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PREFACE 

To study the history of Islam in the light of the sociological 

theories is a highly promising field for research. A considerable number 

or books have been written about the various aspects of Islam; no writer, 

however, has attempted seriously to study the interaction which takes 

place bet.een the religion of Islam and the society in which it flour

ishes. In 1931, a book was published in England under the title of 

the SociologY 21: Islam, the writing of which was undertaken, as mentioned 

in its preface, at the request of the trustees of Mr. Herbert Spencer in 

continuation of his Descriptive Sociology. As a matter of fact, this 

book does not differ greatly from any other book written about Islam. 

It deals with the Mohammedan theories concerning the various phases of 

society with an attempt also being made 11to discover how far the people 

who accepted Mohammedanisa are content to be guided by them.•(a) But 

this is not the fundamental purpose of the sociology ot religion as it 

is assigned by the modern sociologists. The purpose of the sociology of 

religion is, as Wach points out, 11 to study the interrelation of religion 

and society and the forms of interaction which take place between them.n(b) 

Any religion arises at first as a protest or a reaction against certain 

pheno~~ena in a society, and it will change, in theo17 and practice, 

along with the changes in its secular deYelopment, successes and failures, 

the type of people dominating it, and the like. 

(a)R. Levy, The Sociologx 21: .l.§ly, p. VI. 

(b)J. Wach, SociologY 2[ Religion, p. 11. 
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Several writere ban studied the histoey ot Chrietian1ty, and even 

or Judaism,(c) along these lines, while there is a startling deficiency 

ill the sociological stud7 ot Islu. 

Not ~~~&ey years ago there appeared in Egypt, which ia considered the 

center or the Islaaie world, a series or books by Professor Ahmad Aain 

or the EoJ>tian lhlinrei~, which dealt with the soci&l history or Isla. 

The aeries was recei~ by the Arab learned circles with a tremendous 

cla.or and great appreciation. It was considered as the first real 

effort. in the explaining or the social and the sectarian histoey ot 

Islam along 1110dern lines. It is, no doubt, an important source for a 

sociological stu~ ot Isl8.111, but it ie, nevertheless, not a sociological 

work at all. Ahad .bdn seems to belong to the old school which distin-

guishes between right and wrong, true and false, with clear-cut lines. 

He still thinks in teru of riDd nluee and absolute truth about social 

affairs. He has dnoted a great part of his work to condemning one kind 

or idea and eulogising another without asking himself whether, in adopt

ing this idea or that, the people are tree troa, or forced by, their 

social circull8tances. He seeas to Judge any social action by mere arm-

chair evaluation. It may be true to sq that Ahmad .bin has a philo-

eophioal background rather than sociological one; hence we find hi• 

applying the Aristotelian logic to social affairs. 

* * * * * * * 
In contrast to these pr..tous works, the present thesis ia an 

attempt to stu~ some or the social theories or Isl.aa, not as logical 

(c)See tor example s. Finkelstein, Ih! Pb&risees: Ib! Sociological 
Background g.!: !h!1£ zaua. 



ideas existiDg in a 'fteuwa, but rather as idealogies which are in close 

interaction with the social conditions in the midst or which the7 arise. 

It should be remembered at this point that this thesis is not intended 

to be a comprehensive research into the entire field or the sociology or 

Is18Jil. The job is too enormous to be umertaken b7 a single researcher. 

This work 1a restricted to the stud7 or one aspect or it, that is: the 

dilemaa or Islam, or in other words, the conflict between idealism and 

realism in the history or Islam. 

The conflict between idealism and realiea exists, as we shall see 

later, in almost every phase or the hUIII8Jl society, but it ma7 not be an 

exaggeration to say that in the history or Islam it manifested itselt in 

a very intensive fora. In this thesis the att•pt is made to discuss the 

reason for, and the development or, this peculiar aspect or Islaa. 

One point needs to be explained before we can progress farther into 

the work. The terms •idealisa" and 11reali81111 are used here strictl.)r in 

the popular rather than the philosophical sense. 

Professor Titus says: 

In the popular lliDd the tena idealist has a meaning which is quite 
different troa the philosophical use or the term. Popularl.)r, the 
word ~ mean: (1) one who accepts and lives b7 lotty moral, 
aesthetic, and relllious standards. Such a lll8ll is said to be a 
aan or ideals, or an idealist. (2) one who is able to see and to 
advocate some plan or program which does not yet exist. Every 
social reformer and prophet is an idealist in this sense because 
he is supporting that which has not come into existence ••• 

The philosophical JDe&Ding or the tera idealisa is determined more 
by the lleani.Dg or the tera ~ aDd !Ual than b7 the term J.4!!1. 
Protessor W. 1. Hocking, an idealist, says that tor sense the term 
idea-iS! would be more to the point. The letter •1• has been 
inserted tor euphonious reasons. Idealism asserts that realit7 is 
akin to 1df3f' thought, mind or selves rather than to material 
forces •••• 

(d)ntus, H. H., ~ l!s!! in Philosopw, p. 236. 



As regards realia, Titus also distinguishes between the philo

sophical and popular meaning. "In the popular sense,• says he, "realisa 

a87 mean deTotion to tact and details as opposed to the iaaginar.y."(e} 

With this distiuction between the philosophical and the popular use 

ot the teras in mind, we, therefore, proceed to the study of the dilemma 

and its role in shapiDg the social and sectar1Rn bistor.y of Islam. 

(e) 
~. p. 268. 
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CHAPTER I 

INTRODUCTION 

The purpose of this thesis is to study the social history of 

Islam in the light of what is called, in the sociology of religion, 

"the dilemma of the church." 

Some sociologists have studied the social effect of the dilemma 

with respect to Christianity,1 but no one has yet, as far as I know, 

studied it with respect to Islam. 

It seems to me that, in the history of Islam, the dilemma played 

a much greater role than it did in the history of Christianity. As a 

matter of fact, Islam is, as Strothma.nn points out, a politico

religious phenomenon.2 It differs from Christianity in the fact that 

"it is the embodiment of a complete system of life.n3 It does not say, 

"Render, therefore, unto Caesar the things which are Caesar's and to 

God the things that are God's." It believes, rather, that Caesar4 is 

the agent of God, and both work together for the same purpose. It is 

not strange, therefore, to see a profound conflict arising, very early 

lvon W.:i:ese-Howard Beeker, Sxstematic Sociology, Chap. VLIV; J. M. 
Yinger, Relirlon is ~ Struggle l2l: f2!:K, Chap. II; Max Weber, 
lfirtschaft ~ Gesellschaf't, Part II, Chap. IV; Niebuhr, Richard, Social 
Sources of Denominationalism. 

2a. Strothmann, "Shia," Encyclopedia of. Islam, Vol. IV, p. 350. 

3Majid Khadduri, Ih! !&!: .Q1 h!: ~~!a ~' p. 3. 

4rhe word "Caesar" is used here in a metaphorical sense for the 
sake of comparison between Islam and Christianity as regards the secular 
ruler. It should be made clear at this point that Islam does not 
acknowledge any ruler who is not Moslem. 

1 



in the histoey of Islam, between the orders of God and the orders ot 

Caesar, that is, between the religious principles and the secular inter-

ests, or between the •ideal" and the •real," as I prefer to use the 

tel"'lls throughout this work. 

The first sectarian controversy which arose in the early Christian 

society was about the nature of the Christ and God5--a controversy 

resulting fro• pure metaphysical thinking. On the other band, the 

Moslea society was disturbed and almost shaken to its very foundation, 

shortly after the death of the Prophet, b,y political and social conflict 

which occurred between those idealistic people who were attached firmly 

to the religious norms regardless of what was going on in the society, 

on the one hand, and those who were influenced mainly by the actual 

tendencies and the secular interests ot the Moslem society, on the other 

hand. 

* * * * * 
It appears to me that this conflict between idealism and realism,6 

or what the sociologists call •the dilemma of the church,• is not 

restricted to the realm of religion. It may be found in many other 

realms of the human society. 7 The dilemma is inevitable, I believe, 

wherever there is some kind of ideal in the minds of the people. 

In the opinion of Professor Von Wiase, 

5a.v.D. Magoffin and F. Duncalf, Ancient !rut Medieval~. 
p. 394. 

6 It aay be useful to emphasize here again that the terms "idealism" 

2 

and •realism" are used in the popular sense, not in the philosophical one. 
7 
J. M. Yinger, 22·-S!!·, pp. 230-231. 



This intersection of ideal and actual zones is to be found onl7 
in the strictlJ social structures; the bio-social collectivities 
such as familJ, folk, and humanity are the product or another 
type or intersection. They are not primarily characterized by 
the union or principles, ideals and norms with collective tenden
cies, ~t rather by the close cooperation or biological and social 
forces. 

3 

I believe that even in those bio-eocial collectivities, mentioned by 

Wiese, the dllemma can be found to some extent. Even among brothers in a 

family, let us say, we may see sometimes a certain sort or dllemma arising 

out or the conflict between the ideal or brotherhood set up by the 

society, and the actual interests which tend to put one brother against 

the other. 

One or the differences between man and animal, generallJ speaking, 

is that man has always some kind or ideal ahead or him, which he tries 

always to reach. But the point which needs to be remembered here is 

that not all men are equallJ idealistic. Some are more idealistic than 

others, tor reasons which it is not our purpose to discuss here. Here 

lies, I think, the ll8in source or the dilemma. The conflict takes place 

usuallJ between those who lay e.aphasia prilwrily on abstract perfections 

according to which the human society is to be shaped, and those practical 

men who follow the guide or the actual tendencies in. the society. Guido 

De Ruggiero says: 

In the popular sense, the term idealism means a tendency to 
oppose the representations or the mind (ideas and ideals) to 
e11pirical real! ty and to giTe thea a predominant position and 
role in the scale or the hllllaJl values. Since by their very 
nature ideas and ideals are as tar as possible independent or the 
limitations and the imperfections ot empirical reality and have 

~pold Von Wiese, Systematic Sociologr, (adapted and amplified by 
Howard Becker) p. 620. 



at least upirations toward the perfect and the absolute, 1 t 
follows that idealism, in the popular mind leads men to live 
in a superworld remote from what is usuall7 regarded as common 
reality and to be indifferent and disdainfUl of the things of 
this lower world. Even in the philosophical sense idealism is 
credited with the same tendenc7 to grant tq spiritual represent
ations primacy over nature and experience.~ 

4 

It is undeniable thRt a great part ot the progress which man attained 

duriag his long histor,r is due to the apparently wasted attempts and the 

iaaginar,y utopias of this idealistic type ot people. It is true that 

they work tor some unattainable or impractical ends. But these high ends 

which they preach are nevertheless useful. They serve as reldnders thftt 

there are al1J&7s some certain goals ahead ot man which are necessary for 

bill to attain. In tbie way, most of our values which n, the civilized 

people, are proud of, such as democracy, social justice, and the like, 

have deTeloped. 

It is true that the bigger the discrepancy between the ideal and 

the real in a societ7, the greater wUl be the trouble, but the greater 

will be the progress too. It seems that trouble and progress go hand in 

band. The static society seems to have very little trouble, if any at 

all. The ideal and the real are cloee}7 related to one another there. 

~ prophet or social reformer who tries to make this society conscious 

ot an idee.l, far ahead, will bring to that society a dilelllll8. which may 

be dangerous and usetul at the same time. 

This seell8 to be the fUndamental situation which lay behind the 

great trouble in the histor,y ot Islam. The nomad Arabs, among whom 

Yohamaed appeared, were, as Ahad .Aain, the professor ot Arabic literature 

9a. De Ruggiero, "Idealism,• Encyclopedia 2l ~Sciences, Vol. VII, 
p. 568. 



in the Egyptian University, points out, so proud ot their culture and 

so content with their lite, that they could not iaagine a better one. 

'l'bey did not know "the ideal" because or their limited imagination, and 

so thef did not have any word tor it in their languege •••• 10 

It may be relevant here to note that Toynbee includes the nomads, 

in general, within the catego:r,y ot the arrested civilizations, "which 

have kept alive but tailed to grow •••• •11 

In such a society Mohammed appeared with his high ideals and was 

followed, at first, by those people who seemed to be influenced only 

slightly by the hedonistic culture ot the nomads, as we shall see later. 

The no•d Arabs entered Isl.all, at last, when it became a nctorious 

political system. The dilemma, therefore, was inevitable. .Ahad Allin 

says: 

Isla. did not affect all its followers to the same degree. The 
best ot those who were affected by it were the first converts, 
whose faith penetrated deeply into their souls and who were 
sincere and obedient to its regulations. As to those who adopted 
it during or after the 11victo:r,y," and who were persistent ill 
their disbelief until they saw Mohammed and hi! companions rlcto
rious, the faith ot most ot thea was tbill •••• 

5 

The conflict which arose, therefore, between the tendencies or Islam 

and those of noll8.disa was, according to Ahmad Amin, intense and of long 

duration.13 

lOAhaad !aiD, l!.1J: AJ.-l!!!Y, P• 37. 

llArnold J. Toynbee, ! ~ ot Histog {Abridged by D. C. Somervill), 
p. 164. 

12
.Ahad Amin, ~· ill·, p. 82. 

131122· ill· 



CHAPTER n 

THE SUNNITE-SHIITE CONTROVERSY 

The Islaa ot today has two main branches: the Sumd tes and the 

Shiites. ActuallJ, there is no difference between these two branches, 

as Jaali points out, so tar as the tundamentals ot the Islamic faith are 

concerned. l5 Both have passed through the same stages ot development and 

social interaction, so that they are now similar in many of their tunda

aental characteristics. The onlJ difference which can be noticed clearly 

by a neutral observer is in the angle from which they look at the early 

history ot Islam, and the manner in which they interpret it. The Sumdtes 

look upon Islaa as a glorified political enterprise which conquered, in 

the name or Allah, aost ot the populated world during the Middle Ages aDd 

brought to 1 t order, knowledge and religion. The Shiites, on the other 

hand, consider the conquests or Islaa unt.portant. They do not appreciate, 

like the Sunnites,those caliphs and military collllll8llders who built the huge 

81!pire or Islam. Rather, they lay emphasis on the wa7 which the conquerors 

treated their subjects and the degree ot their sincerity toward the religion 

or Allah. 

We IIUst turn, then, to the earlJ history ot Islam in order to under

stand the origin otthe Sunnite-Sbiite controversy and its relationship to 

the dilemma or Islam. Indeed, the history or the conflict between the 

Sumdtes and the Shiites, which arose shortly atter the death or the 

~. F. Juali, ~ !g lmg, p. 88. 

15.1Qsl. S!· 
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Prophet, is very illiJtructive in this respect. 

The dichotomy ot the Swmite-8biite represented, I believe, what 

Yinger calls •the church-sect dichotomy•: that is, the conflict between 

realism and idealism.l6 

There are still many thinkers, especially in the Moslem countries, 

who indulge in contemplating the classical question: which ot the two 

parties was right? 

From the sociological point or view, there is no absolute right or 

wrong. Both ot them were right and wrong at the same time. Each ot 

them represented certain aspect ot the truth. 

Islam is, as we have noticed before, a politico-religious system. 

In order to attain the political power, it was necessary tor the system 

7 

to compromise with the various secular interests. But, on the other band, 

there were some religious principles and pure ideals which the Prophets 

bad striven tor, and which should, therefore, have been obsened, at any 

cost. Both horns ot the dileiiiJDa were sharp. 

This is, in tact, the great problem ot man in general. He is always 

perplexed by an attraction trom two opposite directions: the ideal and 

the real! 

There are, according to Yinger, weaknesses and advantages in both 

approaches. It the realistic tendency dominates completely, compromise 

leads to rigidity. If the idealistic tendency dominates, the energy ot 

the group is likely to be wasted in tutile attack against superior torces. 17 

16J. llilton Yinger, Religion in lh! Struggle !:2£ ~' p. 230. 

17Ibid., p. 231. 



As a matter of fact, the Sunnites went too far in approving of the 

actual development of Islam, so that they validated many things which 

ran contrar,y to what the Prophet had stOod for.l8 Their jurists were, 

8 

as Goldziher and NJacDonald point out, "regarded universally as the sub

servient creatures of the government.•l9 The Shiites, on the other hand, 

led a revolutionary life, considering the caliphs as mere tyrannous 

usurpers. They indulged, to the extreme, in the logical and metaphysical 

interpretation of the religion of Islam, so that they developed several 

doctrines with regards to the caliphate which were highly impractical 

and ridiculously ideationa1.20 

According to the Sunnites, the Shiites are heretic, on the ground 

that they seceded from the unity of Islam and renounced allegiance to 

its government. In the opinion of the Shiites, the Sunnites are unjust, 

because they obeyed, and believed in, those caliphs who usurped the 

caliphate by force and deviated it trom the ideal course of the Prophet.21 

In my opinion, the truth lay in the middle between the two, and each 

or them looked at it from a standpoint just opposite to that or the other. 

The contrast between the two is perhaps most strikingly paralleled by 

the political activity of today. ~mx Weber used to think of church and 

18n. B. U.acDonald, "Idjma," Encyclopedia S1l Islam, Vol. II, p. 448; 
R. A. Nicholson, A Literary Histoq S1l !b! ~, p. 179; Ahmad Amin, 
~_A!-~, Vol. I, p. 386. 

19n. B. MacDonald, "Idjtihad," Encyclopedia .Ql Islam, Vol. II, p. 448. 

20D. Donaldson, Ill!~ Relidon, Cpaps. 29-30; Ahmad Amin, 
22• ,£U., Vol. III, Chap. II; Ahmad Amin, Fair AJ.-Islam, Chap. II, 
Part l:II. 

21D. Donaldson, 22• sll·, p. 328. 



sect in general as types of •parties": that ie, as groups spec1ficall.7 

concerned with the struggle tor power.22 

In tact, the Sunnites and the Shiites can be compared to political 

9 

parties Yery readily, since the main issue around which these two branches 

of Islam were fol'lled, at the beginning, was the question of the Caliphate, 

as we shall see later. It may be right to say, therefore, that Sunnism 

represented the party in power, while Shiism represented the opposition 

party. This comparison may help to explain some of the differences 

which distinguished the two branches early in the history of Islam when 

the Caliphate was in its prime. 

Sbiism is, as Ahmad Amin and some other historians point out, more 

concerned with philosop~ and abstract thinking than Sunnisa.23 The 

Sbiites were very clever in contrasting the actual development of Islam 

to ita original principles and in exposing to the light many of the dis-

gracefUl contradictions which the government indulged in shortly after 

the death of the Prophet. They had always in mind certain kind of ideals 

deriYed troa the Koran and the sayings of Mohammed, and they sought to 

show to the Moslems how great was the difference between the ideal and 

the real. 

The reason behind this idealistic tendency of the Shiites is, I 

belieYe, that they were almost always persecuted by the government and 

had Yf1r7 few chances actually to rule. "The best way to get a person's 

22J. 11. Yinger, S· !lll., p. 2.30. 

23Ahmad Amin, ~ ~-ll},y, Vol. I, p. 190; Ameer .U.i, Ih! ~ 
2t. l!!l!m, p. 5.37. 



head out ot the clouds,• says Dunoan Caldwell, •and put his feet on the 

grOUDd, is to place some heavy responsibilit:;y upon his shoulders.•24 

The Sunnites on the other hand, constituted the ll&in mass or the 

Moslem societ:;y, who followed the ups and downs ot the political power 

10 

ot Isl.aa with great concern. The:;y tried, in one way or another, to defend 

the conduct ot the governaent and look tor some ground on which the:;y 

llight base its claia to legitillac:;y regardless ot its cruelt7 and injus-

tice. Strothmann sa:;ys: 

The intelligent demand that the rulers who represented the state 
which was to~ed upon religion be reall;y religious personalities ••• 
raced th• Lt ••• , the Sunnttf!i with the problem or finding 
tol'IIIUl.a to explain that it was also to the religious dut:;y to owe 
obedience to caliphs ot little worth and even to foreign Sultana 
so long as the existenQe ot religion and the maintenance of order 
was afforded b;y them. 25 

It is really interesting to follow the various wa:;ys by means ot 

which the Sunnites tried to rationalize their obedience to the goveraaent 

in spite ot its irreligious activities. It seems to me that there were 

ditterent degrees ot the realistic tendency among them, in this respect. 

Some ot them appeared to be more realistic than the others. I have been 

able to locate two wings among tho who went to the extremes on each 

aide ot the question, with a .oderate group in the middle, the situation 

being sillilar to the formation inside most of the political parties ot 

today. Those of the least realistic tendency uong the Sunnites, 

especial~ those ot a pious and ascetic nature, tried to defend the 

irreligious government on the basis of necessity. Al-Ghazali, the well-

24coronet Magazine, March 1948, p. 77. 

2~. StrothMnn, "Shia," EncYclopedia g.! l!J,y, Vol. IV, p • .35. 
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known ascetic jurist, who is called by the Sunnites •The Proot ot Islam,1126 

may be taken as an U&~~ple ot this kind ot attitude toward the govern-

aent. He says, 

The concessions made by us are not spontaneous, but necessity 
aa.kes lawful what is forbidden. We know it is not allowed to 
teed on a dead animal; still it would be worse to die or hunger. 
or those that conteDd the .-caliphate is dead forever and irre
placable, we should like to ask; what is to be preferred, 
anarch7 and the stoppage of social lite for lack ot a properly 
conati tuted author! ty, or acknowledpent ot the existing power, 
whatner it be, ot thee' two alteruatives, the jurist cannot 
but choose the latter.2 

In brief, the Sunnites began to realize, as Professor David De 

Santillan& says, that the idealistic programme or Islu was too lofty 

tor practical use; and so they, 

began to teach that governaent, even it it were not in accord
ance with requirements of the divine law, and even it it were 
based on Tiolence, pure and simple, was still deserving or hom
age as a protection against anarchy and a check to private 
violence, thus p~ding that social peace which is the essential 
aia ot the Sharia. 

The other wing of the Swmi tee, who seemed to have an extrelll81y 

realistic attitude, did not attempt to cover their realism with a reli

gious rationalization as did the first wing. They said trankly that 

force was the only way by means of which government could be established, 

thus, anyone who had enough force to attain power had the right to be 

obeyed by the people, regardless of any other consideration. Abstract 

value without force behind it was, in their opinion, nonsense. 

26r. J. DeBoer, ~ Sll. Philosoph.x ia lele, Chap. V. 

27sir Tho~~as Arnold and Alfred GullaWI1e, ~ ~ ~ Islam, p • .302. 

28 
~., p • .301. Sharia means in Arabic the divine law. 



'l'his was the essence of Ibn Khaldun 1s theory, which he tried to 

expouud under a more palatable Daile, i.e., The Aaabi,a, which means in 

Arabic, •eaprit de clan.• What he ree.l.l7 meant by the .babiJa was, I 

u sure, mere force. In the no•d society, rrom which Ibn Khaldun 

pthered almost all his data, esprit de clan is nothing but the social 

force which certain persons, such as the sbaikbs or the clans, can coa-

aand tor the purpose ot attaining power. Religion without Aaabiya is, 

accordinc to Ibn Khaldun, impossible, and those pious individuals who 

preach abstract values without having Aaabiya to support th• are, in 

hie opinion, 1naane.29 

12 

It eeems that Ibn Khaldun was not the only thinker among the Sunni tee 

who defended the unjust gonl"DIIl8Jlt on the basis or mere force • .30 But it 

ehould be made clear here that Ibn lhaldun was the only one who attempted 

to daonetrate his theoey on sociological and historical bases, without 

paying web attention to the religious ideals. 

At &QT rate, Ibn lhaldun and hie followers were not or great influ

ence in Su.Dniem. They went too far in their realism. '!'hey neclected 

the illportance or idealisa in the social lite to the extent that they 

perhaps aroused the antagonism or the pious groups uong the Sunnites. 

Idealisa is, as Math ... points out, closely akin to religious taith;31 

no wonder, therefore, that the extremely realistic wing of the Swmi tea 

29nm Kbaldun, AJ.-Mgkadd&ll8., pp. 159-161. 

30o. Donaldson, 22• S1., p. 328; A. T. Arnold, •Khalifa,• ~
~ 2t1UY,, Vol. II, p. 885. 

31sbailer Mathews and Gerald Birney Saith, ~ Dtctionarx 2l Religion 
g~, p. 216. 



bad very tew followers and was ot very little influence indeed. 

Upon examining the majority ot the Sunnites who formed the middle 

group bet. .. n those two extreme wings, we find their realism based on 

certain religious elat-e. 

13 

In discuseing, ·the divergenc7 ot the actual laws in the Mosla 

countries fro• the Sharia, Schacht gives a good approach to this situation. 

He-~, 

Ot the impossibility o! enforcing the Sharia upon the prevailing 
conditions, the takihs 2 themselves were aware UDder the pressure 
ot the tacts. Even their truce with the temporal power was 
based on a recognition ot this. To brand almost all Moslems as 
sinners or heretics, because the,r had continually to break the 
law, it the.y were not prepared to withdraw trom the world 
entirely, was not feasible. On the contrary, these )~ings had 
to be taken as arranged and even willed by Allah •••• 

In fact, several prophecies were invented and even put into the 

•outh of the Prophet, to the etfect that the breaking ot the divine law 

would actually be increased day after day,34 and that the Calaphate would 

change into a secular kingdom shortly after his death.35 The secular 

inclination of the government becomes thus sanctioned by the Sunnites as 

fUlfillment ot the Prophet's prophecies. And so, "Whosoever rebels 

against the Khalifa rebels against God.•36 

An important point needs to be mentioned here, which is, I think, 

32rakihs means in Arabic the religious jurists. 

33J. Schacht, •Sharia,• Encyclooedia gl Islam, Vol. IV, p. 323. 

34w. Sl,. 

35!. T. Arnold, •Khalifa,• Encyclopedia 2[ l§l!a, Vol. · rr, p. 884. 

3~.~.; Abu Yusof, Kitab !l-~, Introduction, passim. 



closely connected with Sunnite Realism, viz., the Sunnite dectrine ot Ijma, 

{which means the consensus ot Moslem learned opinion).37 MacDonald says: 

As this Idju is not fixed by council or synod, but it is reached 
inatinctiTely and automatically, its existence on any point is 
perceiTed only on looking back and seeing that such an agreement 
has actually been attained; it is then consciously accepted and 
called an Idj•.... It could be e:xpJBssed in speech or in action 
or by silence regarded as assent •••• 

I believe that this doctrine is highly indicative ot the realistic ten-

denc,y among the Sunnites. It provided them, indeed, with ample ground on 

which they could rationalize their unhesitating obedience to the various 

govel'DIIeDts ot Islam. 1'o them, neey Caliph was the l•gitimate successor 

ot the Prophet, no matter how impious or unjust he was, since the Moslems 

agreed to submit to birr. Otherwise, they should have revolted against him. 

According to them, the Prophet said, •My people never agree on an error.•39 

Therefore, everything which actually took place in the history of Islam, 

politically or religiously, was right in the opinion of the Sunnites. In 

other words, they did not attempt to divert the history from its actual 

course. The idealistic Shiites, on the other hand, exerted tremendous 

effort, mentally and physically, to shift the course of history toward their 

ideals. They tailed, ot course, and so they are waiting now with enormously 

bright hope and great patience tor their Savior-I.am to appear and •till the 

world with justice after it has been tilled with cruelty and injustice.•40 

37Reuben Levy, Ib! Sociolog ~ liJ.y, Vol. I, p. 254 • 

.38o. B. MacDonald, "Idjma," Encrclopedia gt. lJ1.!m, Vol. II, p. 448. 

3~. ill·; Abdul-Kadir Al-llaghnibi, jJ.-~ !!l,-WaUbat, p. 124. 

40uohammed Mahdi Al-ladhimi, ~ A;b~, pp. 496-7; Ahmad Amin, 
~· ~., Vol. III, p. 235, et. seq. 



CHAPT.ER III 

THE QUESTION OF THE CALIPHATE 

The combination of religion and politics did not give rise to any 

serious problem while Mohammed was alive. As soon as he was announced 

to be dead, the question arose: Who was going to succeed him in hie 

capacity as the religious leader, as well as the head ot the Moslem 

state? 

Yost of the historians who dealt with the rise of the Islamic sects 

agreed, more or less, on the tact that the central point in the Sunnite

Shiite controversy was the question of the Cal.iphate:41 that is, the 

question of the succession after the Prophet. 

It may not be important, at this point, to know the names of those 

who deserved the Caliphate in the opinion of the Sunnites or the Shiites. 

What concerns us here is the way which each of the two parties believed 

should be followed in determining the true Caliph after the Prophet. 

The battle-cry of the Sunnites in this respect was, ae Ameer Ali 

points out, that the Caliphate was to be determined by popular election, 42 

while the Shiites belined that the Caliph had to be appointed, like the 

Prophet, b7 God. To quote trom Ibn Khaldun: 

The Caliphate, in the opinion of the Shiites, should not be dele
gated to the common people in order to be determined by their vot
ing, It is the pillar of the religion and the basis of Isl&:ll. 

41R. Nickolson, ! LiterarY~ 2l, ~ mlu!,, p. 181; Ahmad Amin, 
E!JJ: Al-llaY, p. 271; Aaeer Ali, The Spirit si Isl&:ll., p. 464; D. Mikdadi, 
~ ~-lll!ml! iJ.~, p. 218'j'""i, F. Ja-.11, Dl! !g ll:IQ, p. 88; 
D. Donaldson, ~ Relirlon, p. 19. 

42.Aaeer All, _sm • .2ll,., P• 464. 
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which the Prophet was not permitted to neglect or to delegate 
to the popular voting. The Prophet mst have appointed th%,) 
Caliph, who is to be immune from any sin, big or small •••• 

In the light of the above quotation, one might come to the conclu

sion that the difference between the two was similar to the difference 
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between democracy and the doctrine or Divine Right. Several orientalists, 

such as Dosy, Browne and Gobineau, have come to the same conclusion. 44 

Moreover, they tried to attribute the democrac;y ot Sunnites to the nature 

ot the nomad Arabs, trom whom Sunnism sprang originally, and the Divine 

Right or the Shiites to the nature of the submissive Persians. Doz;y says: 

Although the Shiites often found themselves under the direction 
ot Arab leaders, who utilized them in order to gain some personal 
end, they were, nevertheless, a Persian sect at bottom; and it 1s 
precisel;y here that the difference most clearl;y showed itself 
between the Arab race which loves4~bert,y and the Persian race 
accustomed to slavish submission. 

In rrry opinion, the difference between the Sunnites and the Shiites is 

not a difference between democracy and the doctrine of Divine Right, as it 

appears on the surface. It is, rather, a difference between realism and 

idealism. The principle of popular election was really used by the Sun-

nites as a cover tor their realistic attitude toward the government. As 

a matter of tact, they did not exercise free voting in the election of 

the Caliphs, except once or twice, during the long histor,y of the Caliphate. 

Almost all of their numerous Caliphs either were appointed b;y their pred-

eeessors or came to power by force. Arnold ea;ys: 

4.3Ibn Khaldun, 4!,-llokaddama. p. 196; Ahmad Amin, m2· S,U., p. 267. 

~ward G. Browne, ! Literacy ~ !1l, ~~ Vol. I, p. 1.30; 
R. A. Nicholson, _sm. sJ,i., P• 214; Admad AmiD, _sm. ill·, p. 277; C. Huart, 
•Ali," Encvclopedia 91. Islam, Vol. I, p. 284. 

45R. A. Nicholson, _sm. $!1., P• 214. 



The ttction of election was preserved in the practice of Baia-
the taking of the oath of allegiance by" the general asseabl.y, 
first by" the nobles of the court and then by" the gen%F 
assembly before whom the new Khalifa was proclaimed. 

EYidently the Sunnites consider the actual sitting of the Caliph 

on the throne indicative of the tree election of the people; the people 

would have revolted against him it they had been opposed to him. The 

Sunnite principle or •Ij-.11 seems to support this idea. In reality, 
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some Sunnite jurists declared frankly that the Caliphate could be attained 

by means or force or usurpation.47 

OD the other hand, the Shiites laugh heartily at such realistic 

reasoning. They consider the Swmi tes unjust because they have consented 

to the unjust Caliphs.48 The Caliph must be, according to the Shiites, 

infallible and the best of all the Moslems. He must, therefore, be 

appointed by God, because no one except God ce.n know who is the best and 

who is infallible among the Moslems.49 Since God is supposed to be aerci-

tul to his subjects, looking always after their welfare, then he must 

appoint the Caliph tor them. The same necessity which makes God send the 

Prophet to the human society necessitates also the appointing of his 

Caliphs; it He let the people themselves choose their Caliphs, the beet 

lllight be neglected and the woret aight reach the throne. 50 

46T. w. Arnold, 11Kbalifa, 11 Encyclopedia g!l!l!m, Vol. II, p. 884. 

471Q£ • .sell·; D. Donaldson, ~· ill·, p. 328. 

48o. Donaldson, ~· ill·, p. 328. 

4~. B. Al-Majlisi, Haxat AJ.-~, Vol. III, p. 39, et seq. 

501&.£ • .QU. 
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Along this line or idealistic thinking, the ShU tee argue against 

their realistic brothers, the Sunnites. Most of their arguments with 

respect to the Caliphate run along logical and metaphysical lines or 

reasoning without much regard, it any at all, to what has happened in 

actual life. In their opinion, the Caliph must be perfect in ever,y detail 

of his character. 51 They do not diseuse how this is possible in actual 

lite. The on~ basis or their argument is the strict logic by means or 

which they derive their final conclusions trom the Koran and the sayings 

or the Prophet. 

This may reaind one or tbe mirage or •the philosopher-king• which 

Plato, ConfUcius, Farabi and ~ other philosophers sought at one time 

or another. It may be relevant here to note that the Republic or Plato, 

in which the ideal or the philosopher-king is clearly discussed, was 

translated into Arabic during the second centur,y of the Islamic era,52 

and no doubt exercised some influence upon Moslem thinking. Farabi, 

the great Moslem philosopher who lived in the third century of the Islamic 

era, was, as Voux points out, inspired b,y Plato. 53 He wrote a book in 

which he described the organization of the perfect city. He attributed 

to the Philosopher-king or the city all the virtues or humanity and phil

osophy. The king is, according to Farabi, 11Plato in the clothes or the 

Prophet Mohammed.• 54 

5lu. Abdu, !i!J1.t AJ.-~, Vol. II, p. 19. 

52-r. J. De Boer, Historx S2t, PhilosophY !!! Islam, p. 28; Ahmad Amin, 
Dhuha. tU-~, Vol. I, p. 278. 

53c. De Voux, •Farabi, 11 Encyclopedia ~ Islam, Vol. II, p. 54. 

54ne Boer, 22• ill·, p. 151. 
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This similarity between the caliph of the Shiites and the philosopher

king of Plato-Farabi helps to indicate that both were the result of pure 

thinking and iaolation troa actual politics. 

Professor Ahmad Amin ascribes the Shiite doctrine of the infallibility 

of the Caliph to two reasons: 

~: The Shiite caliphs55 did not actually rule except tor a Ter.y 

ahort time. They were, rather, under continuou. peraecution. The Sunnite 

Caliphs, on the other band, practiced polities and so their errors and 

sins became well known to the people. 

~: The Sunnite Caliphs were surrounded, in the •rly part ot 

their history, Minly by the Arabs, who were deaocratic in their attitude 

towards their chiefs, while most ot the Shiites, ot that time, were 

Persians, who were accustomed to consider their kings of divine character 

and aristocratic origtn.56 

Ahmad Amin seems to be influenced in his second reason by Dozy who 

believes that Shiism is a Persian sect at bottom. In fact there are 

~ among the orientaliate who are inclined to explain the Sunnite-Shiite 

achisa in terms ot racial or national characteristics. They may be right 

to some extent. But the illportant point which they overlook and which I 

want to emphasize in this thesis is that the Swmite-Shiite schisa is a 

social product rather than a racial one. It is true that the Persians 

55It ahould be made clear that the Shiites usually call their Caliph 
~~· a word which means in Arabic a prayer leader or religious leader 
in general. This may be taken as another evidence that the Shiites are 
lees realistic than the Sunnites,whose word "Caliph• means merel7 successor. 
OF. J. Wach, Sociology 91. Relirlop, p • .305. 

56.lhad AldD, S1• Sl•, Vol. III, p. 2.31, et seq. 
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are, ae-'the orientaliste usert, mainl7 Shiites and the Arabs Sunnites. 

But the important point, which should be remembered here, is that the 

Persians have not become what they are now only because they are Persians, 

per se. As a matter ot tact, any people, whether Persians or Arabs, 

tend to do almost the same thing, it they come under the same sociological 

conditions which the Shiites as a distinct social group came under, as 

we shall see later. The racial interpretation or history, which was 

stressed by many during the nineteenth and the early part ot the twentieth 

century, is no longer ~id. Dozy and his followers seem to be influenced 

by the same theory, and so we often find them attempting to interpret 

many events in the history ot Islam along the racial 11ne.57 

In rq opinion, Sunnism is not a characteristic or the Arab race. It 

is, rather, a characteristic ot nomadic culture. Almost all or the nomad 

peoples who have entered Islam, whether Arabs, Turks or Berbers, are Sun-

nites. The nomad peoples, who are usually or predatory and heroic inclin-

ation, seem not to be able to endure or understand the aasochistic-

submissive tendency of the Shiites. Shiisa is to be found only in agri-

cultural countries, such as Iraq, Yeiii8Jl, Persia, ll-Ahsa, and India. I 

have noticed that the agricultural countries which did not come under 

the Shiite influence, for one reason or another, responded very strongly 

to Sufiite influence, which might be considered somewhat similar to 

Shiisa troa the sociological point or view, as we shall see later. 

Practically all nomads ot Arabia, says Jamali, belong to Sunnism. 

------
57R. A. Nicholson, 22• ~., p. 214, et seq.; E. Browne, 22• si!·, 

Vol. I, p. 1.30, et seq.; J.hud .lld.n, liJ.£ l!-lll!a, p. 277. 



On coming to Iraq, however, many a tribe was converted into Shiiem, so 

that today the majority of the tribes on the middle and lower Euphrates, 

as well as the tribes on the tigris south of Bagdad to the Persian Gulf, 

are practically all Shiites.58 

21 

lliss Gertrude Bell, the well-known scholar ot Arab culture, •kes 

alaost the same point when she says that the nomads tend to bold to Sun

nite tenets more than do the settled cultivators.59 

The conclusion which I want to draw hastily now, in order to elab

orate it later, is that Sbiism is not a racial characteristic of the 

Persians. It is rather the social reaction of the subjects of the 

Islamic Empire toward their rulers. It may be right to consider the 

Sbi1te-8unnite conflict as a phase of the historical conflict between 

the desert and the cultivated land. The idealistic tendency which has 

been observed among the Shiites can be observed also among the oppressed 

classes or aD7 society and particularly among the agriculturists who are 

oppressed by some predatory group. "Historically,• says Carl Brinkmann, 

"land tenures have been bound up with the lowest personal status ot 

human freedom, and with the highest of man's social hopes and utopias."60 

The Shiite theory of the infallibility of the Imam can be explained, 

I think, along this sociological line too. Edwards, the sociologist ot 

revolutions, points out that the oppressed classes sometimes tend to 

58y. F. J811811, 2.12• ill·, p. 88. 

59areat Britain, Review 2l !h!, ~Administration gl Mesoootamia, 
p. 27. 

60Carl Brinkl18.nn, "Land Tenure," Encyclopedia 2!:, ~ Soiences, 
Vol. IV, p. 75. 



attribute the existence of the social injustice and misery to the fact 

that "bad men• are ruling. Only if you replace these bad rulers with 

good ones, they say, everything will be all right.61 In fact, this was 

the opinion of almost all social thinkers f'rom the time of Plato until 

very recently. Many of the Moslem thinkers and social reformers were 

of the same opinion. Even the Prophet himself was reported to express 

similar ideas.62 

It seems to me that the Shiites, who represented the oppressed 

classes of the Moslem Empire, expounded the theory of the infallibility 

of the Imam mainly as a reaction against the injustice done to them, by 

the Sunnite Caliphs. Professor Ahmad Amin seems to acknowledge that, 

saying that the infallibility of the Imam was one of the methods adopted 

partly for the purpose of inciting the people to revolt against the 

injustice of some of the early Caliphs.63 

It is true that some of the Shiites regard their Imams not only 

infallible but also divine in nature. This attitude can be found too, 

I believe, in almost all oppressed classes who live under the same cir

eumatances as the Shiites. 

In the sixth chapter we shall discuss, in detail, this phenomenon 
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and the social factors behind it. The point which we are going to discuss 

here is the theory of Doz.y about Divine Right in Shiism and the validity 

of its Persian origin. 

As far as I know, there is no strong evidence which supports Dozy 

--------
61L. P. Edwards, ~ ~ Historv 2I. Revo1ution, pp. 44-45. 

62Reuben Levy, I!!! Sociology gi l!l.f&m, Vol. II, p. 168. 

63Ahmad Amin, ~A!-~, Vol. III, p. 234. 



and hie followers in that idea. The .ain evidence which the7 give for 

the support of their theor;r is that the Saeanid d)rM.st7 of Persia, who 

preceded the Arab invasion, considered themselves as divine beings.64 

As a matter or tact, it is not a peculiar characteristic of the Sasanid 

kings or of the Persians. H. G. Wells points out that the Sasanid kings 

did that 11 in quite the ancient tash1on.•65 

Browne is or the opinion that •in no countey, probabl7, has the 

doctrine of the Divine Right of kings been more generalzy and more 

2J 

strongly held than it was in Persia in Saeanian time. • 66 One may ask here, 

on what basis Browne issues such strong judgment? The stoey which Browne 

gives to be the basis tor his statement ie nothing but an ordinaey inci

dent which Jdght happen in any countey of any race. The stoey can be 

put, in brier, like this& A Persian noble of the name or Bahram Chubin, 

not of the ro7al house, rebelled against one of the Sasanid kings. He 

was finally defeated and tled away. In his tlight, he took rest at the 

dwelling of an old woman, without telling her who he was. During a con-

versation with her he asked her opinion of Bahram Chubin, the rebel. 

•A silly tool,• she replied, 11who claims the Kingdom, not being a member 

ot the Ro7&l House. 1167 

I think that the reader will agree with me that this story is not 

so strong an indication of the preT&iling sentiment of the Persian 

64E. Browne, 212• ill•, Vol. I, p. 128. 

6~. G. Wells, Dl! Outline of ~' p. 575. 

~. Browne, 212• ill•, Vol. I, p. 129. 

67~. sit· 
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coJIIIDon people toward the Divine Right of their kings as Browne believes 

it to be. Even Ahmad hin, who likes to support Browne's idea, does not 

regard this atory as particular:cy convincing. •EYery dynasty in any 

nation,• says !min, "it it continues to rule for generations, will obtain 

such right in the eyes of its common subjects.•68 It is interesting to 

notice that in order to aupport Browne's idea, Ahmad Amin gives a story 

which is weaker as evidence than Browne's. 69 

The impression which I get trom atudying the history of the Sasanid 

regime in Persia is that the Sasanid kings made Zoroastrianism their 

official religion with its head as the second person in the state next 

to them. 70 This practice would lead, as sociologists or religion point 

out, to the rise of various kinds of heresies among the lower classes. 

These are what actually arose during the Sasanid reign under the names 

of Manichaenism, llazdaldsm, Christianity, and the like. The Sasanid kings 

treated these heresies with the utmost cruelty, but they could not suc

ceed, of course, in eradicating them entirely. The Christian-like 

Uanichaenism and the Communistic Mazdakism seemed to be the inevitable 

reaction of the lower classes against their optimistic state-religion, 

Zoroastrianism. 

Professor Arnold points out that the intolerance of the Zoroastrian.', · 

priests, not only towards those of other religions, but towards non

contoraist Persian sects, llanichaean, llazdakite, Gnostic, and the like, 

68
Alulad Aain, ~· ~.' p. 111. 

69 ~,p. 112. 

70H. G. Wells, 22• ~., p. 575. 



aade them widely and deeply disliked, so that in many Persian subjects, 

Persecution had stirred up feelings or bitter hatred against 
the established religion and the dynasty that supported its 
oppressions, and so caused the Arab conquest to appear in the 
light or a deliverance.•?l 

There are other evidences which support the theory that the Persian 

Common people did not venerate their Sasanid kings. One or the battles 

which took place in Iraq between the Sasanid ~ and the Arab army was 
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called •the battle or chaims," because the Persian soldiers were tied 

together with chains to prevent them from fleeing in the time or fighting. 72 

Concerning the story ot Bahram Chubin, which, in the opinion or 

Browne, reflects the reverence or the Persian people towards their Sasanid 

kings, there are two historical data which may indicate a contrary phenom-

enons 

First, Bahram Chubin had defeated the Sasanid king, but the king 

returned with an ~ or Greeks, fought Bahram, and recovered his kingdom 

trom him. 73 It appears to me that the rebel was probably more popular 

than the king,who could recover his throne only by the help of mercenary 

soldiers trom outside. 

Second: A very well-known and popular dynasty, which ruled Persia 

during the third and tourth centuries of the Islamic era, claimed descent 

trom Bahram Chubin.74 This tact might indicate also that the rebel 

71,.. w. Arnold, I!!! Preaching £1. liJ.y, (London& 1896), pp. 1'71-184, 
cited by E. Browne, 5m• S!., Vol. I, p. 202. 

'12ui.kdadi, 212• .a!·, p. 145. 

73E. Browne, 2ll• ~., p. 129; Ahmad Amn, ~ li-Islam. p. 111. 

74E, Browne, 212• .a!·• P• 352. 
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against the Sasanid king was popular in Persia. No one, otherwise, would 

have liked to claim descent from him. 

In addition, there was a certain phenomenon in the Persian society 

of that time which indicated, rather, the unpopularity of the Sasanid 

Dynasty. Kramers tells us that all classes or swindlers were called 

•Banu Sasan,• i.e., the children of Sasan, and he agrees with Noldke 

that the name owed its origin to the anti-Basanian circles in Persia.75 

In rq opinion, the attitude of the Persian people towards their 

Sasanid kings can be likened in this respect to that of the subjects ot 

the Roman Empire towards their emperors. Those whose interests were 

dependent on the existence or the expansion of the Empire, such as the 

army officers and soldiers, the feudal nobles or the priests of the state

religion, naturally looked up to the rulers who built that empire. In 

contrast, the common people used to regard their emperors and the men 

around them as mere oppressors and collectors of taxes. No wonder, 

therefore, that •unorthodox" religions, such as Christianity or Manichaean-

ism, could be found spreading among the lower classes of these empires. 

The same thing happened in the Moslem Empire, as we shall see in 

detail in the following chapters. According to this thesis, the Sunni tea 

represent, to some extent, those who gained great benefits f'rom the 

Moslem Empire; while the Shiites represent the lower classes in the 

Empire, who gained nothing but heavy taxes and low status. 

It may be Tery interesting to notice that the nationalistic move

ments which developed recently in Italy, Persia and the Arab countries 

75J. H. Kramers, "Sasan," Encyclopedia 2l. ~~ Vol. III, p. 178. 



looked back to their ancient empires, the Roman, the Sasanid and the 

Moslea, respectively, with intense glorification and aspired to build 

their new imperial glory along the same lines. 

27 

Dozy and his followers lived in an age saturated with the spirit ot 

national revival and race consciousness. They were, no doubt, influenced 

by such an environment in the formation of their opinions with regard to 

the Sunnite-Shiite controversy in particular and the history of Islaa in 

general. As I have suggested before, they were inclined to interpret 

almost everything in the history ot Islam along national or racial lines. 

Yost of the modern Arab historians and writers followed their guidance 

in this respect. I am trying in this thesis to refute such kind of reason

ing and to interpret the history of Islam according to sociological prin

ciples rather than racial ones. 



CHAPT!2 IV 

THE NATURE OF ISLAM 

In order to be able to UDderstand tully the dUnuaa of Islam and 

i te relationship with the etrata of Moslem society, we should study 

the original nature of Islam. 

Islaa is, as we have noted before, a politico-religious system, 

but it should be made clear at this point that it was not originated 

as such. As a matter of fact, it began as a pure religion and it con

tinued to be so as long as the Prophet was preaching peacetu.ll.y in the 

city of Mecca. 

The ohaDge in the nature of Islam took place after the Prophet 

aigrated with his followers to Medina where he established the first 

Moslem state on earth. Nicholson says, 

Mohammed in the early part of his career presents a spectacle 
of grandeur which cannot fall to win our sympathy and adaina
tion. At Medina •••• he appears in a less favorable lights 
the days of pure religious enthusiasm have passed aw~ forever 
and the Prophet is overlhadowed by the Statesman •••• 

MaDf historians and orientalists agree that there was a great sillli

larity between Christianity and the Islam of the Mecca period. Both 

religions included belief in passive resistance, and both might be con

sidered as the idealistic reaction of the oppressed classes against their 

oppressors, or in the terms of Nietssche, •the revolt of the slaves.• 

We can find in more than one place in the Koran a bitter criticism 

ot the ne.tional pride of the Jews, while there is a verse in the Koran 

7~. A. Nicholson,£. :Wterau ~ !Jl.lU ~~ p. 169. 
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which indicates a sort ot appreciation tor the Christiana, "that is 

because there are amongst them priests and monks, and because the~ are 

not proud.•77 

Most of the early converts to Islam were ot the lower classes,78 

and •slaves whom the leveling ideas of Islam had attracted in large 

number.•'79 When the aristocrats of Mecca began to persecute his help

less followers, Mohammed ordered them to take refUge in the Christian 

kingdom ot Ab~ssinia, where the Moslems would be received with open 

arms. 80 •At that time, Mohammed believed the doctrime ot Islam and 

Christianity to be essentially the same~1 When he was asked to curse 

some of those who persecuted him, he replied, •I have not been sent to 

curse, but to be a mercy to mankind.•82 The Koran describes the true 

Moslems as •those who walk on earth hwnb~ and, when offended by the 

insolat :people, rep~ peacefUl~. •83 
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Notwithstanding these peacefUl and passive inclinations, the 

aristocrats ot Mecca decided to kill Mohammed, but he ascaped to Medina 

a very short time before the~ surrounded his humble house for the purpose 

77Il:m Koran, Chap. V, p. 85. 

78stanle~ Lane-Poolt, ~Speeches !D!! Table-talks 91: ~ ~ 
Mohammed,, p. XXXIII (Introduction); Henry PIJ&sse, !§l.y, p. 37; Reuben 
Levy, Ib! Sociology gi, l!l!m, Vol. I, p. 71; R. A. Nicholson, ~· ~., 
p. 154; Philip Hitti, ~ gi, ~ ~' P• 1.33. 

'79ft. A. Nicholson, 2R• £11., p. 154. 

solQ!!1., p. 155. 

Slw. n!· (footnote). 

82s. Lane-Poole, _sm. ill· , p. XXIX (Introduction) • 

SJAhmad Allin, fih: a-~, p. 67. 



ot killing him. Had he been killed, he aight be regarded in hieto17 ae 

a second Christ. 

On llohamaed 1s arrival at Medina the change in the nature ot Islam 

took place. It became no longer a pureq idealistic religion. It 

began to be higbl7 concerned with social atfaire.84 One of the tamoue 

e&71np attributed to Mohammed is as follows: 

Work tor the sake ot this world as if you are going to liYe 
forever; work tor the ~ke ot the other world as if 70u are 
going to die to110rrow. 

laQy orientalists tend to blame Mohammed tor this shitt ot hie 

religion toward societal entanglement. 86 Thq seem to require that 

religion, in general, should be tree from any secular contamination. 

I think th87 are influenced in their condemnation ot Mohammed b,y the 

pattern ot Jesua who refused the crown offered to him b7 the people. 

At an7 rate, their attitude toward Mohammed is not particularl7 jueti-
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fied from the sociological point ot view. Any social movement, religious 

or non-religious, needs necessar1l7, as W. E. Gett7s points out, to 

pass through a stage ot formal organization where societal entanglement 

ie ineYitable.87 

It u.y be right to s~, therefore, that the difference between 

84s. Lane-Poole, 22• ~., p. XLIII (Introduction); R. A. Nicholson, 
22• .£ll., pp. 175-169; Ahmad .Aidn, ~ !1.-.l§le, Vol. I, p. 392. 

85Abdul-Kad1r .U-Magbribi, AJ.-Akhlak !!J.-WaUbat, p. 35. 

86J. Schacht, "lohumed," Encyclopedia gl ~Science~, p. 570; 
Arnold ToJDbee, A Stud,y gl ~~ Vol. III, pp. 468-469; R. A. Nicholson, 
2Q• .£ll., p. 169. 

87Carl Dawson and Warner Gett7s, AR Introduction ~ Sociology, 
p. 723, et eeq. 



Islaa and Christianity lies mainly in the tact that the Islamic move

aent passed through the stage or forsal organisation during the lite ot 

the Prophet and under his supervision, while Jesus lett hil!l movement to 

be organised toraally by his followers after his death. In tact Moham

aed unified with his own hands the ideal and the real into a single 

systea, and handed it over to his successors ready for use, while Jesus 

drew the attention of the people to hie high ideal and even sacrificed 

himaelt tor it, without showing how it could be unified with the real. 

We are reaching here an important point with regard to the dilUIIII& 

ot Islam and its connection with the Shiite-Bunnite controversy. 

The persistence or Jesus in his idealism to the bitter end gave 

rise, after hie death, to the phenomenon or •epiphany• among his fol

lowers. He becaae no longer a man. He began to be looked upon as a 

God or the Son ot God. The conflict between the ideal and the real 

31 

could not be expected, therefore, to take in Christianity the acute form 

which it took in the history ot Islaa. The Christian ideals were con

sidered di'ri.ne in nature eo that man was considered unable to reach 

thea, while llohumed, by entering the political field himself, gave to 

hie followers an actual example which hil!l succel!lsorl!l were supposed to 

follow with extreme care. Here liel!l, I believe, the secret or the dilem

aa of Ielaa; tor, as soon as the later caliphs began to deviate from 

the course set up by the Prophet, there arose a strong protest from 

among the pious Moslems who demanded that the "Traditions• or Mohammed 

should have been coaplied with in every minute detail. 

The actual exaaple ot lohaluled has, nevertheless, a great advantage 

trom: 'the social point or view. It becaae a real warning and tangible 



reainder for the calipblafter hia not to d rift too far with their sec

ular interests. It seems that this 1a what was 1n the aind of Professor 

Browne when he aaida 

The great strength of Islam lies in its simplicity, ita 
adaptability, its high yet perfectly attainable ethical 
standard. The Christian ethical standard is, we must admit, 
higher, but allllost beyond the reach of the individual, and 
quite beyond the reach of the state. The ideal Muslill state 
is ooncebable and was actually reaMzed or very nearly by 
Mohammed's iamediate successors •••• 

Von Wiese, in his highly instructive chapter "The Dile.ma of the 

Church,• points out the ad.antage and disadvantage of the combination 
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of the real and the ideal into one system, as exemplified in the religion 

of Islam. He says: 

It is possible, of course, that the resulting union of the 
ideal and the social •Y lead to a valuable strengthening 
and qualitative elevation of particular network of inter
human relations •••• But it is also true that the principle 
may lose most of ita effectiveness because the burden laid 
upon it by faulty social relations is too heavy •••• th~dilem-
11& often takes the form of genuinely tragic conflict. 

To turn back to the original nature of Islam, en important question 

uy be raised in this respect. We have seen previously in this chapter 

that Islam was in its early days similar to Christianity 1n its atti

tude toward social life, and that it was changed into a politice

religious system afterwards. What was the real cause behind this 

change? 

The enemies of Islam tend to attribute the change to the· personal 

ambition and greediness of the Prophet--an accusation of which Arnold 

~ard G. Browne, l Literacy~ 2I. f.!.£!!!., p. 188. 

89L. Wiese-R. Beeker, Systematic Sociology, p. 619, et seq. 



Toynbee tries hard to acquit Mohammed, aaying: 

In quarters hostile to Islam and to its founder, this worldli
ness has always been a popular object or denunciation; and, 
on impartial consideration, there is evidently much to be said 
tor the view that Islam, as an institution, has suffered 
throughout its histor,y from the note of secularity which has 
been characteristic or it hitherto. In so tar as this note of 
secular! ty has been a social blemish in the history of Islaa, 
it must also be regarded as having been a personal lllisfortune 
in the career of Mohammed •••• The hostile critics, however, go 
farther than this. They denounce Mohammed's unfortunate meta
aorphosis, after his Hijra, from a prophet into a conqueror as 
a mark or moral turpitude. 

Was Mohammed a vulgar imposter, who posed as a prophet with 
his eye upon the throne from the outset? This calumny is 
conclusively refuted by the record of Mohammed's lite during 
the thirteen years, or thereabouts, that intervened between 
his first announcement of his prophetic mission in Mecca circa 
A. D. 609 and his flight in A. D. 622 from Mecca to Medina •••• 
Down to the thirteenth year of the mission, when Mohammed 
finally withdraw from Mecca to Medina and abandoned the purely 
prophetic for the politico-religious career, Mohammed's preach
ing was manifestly, from the worldly point of view, an utter 
failure. As the result of thirteen years of propaganda, he had 
won no more than a handtul of converts, most of whom had been 
compelled to fly the country--and he had drawn upon himself the 
implacable and apparently invincible hostility of the dominant 
powers in his native community. A prophet who persisted in his 
aission in these circumstances for this number of years can only 
have been animated by a deep and genuine religious conviction; 
and he can only have supposed that he was sacrificing his worldly 
prospects. He cannot have suspected that he was on the road to 
making his worldly fortune. 

Mohammed, therefore, must be acquitted of the charge of having 
entertained ulterior political designs during the Meccan period 
of his prophetic mission. But we have still to explain how it 
was that he eventually took, nevertheless, to the political 
career in which he was afterwards so triumphantly successful. 

Perhaps, the explanation is to be found in the nature of the 
social llilieu into which lloha11111ed happened to be born. It it 
is asked wb7 he did not 'render unto Caesar the things which 
are Caesar's' the obvious answer is that, unlike Jesus, Mohammed 
did not happen to live under Caesar's jurisdiction. Whereas, 
Jesus was a member of the internal proletariat of the Roman 
Empire, and as such, was at the Roman government's mercy. 
Mohammed was a member ot the external proletariat whose home 
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was in the no-man's-land outside the Roman frontiers and beyond 
the reach of Caesar's arm. This extreme difference of ldlieu 
explains, at least in part, the extreme difference between the 
earthl7 fortunes of these two prophets who, in addressing them
selTes to their fellowmen, each claimed to be the messenger or 
their God, bringing them a strange message, wholl7 wbversive 
or their former beliefs and practices: claiming, in short, to 90 
be their dictator, though dictating not his own words, but God's. 

In rq opinion, Toynbee is right in attributing the change in the 

nature or Islam, •at least in part, II to the social milieu in which Mohammed 

happened to live. But the point which should be remembered here ia that 

the political aspect alone which Toynbee emphasizes out of the social 

milieu is not enough. There must be, I believe, some other aspects or 

the social ailieu which makes Mohammed different from Jesus, and conse-

quentl.7, Islam trom Christianity. 

There was a great difference between the pattern or culture which 

prnailed in Arabia at the time ot Mohammed and that ot Palestine at 

the time of Christ. The Arabs were predominantl.7 no11ads while the Jews 

were mainl7 craftsmen and agriculturists. This ma7 be, as we shall see 

later, or treaendoua iaportance in explaining the difference between 

Cbristiani ty and Islam. 

Max Weber and Troeltsch have shown that the social structure or any 

religious group is important in determining its doctrinea.91 We should, 

therefore, look tor the factors which influence the nature of Ialaa in 

the nature or the nomad Arabs from whom Islam has sprung. What are, thu, 

the characteristics or the nomad Arabs, or the Bedouins, as they- are 

90Amold To,.nbee, .sm, ,gil., Vol. III, pp. 468-469. 

9lcited b7 H. Richard Niebuhr, Ill!~ ~ g! Depgm1petional
ilm• P• 17. 
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usually called? 

Almost all the students of the Bedouiu' culture a81'ee that religion 

1!11 ts very lightly on their hearts. 92 "Up to our present dq, " says Amean 

Rihani, the well-known Arab traveler, "they never pay much more than lip 

ho.age to the Prophet.•93 

In the judgment of the Koran, 

The Arabians are most confirmed in unbelief and hypocracy, 
and most qualified to be ignorant of what Allah has revealed 
to his Prophet. 94 

Nobody has tried to explain the social factor which lies behind this 

peculiar phenomenon. It appears to me that religion has no important 

function in the society of the Arabian desert, and the Bedouin may not 

be accustomed to seek in religion what other peoples usually seek. 

Profound religion is, according to Reinhold Niebuhr, an effort to 

answer the challenge of pessimism, 95 or in the highly radical terms ot 

Nietzsche, "a reTolt or the slaves.n96 It appeals chiefly to those 

classes who are dispossessed, oppressed or exploited. 

Religion, therefore, has no place in the Bedouins' society, because 

92phillp Hitti, ~ 21. ~ Am!, p. 26; A. R. Nicholson, .2Q• ill·, 
pp. 179-135; E. Browne, 5m• ill•, Vol. I, p. 178; Ahmad Amin, IL1J: ~
lUY, pp. 82-83; T. H. lfeir, 11Dhahiliyia," Encvclopedia 2! 1!!1!!!, Vol. I, 
p. 999. 

93.ween Rihani, Tarikb l!!J.!!, p. 233. 

9~ Koran, Chap. IX, p. 98. 

9~einbold Niebuhr, Christianity ~ Power Politics, p. 179. 

~here seems no agreement among students of religion as to the defin
ition which includes all religious phenoaena. I have chosen these two 
similar definitions, mentioned above, because they give us the fundamental 
characteristic of religion, at least or the Christian type, which concerns 
us here more than any other type. 



in a sense there are no oppressed classes among them. Social classifi-

cation among the Bedouins ie nrtical rather than horizontal. The clan 

organization based primarily on the blood relationship is the basis of 

the Bedouin sooiety.97 There is very little or the horizontal class 

system which is usually found in agricultural societies, for instance, 
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and which consists of upper and lower classes or, according to L. P. 

Edwards, repressors and repressed. The Bedouin is, in the opinion of 

Pere Lammens, "a typical democrat.•98 According to Philip Hitti, Profes

sor of Semetic Literature in Princeton University, 

The Arabian, in general, and the Bedouin, in particular, is 
a born democrat, he meets his shaikh on equal foo~~g. The 
society in which he lives levels everything down. 

This •Y explain why Mohammed at first "did not rely on the desert 

folk; he wanted the support of the town folk.•100 Town folk and vil-

lagers usually include powerless classes who are exploited and held in 

contempt by upper classes. Hence, they are attracted by the socialistic 

or democratic teachings of the Prophet. The nomads, on the contrsry, by 

reason of their continuous clannish warfare can not develop submissive 

individuals who consent to be exploited or humiliated. •Honor and revenge, 

in short, as Muir well says, were the keynotes of the pagan Arab's 

ideal •••• •101 

97Philip Hitti, 21!• .sa!·, p. 26. 

98citecl by Ahmad Amin, 21!· .si.il·, p. JJ. 

99philip Hitti, 21!• ~., p. 28. 

l~enry Masse, 21!• ~., p. 27. 

lOlE. Browne, 21!• ~., Vol. I, p. 19). 



O'leary believes that the Arabians dislike even him who does a 

favor for them, because doing them a favor means, in their opinion, 

gaining a sort of supremacy over them. 102 No wonder that they did not 

like the Prophet who taught them, as in the Koran, 

•••• to turn good for evil, forgive their enemy and find balm 
for their woYfided feelings in the assurance of being admitted 
to Paradise. 3 

If the Darwinian theory of the struggle for existence and the sur-

viva! of the fittest cannot be applied to the human society in general, 

there are approved evidences which support its application to the 

nomad society at least. To quote trom Jamal!: 

The food supply •••• is quite limited and the sources of produc
tion e.re scant. The result has been the.t the Bedouins in the 
desert have resorted to raiding as a means of livelihood. 
Raiding is a recognized institution among the desert tribes 
and whatever is thus gained is a legitimate possession ot the 
raider •••• But how long he will continue to be the possessor 
or this booty depends upon the strength and the watchfulness 
of his tribe •••• thus, in the desert, possession of property is 
not long lasting, and it is not rare to find e. comparatively 
rich man •••• is impoverished over night or that a poor man gets 
a bit richer in raiding. On the whole, raiding is certainly a 
crude method of struggling for existence, although it may result 
in the elimination of the unfit and the survival of the fittest. 
It is this elimination that is significant; for it keeps Arabia 
trom overpopulation and permits the survival of only t~t.number 
that can be fed with the scant food that is available. U4 
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There was a profound conflict, as Dr. Goldziber, the eminent Hunge.r-

ian orientalist, points out, between the pattern of the Bedouin culture 

102o•leary, ~ ~ l!J.y, cited by Ahmad hin, 22• ill., 
p. 35. 

103ib.! ~~ Chap. III, p. 128. 

104tlobaued F. Juali, Ih! !!!!!: l!Ja.g, pp. 29-30. 



and the spirit of Islam.105 The Bedouin view of life is utilitarian and 

mater1alistic.106 According to Ahmad Amins 

His imagination is limited. He hardly imagines a life better 
than that in which he lives. He does not know the 'ideal' 
because of his li57ted imagination, and so he has not invented 
any word for it. 
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In view of these circumatances around him, Mohammed was obliged to 

find some method of attracting the Bedouins to his religion, other than 

the idealistic appeal of a higher and more brotherly social life. He had 

to show them something which they could understand. He spent many hard 

years preaching his excellent ideals without much effect upon them. 

They seemed to demand a tangible proof of his prophetic mission, along 

the line of their utilitarian-materialistic valuation. 

The thing which is appreciated and admired most in the desert where 

a severe struggle for existence prevails, is, of course, military strength 

and victory. A prophet without power is a failure in the Arabian desert. 

This is what Ibn Khaldun, the historian of nomadism, means when he says, 

"Religious preaching, without Asabiya, does not succeed.•108 

Here lies then the tremendous importance of the Battle of Badr in 

the history of Islam, in which Mohammed won a glorious victory over a 

greatly superior force which marched against him from Mecca in the first 

105a. A. Nicholson, 22• ¥11·, pp. l'r7-178; Ahmad Amin, 22· ¥11~, 
p. 76 et seq.; E. Browne, 22• ~., Vol. I, p. 190. 

1~. De Goeje, "Arabia," EnCyclopedia~ l!l!l, Vol. I, p. 376; 
Ahmad Allin, ~· .QU., p • .35; E. Browne, ~· ~., Vol. I, p. 187; R. A. 
Nicholson, 2P• £11., pp. 178 ADd 136. 

107.Ahllad Amin, ~· ,£U., p. 37. 

108Ibn Khaldun, .U,-Mok&ddama, p. 159, et seq. 



year after his flight to Medina. Badr is, according to Nicholson, one 

ot the greatest and most memorable battles in all history. WHere at 

last, was the miracle which the Prophet's enemies demanded trom him."l09 

The Bedouins at last realized that Mohammed was a real prophet, sent by 

God. God fought with him in Badr, and so he won the battle; otherwise, 

he would have been defeated. 

Although the Bedouins became finally Moslems en masse, the majority 

or them, according to Professor Nicholson, neither believed in Islam nor 

knew what it meant. 

Orten their motives were frankly utilitarian: they expected 
that Islam would bring them luck •••• that these men were 
capable or religious zeal is amply proved by the triumphs 
which they won a short time afterwards over the disciplined 
armies of two mighty empires; but what chiefly inspired them, 
apart from love of booty, was the convii~ion, bom or success, 
that Allah was fighting on their side. 

At any rate, Schacht considers that this metamorphism in.the nature 

or Islam led to the lessening or the religious spirit in the society, on 

the ground that those who adopted Islam did so tor a secular purpose 

rather than for a religious one.111 

Schacht seems to overlook the historical-sociological fact that no 
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religion can continue forever to be tree from secular contamination. To 

quote from Professor Gowen, concerning Christianity, which also became 

entangled with politics and secular interests since the time of Constantine 

l0%eynold Nicholson, .2£• ill·, P• 174. 

llDaeynold Nicholson, 22• ill·, p. 179. 

lllJ. Schacht, "Mohammed," Encyclopedia of Social Sciences, p. 570. 



the Greata 

•••• After the battle of the Milvian Bridge he (i.e., Constan
tine) swore that he had seen, Just before the battle, a vision 
of the Cross, with the motto below it, 1B7 this sign thou shalt 
conquer. 1 His victory confirmed him in the belief that only 
through Christianity could the Empire be unified. It took 
Constantine ten years to make hiuelf sole emperor, but when 
this was achieved in J2J, he began at once to carry out his 
plan to make Chr~stianity the established religion •••• 

untortunately, there is another side to the shield. Arter all, 
the Empire, so far as it represented the power of this world, 
could not be converted, and must still remain the throne of 
Antichrist. The persecuting power of the emperors had indeed 
been curbed and the imperial favor secured but this was at a 
price. If there had before been danger from the power of the 
lion, the power of the serpent was no less a menace. It the 
sacrificati, thurificati, and libellatici had once been a weak
ness to the cause of Christ, there was a hundredfold greater 
danger through the fawning courtiers who had once been perse
cutors but were now patrons. The growth of worldliness stimu
lated the increase of insincerity. It was not for men to be 
nominally Christians who had never bad in them the stuff to be 
martyrs •••• The story of the Donation of Constvntine is histor
ically baseless, but the words of Dante are not without their 
sad tullnese of truth: 

Ah, Constantine, to how much W gave birth, 
Not thy conversion, but that plenteous dower 
Which the first wealthy Father gained from thee: 

It is plain that the city of God is not yet tully established 
on the earth--in the fourth century no more than in the first. 
Nor could the 'converted 1 &apire be hailed as identic&! with 
the Church of redeemed humanity. The main lesson of the period 
1e that men 1 s eyes must stUl be turned towards the future. 
The Wild Beast and the False Prophet had indeed been slain, 
but their shadow was still generally worshipped. The fight 
.ust go on. The Christians must learn to be 1in the world, 
yet not of it.• Some shirked the difficult task and went out 
to seek the descending City in the deserts; some all too easily 
succumbed to the lure of the world. But the 'sinners who kept 
on trying' were witnesses to the faith as were the martyrs ot 
the earlier generations, and among these were some of the 112 church's greatest saints, whose testimony was not in vain. 

112Herbert H. Gowen, A~ !2!. Rellrlon, p. 490. 
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u 
The moral which we want to draw from this long quotation is that the 

same thing was true of Islam, but in the first century of its history 

not in the fourth! 



CHAPT:Elt V 

THE CONFLICT WITHIN ISLAM AND ITS ORIGIN 

We have argued, in the previous discussion, that two distinct types 

of people were attracted to Ialaa during the life of the Prophet: (1) 

suppressed persons who found in Islam a healing balm for their wounded 

feelings and (2} nomads who saw in it a great opportunity for fUrther

ing their secular interests and attaining power over other peoples. The 

conflict between these two groups arose, as Ahmad Amin points out, with 

great intensity and continued for a long time.113 

Alaill tells us that immediately after the death of the Prophet 

some of his companions retired from political life, practicing privately 

their religious activities and considering that Islam had no longer to 

be concerned with politics and secular affairs.l14 

This story is, I think, very indicative and important, in spite of 

the slight attention paid to it by the historians of Islam. It shows 

clearly the purity of religious sentiment among the first converts of 

Islam and indicates, also, the original nature of Islam when it was a 

pure religion concerned only with the human soul and its preparation for 

salvation. In fact, there are many Moslems who believe that the Prophet 

did not intend to change his religion ultimately into a politico

religious system. His only purpose, they say, when he adopted the method 

113Ahmad .Allin, l!.Jl: AJ.-.IUD, p. 82. 

ll4Abd-Allah Alaili, I!!:!!m ~-Husain, p. 81. 
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ot war in Medina, was to defend his followers against terror and perse

cution. The Koran seems to support this argument& The l&oslas were 

ordered to tight, not to rona a- state, but rather to provide a sare 

place for the •believers• to practice treely their religious activities. 

Permission is given to those who fight on the ground that 
they have been wronged--and verily Allah is able to help 
them--who have been driven forth troa their homes only 
because they salsa Our God is Allah.ll5 

Fight them in order that there will be~g longer persecution 
and that the religion will be Allah's. 
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In ~ opinion, it is not quite right to refer to Mohammed as a states-

man or a man who had a clear intention or establishing a state. If we 

follow the history of Mohammed, step by step, after his migration to 

Medina, we will see that what occupied his mind then was not politics 

at all. His main intention, no doubt, was to organize his followers 

into a strong a~ tor the purpose of defending his religion. I think 

Kincheloe is right when he refers to Mohammed as •a aili tary leader as 

well as a prophet.•117 The idea or building a state might be an after

thought which developed from the pursuing of war poli07 along its natural 

course. 

Permission was given, as the Koran says, to the believers to tight 

because they had been wronged. But when war was started, it could not 

be restricted to its original aim, especWly after the death of the 

115lll!! Koran, Chap. XXII, pp. 40-41. 

116~, Chap. II, p. 189. 

ll?Samlel Clarence Kincheloe, !h!. ~ • ...!~in~ Sociology 
2[ Leadership, p. 9. 



Prophet. 

The Bedouins are so accustomed to tighting that they will fight 

each other if they do not find someone else to fight. An Arab poet has 

given expression to such deep-rooted custom in two verses: 

Our business is to make raids on the enemy, on our neigh
bor and ~~8our brother, in case we find none to raid but a 
brother! 
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The Caliphs had, therefore, to direct this fighting tendency against 

the outside world in order to maintain order and peace inside; and so a 

great empire was built as a result. Hitti says: 

Far from being entirely the result of deliberate and cool 
calculation, the campaigns seem to have started as raids 
to provide new outlets for the warring spirit of the tribes 
now forbidden to engage in fratricidal combats, the objective 
in most cases being booty and not the gaining of a permanent 
foothold. But the machine so built soon got beyond the control 
of those who built it. The movement acquired momentum as the 
warriors passed from victory to victory. It was then that 
systematic campaigns began, and the creation of the Arab 
Empire followed inevitably. Its creation was, therefore, due 
less to ft91Y design than to the logic of immediate circum
stances. 

But it should be remembered here that the Empire, so established, 

contained within itself the seed of an enormous dilemma. It was not 

similar to any other empire built by nomads. The Bedouins who conquered 

the various countries were accompanied by pious Moslems who considered 

themselves as builders of a new faith on earth. Here we come to the pro-

found conflict between the two distinct types of Moslems whom we mentioned 

in the beginning ot this chapter. 

ll~lip Hitti, ~ Sl! ~ ~' p. 25; Ahmad Aldn, 22• s.ll,., p.9. 

ll~p Hitti, 2.12• s.ll,., p. 145. 



The tirst converts who adopted Islaa with deep sincerity and great 

devotedness, took advantage or the new favorable envirol'lllent within the 
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:&llpire and began to preach for their beloved religion. On the other hand, 

the Bedouins did not care to take any serious step in the way of reli

gious preaching. The true religion was, in their opinion, that which won 

victory. To them, preaching was senseless, since the sword was the only 

proof ot the truth. Some of the Bedouin chiefs even disliked preaching. 

They actually discouraged, at one time, the conversion of their subjects 

to Isla• on the ground that it would diminish the taxes collected from 

thea--en event which made the pious Moslems of the City or Basra weep.120 

Omar II, a distinctly pious caliph, once sent a letter to one of his 

lieutenants, rellinding him that •Allah had sent Mohammed as a spiritual 

guide, not as a tax collector!•l21 

Moreover, one of the tundamental principles or Islam was, and still 

is, the equality of believers. •verily the most honourable of you in 

the sight of God is the most pious or you,• says the Koran. 122 Neverthe

less, the Bedouins treated the Neo-Mosleu with contempt, cruelty and 

injustice.123 Sir Percy Sykes says, 

The contempt which the conquerors displayed towards the people 
they subdued, stronger than that of the Normans for the con
quered Saxons, is exemplified in their bitter saying, 'three 

120J.bMd Amin, 5m• ill·, p. 92. 

12ly. Abu Yusof, Kitah Al-~, p. 15. 

122nt ~' Chap. 49, p. 13. 

12.3Ahmad Amin, Dhuba Al-.u.!D, Vol. I, p. 26; Reuben Levy, Ib! 
Sociology~ 111!11 Vol. I, p. 82, et seq.; Philip Hitti, ~· ~., 
p. 2.32. 



things ~Qly stop prayer: the passing of a client, an ass or 
a dog. r 24-

To quote from professor Nicholson, who is considered an authority 

on the histoT7 of the Arabsz 

•••• thought to win respect b,y embracing the religion of their 
conquerors, they found themselves sadly mistaken. The new 
converts were attached as clients {Mawali, singular Mawla) 
to an Arab tribe: they could not become Moslems on aD7 foot
ing. Far from obtaining the equal rights which they coveted, 
and which, according to the principles of Islam, they should 
have enjoyed, the 1Mawali' were treated by their aristocratic 
patrons with contempt and had to submit to every kind of 
social degradation, while instead of being exempted trom the 
capitation-tax paid by the non-Moslems, they still remained 
liable1~~ the ever-increasing exactions of government offi
cials. 

The situation was, therefore, fUll of danger. Max Scheller, the 
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founder of the sociology of knowledge, has shown that sentiment of 

resentment should be particularly rife in those societies in which equal-

itarian ideologies abound but are not realized in the actual social 

structure.126 This means, as regards our subject, that the co-existence 

of the highly equalitarian teachings of Islam along with the unequal 

treatment in the Moslem Empire, would naturally give rise to conflict 

of idealogies between the oppressors and the oppressed. A new religion 

had, therefore, an opportunity to appear, in which the oppressed 

classes could find balm for their wounded feelings. Thus arose the 

Shiite religion with its idealistic complex and masochistic revolt. 

It may be useful, in this connection, to look for the first country 

l24sir Percy Sykes, A Historx gL Persia, Vol. I, p. 536. 

125a. A. Nicholson, A Literarx History of~ Arabs, p. 248. 

126Gerald DeGre, Society s Idealogy, pp. 10-11. 



in which Shiism arose and to study why it appeared there, rather than 

any other place. 

Of all the lands of Islam, Iraq proved, as Philip Hitti points out, 

the most fertile soil for the germination of the Shiite doctrines.127 

There are, however, certain evidences denoting that Iraq received a 

greater amount of equalitarian teaching, than that received by any other 

part of the Moslem Empire. In other words, it received, among its con-

querors, an unusual number of those pious Moslems who sincerely believed 

in the equality and fraternity of all Moslems, regardless of their race 

or birth. 

In Kuta, the city which was established by the Moslem conquerors 

to be their central camp in Iraq, there lived, in one time or another, 

one hundred and forty-seven of the Prophet's companions.128 At least 

seventy of them were Badris,l29 i.e., those who fought with the Prophet 

in his first battle, Badr, when the possibility of the secular success 

of Islam was extremely doubttul. It we know that the total number of 

the Badris was, at the beginning of the battle only three-hundred and 

tivet3Qnd that many of them were killed or died before Kufa was estab-
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lished, seventeen years later, we will realize how big was the percentage 

of the Badris who lived in that city as compared to those living in the 

other centers of the Empire. 

127Philip Hitti, ~· cit., p. 249. 

12~usain Burald, ~ A!-~, p. 384, et seq. 

129!!2!S: , p. 108 

130n. Miidadi, Tarikh ll-~ Al-~, p. 98. 



As to the !Rraishites, the aristocrats of Mecca who adopted Islam 

after its •victory," they could hardly be found in Kufa. Most of them 

went to Syria1.31--a fact which might explain, partly at least, why the 

Syrians were highly obedient to the government and not inclined to any 

kind of sectarian controversy. Subaiti believes, however, that the 

spread of Shiiam over the southern part of the Syrian coast was achieved 

by the preaching of Abu Dhar--one of the Prophet's companions, who was 

exiled to that district by the Caliph because of his equalitarif.n and 

socialistic agitation.l.32 

In fact, the Arab historians used to contrast Iraq rl th Syria in 

respect to the former's sectarian tendency and attitude of dissension 

towards government. There is, moreover, a well-known saying about this 

tendency of Iraq, which the Moslems used to accept as an established fact, 

and pass from mouth to mouth without inquiring about its real cause. The 

saying is attributed to Hajjaj, the famous governor of Iraq of the first 

century A.H. It is said that he opened his first public speech with 

these words, which became a proverb: "Oh, people of Iraq, the people 

of~ (dissension} and~ (dissimulation) •••• • 

Jahidh, the great Arab writer of early times (159-255, A.H.}, 

attempted to ascribe this attitude of dissension to the intelligence of 

the Iraqis which he claimed to be much higher than that of the Syrians.l33 

Professor Ahmad Amin, on the other hand, ascribes it to the fact that 

1.31A. Akkad, ~ Al,~, p. 27; Ibn Khaldun, ~ ~~~ Vol. 
III, p. 3, et seq. 

132Abd-l.llah Subaiti, ~ J&ll:, p. 139. 

133Amr !1-Jahidh, jJ.-!!.f:D!l !!l-II!WJ!J Vol. II, p. 94. 



most of the revolutions and civil wars of Islam took place in Iraq.134 

It appears to be that Ahmad Amin solves nothing with this explenation. 

The question still needs to be answered: why was Iraq the battlefield 

ot all these revolutions? 

49 

Vida, an orientalist, seems to attribute the first ot these revolu-

tiona which was directed against the third Caliph, Othman, to an econom

ical factor. He etatesa 

It is in any case that it was just at this period that first 
rebellion began in Irak, the country which was suffering 
.ast trom the economic crisis ~3~e one whose turbulent 
elements were the most numerous. 

In my opinion, the economical factor 1e not sufficient. It is true 

that the butden of taxation was so heavy on the Iraqi farmers ot that 

time that many of thea lett their lands and joined the proletariat of 

the cities.l36 But the point which should be emphasized here ie that 

mere oppression and exploitation do not create resentment or protest. 

The real cause of resentment is the conviction of the oppressed that 

they are unequally treated e.nd unjustly oppressed. According to De Gre& 

Long lasting oppression and interiority of status, therefore, 
does not guarantee the formation of resentment; it must be 
coupled with strong feelings ot personal importance and self 
esteem. As Max Scheller points out, the deeply rooted caste 
system and fatalism of India does not lead to resentment 
uongst the subordinated groups of that culture, and this is 
precisely due to the fact that there is no pretense at 
equality between ca.tes, and that the members ot the lower 

1.34Ahlad Amin, fLU: AJ.-IUs, pp. 182-183. 

1.3SJ.. D. Vida, 11othman," Encxclopeciia 9llU&, Vol. III, p. 1010. 

l36cr. I. Abu Iusot, ~ ~-~, P• 57; Ahmad .bdn, ~·sa., 
p. 92; G. Zaida.n, AJ.-Ts.maddun .U.-~, Vol. II, p. 86 and passim. 



castes regard their status as being both natural and right.1.37 

Histoey indicates that the Iraqi farmers were familiar with, and 

perhaps accustomed to, the exploitation of the nomads long before the 

Arab invasion. There may be some elements of truth in saying that the 

Iraqis were the first agricultural people in the history of mankind who 

suffered the nomadic domination, and they might have received more 

waves or nomadic invasion from the surrounding deserts than any other 

people of the world. To quote troa H. G. Wellsa 

The alteration of settlement, nomadic conquest, refinment, 
fresh conquest, refinment which is characteristic of this 
phase or history is particularly to be noted in the region 
of the Euphrates and Tigres, which lay open in every direc
tion to great areas which are not arid enough to be complete 
deserts, but which were not fertile enough to support civil
ized populations. Perhaps the earliest people to form real 
cities in this part of the world or, indeed, i~.3ftDY part of 
the world, were a people called the Sumerians. 

So, after many waves of nomadic invasions, the Arabs came to Iraq. 

But this new wave was very different from previous ones. It was not 

merely a nomadic wave. It brought, along with its nomad fighters, 

another type of people who did not care so much about fighting as about 

preaching their new religion. 

Some historians point out that the Mawalis (i.e., the Nee-Moslems) 

became more pious in their new religion than the Bedouins.139 The 

reason for that, I think, was that the Mawalis got their religion from 

the pious Moslems rather than from the Bedouins, and, moreover, they 

-------
1.37G. De Gre, ~. ~., p. 12. 

1.38s. G. Wells, Outline ~ Histor;y, p. 164. 

1.39Ibn Abd Rabbih, AJ. ~ AJ.-Farid, Vol. II, pp. 90-91, cited by 
Ahmad Amin, _sm. ill•, p. 94 and 82. 
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aight have adopted it as a weapon against their arrogant conquerors. It 

can be said, therefore, that the Bedouins brought with them the seeds 

ot their own destruction. They brought a dilemma! 

* * * * * * * 
There is, however, another phenomenon which may attract our atten-

tion in connection with the contrast between Iraq and Syria. I have 
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noticed that many ot the Moslem conquerors of Iraq were not of pure 

nomadic origin. Many tribes came trom South Arabia--Yemen.l40 It should 

be made clear, at this point, that Yemen was and still is an agricultural 

countr.y and had a very long history of civilization and sedentary culture 

before the time ot Moh8111Ded.l41 

Goldziher distinguishes between the Arabs of the South and those ot 

Central Arabia with regard to religious inclinations. The Southerners 

were, in hie opinion, much more religious.l42 At any rate, the early 

Shiites were, according to Strothmann, Arabs from the South.14.3 

To turn back to Syria, we find that most of its conquerors were 

Kuraishites or pro-Kuraiehite Arabs--a type ot people who could never 

believe in equality ot men. Ibn Khaldun tells in hie "History• a long 

etor.r which portrays clearly this conflict of ideology between the. Kur

aiehites ot Syria and the Yemenitee of Iraq.144 

140Ahmad Amin, 5m• sll,., p. 180 

141Philip Hitti, 5m• ill•, Chap. V; D. Mikdadi, 5m• ill·, Chap. IV. 

142T. H. Weir, "Djahiliyia," Encyclopedia 2llUY, Vol. I, p. 999. 

14.3a. Strothmann, 11Shia,• Encyclooedia 2!: lUD, Vol. IV, p • .35.3. 

144Read the story in Ibn Khaldun, ~ Al-~, Vol. II, p. 140. 



It is true that the Alida who were, and still are, venerated b,y the 

Iraqis, were themselves luraishites, but it should be remembered that 

they belonged, along with the Prophet, to a distinct branch of Kuraish 

which was, in the opinion of some historians, more inclined toward 

religion than the other branches.145 

Ali, the fourth Caliph, who made Kufa hie capital, considered the 

Kuraishites as his worst enemies.146 In fact, the coming of the Caliph 

Ali to Iraq was itself one of the great factors which made this country 

a fertile soil for the sectarian controversy. In the seventh chapter we 

shall study the unique personality of Ali and his connection with the 

dilemma of Islam. It may suffice here to note his trememdous influence 
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upon the rise of resentment in general and the growth of Shiism in partie-

ular in Iraq. 

Ali not only preached for equality, but he also gave an actual 

example of it in his own personal conduct. He treated all kinds of peoples 

equally,regardless of race, birth, wealth, or even religion. He used to 

spend some of his leisure time in the shop of a grocer, who was one ot 

his friends, and sell dates for him in case he was absent.147 Once he 

lost his armour and found it afterwards in the possession of a Christian. 

He took the Christian to the judge of Kufa; and because Ali had no witness 

to support his claim, the judge gave judgment in favor of the Christian; 

145A. M. Akkad, _sm. ill·, p. 49 et seq.; G. Ouesani, .Ih! Catholic 
EncYclopedia, •Arabia," Vol. I, p. 672. 

146M. Abdu, Nah:f AJ.-Balagha, Vol. II, p. 103; Ahmad Amin, _sm. ill· ,p. 148. 

147H. Burak!, .!m• .sa!•, p. 288. 



and so the Christian went away with the armour of the Caliph while the 

Caliph was watching.l48 

Ali retraced his genealogy and the genealogy of all Kuraishites 

with him to a very small village in Iraq. 149 The Moslem jurists were, 

and still are, perplexed as to the real meaning of it, because Kuraish 

was considered the noblest tribe of all the Arabs. Ahmad Aain believes 

that Ali did not make such a claim, but the clients, rather, invented 

it as a reaction against the Arabs who were highly proud of their 

genealogy and looked down upon the conquered subjects of Iraq.l50 

At any rate, the short time which the Caliph Ali spent in Iraq 

undoubtedly made the clients conscious of their right to equal treat-

ment and opened their eyes to the real principles or Islam. 

It is interesting to note that the clients suffered the greatest 

injustice shortly after the death of Ali. Muawiya, the rival of Ali 

who succeeded him in the Caliphate, and whose capital was Damascus in 

Syria, said one days 

I have noticed that these reds (i.e., clients) have increased 
in number •••• I imagine, someday, they will revolt against the 
Arabs and the authority, and so I have now an intention to 
kill part or them and leave the other part for the purpose of 
establishing markets and building roads •••• 5~ 

It is not strange, therefore, to find that the memory of Ali became 

148A. M. Akkad, Abkarbat Al-Imam, pp. 40-41. 

149Ahmad Amin, ~ AJ.-Islam, Vol. I, p. 76. 

15~. ill· 

151Ibn Abd Rabbih, !1-!!m A!-Farid, Vol. II, p. 90, cited by Ahmad 
Amin, l!Jl: AJ.-Islam, p. 90. 
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glorified and hallowed among the clients of Iraq after his death. The 

word •Shiite• means in Arabic, "the followers," and it was original~ 

used to mean the followers of Ali.152 Until the present, the people of 

Iraq love Ali greatly. His tomb in Kuta is the most sacred place in Iraq. 

Most of the Iraqis of today would like to be buried after death near the 

toab of their beloved Imam. 

It should be made clear before leaving the present chapter that 

those clients of Iraq falsely claimed at that time, as Professor Nichol

son points out, to be Persians.153 They adopted a Persian pedigree for 

the purpose, I suppose, of minimizing the noble pedigree of their con-

querors. 

This may explain why Dozy attributes Shiism to a Persian origin. 

As a matter of tact, the true Persians were converted to Shiism very 

recently in comparison to the clients of Iraq. There is some historical 

evidence which indicates that the majority of the Persians remained Sun

nites for a very long time after their conversion to Islam.154 It was 

during the time of the Safawid Dynasty, which reigned in the tenth cen

tury of the Isl~ic era, that the Persians were converted to Shiism en 

masse.l55 According to Sykes, Shah Ismail, the Safawid, (905-930, 

A.H.; 1499-1524, A.D.) established Shiism as the national religion of 

Persia.156 

152R. Strothmann, 11Shia," '&lqc1opedia ~ l!J:!a, Vol. IV, p. 350. 

15Ja. A. Nicholson, 2£• £1!., p. 279 (footnote) 

154tl. H. Al-Zain, AJ.-§hh ,UJ. !ldlh, p. 150 et seq. 

155~., P• 154. 



We should distinguish here, however, between the Shiism of Persia 

ot today and that of Iraq of the early days. Arter Shiism became an 

official religion, it lost, of course, the fervor and the dynamic aspect 

ot its early tiae. It is no longer the religion of the oppressed 

classes who seek in it balm for their wounded feelings. It has become 

the religion of the state. Or, according to the typology or Ernst 

Troeltsch, it became a •church" arter it has been a •sect.•l57 

It may be relevant to quote here from Yinger about the differences 

between the 11Church11 and the •sect": The church "dominates the world 

and b :•herefore dominated by the world, • while "the sect is a lay reli-

gion, free from worldly authority," "it tends to be radical," and "is 

ulually associated with the lower classes.•158 

It seems that this development of Shiism was inevitable. The sect 

hardly remains as such forever. The dialectics of Hegel can be applied 

here, to a great extent. A religion may begin as an idealistic sect 

tor the oppressed against the official church of their oppressors. But 

as soon as it wins a large body of followers, it may establish itself as 
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a separate church which, in turn, will persecute any heretic sect arising 

afresh. Yinger goes on to say: 

It should be remembered, however, that church and sect now 
one into the other. The sect grows out of certain aspects of 
the teachings or the church and, it it is to surv1n

9
1n the 

historical current, llllst grow again into a church. 

157J. M. Yinger, Relirlon J.!1 !b! Struggle m Power, p. VIII. 

158Ibtg., p. 19. 

15~. ill· 



It may be instructive, in this connection, to note that there 

appeared in Persia in the last half of the nineteenth centur,y a new 

religion, out of Shiism, under the name of Babism which developed 

recently into the sect of Bahaism.160 

160sir Percy Sykes, £2• si!., Vol. II, p. 241 et seq.; Dwight 
Donaldson, In! ~ Religion, Chap. 33. 
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CHAPTER VI 

THE OPPRESSOR AND THE OPPRESSED 

It seems that there is a great similarity between the •clients• 

ot the lloslea llspire who resorted to Sh11sa as a reaction against their 

oppressors and those ot the Roman Empire who resorted to Christianity. 

Reuben Levy even compared the position ot the Moslem •clients" to that 

161 ot the Negroes in the Southern states ot the United States ot America. 

I think it suitable to quote, at this point, some ot what Toynbee 

bas said about the reaction or the Negroes against the unequal treat

ment which the.7 sutter in the United States--the reaction which appears 

to me similar to that or the clients or the Moslem Eanpirez 

The Negro appears to be answering our tremendous challenge 
with a religious response which may prove in the event, 
when it can be seen in retrospect, to bear comparison with 
the ancient Oriental's response to the challenge from his 
Roman masters •••• The Negro has adapted himaelt to his new 
social eavironaent by rediscovering in Christianity certain 
original aeanings and values which western Christendom has 
long ignored. Opening a simple and impressionable aind to the 
Gospels, he bas discovered that Jesus was a prophet who came 
into the world, not to contira the aighty in their seats but 
to exalt the huable and the meek •••• It is thus perhaps, it 
at all, that Christianity may conceivably become the living 
faith or a dying civilisation tor the second time. It this 
lliracle were indeed to be performed by an American Negro Church, 
that would be the most dynaaic response to the c~e ot 
social penalization that had yet been made by man. 

It 1a interesting to notice that what Toynbee expects the American 

Negroes to achieve with regard to Christian! ty, the ShU tea have actually 

16laeuben Levy, ~SociologY g.!~' Vol. I, p. 84. 

l62.Arnold Toynbee, A.~~~ (abridged by D. C. Somervell), 
p. 129. 
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achieved as regards Islam. The Shiites, indeed, do not aclmowledge the 

change in the nature of Islaa atter Hijra. They still look upon Islam 

as a religion of the oppressed and the humble. 

Whereas the biggest celebration or the Sunnites is the birthday or 

the Prophet, that of the Shiites is the Passion-day of Husain--the grand

son or the Prophet who was killed, tragically, by the order or the Caliph 

Yezid. Sir Percy S,rkes has noticed that the Shiites' Imams hold in their 

esteem a far higher position than that of the Prophet.163 Several trav-

elers and scholars agree with Sykes on this point. But it is not quite 

true. It is what appears to the superficial observer, because of the 

great celebrations and ceremonies performed by the Shiites in honor of 

their Imams. They do that, in fact, not because they prefer their Imams 

to the Prophet, but because the.y find in their Imams, who were persecuted 

by the Caliphs, symbols or their masochistic revolt. 

Strothmann has described this motive of the Shiites as follows: 

As the energies ot the Shia forces met with too much resis
tance in the political field, they devoted themselves to the 
religious. The political experiences ot the Shia had been 
particularly suitable to further this development. The 
martyr's death of one Alid succeeded that ot another •••• it 
was the blood of Husain, who perished under the swords ot the 
government troops, that was the seed of the Shia church. The 
passion motive was thus restored to religion again along the 
Shia; it had been lost to official Islam since the time of 
fortune which after Hidjra set the Prophet's career on the path 
of worldly prosperity and excluded all possibility of it by a 
peaoetul death, devoid or any tragedy that might have borne 
truit in this direction. The insistence on the idea ot passion 
has so thoroughly penetrated the Shia that it has formed legends 
fUll or difficult historical problems, which make even the lives 
ot Alida who never attained any prominence, end in martyrdom, 

163sir Percy Sykes, A~ 2! Persia, Vol. I, p. 5.44. 



usual.l7 through poison at the instigation of the Caliphs •••• 164 

It may be usefUl here to quote trom Sir Percy Sykes about his 

personal impression of the passion plays of the Shiites. 

I have been a spectator or these plays, and can testif,y that 
to listen to the shrill ululations of women and the grief of 
the men is so moving that it is difficult not to execrate 
Shimir and Yezid as fervently as the rest of the audience. 
Indeed the Passion Plays represent a force of poignant grief 
which it would not be easy to estimate, and the scen!6$ have 
witnessed will remain unforgotten so long as I live. 

It should be remembered here that the Shiites believe that Husain 

submitted himself voluntarily to be killed by the Caliph's a~ for the 

purpose of purifying the Moslems from their sins.l66 

This reminds us, of course, of the same belief indulged in by the 

Christians concerning the crucifixion of Jesus. Moreover, there is 

another phenomenon in Shiism which reminds us of a similar one in 

Christianity; that is, the phenomenon of "epiphany," which is closely 

connected with the Passion motive. Strothmann says: 

•••• That to the Shiis the death of Husain paved the way to 
Paradise, is a result of the fact that another religious 
idea comes into play which is, as the histor,y of religion 
shows, often associated with passion motive, namely, t~g7 idea or manifestation or the divine in man (epiphany). 

Here lies one of the main differences between the Shiites and the 

Sunnites. It should be made clear at this point that the Imam, con-
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ceived by the Shiites, is quite different from'the Caliph of the Sunnites. 

l64R. Strothmann, "Shia," Encyclopedia £f ~~ Vol. IV, p. 130. 

165sir Percy Sykes, gp. £11., Vol. I, p. 542. 

166owight Donaldson, §h!!1! Religion, p. 335. 

l67R. Strothmann, "Shia," 211• .£.!!:., Vol. IV, p. 451. 
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The Caliph, to the Sunnites, is merely a secular ruler of the Moslem 

state, devoid or any religious authority whatsoever, 168 while the Shiite 

Imams, nwhose nature knew no sin and whose bodies cast no shadow, are 

the intercessors between man and God.nl69 They are not only the secular 

successors or the Prophet, but also the divinely appointed heirs or his 

religious position and the interpretors of his Revelation. They are, in 

brief, the religious, as well as the secular leaders or Islam.l70 More-

over, there are large numbers or the Shiites, called "the extremists," 

who believe that part of God has transmigrated into the body of Ali and 

to the other Imams, one after another. 171 That is, the Imams are not 

purely human in nature. They are, more or less, men-Gods, or what Stroth-

mann calls "divine in man." 

An important question can be raised at this point. Why is it so? 

What is the social factor behind this strange phenomenon which is found 

in Shiism, Christianity and perhaps all masochistic revolts? 

I believe the answer can be found in Nietzsche's theory of the 

"Genealogy of the Morals." This theory is very instructive, in this 

respect, in spite of its prejudiced pro-Fascist approach. Modern psycholo-

gists and sociologists seem to agree, more or less, with Nietzsche upon 

this point. De Gre says: 

The suppressed stratum instead of making a direct frontal 
attack on their actual or supposed oppressors, turn their 

168n. Donaldson, ~· ill·, p. 20. 

169sir Percy Sykes, !m• ill·, pp. 54.3-544. 

170n. Donaldson, 2J2• ill,., p. 21. 

17lll-Shahristani, AJ.-Milel JU-!UJl!l, P• 81. 



resentment against the system of values and world conception 
or the dominant stratum. It is this helpless hatred, impotent 
in that it cannot manifest itself in violence or a direct 
challenge to the existing power relationship because it lacks 
the strength, the courage, the historical preparation, or 
the rife societal conditions to do so, which in its internal
ized negation of those values supported by the dominant social 
class, achieves that transmutation and inversion or v~es 
which Nietzsche has so aptly termed •transvaluation.• 
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In the light of this theory we may be in a better position to under-

stand w~ the oppressed classes elevate their religious leaders to a 

divine level. Those leaders represent the values which the oppressed 

use as weapons against their oppressors. In the eyes of the oppressed, 

according to Nietzsche, 

the wretched alone are the good; the suffering, the needy, the 
sick, the loathsome, are the only ones who are blessed, for 
them alone is aalvation--but you, on the other hand, you aris
tocrats, you men or power, you are to all eternity the evil, 
the horrible, the covetous, the insatiate, the godless: 
eternall~_also shall you be the unblessed, the cursed, the 
damned! 1 'TJ 

Karl Manheim voices a similar opinion: 

From the standpoint of strict interpretation, we are infinitely 
enriched when we attempt to understand the biblical sentence, 
'the last shall be first,• as the psychic expression of the 
revolt of the oppressed strata •••• it has a real appeal only 
tor those who, like the Christians, are in some manner oppres
sed and who, at the same time, under the impulse or1~zsentaent, wish to tree themselves from prevailing injustices. 

Abram Kardiner, a psychologist, seems to make the same point: 

This aasochisa was prominent in early Christianity, where the 
objectives or frustration, suffering, abstinence, and degrada
tion became elevated to a new seale of prestige value. The 

172Q. De Gre, ~ ID4 Ideology, p. 2. 

173Freidr1ch Nietzsche, ~ Geneelogy 91. ~~ pp. 13-14. 

174Karl llanbeim, Idtalogy I!!S! ~. pp. 22-23. 



more you suffered, the higher your prestige.l75 

It seems that what happened with the early Christians happened with 

the early Shiites, to a very great extent. The phenomenon or "epiphany," 

which could be found in Christianity as regards Jesus and the other sainted 

martyrs could be found also in Shiiem as regards Ali and his descendents 

{the .llids), as we have noted before. The Shiites, who represented the 

oppressed classes ot the Mosle11 Empire, looked upon the Caliphs and their 

assistants as if they were the agents of the Devil, while the Alida, who 

suffered greatly and were persecuted continually by the Caliphs' agents, 

were elevated to a rank near to God. This, indeed, represents what the 

Bible says, •the last shall be first." The Alida, in other words, could 

be considered the incarnation of the ideals which the Shiites believed 

in as a reaction against their oppressors. or the conflict which resulted, 

Sir Percy Sykes says: 

It is needless to say that beliefs such as these render those 
who hold them bitterly hostile to the general body ot Moslems, 
who rest their doctrine on the authority or the Prophet and the 
early Caliphs-including, or course, Ali. As will be seen later 
on, bloody ware have raged between the Sunnis or "traditionists 1 

and the Shias analogous to those between the Roman Catholics of 
Spain and our Protestant ancestors, and today union between 
these two great divisions or the Moslem world appears to be as 
untainable as ever. It is important to note that Sunni 
llujtahids, or Doctors of the Sacred Law, follow the interpre
tation or that law, as laid down by the founder or the tour 
orthodox sects, viz., Hanbali, Shafai, Hanati, and llalaki, and 
this interpretation is !mutable. Shia llujtahids, on the other 
hand, while following the laws of the Koran as interpreted by 
the Imams, III8.Y modify their meaning or interpret anew. This is 
rarely done, but the tact th~t it may be done prevents the Shias 
tro• falling into the rif?g narrowness of the Sunnis, which is 
hostile to all progresa. 

175A.brua Kardiner, ~ Individual 1!1!! H!! ~. p. 447. 

176s1r Percy Sykes, ~· £U., P• 544. 



63 

This discussion of the differences between the Shiites and the 

Sunnites brings us a problem which seems to be connected with our subject, 

and so, needs to be solved. There are several orientalists who agree 

witb Sir Perc.y Sykes that the Shiites are less rigid in their interpre

tation of the sacred laws than the Swmite.l77 In general, they are, as 

Professor Ahmad AmiD points out, more attached to philosophical and logi

cal thinking than the Sunnites.l78 As a matter ot teet, the Sunnites 

have closed the door ot •Ijtihad• (i.e., the use or reason in religious 

affairs) since the second century of the Isludc era, while the Shiites 

are using it, in one way or another. The Sunnitee use, instead,the 

doctrine or Ijma; that is, they consider right, as we have seen before, 

nerything the orthodox Moslems generally agree upon. 179 There is no need 

tor th•, therefore, to use reason tor the purpose ot distinguishing 

between right and wrong. They seem to follow the value-judgment or the 

predatory class, which states, according to Veblena •Whatever is, il 

right,•l80 wheru, the Shiites believe in the contrarya; "Whatever 11, is 

Wl'Ong.• 

We have, then, to answer the question arising out ot this profound 

difference between the Shiites and the Sunnites. 

It seems to me that the idealistic tendency which characterizes 

17'7n. B o MacDonald, • Idj tihad," Encxclopedia ~ .l!J.!!a, Vol o II, pp o 
448-449; Mo F. Jallal.i, Dl! ~ lus, P• 89. 

178Aluaad Amin, ~ ~-lA.l&L Vol. I, p. 190; .beer Ali, .IbJ! ~ 
f2Ll!!la, Po 537 0 

l79D. B. MacDonald, •Idja," Encxclop!dia ~ liJ,u, Vol. II, p. 448; 
J. Schacht, •usu1,• Enc;yclopediaQl.lllY, Vol. IV, p. 1057o 

lSOfborstein Veblen, lll! Ib.!2a 9.! ~ l&1lm:! ~. p. 207. 



Shiism, as we have already noticed, is closely connected with the use ot 

pure reasoning and philosophy. Both idealism and pure reasoning seem 

to spring from the same source. The oppressed strata, in general, tend 

to resort to ideals as weapons against their arrogant masters, and tend 

also to preach them on a metaphysical of philosophical ground. The oppres

sed, who are deprived of a proper outlet of action, are, as De Gre points 

out, forced to find their compensation in the realm of idealization and 

1aagination.181 In facing the cruelty and arrogance or their oppressors, 

they have no means of revenge except in setting up some imaginary ideals 

with which they can condemn them. De Gre explains that: 

The imaginary revenge through which the feelings of interior
ity of the oppressed strata are compensated, lies in the rad
ical transvaluation through which the prestige values belong
ing to the dominant strarft

2
are destroyed and masochistic goals 

elevated in their place. 

The oppressed exert great mental effort, therefore, for the purpose 

of building a metaphjsical system on which they c&n base their claims. 

They live, indeed, in a super-world, far from this actual world. The 

oppressors, on the other hand, take just the opposite action. According 

to Nietzsche's theory, 

In the strong man there is very little attempt to conceal 
desire under the cover of reason; their simple argument is, 
'I will.• In the uncorrupted vigor of the master soul, desire 
is its own justifi~tion; and conscience, pity or remorse can 
find no entrance. 

18!n. De Gre, Jm• £U,., p. 4. 

182112.£. ~-

183wul Durant, Ib.! ~ Sl1, PhUosophy, pp. 316-317. 



Brinton describes the type further: 

Such clasa ought not, however, to shrink troll the use of 
force to maintain itself and it ought not to value wit and 
originality in its own members too highly •••• A mixture of 
the militar.y virtues,or respect for established ways or think
ing and behaving, and or willingness to compromise is probably 
an adequate rou~A•pproximation or qualities or a successful 
ruling class •••• ~ 

This description may remind one of the Fascists who, 

•••• boast ot being anti-intellectual and deride carefUl phil
osophic method •••• The demand for action preceded the demand 
for proof of principlos, and the justification of 'necessity' 
•de proof unneeded.l85 
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This may explain w~ the Sunnites are less inclined toward philosophy 

than the Shiites. Ahmad Amin seems to ascribe the lack of ideational 

and philosophical tendency among the Sunni tes mainly to the rule of the 

nomad Turks over the Moslem Empire since the third centur.y or the Islamic 

era.186 He tries to draw a comparison between the nomad Turks and their 

loathing of any sort of tree thinking and philosophy, on the one hand, 

and the civilized Persians, on the other hand, whose religion was tull 

or free argument, heresy and philosophy.187 

This idea leads us to look upon the problem from a wider point or 

view. The Moslem Empire was not ruled by the nomad Turks alone. It was 

rather established and ruled for more than one centur,y, as we have 

remarked already, by the nomad Arabs. Nomad peoples in general, whether 

--------
18.4crane Brinton, Ih! ~ sl, Revolution, p. 65. 

185w. Soucks and J. Hoots, Comparative Econgmic Stttems, pp. 579-580. 

186Ahmad Amin, Dhuhr 6J.-Islam, Vol. I, p. 41. 

187~ •• p. 45. 
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Turks, Arabs, Berbers or whatever they might be, are of the same attitude 

toward free thinking and philosophy. They are of the predatory, dominat

ing type, which tends to enjoy whatever it can get from the struggle for 

existence, rather than to Desort to ideation or dreaming. 

The only period in which philosophy was encouraged by the ruling 

class of the Moslem Empire was that in which the Persians took the reins 

ot the Empire into their hands at the beginning of the Abbasid regime. 

But is was a short period and was succeeded by a very strong reaction 

when the nomad Turks came to the power, in the first half of the third 

century, A.H.l88 

It seems that the Moslem Empire could be maintained only by a 

soldiery of nomad peoples. Undoubtedly the nomads are better as soldiers 

than the civilized softened peoples of the agricultural regions. This 

tact may explain the tremendous military success of Islam against the 

trained araies of two great empires. But there is a great disadvantage 

inherent in this advantage of the nomad rule in Islam: that is the 

predatory, proud nature which does not endure any sort of pure idealism 

and free arguaent. 

Max Weber seems to consider that the nature of Islam was determined 

by the dominance of the Arabian .tlitary class. 189 In the light of the 

above discussion, it may be better to say that the nature of Islam was 

determined by the nomad rule in general, and it might be much better to 

restrict the meaning of Islam, in this respect, to Sunnism only, on the 

188~., p. 38, et seq. 

189a. Richard Niebuhr, ~ Social ~ ot Denominationalism, pp. 77-78. 



ground that Sunnisa represents the Catholic creed of Islam,190 while 

Shiisa repre1ents the outlaw heresy. 
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To conclude, we oan leT that the Shiite-sunnite dichotomy represents 

more or less what Nietzsche calls •the slave-master• conflict. It is the 

conflict between two fUndamentally opposed tendencies; the tendency or 

superordination, dignity, and realisa against the tendency of subordina

tion, huaility, and idealism. The former seems to be more concerned 

with•stablishing a •tate, while the latter, with establishing a religion. 

The dilemma lie• in the fact that Islam is a state as well as a religion, 

at the same time. Neither, therefore, is nearer to the spirit of Islaa 

than the other. The difference between the two seems to be in the stand

point troa which each tries to look at Islam. One looks at it from the 

political standpoint; the other looks at it froa the purely religious one. 

As a result, Islam is stUl far from both of them. Both horns of the 

dile11D18 are sharp. 

-------
190A. J. lensich, •Swma,• Encyclopedia~ lUia, Vol. IV, p. 555. 



CHAPTER VII 

ALI AND THE DnEMMA OF ISLAM 

I believe that Shiism in particular and the dilemma or Islam in 

general cannot be understood tully unless the unique personality of 

Ali is understood. Several of the modern Arab writers are of the opin-

ion that the nucleus around which the first Shiite group was formed was 

the conTiction that Ali deserTed the Caliphate after the Prophet.l91 

In tact, Ali can be considered as the nucleus of Shiism of today, too. 

He is their Arch-Iaam, their patron-saint, and even a semi-God to some 

ot them.192 

One may ask here what were the characteristics ot Ali which gave 

rise to this phenomenon? Was he a mere candidate tor the Caliphate, 

similar to other candidates whose competition tor power filled the 

history of Islam with civil wars,or was he, rather, different froa 

them? 

In my opinion, he was unique in several aspects or his personality. 

With this unique personality, I believe, the dilemma of Islam reached 

one or its highest peaks, it not the highest. 

The contlict between idealism and realism can be portrayed b,y no 

•tory, I suppose, better than the life-story ot Ali. The reins of a 

191Ahmad Amin, FaJr Ado-~, pp. 277-278; M. Abd-Allah Anan, 
~ .. -J'pirlat AJ.~, P• 26, cited b,y M. Al-Zain, A!~ lll
Tarikh, p. 17. 

192c. Huart, "Ali," Encyclopedia 21, .liJ.y, Vol. I, pp. 284-285. 
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huge empire were put in the hands or an extreme idealist who never paid 

attention to the dictates or expediency or the necessity of compromise. 

The ideals or Islaa were his only guides while the Moslem society was, 

at that time, far from these ideals. Sykes describes him thus: 

Ali stands out as the Caliph who was too noble and high
llinded for his surroundings. He refused to be guided by the 
dictates or expediency and was, in consequence, no match for 
his adroit and intriguing rival Muavia,l93 who would stoop 
to the lowest and most crimiial means to gain his purpose •••• 
his rigid insistence on honesty in accounts was much resented 
b.y the greedy Arabs who plundered the Empire. But his perfect 
integrity and devotion to high ideals, combined with his 
simplicity1~nd unassuming manners, make him a most attractive 
figure.... 4 

In order to give a complete picture of the dilemma which reached 

its peak during the Caliphate of Ali, we should turn back to the ver,y 

beginning of the story, that is, to the time when the Prophet changed 

Islam, after Hegira, into a politico-religious s,ystem. 

As we have said, the appearance of the dilemma was to be expected 

at that time since the ideals of the religion and the interests of the 

state could not approach each other without some friction or conflict. 

This seemed to be the factor which gave rise to many changes in the 

legislation of the Prophet after Hegira. The terms "Nasikh" and 

"Mansukh," which mean the "Abrogating" and the "Abrogated" laws, began 

to be used frequently in Medina.l95 

193It should be remembered at this point that Muavia (or Muawiya) 
who led the opposition against Ali, was the son of the Kuraishite chief 
who led the opposition against the Prophet before. Both the father and 
the son adopted Islam after the "Victory," i.e., after the conquest or 
Mecca b,y Mo~ed. 

194~ur Percy Sykes, ! !!.U..:!:2u Q! Persia, p. 535. 

195Ahmad .lain, ~· ill·, p. 231 et seq. 
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The institution or •Hasikh• and •Mansukh" might indicate the method 

by means of which Mohammed .anaged to bring the ideal and the real together. 

It may be right to say that the dilemma did not arise then since Mohammed 

was the prophet and the ruler at the same time, or, in other words, the 

revealer of the ideal as well as the representative of the real. 

Moreover, there was no secular interest, of effective pressure, which 

aight adulterate the ideals of the religion. As a matter of fact, Moham

med was attended to and assisted in his social and political activities 

by the same pious converts who had adopted Islam, from the beginning, for 

a purely religious purpose. They were probably so occupied with their 

religious enthusiasm and with their continuous fighting for the faith 

that they forgot, more or less, their secular interests, which might be 

pushed aside, temporarily at least, under the influence and guidance or 

their beloved Prophet. 

The same thing might have been true, to a less degree, at the time 

of the two Caliphs succeeding the Prophet. Some orientalists, however, 

such as Vida, Lammens, and Caetani, are of the opinion that even the two 

first Caliphs were far from the ideals of Islam, but their respectable 

personalities prevented the contradiction between the ideal and real 

from being perceived by the Moslems. The contradiction appeared, accord

ing to them, during the reign of the third Caliph, Othman.l96 

I believe that the first step which led to the appearance of the 

dilemma of Islam took place a little bit earlier, that is, at the time 

196L. D. Vida, "Umaya.d , 11 Eneyclopedia 2f_ Islam. Vol. IV, p. 999. 



of the second Caliph, Omar I. During the Caliphate of Omar I, the 

enormous booty of war began to pour into Medina as a result of the con-

c:pest of the Fertile Crescent, Egypt and Persia. The Prophet and the 

first Caliph used to divide the state revenue equally among the Moslems. 

But Omar I began to divide it unequally, to each according to his pre

vious service and devotion to Islam. 197 

He apologized for this unequal allotment on the ground that he 

should not place those who fought with the Prophet on the same level 

with those who fought against him. 198 This might be, in a sense, a just 

treatment, but the danger lies in the fact that idealism and secular 

prosperity do not usually go hand in hand. Idealism tends to be, as we 
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have noticed before, the characteristic of the dispossessed or the oppres-

sed classes. As soon as they rise to a new position where oppression is 

no longer felt, their attitude towards their previous ideals becomes dif-

ferent. 

While discussing the dilemrra of religion as it is manifested in the 

conflict between idealism and realism, Yinger seems to be of the same 

opinion.l99 He points out tr~t the idealistic people, who hold firmly 

to the ideals of their religion and persistently refuse to contaminate 

them with worldly affairs, are 

of the least privileged groups in a society •••• consequently 
they withdraw from the world. They hold that the religious 

197Abu Yusof, Kitab AJ.-Khara:l, p. 50, et seq. 

198~. ' P• 50. 

199J. M. Yinger, Religion in ~ Struggle !Q,I Power, Chap. II, Passim. 



ideas can be maintained only in freedom from impact o~ the 
secular power; they, t285efore1 form themselves into a 
purely religious body. 

They are, in the opinion of Yinger, pessimistic in their view of the 

society, believing •that there are basic evils in it, with which one 

must not compromise.•201 The realistic groups, on the other hand, who 

tend to compromise their ideals with the prevailing secular interests, 

fare relatively well in the distribution of goods and power 
in their society and, therefore, I think that compromises 
are, in any event, not crucial since they naturelly believe 
that there is nothing bas~8~lly evil about a society which 
has treated them so well. 

Here, I suppose, lay the social seed out of which the dilemma ot 

Islam grew. It was mainly the result of the enormous spoil of war which 
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poured into the pockets of the •believers" and changed them, consequently, 

into a prosperous group who tended to compromise, rather than to idealize. 

Omar I himself seemed to realize the social consequences of the 

new enrichment which came upon the •believers." He wept when he saw 

the extraordinary booty from conquered ~ersia, saying to one or his 

intimate friends: •But Allah does not give this to a people without 

sowing the seeds of hostility and hatred among them.w203 

The second step which led to the appearing of the dilemma occurred 

at the time of the third Caliph, Othman, who, as Gilman says: 

•••• differed in character from his predecessors; he was fond 
of wealth •••• he was narrow and weak; he practiced nepotism, 

200~., p. 26. 

2o1w. ~· 
202~. ~. 

203Abu Yusof, 2Q• ~., p. 56. 



though the kinsmen,whom he advanced, had been inveterate 
opponents of Islam, and he lacked the important faculty 
of conciliating his subjects and of encouraging unity among 
them.204 

In the division of the war booty Othman began to neglect those who 

fought with the Prophet, turning the scale now in favor of those who 

fought against him, the Umayads, only because they were Othman's close 

relatiTes. A dangerous situation arose out of this. The first group 

were not silent. They began to agitate the masses against his nepotism, 

which they claimed to be against the spirit of Islam. A number of the 

leading Companions wrote letters to the various parts of the &npire, 

saying, "If you want a holy war, come here, the religion of Mchamrned is 

spoiled by your Caliph.n205 

The masses finally revolted against this claimed injustice of the 

Caliph. The,ybeseiged the Caliph in his house and killed him. But the 

result was not so good as the Companions had expected it to be. The new 
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Caliph, Ali, who was elected by the crowd after the murder of Othman dif-

fered from Othman and from Omar too. He divided the state revenue 

neither according to previous devotion to Islam nor according to his 

personal wishes. All the Moslems were equal in his eyes. 

The Ceapaaions realized at last that they had made a great mistake. 

They had agitated the masses to kill the hated Caliph but they could not 

direct them to elect a likable one. They had created a force which they 

could not control. It seems to me that this is the tendency of almost 

204A. Gilman, I!!! Sancens, p. 266. 

205Ibn Al-Athir, A!.-~ lli-Tarikh, Vol. 3, p. 65, cited by II. H. 
Al-Zain, ~· ill·, P• 105. 
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all revolutions. The,y are usually started by a certain privileged group 

against another. But, as the lower classes are awakened to the exitt-

ence of injustice, they will fight ulttaately against both of the two 

privileged groups. It is, as we have noticed before, not the mere exist

ence of injustice which causes the resentment among the oppressed classes, 

but the belief which spreads among them that they are oppressed. This 

is e:mctly what happened at the time of Othman. The ID8.sses, then, 

revolted not only against the Caliph and his newly enriched relatives 

but also against ~ kind or special treatment. 

Ali, therefore, was elected b.y the crowd as the next Caliph because 

he was the only one who symbolized, in their eyes, the ideals of Islam, 

viz., the equality and fraternity ot all the Moslems. 

It may not be an exaggeration to say that the idealistic dream ot 

Plato, that the ruler should be a philosopher, came true when Ali waa 

elected to the Caliphate of the Moslem Empire. But he proved to be a 

complete failure, just as Plato had done long before, wr.en he was asked 

b.y the Tyrant or Syracuse to rellOuld his state along hill idealistic 

principles. Nicholson says of him: 

But Ali had almost every virtue except those of the ruler: 
energy, decision, and foresight. He was a gallant warrior, 
a wise counselor, a true friend, and a generous foe. He 
excelled in poetr,y and eloquence; hie verses and sayings are 
tamous throughout the ~ohammedan East, though few of them 
can be considered authentic. A tine spirit worthy to be com-

. pared with l&ontroes and Bayard, he had no talent tor the stern 
realities or statecraft, and was over-1118.tehed b.y unscrupulous 
rivals who knew that 'war is a g&ll~0gf deceit. 1 Thus hi• 
career was in one sense a failure. 

2o6a. A. Nicholson, 'Literary ~~!hi· AEl2!, p. 191. 



In ~ opinion, Ali did not fail because of lack of foresight or 

decision, as Nicholson has said. He failed mainly because of his 

extreme idealism. 

There are, as Von Wiese points out, two distinct and irreconcilable 

sets of values, and values of one type can be realized only by the 

extinction of values of the other.207 Ali, therefore, had either to 

stick to his religious ideals to which he was undoubtedly devoted, and 

so antagonize the groups of vested interests, or look after power and 

sacrifice the ideals for its sake. According to George Soule, "Ever,y 

man who makes power a major criterion of action, runs the risk of let

ting other values slip through his fingers.•208 

Ibn Khaldun tells us: 

•••• that somebody asked Ali& why did the people riot against 
you whereas no one rioted against the first two Caliphs? Ali 
answered& The first two Caliphs were ruling over subjects 
similar to me, while I am ruling over subjects similar to you.209 

Ibn Khaldun tries to explain the meaning of this answer in terms of 

his social theor,y of the Asabiya, i.e., esprit de clan. The Asabiya 

was, in his opinion, not so effective during the reign of the first two 

Caliphs. The Moslems were then still under the effect of the miraculous 

phenoaena associated with the life of the Prophet, •when the angels came 

for the purpose or giving them victor,y •••• and Allah addressed them 

frequently on every occasion. •210 But gradually afterwards, he says, 

207L. Von Wiese-Howard Becker, Systematic Sociolggy, p. 617. 

20~ Republic, CII, Sept. 6, 1943, p. 327, cited by J. Yinger, 
sm.cit., p. 230. 

209Ibn Kbaldun, AJ.-Mokaddamo, p. 211. 

210l!W!.' p. 213. 
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people began to return to their old customs and Asabiya, and forgot 

about religious ideals. The miracles of the Prophet were no longer 

remembered, and religious conscience became no longer effective.211 

This opinion of Ibn Khaldun represents, of course, the Bedouin 

point of view on this controversial subject. Throughout all his work he 

takes a ver,y favorable position toward Muawiya, the unscrupulous rival 

of Ali, and tries to apologize for him in one way or another. According 

to Ibn Khaldun, Muawiya did not fight against Ali for a seculer purpose 

or to further his own interests. He was driven to fighting b,y the 

Asabiya of his tribe and all other tribes of the Arabs behind it--the 

motive which he was unable to resist. If he did not respond to this 

motive of Asabiya, another leader would take his place and the destiny 

of Islam might be affected adversely. 212 

Ibn Khaldun gives us here, in spite of his partiality, the factor 

which played the leading part in the social history of Islam during the 

Caliphate of Ali and afterwards. 

Ahmad Amin agrees with Abu Al-Hadid that one of the sure c~uses of 

the failure of Ali was the fact that he treated all kinds of people 

equally, he "did not prefer the high-born to the low-born, nor the Arabs 

to the non-Arabs, and he did not cajole the leaders and the chiefs of 

the tribes •••• "213 

2nw. sll· 

212~, Chap. XXX, door III, Passim. 

213Abu Al-Hadid, !f!bJ. .Y.,-Balagha, Vol. I, p. 180, cited by Ahmad 
Amin, .!2hYl1A AJ.-lU!m, Vol. I, p. 2.3. 
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Unlike Ali, Muawiya, his rival, did not hesitate, as Osborn points 

out, to use any means which he thought usefUl for the attaining of his 

ultt.ate end, the Caliphate. 214 
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Soae of Ali's friends advised him to do what his rival, Muawiya, was 

doing, but he refused persistently saying, "Do you want for me to attain 

victor.y by means of injustice?•215 Huart says: 

He was very pious inflicting mortification on himself, such 
as burden his stomach with a heavy stone in order to diminish 
the pains ot hunger, and giving away all his possessions in 
alms. He despised this world and used to say: 'The world is 
carrion; whosoever wants a part of it, must be satisfied to 
live with dogs.• He also said: 'Blessed are those who have 
renounced this world and only aspire ~~6the life to come! 
When he died he only left 600 dirham. 

We may be right to conclude, at this point, that the conflict between 

Ali and Mauwiya represents, in a sense, the conflict between idealism and 

realism in Islam. In fact, the temporary union of the ideal and the real, 

which took place at the time of the Prophet and his first two successors, 

is no longer possible. What the second Caliph was afraid of, as a resu1_t 

of the accumulation of wealth at the hands of the "believers,• happened 

at last; and the same old conflict between the oppressors and the oppres-

sed, the "heves• and the "have-nots,• had to appear sooner or later. 

The Caliphate of Ali marked the turning point in the histor.y ot Islam. 

The religious ideals and secular interests stood against each other then 

214Ameer Ali, Ill! Spirit gl lUg, p. 440; Cf. Sir Percy Sykes, 
~· s11·· p. 535. 

215Abu-Al-Hadid, ~· ill•, Vol. I, p. 182, cited by Ahmad Amin, .2:e• 
s!1·, Vol. I, pp. 2.3-24. 

216c. Huart, •Ali," Encyclopedia ~ lll!m, Vol. I, pp. 284-285. 
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in a clear-cut formation. One of the well-known stories among the 

Moslems of today, which is connected with the civil wars between Ali and 

Muawiya, tells that one of the neutral observers of that time was asked 

to join one of the two conflicting parties, but he refused, saying: 

Praying w1 th Ali is better, while dining with Muawiya is 
more delicious, and so sitting on the hill is safer! 

This proverbial story may give us, in spite of its historical 

unauthenticity, a picture of what was going on at that time which is 

clearer, I think, than many of the historically authentic data. 

It is truly difficult for a leader to supply his followers with 

sincere prayer and delicious food at the same time. To quote from Von 

Wiese: 

The church must either be a plurality pattern serving social 
ends or a shrine where a diety may be worshiped. Either the 
effort is made to compel other persons to develop certain 
attitudes and thus to bind them into a unity of faith and 
practice, or to direct the weary and heavy·laden along the 
paths of P21'onal salvation from the crushing burden of 
morii.li ty. 

The classical dichotomy with which the Christ distinguished between 

this world and the other world is still, in a sense, true. One can 

hardly win both sides at the same time. Mohammed, too, revealed the 

same idea when he was a helpless preacher in Mecca, •••• "Tby Lord has not 

forsaken thee, nor hated thee! and surely the hereafter is better for 

thee than the former •••• "218 

It is true then that Ali was a failure, with respect to this world, 

217von Wiese-Howard Becker, £2• si!•• PP• 617-618. 

218The Koran, Chap. XCIII, p. 4. 



but he was, nevertheless, a great success if we look at the question 

from the opposite angle. Nicholson says: 

Within a century of his death he came to be regarded as the 
Prophet's successor Jur divino; as a blessed martyr, sinless 
and infallible; and by some even as an incarnation of God. 
The Ali of the Shiite legend is not a historical figure glori
fied: rather does he symbolize, in purely mythical fashion, 
the religious aspira~i~ns ~nd political aims of a large section 
of the Moslem world. 

A question may be raised here, what is the opinion of the Sunnites 

about Ali and his conflict with Muawiya? 

The Sunnites are confronted here with one of the most controversial 

points of their faith which needs to be rationalized on a religious 

basis. They cannot convict Ali because no one doubts his piety and 

religious sincerity. They cannot convict Mauwiya either, because he 

actually ruled as a Caliph over the Moslem Empire.220 The dilemma is 

here again. 

One of their great jurists, Hasan of Basra, used to criticize Ali 

on the ground that during his Caliphate the Moslems fought against each 

other and killed each other, for the first time in the history of 

Islam. 221 But he seemed to change his opinion about Ali during his old 

age: "By Allah, Ali was one of the unerring arrows which Allah threw 

at His enemy •••• n222 It should be remembered in this connection that 

219R. A. Nicholson, 22• £11., p. 191. 
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Hasan of Basra developed in hie old age a strong tendency towards 

aeceticiea and perhaps Sutiism. In fact, the Sufiites consider him one 

of them.22.3 

Here we reach a point which is closely connected with the Shiite

Sunnite controversy in particular and the idealist-realist conflict in 

general. The point is: what is Sutiism and what was its relationship 

with the dilaBma of Islam? 

In the opinion of Professor Browne, Sufiism is a •system of panthe-

istic, idealistic, and theosophic mysticism,•224 and the term Suti was 

in later times applied to those ascetic and pious devotees 
who like the earJ.7 Quakers in England, made the simplicity 
of their apparel t silent protest against the growing luxury 
of the worldly.22' 

In my opinion, however, Sutiism was another aspect of idealism, 

beside Shiism, which grew as a reaction against the realistic tendency 

ot the orthodox Islam. The difference between Shiism and Sufiism lies, 

I believe, in the fact that the former is a collective reaction while 

the latter is an individual one. Wach, a sociologist of religion, has 

so 

shown that the idealistic reaction, or what he calls •the protest" against 

the main trend ot the development of a religious group, can be either 

collective or individual,226 and mysticism belona.,in his opinion, to 

22.3Ahad .lmin, 5!2• ill·, p. 185. 

224Jaward Browne, & Literaq Historx .2!: Persia, Vol. I, p. 416. 

22512!4., p. 417. 

226Joachia Wach, Socio1og:y 91, Religion, p. 150. 



the indirldual type or r•ction. 22.7 

I think that Shiism and Sufiismrepresent to some extent what Von 

Wiese calls •the sect" and •the cult.n228 Von Wiese believes that 

"cults frequently are much like sects and it ii difficult to draw a line 

between the two.• He seems to liken the cult to the sect on the ground 

that both are idealistic reactions. But he agrees with Wach that the 

cult is mainly an individual one, saying& 

The sources of emotional satisfaction for the cult behavior 
lie wholly within himself; the injustices or good £0rtunes 
which others may suffer affect h~~9to be sure, but the 
center of his cosmos is his 1I. 1 

To turn back to Ali, we find that both the Shiites and the Sufiites 

venerate hill and condemn Muawiya for his secular attitude. The Sufiites 

trace their Sufi (woolea) raiment, which distinguishes them, to Ali. 23° 

This may remind one of the fact that the Shiites derive their name from 

Ali, as we have noticed before. It seems that the name of Ali stands 

for all kinds of protests against contamination of ideals and it may be 

interesting to note that the word "Ali• means in Arabic •very high.• 

Philip Hitti saysz 

The later Fitian movement,which developed ceremonies and 
insignia savouring of medieval European chivalry and the 
modern Scout movements, took Ali for its first Fata and 
model. Regarded as wise and brave by all the Islamic world, 
as idealistic and exemplary by many Fitian and dervish 

227rug,.' p. 163. 

228r,. Von Wiese-Howard Becker, _sm. £!,1., p. 267. 

22~. ill· 
230Ibn Khaldun, ££• S,U., p. 473. 
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fraternities, as sinless and infallible by his partisans 
and even held to be the incarnation of the diety by the 
Ghulah (extremists) among them, he whose worldly career was 
practically a failure has continued to exert a posthumo~s 
influence second only to that of the Prophet himself.23 

Ibn Khaldun, who represents the nomadic standpoint, seems to wonder 

at the reason for the high position held by Ali, in the eyes of the 

Moslems. He questions the validity of the Sufiites' claim with which 

they trace the origin of their Sufi raiment to Ali. He says: 

Ali was not distinct from other companions of the Prophet 
by a particular way of dress or conduct. The first two 
Caliphs were the most ascetic and the most pious, of all 
people after the Prophet, and, yet, the,y were not especially 
distinguished from other companions. All the companion~3~ere, indeed, equal in their faith, asceticism and strife •••• 

Ibn Khaldun seems to overlook the fact that the time of Ali was 

greatly different from that of the first two Caliphs. Ali led an 

ascetic life at the time when most of the Moslems around him indulged 

in conspicuous consumption and accumulation of wealth. In other words, 

it was at the time of Ali that the dilemma of Islam reached its peak. 

The conflict between Ali and Muawiya was, in the opinion of Ibn 

Khaldun, a merely temporary skirmish between two good Moslems, result-

ing from a slight mistake on the part of Muawiya against his Caliph, 

Ali. He assumes that those who were killed on both sides went to 

Heaven.233 He ignores that it was a conflict between idealism and 

realism. 

231Philip Hitti, ~ 2! ~ Arabs, p. 183. 

232Ibn Khaldun, 2ll.• ill·, p. 473. 

233~., p. 312, et seq. 



This seems to be the weakness of most of the students of Islam. 

They have looked only from one side and neglected the other, and so 

have seen an incomplete picture of what was going on there. 
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CHAPTER VIII 

SUMMARY AND CONCLUSION 

It has been shown in the preceding chapters that almost all of the 

religions that have appeared in the civilized world since the beginning 

of history follow a common pattern: that is to say, every religion 

starts its career as a revolutionary movement and gradually becomes an 

established institution that tends to compromise with the secular 

interests rather than to protest against them. 

It has been shown also that the religion of Islam is no exception 

in this respect. As a matter of fact, Islam became institutionalized 

very early in its history in comparison with Christianity, for example. 

This was, probably, the fundamental factor which led to the early rise 

of intensive sectarian movements within Islam. The sectarian movement, 

in fact, follows the same pattern that is followed by all religions. 

An important question may be raised at this point: what is the 

reason behind such phenomena? Why is there a tendency in all religious 

movements to begin as revolutionary and end as conservative - a dialec

tical tendency which results in successive cycles of social upheaval, 

attaining certain goals and then dying down? 

The thesis which has been elaborated in this work can be regarded 

as an effort to answer this question. The answer has been found in 

what the sociologists of religion call "the dilemma of the Church," or 

1n other words, the conflict between the ideel and the real. 

It can be said that every religion establishes for itself certain 

high goals or ideals towards which its converts are supposed to strive. 
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A religious movement starts usually as a revolution against the social 

injustice prevailing in a certain society. Therefore, it preaches its 

ideals, trying to convince the people that these ideals are the only 

remedy for their social illness. The first converts are recruited usually 

trom the poor and the lower classes. They have suffered most from the 

social injustice and so they are naturally the first who respond heartily 

to the democratic socialistic preachings of the prophet. 

But religion is not usually satisfied with those poor, broken-hearted 

converts. It strives to include all the classes of the society, upper 

and lower, within its Utopian kingdom. It seeks power without which no 

ideal is supposed to be attainable. Here then lies the secret of the 

dilemma of religion. The more a religious movement is successful in win

ning converts and attaining power, the less becomes the probability of 

its reaching its ideals. The larger the number of its followers is, 

the stronger will be the secular interests that tend to adulterate its 

socialistic spirit. And so religion may be perplexed between two opposite 

tendencies: seeking for social power on the one hand, and seeking for 

social remedy on the other hand. Each one can be approached only at the 

expense of the other. The farther it goes in the direction of one, the 

farther it departs from the other. Both horns of the dilemma are sharp! 

It is possible perhaps that under certain favorable conditions, the 

real and the ideal are combined together into a single system which does 

not go too far in one direction at an extreme expense of the other. The 

system may stand at the •golden mean," to use the Aristotlean terminology, 

where the real is elevated, somehow, to a higher level and the ideal is 

lowered to a sufficient extent from the clouds. 



But this situation evidently can be nothing but a precarious and 

temporary one. It seems that the nature of man does not permit such a 

•golden mean.• History shows that human society oscillates, like a 

pendulum, from one side to the other. It passes indeed through the aid

dle point, where it can rest without any exertion, but the law of momen

tua seeas to push it farther in order that it may be under the opposite 

force shortly afterwards, and so on. 
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This dialectical tendency appears to rule, as Edwards points out, 234 

all the various realms of the universe, whether organic, inorganic or 

superorganic. It may be the logic of the universal movement and change. 

The Aristotlean logic of the static nature seems to be invalid in view 

of such flux where everything is on the move. The medieval search for 

fixed and permanent truths seems to be irrelevant in our life which is 

continuously changing. 

However, there are many social thinkers of the present time who are 

still thinking in terms of Platonic ideas and fixed truths. To turn 

back to the sociology of IslaJD, we still find in the Moslem countries 

writers in abundant number, busying themselves along the medieval type 

of thinking and seriously attempting to know "whether the egg or the hen 

comes first." Each sect of Islaa tries to prove by means of the Aristo

telian logic that it is the representative of the absolute truth and that 

the other sect is merely an unreasonable heresy. 

I hope I have been successfUl in showing that there is no absolute 

234L. P. Edwards, Natural Histor;y 21. Revolution, Chap. I, passim. 



truth on either side. Each may represent one phase of the multi-phased 

truth of Islam; or in other words, each may represent one aspect of the 

dialectical cycle through which the history of Islam has passed. 

Islam started as a pure religion, similar to any other religious 

movement. Almost all of those who were attracted to it in the begin

ning were of that broken-hearted type of people who found in it a balm 
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to their wounded feelings. Islam is called a politico-religious system. 

All religions develop, in the later stages of their growth, interest in 

some sort of political affairs and political organization. The only dif

ference, if any at all, between Islam and the other religions in this 

regard, lies in the fact that the combination of religion and politics 

in Islam occurred at the time of its Prophet. Hence, we find its holy 

book, the Koran, divided virtually into two main parts: one belongs to 

the City of Mecca where Mohammed was concerned fUndamentally with peace

ful preaching of his pure religion, and the other belongs to the City of 

Medina, where he developed gradually his political concern. Professor 

Browne seems to prefer this combination or politics and religion to the 

pure religion of Christianity, The ideal of Islam is, in his opinion, 

lower than that of Christianity, but is is, nevertheless, more practical 

and capable of being actually realized. 2.35 

However, this •golden mean,• or the practical combination of the 

ideal and real which occurred early in the history of Islam, could not 

be, of course, permanent under the devious pressure of the changing time. 

2.35E. Browne, A Literaey ~ ~ J!!WA, Vol. I, p. 188. 



We have noted already in the preceding chapters that it lasted for only 

a few years after the death of the Prophet. As soon as the luxuries of 

conquered Persia and the Fertile Crescent began to pour to the centers 

of the Islallic Empire, the pendulUII showed a strong tendency towards the 

11right11 side. The 11leftiet11 tendency of the earlier period had already 

gone. Dialectic operated now in the opposite direction. The beginning 

of a new social movement was, therefore, to be expected. 
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An interesting analogy nay be drawn between the Protestant revolution 

which arose against the worldly-inclined papacy and the Shiite protest 

which arose against the luxurious Caliphate. Papacy represents the 

victor, of Christianity and the establishment of its worldly kingdon. It 

indicates, at the same time, the decline of the pure religion of Jesus. 

The same may be true of the Caliphate in Islam. It represents its victor, 

and the establishment of its huge empire; and, at the same time, it 

indicates the departing from the ascetic ideal of Mohammed. Mohammed 

used to fix the "stone of hunger" over his stomach for the purpose of 

alleviating the p~in of hunger, whereas, one of His Caliphs, Al-'hltawakkil, 

had in his harem 4,000 concubines. 2.36 Moreover, this Caliph, who is called 

the •Nero of the Orient,•2.37 was considered by the Moslem Catholics as 

the savior of the tradition of Islam, because he suppressed heresies with 

utmost severity. Ahmad .Amin says: 

In spite of the fact that he was one of the most unjust 
Caliphs, the Sunnites eulogized him, and pardoned him for his 

2~lip Hitti, History gl ~ ~' P• .342. 

237n. llikdadi, ~ A!-U!nat Al~, p • .320. 



mischievous deeds •••• ~ traditionists saw in their dreams 
that Allah forgave him.2J8 

As a matter of fact, the unique institution of the Caliphate, with 

which the co11binaticn of the ideal and real was supposed to be achieved 

in Islam, was itself, in the opinion of almost all the students of Islam, 

the fundamental factor behind the rise of the various sects of Islam.239 

This thesis deals mainly with the Sunnite-Shiite schism on the 

ground that it represents in clear-cut lines the dilemma of Islam; and 

it may be regarded the chief sectarian schism into which almost all the 

other sects of Islam have been, in one way or another, incorporated. 

Islam has been confronted successively with several sectarian 

controversies, particularly in the early part of its history when the 

Caliphate was in its prime. And so it may be considered strange that 

all of them have already disappeared except one: that is the Shiite-

Sunnite controversy. It seems that there is no permanent place, or 

rather, no permanent social function, for any other. In order to repre-

sent the intense conflict between the real and the ideal, there should 

have been, I imagine, only two parties: one representing the real and 

so supporting the Caliphate, and the other, on the contrary, represent

ing the ideal and so opposing the Caliphate. All other minor sects, 

arising here and there for particular reasons, must either have joined 

one of these two main fronts or have died out. This is what seems to 

have happened in the sectarian history of Islam. 

238Ahaad Amin, Dhuhr &,!-Islam, Vol. I, p. 198. 

239Ahud Amin, ELU: AJ.-.bJ.Y!, p. 254, et seq. 



This does not mean, of course, that the Sunnites are purely real

istic, on the one hand, and the Shiites are purely idealistic on the 

other hand. It may be right to say that there is no absolutely pure 

phenomenon in the social realm. There are, rather, tendencies toward 

this direction or that. I hope I have been able to show clearly the 

characteristic tendency of each party. The question of the Caliphate, 

which is considered as the core of the sectarian controversy in Islam, 

depicts this tendentious dichotomy, to a great extent. The Sunnites 

regarded anyone who reaches the throne, justly or unjustly, as a legit

imate Caliph, while the Shiites were so strict with regard to the 

Caliph's qualifications that they developed the doctrines of his infal

libility and divtneness, without much consideration of the practicalness 

of such idealistic doctrines. 

At any rate, it should not be forgotten that this difference in 

tendency, which distinguishes the Shiites from the Sunnites, is histor

ical; that is to say, it belongs to the past rather than to the present 

situation. At the present time one may find more similarities between 

them than differences. In other words, one may notice some sort of 

realistic attitude penetrating the Shiite doctrines and an idealistic 

attitude penetrating Sunnism. 

It is natural, I suggest, to expect the Shiites to be less and less 

idealistic as time passes on, since they have attained local power here 

and there and so have become somewhat entangled with social affairs and 

secular interests. The social dynamics does not permit things to remain 

the same for a long time. I have noticed th£t Bakir Al-Majlisi, the 

last great jurist or the Safawid regime during which the Shiite church 
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was established officially in Persia, has shown certain inclination 

towards realistic thinking that could hardly be noticed in the previous 

regimea.240 He seems to be not satisfied with the purely idealistic 

thinking which characterized Shiism before his day. The Shiis11 of his 

time no longer represents a masochistic revolt of the oppressed classes. 

It rather represents a victorious church that has some sort of practical 

experience behind it. When Al-Majlisi tries, for example, to prove the 

necessity of a divinely appointed IIIIB.m, he mixes with his customary 

idealistic arguments a strong element of sociological-factual illustration. 

If a king, says he, deposes one of the provinces• governors without 

appointing another one in his place, or if a chief leaves his village 

and lets his subjects handle their own affairs as they like, such action 

will be considered unwise. How is it, therefore, considered wise on the 

part of Allah or his Prophet to leave the people without nominating an 

Imam for themt241 

As to Sunnism, there is an agreement among the students of Islam 

that several idealistic traits have penetrated its doctrine under the 

influence of the Sufiite movement. 

We have seen already that the Sufiite movement is similar in its 

idealistic tendency to Shiism. The main difference between these two 

idealistic movements lies, as we have noted, in the fact that Sutiism 

is an individual protest while Shiism is a social one. This may explain 

240oright Donaldson, .Ih!! Shiite Relirlon, p. 311, et seq. 

24lo. Donaldson, ~· ~·, p. 313. 
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why Sufiism is not considered by the Sunnites dangerous to the Moslem 

state, or heretical. 

However, the Sunnites began, under the influence of the Sufiism, 

to protest, though softly and peacefully, against the secularity of their 

Caliphs. They began also to wait, like the Shiites, for a divine savior, 

"Mahdi," "who will appear at the End of ~ime and fill the world with 

equity and justice.•242 The tombs of certain Sufiite leaders have become, 

to the Sunnites, places of pilgrimage, religious celebration, and devo

tion - a phenomenon similar to that of the Shiites in respect to their 

Imams, who represent in their eyes the ideals of their masochistic revolt. 

It should be remembered here that the idea of the "Mahdi" penetrated 

the Sunnite doctrine just after the decline of the Caliphate. To quote 

from MacDonald, 

In the midst of growing darkness and uncertainty - political 
social, moral, theological - they clung to the idea of a 
future d~verer or restorer and of a short millenium before 
the end. 

We may be able, therefore, to infer that the Sunnites fell finally 

under circumstances similar in some respect to those which gave rise to 

Shiism centuries ago. The Sunnites, who represented in the old times 

the upper classes in the Moslem Empire, became now oppressed and mal

treated like their formerly oppressed brothers, the Shiites. The real

istic tendency of the original Sunnism was no longer effective. Realism 

is, as we have already observed, the attitude of a ruling and optimistic 

242D. B. MacDonald, "Al-Mahdi," Encyclopedia g! l!l!a, Vol. III, p. 114. 

243~., p. 11.3. 



class. As soon as the class becomes oppressed, its attitude can hardly 

be of a realistic nature. It them tends to indulge in day-dreaming and 

an idealistic type of thinking. 

This was the case of the Sunnites. As soon as the political power 

of Islam beaa.e weak and they consequently descended from their high 

position, they began to look forward to a divine deliverer who is sup

posed to restore the old glory and the "ideals" of Islam. 

In view of such development in the doctrines of both Sunnism and 

Shiism, one may be able to conclude that the Shiite-Sunnite dichoto~ no 

longer represents the ideal-real dilemma of Islam. In ~ opinion, this 

conclusion is true to a great extent. But one must not forget at this 

point that the traditional tendencies of these two groups can not dis

appear entirely, without leaving traces or "scars• from their opposing 

attitudes of the past. Historical events usually leave some kind ot 

impression upon the minds of the people, consciously or unconsciously, 

long after they have taken place, particularly when the people are con

servative, i.e., they revere the past and look to it for guidance. 

I have stated that certain traces of realism are still observable 
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in Sunnisa, in spite ot ita new trend towards idealism. It may be strange 

to observe that most of the 11Mahdis,• who appeared in the Moslem countries 

in the last centuries, were Sunnites rather than Shiites. It is a well

established fact that the Shiites are much firmer and more persistent in 

their beliet in the "Mahdi" than the Sunnites. Nevertheless, almost no 

Shiite "Mahdi" has appeared until now except on~, Al-Bab, who appeared 

in Persia during the last century and founded the famous Bahai movement. 



The reason behind this ~ge phenomenon is, I believe, that the 

Sunnite idea of the "Mahdi" is more realistic than that of the Shiites. 

The Shiites believe that their twelfth Imam, Al-lllahdi, who was born in 
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255 A. H. is still alive. He on~y disappeared from this part of the world 

in order to retire to the •Green Island," where he awaits the order or 

Allah to appear again someday in the future and deliver his people. He 

lives miraculously and will appear and overcome his historical enemies -

miraculously too. 244 

The Sunnite •llahdi," on the other hand, is an ordinary man. He will 

be born and grow up like any other man, and at the right moment he will 

raise his voice against the intense secularity of the people and then, 

with the help of Allah, will restore the past glory of Islam. 

Baing under the influence of such a realistic picture of the future 

savior, the Sunnites have produced many 11Mahdis. 11 The result was, accord-

ing to Professor Ahmad Amin, the misleading of the masses and the rise of 

successive rebellions in the history of Islam.245 

Ahmad !min complains bitterly at this "mischievous" idea of expect

ing a "Mahdi" and blames the Shiites for its origin. He considers it 

a superstitious doctrine that runs contrary to the natural order and does 

not fit the sane mentality.246 It seems to me that Professor Amin still 

thinks about social affairs along lines of the medieval static argument. 

He seems unable to realize that it is not always possible to apply 

244n. Donaldson, 22• £!!., Chap. XI. 

245Ahmad Amin, 12!!Ya &;!.-Islam, Vol. III, P• 244. 

246~., pp. 244-245. 



rational thinking and arm-chair speculation to social activities. 

In ~ opinion, the doctrine of the "Mahdi" in Islam, whether of the 

Shiites or the Sunnites, represents in these days the old conflict 

between the ideal and the real. As time goes on, it becomes more and 
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more difficult tor the ideals or the Prophet actually to be approximated. 

This situation becomes, no doubt, too heavy a burden on the conscience or 

the pious Moslem. The Sutiites resort, like the Christian monks, to their 

individual means or salvation, but the other Moslems, who learn from their 

Prophet to deal with lite collectively, may not be content with individual 

exertion. They always expect a social upheaval and a collective delivery. 

Hence, the doctrine or the "Mahdi" is a suitable answer to that. But the 

dilemma is still there. It will not cease to exist unless society stops 

moving and that will be,indeed, at the end or time. 
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