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			Preface

			On April 21, 2018, the French daily Le Parisien published a manifesto demanding that “the verses of the Qur’an calling for murder and punishment of Jews, Christians, and nonbelievers be struck to obsolescence by religious authorities,” so that “no believer can refer to a sacred text to commit a crime.”1 The manifesto was signed by some prominent figures, including former President Nicolas Sarkozy.

			There are four Qur’anic verses that can be translated as, “Kill those who associate partners with God wherever you come upon them” (in chapters al-Baqarah, an-Nisa, and at-Tawbah). There is also a saying (hadith) of the Prophet, in which he is reported to have said, “I am commanded to fight people until they say, ‘there is no deity but God.’” The manifesto is an indication of how much the Qur’an is misunderstood and the grave need for the clarification in the meaning of the scripture, especially in matters that relate to violence. In this book, I am trying to unearth the original meaning of these verses and the hadith. 

			As you will notice in the coming pages, I have primarily focused on the first-hand addressees of the revelation process: the Prophet’s Companions in Mecca and Medina, and the polytheists of the time. What did they understand about these verses? How did they act in response? Considering these verses in relation to the conditions and events of the time, who were these verses addressing? Who were the polytheists these verses were referring to and what had they done? 

			Today, trying to understand and interpret Islamic sources without proper knowledge of the historical context is a major problem. Muslims believe that the Qur’anic teachings appeal to all of humanity; they are not restricted to a certain era and place. However, many verses were revealed in the context of a real-life situation and regarding an immediate community. These verses can be correctly understood when they are considered together with the background conditions and factors. This is an essential step in the interpretation process of such verses, especially for us who did not live in that immediate community.

			Detaching the verses from their actual context makes it impossible to reach the right meaning. Without the actual context and perspective, the text can be interpreted in a literal sense and be used to suit anyone’s own wishes. Since examples of this mistake were already seen during the lifetime of the Prophet’s Companions, first-generation scholars who compiled the essentials of Islamic teachings were very scrupulous about this issue. By building the principles of usul al-din (methodology of religion), they tried to prevent misinterpretation of Islamic teachings. 

			A correct understanding of the verses in question is of crucial importance. 

			Islam came as a Divine Mercy to humanity. Attributed to Fakhr al-Din al-Razi or Bayazid al-Bistami, the following definition is a comprehensive one: “Religion means paying due respect to God and showing compassion and mercy to the creation.” We can infer from this definition that all commands and values brought by religion are meant to serve these two purposes. 

			If this is so, and given that polytheists are also a part of creation, is it right to kill them? Extending the question further, is there not an incompatibility between the verses meaning, “there is no coercion in religion,” and “whoever wills (to believe), let him believe; and whoever wills (to disbelieve), let him disbelieve” and the verses about killing polytheists?

			There have always been people trying to legitimize their terrorist activities by interpreting verses through superficial reference to scripture, as there still are today. Our discussion in this book will clearly reveal how baseless such references are. 

			Within this frame, I make occasional references to real life examples in order not to let our points remain too theoretical. One such example is the fifth verse of chapter Tawbah, known as the “verse of the sword,” and how it is understood by the infamous terrorist organization, ISIS. 

			The Qur’an and the Prophet’s traditions are available for all of us to explore. As for understanding and interpreting them in an insightful way, it is a difficult task of great responsibility—for this world and the next. This is what I have tried to do with this modest work now in your hands. I pray that my intentions are pure. Our duty is to work; then we expect guidance and support from God.
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			Jihad ranks among the most debated concepts in Islamic political, legal, and intellectual history. Many underlying reasons for this pertain to historical, legal, theological, political, and ideological factors. The concept has a broad scope of reference—including “to combat,” in the literal sense. Thus, it is not surprising to find substantial differences of opinion on how to understand certain Qur’anic verses on this matter.

			The debate around “jihad” became even more heated in the second half of the nineteenth century with the rise of colonialism and invasion of Muslim lands. As a result, the concept became loaded with an unprecedented amount of political and ideological meaning. 

			We will elaborate on the etymological roots of the concept in addition to its definitions and forms of classification in the terminology later in the book. We need to note that this recent semantic overstretch—to a more political and ideological dimension—has led to new debates and intellectual endeavors among Muslim thinkers as they seek to explore new definitions with the help of other Qur’anic concepts. These studies have generally been centered on reconciling the interpretations of jihad in Islamic jurisprudence, theology, and intellectual tradition of the classical period with the modern paradigms. 

			Just as there are some political, religious, and civil structures that adopt violence and conflict as the center of their basic discourse in all nations, so do such groups within the capillaries of Islamic societies. The contemporary so-called jihadist Salafi currents exemplify such groups with their acts of violence and harsh behaviors. These “jihadist” interpretations have formed a conception of Islam with no regard for any hierarchical and systematic approach to Qur’anic verses and concepts and have thus broken away in thought and belief from the classical traditions of Islamic jurisprudence, theology, and politics. As a matter of fact, the reason they have been hanging on to the concept of jihad is because they see it as an argument for realizing this substantial breakaway.

			This move is not only a jurisprudential or theological split, but one that is also philosophical and ideological. The “society” that such movements and interpretations aspire to form is only realizable with such a substantial epistemic breakaway from the tradition of mainstream Islamic thought.

			It can be argued that only a few concepts, if any at all, can rival jihad in terms of their psychological influence and authority over Muslim peoples’ conception of belief, ethics, society, politics, and ideal human. Jihad has a wide scope of definitions that include diverse fields. These include calling others to Islam (dawah), self-purification (tazkiyah), and range from creed (aqidah) to ethics (akhlaq), from family to the conception of society, and from politics to—in the broadest terms—civilization.

			The concept of “qital/making war,” for instance, is frequently mentioned in the Qur’an and has historically been a matter of extensive debate among Muslim jurists. However, qital has never had a spiritual and psychological influence as wide as the concept of jihad. Considering the limited scope of conditions, and the exclusivity of the concept of “qital/war,” it is obvious that it is not as comprehensive as jihad and cannot contain the sweeping radical changes and transformation certain groups desire in Muslim societies. 

			Qital can provide the basis for political/ideological opposition and struggle against a foreign power colonizing and invading your land. People can be organized around the concept of qital to form a national resistance for freedom. But, if the goal is to generate a transformation within an Islamic society, including in ethics, religious doctrine, politics, and education, then the more convenient concept is “jihad.”

			From lecterns to public speeches, and from personal to societal preferences, jihad is an ever-handy argument and has always been the mantra and argument of all groups that adopted violence, conflict, dissension, and revolution. Since jihad is so conveniently available for the aforementioned purposes, it has not been possible to reach a systematic definition based on a conceptual, philosophical, and legal hierarchy. 

			Is the concept of “jihad” really a picklock which opens every door and solves all ethical or social problems? Does it justify every method and render legitimacy to every thesis? Is jihad a “tabula rasa” concept that, when loaded with provocation, can motivate Muslim masses in every direction? 

			Undoubtedly, the concept of “jihad” has a spiritual and psychological effect that determines, interprets, and manages all reflexes of Muslim societies. The entirety of the internal dynamics of communicating Islam is under jihad’s influence and spiritual authority. 

			Historically, Islam has been a source of spiritual and moral transformation in every society that has adopted it. For this transformation to be maintained, developed, and regenerated anew in every generation, Islam has preached the concept of jihad to the faithful. What lies at the heart of Islamic revelation is the human being and its moral and spiritual transformation. This internal transformation is expected of every individual, and it is the actual womb where the concept of jihad is conceived. When the noble Prophet and his Companions were returning home from a battle, he told them that they were coming from the lesser jihad back to the greater jihad, pointing out that the real jihad is one’s inner struggle for moral and spiritual transformation.

			Over the centuries, the concept of jihad has expanded in meaning. The Qur’anic verses and the noble Prophet’s statements already present this concept in a very broad perspective. However, different political, social, and international problems faced in the Islamic world over the last century have led to rather extremist constructions of meaning around jihad. In particular, the emergence of “jihadist” movements such as al-Qaeda, ISIS, the Taliban, and al-Shabab has caused a semantic “shrinking” of jihad: many now perceive it to be identical with war and violence. Today, the concept of jihad has turned into a paradigmatic problem that generates the most anxiety both within Islamic societies and in the West due to this narrowing of meaning. Many Islamic thinkers are making a tremendous effort to correct jihad’s demonized image in the Western mind. 

			In the Islamic world, however, many civil and political organizations continue to abuse the concept. The power “jihad” brings to mobilize masses in the direction of their political and social aims has also brought a sort of immunity. Such groups dislike definitions that delineate the scope of jihad in Islamic law, theology, and politics, and they perceive it as a direct assault against Islam itself. The main concern of these radical groups is that they will lose the power they extract from “jihad” if their followers can form a consensus around jihad with common sense and moderation. There are entities and persons that are nurtured by the concept of conflict and war between different civilizations. It is obvious that such groups welcome a concept of “holy war,” for this would support their thesis.

			The fact that “jihad” has such a broad spectrum of influence in religious, ethical, political fields, and international relations makes it more difficult to write about it. Every attempt for a new definition brings in additional influence on the current considerations that are informed from it. No matter what the extent and nature of such effects will be, defining the concept on correct Islamic, literal, and ethical grounds is a task that falls to Muslim thinkers. Muslims are not the only reason why “jihad” is associated with a harsh and abominable meaning like “holy war” in the Western mind, yet the task of correcting this misconception is their responsibility. 

			Transformation of jihad into a political/ideological argument

			Today, the concept of jihad has been encaged in an ideological frame of reference. Muslim societies that were subjected to colonialist invasions over the last few centuries have endeavored to give meaning to their movements of resistance. This construction of meaning, which was initially made with lawful causes and good intentions, effected a spirit of mobilization in Muslim societies, since theirs was a struggle for independence and liberty. Not all regions of the Islamic world experienced occupation, yet many Muslim nations have had to live under a long-term Western hegemony. Colonialism and occupation have a long history in those lands, which nurtured the mindset of “us vs. them.”

			Those who led the struggles to save their states and nations from Western hegemony drew on the motivating power of religion to activate masses and named their struggle as “jihad.” They did have a point in this use of the term, and many politicians, generals, and religious scholars used it in this sense as well. In addition, there was evidence in Qur’anic verses and the Prophet’s statements and practices that could be construed as foundations for their arguments.

			On the other hand, as mentioned above, the word “jihad” has always had a very broad spectrum of meanings in Muslim societies. When Muslim lands are under attack and fighting back to defend the country is inevitable, jihad provides a more ethical, effective, and extensive frame of reference—especially considering the destructive and disastrous consequences of war, which not only threatens the political and military existence of a nation, but also have a huge impact on their religion, moral values, perceptions on the human and society, and all in their possession. Therefore, the concept of jihad provides an extensive psychological basis and support in such a context—much more than the term “qital/war” does. It is vitally important to understand the concept of jihad in its own framework; otherwise, it suffers a narrowing of meaning to be identified primarily with “qital/war.”

			Historically, Muslims have a long and extensive experience of war. As they expanded geographically, so did the scope of threat against their existence. Their encounters with the empires around them caused them to find themselves in a psychology of constant warfare. The long Middle Ages is a history of empires that were inclined to expand their borders and annex other lands by destroying other civilizations. Almost all of them were based on an ideal of conquering the world. For centuries, relations between different empires and civilizations were nearly limited to warfare and were defined in a dichotomy of war and peace. Nobody could meet any foreigner in their lands with the exception of visitors who came either as envoys for negotiations or for trade. 

			Not unlike the rest of the world, Muslims determined their political and military dynamics according to one of the two following statuses: war or peace. The concept of “holy war” was a slogan of Christian empires for many centuries, and it aimed at maintaining military unity against Muslims. The sole outward motive for this colossal mobilization call was religion. 

			In response to this, Islamic states clung to the concept of “jihad.” In the backdrop of these centuries-long military struggles, jihad was emphasized more for militaristic purposes and at the expense of its personal, moral, ethical, and social dimensions.

			 The debate on jihad is not exclusive to the long Middle Ages. The colonialist period that followed and invasions of some Muslim lands in the twentieth century gave way to new political and ideological activities that called for mobilization once more around the concept of jihad. However, the resulting new formations were completely different from their historical counterparts. These were new experiences and organizations, without a precedent in the past, but with a new militia spirit. This was not an action adopted by any Muslim government. It rather manifested as a fundamentalist opposition within Islamic societies firstly directed against their own state’s political and legal structure and practices, as well as the state’s secularist worldview. Then, radical sectarian groups of varying sizes began to spring up with an exaggerated sense of self-importance, their worldviews as the center of everything, and themselves as saviors with a megalomanic spirit. 

			However, those formations were not able to generate a sufficient, substantial domestic discourse: the concept of jihad needed a real foreign threat or war; an ideological or legal opposition or difference of opinion would not serve the purpose. Therefore, these movements needed international crises to grow their ideologies and have a bigger societal impact. The ongoing crisis in Palestine, the 1979 invasion of Afghanistan by Russia, the Bosnian genocide, the 9/11 attacks, and other similar developments helped these narrow ideologies to gain a more influential position in Muslim societies. In this context, jihad has become the most essential argument of legitimacy for both legal Islamist political organizations and radical groups organized as militia forces. 

			The concept is so welcome to these groups that they use it not only to generate a thesis and tool of propaganda at an international level but also to summon masses within Muslim societies not pleased with the existing governments. While their essential domestic concept is based on a sectarian, moral, and partially political transformation, their message to the world involves claims of a new caliphate and Islamic union against imperialism, colonialism, and anything they perceive as a threat to religion. 

			Despite a long and diversified historical experience, jihad is still a very central concept, if an ambiguous one, for Muslim societies.

			Jihad in essential texts 

			The previous section presented a general outlook about the concept of jihad and the background of its use in politics, the military, and religion as well as how it was conceptualized in the early, middle, and later periods of Islamic history. In this section, we will explore this concept as it is found in the essential texts of Islam and how it manifested in the practices of the Prophet, whose choices constituted the foundations of the religion.

			There is an abundance of scholarly research and intellectual debate devoted to studying the essential texts of the classical period. Although these studies have proved to be very useful in many aspects, they have also caused much confusion in many people’s minds. This is partly due to the failure of academic research to keep up with the constantly changing political and socio-cultural context that gives way to new developments and debates. Terrorism and violence are chronic realities. No matter the reasons, we are living with this reality, and we keep holding meetings and symposiums, and sign political treaties seeking solutions against the destructive consequences of terrorism and violence. This comes with a very high material and spiritual toll. It seems that as far as this volatility continues, studies too will continue to go adrift.

			Let us remember here a few classifications of jihad as found in almost all of the classic texts. The first is the difference between “greater jihad” and “lesser jihad.” This classification is based on a hadith report, albeit its authenticity with regards to the chain of narration is debated.2 Accordingly, actively engaging with an enemy on the battleground is defined as “lesser jihad,” whereas “greater jihad” is a person’s inner struggle against the nafs (the carnal soul), which is defined in Islam as a person’s greatest enemy. 

			Although the narration is a weak one from a scholarly aspect, it is possible to find other authenticated sayings of the Prophet to support this meaning. For example, “True mujahid (maker of jihad) is a person who starts jihad against his own soul.”3 Ibn Taymiyyah rejects this categorization, for he believes that the initial narration is not authenticated. According to Ibn Taymiyyah, fighting against unbelievers is one of the greatest deeds. 4

			Despite disapproval from scholars like Ibn Taymiyyah, this first classification has been widely accepted throughout history, for it finds its basis in certain narrations critically analyzed by scholars of hadith and Islamic mysticism. 

			The second classification defines jihad as human struggle in four areas: 1. Seeking knowledge; 2. Social engagement; 3. Military; and 4. Struggle against the carnal soul. Jihad in “seeking knowledge” means intensive intellectual endeavor. Jihad in “social engagement” is every action, measure, and effort aimed at public benefit by way of supporting the community, promoting solidarity, supporting the poor, encouraging good relations, and protecting people from any harm. “Military” jihad refers to taking a physical action as a final resort when keeping peace via diplomatic relations is no longer possible, such as when there is an enemy attack by another state or similar situation where brutal force is used. And finally, struggle against the “carnal soul” refers to a person’s very special and systematic endeavor for self-improvement and spiritual/moral transformation to reach a desired state of purification. All of these four categories fall under the title “jihad.”5

			There is a third classification preferred by many scholars of different schools of Islam, including the great Hanafi scholar Kasani, which defines jihad as the struggle made with heart, tongue, hand, or sword.6 Accordingly, believers struggle against the devil and carnal soul with their “heart”; they encourage others to do good and forbid evil with their “tongue”; prevent existing evil with their “hand,” and battle against the enemy with their “sword.”

			Let us mention right away that “preventing evil” is something that falls under state authority, and the state enforces this by means of security forces and law. Any act otherwise will mean vigilantism, with individuals seeking to claim rights of their own accord. Obviously, this will not bring order but chaos. 

			Let us now take a look how the military sense of jihad took their place in the Qur’an, in the light of the natural course of the Prophet’s life. The life and practices of the noble Prophet—except perhaps those that pertain to his person as a human—were centered on communicating the Divine message. The Prophet’s life and actions are accepted as essential, binding principles, and that is why they very meaningful and important for all Muslims. However, it requires scholarly endeavor to determine what these principles are and in what way they are binding on Muslims. 

			What is more binding than the Prophet’s practice is God’s will, and in the matter of jihad, some Qur’anic verses express the Divine will directly and in the form of an ultimatum with no reference whatsoever to the messengership of the Prophet. This emphasis and style of expression in such verses may be inferred to indicate the intervention of God’s transcendent Willpower with history. In other words, God is acting, as it were, as direct agent in certain rulings without having the Prophet’s messengership as a tool to convey to people—this may sound inappropriate in theological terms, for in religious literature the Prophets, the scripture, or the angel are all recognized—based on a Qur’anic decree (nass)—as intermediaries for the Divine Will and purpose of God Almighty. These types of revelations that represent the Divine Will exist in other holy scriptures, too. Such a discourse can be interpreted as God’s direct dialectic with humanity and society. Many scholarly works produced throughout Islamic history can be seen as products of such a dialectic. 

			There have been some modernist views that have undermined the historical role and even the prophetic mission of the Prophet, too. However, such views have not been adopted by the larger Muslim society and remain marginal.

			During the 23-year mission of the Prophet of Islam, the Qur’anic revelation came with direct reference to certain situations. This way, the verses resolved many religious and social problems within the context of those situations, which would shed light for later generations on how to understand these verses correctly. Many Qur’anic verses address specific occasions, like the battles of Badr,7 Uhud,8 and the Trench (Handaq),9 treatment of war prisoners,10 Peace Treaty of Hudaybiyah,11 conquest of Mecca, campaigns of Tabuk and Muta, the way to observe prayers during warfare, and the like. There are tens, even hundreds, of issues emphasized in the historical and practical context. For example, a woman named Hawla bint Sa’laba argued with her husband Aws ibn al-Samit and then came to the Prophet to complain about this issue. The first four verses of the chapter al-Mujadilah were revealed in connection with this complaint and settled the disagreement between Hawla and her husband.

			We can give other examples showing the direct relation between the Divine decree and the immediate society. In fact, the Qur’an directly refers to the situation of Zayd ibn Haritha’s divorcing his wife, Zainab. Another chapter refers to Abu Lahab by name and by saying “his wife” also refers to Umm Jamil and demonstrates their antagonistic attitude. In brief, as seen from these examples, it is not possible to imagine the Qur’an as independent from the human being, human realities, and from societal life in the most general sense. 

			What matters is Muslims’ conception of the meaning of verses and how they apply this meaning to real life. Surely, Muslims accept that the Qur’an has a super-historical quality as Divine address—namely, it gives general decrees and principles even when referring to a particular real-life example. Together with that, if we do not study the contextual aspect of Divine address effectively with the particular real-life situations they refer to, we will inevitably fail to develop a healthy and insightful commentary. When we take into consideration the scholarly heritage of the classic period, particularly classic texts of Qur’anic exegesis (tafsir) and legal methodology (usul al-fiqh), we can see a very efficient dialectical relationship established. We know that those classics do not adopt a general theological approach, which takes verses like metaphysical decrees abstracted from the historical context and which ignores their reasons for revelation and disregards their practical correspondence to the individual, society, and law. 

			Let me acknowledge once more: it goes without saying that the Divine Word has to be understood, discussed, and interpreted in accordance with the transcendent Divine truth. However—as it is also seen in the classics of Islamic scholarly heritage—principles of jurisprudence and final conclusions drawn from them need to be discussed in a very rationalist way with reference to the human, logical, legal, and political context. If the situation had been otherwise, no scholarly disciplines and commentaries in Islamic tradition would exist. But they do exist, and they approached and discussed the revelation within the corresponding context of the verses. 

			The disagreements and tensions about interpretation of verses and judgments sometimes led to serious intellectual, political and even international problems. 

			It is not a coincidence that this tension intensifies when it comes to the interpretation and practice of the verses about war and certain other verses fighting against the aggressor polytheists. Interpretation of those verses keeps being a cause of tension both in terms of traditional methodology and in terms of international paradigms and norms in modern times. 

			In the classic methodology of Qur’anic exegesis, there are two principles that relate to our topic here: A word should be construed as having some meaning, rather than passed over in silence; and, particularity of the causes of revelation (asbab al-nuzul) does not prevent drawing a general principle or judgment from it.

			Accordingly, the meaning of certain verses that were revealed in response to a specific event has been applied to other general situations, keeping the scope as wide as possible. This was considered as a unique indicator of the superhistorical nature of the Qur’an. However, it is a fact that such substantiation has been applied to very few cases. In other words, historical and practical experiences indicate that these principles were not adopted in all matters. 

			This substantiation of Qur’anic verses’ being superhistorical has been made within the framework of Islamic disciplines. That is, these disciplines have contributed to the process of substantiation with their own methodology and principles and built an extensive ground of thought. Despite this contribution, the matter is yet to be solved, and there is still no conclusive method of interpretation and systematic thinking that can be considered universally convincing and satisfactory, which is one of the underlying reasons why there are calls around the world to denounce certain Qur’anic verses, like the French manifesto mentioned in the Preface of this book.

			One wonders how appropriate such calls are, for raising questions about the ontological truth of a holy scripture is usually an inefficient and mistaken path that leads to provocation. It is wrong to approach a sacred text—even if they are the ancient gnostic and Hermetic texts which are as old as 5,000 years—with such a tactless and provocative style. There are established systematic and methodological ways of interpreting both those texts and sacred scriptures. Interpreting a scripture from within its own exegetical tradition and applying it accordingly to new situations and to new social and historical developments should yield sounder results.

			Even a colony of bacteria begins a struggle for survival when they perceive a threat to their existence. For religious people, revelation does not only stand for a form of belief and lifestyle; it determines the entire meaning of their existence. That is why calls like the French manifesto, which might raise ontological problems about a sacred text, are likely to provoke masses of believers. In this respect, both politicians and international strategists must act with the utmost self-possession and responsibility. Otherwise, they do not only make no contribution to a possible solution, but also become an obstacle against any optimist views about them.  No outside call can have a real influence in the capillaries of a society. 

			A greater responsibility falls to today’s Muslim thinkers. Besides, we are living in an age of communication. Every kind of data, including provocative and manipulative statements, spread quickly throughout the world. It is obvious that such international threats are among the prime sources that provide advantages to radical organizations. However, examples from within Islamic history demonstrate that the groups who favor a radical understanding of those verses do not really have strong intellectual and traditional references to support their discourse. On the contrary, even in the eras when Muslims were at the peak of their power, they did not interpret those verses like radical groups do today. It is possible to show hundreds of examples. Take, for instance, the following verse: “... kill them wherever you may come upon them...” (at-Tawbah 9:5). The plain truth about this verse is so obvious: had it been possible to interpret this verse by ignoring any context or principle of methodology, then Islamic history would have merely consisted of war and killing. At its face value, it is possible to say that this verse commands killing polytheists not only during warfare but even in times of peace. However, this has never been the case. Although the command to kill is mentioned in five places in the Qur’an, Muslims never started a wholesale state of war against the polytheists at any time in history. This indicates that the above-mentioned verse was taken together with other verses with the Qur’an within a definite method and system, and it was interpreted accordingly. 

			In addition, no scholar made a statement like, “given that killing those who don’t believe is a Divine commandment in the Qur’an, then not killing them will make each Muslim who does not do so a sinner.” Had they said so, then they would not be able to explain the verse meaning, “God does not forbid you, as regards those who do not make war against you on account of your Religion, nor drive you away from your homes, to be kindly to them, and act towards them with equity. God surely loves the scrupulously equitable” (al-Mumtahina 60:8). Obviously, this would be a serious contradiction. Not to mention the example of the Medina city-state after the advent of Islam, where Jews, Christians, and polytheists lived alongside Muslims in accordance with the treaty they made. 

			Taking this verse at its face value means that every Muslim should transform into a warrior who tries to kill polytheists and unbelievers everywhere they see them. History proves otherwise. Had it been the case, those happiest about it would probably be radical jihadist organizations that spawn here and there in the modern world. This would give them very strong and chauvinistic feelings, causing an upsurge in their hatred, destruction, and violence. In reality, since they do not care much about the methodology and limitations of the scholarly tradition of Islam, they somehow find this motivation with their own misinterpretations. War and conflict in every situation are the sole resort of these marginal groups who assert such interpretations.
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