The authority of the Prophet is only limited to doctrinal affairs and the matters of worship, as far as the worldly affairs are concerned; they are not governed by the prophetic authority. Critically discuss. 

Muslims, since the earliest days of Islam, have considered the religion, based on the texts of the Quran and the Sunnah, to be an all encompassing way of life, concerning creed, worship and dealings in society. Islamic involvement in all aspects of life was scarcely ever itself questioned or disputed significantly.[footnoteRef:2] In the 19th century, a number of Orientalist scholars, among the foremost being Ignaz Goldziher (d.1921 CE), questioned the very foundations of the Sunnah and its authenticity, this influenced some Muslim thinkers during the period of colonialism to adopt similar views.[footnoteRef:3] For other Orientalists and Muslim thinkers, the focus was on the scope of the Prophet's authority, which they argue was limited to that of creedal and ritual worship, negating the Prophet's role in establishing a law and legislating himself in issues of worldly affairs and this claim is the discussion of this essay. [2: As-Siba'ee, p.201-209]  [3:  Siddiqui, p. 124-126] 

From the main proponents of this view was Joseph Schacht (d.1969 CE), who argued that law fell outside the sphere of religion and matters concerning it weren’t from the roles and responsibilities of the prophet, his authority was restricted to religious affairs.[footnoteRef:4] Sayyid Ahmad khan (d.1898 CE), arguably the founder of Islamic Modernism, despite denying most hadith, also argues that hadith concerning acts of worship are to be accepted.[footnoteRef:5] [4: Schacht]  [5: Baljon, p. 224] 

Fazlur Rahman (d.1988 CE) agrees and states that the life of the prophet shows that he never attempted to establish an organized set of laws to govern society for Islam, and that he was a moral reformer, with the exception of the rare occasion where he made a decision in ad hoc cases. Emile Tyan (d.1977 CE)concludes that upon reading Muhammad's work, it is clear that it wasn’t from his aims to institute a new judicial system nor a new system of legislation. Christiaan Snouck Hurgronje (d.1936 CE) further states that Muhammad knew he was unqualified to establish a new law.[footnoteRef:6] One of the evidences used to explain the prophet’s lack of authority in worldly matters is a hadith in Sahih Muslim, the narration is as follows:  [6:  Al-Azami, p.16] 

Anas reported that Allah's Messenger happened to pass by the people who had been busy in grafting the trees. Thereupon he said:
If you were not to do it, it might be good for you. (So they abandoned this practice) and there was a decline in the yield. He (the Prophet) happened to pass by them (and said): What has gone wrong with your trees? They said: You said so and so. Thereupon he said: You have better knowledge (of a technical skill) in the affairs of the world.[footnoteRef:7] [7: Al-Sahih Muslim, Hadith no. 6128 (142-2362)] 

The proponents of this opinion argue that the statement of the prophet 'you have better knowledge in the affairs of the world,' is proof that the prophet's authority didn’t include the matters of worldly life, this would exclude from the religion of Islam, law, government, politics, marriage, divorce and many other 'worldly matters', on an individual, community and international level.[footnoteRef:8] Both Muslim and non-Muslim writers have criticized this view. [8: Usmani, p. 71-73] 

[bookmark: _GoBack]From the Western scholars who criticized this view was Samuel Goitein (d.1985 CE), who argued that legal matters of worldly life are part and parcel of the divine revelation and that Sharia law was formulated by Prophet Muhammad, and not later. Nabia Abbott (d.1981 CE) also states that the importance the companions held for law and the emulation of the prophet in worldly affairs from the earliest days of Islam is proof of his authority in all aspects of life.[footnoteRef:9] [9: Siddiqui, p.131-132] 

Traditional Islamic Scholars have disputed this interpretation of the hadith.They have divided the prophet’s own statements in to two categories, that which is concerning religion, which is a form of revelation and that which is not. They explain that whatever the prophet commands and prohibits, regardless of whether or not it seems like a matter of worldly affairs, is from the religion and within the scope of prophets legislative authority.[footnoteRef:10] The statements he makes regarding his own human opinion is not binding upon the Muslim community, this includes tools used for different types of work, farming techniques, the food he liked and his personal daily routine. They state that what is meant in this hadith by ‘worldly affairs,’ are those worldly matters which are left outside the realm of Islamic legislation, and these are considered in Islam as Mubah acts, which people are free to do or leave as they please, under the general principles of the Sharia.[footnoteRef:11] These worldly matters are open to peoples own trial and error, learning, researching and discovering, however it does not refer to those worldly matters which are a part of the religion.  [10: Al-Dehlawi, p.373]  [11: Usmani, p.73] 

This is also clear by the fact that in this hadith, the prophet did not command them to stop this method they were using, he merely made a passing comment that he did not feel it would benefit.[footnoteRef:12] Other examples exist, which make clear that the prophet also, with matters not concerning religious law, made statements in which he was open to other opinions. In the battle of Badr, Ibn Munthir asked regarding the place chosen to set up camp; ‘This decision you made, is it from Allah or opinion based on strategy and tactics of war?’The prophet responded; 'It is an opinion based on war and strategy,' thereafter the companion gave his advice which the prophet agreed to.[footnoteRef:13] This shows the understanding of the companions that decisions of the prophet regarding worldly affairs could be from his religious legislation. [12: Ibid, p. 72]  [13: Sallabi, p. 958] 

Usmani suggests that the misinterpretation here is based on likening Islam with other religions and belief systems which restrict the religious influence to doctrine and matters of worship, and other than this followers are permitted to live other aspects of their lives as they please.[footnoteRef:14] Islam as a religion, incorporates matters of one's day to day life, and allows for regular daily Mubah (permissible)acts to become acts of worship. [14: Usmani, p.68] 

Opponents of Schacht's view further argue that dozens of verses were revealed concerning 'non-religious’ issues, including rulings on trade and transactions, marriage and divorce, criminal law, moral laws, war and international relations, this illustrates Islam’s involvement in the worldly affairs of mankind. This is responded to by the claim that, only the Quran's principles and legal verses are accepted and this does not necessitate it being from the Prophet's role. Al-Azami states however that the Quran also declares that one of the Prophet's roles as a messenger is to explain and clarify the Quran in the verse which states;[footnoteRef:15]‘And We have also sent down unto you (O Muhammad) the reminder and the advice (the Quran), that you may explain clearly to men what is sent down to them..'[footnoteRef:16] [15: Hamdeh, p. 71]  [16: Surat an-Nahl, ('The Bees'),16:44. The Noble Qur’an.Trans. Muhammad MuhsinKhan & Muhammad Al-Hilali. (Riyadh: Darussalam, 2007) p.484] 

Traditional Muslim scholars argue therefore, that there is no basis for the denial of the Prophet’s explanations of the verses concerning these worldly matters that are clearly considered part of the Law of the religion. It must then be concluded logically that the Prophet is not limited when it comes to legislation, nor would it seem farfetched that his legislative authority extends to worldly matters.[footnoteRef:17] [17:  Al-Azami, p. 20] 

Furthermore Islamic scholars mention that the verses which command obedience and establish legislative authority to the Prophet Muhammad, do so without any restrictions on the aspect of obedience, whether dealing with belief, worship or so called ‘worldly matters.’ Usmani states the following verse in support of this view when discussing the obedience to the Messenger,it states; 
'..Who enjoins good and forbids them vice, and makes lawful for them good things and makes unlawful for them the impure things…'[footnoteRef:18] [18: Surat al-A'raf, ('The Heights'),7:157. The Noble Qur’an. Trans. Muhammad MuhsinKhan & Muhammad Al-Hilali. (Riyadh: Darussalam, 2007) p.311] 

He explains that  the words; 'makes lawful for them' and, 'makes unlawful for them' establish the authority of the Prophet in making new laws himself, he emphasizes that 'making'  laws are not the same as 'declaring' them, therefore legal legislation is no limited to Quranic content.[footnoteRef:19] [19: Usmani, p. 46-47/hamdeh, p. 115] 

Al-Azami uses the following verse as proof to establish the prophet's authority to legislate new laws; 'Whatever the Messenger gives you take it and whatever he forbids you refrain from it.'[footnoteRef:20] This verse is general in its wording and therefore is to be taken as such, and not restricted to certain matters of the religion.[footnoteRef:21] [20: Surat Al-Hashr, ('The Gathering'),59:7. The Noble Qur’an. Trans. Muhammad MuhsinKhan & Muhammad Al-Hilali. (Riyadh: Darussalam, 2007) p.983]  [21:  Al-Azami, p. 15] 

The verses concerning following and imitating the Prophet are further used, including the verse which states; ‘Say: if you love Allah then follow me and Allah will love you.'[footnoteRef:22] The word ittiba', for ‘follow’ means to imitate him in everything that he does, and take him as example and role model. They use the following verse as proof that he should be followed in for all aspects of life; 'Indeed in the Messenger of Allah you have a good example…'[footnoteRef:23] Furthermore, Hamdeh argues that there are also verses in Quran which clarify that certain rulings and acts, including worldly matters, are specifically for the Prophet, this wouldn’t be necessary if the companions weren’t ordered to follow him in everything he does.[footnoteRef:24] [22: Surah Al-Imran, ('The Family of Imran'), 3:31. The Noble Qur’an. Trans. Muhammad MuhsinKhan & Muhammad Al-Hilali. (Riyadh: Darussalam, 2007) p.103]  [23: Surat Al-Ahzab, ('The Confederates'), 32:21. The Noble Qur’an. Trans. Muhammad MuhsinKhan & Muhammad Al-Hilali. (Riyadh: Darussalam, 2007) p.750]  [24: Hamdeh, p.117-119] 


	Up until the 19th century, discussion on the limitation of the prophet's authority had never been an issue of significant debate, during this time however, Orientalists began attacking the authority, legitimacy and authenticity of the Sunnah, and this led to conclusions which had not previously been expressed. From among them was the acceptance of the Prophet's authority in spiritual and ritual matters but not in worldly matters, this is mainly due to specific narrations which carry the possible meaning that this was not the reason for his prophet hood. Furthermore, as Anderson argues, analyzing his life and message shows that he never intended to establish a new law or involve the religion in these matters, but rather he was sent as a moral example to govern and guide people's spiritual and ritual aspects of life. The vast majority of Islamic scholars and many Western scholars criticize this view, claiming firstly, that there are countless verses in the Quran which establish obedience to him and his authority to legislate, these verses are mostly general, therefore cannot be restricted. Secondly, upon analyzing his life it becomes clear that he commanded and forbade his companions in matters of the worldly life. Thirdly, the Quran itself discusses and legislates in numerous matters of life outside of the sphere of worship, and it establishes the prophet as the explainer of the Quran. Finally, they argue that the understanding of the companions in imitating and following the prophet in all spheres of life is proof that Islam incorporated these matters. It is argued that this view was developed as a consequence of understanding Islam from the perspective of Christian Western Orientalist perceptions of religion during the period of colonialism. This topic will surely be one of further discussion and importance as Muslims in the West attempt to practice their faith as minorities in non- Muslim countries in the current political and modern climate of the 21st century. 
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