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Abstract This study examines the approaches of Islamic political texts to 
social and political issues, both in classical and modern ages. The classical 
texts can be classified in two different traditions; namely, those which adopt 
a Greek-style discourse, such as al-Fārābī’s political works and those which 
prefers al-fiqh traditional and bureaucratic style, such as al-Māwardī’s and 
Nizām al-Mulk’s works. On the other hand, Islamic political texts of mo-
dern era entertain mainly reflexive and defensive strategies, presupposing an 
ideal age in the past as a point of departure and return. This is the case in al-
Mawdūdī’s and Sayyid Qutb’s works. The thoughts of Niccolò Machiavelli, 
Francis Bacon, Thomas Hobbes and especially those of John Rawls are 
taken as analyzing criteria in this study. In the scope of epistemology and 
political philosophy, the Anglo-Saxon tradition has some corresponding 
cultural goods which can be appropriated for the political needs of modern 
Islamic societies. On that note, it appears that there are two main 
approaches in the political philosophy, namely “the conceptualistic 
approach” and “the experimental approach”. The political works of al-
Fārābī, al-Mawdūdī and Qutb employ the conceptualistic approach. While 
the works of al-Māwardī, Nizām al-Mulk, Niccolò Machiavelli, Francis 
Bacon, Thomas Hobbes and especially John Rawls use the experimental 
approach.  
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Klasik ve Modern Metinlerde İslam Siyaset Felsefesinin Sorunları 
Öz Bu çalışma, klasik ve modern dönemlerde, İslam siyaset felsefesi metin-
lerinin sosyal ve siyasi konulara yaklaşımıyla ilgilenmektedir. Klasik metinler, 
Fârâbî’nin çalışmaları gibi, Yunan tarzında kaleme alınmış metinler ve 
Mâverdî ve Nizâmülmülk’ün kitapları gibi, Fıkıh geleneği ve bürokratik tarz-
da kaleme alınmış metinler olarak temelde ikiye ayrılmaktadır. İslâm’ın mo-
dern siyaset felsefesi metinleri ise, Mevdûdî ve Seyyid Kutub’un eserlerinde 
görüldüğü üzere, reaktif ve savunmacı bir üslupla kaleme alınmış metinler-
dir. Niccolò Machiavelli, Francis Bacon, Thomas Hobbes ve özellikle John 
Rawls’un fikirleri, analiz için kıstas olarak alınmaktadır. Epistemoloji ve siya-
set felsefesi özelinde, Anglosakson gelenek, modern İslâm toplumlarının ih-
tiyaçları ile örtüşen bazı kültürel ürünlere sahiptir. Bu bağlamda, siyaset fel-
sefesi geleneğinde iki temel yaklaşımın, “kavramcı yaklaşım” ve “deneysel 
yaklaşım” olduğu anlaşılmaktadır. Fârâbî, Mevdûdî ve Kutub, kavramcı yak-
laşımı benimsemekte ve uygulamaktadırlar. Mâverdî, Nizâmülmülk, Niccolò 
Machiavelli, Francis Bacon, Thomas Hobbes ve özellikle John Rawls ise, 
deneysel yaklaşımı kullanmaktadırlar.  
Anahtar Kelimeler: İslâm Siyaset Felsefesi, Fârâbî, Mâverdî, Nizâmülmülk, 
Mevdûdî, Seyyid Kutub, John Rawls, kavramcı yaklaşım. 
 

INTRODUCTION 
The aim of this article is to identify the problems of Islamic political philos-
ophy by the way of examining and analyzing the texts, both classical and 
modern. This aim will be duly fulfilled when the difference in approach be-
tween Islamic political philosophy deeply rooted in Greek intellectual herit-
age and political thought which takes its source from mainly bureaucratic 
and legalistic al-fiqh tradition, is adequately presented, and when it is suitably 
shown that all modern Islamic political texts are closer to the former in in-
tellectual frame. Greek-style Islamic political philosophy as instanced by al-
Fārābī has very conceptualistic approach and therefore engages itself very 
little with actual political problems of the age. On the other hand, when we 
turn to the latter, probably best expounded in the works of al-Māwardī and 
Nizām al-Mulk, its positivistic approach and factual methodology is ob-
served immediately. When it comes to modern Islamic political thought, it is 
evident that its approach and methodology owe a lot to the Islamic political 
tradition developed in the wake of the transmission of Greek science to Is-
lamic world. In line with Francis Bacon’s assessment of the general charac-
ter of Greek philosophical thought, Greek-style Islamic thought also bears 
some unfruitful characteristics and can be deemed as rhetorical, polemical 
and even eclecticist. At the same time, this is the underlying feature of Ba-
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con’s view of Islamic philosophy as being unsatisfactory.2 In fact, this is the 
basis of the contemporary claim that Islamic philosophy is lacking in au-
thenticity as propounded by Roger Arnaldez in his writings. According to 
Arnaldez, only al-Ghazālī can be seen as an authentic Islamic philosopher.3 
This claim is correct when taken to mean that Islamic political philosophy 
or Islamic philosophy in general deals with social and religious problems 
originally configured by its Greek predecessors, and reflects itself in deduc-
tive logic and very imposing discourse. Similarly, modern texts dealing with 
social and religious problems of the Islamic world correspond to this tradi-
tion in style, and for this reason modern Islamic political literature harbors 
very conceptualistic discourse and falls rather far from the classical ap-
proach of Islamic fiqh. Conceptualistic and rhetorical discourse in question 
leads to misrepresentation of Islam as an inflexible set of ideas, impossible 
to be applied to the ongoing life and contemporary condition of man. Inter-
estingly, classical Islamic philosophy and especially al-Fārābī’s political theo-
ry or Averroes’ rationalism are suggested as a solution for this problem.4 

I will firstly describe and analyze both Greek-style Islamic political philo-
sophical texts and legalistic texts which are mainly based on al-fiqh tradition 
and bureaucratic experience. Describing and analyzing modern Islamic texts, 
I will show the closeness between Greek-style discourse and modern Islam-
ic political reading. This has an eclecticist method and does not produce any 
new knowledge. Afterwards I will discuss the conceptualist approach to the 
problems of social and religious life.  

 
1. ISLAMIC POLITICAL THOUGHT IN CLASSICAL PHILO-
SOPHICAL TEXTS AND LEGALISTIC TEXTS 
In Greek-style Islamic political philosophy, al-Fārābī’s texts are most strik-
ing and his Book of the Opinions of the Inhabitants of the Virtuous City (Kitābu Ārāi 
Ahl al-Madīna al-Fādila) is well-known. Among the text mainly written in le-
galistic al-fiqh tradition al-Māwardī’s book of The Laws of Islamic Governance 
(al-Aḥkām as-Sulṭāniyyah) is one of the most famous and seminal works.5 
Nizām al-Mulk’s Book of Government (Siyāsatnāma) is one of the most known 
texts among those mainly written from bureaucratic experience. This tradi-
tion is known as mirrors for princes. Nizām al-Mulk’s book followed al-
Māwardī’s in style, content and time.6 By examining these three texts, I hope 
to arrive at a satisfactory conclussion at the end. Although al-Māwardī’s and 
Nizām al-Mulk’s books are essentially related to the political science, never-
theless the former contains the principles of political philosophy and the lat-
ter applies these principles to examples of political philosophy (ethical vir-
tues).7  
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al-Fārābī’s Book of the Opinions of the Inhabitants of the Virtuous City deals with 
theology, cosmology and political philosophy, and physics and psychology 
indirectly. It seems that al-Fārābī was inspired by the two of Plato’s books 
this work.8 Plato’s The Republic and Timaeus were translated into Arabic be-
fore al-Fārābī and he is closely acquainted with both of them. Although al-
Fārābī used the Republic and Timaeus, nevertheless it is evident from the 
content that his work is authentic in many respects. This is clearly the case 
when we turn to the Arabic manuscripts of these Plato’s works.9 It seems to 
be the case that al-Fārābī wrote a syncretic text, islamicizing some of the 
Plato’s concepts and moreover, he supplemented some new concepts such 
as al-Mudun al-Fādel and al-Mudun al-Cāhel although these concepts do 
not really stand because these do not correspond to the actual state of af-
fairs. As a matter of fact, al-Fārābī’s work is accepted as a utopian book, just 
like Plato’s The Republic.10 In his book, there is no mention of the actual life 
and social problems of his age. al-Fārābī’s work has metaphysical and social 
characteristics. No doubt that al-Fārābī’s and Plato’s philosophical inten-
tions are very different, but their approach to the social life and the gov-
ernment are very similar. 

Al-Madīna al-Fādila is concerned with al-Mawcūd al-Awwal (God) and His at-
tributes. There are totally thirty seven chapters in the book, six of them be-
long to al-Mawcūd al-Awwal, but the rest of the chapters are also related to 
Him and His attributes.11 After the attributes, the philosopher talks about 
cosmological descriptions, physical conditions of the world and psychology 
of man in order to connect everything to Him. Actually he wants to explain 
how the Muslim society can reach utmost well-being on a constant basis 
and for this reason his focus is on the human being. Just as in Plato, he also 
assumes that there must be an order in the universe and society because 
there is God.12 All of subjects as al-Nubuwwa, al-Raīs and society are related 
to the God’s existence and particular aim is to secure social and psychologi-
cal happiness in this world.13 Richard Walzer’s reading of al-Fārābī is defi-
nitely so. According to Walzer, al-Nubuwwa and divination in al-Fārābī’s 
philosophical system serves as explanation of his society’s happiness.14 Now 
we can safely say that the ideal state or al-Mudun al-Fādel is thought and con-
structed at the conceptualistic level by al-Fārābī. The other kinds of states 
such as al-Cāhil, al-Fāsek, al-Mutabaddila and al-Dālla are all only opposites of 
al-Mudun al-Fādel and all of them involve some faults and intellectual defi-
ciency.15 Evidently, these contrasts can be seen as conceptualistic con-
structs, and basically they have no real counterparts in the actual world 
around al-Fārābī. To put it simply, he is using these concepts without refer-
ring to the actual state of affairs of his political surroundings. This situation 
makes his philosophy of politics eclecticist in argument and imposing his 
ideals to the real world. I think that al-Ghazālī’s objections in Tahāfūt al-
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Falāsifah are aimed at this deadlock in this context. What I mean is that al-
Fārābī both wants and insists on the point that Muslim should reach its 
highest well-being. According to al-Fārābī, his opinions which rely on only 
Greek-style argument are unique and need not to be tested in real social 
life.16  

al-Māwardī’s book of The Laws of Islamic Governance (al-Aḥkām as-Sulṭāniyyah) 
and Nizām al-Mulk’s Book of Government or the Histories of the Kingdoms 
(Siyāsatnāma or Siyar al-Mulūk) are both similar to each other. Both of them 
are written mainly in bureaucratic and legalistic al-fiqh tradition. However, 
there is a small nuance between the two and it is related to the style of treat-
ing the topic. The former is written in legalistic al-fiqh tradition and the latter 
was written in bureaucratic style. al-Māwardī’s work deals with administra-
tive organization, including some political virtues and historical experiences. 
On the other hand, Nizām al-Mulk’s work also deals with government re-
gime with some virtues and historical experiences. This may be due to the 
fact that al-Māwardī was a faqīh (scholar of sharīa) and Nizām al-Mulk was a 
grand vizier (prime minister). For instance, while there is a chapter related to 
social rules of wine drinking in Nizām al-Mulk’s book, al-Māwardī’s book 
does not mentions any instances of everyday life.17 As can be seen, there is a 
nuance between the two works and this nuance is slightly relevant to the re-
ligious norms of al-halāl and al-harām. I think that the next classical texts of 
politics in Islam, namely Ibn Khaldun’s al-Mukaddima, which is written in 
bureaucratic and legalistic al-fiqh tradition and not in Greek-style. 

There are twenty chapters (al-bāb) in al-Māwardī’s Book of al-Aḥkām as-
Sulṭāniyyah and all of them are related to the actual social life, suc as gov-
ernment, administration, law, economy, land and war. None of them is 
treated in relation to God, metaphysics or other nonphysical subjects. His 
work begins with the sub-heading of “Contract of Imamate” and discusses 
the sources of political power and the leadership. There are two ways gain-
ing the power in the state, namely “by the election of those of power and in-
fluence and by the delegation of the previous Imam”. Both of these can be 
considered as rather secular ways and they are not seen as religious issues in 
the book. Actually, in this work the Devine is not involved in the world be-
cause everything in politics is for human social needs and social reality is re-
lated to the Devine only principally. Shortly, Book of al-Aḥkām is concerned 
with the actual world, but that is not to say that it completely ignores its 
connection to the Devine.18 As in al-Madīna al-Fadila, some considerations 
of moral virtues and characteristics can be found in Book of al-Aḥkām as-
Sulṭāniyyah as well. In addition, in this text there is mention of political 
events in al-Māwardī’s age in particular and the Islamic history in general. 
The main difference between these two works can be found in their dealing 
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with the same problems but with rather different approach; while al-Fārābī’s 
approach is mostly idealistic, al-Mawardī’s is strongly realistic. al-Fārābī’s al-
Raīs is the ideal human and is not in the world, but al-Māwardī’s Imam is 
actual man who possesses particular administrative abilities.19 I think that 
this difference is not peculiar to al-Fārābī’s and al-Māwardī’s work, namely 
that the former is utopia and the latter is legalistic. Instead of only utopian 
perspective, I can say that there is a difference between Greek-style texts 
about politics and the texts of al-fiqh tradition about politics in Islam. Greek-
style texts are syncretic/utopian and the others are realist.  

al-Māwardī’s Book of al-Aḥkām as-Sulṭāniyyah deals with the governmental 
structure, which contains ministry (wazirate), judiciary (al-kadā) and wars (al-
hurūb). The viziership comes in two ways, by delegation and by execution.20 
According to the author, these ways and other details of governmental 
structure are determined by the help of reason and wisdom, and additionally 
by historical experiences and the Holy Quran.21 In comparison with Greek-
style texts of al-Fārābī, this perspective is very empirical and it does not im-
pose any concepts upon reader. al-Māwardī’s work also treats some subjects 
of daily life, such as zakah, ghaneeemah, kharaj, jizyah or hisbah. All of them are 
related to the ongoing actual economical issues.22 Accordingly, I think it is 
impossible to design policies without consideration of money movement in 
the state. This also applies to the modern democracy discussions about poli-
tics.23 Shortly, Book of al-Aḥkām as-Sulṭāniyyah deals with the basic compo-
nents of the governmental structure, by taking into account their existing 
aspects solely.  

As for Nizām al-Mulk’s book of Government or the Stories of the Kingdoms 
(Siyāsatnāma or Siyar al-Mulūk), it is the same with some differences aside, it 
can be said to be very similar to al-Māwardī’s work. As mentioned above, al-
Māwardī was a faqīh (scholar of sharīa) and Nizām al-Mulk was a grand vi-
zier (prime minister). Both books have same characteristics in terms of their 
aims and approaches to issues and contents. However, Nizām al-Mulk’s 
book contains some extra subjects (such as social conditions and norms of 
wine drinking, for example) and it adopts more enjoining discourse. In addi-
tion, while the historical experiences recounted in al-Māwardī’s work are 
suitably limited to the Islamic history, the historical experiences in Nizām al-
Mulk’s work are extended to Sassanian and Greek figures, such as Rustam 
and Alexandre the Great, respectively.24 Actually, there are some small nu-
ances between two books mentioned above, but both are the same in regard 
to social and political issues. For instance, Nizām al-Mulk talks about al-
Sultān, ministries, war, economy and judiciary in Siyāsatnāma veru similarly 
to Book of al-Aḥkām as-Sulṭāniyyah. Siyāsatnāma includes more details related 
to the daily social life and mainly relies on empirical investigation. The latter 
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is more developed in terms of content. But both are closer to the modern 
British utilitarian politics tradition than al-Fārābī’s work and its Greek-style 
discourse.   

 
2. ISLAMIC POLITICAL THOUGHT IN MODERN TEXTS 
When it comes to Islamic political thought in modern times, it is necessary 
to take into account Islamic geography, Muslim thinkers and activists. There 
are many very different states in Islamic world, such as Turkey, Egypt, Paki-
stan, Iran, Malaysia, Saudi Arabia and India. Accordingly, there are many Is-
lamic authors and activists, who are sometimes accused of terrorism or fun-
damentalism, such as Mawlānā Sayyid Abu’l-A’lā al-Mawdūdī (1903-1979), 
Sayyid Qutb (1906-1966) and Ayatollah Ruhollah Khomeini (1900-1989) 
and Necmettin Erbakan (1926-2011). All of them are important figures of 
political Islam in modern ages.25 Among them, I will particularly focus on 
Abu’l-A’lā al-Mawdūdī’s and Sayyid Qutb’s political ideas. There are many 
scholars who dedicated some of their time to the political outlook of al-
Mawdūdī and Qutb, in local or universal languages, such as English, Russian 
or Serbian.26 

Both al-Mawdūdī and Qutb are known as charismatic Islamic scholars, au-
thors and activists in the contemporary era. al-Mawdūdī and Qutb had ra-
ther comprehensive thoughts that extended from Medieval Islam to modern 
age, and proposed solutions to the problems of underdeveloped societies. 
Also they were social and political activists against modern imperialism.27 
Although their families were influential and relatively noble and they were 
studious and successful scholars, they suffered some social exclusion due to 
their radical ideas about social establishment.28 There were many other peo-
ple who paid the price for their views about society, such as Mahatma Gan-
dhi in India, but the new global world commercialized them (Ghandi) or ac-
cused them of fundamentalism (al-Mawdūdī and Qutb). I think that al-
Mawdūdī and Qutb do not possess thoughts and ways of activism, which 
can be considered in harmony with the modern capitalist world. al-
Mawdūdī’s Jamāat al-Islāmī in India and Pakistan, and Qutb’s Ikhvān al-
Muslimīn had some social and political characteristics that could not be rec-
onciled firstly with Europeans and secondly with the United States of 
America. I think that the members of Jamāat al-Islāmī and Ikhvān al-Muslimīn 
were lacking in integrity in their fight (jihād) against imperialism, and that 
their comprehension of the nature of imperialism in general was drastically 
inconclusive, even before the reaction of foreign countries. I have reached 
this judgment from the studies about al-Mawdūdī’s and Qutb’s ideas in 
Turkish literature.29 
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Although al-Mawdūdī and Qutb’s ideas contain some differences, many 
scholars see them as almost identical, because of their fundamental opposi-
tion to western modernism, and question their thoughts in the area of the-
ology.30 I think that al-Mawdūdī and Qutb’s ideas are related to unfavorable 
social, economic and cultural life conditions in their societies, and that they 
use some of the Islamic concepts which belong to al-fiqh and al-kalām with-
out jettisoning their historical connotations. In my opinion, we should ap-
proach the thought of the both thinkers in a different manner and focus on 
their methods and arguments. There is a dilemma in their texts, but it is not 
of theological nature. On the contrary, the issue is related to their approach 
to the actual and social reality. Both of them touch upon actual and social 
problems using historical concepts, and thus overlooking their correspond-
ent reality. Shortly, they impose some of the historical concepts upon to-
day’s events. al-Mawdūdī’s book of Meseleler ve Çözümler (Issues and Solutions) 
contains many issues which are related to the modern and Islamic medieval 
world, and referring to the Holy Quran elevates Islam to a utopian level, 
claiming that the sultanate is not Islamic, for instance.31 Qutb’s book of 
Yoldaki İşaretler (Milestones) recognizes the underdevelopment of Muslim so-
ciety and claims that the only rightful generation in Islamic history is the 
generation of al-Sahāba, who were the faithful friends of the Prophet Mo-
hammad (Peace be upon Him). And by doing so, makes them utopian men 
almost impossible to be followed.32  

I think that both of them make the same mistake; namely, they idealize an 
Islamic concept or a utopian age and refute the human component of pre-
modern Islamic history, which are not compatible with this utopia. Thereby, 
Islam becomes an idea above human and earthly level, very similar to the 
ideal world in Plato’s rationalist idealism or to the ideal concepts in al-
Fārābī’s thought. Eventually, both rejected some of the Islamic historical 
facts and modern actualities. For example, al-Mawdūdī expressly accused of 
shirk (refuting the uniqueness/tawhīd of God) some of the sects of medieval 
Islam on the ground of their usage of the concept of al-istimdād (hope for 
Divine help).33 al-Mawdūdī assumes that there is a problem of mentality 
when it comes to the correct meanings of terms used by Muslims and for 
this reason Muslim societies are powerless because Allah says that “you 
(Muslims) will be superior if you are [true] believers.”34 According to his 
thought, the modern Muslims are not true believers because they are not 
powerful, so they must be changed with dawah. I think that al-Mawdūdī ex-
aggerates here, and overlooks religious scholars and their dawah efforts, and 
consequently disapproves all medieval Islamic sects in a groundless manner. 
One difference between al-Mawdūdī’s and Qutb’s thought can be found in 
their understanding and usage of the terms of al-tawhīd and al-shirk. To the 
former, these terms are related to Islamic religious faith (iman). As regards 
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the latter, these terms are also related to the modern extremism, such as na-
tionalism and racism.35 Nonetheless, both agree that the Muslim people’s 
social ideology should be changed by revising pre-modern Islamic terms.   

Roy Jackson’s reading of al-Mawdūdī’s political thought begins with the be-
low passage: 

As we have seen, Islam, in terms of ‘din’, is synonymous with the Islamic 
state: you cannot have one without the other. This was Mawdudi’s central 
aim: to create the vision of a modern state that is informed within a frame-
work of his paradigms of the Qur’an, the Prophet, and the Rightly Guided 
Caliphs. In many respects, he seems to be calling for a return to the Cali-
phate, but it is much more complex than that. The Islamic state was central 
because Mawdudi had little faith in individuals to live pious lives, and so 
they must be led by the virtuous…36 

This reading is correct in a way, and also false in a way. It is correct from 
the point of view that it connects al-Mawdūdī’s psychological background 
with his political thought. Nevertheless, it is false because al-Mawdūdī’s 
thought has more complex implications than it is expressed here. Even 
though Jackson is aware of al-Mawdūdī’s social project centered on the no-
tion of “Jihad”, which according to him is “more ethical in nature than so-
cial or political” (similar to Reza Nasr’s interpretation which sees al-
Mawdūdī’s endevours as “something like Marxist movement against imperi-
alism”), but he overlooks that the utopic state of al-Mawdūdī’s thought is 
not a “theo-democracy or divine government”.37 I think that al-Mawdūdī’s 
and Qutb’s thought come close because of their social necessities, and their 
using of Islamic terms is not primarily concerned with theological dogmas 
as is the case in Christian political thought. They assume that medieval Is-
lamic terms are closely associated with their social conditions. The western 
scholars find them dangerous and implicitly “fundamentalist” because both 
of them are eager to oppose “the West”, especially on political platform. In 
reality, I propose that these Islamic thinkers do not confront the West, but 
merely look for the ways to westernize the Islamic world itself. In addition, 
my aim here is to show the similarity between political arguments of al-
Fārābī’s and them. This similarity can be seen in their treating Islamic poli-
tics by the use of universal concepts, which are actually utopic, and eventu-
ally their doing so leads to a utopic conception of Islam. 

There is a common approach between modern Islamic political texts, whose 
content is similar to al-fiqh, on the one hand, and medieval Islamic Greek-
style political texts on the other. This approach is constituted by drawing at-
tention to the social facts and actualities using conceptualist idealism and by 
assuming that the social life and reality depend primarily and only on the 



16 • Eskiyeni 37/Kış 2018 

universalist concepts. al-Fārābī neglects medieval Islamic social problems 
and prioritizes Greek concepts to day-to-day events in his Kitābu Ārāi Ahl 
al-Madīna al-Fādila and Kitābu al-Siyāsa al-Madaniyya.38 al-Mawdūdī and Qutb 
give primacy to the pre-modern concepts of Prophet Mohammad’s (Peace 
be upon Him) age and prefer them to comprehending of modern social de-
velopments. For instance, al-Mawdūdī sloganizes the term of “ijtihad” (legal 
and social interpretation) and refutes the term of “taklīd” (following)39 and 
paradoxically his method and arguments do not contain any progressive re-
sults. Both al-Mawdūdī and Qutb, by ignoring the daily life, do not correctly 
predict the reaction of sympathizers of jihad or anti-imperialist movement 
with regard to exposure to modern world. Thereby, although they possess 
strong historical and social memory, due to their wrongful approach the re-
sult was unproductive. I think, very similar to al-Fārābī’s political thought, 
al-Mawdūdī and Qutb’s political ideas are basically grounded in metaphysics 
instead of actual life. In my opinion, al-Fārābī was a historicist, and this fact 
is not due to its being deprived of the historicist perspective, but contrary to 
this, it is related to having the conceptualistic perspective only. 

 
3. THE PROBLEMS OF THE CONCEPTUALIST APPROACH IN 
ISLAM 
There are some modern researches that study the subject of mirrors for princes 
and the art of governance in terms of the similarities and relations between 
medieval Islamic civilization and medieval Christian world. In these studies, 
some of the most prominent medieval Islamic thinkers are coming to the 
fore, such as al-Māwardī in legalistic al-fiqh tradition or Nizām al-Mulk in 
bureaucratic tradition. When we turn to the medieval and modern Christian 
Europe we can see that some authors give priority to the social experiences 
and the political results, such as Machiavelli and Thomas Hobbes.40 Alt-
hough utopias are absolutely important in the tradition of political philoso-
phy -al-Fārābī’s work being one of the most classical examples- but still it is 
impossible to create a new political order and to reach any fruitful political 
solutions contenting oneself with them.41 Therefore, John Rawls, who is the 
most famous and effective theorist of contemporary liberal political philos-
ophy,42 firstly takes into consideration Aristotelian thought from Ancient 
Greek in his A Theory of Justice.43 

The importance of Thomas Hobbes and John Rawls in my study stems 
from their being the first and the last ones in this tradition respectively; 
namely, Hobbes wrote the first text taking up a social contract theory. This 
perspective is also adopted by Rawls himself.44 Thomas Hobbes, John 
Locke, Jean-Jacques Rousseau, Immanuel Kant and some other authors and 
philosophers are the sources of inspiration in Rawls’ political thought, be-
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cause all of them are concerned with historical and the social experiences, 
and daily political results as well.45 Moreover, Hobbes is concerned with the 
term of “experience” even in the natural sciences.46 In the tradition of social 
contract and especially in the political philosophy of Rawls, the term of “ex-
perience” is something like a criterion of thought.47 Following Robert Dahl, 
Rawls is therefore not a universalist and he points out that “there is no one 
universally best way to solve the problem of how to project fundamental 
rights and interests… In the absence of a universally best solution, specific 
solutions need to be adapted to the historical conditions, and experiences, 
political culture, and concrete political institutions of a particular country”48 
with the exception of “the original position.”49 

Rawls’ political philosophy and his approach are useful and functional be-
cause this political thought and its approach have been created by the most 
developed society of the new world and he dissociated the terms of “rea-
son”, “rationality” and “justice” from every conceptualistic, untraceable and 
metaphysical criterion and interpretation. For Rawls, for instance, there is a 
difference between “the reasonable” and “the rational” and he prioritizes 
“the rational” since it is related to the general good. According to him, “the 
idea of reciprocity lies between the idea of impartiality, which is altruistic (as 
moved by the general good), and the idea of mutual advantage understood 
as everyone’s being advantaged with respect to one’s present or expected 
situation as things are”.50 The source of the idea of rational or the general 
good, or anything else applicable in social life does not firstly depend on 
some outside authority, such as God51 or any other uncertain term or con-
cept, such as “egalitarianism”.52 There is a difference between the terms of 
“need” and “wish” and Rawls dissociates the general good and need from 
all of psychological necessities and wishes.53 For instance, in the context of 
queer theory, Rawls thinks that while it is necessary to oppose forced 
work-sharing or division of labor, voluntary intersexual work-sharing 
should not be opposed.54 This psychological separation and the concreti-
zation of all social and political matters is very important for an open soci-
ety and solving political issues. And this is not possible with the conceptu-
alistic approach. 

In modern-day Islam, by which I mean the totality of social and political 
events and appearances in the last two centuries in Islam, there is a need for 
a criterion of social life (original position), common goal and especially 
common language. Here Islam is not a faith, religion or anything else which 
involves Transcendental. Because the fundamental sources of linguistic vari-
ety are the events, I assume that the foundation of the communication and 
reasoning has to recourse to the events in order to have an access to com-
mon language. As Ari Daniel Levine puts forward in Late Northern Song Chi-
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na, non-functional language situations are abused by rhetoric of politics.55 
The historiography of politics, reading techniques of political texts and the 
styles of using the political terms determine common approach to the social 
events and political developments. Even a cultural trauma can be related to 
the usage of the words.56 For this reason and because England needed a 
common epistemological and social language in the 17th century, Francis 
Bacon was the first to express the priorities of events and actualities to the 
concepts, words and terms in his Novum Organum.57 Secondly, Thomas 
Hobbes identified and defined the social and the political concepts in Levia-
than.58 I accept Rawls’ theory of political justice with the exclusion of its 
populist or democratic extremism, because his theory is connected to the 
events only and abstains from any speculative metaphysics. As for al-
Fārābī’s books and modern Islamic texts that are related to the social life 
and the political philosophy, they are usually interested in metaphysical 
speculations and rarely in the social reality and the actual problems. Both 
the former -which is written in Greek-style- and the latter are only trans-
porters of past realities to our modern-day and are not a product of prac-
tical intelligence. Here, there is a double alienation which contains both 
the historical and modern-day meanings, because of the conceptualistic 
approach of al-Fārābī’s political philosophy and modern Islamic political 
texts.  

For instance, the Marxist or the Feminist texts on political philosophy in Is-
lam cause the one-way alienation which contains the historical meanings and 
which suits the aims of the colonialism. As for modern Islamic political 
texts, they cause two-way alienation, to the past and the now and render the 
mind helpless. Marxists, Feminists and Islamists in the Islamic world com-
monly share the conceptualistic approach to the social and political life. All 
of them possess a vocabulary which concerns a world outside the actual 
one. Some of them, by defending some of the Marxist or Feminist ideas jus-
tify Westernization and alienates from the real local problems, while the 
others, by defending some of the nationalist or Islamist ideas justify localiza-
tion and thus also alienates from the real local events. However, al-Māwardī, 
al-Ghazālī and Nizām al-Mulk dissociates the concepts, words and terms 
from the actual life and real social facts and they start thinking and reason-
ing primarily with the particulars. Accordingly, in political philosophy par-
ticulars come first, and concepts, words and terms come second.   

 
CONCLUSION 

Political philosophy in Islam is mainly fulfilled by al-fiqh and bureaucratic 
tradition both in the classical and modern age. This is accepted and some-
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times expressed by all philosophers of classical Islam (al-falāsifah), and even 
al-Fārābī. Nonetheless, it can be said that there are two false claims about 
the Greek-style Islamic political philosophy, which regard this philosophy 
neglected. According to one of these claims, Muslims should keep returning 
to the political and theological philosophy of medieval Islamic philosophers, 
in order to develop in modern era. In my opinion, this return does not rep-
resent a return to the past philosophical polititcal ideas, but it represents a 
return of modern-day Islamic political theorists to conceptualistic approach 
in interpretation of the political order. The second claim is that the devel-
opment is only possible with the rationalism, and the basic Islamic sciences 
such as al-fiqh, hadith and kalām are both only didactic and against every kind 
of rationalism. Both claims are incorrect because they prefer to deal with the 
past in order to avoid the responsibility of dealing with present. Above all 
else, a third presumption may be true which states that Islamic philosophy 
in the classical age is not authentic in the field of practical or political phi-
losophy. By the way, none of the modern Islamic political philosophy is au-
thentic -especially theoretical al-fiqh tradition- because al-Fārābī, contempo-
rary Islamic subject -even Marxist or the secularist subject- and the modern 
Islamic faqīh resemble each other in their conceptualistic approach.  

The comparison of al-Fārābī’s political philosophical text of Book of the Opin-
ions of the Inhabitants of the Virtuous City (Kitābu Ārāi Ahl al-Madīna al-Fādila) 
and al-Māwardī’s book of The Laws of Islamic Governance (al-Aḥkām as-Sulṭā-
niyyah) is productive from the viewpoint of empiricist aspects of modern 
Anglo-Saxon political philosophy of Thomas Hobbes and John Rawls. Ad-
ditionally, the comparison of the classical Islamic texts and modern Islamic 
texts is inspiring in terms of the reasoning and main approach to the social 
and the political issues. In the recent times, Abu’l-A’lā al-Mawdūdī and 
Sayyid Qutb come to the fore when it comes to Islamic political philosophy, 
which is relevant to al-fiqh tradition and Islamic fundamentalism. Despite 
some differences among them, al-Fārābī’s political thought is in harmony 
with the political thought of al-Mawdūdī and Qutb, because all three render 
some concepts, histories or figures utopic. Although there are historical, 
conditional and cultural differences among them, al-Māwardī’s political 
thought is in accord with the political philosophy of Nizām al-Mulk, Machi-
avelli, Hobbes and Rawls, because all five move from particulars and exper-
iment.  

Starting off from Ancient Greek philosophy or Prophet Mohammad’s 
(Peace be upon Him) age do not suffice to solve the social, politic or even 
theological problems today. When Francis Bacon opposed the conceptualis-
tic and dialectical approaches of ancient times, the island of Great Britain 
and Continental Europe were overwhelmed by epistemological and political 
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issues very similar to contemporary Islamic societies. Al-Fārābī was a great 
philosopher in the middle age of Islam, but his political thought does not 
possess a useful approach to the social events and the political issues. Alt-
hough there are some differences between two parites, al-Māwardī and 
Nizām al-Mulk’s political thought is closer to contemporary political philos-
ophy. Particularly in the political thought of Rawls, we know that the de-
mocracy is only possible with the common reason which relies on worldly 
particulars and events, and the conceptualist reason is in adequate. Because 
of the conceptualistic approach to the political issues, al-Mawdūdī’s and 
Qutb’s political ideas do not come in useful to modern Islamic societies. 
Common sense is primarily related to the historical and new experiments. I 
think that al-Māwardī, al-Ghazālī, Nizām al-Mulk and Ibn Khaldūn were 
aware of this epistemological fact (as Rawls), but al-Fārābī was opposed to 
this fact which al-Mawdūdī’s and Qutb did not comprehend.  
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