tendency to 

regard the era of the Prophet as only 'prophethood' 

nubllwwa as opposed to kingship, mulk. Neverthelessv it 

is significant that he raises this whole topic at all 

within the context of his treatment of the question of 

political authority. 

He starts by putting forward a general argument 

that religion should not be misunderstood as a kind of 

politics and that prophethood should not be regarded as 

a just polity designed to serve temporal interests. He 

explains that the confusion people make between prophet- 

hood and polity is a result of ignorance, misconception 

of the reality of prophethood and the attachment of 

11 The question of whether the Prophet is a ruler is 

discussed by modern thinkers like 6A11 6Abd al- 

R'Aziq in his book al-lsl-Am wa-Usal al-Ilukm, Cairog 
* -0 

1-144 and by W. ýJ. Watt in his book Muha=ad : Prophet 

and Statesman, Oxford, 1960. 

2. Ibn Taymiyya's discussion of this point is highly 

polemical because it is directed against the 

Twelvers' claim for the divine hereditary right 

of the irdamate. See Minh"aIj,, vol. Ig P. 
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forgeries to it. 1 Ibn Taymiyya then moves on to give 

more specific differences between prophethood and polity. 

Accordine to him, the first and foremost difference 

between the Prophet and a king is that the Prophet is 

sPecially selected; he is chosen by Allah; he is neither 

elected by the people nor nominated or designated to the 

2 
office by anyone nor did he inherit it from someone else. 

The purpose of prophethoodt Ibn Taymiyya argues, is 

also different from mere kineship. Prophethood is 

primarily concerned with preachine the Oneness of Allah, 

and with the abolition of idol worship to deliver man 

from enslavement to that which he himself has created; 

and to establish proper communion between man and Allah 

and to guide people to the life of justice, wisdom and 

worship. 
3 Such a mission is therefore by no means 

restricted to polity or to merely temporal affairs. 
4 

Likewise, Ibn Taymiyya holds that obedience to the 

Prophet is different in nature from the obedience due 

to the holders of political authority. He argues that 

11 Ibn Taymiyya accuses the EMtiniyya and other ShIlite 

sects of confusing prophethood with polity. See 

MinlCaj, vol. Iq P. 

Ibid. 9 p. 18. 

For full discussion of the definition and purpose of 

prophethood see Ibn Tav. miyyals Kit-Ab al-NubTiww*At, 

pp. 160-172. 

MintraJI, vol. I, pp. 19-20. 
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the Que lanic verse, 

"Obey Allah, obey the messenger and those who hold 

authority among you.... and if you differ in something 

refer to Allah and His messenaer... "' 

restricts the obedience of rulers to the matters that 

conform with Allah's commands only. It also enjoins 

the people to refer, when they differ, to Allah and His 

messenger only, not to the holders of political authority. 
2 

In contrastj Ibn Taymiyya explains, obedience to the 

Prophet is permanent,, obligatory and binding on all people 

and at all timest during the Prophet's life as well as 

after his death. It is an obedience to all the matters 

which the Prophet specifically mentioned as well as to 

similar issues which may occur under the same categories 

at any time. This obedience to the Prophet is therefore 

in essence an obedience to Allah which is the cause of 

happiness and eternity in heaven; and as such it is 

different from the obedience rendered to ordinary rulers. 

It is obvious that Ibn Taymiyya is discussing moral 

obedience to prophethood which is no doubt different 

1. qur'"An, IV: 59. 

2. Ibn Taymiyya differentiates between absolute 

obedience to the Prophet and restricted obedience 

to rulers. See MinhAj, vol. I. pp. 18-20, also 

Vol* III pe 880 
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from obedience to the political leaders. Ibn Taymiyya, 

however, is aware of the fact that towards the end of 

the Prophet's era, obedience to the Prophet grew wider 

and it was not mere moral obedience. As his power, 

influence and support became greater, obedience to him 

became both political as well as moral. But even such 

power and obedience do not make the Prophet a ruler 

according to Ibn Taymiyyap they only increased his 

obligations. 

As for the functions and obligations performed by 

the Prophet, Ibn Taymiyya insists that they all come 

within the boundaries of his prophethood. He argues 

that the Prophet's adjudication between people, his 

enforcement of capital punishments, and his formation 

of armies... all these are inscribed in his prophethood 

and are not external to it. 2 
He even rejects the view 

that such functions and obligations imply an inramate 

embodied in prophethood. For, to him prophethood is by 

itself sufficient and capable of incorporating all 

functions, since the mission of the Prophet covers the 

3 purposes of the im-Amate and exceeds them. It is thus 

obvious that Ibn Taymiyya rejects the idea of calling 

the Prophet im-am even though he does not deny his 

1. See Minh-Aj, vol. I, pp. 18-20. 

lbid. 9 p. 19. 

Ibid., p. 20. 
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political role. 
1 

The last argument which Ibn Taymiyya makes in 

distinction between prophethood and kingship is the 

succession to the era of the Prophet. The era of the 

Prophet, he maintains, is a perfect example of prophet- 

hood, characterised by piety, zeal and reverence to 

Allah. It is uncontaminated by lust for power or wealth 

or the concern for hereditary succession which are the 

characteristics of kingship. 2 This is shown, he explainst 

by the fact that the immediate succession to the Prophet 

Ibn Taymiyya is certainly encouraged in this stand 

by the Prophet's tradition which says, "I have been 

given the choice to be sent as a prophet and king or 

as a servant and Messenger of Allah and I chose to 

be the servant and Messenger of Allah.... " 

Ibn Taymiyya thus differentiates between the Prophet 

Muliammad who is only a messenger of Allah and other 

prophets like Solomon who were both prophets and 

kings. But according to al-Tabari the Prophet 

Muýammad, like Solomon and David had the task of 

governing the people and settling their disputes 

and not simply conveying the religious mission to 

them. Seet Tafs-ir al-TabaxII, interpretation of the 

Qurlanic verse XXX: VIII in vol. 239 P. 135- 

2. See the full discussion in Minhaj, vol. 119 

pp. 16o-165, 
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passed to none of his relatives. This seems to be the 

main purpose behind all Ibn Taymiyya's arguments of 

prophethood versus kingship. He wants to prove that 

since prophethood is different in almost all aspects 

from kingship, the succession to the Prophet must also 

be different from that of the kingship and therefore the 

Sh-Vites' claim that the succession of the Prophet should 

go to 6AII and his descendants is unfounded. 
1 

The last argument, if exanined carefully, shows that 

Ibn Taymiyya implies that the Prophet had actually played 

the role of the ruler because the one who succeeded the 

Prophet did not succeed him as prophet but as the head 

of the community and its'ruler. 2 
The inference is that 

Ibn Taymiyya is not particularly keen to deny the political 

role of the Prophet. What seems to be an inconsistency 

and weakness in his arguments is due to his polemical 

refutation of the Sh-Vite claim of the right of hereditary 

succession of the imAmate. 

1. See Minhaj, vol. IV, pp. 124-25. 

2. Ibn Taymiyya explains that as far as the Prophet's 

religious teaching is concerned, it does not need 

an im1m to explain it. He explains that after the 

death of the Prophet, people ouGht not to learn 

their religion from imams, but that the whole 

community including the im7ams should learn directly 

from the Qur'-An and the sunna. See Minh'a'j, vol. III, 

116. 
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Ibn Taymiyya examines Phe political authority after 

the Prophet. To him the era of the four rightly-guided 

caliphs is an ideal one. He associates it with the era 

of the Prophet and calls it prophetic succession (khilafat 

al-nubuwwa). 
' In doing so he relies heavily on a number 

of traditions which restrict khil-Afat al-nubuwwa to the 

first four caliphs and limits its period to thirty years. 

The most famous of these traditions says, "The prophetic 

succession is for thirty years then it becomes dominion 

(mulk). " Another tradition says, "Follow my sunna and 

"2 the sunna of the rightly-guided caliphs . Ibn Taymiyya 

also quotes several other traditions which indicate the 

order of succession of these four rightly-guided caliphs. 
3 

He treats these traditions seriously and accordingly 

draws a line between the era of the first four caliphs 

which he calls khilafat al-nubuwwa and what follows it 

which he terms mulk. But apart from the reference he 

makes to these traditions, he offers no explanation of 

the differences between khil-Afat al-nubuwwa and mulk. 

However, one can infer from his discussion some differences 

between the two era. 

First, he explains that the achievements made during 

See Minh-Aj, vol. IV, P. 113; vol- It PP. 134-35; 

vol. III, p. 162. 

2. Ibn Hanbal, Musnad, ('Uab al-Alimma). 

3* Minh-Aj, vol. It PP. 134,138. 
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the time of the four rightly-guided caliphs are greater 

and more motivated by the service of Islam than those 

made under the other caliphs. Second, he believes that 

the four rightly-guided caliphs possessed a combination 

of personal qualities which were superior to the qualities 

possessed by the other caliphs and this is reflected in 

the performance and the achievements of both, Finallyt 

succession during the era of the rightly-guided caliphs 

was not made on hereditary basis, and it is obvious from 

Ibn Taymiyya's previous discussion of prophethood, that 

he regards hereditary succession as a symptom of kingship. 

The fact that succession became hereditary after the 

four rightly-guided caliphs confirms Ibn Taymiyya's 

belief that the prophetic succession was replaced by 

kingship. 

As has been mentioned before, Ibn Taymiyya does 

regard the era of the four rightly-Guided caliphs as a 

real manifestation of the Islamic pattern and an ideal 

political system. But strangely enough he never advocates 

the permanence of a single caliphate that rules the whole 

Muslim territory as is exemplified in the rule of these 

four caliphs. This attitude is unexpected in a thinker 

like Ibn Taymiyya in whose understanding of religiong 

the precedents of the early Companions of the Prophet 

come next to the primary sources of the sharlla. For 

II Ibid., vol. 119 P- 135 and vol. IV9 P. 113. 
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his doctrine is always the adherence to the path of the 

salaf and in particular that of the four caliphs. As a 

matter of fact, all through his discussion of political 

authority Ibn Taymiyya refers to the precedents of the 

four rightly-guided caliphs and recommends the following 

of their example in administering Muslim affairs. But 

he has completely overlooked the question of the caliphate 

as an institution to be continued in the form it existed 

during the period of the rightly-guided caliphs. 

A possible interpretation for Ibn Taymiyya's disregard 

of the question of the caliphate is that he witnessed the 

further fragmentation of the Muslim world and its exposure 

to external agression which culminated in the fall of the 

capital of the caliphate and the Mongol take-over of the 

eastern Islamic world. This demonstrated to Ibn Taymiyya 

the difficulty and hazard of administering the whole 

Muslim territory by a single government. Ibn Taymiyya's 

neglect of the caliphate is thus justified bearing in 

mind that by his time the caliph generally exercised no 

real power at all, he was merely a nominal head of the 

community while effective power remained in the hands 

of the sultans and amIrs. Thus, rule by one strong and 0- 

powerful head over the whole Muslim community had long 

since ceased to exist. 

Ibn Taymiyya is, moreovert encouraGed in his tendency 

to ignore the issue of the single caliphate by the absence 

of a text which restricts the number of the governments 

in the Muslim community. He maintains that the Qurlanic 
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verse which enjoins obedience to the rulers: 

"Obey Allah, obey the Messenger and those who hold 

authority among you... " 1 

does not limit the number of rulers to whom obedience 

should be owed. 
2 

As a matter of fact, Ibn Taymiyya argues in favour 

of the idea of more than one irram and consequently more 

than one state, even in the earliest period of the 

caliphate; and before the end of the thirty years of 

prophetic succession. He holds the view that if 'Al-i and 

Mu"Awya had established two Governments it would have been 

better than fighting; he says, 

"If, instead of fighting, 'Al"i had ruled his subjects 

and MuGTLwya had ruled his, it would not have caused more 

damage than that which resulted from their fight... "3 

1. 

2. 

3. 

Qur"An, IV: 59. 

Minhaj, vol. *11, p. 85. Ibn Taymiyya also quotes I 

a number of traditions on the imamate and argues 

that none of the traditions restricts the number of 

the imlams. 

Ibn Taymiyya says this in his refutation of the 

Twelvers' claim that IA171 was the lawful im'Am and 

that his im"Amate was confirmed by text nas See 

MinhMj, vol. II, p. 223. 
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Elsewhere he says, 

"Those who allow the existence of two caliphs at 

a time regard both 'All and Mu6awya as prophetic 

successors (khulaf&l nubuwwa "I 

Therefore, to him there could be as many rulers 

(and consequently as many governments) as necessity 

requires. This is a clear deviation from the classical 

- view of the universal caliphate which seems unparalled 

among other medieval thinkers. For all thinkers hold 

the view that there should be only one inram at a time, 

who presides over the affairs of the Muslim community. 

Some thinkers even go as far as to declare the 

existence of more than one inram as fatal to the Muslim 

community. Al-BaghcMdl argues that if two im'Ams are 

accepted as permissible, then this opens the door for 

anyone who is fit for the inramate to aspire to be an 

im"Am in his locality or in the area of his relatives and 

this leads to the invalidation of the obligation of the 

im-Amate altogether. 
2 Ibn Hazm raises the same argument 0 

as that of al-Baghdad'T and adds that the consequence of 

having too many iuiams is discord and conflict which lead 

1. Ibid. 

2, See al-BaghcMdi, Hs'al al-Dln, pp. 274-5. 



-111- 

to the destruction of both religion and the world. 
1 

It is here that Ibn Taymiyya departs from al- 

BaghdMd-3., Ibn Hazm, al-IMward'Iq al-Gha2M11 and other 

earlier jurists, who believe that there should be one 

caliphate at a time headed by one imMm. Ibn Taymiyya 

refutes the obligation of having only one caliphate but 

does not make explIcit what alternative form of government 

he visualises. He avoids using the terms caliphate or 

im'Amate and replaces them by the term "wil7aya" which he 

applies to government as well as to an office. He 

devotes little attention to the form of government; his 

main concern is with the application of the sharila. Thus 

his role in this respect is that of a reformer who 

introduces reform according to shael6a rather than that 

of a revivalist who aims at re-establishing the caliphate 

system in its totality. This concern for the application 

of the shar'16a is compatible with Ibn Taymiyya's inter- 

pretation of the purpose of government. The purpose of 

all wilayat (and for that matter the purpose of the whole 

world) is to serve religion and worship Allah. 2 The 

Ibn Hazm justifies his view with two verses from the 
0 

Que ant 111: 105 and VIII: 461 and argues that Allah 

forbids dissension and quarrel; and the existence of 

more than one iiiiamlcertainly leads to this. See 

al-risal. vol. IV p. 889 

2. See al-Siyas-a, p. 22. 
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wiraymt must create the suitable atmosphere for the 

performance of religious duties and must make sure that 

the shari'a prevails. Once he makes this clear, he 

devotes little attention to the discussion of the form 

or structure of the government (wil-Aya). 

Wira'ya to Ibn Taymiyya is a kind of trust (am-Ana). 

He derives this meaning from the verse: 

"Verily Allah commands you to render trusts to whom 

they are due, and if you judge between people to judge 

between them with equity .. 11 1 

Ibn Taymiyya argues that this verse is addressing the 

holders of authorityv wul-at al-um'ar. They have been 

ordered to give trusts to those who are entitled to them 

and to adjudicate between people with justice. Trusts 

according to Ibn Taymiyya comprise two main things: 

administrative responsibilities and economic affairs 

(wilay-At wa-amwMI). The fulfilment of these twoq Ibn 

Taymiyya explains, besides the fair adjudication between 

people, is the essence of good government and just polity. 

He also provides other examples regarding willay as 

a trust (amMna). He mentions the Prophetts tradition in 

which he addressed AbU Dharr about the im-Ara: 

"It is a trust (am-Ana) and an the Day of Judgement 

1. 
-Qurl an, JV: 58. 

Al-Siyas_a, 
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it would be a shame and disgrace except for those who 

fulfil its duties III 

According to another tradition: 

"When the am-Ana Is wasted (ýuiyy6at) then wait for 

the Day of Judgement (al-sV a). When the Prophet was 

asked, 'how is the arrrana wasted? t he answered, 'when 

the government (al-amr) is entrusted to the unqualifiedg 

the unworthy. " 2 

Ibn Taymiy-ya does not go any further in discussing 

the form of the goverrunent he conceives. All his concern 

is with the application of the shar-i6a. Ibn Taymiyya's 

attitude is in fact well-justified if the absence in the 

shaill'a of a specific form of government is to be under- 

stood as a flexibility on the part of the lawgiver to 

make possible the application of the Islamic principles 

of government at all times and circumstances. The scant 

attention he gives to the discussion of the theory of 

the caliphate is an indication of his disapproval of 

restricting the government to a particular form. The 

title of his book al-Siyasa al-Sharliyya fl Islah_al-M"i 

wa-al-Rali=a shows that he does not intend to reconstruct 

a newIform of government or even to recommend one. He 

simply aims at reforming the existing one according to 

11 See Muslimt Sahih, (b-Ab al-iniara). 

2. Ibid. Both traditions quoted by Ibn Taymiyya in 

al-SiyM-sa, 
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the shar-ila. Ile also shows great concern with the society 

on which the rule of the shax'16 a can prevail. 

The implications of Ibn Taymiyya's concepts of 

society and the umn-a are enormous and to grasp them 

fully one would need to devote a special study to the 

subject. For the purpose of this discussion, howevert. 

brief remarks will be made with the objective of throwing 

light on the kind of society he visualises as suiting the 

gover=ent of the shar-i4a. 

Ibn Taymiyya builds a dynamic concept of society, 

the transcendental form of which is the umma. The umma, 

Ibn Taymiyya holds, is not simply a community in being, 

whatever the common factors may be, nor one in intent 

and feelinal but it is a community of act. 
1 The common 

factors which form the identity of the community in the 

view of most Muslim, thinkers, cannot provide the justi- 

fication of the community according to Ibn Taymiyya. The 

justification of the community must be sought in terms of 

value. In other words, faith must be understood as 

implying a commitment and self-engagement in realising 

the ends. Instead of a community built on faith and 

common identity only, Ibn Taymiyya promotes it to a 

dynamic community striving to attain the same ends and 

destiny. It is a co=unity that transcends geographical 

or historical considerations. Thus the society founded 

1. See al-FZLrO-uq-i, 6UrUba and Religion, pp. 244-51- 
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e '14 -C --\ , -1 %, p f-e I 
on this umma is both dynamic and ubiquitous. 

This community of ends, destiny and action implies 

that one should transcend one's-self to engage in the 

affairs of man and of the world in general to change 

things for the best. It is an obligation on each person 

to act accordina to his capacity tQ achieve the same end. 
2 

Personal-limitation through impaired capability is provided 

for. The Prophet says: 

"If you notice an evil change it with your hand, if 

you cannot, then with your due advice; and if you cannotp 

then with your heart# but that is the weakest faith.. 0"3 

Ibn Taymiyya holds every member of the community personally 

responsibleg within his capacity and sphere of influencep 

for all the other members as well as for the community as 

a whole. The Prophet says when all members of the community 

are aware of their responsibility and perform their duty by 

loveýcompassion and sympathy with each other, they 

resemble a single body; when one of its organs suffersq 

the whole body is affected and responds to this suffering 

with fever and insomnia. " 
4 

1. lbid. 9 p. 246. 

2. See al-Amr bi-al-Malrufj P. 15. See also M. R. K. 

3 12. 

Ibid. The tradition reported in Muslim, SihAh (b-ab 
0-0-0 

a1-imn). 

The tradition is reported in Muslim, Sah-ih (b-ab al-adab). 0 -0-0 
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The Prophet also said: 

"A member of the community is to another as a part 

of a mutually reinforced construction is to another; 

each one supporting the other.., " 1 

Moreoverg the Qurlan emphasised the solidarity of 

faith and the fraternity of the members of the community 

in several verses among which: 

110 you who believe, take not the Jews and Christians 

for friends. They are friends of one another. He of you 

who takes them for friends is one of them. Allah guides 

not the unjust people... " 2 

"Only Allah is your friend and His Messenger and 

those who believe, those who establish prayer, pay the 

zakat and bow down to Him... "3 

"The believers are brothers, so make peace among your 

brothers, and keep your duty to Allah that mercy may come 

to you,,, "4 

Having this society Ibn Taymiyya expects the government 

1. Tradition reported in Muslim, LaIrih (b-ab al-adab). 

2* Qur"An, V: 51, 

3. Ibid., V: 55. 

4. Ibid. p XLIX: 10. Ibn Taymiyya cites other verses in 

favour of the solidarity and brotherhood of the 

Muslims, see M. R. K. 9 P. 312. 
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based on the shar-i'a to function. Though he does not 

give details of the form of the government he visualises, 

he makes it clear that it must be just, equitable (67aldila); 

because only just governments persist; he quotes the 

sayings: 

"Allah helps the just state even if its people are 

infidels and He does not help the unjust state even if 

its people are believers... " 1 

Another saying runs as follows: 

"The world perpetuates (al-dunly'a tadTun) with justice 

and infidelity and does not perpetuate with injustice and 

belief... " 2 

It is thus obvious that Ibn Taymiyya accepts the 

existence of more than one state. It is also noticed 

that he advocates a very high degree of cooperation between 

the subjects and rulers, and even more between'the whole 

Muslim community at large, with the purpose of protecting 

the Muslim territory and defending its faith. Thus it is 

possible that Ibn Taymiyya may have conceived the ideal 

3 Muslim community as a confederation of states. This 

See al-Hisba, p. 81. 

2. Ibid. 

Laoust seems to have reached a similar deduction but 

does not elaborate on the principles of brotherhood 

and solidarity on which the whole concept of con- 

federation rests. See Laoust, Essai, p. 258. 
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would mean that the politically independent states based 

on and guided by the sharl'a and tied together by religious 

unity, brotherhood and solidarity, would act as essentially 

part of a whole. 

This stand of Ibn Taymiyya is dictated by the 

historical reality of the Muslim. world for centuries 

before Ibn Taymiyya's time and ever since. The Muslim 

world could no longer be united under the banner of one 

caliphate; and a confederation may possibly prove to be 

more conducive to the achieving of this unity. It is 

worth mentioning that the theory of confederation is not 

developed further by medieval Muslim thinkers who succeeded 

Ibn Taymiyya. For even Ibn KhaldMn concentrates his 

analytical study of government on the caliphate just like 

other thinkers before him. 

The influence of Ibn Taymiyya's views in this matter 

was felt several centuries later in the writings of modern 

reformists like Muhammad &Abduh who maintains that 
0 

political reform is inherent in the nature of Islam; and 

that early Muslims adopted institutions and methods that 

fitted their time and circumstances; and since Islam is a 

timeless religion, so it must allow for various forms to 

fulfil the true aims of its principles. 
2 

In other wordsp 

there is no obligation to stick to the one particular 

form of government (caliphate) adopted earlier. 

1. See Ibn KhalcMn's theory of khil-Afa, Muqaddima, p. 190. 

2. See Rashid Rida, Tarlkh al-: Em-Am Muhammad 'Abduhl 

vol. II, p. 200. 
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CHAPTER III 

IBN TAYMIYYAtS CONCEPT OF THE RULER 

Ibn Taymiyya puts great emphasis on the ruler. But 

before embarking on a discussion of the ruler's quali- 

fications and selection, he emphasises the necessity of 

having one. He argues that the Prophet urged the appoint- 

ment of a leader in a small society as an indication of 

the absolute importance of leadership in larj; e societies. 
1 

Like most Sunnites he prefers a despotic ruler to not 

having a ruler at all, as will be fully explained later. 

The reason for Ibn Taymiyyals genuine concern for 

the ruler is because he believes the ruler reflects his 

society and is to a great extent responsible for its 

behaviour. He expresses this view several times. He 

s ays: 

"If the rulers are good, the people will be good; 

and if they are corrupt then the people will also be 

(duly) corrupt. " 2 He repeats the same meaning in another 

book, 

when such rulers are good, people are also, good 

1. See the full discussion in chapter two. 

2. See al-Amr bi-al-Mal eaf 9 p. 68; al-Hisbag p. 104. 

Al-SiyAsaq P. 170. 
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It is obvious that Ibn Taymiyya attributes the decline 

and deterioration of the Islamic world in his time to the 

wealmess and corruption of the ruler. Hence he considers 

the reform of the ruler as a fundamental step towards 

reforming society. The question of who the rulers are, 

is important because it helps to comprehend Ibn Taymiyya's 

attitude in dealing with their qualifications and functions. 

All jurists consider rulers to be the masters of affairs 

(TUM al-amr) mentioned in the Qur"Anic verse 
1 

and obedience 

of whom is enjoined on the Muslims. Ibn Taymiyyals 

definition of T1175 al-amr is not different from that of 

most Sunnites. He says: 

"They are the masters of authority who order the people 

and forbid them. They include those with power and authority 

(al-qudra wa-al=p!! ltan) and the people of knowledge and 
0- 

opinion (ahl al-6ilm wa-al-kal-Am). Thus TUTI al-amr are two 

categories: princes and scholars (al-umar'A' wa-al-6ulam"Al) 

"2 who include kJngs and shaykhs (scholars) 

It is difficult to tell from the above definition 

whether he means that the umaVW and the 6ulamTL' should 

jointly administer political authority. One does come 

across some ambiguous statements by Ibn Taymiyyaq which 

seem to indicate the concept of combined authority such 

as, in all other wil-Ay'ht, if the maslaha cannot be 

1. Qurl -An, IV: 5 9. 
2. See al-Amr bi-al-Ma6 rUf , p. 68; al-Hisba, p. 104. 

4- 
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achieved by one person a group of persons should be 

appointed ... Laoust seems to have gleaned the 

impression that Ibn Taymiyya means the combined authority 

of the 6ulardW and the umarW and hence comments that 

"in Ibn Taymiyyals thought the sovereignty is diffused. " 2 

Howeverg Ibn. Taymiyyals statements quoted above are 

not sufficient ground on which to base the view that he 

advocates a diffused sovereignty. It seems that for 

Ibn Taymiyya the ideal TIM al-amr are not two groups but 

people in whom the qualifications of the two are combined* 

At least once he expresses this view: 

"BlM al-amr have been interpreted as people who 

possess real power like army commanders; and they have 

also been interpreted as learned, knowledgeablep religious 

people. Both interpretations are correct. The qualities 

of these two were perfectly combined in the four rightly- 

guided caliphs. They were perfect in knowledge, justices 

policy making and holding of authority even though some 

of them were more perfect than others.... 
3 

11 Al-Siylsa,, p. 18. 

2. Laoust, Essai, p. 202. 

See Mintraj, vol. 119 P. 135. Ibn Taymiyya explains 

that AM Bakr and 'Umar were more perfect than 
, 

'Uthm-An and 'All; and that after these four such 

qualities were never perfectly combined in any other 

caliph apart from 6Uidar b. 4Abd al-'Aziz. 
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But as will be clear later, this ideal does not normally 

occur, according to Ibn Taymiyya's own judgementt and he 

is more concerned with offering practical solutions to 

the existing problems. However, it is not easy to say 

with certainty what relationship Ibn Taymiyya visualises 

with regard to the two components of TL1T1 al-amr (the 

umar-Al and lulam"Al ). 

Looking at the problem from a different perspectivep 

one gets the impression that Ibn Taymiyya is advocating 

more authority for the lulaffiW and attempting to win the 

power of veto for them. But rather than a veto which 

deals with legislationg it is a veto that deals with 

scrutinizing administrative laws to ensure their conformity 

with'the shar"i6a, and to see to it that the shar-i'a itself 

is applied. Thus the authority Ibn Taymiyya seeks for 

the lulamilal is instructive and supervisory in nature as 

opposed to legislative or administrative power. What 

supports this view is the fact that Ibn Taymiyya does not 

require the ruler to possess the quality of ijtih-Ad 

(independent judgement) and accepts his taql'id (imitating 

or following the opinion of other jurists ). 1 

Moreover, Ibn Taymiyya's own experience of rejecting 

the posts offered to him by the MamlTik authorities while 

he continued to advise the MamlIlk rulers and issue legal 

opinions (fat-Awa)9 illustrates further his intention that 

1, See al-Siyhsa, p. 19. 
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the authority he pleads for the lulanra! is the authority 

as consultants of trustworthy information and reliable 

opinion; not authority in the sense of wielding real 

administrative power, 
1 

So much for the relationship between the 4ularriW and 

umarW . Let us consider Ibn Taymiyyals treatment of the 

ruler's qualifications, the conditions and methods of his 

selection. The qualifications of the ruler are thoroughlY 

discussed and developed by most theorists. The tendency 

among early jurists is to draw a long list of moral, 

intellectual and physical qualifications to be fulfilled 

by the holder of the office. 
2 According to al-Ghaz-al-i 

the qualifications must be supported by a napp or must be 

derived from the great necessity and interest (maplaDja) of 

the people, 
3 

There is considerable agreement among medieval jurists 

on the qualifications and conditions of the ruler. The 

majority of the Gulam7W agree at least on what al-Ghaz-al'i 

classified as the naturalp unacquired qualities (khalq'iyya 

In tuktasab). These are: maturityt mental sanity (2agI)p 

1. See chapter I for his relationship with the Ijamluks. 

2. See M. R. 'Utturranp Riyasat al-Dawla f`I--al-Fiqh 
-al- 

Isllam-i. He discusses the qualifications of the iriram 

as presented by medieval theorists in over a hundred 

pages - from 119 to 221. 

See al-Ghaz-äl-iv Lacf-al ih, p. 191. 
0 -0 
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freedom (non-slave), male, Qurashite lineage and soundness 

of physical organs. 
1 The acquired qualities are courage, 

competence (kifaya), knowledge and piety (warat). With 

the exception of the last stipulation (wara6) which al- 

Ghatal'i puts instead of IacMla (probity or justice)9 these 

qualities are similar to those presented by al-Iraward'i and 

al-BaghcMdl before him. 2 As a matter of fact most of the 

Sunnite jurists who wrote on this subject later repeated 
3 the same qualifications. The qualifications required by 

the Sh'16ites and KhArijites differ in some major aspects 

from those of the Sunnite jurists. The Sh'16ites require 

the infallibility of their im'bm and they accept. the inramate 

of a child. 
4 

The KhArijites on the other hand over- 

emphasise the qualities of probity and justice and they 

1. Ibid. 

2. Al-Mwardlq al-AhlCam. p 4,5; al-BaghcMcrip EST119 
I o-, 

p 
0- 

PP. 275-77. 

3. Ibn : Vazm conforms to these qualifications except for 

the soundness of physical organs. He says, there is 

no harm in electing the blind, dumbv or the limbless 

or someone with any other physical defects as long 

as he possesses the other qualifications. He argues 

that there is no nass from the Qur"&n. sunnav ijMIA6 
a4 

to forbid this. See Ibn Hazm, al-Fisal, Vol. IV9 

p. 167. 

See Ibn Hazm, al-Fisalt vol. lVt p. 1109 
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reject the conditions of freedom QLREjyya) and the 

Qurashite line. age by accepting the iniamate of the slave 

and the non-Qurashite. 

Howeverg, general agreement of Sunnite jurists on 

the ruler's qualifications is further hampered by the 

degree of emphasis they placed on each of these qualities. 

This is clearly shown in Ibn Taymiyyals peculiar exposition 

of this question. To start withq Ibn Taymiyya does not 

draw up a list of qualifications which are to be fulfilled 

by the ruler. His requirements are modest and they reflect 

his pragmatism in dealing with this problem. But one 

should also remember that part of his discussion is written 

in refutation of the Sh'i6ites' concept of the infallible 

im-Am (and therefore it is bound to be sceptical of 

attributing too many qualities to the ruler. ) 

As mentioned earlier, maslaha as a theme plays a 
0 -0- 

decisive role in Ibn Taymiyya's political discussions. 

This is clearly manifested in his handlina the question 

of the qualifications of the ruler. The qualification of 

the ruler (and indeed of every official) should be laid 

11 See Shahrastan'It al-Milal, on the margin of Ibn Vazmls 

al-Fisal. vol. I, p. 158. More details of the Sh'Vites' 

and the Kh"a'rijites' theories on the ruler will be 

given in the course of the discussion. 
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down to serve the maslaha. At the time of electing the 

ruler, priority must be given to the candidate who 

possesses the qualifications needed to serve the urgent 

needs and interests of the community. Thus if the 

community is facing foreign aggression, a strong and 

courageous ruler should be appointed to defend the 

community and protect its territory. On the other handq 

if the community is suffering from social injustice, 

malaise and corruption, a pious and just ruler is to be 

appointed. The same criterion must be applied in the 

selection of all employees in the different offices of 

the government, 
2 

AI-Mawardl used maslaha before in connection with 

the selection of the ruler; but whereas he resorts to 

maslaha in cases of preference between equally qualified 

candidates only,. Ibn Taymiyya suggests that selection 

should always be based primarily on maplaha. 
3 This 

ill See the first four chapters of al-Siy-Asa, where 

maslaha is strongly linked with the election and 0 -0- 

selection of the ruler and employees. 

2. Al-SiyAsa, pp. 18t 19. 

3. Ibn Taymiyya provides several examples of the Prophet's 

and the four rightly-guided caliphs' policies of 

appointing their employees according to the maslaha 

of the community even though there were more virtuous 

men than those appointed. These examples will be 

cited in the course of the discussion of the 

qualifications of the ruler. 



-127- 

emphasis on maslaha by Ibn Taymiyya arises from his 

belief that the function of the ruler is to serve 

people's interests and he goes even further to say 

that the whole shax0i'a is revealed to fulfil people's 

masalih and reduce any harm or damage to them* 
0-0 

What induced Ibn Taymiyya to champion the idea of 

selection of the ruler and officials accordine to 

maslaha is his awareness of the difficulty of finding 
0-0 - 

a ruler (or a w-AII) who satisfies all the requirements 

described earlier. Nevertheless, there are qualities 

whose possession by the ruler as well as by officials 

Ibn Taymiyya regards preferable. 
2 

II See Minlraj, vol. I, p. 147- 

2. In discussing the qualities requiredg Ibn Taymiyya 

recommends them in every holder of office (wil-ay ). 

lie refers to the official as VA11 and sometimes uses 

(al-mutawan al-kab"Ir) to refer to the ruler. The 

qualities discussed here are meant to apply to the 

ruler as well as his employees. Other requirements 

which are necessary for the election of the ruler 

only will be discussed under 'conditions of the 

ruler' . 
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The Qualities of the Ruler: 

The first qualities discussed by Ibn Taymiyya are 

what he calls the pillars of the wil: aya (arklan al-wil7aya)o 

These are power and trust (al-qTiwwa wa-al-wrrana). 
1 As is 

always the case with Ibn Taymiyya, he prefers to present 

what he considers to be the truth in terms of the Qurlang 

the traditions of the Prophet and the precedents of the 

Companions. He derives the qualities of qTAwwa and amAna 

from the Qur"Anic verses: 

"One of the two women said: 0 my fatherl hire himl 

for the best (man) that you can hire is the strongo the 

trustworthy, " 2 

"That this is in truth the word of an honoured 

messenger, Mighty, established in the presence of the 

Lord of the Throne; (one) to be obeyedl and trustworthy. "3 

"And when he had talked with him he said: Lol 

Thou art today in our presence established and trusted., ot4 

Ibn Taymiyya cites these verses to vouch for the truth of 

his assertion of the importance of these two qualities. 

In explaining these two qualities, Ibn Taymiyya shows that 

I. See al-Siyasa, p. 12. 

2. Qurl-An, XXVIII: 26. 

3. Ibid. 0 LXXXI: 199 20,21. 

4. Ibid. 9 XII: 54. 
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qTLwwa can carry several meanings. QTiwwa in war refers to 

courage, and the knowledge of the techniques of fighting. 

Q[Lwwa in adjudication between people refers to the knowledee 

and understanding of what is meant by justice in the 

Qur'-An and sunna; and it also refers to the ability to 

execute judicial laws, 2 It is thus obvious that Ibn 

Taymiyya's concern is with moral courage as he explicitlY 

3 stated elsewhere. 

This same meaning of moral courage is expressed 

earlier by Ibn Hazm who insists that the ruler must be 
0 

morally courageous (shuj'AI al-nafs). He argues that 

levity and weakness debar one from becoming a ruler; and 

he quotes a Qur'-Anic verse and a tradition in support of 

his view. 
4 

Al-GhazIal'I's discussion of this quality is 

II See al-Siy&sa, p. 12. 

2. Ibid. j p. 1: ). 

Ibn Taymiyya explains that courage (which is implied 
in his stipulation of qTLwwa) does not mean bodily 

strengthq but the strength of heartj in other words9movat 
courage. See al-Hisba. Pe 93; al-Amr bi-al-MaIrMfv 

P. 55. 

See Ibn Uazm, al-Fipýl, p. 166. He quotes the Qurl-&n 
11: 282 to show that if a person is weak or of low 

understanding he cannot be in charge of the Muslims' 
affairs. He also quotes the tradition in which the 
Prophet forbade Ab-u Dharr, a pious Companiont from 
seeking the leadership or responsibility of the 
wil'AYav because he was weak. 
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fuller than both that of Ibn Hazm and Ibn Taymiyya. He 
0 

considers it the first of the acquired qualities and 

calls it na1da. 
1 

He explains that najda does not simply 

mean courage; it also indicates the possession of a 

strong and well-equipped army and a large number of 

followers. It likewise means the ability to fight the 

infidels and suppress and crush dissension and aggression; 

the im7Lm, according to al-Ghaz'Al-i, may plan and organise 

all these but it is not necessary that he takes part in 

the fighting itself. 2 Al-Ghaz'AI'I certainly has in mind 

the example of al-Musýa?: hir during whose rule real power 

was in the hands of the Seljuq amilrs. 
3 

Despite his emphasis on the importance of qTlw at 

Ibn Taymiyya makes it clear that moderation is necessary 

Najda from najadat to overcome or prevail over; the 

dictionary meaning of najda is courage, vigourg fight, 

aid; a meaning well represented in al-Ghaz*&l'i's 

exposition. 

2. See FacM'ihg pp. 182-84. 

3. Al-Musýazhir is the 'Abb; asid caliph (born 470/1078) 

and acclaimed caliph in 487/1094. He ruled for 
twenty four years, until his death in 512/1118. 
Real power during his rule was in the hands of the 
Seljuqs who defended his authority against the 
claim of the Fatimid caliph ý1-211ustansir bi-Allah 
supported by the Hatiniyya. Al-Ghaz-41"i's elaboration 
on the qualities of the imam is no doubt intended to 
highlight the status of al-Mustazhir against his 
rival. 

11 
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to avoid austerity. He gives the example of the Prophetj 

the perfect model of the just leader. Though the Prophet 

is the courageous fighter (al-Qattal) he is also the 

smiling and the gentle one (al-dahTik). He is the 

prophet of mercy and battles (nabi al-rahma, nabl al- e -, 
malhama) as he described himself. 1 The umma founded by 

the Prophet shares similar characteristics. It is 

portrayed in the Qurl -An as 

humble toward believers, stern toward dis- 

believers... " 2 

and 

hard against the disbelievers and merciful 

among themselves... 03 

The Prophet employed Ablu Bakr who was lenient and 'Um'a"r 

who was firm as his chief deputies and agents, with whose 

cooperation the just and upright state was established. 

In the prophetic succession (khil'ayfat al-nubuwwa) 

such a synthesis was also observedl particularly by the 

first two caliphs. AM Bakr, being lenientj employed 

6Umar as his chief agent and constantly consulted him; 

he also employed KhMlid as one of his deputies. Thus 

AM Bakr's rule emerged as exemplary and his achievements 

were great* Especially noteworthy was his fighting and 

I See MinhMj', vol. III, p. 162. 

2. Purl -An, V: 5 4. 

3. Ibid. XLVIII: 29. ý0 
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suppressing of apostates in which he displayed remarkable 

resolution and firmness. 1 Likewise, when 'Umar became 

caliph, because he was firm, he chose as his agents 

lenient men like AUU lUbayda b. al-Jarx%-ýi and Salad b. 

AbI Waqq'&p and thus combined in his rule firmness and 

leniency. 

Ibn Taymiyyals intention in this seems to be to 

achieve moderation by synthesising different characteristics; 

he says, 

n.... Firmness (shidda) by itself damages (tafsid) 

and leniencey (11n) by itself also damages. Therefore 

one must mix both (yakhlut) in order to adjust one's 

affairs (yaltadil amruh). 
2 

The second quality is that of amAna (trust). Ibn 

Taymiyya uses the word am-Ana in an abstract sense3 to 

mean honesty, truthfulness and sincerity which is shown 

by the fear of Allah (as opposed to the fear of man)t and 

the close observation of His commands. This meaningg 

Ibn Taymiyya derives from the Qurlanic verse: 

So fear not mankind, but fear Me. And barter 

not My revelations for a little gain. Whoso judges not 

1. MinhMJ, vol. III, p. 162. 

Ibid. 

Ibn Taymiyya also uses the word in a concrete sense 

to mean wiraXa as discus*sed earlier. See chapter 

ii. 
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by that which Allah has revealed, such are the disbelievers. Ill 

Am-ana to Ibn Taymiyya means righteousness, piety and probity. 

Thinkers are unanimous in their demand of this qualityg even 

though they use different terminology to refer to it. Al- 

Baghdadri for example uses both words, 'ad-ala 2 
and wara63. 

He explains that the irrra"m must possess at least as much 

of this quality as would qualify one to be a credible 

witness. 
4 

Al-Kawardl, likewiset uses the word lacr-ala 

which he defines broadly to include honestyt chastityg 

abstemiousness, incorruptibilityt self-restraint and 

truthfulness, 5 The same meaning is expressed later by 

Ibn razm who requires the im-am to be "forward in his 

affairs, aware of his religious obligationsg God-fearing 

and unproclaiming of corruptions. " 
6 

Perhaps the most 

elaborate exposition of this quality is made by al-Ghaz'&1'1.. 

Like al-BaghdAn he calls it waras and describes it as 

the most prominent, the most deserving and estimable 

quality. He argues that it is a personal quality which 

I. Que-ang v: 44. 

2.4AcMIa covers a wide range of meanings all connected 

with uprightness and moderation. 

Warag means piety and self-restraint. 

4. BaghcMdT, UsTil al-DIng P. 277. 

5. Al-Mwardl, al-Ahk"Am, p. 66. 

6. Ibn Hazm, al-Fisal, vol. IV9 pp. 166-7* 0 -, 1 - 
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is self-acquired and cannot be gained or obtained by the 

help of other people as the case with other qualities; it 

is the origin of all qualities, the absence of which 

upsets the achievement of the inrama. 1 

Thus the two pillars of wilaya (al-quwwa wa-al-am-Ana) 

mentioned by Ibn Taymiyya coincide largely with those 

portrayed by the other jurists. He departs from them in 

the degree of emphasis he puts on these qualities. While 

the majority of jurists regard these qualities as conditions 

(shurTLt) 2 
and insist on their fulfilment by the irdam, Ibn 

Taymiyya calls them simply qualities (khisml). 3 This does 

not mean that he detracts from the importance of these 

qualities; it only shows his practical approach to the 

question. He does not want to put down as conditions in 

theory things which he might be compelled to abandon in 

reality. He makes allowance for human limitationsp since 

Al-Ghat'aill"it FacMl iht P. 187. 

2. Some jurists even declare that the im'Amate is not 

permissible for those who do not satisfy these 

conditions, see Ibn Hazm, al-Fisal, vol. IV, p. 166; 
0 -0 

also see al-Baghd-adl, p. 277. Al-Ghatall divides 

them into two groups: the six unacquired qualities are 

indispensable; and the four acquired only to be 

considered, See Fadalifi, p. 180. 
0 -0 

See al-SiYasav p. 13. He also refers to them elsewhere 

as sif-At 0.9 p. 18 
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he is well aware of the difficulty of combining all the 

necessary qualities in one person. He therefore 

postulates an extensive but disciplined use of maslaha 0-0- 

to solve the problem. 

Ibn Taymiyya agrees with other jurists that the 

most qualified (al-aslah) 1 
should be appointed not only 

0 -* 

for the leadership of the community but also for every 

position. At the same time he considers the possibility 

of not finding the aslah and so he recommends the selection 
0-0 

of the best available (al-amthal fa-al-amthal) 2 
according 

to the general interest. He argues that for the army 

leadership it is in the interest of the community to 

appoint the strong and courageous, rather than the weak 

and pious if the two qualities cannot be combined in one. 

The best example in this regard was set by the Prophet 

himself. He appointed Kh-Alid b. al-Wal-id to command the 

army instead of AVa Dharr because Kh-Alid was stronger 

even though AM Dharr was more pious. 
3 Similarly the 

Prophet appointed 'Amr b. al-6! s and Us"Ama b. ZaYd as army 

commanders for the sake of an overwhelming interest (Maplaýa 

rAjijýa) 
4 

even though there were better men in terms of 

knowledge and belief. The caliphs AM Bakr and 'Umar 

Ibid. 9 p. 4. 

2. Ibid. 9 p. 11. 

3. Ibid., p. 15. 

4. Ibid. p p. 16. 



-136- 

followed the same policy of making appointments according 

to the maslaha adopted by the Prophet. 

Ibn Taymiyya develops further and emphasises a 

particular aspect of the quality of agrana, 4 acrala, wara6 

discussed above; and th at is the quality of justice (ladl), 

in the strict sense of fairness and impartiality. He 

first stresses the importance of Justice by giving evidences 

from the Qurlan: 

"Indeed We have sent Our Messengers with clear signs 

and sent down with them the Book and the Balance so that 

people may apply justice.... " 1 

"Surely Allah commands you to Give trusts to their 

owners and if you judge between mankind you judge Justly. " 

"If then they have recourse unto you, judge between 

them or disclaim jurisdiction. If you disclaim jurisdictiont 

then they cannot harm thee. But if you judgel judge between 

them with equity. Allah loves the equitablee,, 
3- 

So much for the relevant texts. 
4 

But what is justice 

1. Qurl-An, LVII: 25. 

2. Ibid. 9 IV: 5 8. 

3. Ibid. t V: 42. 

4. Ibn Taymiyya also mentions several traditions by the 
Prophet in support of the quality of justice such as 
"The most beloved of all creatures to Allah is the 
just im"Am, and the most unbeloved is the unjust one. " 
reported in Musnad of Ibn Hanbal, (b-Ab al-imgra)g 
see al-SiyAsa, pp. 22-23. e 
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according to Ibn Taymiyya? To him justice is conformity 

to and the application of the revealed law. He argues 

that Allah has commanded the Prophet to rule according 

to justice and at the same time He commanded him to rule 

according to what He has revealed. This means that justice 

is what Allah has revealed and what Allah has revealed is 

justice. 1 In other words just rule is rule according to 

the sharl. He makes it clear that whoever rules or 

adjudicates between people must do so according to Allah's 

laws and not according to any human legislation. He adds 

that Allah's laws vary in the different revelations (the 

Old and New Testaments and the Qur"An)t but all of them 

are just laws and every people must abide by and rule 

according to their own revealed laws. 2 He applies the 

concept of rule in accordance with Allah's laws (sharl) 

in general so that it is an individual duty to rule in 

this way in all circumstances of place and time. People 

must observe justice even with their enemies as in Allah's 

address to the Prophet: 

"0 You who believel Be steadfast witnesses for Allah 

in equity and let not hatred of any people seduce you that 

you deal unjustly. Deal justly that which is nearer to 

your duty. Observe your duty to Allah. Allah Knows what 

you do. 0 

1. See Minhlj, vol. 1119 P. 31. 

2. Ibid. 

Qurlan, V: 18. 
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This commitment to justice, Ibn Taymiyya explains 

is not only obligatory in cases of particular or personal 

affairs (al-unrur al-mu6ayyana). Its obligation is even 

more strict in ruling the conmion affairs of the community 

(al-um-ur al-mushtaraka bayn al-umma). 
1 These common 

affairs must be managed according to the laws of Allah 

and the sunna of the Prophet and not to legislation by 

kingsp governors, princes or the like. He holds that 

those who regard as legal (istaýalTl) the rule that is not 

in accordance with Allah's laws are unbelievers (k-afirMn). 2 

He supports his argument by a verse from the Qurlan: 

"Who so Judges not by that which Allah has revealed: 

such are disbelievers.,, "3 

This arg=ent based on the above versev that those 

who do not conform to Allah's law are infidelsy has made 

some scholars associate Ibn Taymiyya's political thought 

with that of the ICIrarijites. 
4 

But it is interesting to 

note that Ibn Taymiyya himself criticises the ICIrarijites 

on this issue (and thus provides a ready answer for his 

own critics). He explains that the KhArijites regard 

1. See Minh'hjv vol. IlIt P. 32. 

Ibid. 

Qur'Mn, V: 44; also other verses quoted by Ibn Taymiyyal 

v: 45,47. 

See Rosenthalq Political Thought in Medieval Islamq 

p. 52; also Laoust, Essai, p. 282. 
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those who deviate from the laws revealed by Allah or 

refuse to rule according to them as infidels. To Ibn 

Taymiyya, however, these deviants are only disobedient 

people CapMh) like those who disobey other revealed laws. 

The true infidels in Ibn Taymiyyats view are those who 

deny these laws altogether or refuse to recoUnise their 

validity and rely on their own judgement or their human 

legislation. Thus the association of Ibn Taymiyya's 

thought with that of the Mrarijites is a weak assertion 

which is not supported by any special evidence. 

Ibn Taymiyya, likewiseq discusses at great length the 

prohibition of injustice and provides texts from the Que '&n 

1 and tradition in support of his arguments. 

But despite this emphasis, Ibn Taymiyya reminds us 

of the discrepancy between the ideal of justice and what 

is realistically possible. He stresses that there is no 

foolproof method of seeing that the quality of justice 

is satisfied in the candidate. He says: 

we suppose that justice is a condition to be 

satisfied by every holder of authority (mutawalli) so 

that no one should be obeyed unless he is just, then it 

For his discussion of injustice see al-Siv-asa. pe 43 

and. Minh'Aj, vol. 2, p. 87. He explains the prohibition 

of injustice by the shar'lla but maintains his disapproval 

of armed rebellion to remove injustice. 
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is known that the condition of justice (ishtitat al-6adl) 

in the rulers is not greater than that which is demanded 

in witnesses. The witness gives information which is 

unknown to the people (in the court) and unless he is 

really justq he may give false information. But in the 

case of the w-Al-i. whatever he ordersy people can tell 

whether it is in conformity with Allah's revealed laws or 

not. " 1 

Ibn Taymiyya argues that external justice (al-t-ahir) 
a 

(as demonstrated by words and actions) has Inevitably 

been accepted in verdicts. 
2 He mentions that this is the 

only way in which the quality of justice can be judged in 

reality. This method of judging the quality of justice 

may not be totally satisfactory, but he makes it clear 

that it is the only method available. All these points 

about the difficulty of Judging the quality of justice, 

and the degree of obligation of justice are hints by 

Ibn Taymiyya to show later that the absence of justice 
3 should not cause rebellion against the ruler. Ibn 

Taymiyya summarises his discussion on this quality by 

saying that the justice required in the ruler is similar 

to that which is required in the credible witness. 

11 Minh'Aj,, vol, II, p. 88. 

2. Ibid. 

More discussion on this comes under the tmutual duties 

of the ruler and subjects' in the next chapter. 



Ibn Taymiyya discusses briefly two more qualities; 

these are competence (kaf-Ala) and knowledge (6ilm). 1 

He explains that kafW a is the ability to administer 

properly and that it can be fulfilled by the mutual help 

of more than one employee. To display kafZL'a one can 

either use force (qahr wa-rahba) or use peaceful persuasion 

(ihs-An wa-raghba), in carrying out one's duties. 2 This 

quality received scant discussion by even the jurists who 

put it as a condition to be fulfilled by the ruler. Al- 

BaghdMa-I says that the im"Am should know the different 

facets of polity (wujTih al-siYasa) and proper administration 

(husn al-tadb-Ir) which include the right choice of employees. 
3 

Ibn razm says it is preferred (yustaha that the w"AIM should 

be aware of his dutiesp capable of achieving them in the 

4 appropriate manner. Al-Ghaz'&1'1 elaborates on this 

quality. To him. kaf"A'a involves two things: proper 

management and administration (inti2ram al-tadb"ir); and a 
the consultation of knowledgeable and experienced people. 

5 

He gives a detailed explanation of these two points with 

specific reference to the inramate of al-Mustazhir. It is 
a 

'Ilm here refers particularly to religious knowledge 

of the Qur*'An and tradition. 

2. See al-SiyAsa, p. 18. 

3. Al-Baghdldl, jZsTjl, p. 277. 
0- 

4. Ibn Hazm, al-Fisal, vol. IV, p. 167. 00- 
5. Al-Ghaz-All, FadW ih, pp. 185-87. 
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probably due to the fact thatlkafW a is attainable by 

the help and cooperation of others that theorists do not 

put strong emphasis on it. 

The last quality to be discussed here is that of 

6ilm (learning or knowledge). There is a difference of 

opinion among jurists regarding this condition. Al- 

BaghdAdI's view that the ruler should be a mujtahid 

(capable of forming an independent legal opinion) seems 

to be acceptable to the majority of the 6ulam'A'. Al- 

Ghaz-Al'I does not require ijtilY'a*d in a ruler. He argues 

that the conditions of the im-Am are either known by a 

nass or dictated by maplaha. But, he continues, there is 

no nass except for Qurashite descent; all other conditions *0 

are decided on according to necessity. In his view ijtih-Ad 

1. Al-GhmMll says anyone who denies the condition of 

ijtih-Ad will not be violating any nappt he will only 

be deviating from the view of the preceding lulam-Al; 

PadM*ih, p. 191. Ra! fat GUthm-An says that the 
. -0 

majority of the Gulam-Al (. JamhTir al-6ulam-Al ) agree on 

the necessity of ijtihAd. He also says ijtih'Ad implies 

the knowledge of Arabic language, thorough knowledge 

of the interpretation of the Qurlan and of what is 

abrogated; a thorough knowledge of what the 6ulam'A' 

have agreed an (ij and knowledge of usTil al-fiqh. 0 
See 6Uthm-An, Riyasat al-Dawlaq PP. 133-4. 
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is not essential in a ruler if he possesses the quality 

of waral which enables him to consult the learned. 1 He 

further explains that there is no difference, in effect, 

between the opinion reached by one's own judgement and 

the following of the same opinion issued by the most 

learned men of one's age. Al-GhazIal`I then explains that 

if preference is to be made between a mujtahid and a non- 

mujtahid, it is obvious that the mujtahid should be chosen. 

But if the inf-am who is already acclaimed (and who gained 

enough shawka to sustain his rule) is a non-mujtahid, no 

attempt should be made to depose him and replace a mujtahid. 

Such action only breeds dissension which is against the 

maslaha of the people, 
2 

'm -0 - 
Though Ibn Taymiyya says that if either Iilmt 6adl 

or kafAais lacking disruption occurs, 
3 he does not make 

clear his personal view on the question of 6ilmt in the 

sense of ijtih-Ad; he simply mentions the views held by 

the 6ulam'AI on the subject. 
4 

But from his previous dis- 

cussions of the application of maslaha in the selection of 

officials and from the example he has given of the Prophet's 

appointment of his army commanders according to maslahaq 

even though there were more learned and pious men than 

11 See al-Ghaz'All, fad-W ihq PP- 191-93. 

2. Ibid. 

. 
3. See al-SiY-asag p. 18, 

4. Ibid. 9 p. 19. 
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those whom he appointed, one can deduce that he shares 

with al-Ghatal-i the view that the ruler should not 

necessarily be a mujtahid. What confirms this view is 

his constant appeal to the ruler to consult the learned 

people. 
1 

Finally, one may conclude this section on the qualities 

of the ruler by the remark that Ibn Taymiy-ya is constantly 

aware of the fact that the combination of all moral and 

intellectual qualities is an ideal which is hard to attain 

in reality. He even contests that such qualitiesq apart 

from the four rightly-guided caliphs9 were only united in 

6UW-ar b. 'Abd al-'Aziz. 
2 

Therefore, Ibn Taymiyya's concept 

of the ruler is that the ruler is not necessarily perfect. 

He is an ordinary Muslim, who is enhanced with greater 

responsibilities which he can achieve best with the help 

and cooperation of other Muslims. He says9 

"The ruler and the subjects must cooperate with each 

other and in this respect the ruler is like the leader of 

the caravang the im-Am of prayers and the Guide in pilgrimage 

who leads the people but who can be corrected by them when 

he errs. "3 

Ibid-P P. 170. Ibn Taymiyya makes it clear that the 

ruler can practice taq1`1d, the following of the opinion 

of the learned people. 

2. See Mintraj, vol. 119 P. 135. 

3. Minlrajq vol. III, p. 116. 
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This is a direct criticism of the I'velvers' theory 

of infallibility 1 
which Ibn Taymiyya refutes polemically. 

The inramis believe that justice and the protection of the 

oppressed can only be achieved by an infallible imam who 

is the only guide of the community who can preserve the 

shar6 and interpret the law. A fallible person according 

to them cannot be entrusted with these tasks because he is 

liable to commit mistakes and so mislead the people* 
2 Ibn 

Taymiyya strongly rejects this claim; to him there is no 

evidence for such a claim and he argues at great length 

to refute this. Neither the imlam nor-his agents or 

officials are required to be infallible. In fact no 

person is infallible; even the Prophet cannot know the 

hidden realities (Mýin) of every matter. That is why 

he employed al-Wallid b. 'Aqba whom the Qur-An later 

1. Infallibility according to the Sh'Vites results from 

two things: God's grace (lutf Il'Ahl) and self-discipline 

(tahdh'ib nafs"l). It is a power which 
. 
renders a person 

unliable to err or deceive. It is an indispensable 

condition for prophets and im"Ams who are unexpected 

to commit a sin whether small or grave neither before 

their prophethood and inramate nor after them. See 

al-Tust, TalkhIp-al-Shaf"19 vol. I, p. 61. 

2. Ibn Taymiyya gives verbatim sections of al-Hilli's 

arg=ents. See Minlfa'j,, vol. III, pp. 116-7t 270-74. 
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described as wicked (f-Asiq 
.I Similarly the Prophet 

adjudicated between people according to what appeared 

to him to be the truth; but it became evident that 

sometimes the truth is not what was manifested. There- 

fore one has to use one's independent judgement (ijtihad). 2 

He says that after the Prophet, infallibility is only 

realisable in the consensus (ijmi-Al) of the umma as the 

Prophet himself explained when he said "My umma shall 

never agree on an error... "3 Moreovert Ibn Taymiyya 

maintains that Allah has ordered the people to obey Him 

and His messenger and those in authority; but if they 

differ in something they should refer to Allah and His 

messenger only. If the im&ms are infallible, he argues, 

Allah would have ordered the people to refer to them as 

well, 
4 

Thus it is obvious that Ibn Taymiyya rejects the 

Sh'Ilite theory of infallibility altogether; he is also 

critical of the Sunnite qualifications of the imam as 

presented by the traditional jurists. His own treatment 

of the question is modest, practical and tinged with his 

11 See Minh-Aj, vol. II, p. 88. 

See Minhaj, vol. IlIp p. 163. 

He produces other traditions in favour of infallibility 

of the umma. See Minlraj, vol. III, p. 273- 

Ibid., p. 116. 
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political realism. 

Conditions for the Election of the Ruler: 

In dealing with the conditions, Ibn Taymiyya is more 

emphatic. He makes it clear that they are indispensable. 

The conditions he discusses are three: The ruler must be 

chosen after the consultation of the people, he must win 

the support of ahl al-shawka and he must be a Qurashite. 

It is remarkable that the first two are not discussed by 

earlier jurists as conditions at all. 

With regard to the first conditionst the consultation 

of the people, Ibn Taymiyya does not discuss it in great 

detail. 2 He relies on a saying attributed to Caliph 

4Umar which runs, "If anyone swears allegiance to another 

without consulting the Muslims, neither man should be 

acclaimed. h3 Also he takes as a precedent the example of 

Caliph 'Umar who appointed a consultative council of six 

1. This is clearly shown by his argument that selection 

should be made according to the need; and that if 

there is no qualified persong the unqualified should 

be appointed and efforts should be made by all people 

to reform their affairs. -"3ee al-Siyasal, p. 19. 

2. He discusses consultation in detail as one of the 

duties of the ruler, but his discussion of consultation 

as a condition in the choice of ruler is brief. 

The saying cited by Ibn Tayniyya in Minha7-j, vol. II, 

p. 86. 
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men and entrusted them with the responsibility of choosing 

one of them as caliph. 'Abd al-Rahnran b. GAwfq one of the 
0 

six men of the councilq was said to have spent three days 

consulting the people in the choice between 6Uthrian and 

IA171 until in the end he gathered that the people were 

more inclined to the choice of 6Uthman which he ultimately 

declared. 2 Ibn Taymiyya further explains that 6Umar advised 

the council that anyone who tried to make the investiture 

(bay"A) without consulting the Muslims should be killed. 
3 

Ibn Taymiyya interprets caliph IUm-ArIs order as a warning 

against social disruption; the person who attempts to make 

the investiture without consulting the Muslims will cause 

disunity and disagreement among the Muslims and therefore 

he must be killed. This, he argues, conforms with the 

Prophet's tradition that "whoever creates disunity and 

divides the Muslims after they have been united must have 

his head chopped off. n4 

The above quoted tradition and the example of caliph 

6Umar provide sufficient precedent to make the consultation 

of. the people a "condition" in the choice of the ruler, 

according to Ibn Taymiyya. The precedent itself may not 

seem strong, but the implication behind it is undoubtedly 

1. See Minh-Aj, vol. I. p. 143. 

Ibid. 9 

Ibid., vol. 1119 P. 172. 

Muslimp Sahih (b-Ab al-fifln) 
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very significant. The consultation of the people means 

that their opinion is represented in the political 

authority through their free and voluntary participation 

in the choice of the ruler. It also means that the ruler 

is expected to enjoy some degree of support and cooperation 

from those who choose him. As a consequence there will be 

some political stability which is the corner stone for any 

achievement. Ibn Taymiyya's emphasis on this condition 

shows his great insight and pragmatism. 

The second condition is the support of the ahl al- 

shawka. This is closely linked with the first condition; 

but the emphasis here is on a particular section of the 

Muslims; the influential, the holders of effective power. 

The importance of the ahl al-shawka is already discussed 

under Ibn Taymiyya's concept of political authority. 
1 

The gist of his arguments is that the support of the ahl 
2 

al-shawka is indispensable for the appointment of the 

ruler and the sustainment of his political authority. It 

is worth mentioning that except for al-Ghaz-&1'1 none of 

the earlier theorists stress the importance of the ahl 

al-shawka in this respect; and even al-Ghaz'&l'i does not 

1. See chapter II. 

2. Ibn Taymiyya even regards the designation to the 

im-amate to be null without the support of ahl al- 

shawka; further'discussion of this point will be 

made under the appointment of the ruler. 
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discuss it separately as'a condition,, but as a prerequisite 

of the quality of najda. 
1 Ibn Taymiyyag thus, stands in 

clear contrast to earlier thinkers with regard to these 

two conditions. Among later thinkers, however, Ibn 

KhaldtLn develops this further in his theme of lasabivva 

or group solidarity. 
2 

The last and perhaps the most controversial of all 

conditions is that of the Qurashite descent. Muslim sects 

are not unanimous in requiring that the imam must be a 

Qurashite by descent. 3 All the Sunnites, the Sh'14ites, 

most of the 1-furjilites and some of the Multazilites agree 

that the im"Am must be a Qurashite. The Warijites, most 

of the Multazilites and some of the Murjilites deny the 

obligation of the Qurashite descent and hold that any 

Muslim who can rule the people according to the Qur'Mn 

and sunna can be the im-am. no matter whether he is a 

Qurashite, an Arab or a slave. 
5 An extreme Muttazilite 

1. See al-Ghaz7aill-it LadW ihv p. 182. * -0 

2. See Ibn KhaldMn. Mugaddimag PP. 154-156. 

3- The Qurashites are the descendants of al-Nadr b. 
0 

Kin-Ana b. Khuzayma b. Mudrika b. al-Yls b. Mudar 
0 

b. Nazar b. Magbad b. 4Adn&n. See al-BaChdZLdlj 

UsIllp P. 276. 

4. The Shl6ites restrict the condition further and hold 

the irdamate to be in the descendants of All only. 

See Ibn Hazm, al-Fisaig Vol. IV, p. 89. 
0 . 0- 
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group, the Pirariyyag' reject this condition outright and 

argue that if two candidates, one a Qurashite and the 

other nott compete for the infamate, the non-Qurashite 

should be given priority because it will be easy to 

depose him if he deviates from the correct objectives. 
2 

Most jurists who have written on the im-Amate regard 

Qurashite descent as a condition. Their evidence is the 

nass by the Prophet and the ijnIal of his Companions. The 
.0 

advocates of the condition of Qurashite descent often 

quote a number of similar traditions; amongst them are 

the following: 3 

"This affair must be amongst Quraish as far as there 

are two (of them) left ... 11, a tradition reported by AbU 

Hubaira. 
4 

"People are the followers of Quraish in this affairg 

the Muslims among them are the followers of the Muslims 

and the infidels are the followers of the infidels... "q 

a tradition reported by b. 6UmAr. 
5 

The Dirariyya are the followers of Dir'Ar b. 'Amr al- 0 
Ghatafbxfl. See Ibn Hazm, al-Fisal, vol. IV, p. 89. 

2. Ibid. Also see al-BaghcMcri, Epal, p. 275. 

These and other traditions are quoted by Ibn Taymiyya 

in Minhlajl, vol. II, p. 85 and vol. III, p. 165- 

Muslim, Sah"ih (bab al-imara). 

Ibid. 



-152- 

"People are the followers of Quraish in good as 

well as in evil .... 11 a tradition reported by Muslim. 1 

As for the ijura6, the concession made by the Ansar, 

in the Saqlfa meeting, when Aba Bakr related the traditiont 

is understood as an agreement by the Companions on the 

obligation of the Qurashite descent. Al-Ghaz7alli adds 

to the ijmM4 of the Companions, the ijrhal of the past 

generations before his time to keep the imýWnate amongst 

the Quraishp and the fact that no non-Qurashite contested 

for it. 2 

Opinions differ with respect to Ibn Taymiyya's 

attitude towards the necessity (and obligation) for the 

Qurashite lineage. Some scholars like Laoust regard this 

condition to be "incompatible with the egalitarian spirit 

of Ibn Taymiyya which aims at'breaking the pre-eminence 

of the clergy or the clan of a family.... "3 Laoust then 

likens Ibn Taymiyya to the Kh-Arijites in this respect 

and concludes that "for Ibn Taymiyya it is practically 

impossible to restrict the right of being caliph amongst 

Quraish... *4 Other scholars, like Aba Zahra5 and al- 

1. Ibid. 

2. See al-Ghazlal'i, LadW ih, p. 180. 
00 

3. See Laoust, Essail p. 294. 

4& Ibid. # p. 295. 

5. AbTL Zahra, Ibn Taymiyyaq P. 343. 
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Mubarak 1 
maintain the view that Ibn Taymiyya, like all 

Sunnites, believes in the necessity of this condition. 

However, a closer examination of Ibn Taymiyya's discussion 

of this question would enable a fair judgement on the 

issue to be made. 

Ibn Taymiyya is known for his strict adherence to 

the main sources of the shar-i6a from which he derives his 

evidence and support for all his arguments. He devotes 

special attention to the sunna about which he believes 

the Muslims have diverse opinions. The question of the 

Qurashite lineage, like other controversial problems, 

receives his careful attention. He makes it clear that 

this condition is supported by Lapp. He sayst 

"The fact that khil7afa lies with the Quraish is an 

established element of religion and the shar'16at confirmed 

by texts which are known and transmitted by the Companions. 

This does not hold good for the claim (either) that khil-Afa 

is restricted to one particular family within the Quraish 

or that it could be given to non-Qurashites for such claims 

as (these) are not supported by any text... " 2 

Elsewhere he says: 

"Many texts by the Prophet confirm that the imTLm 

11 Muhammad al-MubArak, al-Dawla wa-niz'&m al-Hisba 6ind 
0 -0 -0 

Ibn Taymiyyaq pp. 40-41. 

2. Minh'Aj, vol. I, p. 140. 
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should be from Quraish.. Itl 

He repeats the same once more, 

"No doubt it has been confirmed by legal decree 

(hukm shar6I) that the inramate is the exclusive right 

of the Qurashites... 11 2 

Ibn Taymiyya bases the above statements on the 

traditionsl quoted aboveg to which he refers frequently. 
3 

Moreover, many comments scattered through his writings 

indicate his belief in the condition of Qurashite lineage 

for the office of the caliph. Refuting al-HillIts 

allegation that US-Ama claimed the right to the office of 

caliph and protested at the choice of AM Bakrq Ibn* 

Taymiyya replies that such an allegation is falseq first 

because U6-ama loved AbTA Bakr and was unlikely to oppose 

or protest at his being chosen and second because UsMma 

was not a Qurashite and was therefore unfit for the 

caliphate and it would never have occurred to him to 

aspire to occupy the office ... 
4 

He expresses the same 

view in his defence of Caliph 'Umarg who was said to have 

ill Ibid., vol. IV, p. 232. 

2. Ibid., vol. II, pp. 259-60. 

3. Ibn Taymiyya reproduces the group of traditions 

concerning the Qurashite lineage several times in 

his books; for the purpose of this discussion see 

Minh-Aj, vol. 119 P. 85 and vol. III, p. 165- 

4. MinlYaj', vol. 119 P. 178. 
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wanted to designate nlim, the client of Aba jiudhayfa, 

as caliph. Ibn Taymiyya says: 

"'Unfar and all other Companions knew that the imi-amate 

was reserved for the Quraish as had been confirmed by 

various traditions from the Prophet. How could it be 

thought that 'Umlar would designate a non-Qurashite? " 

lie explains further that though SZLlim was one of the 

best Companions and one who used to lead them in prayers 

during the life of the Prophet, 4Uzdar could make use of 

his services in only two ways: either, he could employ 

him in any important job or he could consult him an 

various matters on which nlim, was well-suited to help. 

But S-Alim could never be designated caliph. 

From the evidence mentioned so farl it becomes 

obvious that Ibn Taymiyya argues in favour of the 

3 Qurashite condition. This attitude of his does not only 

1. Ibid., vol. III, p. 165. 

Ibid. 

Ibn Taymiyya makes his view very explicit in another 

book. He says: "... Quraish has been singled out 
for the imamate (khuýpa Quraishan bi-ann al-im"Amata 
f1him) as the zakat is prohibited for the ban-i IMshim 

in particular. The reason is that since the clan of 
Quraish is better (than other clans) it becomes 

obligatory (wajab) that the im-amate should be in the 

best of clans. This does not mean that everyone of 
them must be an iidam: it is known that only some of 
them will.. " See fcMh al-dil7ala f"I I imTun al-Ris-Alaq 
P. 209 
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result from his absolute trust in the Prophet's traditions, 

but also from what seems to be his conviction of the 

superiority of the Quraish above other Arab clans, This 

is clear from his statement: 

"There is no doubt that the family of the Prophet 

Muhnmmad (peace be upon him) has a right over the community 

which is not shared by othersp and so is worthy of more 

love and support than the other families in the Quraish. 

On the other hand, the Quraish deserves more love and 

support than the rest of the Arab tribes; while the Arab 

race is worthy of more love and support than the rest of 

the human race. " 1 

Ibn Taymiyya defends his stand on the preference for 

the Quraish over the rest of the Arabs by claiming that 

it is the belief (madhhab) of the majority (al-jamhTir ); 

that it is reported by great jurists like Alýmad b. Vanbal 

and others; and above all that it is confirmed by the 

Prophet's traditions: 

"Allah Has chosen the Quraish from KinILnaq He chose 

Bant HAshim from the Ouraish and He chose me from Bant 

HAshim. 11 
2 

and: 

''People are of different quality (ma6vadin); those 

11 Minh-Ajq vol. lIj p. 259. 

qtt Ibn Salad Taba - (b-Ab f adl Quraish) 
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who were best during the pre-Islamic era were (also) 

those who were best after Islam, provided that they 

comprehended. " 1 

This discussion should not give the impression that 

Ibn Taymiyya is unaware of the fact that in Islam 

preference between people is according to their piety. 

He approves of this principle and often quotes the Qurl-an: 

110 mankindl Lol We have created you male and femalep 

and have made you nations and tribes that you may know 

one another. The noblest of you in the sight of Allah 

is the most pious. Allah is Knower, Aware.... " 2 

and the tradition: 

"There is no difference between an Arab and a non- 

Arab except for piety. . *"3 

Ibn Taymiyya then indulges in a long discussion to 

solve the logical contradiction in which he finds himself 

entangled, that is, the contradiction between his belief 

in the superiority of the Quraish and view of preference 

according to piety. He holds that the virtue of descent 

(faOilat al-nasab) is a Group virtue, which means that a 

whole race or clan is better than another. But this does 

not mean that everyone in the first group is better than 

1. Ibid. 

2. Qurl-An. XLIX: 13. 

Muslimg §ahih (brab al-taqwa). 0 -. 0 
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everyone else in the second group. But in general the 

good expected from the preferred group is more than that 

in the second. 
1 

Ibn Taymiyya explains the difference between the 

virtue of descent and the virtue of piety (fadilat al- 

taqwa). He says that the virtue of descent is a virtue 

of cause and probability (fadilat sabab wa-zann) which is 

a general indication. People can only distinguish between 

each other by some indicationsl they need marks such as 

descent (nasab) to enable and guide them to find the 

most virtuous among them, 2 

11 He explains that it is certain to find in the best 

quality (al-sanf al-afdal) that which you cannot find 

in the lesser quality (al-mafcMl); his evidence is 
0- 

that in Banl IMshim is the Prophet who is better 

than anyone else in 
_Quraish or other races. Similarly 

one finds in Quraish the four rightly-guided caliphs 

who have no like among the rest of the Arabs and non- 

Arabs. And finally you find in the Arabs the first 

group of Muslims (al-SZLbiqTLn al-awwalTLn) the like of 

whom are not found in non-Arabs. But he adds that it 

is possible to find in the lesser quality (al-mafdtLl) 

those who are better than some in the best quality 

(al-afdal). See Minh-Aj, 

further details. 

vol. II, pp. 260-61 for 

2. Minlrajl vol. 119 p. 261. 
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As for the virtue of piety, it is a virtue of truth 

and ultimate aspiration (fadilat haq*lqa wa-gh-Ay Ibn 

Taymiyya adds that Allah knows what things are really likeg 

therefore lie favours people according to their degree of 

piety; He does not need marks or indications. Ibn Taymiyya 

makes it clear that Allah's praise of peopleg His reward 

and punishment are based entirely on the merit of piety 

and sincerity of belief; not on descent. But, he arguesp 

this does not contradict the fact that in reality some 

clans are better than ot ers. 

Finally, one may conclude the discussion on Ibn 

Taymiyya's attitude towards the Qurasl 

mentioning his criticism of those who 

the grounds of descent. lie says such 

the necessity of preference according 

the belief of the shul-ubiyya (madhhab 

he dismisses their arguments as "weak 

(qawl da&'If min aqw-Al ahl al-bida6). 
2 

Ute condition by 

deny preference on 

a view which denies 

to descent is called 

. 
al-shu6Tibiyya); and 

sayings of innovators" 

All the previous discussion illustrates beyond doubt 

that Ibn Taymiyya supports the condition of the Qurashite 

lineage. He demonstrates his support by the effort he 

makes to explain and Justify the reason behind the conditiong 

unlike other jurists who simply enumerate the condition and 

refer to its source. Laoust's comments that, "la derniere 

1. Ibid. 9 p. 26o. 

lbid,. 
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des conditions requises, le lignage ýuraisite, est aussi 

incompatible avec Ilesprit e"galitaire dlibn Taymiyya... "l 

and that "... pour ibn Taymiyya, ltimpossibilite"pratique 

de vouloir limiter aux Kuraisites le droit au califat9" 
2 

are without any evidence. Laoust also produces no special 

proof for his assertion that Ibn Taymiyya was influenced 

particularly by the Kh-Arijites. 3 Laoust must keep in 

mind the fact that, no matter how 'egalitarian' Ibn 

Taymiyya may seem in his eyes, he never deviates from 

what he believes to be an authentic tradition or true 

sunna of the Prophet. The case of the Qurashite lineage 

is no exception. 

Ibn Taymiyyals exposition of the qualifications of 

the ruler is both original and realistic. 

The Appointment of the Ruler: 

Assuming that qualified candidates are availableg 

there are some procedures through which the im'Am is chosen* 

This is also an area where opinions are diverse. Howeverp 

ill Laoustq Essai, p. 294. 

2. lbid. 9 p. 295- 

3. Ibid. t p. 294. 
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there are three main views on this issue: 

1. The appointment of the imam by RaVV. 

2. The choice of the imAm by ahl al-hall wa-al-laqd 

(baylah). ' 

3. Designation by the preceding im-Am (lahd). 

The Appointment by na? p 

According to this view, the choice of the inram is 

confirmed by a clear textv napp. The holders of this 

view are the Sh"Vites and a small minority among the 

The best definition of bay6ah is given by Ibn KhAldtLn. 

He says: "The baz4ah (oath of allegiance) is a 

contract to render obedience. It is as though the 

person who renders the oath of allegiance made a 

contract with his ani1r, to the effect that he 

surrenders supervision of his own affairs and those 

of the Muslims to him, and that he will not contest 

his authority and that he will obey him by executing 

all the duties with which he might be charged whether 

agreeable or disagreeable .... The bay'ah is from 

Va"a to sell (or buy) ... bay'ah is a handshake; 

something like the action of buyer and seller. " 

Mfuqaddima, p. 209. 
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Sunnites. 1 The 

ii3lamls develope 

a theory and so 

them. 

The imlamis 

ShIllites and particularly the Twelver 

d the issue of appointment by nass into 

it became particularly associated with 

believe that the iniamate of 'Al-i is 

Ibn Ilazm mentions that there is a group' (t-Alifa) 

among the Sunnites who believe that the Prophet 

made a clear nass on the im-Amate of AbTL Bakr; but 
00 

no specific names are given by him for those who 

held such views. See al-Pisal, Vol. IVP P. 107- 

However Almrad b. Hanbal and al-rassan al-Basrl 

are mentioned among those who believe that the 

im'Amate of Abu Bakr is confirmed by a naps from 

the Prophet, but these two jurists do not hold 

that napp is the only method for the appointment 

of the im-Am; they agree with the majority of the 

Sunnites that the im'Amate is also confirmed by 

the choice of ahl al-hall wa-al-laqd. See 'Uthidan, 

Riy-Asat al-Dawla fl-al-Piqh al-Islam-i. p. 225. 



-163- 

confirmed by texts from both the Qurlan 1 
and the 

traditions 2 
of the Prophet. 

1. The irriamis build their theory on some verses among 

which are: "Your friend can only be Allah and His 

Messenger and those who believe, who establish prayer 

and pay the zakat while they are bowing (in prayer). " 

V: 55 and "0 you who believeg whoso of you becomes 

a renegade from his religion, Allah will bring people 

whom He loves and who love Him, humble toward 

believers, stern toward disbelievers, striving in 

the way of Allah which He gives unto whom He will. 

Allah is all embracing, all knowing. " V: 54. 

2. There are also a number of traditionsv accepted by 

all Sh-Vites, which they often quote in support of- 

the IW-Amate of IA171 by njapp. Among these traditions: 

"He is my caliph so listen to him and obey.... " 

Another one runs, "He whose mawl"&, I amg 6AII is 

his mawla too (man kuntu mawl-Ah fa-gAl"i mawl-Ah,,, ) 

For more texts see al-TtLs"I, Talkhis al-ShAfT, vol. II 
0 

pp. 45-46. 
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AccordinG to the im-Amls, the wil"Aya of 'Ali Is like 

prayer, fasting and pilgrimage in that it is commanded by 

Allah. The Prophet ought to have explained it to the 

people in the same way as he did with the other obligations 

but he did not do so hence Allah revealed the verse: 

110 Messenger, Make known that which had been revealed 

unto thee from thy Lord; for if you do not, you will not 

have conveyed His message. Allah will protect you from 

mankind. Allah guides not the disbelieving folk.... " 2 

The inramis further claim that the inramate of all 

their twelveo im-Ams are confirmed by texts and not only 

that of IA11. This means that the imamls deny the people 

any role or participation in the choice of the imam. They 

give several reasons for holding the belief that the 

im-Amate could only be by Ijapp and not by choice of the 

people (ikhtiyAr). 3 Whatever arguments have been put 

forward by the supporters of the appointment of the inram 

by nappj it has always remained only a theory; for no 

inram in history has come to power as a result of napp 

(in the Sh-Vite sense of the term). 

1.0 Kulayn-it EsTil al-K-Afl. Kitab al-raUa, vol. II, p. 48. 

-Qu rl 
-An ,6 

See Abd al-Jab-Art al-Mughnl; he mentions nine 

arguments for the im-Amls' rejection of the appointment 

by ikhtiy'Ar. p. 297. 
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Appointment by IkhtiYar: 

The second method of appointing the imi-Am is that of 

the choice (ikhtiv-ar) by the people. This is the method 

generally approved of by the Sunnites and other groups 

such as the Ifu6tazilites, 1 
and it is the first method 

which was put into practice by the Muslims. The traditional 

method was that the group known as ahl al-hall wa-al-6aqd 
2 

a- 

swore the oath of allegiance to the inram, and then other 

people followed their choice. This group of ahl al-hall a- 

wa-al-laqd was considered as the representatives of the 

people in choosing the imAm. But the definition of this 

group and how it was authorised to play this role is not 

made clear by early jurists; even though some jurists 

like al-ftward"I try to lay down conditions for the 

membership of this group while other jurists try even 

to specify the number of ahl al-hall wa-al-6aad who ought 

to choose the im-Am. 3 
Al-Mlward'l mentions three conditions 

to be considered in ahl al-ikhtiy"&r (the people with the 

right to choose). These conditions are 4adala 94 lilm in 

ill See al-Baghcr-an, Eýnl al-Dln, p. 279. 

2. Al-BaghcMdi calls this group ahl al-ijtih&d. 

3. Al-Baghcracri, HsTil, p. 280* 
0- 

4. By ladMla is meant the same uprightness of character 

described earlier. See al-Mlawardli, al-Ahk-Amq p. 6; 

also al-Mughnl by Abd al-Jabarl p. 267. 
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the sense that they know what conditions should be fulfilled 

by the inram so that they make their choice accordingly; and 

finally wisdom and good judgement so that they will be able 

to choose the right person. 

As for the number of those who make the choice, again 

opinions are diverse. Al-Ashlar'19 according to al-Baghcradlv 

holds that one man who is qualified and pious can make the 

contract with the qualified candidate and this contract 

should be binding an the rest of the community. 
I The 

Multazilites maintain that the contract of the inramate, 

like that of marriage, must be concluded by a minimum of 

two men. 
2 But the generally accepted view among the 

Sunnites is that the imiMmate is established by the lulamId' 

of the community without specifying their number. 

The basis on which the contract is established is 

the rule according to the shar'lla by the inramt and the 

absolute obedience by the people as long as he maintains 

that. 
4 

The final step in the process of the investiture 

of the imAm is the oath of allegiance paid by the people* 

This is in essence a ratification of the appointment of 

the im-Am which is already made and the contract which is 

1. Al-BaghcMdl, ! Zpll, p. 280. 

2. Ibid. 

3. Ibid. 

4. See 'Uthnian, Riyasat al-Dawla fl-. al-Fiqh al-Isrhm"i, 

p. 237. 
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concluded by the ahl al-hall wa-al-laqd. This shows that 

the role of the common people in the appointment of the 

ruler remains of secondary importance bearing in mind the 

fact that jurists never made clear how the group of ahl 

al-hall wa-al-laqd is authorised to represent the people 

and act on their behalf. 

The Appointment by Designation (2ahd) 

This is the method which is applied most in practice. 

It is the designation of the. inram, by his predecessor. The 

precedent is the designation of 'Urdar by Ablu* Bakr; an 

action which is accepted by the Companions and thus 

considered by later Muslims as approved by ijm'A6. Another 

precedent is the designation of one of the six members of 

the consultative council appointed by 'Um'Ar. 
1 This is 

also accepted in theory by Muslim jurists but it is seldom 

put into practice. 

This method,, Gahd, was transformed into hereditary 

succession. 
2 

The designation of Ifu6awiya of his son 

The council was formed of 4UthmAnv IA171,4Abd al- 

Raýman b. 'Awft Talýa al-Zubayr and Sald; after 

consultation 'UthmMn was chosen caliph. 

2. The designation by Al'i of his son al-Hasan is the 
0 

first precedent. This is one of the reasons which 

made Ibn Taymiyya describe 'All's rule as neither 

khilafat nubuwwa nor mulk. 
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Yaz-id was accepted by the Muslims and the example was 

followed by other caliphs who likewise designated their 

sons. Later jurists defend the designation of one's son 

or father arguing that no suspicion of the ilrram is 

justified in this connection since he is entrusted to 

look after the affairs of the Muslims; and the designation 

of one's son might be motivated by the desire to promote 

public interest. 1 

Thusq early jurists approve of 6ahd irrespective of 

any criticism of individual choice. Ibn : Vazm even considers 

appointment by 6ahd to be the best of all methods (awaluh! 

wa-afdaluhR wa-asahuha) because it safeguards the continuity 
,0 0-0 -A - 

of the im'Amate and prevents chaos and disruption. 2 

The ImAmate by Coercion (2ahr) 

This view is held by the Suimites. it is accepted by 

jurists to avoid dissension in the Muslim community. A 

person who seizes power by force and declares himself to 

be the im-Am, should be recognized and obeyed. This view 

is attributed to Ahmad b. Hanbal. 3 Among later jurists 
&0 

al-Ghaz'&1'1 strongly supports the appointment by qahr. Al- 

Ghatalli makes it clear that if a Qurashite who possesses 

1. Ibn KhaldtLn, Muqaddima, p. 210. 

See Ibn Hazm, al-Pisal, vol. IV, p. 169. 
0 ý# 

3. See Ab-u Yallag al-Ahkam al-Sultaniyyag p. 23. 
0- 
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shawka aspires to the ida-mate and is able to win the 

support and obedience of the people, his imiamate is 

confirmed (in&aqadat) by virtue of his power and 

competence; and therefore he must be obeyed. 
1 

Ibn Taymiy-ya generally conforms to Sunnite views 

on the methods of appointing the imMm. but he has his Own 

arguments as will be shown in the course of the discussion. 

With regard to the appointment by napp, Ibn Taymiyya 

discusses at great length the differences among the 

Sh"Ilite sects concerning the nass on most of the imlams. 
.0 

He considers these differences as evidence for the lack 

of authenticity of the ShPite claims. He describes the ' 

ShIlite claims as the most grave lies and forgeries (min 

a6zam al-kadhib wa-al-iftir-Al). 
2 

Ibn Taymiyya refutes the ShIlite allegation that the 

Sunnites do not believe in the im-Amate by Bapp. He 

mentions that there are two views among the Sunnites on 

the nomination of AM Bakr. One view holds that the 

nomination of AM Bakr is impli cit (khaf"I). 3 The holders 

of this view 
4 

deduced from the fact that AbTi Bakr had 

1. Al-Ghatall. al-IqtipAd, P. 107- 

2. Minhal'j, vol. Ig p. 147- 

3. See Ibn Hazmq al-Fi6all vol. IVp P- 107- 

Ibn Taymiyya mentions among these al-Hasan al-BaVVIl 
some of the traditionists (ahl al-hacrlth) and the 

0 

0 Bayhasiyya of the Kharijites. See Minhajq Vol. 19 
P. 134. 
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been appointed the representative of the Prophet as prayer 

leader, the belief that he had also been appointed his 

representative in political leadership. 1 

The second view holds that there is clear evidence 

JaM) on the appointment of Abu Bakr. 2 This is 

attested, according to those who maintain this viewt by 

the fact that the Companions of the Prophet agreed 

unanimously to call AbTL Bakr the khal'ifa of the Prophet. 

Ibn ]Vazm supports this view arguing that linguistically 

the word khal"Ifa means the successor who is nominated by 
3 the person before him He explains that such a title is 

not given to AbTL Bakr because he represented the Prophet 

in leading the prayer because he was never called khalIfa 

then. Moreover, other Companions, like 6A1719 4Uthm-An and 

Ibn Umm MaktTim, represented the Prophet during his absence 

in battles, but none of these was called khal"Ifa for those 

tasks. Therefore it is certain that the Companions agreed 

to call AbTL Bakr khalIfa because the Prophet had designated 

Ibn Hazm disapproves of this view. See al-Fisal. 

Vol. IV9 P. 108, 

2. Ibn Taymiyya mentions among the holders of the clear 

napp Aýmad b. Panbal, AbU Ya4laq some of the ahl al- 

hadlth and some Muitazilites and Ashlarites. Minh"AIJ, q 

vol- It P. 134. 

See discussion on the meaning of khal"ifa, in the 

beeinning of this chapter. 
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him successor in the political leadership (wil"ayat al- 

umma). 
l Ibn Vazm also quotes two traditions (riwayah, 

khabar) which he describes as authentic evidence on the 

appointment of AbT1 Bakr by napý: one is the story that 

a woman asked the Prophet, "What shall I do if I returned 

and could not find you? " anticipating the Prophet's death. 

The Prophet said to her, "See Ablu Bakr then. " The other 

evidence is the report by 611isha that the Prophet before 

his death said to her, "I was thinking to send for your 

father and brother in order to write a designation (lahd) 

so that no one else claims the right (to the im7amate); 

knowing that neither Allah nor the believers will accept 

anyone but AM Bakr. " 2 

Ibn Taymiyya mentions many other traditions provided 

by the Sunnite supporters of the appointment by napp. Ibn 

Taymiyya reproduces all the arguments and evidence 

mentioned above to challenge the Sh'16ites' assertion 

that the Sunnites do not believe in the im7amate by napp. 

But he does not himself believe that the Prophet designated 

AbTi Bakr or any other Companion. 3 Ibn Taymiyya is a great 

champion of the popular election of the ruler and thus he 

Ibn Hazm, al-Fisal, p. 108. 
0 

Ibid. 

3. This is an example of Ibn Taymiyya's polemical discussions 
See Ibn Taymiyya's refutation of the Sh"Vite's claims 

on the nass on the imbmate of 6A171. Minhajq Vol. Iq 

PP. 136-37. 
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shows great reservation while discussing the Sunnites' 

view of the appointment by napp. 

Ibn Taymiyya strongly approves of the appointment by 

the people (ikhtiyar). The significance of ahl al-shawka 

in the eyes of Ibn Taymiyya had already been made clear. 

The appointment of the imam must be made by ahl al-shawka. 

But unlike some of the Sunnites, he does not limit the 

number of ahl al-shawka who should choose the inram. He 

only insists on the majority. He says that AbTI Bakr 

deserved the im-Amate and became an im-Am because the 

Companions who held power and authority swore their 

allegiance to him. But if only 'Umar and a few others 

had sworn allegiance to him while the majority of the 

Companions refused to do so, he would not have become 

the inram. I On the other hand, the reverse is also true. 

When the majority of ahl al-shawka give their support, the 

abstaining of one or two does not affect the establishment 

of the inCamate; that is why AbTu Bakr became ibam even 

though SaId b. &Ub-Ada refused to swear allegiance to him. 

He summarises his view by saying, "... so whoever thinks 

that he will be an imi-Am by the agreement of one or two 

or four is mistaken; likewise, whoever thinks that the 

abstaining of one or two or ten would do any harm is also 

mistaken ... 11 2 
This shows that Ibn Taymiyya is not ready 

1. See Minfraj, vol. I. p. 142. 

Ibid. 
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to make any concession in his demand of the appointment 

of the inram by the majority (jamtrur) of ahl al-shawka. 

The consistency of his attitude is further made 

obvious from his discussion of the second method, the 

appointment of the im-am by Iahd. Ibn Taymiyya does 

not object to 6ahd overtly; in fact he endorses the 

historical precedent that the existing caliph may 

designate a successor, but he makes it clear that 4ahd 

is by itself insufficient to make someone inram. Such an 

appointment by 6ahd must be backed by the ahl al-shawka. 

He illustrates his view by giving the example of Caliph 

&Umar and 'Uthm-An. 1 Most jurists believe that 'Umar 

became imam because AbTI Bakr had designated him to the 

office. Ibn Taymiyya departs from them on this point. 

To him 6Umar did not become irrWn because AbTI Bakr 

designated him; he became im&m because of the allegiance 

and obedience of the ahl al-shawka to him. He explains 

that if the ahl al-shawka had refused to swear allegiance 

to him, the designation of Abru Bak-r would have been 

nullified, 

Similarly he maintains the same view with regard to 

the appointment of 6Uthm-An. Contrary to the allegation 

of al-HillI that 6Uthm"An was appointed by some of the six 

members of the council which was designated by 'Umart Ibn 

ill Ibid. 

Ibid. 
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Taymiyya holds that 'Uthm-An was chosen by the consensus 

of ahl al-shawka. He argues that if only 6Abd al-RahiSa'n 

had appointed him, while 6AII and other Companions 

refusedq 6Uthrdan would not have become im7am. As a 

matter of factt 6Abd al-Rahm&n consulted the Muslims and 

especially the Muh-aljir-in and the Anpar leaders who all 

agreed on 6Uthman. Therefore Ibn Taymiyya believes that 

all Muslims swore allegiance to 6Uthnran. 

This is exactly contrary to what al-Kaward'l believes. 

He holds that in the case of 6ahd, the agreement of the 

ahl al-ikhtiyMr is not essential; the im7amate could be 

concluded without it. 1 He mentions the. fact that jurists 

have disagreed on whether the agreement of the ahl al- 

ikhtiy-Ar is a condition in the case of 4ahdq and says 

that the correct thing in his view is that appointment by 

lahd is correct and valid without the support of ahl al- 

ikhtiy'Ar. The evidence in his view is that "Umar's bay4a 

was not dependent on the agreement of the Companions. 

And because the imam has more right (in this issue than 

anyone else) his designation is the binding one and the 

one to be carried out... " 2 

Ibn Taymiyya disproves the view held by al-Mwarn 

(that designation alone is sufficient) by citing a more 

concrete example, in which he shows that the opposition 

1. Al-Mwardl, al-Ahk-Am, P- 

2. Ibid. 
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of ahl al-shawka can in fact obstruct the designation to 

be carried out. He says that 'Umar b. 6Abd al-'Az-iz chose 

to designate al-CMsim b. Muhammad but the ahl al-shawka 

did not agree with his choice, and they even chose, 

instead, a less qualified person, 
1 All this shows that 

Ibn Taymiyya believes that the ahl al-shawka are essential 

for the sustaining of the inramate and for enabling it to 

fulfil its purposes. Furthermoreq he also emphasises 

that they are vital for establishing it in the first place. 

Ibn Taymiyya's discussion of the last methodg qahrp 

confirms further his consistency in showing the importance 

of ahl al-shawka. He reports with approval a saying 

attributed to Ibn lianbal that he who becomes caliph 

by people's agreementf and he who overcomes people by his 

sword and becomes inram and is called the Commander of the 

Faithful, the payment of zakAt to him is permissible 

(JW iza) be he pious or wicked... " 2 He does not elaborate 

on this method probably because he is in favour of the 

choice by ahl al-shawka rather than a take over of power 

by one of them; even if this one is capable of commanding 

the support of the rest. 

Generally Ibn Taymiyya's discussion of the rulerv 

his qualities and the methods of his appointment conforms 

to a considerable degree with the Sunnitest views, and 

Mintrai 9 vol. I, p. 146. 

2. Ibid. 9 P. 142. 
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covers more or less the saine issues raised by other 

jurists. But he is to be credited for the invaluable 

observations which he makes such as the consideration of 

maslaha, the emphasis on shawka and the need for compromise. 0 -0 - 
These observations suggest the lines along which a solution 

should and could be reached for problems that might crop up* 

0 
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CHAPTER IV 

THE MUTUAL DUTIES OF THE RULER AND THE SUBJECTS 

There is no great difference of opinion among Muslim 

thinkers regarding the duties of the ruler and the subjects. 

They agree in the main functions of maintenance of the 

shar-ila, the enforcement of its laws and the ad-ministering 

of people's affairs in accordance with it. ' Differences 

among thinkers lie on the emphasis they lay on the details 

of these functions. Some thinkers like al-BaghcMd'i and 

Ibn Hazm referred to these duties generally when they 
0 

discussed the obligation of the im-Amate. 2 But al-Mward'I 

1. Some of the Muslim groups such as the Hishamiyya and 

some KIrarijite groups regard the establishment of 

justice as the only function of the ida-mate and 

hence formed the theory that the im-Amate can be 

dispensed with if people observe justice and 

righteousness among themselves. See chapter one 

for details. 

Both al-Baghdad"i and Ibn ýazm mention religious 

duties such as the arrangements for congregational 

prayers, pilgrimage and Jihad. They also mention 

legal and social duties like establishment of justice 

by applying penal laws and endorsement of marriage 

contracts. See al-Baghd-adi, jZpLil al-Din,, p. 272; 

Ibn Pazm, al-Fipal, vol. IV, p. 87. 
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and al-GhazIA171 developed and expanded these duties further. 

Al-Mawardl assigns ten duties to be performed by the 

ruler. These are: The preservation of the shar4 against 

any distortion or innovation, the establishment of justicet 

especially in settling disputes, the safeguard of internal 

security, the enforcement of the penal laws (hudTid), the 

protection of the borders, the performance of Jihadv the 

collection of alms and other duest like Laf , the dis- 

tribution of wealth, the selection of qualified officials 

and the personal duty and responsibility of supervising 

all public functions. 1 

Al-Ghaz'Al"I on the other hand tackles the subject 

differently. He divides the functions (wazM'if) of the 

ruler into educational (&ilmiyya) and practical (4maliyya). 

He holds that the educational functions (al-wAz'if al- 

61 are the foundation and the origin of all other 

functions. 2 He explains in great detail what he means 

by the two functions giving several examples from the 

Prophet and the Companions. But instead of specifying 

Al-lMwarcMg al-AhkMm. D. 12. 

2. Al-Ghaz'Aj-jq FaaliD, P. 195. There is a great deal 

in common between the duties of the ruler mentioned 

in this book and those mentioned in another book by 

al-Ghaz"All called Nasihat al-Mulfflc (Counsel for Kings)g 0-0- 
under the heading "The Branches of the Tree of Faith... "q 

he repeats the same ten (principles) and uses the 

same arguments; see P. 12. 
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the duties of the ruler he ends up by prescribing rules 

of moral conduct and behaviour as well as additional 

qualities to be found in the ruler. He says the ruler 

must not order his subjects to do things which he himself 

does not perform, he must be patient in listening to 

people's complaints, must be lenient in treating his 

subjects, must be humble and many other rules of behaViour 

which can hardly be considered as functions (! faz'a'lif). 
1 

Ibn Taymiyya discusses the mutual duties in great 

detail. The issues he raises conform largely to those 

discussed previously by other thinkers. His contribution 

lies on the practical and realistic approach with which 

he deals with the subject. This is shown by the order in 

which he discusses these duties, the emphasis he puts on 

each of them and the level of achievement he demands from 

the ruler. In assigning the duties of the ruler Ibn 

Taymiyya takes into consideration two factors: maslaha2 41 -* - 
and capacity (istit-AGa). 3 He maintains that the ruler 

1. In his book al-Iqtisad, al-Ghaz'&1'1 is more specific 

in summarising the religious and administrative 

duties of the ruler. See al-Iqti6adq PP- 107-108- 

2. See chapter two, the section on maslaha. * -0 - 

IstitA6 a: From istatal . means he was able to do or 0-0 -- 
accomplish a thing; istitala, the ability or 0 
capability of doing a thing. See Laneq Arabic 

English Lexicon, Book 1, part V, p. 189. 
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and the subjects should serve the maslaha of the 

conununity within the limits of their istitala. Ibn 

Taymiy, ya repeatedly emphasises the consideration of 

istiýjala. He explains that Allah has commanded people 

to do what is in their ability. He produces evidence 

from both the Quran: 

"So keep your duty to Allah as best you can... " 1 

"Allah takes not a soul beyond its scope. &0"2 

and the tradition: 

"If I order you anything do what you can. "3 

If the ruler endeavours to achieve the maslaha of 

his people according to his abilityl then he is not held 

responsible for that which is unattainable. This is 

because, Ibn Taymiyya adds9 Allah does not ask man to 

achieve anything beyond his capacity; even in matters of 

worship He asks people to do what is possible, He never 

made obligatory what is impossible to achieve, or 

prohibited what is indispensable. Thereforeq the rulersq 

Judges and all other officials are required to do what is 

1. Qurl-anp LXIV: 16. 
2. Ibid. 9 11: 286. 

Muslimg Sahlh (blab al-Adab, khkam) 
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in their capacity. 
1 

Ibn Taymiyya assigns some duties to the ruler and 

others to the subjects, but due to the high level of 

cooperation which he envisages between the ruler and 

the subjects in every sphere, the duties of the ruler 

and those of the subjects are not sharply demarcated. 

He says: 

"The im-Am is not the God of people so that he does 

not need them and he is not the Messenger of God to them 

so that he mediates between people and God. He and the 

subjects are partners (shural, --Al) who mutually cooperate 

for the welfare of religious and temporal affairs ... 0" 
2 

This emphasis on cooperation dominates all the discussion 

of the mutual duties of the ruler and his subjects. Indeed 

it is the basis for all his arguments. 

The Duties of the Ruler: 

The primary duty is the protection of the sharl. This 

duty is of paramount importance and Ibn Taymiyyaq like 

other thinkerst believes that it must receive full 

attention. As a matter of fact Ibn Taymiyya does not 

regard the protection of the shar4 to be the duty of the 

ruler alone. In his view the whole umma is responsible 

1. Ibn Taymiyya refers to istita'a many times in his 
0- 

works. See al-Siy%sa, pp. 112 12v 139 138,169,1709 
171; al-Hisba, pp. 89 9,61 and Mintrai, Vol. I, p. 147. 

2. Minh-Aj, vol. 1119 p. 116; al-Siy"-asag pp. 10-11- 
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for the protection of the sharl, This is the main 

argumentý which he uses to refute the Sh"Vites' claim 

of the infallibility of their imams. According to the 

Sh'Vites, the iuram is the only protector of the sharl and 

therefore he must be infallible. Ibn Taymiyya refutes 

this Shilite belief in a lengthy discussion of twelve 

points 
2 in which he presents his Greatest counter argument 

which runs as follows: 

Before Islam, when a religion was distorted after the 

death of its prophet, a new prophet was sent to redress 

and reform it. But Muhammad is the seal of prophets. If 
0 

a distortion occurs, no new prophet will be sent. The 

infallibility of the prophethood should be replaced by 

the infallibility of the umma. 
3 It is the duty of the 

people in general to eradicate any distortion or innovation. 

He adds that the Prophet said, "My umma will never agree on 

an errorl" and this means that whenever someone innovates 

or distorts the religion, there will be someone else who 

ill Ibid. f p. 270; also vol. 11, p. 91, 

2. Ibid. g pp. 270-273. It is in this regard that Ibn 

Taymiyya launches his attack against the twelve im-Ams 

especially the expected im-Am whom he describes as 

"far from being infallible he is a tyrant and an 
infidel (Fal-um wa kaf-ur). " See Minhaj, vol. I, p. 24. 

3. Ibid. p p. 273; also vol. II, p. 91. 
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corrects him, 
1 

The role of the ruler in this respect, Ibn Taymiyya 

explains, is that of the infa-m of pýrayer; the people 

praying behind him(al-malmMrrun) follow his example while 

praying. But if he forgets (saha) they should remind 

him, and if he digresses (2Mg ) they should stop following 

him. 2 In other. words it is a collective responsibility 

in which the ruler bears a greater share only due to his 

position in the administration. Ibn Taymiyya maintains 

this view with regard to all other duties. This is 

illustrated by his emphasis on the next duty of the rulert 

which is the selection of his officials. 

This duty is strongly connected to the first one. 

Since the subjects are also responsible for the protection 

of the shar6 and the carrying out of the duties of the 

government, Ibn Taymiyya placet the sel. ection of officials 

among the ruler's most important duties. He devotes the 

first four chapters of his book al-SiyAsa al-Sharliyya 

to this. 

- The ruler must make sure that the offices of the 

government are held by the right persons. Two factorst 

according to Ibn Taymiyya, help to achieve this: the 

ruler must be aware of the purposes of the wila"ya so that 

he chooses the right person for every post. And he must 

1. Ibid. 9 vol. 1119 p. 272. 

2. lbid. 9 p. 116. 
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be guided by public interestv maslaha. 
1 The ruler should 

employ in every post the most fit person (al-aýlaý). He 

narrates the incident of the keys of Kalba to illustrate 

his view. He says that al-'Abbast the Prophet's uncle 

asked the Prophet to entrust him with the keys of the 

Kalbaq previously held by BanTL Shavba. The Prophet was 

about to grant him his request when the Qurl-Anic verseq 

"Surely Allah commands you to give trusts to their 

owners and if you adjudicate between people to adjudicate 

with justice. " 2 

was revealed to order the keys to be returned to BanTL 

Shayba. Ibn Taymiyya deduces from this that BarM Shayba 

were the most suited persons (al- 

keys. Therefore it should be the 

the most fit (al-aslah) should be 
0 -0 

emphasises the importance of this 

plali) for holding the 

rule that for every job 

employed. 
3 The Qur'Mn 

further. It says: 

110 you who believel Betray not Allah and His 

Messenger, nor knowingly betray your trusts. " 
4 

Ibn Taymiyya explains that if the ruler favours a 

man (by employing him in an office) because of a relation- . 
ship between them, or because of friendshipq or of belonging 

1. Al-Siy-asa, p. 20. 

2. Qurl'a'n,, IV: 58. 

3. AI-Si)ý-asa, p. 4. 

4. Purlang VIII: 27- 
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to the same locality or of belonging to the same school 

of thought (madhhab) or the same racial origin like Arab, 

Persian and Turk, or because of a bribe received in kind 

or service or for any other cause; or because of a grudge 

against the most qualified, this ruler has committed 

betrayal to Allah, His Messenger and the believers. 
1 

Traditions by the Prophet elaborate the meaning intended 

by the verses quoted above. One tradition says: 

"He who is entrusted with any affair of the Muslimst 

and employs a man knowing that there is a better man for 

this jobv then he is treacherous to Allah and His Messenger.. " 
2 

The tradition is later echoed in a saying by Caliph &Umar 

that "whoever is in charge of the affairs of the Muslims 

and employs a man because of his friendship or relationship 

with that man, he is disloyal to Allah, His Messenger and 

the Muslims. 0 

Basing his arguments on the Qurl-anic versest the 

traditions and the saying of Caliph 6Umar, Ibn Taymiyya 

draws the criterion according to which the selection of 

officials should be made. First, as explained above, the 

ruler must select impartially the most qualified and fit 

person (al-ap ji) 
4 

. 
Aa. for every post. Second, if no one is 

1. AI-SiYasaj pp. 6-7. 

2. The tradition in I-rakim, Sahih (bab al-itri-ara); 00 -40 -# 

also see al-Siy-Asay P- 

30 Ibid. 

4. Ibid., 
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perfectly qualified for a particular job, then the ruler 

should choose the best among the available (al-amthal); 1 

for he is only asked to do what can possibly be done. It 

is obvious that the ruler cannot choose every official in 

his government; he only chooses the top senior officials 

like the ministers of his cabinet9 the army commanders and 

the governors of the regions. These senior officials areg 

in turng responsible for choosing their junior officials; 

everyone in his own field. 2 Like the ruler, they must be 

guided by Maplaha and must make the selection with utmost 

impartiality. When the officials are correctly selected, 

Ibn Taymiyya explains, then it is the duty of everyone 

to do his best within the limits of his capacity to 

achieveg collectively, the purposes (maq-Asid) of government. 

And here lie the rest of the duties, 

Ibn Taymiyya mentions repeatedly that the main 

purposeq maqsMd, of government is that "Allah's word 

triumphs and reiigion be to Allah.... " 3 In other words 

the maintenance and the application of His laws. Ibn 

Taymiyya realises that such a purpose can only be achieved 

by performing both temporal (material)and religious duties. 

11 Ibid. 9 p. 11. 

2. Ibid-9 PP. 5,169 18. 

3. He repeats this several times in his works. See al- 

Hisba, p. 22 al-Siy-asa, 0 p. 24 and MRK, al-Wasiyya al- 

Kubra, p. 289. 



-187- 

lie is enough of a realist to consider the material well- 

being and prosperity of the people as a prerequisite for 

their spiritual elevation. 
1 He starts by discussing the 

duties of the ruler in the temporal affairs. He considers 

two main duties: the distribution of wealth and the 

punishment of aggressors. 
2 He also considers, brieflyp 

the ruler's duty of consultation. 

The distribution of wealth is among the primary duties 

of the ruler, but the subjects also share part of the 

responsibility. It is a mutual duty of both, according 

to Ibn Taymiyya, therefore he discusses them together. In 

dealing with the distribution of wealth, Ibn Taymiyya's 

approach is that of a jurist. He derives his ideas on 

the subject from the Qurlan and the sunnag especially with 

regard to the sources of the wealth and the means of its 

distribution. He considers wealth as a kind of trust 

(am"&na). He derives this from the Qurlan: 

And if one of you entrusts (something) to 

another, let him who is entrusted deliver up that which 

is entrusted to him (according to the pact between them) 

and let him observe his duty to Allah. "3 

As discussed earlier Ibn Taymiyya interprets am-Arrat 

as comprising both willayAt and amw'Al; the achievement of 

1. Al-Siy-asa, p. 22. 

2. Ibid. 

3. Qurlanq 11: 283- 
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these two represent the just polity and the good government 

according to Ibn Taymiyya. The responsibility of, wil-AvAt 

(which includes the assignment of jobs and selection of 

officials has already been discussed. 1 As for the MWA-11 

he divides them into private and public wealth and discusses 

them separately. 

The private wealth covers money put in depositso 

investments by partnership or proxy, debts and rents* 

Transactions of this nature inevitably involve some 

disputes between the dealers. Ibn Taymiyya first re- 

emphasises the importance of honesty in personal relations 

especially in renderinf; dues to their ownersq and payine 

one's debts; he produces several evidence from both the 

Que -An and the tradition. 2 Ibn Taymiyya holds that it is 

the mutual duty of the ruler and the subjects to pay to 

each other what they are required to. The ruler and his 

deputies must give to people what is due to them of the 

wealth. The state officials who collect the money (jubMLt 

al-amw'Al, ) must hand it over to those in authority (dhU al- 

sult-An). 
3 The subjects on the other hand must pay to the 

money collectors what they ought to pay even if the ruler 

is unjust. 
4 

1. See chapter two of this thesis. 

2. He quotes 
, 
Qurlan,, LXX: 19-30 and IV: 105 and several 

traditions. See al-Siy"hsa, p. 26. 

3. Al-SiyIas-aj P- 27. 

4. Ibid. 0 p. 28. 
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The distribution of wealth should be made according 

to the laws of the sharl'a. The Prophet himself made it 

clear that he followed the orders given to him by Allah 

for distributing wealth and did not do it according to 

his own choice. The rulers and their agents therefore 

should follow the rules of the shar-i4a in distributing 

wealth. They are simply proxies (wukal7a ). deputies 

(nUw'&b) and trustees (uman-A ). not the real owners of 

wealth; hence they have not the right to distribute wealth 

according to their own whims. 
1 This is particularly 

important in the distribution of public wealth. 

Ibn Taymiyya refers to public wealth as al-amiral al- 

sultaniy 
2 by which he obviously means money belonging to 

-ya 
the Muslim community as a whole and it is put under the 

authority of the ruler to distribute it among the people 

and spend it for the General service and benefit of the 

community. The public wealth, al-amW"Al al-sult-Aniyya. 01ý 

covers ghan'Imap3 LaX! 
4 

and sadag[It. 
5 There are other 

0- 

1. lbid. 9 P. 29. 

2. Ibid. 9 p. 30. 

3. GhanIma is booty. See Ibn Taymiyya's definition in 

al-Siy'asa, P. 30. 

4. Laf: land or money obtained from unconditional 
surrender in conquests which are deliberately made 
k6unwatan, ). See al-SiyMsaq P- 38. 

Sada t . _91_: mainly zakAt which is a right of the poor to 
be Paid annually from the excess of wealthyand money 
given for charity. See al-SiYMsaq P. 37. 
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sources of public wealth such as jizya, paid by the Jews 

and Christians, ransoms from enemies and gifts to the 

Muslim authority from other non-Muslim countries. 
1 Also 

wealth of the Muslims whose direct owners cannot be 

identified. 2 It is the duty of all subjects to pay 

voluntarily their due to the authority, But if they 

refuse to do so, it is the duty of the ruler to collect 

it by force and to punish them if necessary, to make 

sure that they do, 3 This is 

(from the different sources) 

Allah. Allah Has created hLu 

and He has created wealth to 

Him. Therefore wealth should 

because the purpose of wealth 

is to help people to worship 

nan beings to worship Him 

help them in worshipping 

be collected and distributed 

for this purpose. If the ruler wants to collect the 

wealth to transfer it for his own personal benefitq then 

neither his agents nor the subjects should cooperate with 

him because such cooperation would be a cooperation in 

evil and aggression (ta'TLwun 6ala al-ithm wa-al-iudwAn) 

instead of cooperation in good and piety (ta'awun 6ala al- 

birr wa-al-taqwa)o 
4 

It is a common belief among the Muslims that public 

wealth by right belongs to Allah and hence to the Muslim ' 

1. Al-Siyasa,, p. 40. 

lbid. 9 p. 41. 

3. Ibid. t p. 44. 

4. Ibid. 9 pp. 48-49. 
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community. Therefore Ibn Taymiyya explains that the 

distribution of this wealth must be according to the 

rules laid down by the shar-ila. 
1 The Prophet himself 

Ibn Taymiyya discusses in detail those entitled to 

wealthq from the different sourcesq mentioned in the 

Qurlan. 

Those specified for ghanIma, according to the Qurlan: 

"And know that whatever you take as spoils of war, 

a fifth thereof is for Allah, and for the messenger, 

and for the kinsman (who hath need) and the orphans 

and the needy, and the wayfarer.... " viii: 41. 

Those who are entitled to share in the Lae are 

en=erated in the verse: 

"That which Allah gives as spoil to His messenger 

from the people of the townshipsq it is for Allah 

and His messenger, and for the near kin and orphans 

and the needy and'the wayfarer; that it becomes not 

a commodity between the rich among you... " LIX: 7- 

As for the sadaq7at: 0 

"They are only for the poor and needy and those 

who collect them and those whose hearts are to be 

reconciled and to free the captives and the debtorsl 

and for the cause of Allah, and (for) the wayfarers... 

a duty imposed by Allah.... 11 ix: 6o 
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made this very clear. It is reported that a man asked 

the Prophet to give him something from the charity money 

(padaqa) and the Prophet replied: 

"Allah does not accept the distribution of the sadaqa 

by a prophet or anyone eise; He divided the sadaqa_between 0 

eight categories of people. If you belong to one of these 

categories, I will give you,,,, "' 

The ruler, besides distributing wealth among those 

specified in the Qurlanq has the discretion to use some of 

the wealth for establishing social services Giving priority 

to urgent necessities such as army expenditureq payment of 

soldiers, jurists and all government employees. He also 

can use the money in protecting the borders, providing 

more equipment for the army and in the construction of 

roads, brideesl canals and so on, 
2 

As an ideal umma, the umma wasat, the ruler and his 
0 

subjects must endeavour to the best of their abilities to 

utilise the wealth for the general good of the communityp 

following the example of the Prophet and his Companions. 

The wealth must be spent in the establishment of religion 

and the worldly needs of the people; and this is the only 

way of reforming people's religious and temporal affairs. 
3 

It is significant that though Ibn Taymiyya emphasises 

1. Al-Siy-Asal P- 37- 

2. Ibid., P- 53. 

3. Ibid., P. 63. 
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the importance of the material prosperity of the peoplep he 

makes it clear that it is not an end in itself; it is simPly 

a means to enable the Muslims to worship Allah and this is 

the ultimate goal of the government. All this discussion 

is presented in his book al-Siyasa al-Shar4i=a. In his 

book al-Hisba. however, he offers a more comprehensive view 

of managine the state economy* 

Al-Hisba by Ibn Taymiyya is regarded as being among 

the few books by early Muslims on economy. 
' The book 

reflects an approach which Is too advanced for the time 

of Ibn Taymiyya. Though the general discussion supports 

free or private enterprise, Ibn Taymiyya presents valuable 

insights on state interference pointing to the circumstances 

and limits to such interference. Ibn Taymiyya also discusses 

some modern economic issues such as supply and demand (al- 

lard wa-al-talab)l monopoly (ihtiklar), effective but fair 

control of prices (tarkiz al-as6-ar) and many'other issues 

concerning production of consumer goods and other important 

commodities.. Ibn Taymiyyaq basing his discussion on the 

main sources of the shax4'16a and the opinions of the four 

schools of lawl presents some solutions for the economic 

problems dominating his time. This is not to claim that 

Ibn Taymiyya has produced a full-fledged economic theoryp 

1. Al-ýisbat see the relevant section from p. io to 43. 
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for after all he is not an economist. Rathert his 

contribution in this field should be regarded as offer- 

ing some guide lines on which a workable theory could be 

constructed. 

The ruler's judicial duty is among his major respons- 

ibilities. This is obvious since the establishment of 

justice is the primary function of governments. Ibn 

Taymiyya commenting on the verse, "And if you judge between 

mankind judge justly... " 1 
says that judgement (hukm) 

0- 
between people involves two spheres of action: punishment 

of offences that affect the community in general; and 

offences that affect the individual alone. 
2 

The ruler's duty towards the punishment of offences 

that endanger the community in general, is given great 

attention by Ibn Taymiyya. These offences include highway 

robbery, theft and adultery. They also include the abuse 

of public wealth.: 
) The duty of the ruler is to find out 

these offences whenever they occur and punish those who 

commit them even if no complaints were made by the people 

against the offenders. This is because such offences are 

infringements of Allah's laws (hudtLd Allah) and He has 

prescribed the punishment for them. 

The enforcement of the punishment is an act of 

obedience to Allah, the reward of which is success and 

11 Qurl-An, iv: 58. 

Al-Siylasa, p. 67- 

Ibid. 
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prosperity. 
I Therefore the sentences against the 

offenders must be fair and in accordance with the laws 

laid down in the Qurlan and practised by the Prophet. 

The law should apply indiscriminately to all offenders. 

No intercession or bribery should delay the enforcement 

of these punishments. If the ruler refuses to carry out 

these punishments while he is able to do so, he is cursed 

by Allahq the angels and the people. Moreover, Allah 

will not accept any of his deeds. Because intercession 

and bribery are the main hindrances to the execution of 

the law, Ibn Taymiy-ya devotes a long discussion to each. 

Ibn Taymiyya relates several traditions reported 

against intercession, the most famous of which is a 

tradition reported by 41Isha 2 
that the Prophet himself 

refused to accept intercession made on behalf of a 

prominent Qurashite woman who committed theft. The 

Prophet explained that he would have applied Allahts 

laws against his own daughter had she committed the 

offence. The Prophet explained the danger of dis- 

crimination in executing Allah's laws and added that 

such bias caused the destruction of the Israelites&3 

Similarly bribery is strictly prohibited. No 

money should be accepted by the ruler, whether for 

1. Ibid. 9 P. 72. 

2. The tradition reported in the Sahlhayn (brab al-shafala) 

3. See al-Siy-Asa, pp. 68-69. 
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himself or for the public treasury, in replacement of the 

prescribed punishment. Such money is regarded as malicious 

briber, ty (suht khab-ith); and if the ruler accepts this, Ibn 

Taymiyya argues, he will be committing two offences: the 

curtailment of the law (hudTid) and the acceptance of 
0 

bribery, thus neglecting his duty and committing an offence. 

Bribery, Ibn Taymiyya adds, opens the door for deceit and 

forgery. It leads to the degradation, moral weakness and 

contempt of the ruler. Moreover it encourages avarice 

and corruption among the subjects and hence destroys the 

2 
very essence of authority and government. 

The second type of offences are the crimes which 

affect individual rights in particular. These include 

murder, bodily injuries, insults and so on. 
3ý In these 

offences, retaliation is permissible by the Qurlan and 

the sunna. The duty of the ruler is to enable this 

retaliation to take place within the framework of justice. 

For example, the retaliation for murder should be inflicted 

on the murderer himself, not upon his relatives. Again 

the ruler must see that the law applies to all people 

equally irrespective of their origin or status. The 

details of these punishments are provided by both the 

1. lbid. 9 P. 72. 

lbid. 9 P. 74. 

Ibid. 9 P. 153. 
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Qur'MLn and sunna and the choice of retaliation or 

forgiveness is given. The main function of the ruler 

is to safeguard the judgement according to the shar-ila. 

The Judiciary is by necessity independent in Islam since 

Allah is the Legislator, and the supremacy and impartiality 

of applyinG the law is an obligation; any interference in 

the law with the intention of changing it, modifying it 

or obstructing its application is strictly prohibited. 

The ruler must make sure that the shar-Va laws are 

strictly applied without any change or modification. In 

cases of offences such as adultery, highway robbery and 

theft, the punishment is stated in the Qurlan and more 

elaboration of it is found in the sunna of the Prophet 

and the precedents of the four rightly-guided caliphs. 

Provided that thorough investigation is made to distinguish 

between real crimes and false accusations, 
2 

and enough 

evidence is provided to confirm the offencel the ruler 

must see to it that the sentences are executed strictly 

and without pity which may lead to the abolition of the 

punishment. 

Ibn Taymiyya maintains that the execution of the 

penal laws (hucMd) is like jih-Ad, a kind of worhip (ain 

al-6ib-Acrat)q and it is a mercy from Allah to prevent 

1. Ibid. # p. 155. 

2. Ibid. 9 p. 159. 
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evil. Therefore the ruler in applying these punishments 

must also be motivated by concern and mercy for the people 

with the effect of curtailing their evil deeds, and warding 

off harm from them; like the father who is harsh towards 

his son to reform his manners, and the doctor who prescribes 

bitter medicine to cure his patient. As long as the ruler 

applies the punishments with the intention of reforming 

his subjects and obeying the commands of Allah, his efforts 

will be rewarded and his actions accepted. 
1 On the other 

hand, if the ruler imposes these punishments due to 

personal Grudoes and prejudice against his subjects or to 

display his authority so that he may be exalted, then his 

reward will be contrary to his motives. 
2 

Another duty of the ruler is consultation. 
3 As 

mentioned earlier, Ibn Taymiyya considers mutual cooperation 

between the ruler and his subjects to be the foundation on 

which the whole government and the system of the entire 

community rest. Consultation is one of the most effective 

means of bringing forward this cooperation. Ibn Taymiyya 

explains this in detail giving evidence from the Qurlang 

1. Ibid. 9 P. 105. 

2. Ibid. 9 p. 106. 

3. The importance of this duty is explained earlier 

under the conditions'of electinf; the ruler, see 

chapter III. 
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sunna and the precedents of the earlier caliphs. 
1 

Consultation is ordered by Allah in the Qurlan: 

nIt was by the mercy of Allah that you were lenient 

with them. For if you had been stern and fierce of hearto 

they would have dispersed from round about you* So pardon 

them and ask forgiveness for them and consult with them 

upon the conduct of affairs.... " 2 

Another verse on consultation: 

"And those who answer the call of their Lord and 

establish prayer and whose affair is a matter of counsel 

and who spend of what We have bestowed on them. 0.9"3 

The sunna of the Prophet is full of examples of 

consultation. He consulted his Companions in matters 

where no revelation is made, such as the details of 

affairs of war; such consultation softened the hearts of 

his Companions and represented to them an example to be 

f ollowed. 

The four rightly-guided caliphsp and especially the 

first two, used to consult people and cooperate with them 

in administering the affairs of the community. Caliph 

'Umar emphasised the need for consultation and made it 

a condition for electing the ruler. He appointed a 

1. Al-Siy-asa, p. 169. 

-Qurl an, 111: 159, 

Qux' an, XLII: 38. 



-200- 

consultative council of six to choose the caliph after 

him. 

The ruler must follow the counsel given to him if it 

is in conformity with the Qur4 an, sunna or ijmal. If 

different opinions are given to him, he should choose 

the nearest one to the sources of the sharl6a. If he 

cannot decide which is the closest to the main sources 

of the shar"i'a. then he must follow the counsel of the 

person in whose knowledge of religion he has trust. 
1 

It is obvious that Ibn Taymiyya's main concern is 

with the application of consultation in principle rather 

than with specific procedures oT institutions, He leaves 

iP open, as in the Qur"&n, for whoever is capable of 

giving advice to be consulted. 

Ibn Taymiyya then discusses the ruler's religious 

duties. Since the ruler's main duty is the preservation 

of religion, it follows that the perforinance of religious 

functions are his primary responsibilities. Ibn Taymiyya 

devotes special attention to two religious dutiest namely 

prayer and jih"Ad. 

Prayer, according to all Muslimsq is the most 

important religious function. It is described as the 

pillar of religion (1im-Ad al-d1n), 
2 

1. Al-Siy-Asag P. 170. 

2. Ibid. 9 p. 21, 
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The importance of prayer is understood from the 

place it enjoys in both the Que an and the tradition. 

Prayer forbids evil doing and helps people to perform 

obedience to Allah. The Qurlan says: 

"Recite that which hath been inspired to you of 

the scriptureq and establish prayer. Lol Prayer 

preserves (one) from lewdness and iniquity, but verily 

remembrance of Allah is more important. And Allah knows 

what you do ... ni 

The Qurl-&n often refers to prayer as a great task performed 

by the devoted and the sincere. It also associates prayer 

with endurance of hardships and patience. It says: 

"Seek help in patience and prayer; and truly it is 

hard save for the humble-minded.... " 2 

The reference to prayer and its association with good deeds 

is scattered all through the Qurlan. 3 

The Prophet made it clear that in prayer lies the 

whole importance of religion; Ibn Taymiyya explains that 

it is the best of all good deeds (a6raf al-maIrTif). 
4 

The 

one who maintains prayers maintains religion and the one 

1. Ourlan, xxv: 45. 

Ibid. 9 11: 45. 

3. Ibid. 1 11: 439 45; iv: 102,103; VI-*162; VII: 70; 

XXIX: 45 and XLVIII: 29. 

See al-Uisbag P. 10. 
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who abandons it destroys religion. It is for this reason 

that the Prophet made a link between the performance of 

prayer and other duties. He advised one of his agents: 

"0 Muladh; the most important of all affairs according 

to me is prayer.,,, "' 

Similarly Caliph 'Umar emphasised the importance of 

performing prayer. He reminded his agents that the 

performance of prayer is the most important duty and it 

follows that whoever neglects it would neglect his other 

duties even more. 
2 

It is important to note that until the beginning of 

the Umayyad time, the caliphs themselves used to lead 

people in prayer. Later caliphs restricted themselves to 

the leadership of Friday congregations and 61d prayersq 

and they employed men to lead the rest of the prayers. 

It is also the duty of the ruler to appoint public 

inspectors (muhtasibTin) one of whose duty is to supervise 

attendance at prayersq and to punish those who refuse to 

do so. 
3 

Another important religious duty of the ruler is 

Jihad. It is described as the hump (san-am) of religion; 

next in importance to prayer. Though it is not one of the 

1. Al-Siy-Asa, p. 21. 

2. Ibid. 

Al-Hisba. p. 9. 
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five pillars of Islam; the 4ulazTrW agreed that jihad is 

more rewarding (afdal) than pilgrimage and the lesser 
a- 

pilgrimage (al-hajj wa-al-6umra) and also more rewarding 

than voluntary prayer (sal'alt al-tatawu6) and voluntary 
0 0- 

f as t ing. 1 

Ibn Taymiyya traces the revelation on Jihad. It 

was first made permissible after the Prophet moved to 

Medlna: 

"Sanction is given'to those who fight because they 

have been wronged; and Allah is indeed able to give them 

victory... " 2 

Jih'Ad is made obligatory later when the following verse 

was revealed: 

"Warfare is ordained for you, though it is hateful 

to you, but it may happen that you hate a thing which is 

good for you and it may happen that you love a thing which 

is bad for you. Allah Knows, you know not.. 0"3 

The obligation of jihad Is further confirmed in the 

Medinese chapters; those who performed 
4 

the jih"afd were 

1. Al-Siy-Asa, p. 130. 

20 Qurlant XXII: 39- 

3, Ibid. p 11: 216. Ibn Taymiyya cites more verses on 
J_ih-Ad in his Ris'ala ila al-Sultan al-NAsir fl-Shaln 

al-Tatar,, p. 9. 

4. Ibn Taymiyya explains that if a Muslim is unable to 
fight then it is his duty to contribute by his wealthy 
if he has any. See Ris-Ala ila al-Sultan al-Nasir fl 

0- Shay n al-Tatarg P- 13 * 
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glorified, praised and promised the best of rewards. On 

the other hand, those who deflected and refused to strive 

for the cause of Allah were accused of hypocrisy and were 

warned of severe punishment. 
1 

Ibn Taymiyya also gives an exposition of the 

traditions on Jih'Ad explaining its merits and the place 

it occupies in relation to other religious duties. 
2 He 

also explains fully the types of jilrad ordained on the 

Muslims such as Jih-Ad against the pagans who wronged the 

Muslims, jihM against the pagans who obstructed the smooth 

mission of the Muslim preachers and propagators and jilrad 

against the infidels who broke their covenants with the 

Muslims. 3 

Muslims agree that Jih"Ad should also be waged against 

any group of Muslims who reject any of the principal laws 

of Islam. An example of this is the Jih-Ad waged by Abu 

Bakr against the tribes who refused to pay the zak. 1tv and 

the jihAd waged by 6A171 against the Kharijites who seceded 

from the main body of the Muslims. 
4 

Whenever the situation 

necessitates Jih-Ad. it is the duty of the ruler to organise 

the people, equip the army and declare the Jih'Ad. If he 

1. Al-SiyMsag P- 127- 

2. lbid. 9 P. 130. 

3. Ibid 

4. lbid. 9 pp. 134-5* 
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refuses to do so, his punishment will be humiliation and 

loss of power. 
I Ibn Taymiyya does not particularly discuss 

whether the ruler himself ought to lead or take part in 

the actual fighting. The precedent of the Prophet and 

the four rightly-guided caliphs is that they themselves 

took part in fighting. Al-Ghazlal'i, however, makes it 

clear that it is not necessary for the ruler to participate 

in the battlefield if he is confident of the leadership of 

his army commanders and the sufficiency of his army. 
2 

Similarly, the ruler must make sure that Jihad is 

carried out according to justice and in conformity with 

the shael'a; thus there should be no unjustified aggression 

on the part of Muslims; the Qux-3-&n says: 

"Fight in the way of Allah against those who fight 

you, but begin not hostilities. Lol Allah loves not the 

aggressors,,,, n3 

Likewise, there should be no fighting against allies or 

against those with whom the Muslims have covenants and 

above all there should be no killing of womeng children 

or the aged men. 
4 

11 See RisMla ila al-Sult-an al-N'Asir fi Shaýn al-Tatart 
p. 14. 

2,, Al-Ghat'Al"It EaýE ill, p. 184. 

3- Qurlan, 11: 190. 

4. Ibn Taymiyya provides a tradition by the Prophet in 

which he forbade his people to kill womeng children 
or aged men. See al-Siyasag PP- 132-3- 
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Ibn Taymiyya explains that Jilrad must be justly 

waged because the motive behind it is that the Word of 

Allah remains supreme (an takTin kalimat Allah hiya al- 

lulya) and that the whole religion remains with Allah. 

Therefore people who do not obstruct the fulfilnent of 

this purpose should not be fought. 1 Ibn Taymiyya maintains 

that if JihMd is performed in its proper sense, then 

nothing by way of virtue or reward is similar to it. For 

it symbolises all kinds of worship since it demonstrates 

love and reverence to Allah, submission to His cause as 

well as devotion in His worship* 
2 

I 
It is no wonder that in his advice to the ruler, Ibn 

Taymiyya puts great emphasis on the duty of jih"ad. There 

was urgent need for jihMd during his time to defend the 

country against Mongol aggression. Ibn Taymiyya's 

negotiations with the Mamluk authorities regarding Jih-Ad 

against the Mongols haVtbeen well covered by historians 

and by Ibn Taymiyya's biographers. 3 

The last religious duty of the ruler is to organise 

Ibid. 

Ibid. 

3. See RisMla ila al-Sultan a1-N7Lp. Lr fl-Shaln al-Tatar. 

Also the section on Ibn Taymiyya's confrontation of 

the Mongols in chapter one of this thesis. See also 

Ibn KathIr, al-BidAva, vol. XIV , p. 25 ; Ibn Rajab, 

Dhayl, vol. II, p. 395; Ibn 'Abd al-IMcrIq al-'Uq-ud, 

pp. 1189 1209 177. 
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the collection and distribution of the zak-at. The 

importance of zak'At is evident in both the qurl-an and 

the sunna. It is often linked with prayer, and the 

people who carry out both duties sincerely are described 

as the true believers. But the zak-At is not only an act 

of obedience and submission to Allah, it is also a taken 

of recogmition of the political authority. Thusq refusal 

to pay the zak-At is disobedience to Allah, an act of 

apostasy; and a rebellion against the authority of the 

state. Therefore it is the duty of the ruler to see 

that zakAt is collected and distributed In the manner 

decreed by the shael4a, 
I 

All the religious duties of the ruler are implied by 

the concept of al-amr bi-al-maIrTif wa-al-nahy 'an al-munkar 

(the ordering of good and forbidding of evil) which is the 

essence of religion. According to Ibn Taymiyyaj the state 

is established primarily to order good and forbid evilq 

which covers all types of activities and duties. Ibn 

Taymiyya believes that the reform of people's temporal 

as well as religious affairs is only possible through 

al-amr bi-al-maIrTif wa-al-nahyllan al-munkar. Thus it 

is the duty of all Muslims to apply this concept and 

cooperate to build the community whose distinctive 

1. The duty of zak'At has been discussed before under the 

ruler's duty of distributing the wealth at the 

beginning of this chapter. 
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characteristic is the ordering of good and forbidding of 

evil, as described in the Qurlan: 

"You are the best community that has been raised up 

for mankind. You enjoin right conduct and forbid evil 

and you believe in Allah.... "' 

The ordering of good and forbidding of evil is enjoined 

on the Muslims by many verses of the Qur"An and further 

illustration of it is covered by tradition. It is an 

obligation on the community (fard 'ala al-kifaya). Those 

who perform it are praised, but if no one does it, the 

whole community is held blameworthy. This duty can be 

achieved by action, words or even silent disapproval. 
2 

Ibn Taymiy-ya places Creat importance on al-amr bi-al- 

malelff wa-al-nahy 6an al-munkar. He wrote a book3 on this 

subject in addition to composing several passages about 

it dispersed all through his other works. He regards 

1. QueAn. III: 110. 

2. The tradition by the Prophet sayso "Whoever among you 

witnesses an evil deed (munkar)v should change it by 

his hand; if that is not possible then by his tongue 

(words); if that is also not possible, then he must 

disapprove of it in his heart which is the lowest rank 

of faith ... " Reported in the Sahihavn. (b-ab al-Imlan). 

3. The book is IAI-Amr bi-al-MaIrl'uf wa-al-Nahv 'an al- 

Munkar. ledited by al-Munnajidv Beirut, 1976. 
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al-amr bi-al-mal rTIf wa-al-nahy I an al-ýmunkar as "the 

most obligatoryq the most virtuous and best of deeds ... 

provided that it is both "sincere" for the sake of Allah 

and "correct" in accordance with the sunna of His prophet. 

Therefore this concept is of particular importance to 

his political thought. 

Ibn Taymiyya mentions three requirements to be' 

observed in performing al-amr bi-al-ma6r'"af wa-al-nahy 4an 

al-munkar. Firstly, the knowledge of what is "ma'rtif" 

and what is I'munkar" and the ability to distinguish between 

the two. Secondly, the use of gentleness (rifq) in 

applying it and thirdly, patience and endurance of any 

possible harm which may result from the reaction of the 

recipients. 
2 Ibn Taymiyya holds that people should not 

refrain from performing this duty because of the difficulty 

of fulfilling these requirements. Such abstinence is in 

itself disobedience (malpiva). 3 Thus it is a central 

concept and in its wider context comprises the whole 

religion. In a narrower sense, howevert it refers to 

the supervision of the performance of religious duties; 

and of the moral conduct of the people in general. The 

Al-flisba, p. 69. 

2. Ibid. 9 P. 72. 

Ibid.. v p. 100. See also Ibn Taymiyyats Al-Amr bi-alý 

MalrTif wa-al-Nahy 6an al-Munkar, pp. 28-29 and 42. 
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duty of the ruler is not simply to order the good and 

forbid the evil but to urge his subjects to do the same. 

The institution of al-hisba is established for this 

purpose. The muhtasib is the government official who 

deals with small affairs which are not usually taken to 

court such as disputes in weights, measures, and other 

problems related to fraud and deception in food. He 

also supervises attendance at prayer especially Friday 

congregation. 
1 

On the whole it could be said that Ibn Taymiyyat like 

all juristsq assigns to the ruler both religious and 

temporal duties. But it is important to notice that he 

does not hold the ruler solely responsible for the 

achievement of any of these duties. The extensive mutual 

cooperation between the ruler and the subjects reduces the 

ruler's duties to tha't of a supervisor, at most an organiser. 

The Duties of the Subjects: 

As mentioned before, the subjects share all the duties 

of the ruler. In addition, the subjects have two more 

duties: giving advice to the ruler and rendering obedience 

to him. The giving of counsel is ordered by the Prophet, 

The tradition runs: 

"Three of your deeds are more acceptable to Allah 

than all other deeds: To worship Him without a partnerg 

See al-Hisba, pp. 9-15. 
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to be united by the bond of Allah and never to disunite, 

and to give counsel to the holders of your affairs.., "' 

Another tradition runs as follows: 

"Religion is the counsel (al-d-in al-naslýa)v" 

repeated three times, and when the Prophet was asked as 

to whom the counsel is due, he answered, "To Allahq His 

Messenger, the rulers of the Muslims and the common 

"2 people. .0 

Moreover, the duty of giving counsel is implied in 

the ruler's duty of consultation. It is understood that 

since the ruler is required to consult his people, it 

follows that it is the duty of his subjects to give him 

proper counsel, everyone according to his ability. Also 

the duty of al-amr bi-al-ma6rTif wa-al-nahy 6an al-munkar 

makes it the responsibility of all people (the rul; r 

included to correct each other through advice and 

3 admonition. 

1. Musliml Sahih, (b-Ab al-aqýiZa)q also see al-Siyasag 0 -0 -0 
PP. 173-4. 

2. Muslim, Sahihq(b-Ab al-Im-an). * -0 _6 

Though Ibn Taymiyya explains that al-amr bi-al-malr'uf 

wa-al-nahy_6an al-munkar is the main responsibility of 
UITI al-amr, the 4ulam'&' and umarTLI . 

he also believes 
that everyone must command and forbid; even if one is 

alone one must command oneself to do good and forbid 
evil. Thus to him ordering of good and forbidding of 
evil is a necessity and he believes that it must be 
done in accordance with the Qurl'a'n and sunna. See 

al-Hisba. p. 102. 
*-I 
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The second and most controversial duty of the 

subjects is that of obedience to the authority. There 

is a consensus, in principle, among Muslim jurists on 

obedience to authority because it is a command by Allah. 

The Qurl-Anic verse says: 

"Obey Allah, obey the Messenger and those who hold 

the authority among you... " 1 

This verse is often interpreted in the light of the verse 

preceding it which enjoins the rendering of dues to their M 

own ers and the rule according to justice. 2 Thus the verse 

cited above is strongly connected with it; the people 

must render their obedience to the holders of authority 

who rule Justly and render trusts to their owners. Some 

interpretations even suggest that the holders of affairs 

(TtlTL al-amr) in the verse refers only to those of them 

who command the good and who are themselves righteous leaders 

(umaEll ltýiM) not the unjust ones (umar"a" al-J-ur). 
3 Thus 

the connection between the justice of the rulers and the 

obedience of the subjects, is established. This view 

contrasts apparently with that of Ibn Taymiyya. 

Commentine on the interpretation of the Qur'-Anic 

verseq Ibn Taymiyya argues that obedience to the ruler is 

not absolute. The verse makes clear that obedience to 

11 qurl-&n, IV: 59. 

2. The verse concerned is IV: 58. 

3- See al-Zamakbsbar'lg Tafs-ir al-Kastraf, vol. It PP. 523-4. 
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Allah and His Messenger is absolute by repeating the 

verb "obey". But obedience to the holders of authority 

is not absolute, it is an obedience restricted to 

conformity with the sharlla,; that is the reasong Ibn 

Taymiyya explains, the order "obey" is not repeated in 

the case of the holders of authority. 
1 This is mainly 

directed against the Sh'i6ites' claim of absolute obedience 

to their rulers. 

Ibn Taymiyya explains that obedience is in essence 

an obedience to the command itself not to the ruler who 

issues it. People should examine the command given by 

the ruler and decide on its conformity or otherwise with 

the shar'16aj then they either render their obedience or 

withhold it according to the Judgement reached. According 

to this criterion, Ibn Taymiyya holds that all commands 

which result in obedience to Allah must be obeyed even 

if the ruler who issues them is wicked (f-Asiq). On the 

other hand, any commands which are contrary to the shar-11a 

involving disobedience (malsiya) to Allah and His MesSengerq 

must be disobeyed even if the ruler who issues them is a 

just ruler ("Adil). 2 This shows that the interest of 

Ibn Taymiyya is centred basically and entirely on the 

observance of the rule of the shar'16a. 

Besides the Qurlan, the obligation of obedience is 

1. Minhaj, vol. II, p. 86. 

2o Ibid. 
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strengthened further by several traditions by the Prophet, 

among them: 

"It is the duty of the Muslim to listen and obey in 

matters which he likes or dislikes unless he is ordered 

to disobey Allah; (in which case) he has neither to 

listen nor to obey. " I 

Another tradition: 

"No obedience in sin. n2 

The first speech by AbTI Bakr after his election set the 

boundaries of obedience of rulers. He said: 

"Obey me as long as I obey Allah and His Messenger. 

If I disobey the laws of Allah and that of His Messengerg 

I have no more right to your obedience. 11-3 

It is thus clear that obedience to the ruler is 

obligatory but at the same time conditional. This is 

also understood from the contract signed by the ruler 

and the people. The oath of allegiance which people 

swear to the ruler at the time of his election to power 

1. Muslim, ýajý'Iji (b-Ab al-, Jih-ad, g also in b'Ab al-baya) 

cited by Ibn Taymiyya in Minh'Aj, vol. I, p. 150. 

Ibn Taymiyya quotes other traditions such as: 

"Whoever orders you to disobey Allah, do not obey 

him" and "No obedience to a creature which involves 

a disobedience to the Creator... 11 See Minlraj, vol. 

11,86, also vol. I, p. 150. 

3o Al-Fabarl. Taelkh, vol. I. p. 182. 
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is made on the condition that the ruler follows and 

applies the shaella. Howeverv this term of the contract 

remains theoretical. In reality, Muslims are faced with 

a dilemma. The ruler who is expected to be just, pious 

and the guardian of their interests in accordance with 

the shaella,, in some cases turns out to be a tyrantq 

wicked and negligent of their interests. Two problems 

present themselves: the subject's obligation of obedience 

to the tyrannical ruler, and the possibility of his removal 

from office without creating dissension. Jurists did not 

present a satisfactory solution for either of these 

problems. 

With regard to the obligation of obedience to the 

unjust ruler, there are three views. 
1 First that people 

should render their obedience to him if he orders 

obedience to Allah. The second view is that he should 

be totally disobeyed. The third view is to differentiate 

between the ruler and his governor, if the governor 

becomes wicked (fasaqa) then it is possible to depose 

him without creating dissension. Ibn Taymiyya shares 

with the majority of jurists the first view which says 

that the ruler's commands should be obeyed only if they 

1. See Minh-aj, 119 p. 86. 
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conform with obedience to Allah. 1 

The question of obedience raises its antithesisq 

the problem of disobedience and rebellion against unjust 

rulers. There exists among Muslim groups different 

attitudes towards this problem. 
2 At one extreme are 

the fai-Arijites who recognised the duty of the subjects 

to obey the ruler, but if this ruler deviated from the 

shax, M4a, or committed a sinp then a revolt should be 

staged to depose him. This uncompromising attitude 

became the major characteristic of the Kh*7arijites' 

political thought. At the other extreme is the Sli"Ilite 

view of absolute, unquestionable obedience to their divinely 

chosen infallible imIAms9 whog as Ibn Taymiyya explainsq 

with the exception of IA1719 remained im"Ams in theory only 

as far as political power is concerned. The Sh'Vites' 

attitude towards the Sunnite caliphs is that of hostility, 

11 Neither Ibn Taymiyya nor the jurists before him 

elaborate on the issue of disobedience to the rules 

and laws that do not conform with the commands of 

Allah; and the consequences of this disobedience. 

2. See article by 11uhib al-Hasan. Medieval Muslim 
0" Political Theories of Rebellion Against the Stateg 

Islamic Culture, 18 (1944), pp. 36-44. 
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resistance and even rebell on. 
1 

The Sunnites endeavour to estab. lish a compromise 

between the two extremes. Thus they advocate a conditional 

obedience which is restricted to the laws that conform with 

the shael4a. For orders which do not conform with the 

sharl4a, the Sunnites tolerate a disobedience that does 

not amount to rebellion. The Sunnite jurists build this 

view on a number of traditions, among which'is: 
2 

"After me you will witness events and bad deeds (by 

the rulers). When the Prophet was asked, 'What do you 

order us to do? ' he repliedt 'Render to them what you 

ought to render, and ask Allah for your rights. ',,, t'3 

Another tradition says: 

"Whoever sees an evil deed (munkar) by his ruler, 

must be patient, for the person who secedes from the 

group (al-jam7a6a) will meet his death like the people of 

"4 the age of ignorance (JAhiliyya, ) 
* 

Huhib al-Hasang "Medieval Muslim Political Theories of a0 
Rebellion against the State", Islamic Culture, q 

(1944)9 

pp. 36-44. 

2. Ibn Taymiyya mentions a large number of traditions on 

forbidding rebellion against rulers. See Minhajq 

vol. 119 pp. 87-88, vol- Ig P. 150. 

. 
3. Reported in Muslim, Sahih (b-ab al-itriara). 0 -0 -0 

Muslim, Sah'Ih (b-ab al-fitan). * -0 -0 - 
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Depending on these traditions jurists strongly 

oppose rebellion against unjust rulers on the ground 

that rebellion leads to the breaking down of authority 

which results in anarchy and civil war which are greater 

evils than injustice. 

It is worth mentioning that earlier jurists admit 

the possibility of the ruler's forfeiture of office. Al- 

Mwardl mentions that the imMm loses office as a result 

of heresy# lack of probity, loss of liberty or infirmity 

of mind or body. 1 But he offers no suggestion on how this 

termination of office could be brought about. Ibn Hazm 

goes further than al-Mwardi by stating that if the iuram 

deviates from the main stream by not leading people in 

accordance with the Que"An and the sunna, he must be 

opposed and punished for doing so; and if it is not 

possible to avoid harm except by deposing him, then he 

must be deposed and another im-am installed. But like 

al-Mwardl, he makes. no attempt to explain the procedure 

for this punishment and deposition. 
2 Nevertheless both 

al-Mwardl and Ibn Hazm are to be credited with admitting 

the necessity to depose the unjust imAm. 

Later jurists were so obsessed with the fear of 

anarchy that they ended in tolerating the rule of tyranny. 

Al-Ghaz-Al"I argues that if there is no properly constituted 

1. Al-Mwardlt al-Ahk-am, pp. 14-16. 

2. Ibn Hazm, al-Fisal, vol. IV, p. 102. 0 
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authority, it does not mean that people can do without 

a government. He says: 

"It is known that to feed on a dead animal is 

forbidden, but death is worse than that .... which is 

better: to dismiss judges, abolish other responsibilities 

and stop contracting marriages and other social services ... 

or to tolerate and acknowledge the authority defective as 

it is? It is the duty of wise people to choose the lesser 

evil**, *" 
I 

Ibn Taymiyya, like al-Ghaz-&l'i and most Sunnite juristst 

opposes rebellion against the ruling authority. The main 

point of his argument is that rebellion generates civil 

war and dissension and endangers the unity and integrity 

of the community as a whole. This is the general argument 

given by most jurists. But Ibn Taymiyya in discussing 

this issue, examines the problem analyticallyp presenting 

the point of view of the Qurl-An, the tradition and the 

historical experiences. 

Ibn Taymiyya explains that lawful fighting is 

originally fighting for the sake of Allah, so that His 

word remains supreme; and this fighting is decreed by 

Allah in the Qur*&n such as the fighting of infidels, 

the fighting of innovators like the KIrarijites who seceded 

from the Muslim community and declared war against the 

1. Al-Ghaz-äl'iv al-Iqtis7adl, PP- 107-8 and Fad-äl ih P. 167. 0- 0 -4 9 
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Muslims, the fighting of offenders like the highway 

robbers who endanger the security of the people in 

general and finally the fighting of the aggressor 

Group (al-fila al-b-aghiva). 
1 Lawful fighting does 

not include fighting against unjust rulers. Ibn 

Taymiyya further illustrates that according to the 

Qur' *hnic verse: 

"And if two parties of believers fall to fighting, 

then make peace between them. And if one party of them 

does wrong to the othert fight that which does wrong 

till it returns unto the ordinance of Allah, then if 

it returns make peace between them Justly and act 

equitably, Allah loves the equitable... " 2 

fighting is not the first solution even against aggressors. 

Allah orders the peaceful settlement (. jp1Mh) first, but 

if after the settlement one of the fighting groups starts 

aggression again, then it must be fought. Butq Ibn 

Taymiyya argues, this does not mean that anyone who 

continues to do injustice should be fought. The injustice 

of the rulers is different than that of the highway 

robbers, in that the rulers do not start the fighting, 

they only deprive people of their rights of wealth, jobs 

and so on. Moreover, when people fight unjust rulers, 

1. Ifintraj, vol. 119 P. 87- 

2* Our'-&n. XLIX: 9. 
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they fight them to get their rif; hts. Thus, it is 

fighting for worldly gain not for the sake of religion, 

so that Allah's word may rule supreme. Therefore any 

fighting which is not purely for the sake of Allah and 

His religion is unlawful. 
1 

Ibn Taymiyya supports his argument by a number of 

traditions all of which according to him clearly forbid 

rebellion against unjust rulers; of these traditions: 

"The best of your imi-Ams are those whom you love and 

who love you and for whom you pray and who pray for you; 

and the worst of your im'Ams are those whom you hate and 

who hate you and whom you curse and who curse y. OUS04, 

Vhen the Prophet was asked: 10 Messenger of Allah should 

we fight them? ' he answeredl 'No. as long as they pray... 1" 2 

Ibn Taymiyya mentions several other traditions all of 

which forbid fighting against unjust rulers. Ibn Taymiyya 

illustrates his view further by concretehistorical examples. 

lie maintains that except for the fighting of the Kh-drijites 

by 6A171, all other battles between the Muslims, such as 

the battle of the Camel and Siffing, were unjustified. All 

1. Minh-Aj, vol. 1119 P- 37- 

2. The tradition reported in Muslim, Sah-ih' (b-Ab al-idara). 0 -* -0 
1 

Ibn Taymiyya quotes some traditions and'repeats them 

several times in Minhaj, vol. 1, pp. 148-150; vol. II, 

Pp. 87,210 and vol. 1119 P. 37. 
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Muslims realise that these wars resulted in bloodshed 

and destruction of the Muslims. Those who took leading 

parts in the battles, like Talha, al-Zubayr and 6 
0 

11 isha 

regretted the fact that they did, since no good resulted 

from the fighting. 
I 

It is evident that armed resistance aGainst unjust 

rulers is totally unacceptable to the Sunnite jurists; 

Ibn Taymiyya is no exception. But the problem is that 

jurists did not offer a comprehensive theory of peaceful 

deposition of a tyrannical ruler. With so much importance 

and Creat emphasis put by Ibn Taymiyya on the role of the 

ahl al-shawka in establishing and sustaining the political 

power, it Seems strange that he does not advise the ahl al- 

shawka to use the same prerof; ative in removing from office 

the unjust ruler. It is evident that Ibn Taymiyya is not 

unaware of the power of the ahl al-shawka to depose by 

legal means, the unjust ruler. But it seems that the 

political instability and external aggression in his own 

time compelled him to ignore the question altogether and 

concentrate simply on obedience for the sake of unity. 

The main reason seems to be the absence of any text or 

precedent by the salaf of deposing the ruler. This 

represents a weakness in his political thought. For 

though on the whole Ibn Taymiyya's contribution in many 

issues on Islamic political thought is obvious, on the 

1. Itintraj, vol. 119 pp. 185,210. 
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quo3tion of deposition of the ruler, he harks back to the 

view held by his predecessors that the subjects should 

render their obedience to the wicked, tyrannical rulers 

and should not wage war against them. 
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CONCLUSION 

The classical formulation of the khil7afa was 

propounded by al-Mawardl at a time when the sulýMLn 

controlled all power and the caliph was only a nominal 

head. Other jurists also overlooked this waning 

influence of the khilMfa and continued to formulate 

their theories on the same pattern as al-Wawardi. whose 

own formulation remained authoritative until Ibn Taymiyya 

took the bold step of shifting the interest from the 

khilMfa to the sharl6a. 

This is the main contribution of Ibn Taymiyya to 

Islamic political thought. Earlier jurists, by 

concentrating on the institution of the khil*a! 'fa as a 

symbol of unity, had neglected the shar14 a,. Ibn Taymiyya 

became aware of the need to preserve the sharVa as the 

ideal law and constitution of the umma. His reforming 

zeal was aimed at the restoration of the shar'16a to 

secure the survival of Islam in its pristine purity. 

This he tried to achieve by. going back to the sunna of 

the Prophet, by recognising the importance of the ijffral 

of the 6ulam'A' as the voice of the umma and by advocating 

administrative reform. He totally ignored the problem of 

the khil-Afa as a form of government and concentrated on 

other issues. 

Ile stated the basic fact that Allah has created the 

univer3O to 3erve Himl and that religion and pOlitiC3 
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should not be separatedg since otherwise great harm occurs 

to both. lie denied the obligation of having only one 

imlim governing the whole community and emphasised the 

solidarity of all the autonomous states in preserving 

the unity of the community. 

Ibn Taymiyya discussed the khilafa only in one work 

when he wrote his Minh'hj al-Sunna in refutation of the 

ShVito theory of the im-Amate and even in this he did 

not adhere to the classical Sunnite view of the khilafa 

but produced his own version of it. While all jurists 

take the khil*hfa as the 3tiirting point for the discussion 

of Islamic political thought, Ibn Taymiyya takes the 

whole issue further back and introduces the era of the 

Prophet which led to the establishment of the khil7afa, 

itself. He explains the Prophet's role and functions and 

differentiates between nubuwwa and mulk. He recognises 

the Prophet's political fuzjctions as complementary to 

his mission. Ibn Taymiyyals aim is to show that the 

Prophet's status was not that of ordinary kings and by 

doing so to refute the Sh'16ites' claim to the right of 

hereditary succession of their imAms. It is especially 

significant that he introduces-the era of the Prophet in 

investigating the origin and nature of Islamic political 

authority, 

When he moves to discuss the khil-Afa itself, he 

again treats it in a different way from the classical one. 

The khil'Afa is only that of the four rightly-guided 

caliphs. This he links with the Prophet's era and calls 

F 
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it khil'Afat al-nubuwwa which to him continued only for 

thirty years, as mentioned in tradition. What followed 

that is according to him mulk, even though people 

continued to call it khil-Afa. 

In discus3ing the khil-Afa (and any other political 

power) he emphasises as indispensable the support of 

ahl al-shawka for both establishing and maintaining 

political authority. This concern for ahl al-shawka is 

not emphasised by jurists before Ibn Taymiyya who 

legitimised the more designation by the previous caliph 

and thus approved of the choice by one mant which 

ultimately led to hereditary rule and the formation of 

dynasties. 

Ibn Taymiyyals discussion of the khil7Lfa (and for 

that matter his discussion of political thought in general) 

is characterised by political realism and pragmatism. His 

views on the choice of the ruler, his qualifications and 

functions show this. His concept' of I maslaha with regard 

to these issues helps to offer many, solutions. The'ruler 

should be chosen who would best serve the public interest 

of the community. lie need not be infallible as the 

SUIllites' im-&m. nor a possessor of all ideal qualities as 

the orthodox Sunnite caliph. Ibn Taymiyyats expectations 

are modeatq for he views the ruler as working, in harmony 

and cooperation with his subjects to achieve together the 

purposes of the state rather than as being, solely, responsible 

for the achievement of all goals. 
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The functions of the state and the duties of the 

ruler are according to Ibn Taymiyya, primarily religious, 

aimed at worshipping Allah. The fulfilment of these 

require abilities in both religious and temporal affairs. 

Thus Ibn Taymiyya regards the material prosperity of the 

people as a prerequisite for their spiritual elevation. 

Ibn Taymiyya, by close and careful examination of 

the sourc03 of the shax16a, deduces the basic general 

principle3 on which a comprehensive political theory may 

be built. His own formulation suggests that of a con- 

federation in which all the autonomous states are 

constructed on the basis of consultation and justice 

and Guided by the shar'16a as their constitution. The 

main responsibility of all is to cooperate to protect 

Muslim territory against external aggression and to 

defend its faith against heresies and innovations. The 

political realism, moderation and flexibility with which 

Ibn Taymiyya treats his discussion of, political thought, 

render his system of government a dynamic one, feasible 

at any time of history, and this is the very essence of 

the sha%416a itself. 

It is no wonder then that the influence of Ibn 
, -, 

Taymiyyal s political thought has never been extinct. In 

medieval times the influence of his ideas, even on the 

great thinker Ibn Kh-ald-un, has been detected. But what 

is more important is his influence on later centuries 

and on modern and contemporary times. The most remarkable 

influence of Ibn Taymiyya was felt in the WahhAb'l movement 
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in the 18th century. Muhammad b. 'Abd al-Wahhab (1703- 

1791) from NaJd, studied the writings of Ibn Taymiyya 

and through his relationship with Muhammad b. Sa'Tid 

(1768)9 the am'Ir of Najd, was able to impose his creed 

which was mainly based on and drawn from Ibn Taymiyyats 

teachings of restoring Islam to its original purity. 

Though Ibn 'Abd al-Wahhabts attempt ended in founding the 

SalMd"I dynasty, his zeal gave an inspiration for reform 

in various parts of the Muslim world; the most important 

of which was the Sanusl Brotherhood in 1837 in the Eastern 

Sahara, and some other movements in India. 

Ibn Taymiyya's influence has special importance for 

modern reformists, in particular for those who are concerned 

with the purification of Islamq in both belief and practice, 

from innovations and heresies. Muhammad 'Abduh (1849) 

and later his disciple RashId RicM and their school reflect 

clearly in their teaching the call for following the way 

of the salaf and adopting the shaella. Likewise, Ibn 

Taymiyya's teachings influenced the modernists of various 

Muslim countries and the contemporary salafiyya movements 

and schools which realised the necessity of reform and 

advocated the establishment of an Islamic state governed 

by al-siYasa al-sharliyya. 
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