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ARTICLE INFO ABSTRACT

The birth and development of political institutions is largely the product of human thought and
action. The creation of the ‘Madinah Society’ which is considered by the majority of Muslim
scholars as the first ‘Muslim community’ was produced by Prophet Muḥammad’s (PBUH)
concept of community (ummah). The concept is based onthe social and political interaction
between him and his followers in the cities of Makkah and Madinah. The establishment of the
Madinah Society led to the formation of the first Islamic state by Prophet Muḥammad (PBUH)
and constituted a formal and legal political organization. Prophet Muḥammad’s (PBUH) vision
and aspiration for creating a new social and political order was realised during his lifetime due to
his success in cultivating a new civilization based on the belief of the One God. Moreover, his
political career was crowned by the establishment of the new state of Madinah. This article
attempts to examine how the idea of the first Muslim community (ummah) and the state
institution was formed, and how the school of Islamic political science (Siyāsah al-Sharʿiyyah)
emerged as a separate discipline in Islamic studies, its fields of study, the different phases of it’s
development and its relation to Islamic political thought.
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INTRODUCTION

The Formation of the Madinah Community as the First
Political Institution in Islam

The concept of community is a broad and complex abstraction.
David1stated that we frequently use ‘community’ to refer to a
physical concentration of individuals in a single place. The
Random House Dictionary defines community as a social
group of any size, whose members resides in a specific
locality, share a government, and have a common cultural and
historical heritage.“Community” is a social group sharing
common characteristics or interests and perceiving itself as
distinct in some respect from the larger society within which it
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1. David W. Miner and Scott Greer (eds). 1969. The Concept
of Community. Chicago: Aldine Publishing Company, p.ix.

exists.2 Community is indivisible from human actions,
purposes, values and social interaction. It is an inescapable
aspect of human life, shared perspectives, and commitment to
a certain place and its group. At the root of the human
community, David 3 states, “lies the brute fact of social life:
organization”. Organization in turn structures the relation and
interaction of the members of the community. The early
Muslim community in Makkah was a small group of
individuals sharing common religious characteristics and
interests. It perceived itself as a distinct human association
different from the larger society of Makkah within which it
existed. Through its interactions it became organized and
structured in accordance with its own Islamic image of itself.
The founding of the Islamic community in Makkah was a
successful implementation of the Islamic ideology concerning
life. Prophet Muḥammad’s (PBUH) followers were organized
into an association of believers in Islam and were united by
their religious association, as the new converts also accepted

2 . The Random House Dictionary of English Language. 1965.
p.157.
3. David and Greer. 1969. The Concept of Community.,
Op.cit., p. 3.
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Islam as their new identity. The concept of ummah (Muslim
community), like all other concepts in Islamic thought, was
conceived and developed in the context of Islamic social,
political and religious settings. For that reason the term
ummah carried a different meaning, namely that of a religious
group, a people, and a nation. The Holy Qur’an reflects a
gradual development of this term from initially a religious
association of believers (the Muslim community in Makkah)
to a complete and organized social, economic, and political
system (in Madinah).4 As a religious group, the term ummah
refers to a group of individuals united by a religious leader (a
Prophet) on the basis of divine guidance.5 This religious group
existed in the form of small religious communities within the
society. When the term ummah was used in reference to
people, it referred to a socio-religious association of
individuals gathered around a common leader. An example of
this meaning can be found in the Qur’ān when it spoke of the
people of ʿĀd, Thamūd, Ṣāliḥ, Nūḥ and Ibrāhīm (PBUT). 6

The Qur’ān states: “To every people (was sent) an apostle;
when their apostle come the matter will be judged between
them with justice, and they will not be wronged.”7 Again in
chapter16:36 God said: “For We assuredly sent amongst every
People an apostle, (with the Command), "Serve Allah, and
eschew Evil.” These two meanings of ummah appeared
frequently during the Makkan period.

The Makkan period can be regarded as the initial stage for the
moral cultivation of individuals in order to form a distinct
religious association around the Prophet Muḥammad (PBUH).
The Qur’ān reflects this gradual change in the life of the
Muslim community in stating, “and verily this Brotherhood of
yours is a single Brotherhood, and I am your Lord and
Cherisher: therefore, fear me and no other.”8 By the end of
the Makkan period and during the early stages of the Madinah
period, the term ummah assumed yet another meaning. For the
first time, the term refered to a sizable group of people united
by common bonds of religion, shared experiences, and
common aspirations as well as geographical and institutional
arrangements. The ummah becomes a nation. The Holy
Qur’ān refers to this development when it describes the
Islamic community as the best community given to mankind;
an integrated and balanced community. God proclaimed: “Ye
are the best of peoples evolved for mankind.”9In another
chapter, God said: “Thus have we made of you an Ummah
(nation) justly balanced, that you might be witnesses over the
nations and the Apostle a witness over yourselves.”10 The first
Muslim community grew with time and became the nucleus of
the Madinah state which was also regarded as the first Islamic
state in the history of Islam. The moment any community

4. See The Holy Qur’an chapters 2:134, 20: 16, 36: 21, 3: 103,
22. See also Muhammad F. Abdul Baqu. Al-Mu’jam al-
Mufarras Li al-Alfaz al-Qur’an al-Karim. 1945. Cairo: Dar al-
Matabi’ al-Sha’ab.
5 .Manzooruddin Ahmad. 1962. “ Key Political Concepts in
the Qur’an”, in Journal of Islamic Studies, Vol.2 (September),
p.80.
6. The Holy Qur’an, chapters: 4:54, 8:73, 9:73, 11:61, 14:9,
25:38, 38:13.
7. The Holy Qur’an, 10:47.
8. The Holy Qur’an, 23:52.
9. The Holy Qur’an, 3:110.
10. The Holy Qur’an. 2:143.

consciously defines and attains its political goals such as
independence and territorial sovereignty over its own affairs, it
becomes potentially a state-community. Upon their arrival in
Madinah, the Makkan Muslims united themselves under a
formal written constitutional arrangement with the Muslim
community of Madinah and its surrounding communities,
which culminated in the establishment of a state and new
state-order. This political integration in the process of state-
building by Prophet Muḥammad (PBUH) illustrates the
successful implementation of an ideology into a concrete
political reality of a new social order. Reflecting on this
development, Professor Watt stated: “Toward the end of the
Makkan period, however, the word ummah makes its
appearance in the Qur’an. At first it is equivalent to qawm
(people) however, the ummah is the community formed by
those who accepted the Messenger (Prophet Muhammad). The
first article in the Constitution of Madinah shows Muslim
Quraish and Yathrib (Madinah) together with their associates
constitute a single ummah (nation).”11 The Madinah period
was another phase in Prophet Muḥammad’s (PBUH) religious
and political leadership. It was during this period that the
concept of the Islamic community (ummah) was fully
developed and Prophet Muḥammad’s role accordingly became
that of prophet-ruler. The establishment of the Muslim society
was regarded by the majority of classical Muslim scholars as
the first Islamic state of Madinah, and was based on a formal
and legal political organization. Prophet Muḥammad (PBUH)
succeeded in spreading the teachings of a new religion (Islam),
planted the seeds of a new civilization, and crowned his
political career by establishing a new state, namely the Islamic
state of Madinah.

The State Institution froman Islamic Historical Perspective

The theory of state and government has always been the most
controversial issue in Islamic history. The reason for this
controversy is due to the absence of details regarding these
issues in the Qur’ān. Although the state is regarded as one of
the most fundamental institutions of society, and a political
organized community has existed throughout human history,
in the early days of Islam, the concept of society and state
meant the same thing. For that reason the term ‘state’ is not
found in the Qur’ān nor can it be found in the Sunnah of
Prophet Muḥammad (PBUH). The Qur’ān merely refers to an
organized authority which belongs to God as the source of
governing authority. It is believed that the current concept of
‘nation state’ (dawlah in Arabic) is a relatively recent
development which was generally linked to the ‘Treaty of
Wesphalia’ in 1648.12 Early Muslim jurists normally used the
terms ‘khilāfah’ or ‘imāmah’ to denote the idea of a political
order.13 Beginning from the period of the first Muslim Caliph
Abū Bakr al-Ṣiddīq to the period of the Ottoman caliphate,
Muslims regarded the ‘caliphate institution’ as the central
platform and sole institution answerable for the
implementation of Islamic law (sharīʿah) in the Muslim
empire. When the Ottoman caliphate collapsed in 1924, many

11. W. Montgemory Watt. 1955. “ Ideal Factors in the Origin
of Islam”, in Journal of Islamic Studies, Vol.!!. No.3, p.161.
12. Abdul Rashid Moten. 1999. Political Science: An Islamic
Perspective. London; Macmillan and Press Ltd., p.17.
13. Manzooruddin Ahmad, “ Key Political Concept in the
Qur’an, op.cit., p.80.
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Muslim kingdoms attained their independence in the form of
nation states. With this new political development in the
Muslim world, Muslim scholars felt that an alternative
platform was needed responsible for the implementation of
Islamic law in the newly changing world of politics. Ever
since, the idea of an ‘Islamic State’ was used in the writings of
Muslim scholars as an alternative to the caliphate system. In
modern Arabic, the term ‘dawlah’ refers to the nation state.
Although the term ‘dawlah’ is found in the Qur’ān, it was not
used to refer to the state, rather it was used in its literal sense
of ‘circulation or making a circuit’ where it is stated that
wealth should not circulate solely among the rich. For example
God said in the Sūrahal-Imran (3:140) ‘watilka al-
Ayyāmnudāwiluha’ Such days (of varying fortunes) We give to
men and men by turns.14And in chapter 59: 7, God stated ‘kay
lāyakūnaduwlatanbaynaaghniyā’minkum’15, “In order that it
may not (merely) make a circuit between the wealthy among
you.”

Perhaps it was in this figurative sense that the term came to be
used for political authority. Although the explicit terms ‘state’
or ‘polity’ are lacking, the essential elements that constitute
political order were referred to in the Qur’ān. As such, certain
scholars claimed that although the usages of the word ‘dawlah’
in the aforementioned verses do not refer to the concept of
state, it was perhaps used figuratively to imply rotation (of
political authority). However, Ahmed Davutoglu argued that
the semantic transformation from the root dwl to dawlah
occurred in three stages. First, it was used to denote the change
of political power, next to denote continuity of the ultimate
political authority and finally as a nation state.16 Historically,
the term ‘dawlah’ was first used by Muslims to refer to the
state in the early seventh century A.H. namely in the Abbasid
period. It was first applied to a new regime established by a
revolution as opposed to the Ummayad dynasty.17However, as
the Abbasid regime became permanently established, the
emphasis was gradually changed from revolution to organized
authority; that is the state.

The establishment of the first Islamic state in Madinah by
Prophet Muḥammad (PBUH) could be examined by applying
either the historical or speculative method of inquiry. J.K.
Bluntschli in his discussion about ‘the rise and fall of state’
emphasized that the manner in which a state is formed is a
phenomenon of great psychological and historical interest
because of its long-enduring influence over the entire life of
the state. In his discussion of the historical formations of the
state, Bluntschli distinguished three different formative stages:
(1) original formation; (2) secondary formation; and (3)
derived formation.18 The original formation of the state has its
beginnings among a people and in a territory independent of
existing states. The secondary formation starts from within a
territory by its inhabitants who are dependent upon already

14. The Holy Qur’an, 3:140.
15. The Holy Qur’an, 59:7.
16. Ahmad Davatuglu. 1989.  Alternative Paradigms : The
Impact of Islamic and Western Weltanschaung on Political
Theory. Maryland: University Press of America, p.27.
17. Hamid Enayat. 1982. Modern Islamic Political Thought.
London: Macmilland Press Ltd., p.78.
18. Johann K. Bluntschli. 1961. The Theory of State. New
York: Books for Libraries Press, p. 259.

existing states. Finally, the derived formation is that which
gives rise to a new state through an outside influence. The
development of the states of Rome, Athens, and later the
Republic of Iceland are good examples of the nation state.
Bluntschli argues that the foundation of Rome is the most
original of all the ways in which a state can arise, “here
everything is new: the people gather itself around common
leaders out of fragments of many different races, and becomes
a united Roman people; uncultivated and unclaimed territory
is taken possession of and becomes the site of the eternal
city.”19 Bluntschli considered that people and their territory
are the two basic elements in the formation of a state and that
the organization of a multitude into a nation follows their
establishment in a territory. He states, “both elements coincide,
the creative spirit of the king and the political will of the
people meet together in the law of the State, as a single act,
and the State is the free work of the conscious will of the
people.”20

The formation of the state of Athens is another example of the
rise of a new state in an original from. Unlike Rome, Athens
became a state by the organized efforts of its inhabitants on
their own land. The foundation of the state of Athens was
ascribed to “King These us who united the scattered
communities of the country in a single State and concentrated
the government in Athens.”21 Here, it was the political
organization of the people to whom the land belonged under
the authority of a King which brought the state into being. The
historical view of the original formation of the state as
developed by Bluntschli is of practical importance to the study
of the rise of the Islamic state of Madinah. The creation of the
Islamic state of Madinah was a conscious effort by the Prophet
Muḥammad (PBUH) and his followers to organize themselves
into a new political body independent of other communities
with its own laws and institutions. The three basic elements,
namely the people, the land (territory), and the political
organization which gave birth to both Rome and Athens-
coincided and interacted in a similar manner and gave birth to
a new state: the Islamic state of Madinah. In this case, if we
keep the modern concept of state in mind, we find that the
Madinah society established by Prophet Muḥammad (PBUH)
carries the modern concept of a state to its full meaning, both
in political theory and in marks of statehood to modern
international law.

The Madinahsociety consisted of Muslim immigrants from
Makkah (al-Muhajirun) and the fragmented communities of
Madinah (al-Ansar) and its surrounding territories. The
territory consisted of the city of Madinah and its neighboring
settlements. The political organization of the people was the
Charter of Madinah (Ṣaḥīfah al -Madīnah), a formal and legal
compact in the form of a constitution formulated and accepted
by the free will of the people. As in the case of Rome, “the
creative spirit of the king and the political will of the people
met together in the law of the State.”22At this point, it is
important to discuss the manner by which the actual
establishment of the Islamic state of Madinah took place. ‘The
spirit of the king’ (the political leadership of Prophet

19 .Ibid., p.262.
20. Ibid.
21. Ibid.
22. Ibid.
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Muḥammad) and ‘political will of the people’ (the political
integration and organization of the people) met together in ‘the
law of the State’ (the Islamic law or sharīʿah).

Siyāsah (Politic)from an Islamic Perspective

The word ‘politics’ has been synonymous with the word
‘siyāsah’ which originated from the Arabic words ‘sasa’,
‘yasusu’ and ‘siyasatan’ which means to take care, 23 and if
the word is used for human affairs, it means ‘administer their
affairs.’24In modern Arabic usage from the end of the 19th and
20thcenturies, the term ‘siyasah’ has taken on a new meaning
which is often used in referece to political affairs. In its
modern sense, ‘siyāsah’ is synonymous to politics, the art of
government, or governmental affairs. As a technical term,
‘siyasah’ has been defined by Muslim jurists such as Abā al-
WafāIbn ʿAqīl as “an action that can bring people closer to
the betterment and further away from the damage, although
the Prophet did not fix it, and Allah too had not sent revelation
to organize it’.25While Husain Fauzy al-Najjar defined
‘siyāsah’ as the “setting of interest and benefit of the people
along with taking care policy (the right) to ensure good
lives.”26In addition, IbnMandhūr defined ‘siyāsah’ as “arrange
something that leads to the betterment.”27

Propher Muḥammad (PBUH) used the term ‘siyāsah’ to refer
to ‘the art of government’ or ‘governmental affairs’ as
evidenced in the ḥadīth, ‘kānatBanūIsrā’īltasūsuhum al-
Anbiyā’,28meaning the Children of Israel were governed by the
prophets. Al-Qistilāī and Imām al-Nawawī interpreted the
phrase ‘tasūsuhum al-Anbiyā’ as “the Prophet manages the
governmental affairs of the Children of Israel in the way other
leaders of other nations managed the affairs of their own
citizens.”29 Based on this precedent by the Prophet (PBUH),
the majority of classical Muslim scholars defined ‘siyāsah’ as
the art of government expected of all government officials.
From here it can be seen that the word ‘siyāsah’ from the
beginning was only used to mean ‘the art of government’,
which is similar to the meaning of the Western concept of
‘politics’. From a western perspective, besides the word
‘polis’, the Greek philosophers also used other words such as
‘politicos’ or ‘politica’ which means state organization or the
art of government.30 In his effort to popularize the usage of the
word ‘politics’ to mean the art of government, Aristotle named
his work ‘politica’. Plato opted for a similar strategy by

23. Ibn Manzur. 1968. Lisan al-‘Arab. Beirut: Dar al-Sadir.,
Vol.6. p.108.
24. Fuad Irfan Bustani. 1956. Munjib al-Tullab. Cairo: Dar al-
Falah, p.341.
25. Ibn Qayyim al-Jawziyyah. 1953. Al-Turuq al-Hukmiyyah
Fi al-Siyasah al-Shar’iyyah. Riyadh: Dar al-Wathan, p.13.
26. Husain Fauzy al-Najjar. 1969. Al-Islam Wa al-Siyasah.
Cairo: Dar al-Ma’arif., p.55.
27. Ibn Manzur. 1968. Lisan al-‘Arab. Beirut: Dar al-Sadir,
Vol.6, p.108.
28. Quoted from ZainalAbidin Ahmad. 1977. IlmuPolitik
Islam. Jakarta: BulanBintang, p.30.
29. LukmanThaib. 1998. PolitikMenurutPerspektif Islam.
Kajang: SynergymateSdnBhd, p. 6.
30.  Abdul Rashid Moten, 1998. Political Science: An Islamic
Perspective, op.cit., 17.

naming his work ‘politeia’.31Both of these books were
regarded as the main reference for Western political scientists
that paved the way for the emergence of political science as an
independent discipline. In Islam the earliest Muslim scholar to
use the word ‘siyāsah’ to refer to politics was AbūḤasan al-
Ahwazi in his book titled ‘Tahdhīb al-Siyāsah’ (Political
Education) written in 446 AH. This is the earliest book on
Islamic political science. Following this work, several other
works emerged such as ‘Risalāh al-Bir fi al-Siyāsah’ and
‘Siyāsah al-’Āmmah‘(General Politics). Both works were
written by al-Kindi in 866AH. After the death of al-Kindi, his
students produced his own work entitled ‘KitābSiyāsah al-
Kabīr’ (The Great Book of Politics) and ‘Siyāsah al-Ṣaghīr’
(The Small Book of Politics). These four books were regarded
as the main references in the philosophic trend of Islamic
political science.32 It has to be understood that the meaning of
the word ‘siyāsah’ as explained above is in line with Prophet
Muḥammad’s (PBUH) initiative to unite his followers and
other groups with various cultures surrounding Madinah into a
single structured and independent community under his
leadership. This is clearly a political practice to achieve his
goals in creating an Islamic state of Madinah as the first state
based on Islamic principles.

Islamic Political Science (Siyāsah al-Sharʿiyyah) as a Part
of Islamic Jurisprudence

It is necessary to acknowledge that according to Islam, the root
and origin of all social and political institutions, including the
state and government are derived from religion. Leonard
Binder stated, “the point is that Islamic theology cannot accept
the idea of tension between religion and politics, Islam at once
is religion and a nation.”33 The strong link between religion
and politics in Islam can be seen more clearly if we look at the
history of the Muslim community in Madinah. The Muslim
community of Madinah selected events that carried political
values as moments to mark history. An example of this is the
determination of the Islamic new year (Islamic calendar)
which is not based on the Prophet’s birthday, or on the year
that hr received the revelation (waḥy), instead the Islamic
calendar is based on the migration (ḥijrah) of the Prophet
(PBUH) from Makkah to Madinah.34 This migration was very
important to the Muslim community of Madinah, as through
this event the Muslims obtained the freedom to spread the
teachings of Islam and enabled them to unite in their efforts to
create a ‘Muslim community’ (an ummah) which can be
regarded as the basis for the building of a sovereign state,
namely the Islamic state of Madinah which was regarded as
the first Islamic state. In the classical period of Islam Muslim
jurists (al-fuqaha’) were the only category of scholars
qualified to derive laws from Islamic sources to regulate the
life of the community within the state. According to them, the
existence of proper laws in any state is a prerequisite for
political stability and the existence of political stability is a

31. LukmanThaib. 2006. Discourse on Islamic Political
Thought. Kuala Lumpur: University Malaya Publisher, p. 4.
32. LukmanThaib. 1998. PolitikMenurutPerspektif Islam,
op.cit., p.25.
33. Leonard Binder. 1968. The Ideological Revolution in the
Middle East. New York: John Willey and Sons, p.27.
34. Lukman Thaib.2006. Discourse on Islamic Political
Thought. Op.cit., p. 8.
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prerequisite for the emergence or existence of political theory
or governmental system, namely (Siyāsah al-Sharʿiyyah). In
the early period of Islam, al-Siyāsah al-Sharʿiyyah was not
thought of as a separate discipline in Islamic intellectual
discourse. Most Muslim scholars among them Imam al-
Shāfiʿī, AbūYūsuf and AbūḤanīfah discussed Islamic political
science under the rubric of Islamic law (fiqh). To illustrate,
Imam al-Shāfiʿī discussed the rights of citizens who became
prisoners of war in his al-Umm in the chapter ‘Bābfīahli al-
Dār al-Ḥarb’, and the discourse on the rights of citizens who
were not from a Muslim territory but whose countries have
agreements with the Muslim territory (Muslim state) under the
title of ‘Bābahl al-Dār al-‘Ahd’. While the discussion on the
rights of non-Muslim citizens in a Muslim territory were
discussed under the title ‘BābDiyyaahli al-Dhimmah’. Imam
al-Shāfi īʿ also discussed international relations in the chapter
‘al-SiyarwaalMaghāzī’.35 The same method was employed by
AbūYūsuf36in his discussion on the concept of sovereignty in
the chapter of ‘Bāb al-Ḥukmiyyah’ and the discussion of
political representation under the chaper of ‘al-Shūra’ in his
al-Kharaj.

Al-Siyasahal-Sharʿiyyah as an Indepdent Discipline

Since the classical period of Islam, Muslim jurists (al-fuqahā’)
were the only group of scholars qualified to rule on practical
problems. Their rulings pertaining to the art of governance
developed into an independent study by the name of al-
Siyāsah al-Sharʿiyyah, which maintained its classical form in
terms of structure and methodology. However, during the
Abbasid caliphate of the9th century, there emerged several
Muslim scholars who worked towards makingal-Siyāsah al-
Sharʿiyyah a systematic system of government and
administration such as IbnAbi Rabi’ (833-842 A.D. ) in his
work ‘Sulāk al-MālikfīTadbīr  al-Mamālik’, Imam Mawardī
with his book ‘al-Aḥkām al -Sultāniyyahfī al-Wilāyah al-
Dīnniyyah’, and Imam al-Ghazālīin his work ‘Al-Ṭadbīral-
MasbūkfīNaṣīḥah al -Muluk.’37Despite the number of Muslim
scholars ehoenagaged this theme, only three were regarded as
the first to discuss al-Siyāsah al-Sharʿiyyahin a comprehensive
and systematic and as a separate discipline in Islam, namely
IbnTaymiyyahin his work ‘al-Siyāsah al-SharʿiyyahfīIṣlāḥ al -
Rā īʿ al-Raʿiyyah’, followed by IbnQayyim al-Jawziyyahin  his
book ‘al-Ṭuruq al-Ḥukmiyyahfī al-Siyāsah al-Sharʿiyyah’.38

The new term ‘Siyāsah al-Sharʿiyyah’ greatly assisted in the
popular acceptance of the term to denote an independent
discipline with Islamic studies. Although in its original
connotation ‘al-āiyasah al-Shar’iyyah’ meant a narrowly
‘shari’atic political system’or system of government based on
Islamic law. However one of the contemporary Muslim
scholars, ʿAbd al-Wahhāb al-Khallāf has defined ‘Siyāsah al-
Sharʿiyyah’ as “a flexibility in judgment given to a person in
authority to take action based on the needs of the community
(ummah), as long as it is not against any principle of

35. Ibid.
36. Abdul Nasir Omar Abdi. 2000. Muhammad Rashid Ridha
Discourse on the Concept of Islamic State.Bangi:
UniversitiKebangsaan Malaysia., p.31.
37. MunawirSyazali. 1993. Islam danTatanegara:Sejarah,
PemikirandanAjaran. Jakarta: UI Press, p.42.
38. LukmanThaib. 2006. Discourse on Islamic Political
Thought. Op.cit., p.9.

sharīʿah.”39 In other words, we can also define ‘Siyāsah al-
Sharʿiyyah’ as ‘knowledge of Islamic states or countries that
specifically discusses details the systems of governance, with
the view to better mankind and avoid various harms that may
arise in the community or nation.’

The Domain of al-Siyāsah al-Sharʿiyyah

According to Abdul RahmanTaj, the study of al-Siyāsah al-
Sharʿiyyah is the study of the affairs related to the
organization of a society and a nation’s etiquette in accordance
with the Sharīʿah. However, according toʿAbd al-Wahhāb al-
Khallāf, al-Siyāsah al-Sharʿiyyah is the study of various rules
and laws necessary to appropriately regulate with the
teachings of religion within a nation for the benefit of mankind
and to help fulfil the various needs of society.40 If the
formation of Fiqh al-Siyāsah is properly reviewed, the
existence of two types of ‘siyāsah’ (politics) emerge. First: al-
Siyāsah al-Sharʿiyyah is a form of politics that consists of
processes to restructure religious norms and ethics. Second: al-
SiyāsahWaḍʿiyyah is solely a human form of politics without
observing the norms and ethics of religion in its restructuring
process. In terms of resources, it can be said that the source of
al-Siyāsah al-Sharʿiyyah is made up of revelation (religion)
and the process of human thought that seeks to derive laws
thereof to meet the needs of his environment.41

Among the main differences between al-Siyāsah al-Sharʿiyyah
and al-SiyāsahWaḍʿiyyah is that the latter is solely a human
product. It includes expert opinions (ara’ ahl al-Baṣar),
traditions (al-ʿUrf), customs (al-'adah), past experience (al-
Tajarub) and previous rules that are inherited (al-Awḍā’ al-
Mawrūthah).Usually the sources of law derived from humans
and their environment is different and dynamic because of the
customs, experiences, views and cultures of people which are
in a state of perpetual growth.42 Al-Siyāsah al-Sharʿiyyah also
included human thought as part of its law but not in an
originating sense. All law is ultimately derived from divine
origins and human thought is used as tool to derive those laws
from their devine origins. One may say that the questions
being asked are human while the answers given are
fundamentally divine in origin but carry a degree of human
interpretation. Furthermore, al-Siyāsah al-Sharʿiyyah honours
the role of human thought by establishing the rule that all
thought that does not contradict divine teachings and is widely
accepted or practiced within a nation must be observed. This
obligation is commanded by Allah, “O you who believe! Obey
Allah and obey His Messenger and those in authority
(government) from amoung you.”43

39. Abdul Wahhab al-Khallaf. 1977. Al-Siyasah al-
Shar’iyyahWa al-Nizam al-Dawlah al-Islamiyyah fi Shu’un al-
DusturiyyahWa al-Kharijiyyah. Cairo: Dar al-Ansar, p.4.
40. Abdul Wahhab al-Khallaf. 1953. Al-Siyasah al-Shar’iyyah
fi Shu’un al-DusturiyyahWa al-Maliyyah. Cairo: Matba’ah al-
Ta’lif., p.31-32.
41. Ahmad Sukarja. 1995.  Piagam Madinah Undang-
UndangDasar:
KajianPerbandinganTentangDasarHidupBersamaDalamMasya
rakatMajmuk. Jakarta: UI Press, p.11.
42. Ibid.
43. The Holy Qur’an, 4: 59.
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The difference between al-Siyāsah al-Sharʿiyyah and al-
SiyāsahWaḍʿiyyah is the former is Islamic in nature, whereas
the products of al-SiyāsahWaḍʿiyyah may potentially be
opposed to Islam because in its restructuring process it does
not refer to religious norms. However, any product ofal-
SiyāsahWaḍʿiyyah can have Islamic values or can be
categorized under al-Siyāsah al-Sharʿiyyah if it meets the
following six criteria: 1. The contents are in line with the
sharīʿah, 2. The equality of man is maintained, 3. Does not
burden the community, 4. Upholds justice, 5. Is able to
promote advancement and prevent harm, 6. The formation
procedure is through consensus. Now in terms of the purposes
of each form of al-Siyāsah, it can be said that al-Siyāsah al-
Sharʿiyyah aims to achieve the happiness of makind in this
world and hereafter, whereas the al-SiyāsahWaḍʿiyyah aims to
achive happiness in this world alone.

In terms of the categories of Siyāsah al-Sharʿiyyah, Muslim
jurists have differed. According to ʿAbd al-Wahhāb al-Khallāf,
Siyāsah al-Sharʿiyyahcan be divided into three areas: 1.
‘Siyāsah Dustūriyyah’ (constitutional politics), 2. ‘Siyāsah
Māliyyah’ (financial politics), and 3.‘Siyāsah Khārijiyyah’
(foreign affairs). Whereas according to Abdul RahmanTaj,
Siyāsah al-Sharʿiyyahcan be classified into seven areas of
study: 1. ‘SiyāsahDustūriyyah’ (constitutional politics), 2.
‘Siyāsah Tashrīʿ’iyyah’ (legislative politics),
3.‘SiyāsahQaḍāiyyah’ (legal politics), 4. ‘Siyāsah Māliyyah’
(financial politics), 5.‘SiyāsahIdāriyyah’ (administrative
politics), 6.‘SiyāsahTanfīdhiyyah’ (appliciation politics),
7.‘SiyāsahKhārijiyyah’ (foreing affairs).44

The Objective of Studying theal-Siyāsah al-Sharʿiyyah

The main purpose for the study of al-Siyāsah al-Sharʿiyyah
according to ʿAbd al-Wahhāb al-Khallāf is to understand how
to create a national organization to demonstrate that Islam is a
fair political system that seeks to better mankind.45Knowledge
of al-Siyāsah al-Sharʿiyyah provides an understanding of the
dynamism of life and how the needs of Muslims can be
lawfully met. It is important to note at this juncture that
Fiqhal-Siyāsah is different from al-Siyāsah al-Sharʿiyyah.
Fiqh or Fiqhal-Siyāsah is merely a political theory from an
assumed Islamic perspective that results from an individual’s
ijtihād such as the al-Aḥkāmal -Sultāniyyah by Imam al-
Mawardī, which is not binding in so long as it is not adopted
as law. In other words, it does not have binding legal force that
forces Muslims to follow such a theory unless is
institutionalised and formally becomes law. In contrast, al-
Siyāsah al-Sharʿiyyah consists of various regulations that are
expressed by the rulers (umarā’) and scholars of a country
in the form of various laws and regulations (qawānīn) that
have binding authority and those who do not comply will be
punished accordingly. The al-Siyāsah al-Sharʿiyyah is
managed by the umarā’ and scholars of a country appointed
on the legislative council of a country. Ordinary scholars do
not have the political authority to introduce formal law
(qānūn). This view is compatible with the view held by ʿAbd
al-Wahhāb al-Khallāf who considered al-Siyāsah al-

44. Abdul Rahman Taj. 1953. Al-Siyasah al-Shar’iyyahWa al-
Fiqh al-Islami. Cairo: Matba’ah Dar al-Ta’lif., p. 8.
45. Abdul Wahhab al-Khallaf. 1977. Al-Siyasah al-
Shar’iyyahWa al-Nizam al-Dawlah. Op.cit., p.5.

Sharʿiyyah the government authority to create a policy that
requires norms which are not contrary to religion.46 Thus it is
clear that the organizing institution or body of al-Siyāsah al-
Sharʿiyyah is the government and not an individual scholar not
appointed in legislative institutions. Since the products
produced by the legislative body are forms of legal regulation
the al-Siyāsah al-Sharʿiyyah is therefore binding.

Phases of the Development of al-Siyāsah al-Sharʿiyyah

The history of Islamic political thought (al-Siyāsah al-
Sharʿiyyah) grew in the intellectual histories of Muslim
societies because of various important events. The practical
life of the Prophet (PBUH) with his companions in Madinah is
a fertile platform to study social and political issues in Islam
within the context of an Islamic state. After the death of the
Prophet, there were many significant events that occurred
among the leaders of the Muslim community of Madinah. The
first was the debate that occurred in the Saqīfah regarding who
would replace the Prophet Muḥammad (PBUH) as the leader
of the Muslim community and head of the Muslim state.
Muslims have always taken political issues seriously. The
reign of the four righly guided caliphs is testimony to this fact.
Moreover, the transfer of power from one caliph to the other in
this period varied and constitutes a significant milestone for
the development of Islamic political science.

In general it is possible to say that in the past, Islamic political
thought in general can be divided into two trends. The first is
the ‘sharīʿatic trend’ and the second the ‘philosophical trend’.
Among the Muslim thinkers who were regarded as pioneers in
the sharīʿatic trend were al-Mawardī, al-Ghazālī,
IbnTaymiyyah and IbnJamāʿah, whereas in the pioneers of the
philosophic trend were al-Farābī, IbnSīnā and IbnRushd. All
these philosophers were working towards merging Islamic
political science with philosophy.47 In terms of the
development phase of al-Siyāsah al-Sharʿiyyah, it can be
divided into three periods, namely the classical phase starting
from the 7th to the 13th century (1258 M), the intermediary
phase that began from the 14th century until the fall of the
Abbasid dynasty and the progression of colonialism in 19th
century, and modern phase that started from the 19th century
until now.

The Classical Phase

The phase began with the time of Prophet Muḥammad
(PBUH), through to the reign of the Umayyads, and up to the
beginning of the Abbasid dynasty. In the early days of Islam
until the time of the Umayyad Dynasty (661-750 AD), al-
Siyāsah al-Sharʿiyyah and Islamic political thought in general
were not prominent discourses among Muslim intellectuals
although at that time opposition movements existed between
the Sunnis, Khawārij and Shi’ite groups. It was during the
Abbasid dynasty that Islamic political thought expanded
through several prominent Muslim intelectuals as part of the
Abbasid drive to cultivate vast knowledge. The early period of
the Abbasid dynasty was considered the golden era of Islamic

46. Muhammad Diya al-Din 1969. Nazariyyah al-Siyasah al-
Islamiyyah. Cairo: Dar al-Ma’arif., p.296.
47. MunawirSyadzali. 1993. Islam dan Tata Negara. Op.cit., p.
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thought. Among Muslim intellectuals who emerged in this
period was:

1. IbnAbīRabī’ (833-842AD) with his work ‘Sulūk al-Mālik
fi Tadbīr a-Mamālik’ (the King’s behavior in the
government administration)

2. Al-Farābī (870-950AD), who wrote the book Ārā’ahlal-
Madīnahal-Fāḍilah (the Views of the Inhabitants of the
Ideal City), ‘Taḥṣīl al-Sa āʿdah’ (Road to Achieve
Happiness) and ‘al-Siyāsah al-Madaniyyah’ (Urban
Politics)

3. Al-Mawardi (975-1059AD) authored the renowned al-
Aḥkām al-Sulṭāniyyahfī al-Wilāyah al-Dīniyyah’
(Government Regulations)

4. Al-Ghazālī (1058-111AD) authored IḥyāʿUlūm al-Dīn
(Revival of Religious Knowledge), al-Turuqal-
MasbūkfīNaṣīḥah al-Mulk’ (Advice to the Kingnotto
Transgressed all Bounds), Al-Istishādfī al-I’tiqād’
(Moderation in Belief) and ‘Kimiya’ al-Sa āʿdah’ (the
Alchemy of Happiness).

Among several important features that stand out in Islamic
political thought in the classical era is the influence of Greek
thought especially Platonic though regarding the origins of a
nation.48 Muslim scholars appreciated Plato’s political theory
concerning the state.49 However, Muslim scholars asserted that
the state was to be based on Islamic teachings with the aim of
meeting the physical and spiritual needs of mankind in this
world and the next. Achieving happiness(al-Saʿādah) in the
world and spiritual bliss in the hereafter within the context of a
state as promoted by al-Farābīis compatible with the claims of
al-Mawardīin that states are formed to extend the Prophet’s
(PBUH) mission while meeting the physical and spiritual
needs of mankind in this world and the next.50 The second
characteristic of Islamic political thought in the classical era is
based on the social-political situation at that time. Islamic
political thought developed as a response to political social
conditions that occurred during this era.

Thus we see that some Muslim scholars of political science at
the time such as IbnAbīRabīin his work entitled ‘Sulūk al-
MālikfīTadbīr al-Mamālik’ which was presented to the Caliph
of the Abbasid dynasty, al-Mu’tasim (833-842 AD) discussed
the legitimacy of existing systems of government while
defending the status quoin the interests of the ruler (Sultan) by
demanding people to be obedient to the caliph. Only the last
chapter offered recommendations for the reformation of the
government. On the other hand, through the influence of
ancient Greek thought like Plato and Aristotle, al-Farābī
formulated his political thought on philosophical grounds. His
political theory asserts that the purpose of creating a state is to
gain happiness. However only philosophy can lead to
happiness and as such it is fitting as the head of the state. The
tendency of al-Farābī’s idealism can be seen through his
concept of the ‘Ideal State’ (al-Madīnah al-Fāḍilah). The ideal
city highlighted by al-Farābī reminds us of the theory of the

48. H. Rapar. 1991. FilsafatPolitik Plato. Jakarta: Rajawali
Press, p.62.
49. Ibid.
50. M.M. Syarif. 1996. Para Filosof Muslim. Bandung:
PenerbitMizan, p.74.

philosopher king proposed by Plato in his Republic.51 Al-
Farabi’s view of theideal citydiffers from al-Madīnah al-
Jāhiliyyah, al-Madīnah al-Fāsiqah, al-Madīnah al-
Mutabaddilah and al-Madinah al-Ḍāllah especially the
communities that reside therein. The ideal city described by al-
Farābī is a city where the society has a high intellectual ability
especially related to philosophy. Since al-Farābī’s theories
largely describe social phenomena in the community, it is
difficult to implement his political ideals.

The Intermediary Phase

The intermediary phase began with the collapse of the Abbasid
dynasty at the hands of the Mongols in the year 1258AD. This
event crippled advances in Islamic politics and had a lasting
impression of Islamic polical thought. The Islamic empire
experienced a political split with the emergence of many small
dynasties. The fall of the Abbasid dynasty, a major centre of
learning, resulted in the retardation of the Islamic world. This
retardation coincided with the emergence of the Western
world from their dark ages. In the volatile political
environment, Islamic political thought has shown a tendency
to revive the strength of the Muslim world. It is therefore not
surprising for Muslim thinkers to analyse the fall of the
Muslim world at the time. Among the Muslim scholars who
emerged in this phase are:

1. IbnTaymiyyah (1263-1328 AD). One of his most
important works in Islamic political science (Siyāsah al-
Sharʿiyyah) is ‘al-Siyāsah al-SharʿiyyahfīIṣlāḥ al-Ra’īwa
al-Raʿiyyah’ (Sharīʿah-based Politics in Order to Improve
the Rulers and the Community). In Taymiyya his a realist
thinker and a Muslim scholar who thought that the
destruction of the society is due to the weaknesses of
leaders. Therefore, he suggested a model of Islamic
government where the Muslim community (ummah) can
only be properly regulated by a good ruler.52

IbnTaymiyyah concluded that his political theory was a
good answer to the turmoils of the Muslim community.53

His political thought focused on two things: honesty (al-
Amānah) and strength (al-Quwwah) that serve as the
necessary prerequisite for a leader. The importance given
to honesty and strength was a reaction to the Mongol
invasion.

2. IbnKhaldūn (1332 – 1406 AD) authored the famed
Muqaddimah. He is the foremost Muslim sociologist. The
main contribution of his political thought is the theory of
group solidarity (ʿAṣabaiyyah). He opined that the
prerequisite for the existence of a dynasty, empire or great
nation is having strong group solidarity and the leader
must be from the most dominant group in that country.

3. ShahWaliyullah al-Dahlawi (1702 – 1762 AD) was a
Muslim scholar who was critical of the Islamic system
prevalent in his time. He is a scholar who allowed people
to protest if the leader is despotic. According to himā the
administration of ‘Khulafā al-Rāshidūn’ did not differ
much from the Roman and Persian systems of

51. MunawirSyazali . 1993. Islam danTatanegara. Op.cit., 82.
52. Ibid.
53. A.K.S. Lambton. 1979. “ Islamic Political Thought”, in
JoseptScacht and C.E. Bosworth(edt). The Legacy of Islam.
Oxford: Oxford University Press., 415.
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government.54 For this reason he allowed people to protest
against a cruel leader.

The Modern Phase

The modern phase began with the advancement of Western
colonialism in the Muslim world. There were three problems
faced by modern Islamic political thought. Firstly, the
backwardness of the Muslim world caused by internal factors
that led to the emergence of reform movements. Secondly, the
pressures asserted by the Western world for political power
and territory of the Muslim world that ended with the conquest
and domination of the Muslim world which eventually
developed the spirit of hostility and anti-Western sentiments.
Thirdly, the Western world was dominant in the fields of
knowledge, technology and management.55 As a result of the
above conditions, various groups of Muslim scholars emerged
some of whom liked to imitate Western thought while others
rejected it and invited to a return to pure Islamic thought.
There are three tendencies of Islamic political thought in this
phase: the first group are those who believe that religion and
politics should unite and not separate. According to this group,
the country cannot be separated from religion since the
country’s task is to uphold the religion. This group was
represented by:

1. MuḥammadRashīdRiḍā (1865 – 1935 AD) with his work
‘al-Khilāfahwa al-Imāmah al-‘Uẓmā (Caliphate or
Religious Leadership) and his Tafsīr al-Manār.

2. Ḥasanibn Aḥmadibn ʾAbd al-Raḥmān al-Bannā (1906 –
1949 AD), the founder of the Muslim Brotherhood
movement (IkhwanulMuslimin). Through a modern
political party known as the 'Freedom and Justice Party’
(Hizbi al-Hurriyahwa al-‘Adalah) they were able to win
the Egyptian parliamentary elections and formed a
government in June 2012.

3. Abū al-‘Alā al-Mawdūdī (1903-1979 AD) with his books
‘Al-Khilāfahwa al-Mulūk’ (Caliphate and Kings) as well
as Islamic Law and Constitution. He is also the founder of
the Jama’atIslami movement in Pakistan.

4. SayyidQutb (1906 – 1966 AD). Among his most famous
essays is ‘Maʿālimfī al-Ṭarīq’ (Guide) and al-‘Adālah al-
Ijtimāʿiyyahfī al-Islām’ (Social Justice in Islam). He was a
member of the Muslim Brotherhood.

5. Imam Khumeini (1900 – 1989 AD), the founder of the
concept of wilayatulfaqih and among his most famous
works is ‘Hokumat-Islami’ (Islamic Governmental
System).56

The second group consists of those who believe that religion
and politics have a reciprocal and inter-dependant relationship.
Religious rules require countries to enforce the sharīʿah while
the country needs religion for legitimacy. Muslim thinkers
showed moderate political thought without neglecting the
importance of the country towards religion. This group was
represented by:

54.  Anthony Black. 2006. PemikiranPolitik Islam dari Masa
NabiHingga Masa Kini. Jakarta:  Serambi., pp. 459-460.
55. Syadzali. 1993. Islam danTatanegara. Op.cit., p. 115.
56. Anthony Black. 2006. PemikiranPolitik Islam. Op.cit.,
p.458.

1. Muḥammad Abduh (1849 – 1905 AD)who  is considered
an Egyptian reform figure.

2. Muḥammad Iqbal (1873 – 1938 AD) as the founding
father of Pakistan.

3. MuḥammadHuseinHaikal (1888 – 1945 AD) with his
books ‘al-Ḥukūmat al-Islāmiyyah’ (Islamic rule) and also
‘ḤayātMuḥammad’ (Muhammad’s life history).

4. Fazlur Rahman (1919 – 1988 AD), known as father of
Pakistan reforms who authored ‘Islam and Modernity’
and ‘Major Themes of the Qur’an’.

The third group believes that religion should be separated from
politics on the grounds that Prophet Muḥammad (PBUH)
never ordered the establishment of a state. The formation of
the state in the early days of Islam was the natural result of
communal life. They believed that there was no need for
Muslims to establish an Islamic state.57 This group is
represented by:

1. ʾAlīʾAbd al-Rāziq (1888 – 1966 AD) who wrote ‘al-
IslāmwaUṣūl al-Ḥukm’ (Islam and Government) and
‘Baḥthfī al-Khilāfahwa al-Ḥukūmahfī al-Islām’ (A Study
of the Islamic Caliphate and Government)

2. ṬahāHusayn (1889 – 1973 AD) who authored ‘Mustaqbal
al-ThaqafahfīMisr’ (The Future of Egypt’s Culture)

3. Mustafa Kemal Attaturk (1881 – 1983 AD) the founder of
Modern Turkey.

What is Islamic Political Thought?

This paper refers to political thought as a set of thinking which
consists of ideas, thoughts, doctrines and concepts pertaining
to the existence of political institution.58 In other words,
political thought, be it Islamic or Western can be defined as an
“exercise in thinking and conceptualization which is aimed at
political institution and political power.”59The differences
between Islamic and Western political thought is that Islamic
political thought is a product of revelational guidance and
reason exercised by Muslim thinkers in the classical period.60

Although both Islamic and Western political thought rest on
intellectual pedestals, they are not identical. Western political
thought is a form of thinking based upon the Greek conception
of political philosophy.61 Another difference between Islamic
and Western political thought is that Western politics stands
for the separation or elimination of religious thought from the
understanding of world affairs and the confinement of religion
to abstract worship, while Islamic political thought on the
other hand does not allow the separation of religious values
from the political scenario.62 Besides, the main concern of
Western political thought is the material aspect of political
affairs, while God has no role in that system.

57. Ibid.
58. LukmanThaib. 2006. Discourse on Islamic Political
Thought. Op.cit., p.9.
59. Ibid., p.35.
60. Abu ‘Ala al-Maududi. 1969. The Islamic Law and
Constitution. Lahore: Islamic Publication., p.143.
61. Muhammad NazerKaKa Khel. 1988. “ Legitimacy of
Authority in Islam”, in the Journal of Islamic Studies, Vol. 14,
No.1, pp.168-170.
62. Abu ‘Ala al-Maududi. 1969. The Islamic Law and
Constitution. Op.cit., 144.
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Conclusion

The founding of the Islamic community in Madinah was the
successful implementation of Islamic ideals. The followers of
Prophet Muḥammad (PBUH) were organized into an
association of believers in Islam and were united by their
religious association, as the new converts also accepted Islam
as their new identity. With this, a new concept of human
association emerged. The concept of Muslim community
(ummah), like every other concept of Islamic thought, was
conceived and developed in the context of Islamic social,
political and religious settings. For that reason the term
ummah carried a different meaning, such as a religious group;
a people; and a nation. By the end of the Makkan period and
during the early stages of the Madinah period, the term ummah
assumed yet another meaning. For the first time, the term
refered to a sizable group of people united by common bonds
of religion, shared expriences, and common aspirations as well
as geographical and institutional arrangements.

The ummah become a nation. The Holy Qur’ān refers to this
development when it described the Islamic community as the
best community given to mankind with an integrated and
balanced community. God said, “ye are the best of peoples
evolved for mankind”,63 and again in another chapter God said,
“thus have we made of you an ummah (nation) justly balanced,
that you might be witnesses over the nations, and the Apostle a
witness over yourself.”64 It was during the Madinah period the
Makkan Muslims (al-Muhājirūn) united themselves under a
formal written constitutional arrangement with the Muslim
community of Madinah and its surrounding communities. A
state was then established. This political integration in the
process of state-building by the Prophet Muḥammad (PBUH)
illustrates the successful implementation of an ideology into
the concrete political reality of a new social order, and his
political career was crowned by the establishment of a new
state, namely the Islamic state of Madinah.

The historical view of the original formation of the state as
developed by Bluntschli is of practical importance to the study
of the rise of the Islamic state of Madinah. The creation of the
Islamic state of Madinah was a conscious effort by Prophet
Muḥammad (PBUH) and his followers to organize themselves
into a new political body, independent of other communities
with its own laws and institutions. The three elements, namely
the people, the land(territory), and the political organization
which gave birth to both Rome and Athens coincided and
interacted in a similar manner and gave birth to the new state
of Madinah. In this case, if we keep the modern concept of
state in mind, we find that the Madinah society which was
established by Prophet Muḥammad (PBUH) carries the
modern concept of a state to its full meaning. The Madinah
society consisted of the Muslim immigrants from Makkah (al-
Muhājirūn) and the fragmented communities of Madinah (al-
Ansar) and its surrounding territories. The territory was
compassed by the city of Madinah and its neighbouring
settlements. The political organization of the people was the
Charter of Madinah (Ṣaḥīfah al-Madīnah), a formal and legal
compact in the form of a constitution formulated and accepted
by the free will of the people. As in the case of Rome, the

63. The Holy Qur’an, 3:110.
64. Ibid., 2:143.

creative spirit of the king and the political will of the people
met together in the law of the State.65 At this point it is
important to discuss the manner by which the actual
establishment of the Islamic state of Madinah took place. The
spirit of the king (the political leadership of the Prophet
Muhammad) and the political will of the people (the political
integration and organization of the people) met together in the
law of the state, that is the Islamic law (sharīʿah). It is
necessary to acknowledge that according to Islam the root and
origin of all social and political institutions, including the state
and government, are derived from religion, and in the classical
period of Islam, the Muslim jurists (al-Fuqaha’) were the only
group of scholars qualified to issue rulings for practical
problems. Their rulings concerning governance formed a
science named al-Siyāsah al-Sharʿiyyah which maintained its
classical structure and methodology. It was not thought of as a
separate discipline in Islamic intellectual discourses, instead
most Muslim scholars such as Imam al-Shafiʿī, AbūYūsuf and
AbūHanīfah discussed Islamic political science under the
ribric of Islamic law (fiqh).

Only during the Abbasid period of 9th century did there
emerge several Muslim scholars who worked towards making
al-Siyāsah al-Sharʿiyyah a systematic system of government
and administration such as IbnAbīRabīʿ(833-842 A.D.)
through his work ‘Sulūk al-MālikfīTadbīr al-Mamālik’, Imam
Mawardīin his ‘al-Aḥkām al -Sulṭāniyyahfī al -Wilāyah al-
Dīniyyah’, Imam al-Ghazālī with his work entitled ‘al-Tadbīr
al-MasbūkfīNaṣīḥah al -Mulūk’, IbnTaymiyyahin his work ‘al-
Siyāsah al-SharʿiyyahfīIṣlāḥ al -Rā īʿ al-Raʿiyyah’, followed by
Ibn Qayyim al-Jawziyyah in his book ‘al-Ṭuruq al-
Ḥukmiyyahfī al-Siyāsah al-Sharʿiyyah’.66 The new term
‘Siyāsah al-Sharʿiyyah’ greatly assisted in the popular
acceptance of the term to denote an independent discipline
with Islamic studies. Although in its original connotation ‘al-
āiyasah al-Shar’iyyah’ meant a narrowly ‘shari’atic political
system’or system of government based on Islamic law.
However one of the contemporary Muslim scholars, ʿAbd al-
Wahhāb al-Khallāf has defined ‘Siyāsah al-Sharʿiyyah’ as “a
flexibility in judgment given to a person in authority to take
action based on the needs of the community (ummah), as long
as it is not against any principle of sharīʿah.”67 In other words,
we can also define ‘Siyāsah al-Sharʿiyyah’ as ‘knowledge of
Islamic states or countries that specifically discusses details
the systems of governance, with the view to better mankind
and avoid various harms that may arise in the community or
nation.’68 In general it is possible to say that in the past,
Islamic political thought in general can be divided into two
trends. The first is the ‘sharīʿatic trend’ and the second the
‘philosophical trend’. Among the Muslim thinkers who were
regarded as pioneers in the sharīʿatic trend were al-Mawardī,
al-Ghazālī, Ibn Taymiyyah and IbnJamāʿah, whereas in the
pioneers of the  philosophic trend were al-Farābī, Ibn Sīnā and

65. Johan K. Bluntscli. 1961. The Theory of the State. Op.cit.,
p. 262.
66. LukmanThaib. 2006. Discourse on Islamic Political
Thought. Op.cit., p.9.
67. Abdul Wahhab al-Khallaf. 1977. Al-Siyasah al-
Shar’iyyahWa al-Nizam al-Dawlah al-Islamiyyah fi Shu’un al-
DusturiyyahWa al-Kharijiyyah. Cairo: Dar al-Ansar, p.4.
68. Abdul Whhab al-Khallaf. 1977. Al-Siyasah al-
Shar’iyyahWa al-Nizam al-Dawlah. Op.cit., p.4.
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IbnRushd. All these philosophers were working towards
merging Islamic political science with philosophy.
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