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Abstract 
In the 21st century, accountability is one of the principles in good governance according to 
UNDP. It is ironic, however, when discussing accountability in the practice of government 
according to the perspective of the study of the history of government as well as the comparison 
of government/public administration it always refers only to the classical government 
experience of the Greeks and Romans. While there have been some scholars today who have 
written about the practices of various government/public administration from classical to 
contemporary era such as Subramaniam, Zamor, Carroll, Farazmand and others. The purpose 
of this study is to explore the experiences of classical government, one of them in the time of 
Arab Islam, namely Khulafa Rosyidin's era regarding their accountability practices. This 
research has used historical research approach with library method. The main source used is 
the Arabic history literature. The result has shown that Khulafa Rosyidin's accountability 
practicesare public accountability with participative and transcendental characteristics. Their 
practices can be theorized as transcendental democratic accountability. 
Key-word:  Khulafa Rosyidin, Public Accountability, Participatice Accountability, 
Transcendental Accountability, Public Administration 
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1. INTRODUCTION 
  Tracing the dynamics of the public administration as a discipline of science and practice regarding 
governance is inseparable from the long trip of the history of human civilization. Ideas about the management 
and administration has existed since ancient Egypt Empire, Mesopotamia, Babylonia, China, India, Greece and 
Rome (Caiden, 1982, Shafritz and Hyde, 1978, Richardson and Balwin, 1976). History has shown also that the 
man has been ruled by various systems of government, there was a system of government of Incan and Aztec 
nation, the royal system of ancient Egypt and Babylonia. Also society and the nation was led by Persian 
kingdoms, state city of the Romans and Greeks and Byzantines, the states of ancient Hindu and Moghul 
Empire (Team of Institute of Government Science, 1999). Therefore, the concept and practice of governance 
and administration is actually not new at all, but it is born and appeared as old as civilization itself. 

Similarly, discourse of  accountability in governance. In the 21st century, accountability is one of the 
principles in good governance according to UNDP. It is ironic, however, when discussing accountability in 
government practices both in the history of government and comparative government/public administration, 
there has been no mentioned of classical government experience, especially the Islamic Arab world. As far as 
researcher study that current scholars who have written about the practices of various government/public 
administration from classical to contemporary eraincluding the Argyriades about the administrative heritage 
of Greece, Rome and Byzantium, Subramaniam on the administrative heritage of India, Zamor on the 
administration of development in America the early experiences of Aztec, Inka and Maya, and Carroll on the 
development of American public administration in medieval england (Farazmand, 2001) and Farazmand on 
administrative learning from the ancient Persian world state empire (Farazmand, 2002). Therefore, this 
study has tried to trace the experience of the government of Khulafa Rosyidin regarding the practices of 
accountability. 

There are several reasons for theorizing the practice of accountability during the government of 
Khulafa Rosyidin, among others, as follows: 

First, Farazmand has provided the best example in the history of government/public administration 
based on the legacy of the empire of the Persian world as the modern public administration (Farazmand, 
2002, Public Administration Quarterly, Part One, Volume 26, No. 3, 280-425) 

Secondly, there are not many academics who conduct historical studies and comparisons of 
government/public administration, especially accountability practices in the era of Arab Islamic government, 
known as the government of Khulafa Rosyidin, 

Third, the theoretical needs of past accountability practices of a particular government and it’s not 
mainstream existing government administration/public administration discourse. 

 
2. DATA SOURCE 

As the main source and support of data, researcher using a classical Arabic history literature 
especially Taarikh al Umaam wa al Mulk by Ibn Jarir Tabari (838-923 AD), al Bidayah wa an Nihaayah by Ibn 
Kathir (1301-1372 AD), Tabaqat al Kubra by Ibn Sa’d (784-845 AD) and recent historical books of the four 
Chaliphs especially by Shallabi (1963), considering the data estuary authenticity on thinking and practice of 
Khilafat Rosyidin government. 
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3. METHODS OF DATA COLLECTION AND INFORMATION 
In the collection of data and information using the strategies and stages of research/study of library 

as noted by Zed (2008) in the chart below: 
 

Strategies and Stages of Library Study/ Research 
  

 
 
 
 
 
 
 
 
 
 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 
 
 
 
 
 
Source :  Mestika Zed, (2008), Metode Penelitian Studi Kepustakaan, Yayasan Obor Indonesia, 

Jakarta, p. 81 
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4. CATEGORIZATION AND FORMING CONCEPTS, THEORIES AND MODELS 
In order to explore, formulate until construct a theoretical and conceptual construction from the 

processing and analysis of data and information on the facts of writing (history) that has been obtained, 
the researcher has made a schematic diagram in the form of modeling library research and the  theory 
building  as follows: 

 
Chart 

Framework of Theorizing Practice of  Accountability 
During Khilafat Rosyidingovernment (632-656 AD) 

 

 
 Source : Framework of thought on library research to building theory by researcher 
 

5. RESULTS AND DISCUSSION 
The power of the Khilafah is formed from the political contract between whoever that elected by the 

people and the people who have the authority to elect anyone who is deemed to be entitled and worthy. On 
the basis of being elected and pledged by the people, a Caliph is legitimated. The legitimacy that the Caliph 
derives from the people is the authority for him in decision-making. Although the decision-making is entirely 
at the hands of the Caliph, but the basis of decision-making is the aspirations, demands and will of the people, 
both through the process of delivering from the people to the Caliph and the absorption by the Caliph and his 
ranks to the aspirations, demands and will of the people. 

Every stage in the process of decision making and determination by the Caliph is the responsibility of 
the Caliph and demanded accountability. In principle, any decision-making is to be accountable. From the 
experience of the administration of Khulafa Rosyidin's government in terms of accountability, researchers 
have found several types of accountability-borrowing the terms of academics-namely administrative, legal, 
political, professional and moral accountability (Dwivedi and Jabbra, 1989). In addition to the above types, 
Romzek and Dubnick cited the existence of hierarchical accountability (Romzek and Dubnick, 1987, Volume 
47, No. 3, 227-238), Callahan addedbureaucratic accountability (Callahan, 2007; 114-166). While Bovens 
distinguishes between hierarchical, personal, social, professional and civic accountability (Bovens in Cendon, 
tt; 27). Citing a version written by Cendon -Professor of EIPA Nederland-, in addition to the so-called Dwivedi 
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and Jabbra, added democratic accountability. Carino (1991) proposes another form of accountability: spiritual 
accountability (see also Paul 1991, Vol. 20, No. 7, Yango and Carino 1991 Vol. 3, No. 2). Dwivedi and Jabbra 
call it by the term ethical accountability/moral accountability (Dwivedi and Jabbra, 1989). 

In the time of Abu Bakr al-Siddiq it has been proved that political accountability when he was finally 
elected as a caliph through consultation and agreement through dialogue process between the good leaders 
of the Muhajirin and Ansar (representing the two dominant groups of Aus and Khazraj) which initially took 
place a difficult (Thobari, 1962, Vol. 3, 218-224, Katsir, 1998, Vol. 9; 415, Sayuthi, 1988; 63). Such events can 
be accounted for as a form of public accountability through an informal-external mechanism, namely an 
instrument of accountability involving public hearings and interest groups (Haque, 2000, 606). Similarly, 
when going to public policy making, the caliph Abu Bakar al Siddiq also always put forward the spirit of 
deliberation with professionals and public figures that reflect the mechanism of external informal 
accountability. It is practiced also by the Caliph Umar bin Khaththob, followed by the pattern by Uthman ibn 
Affan and Ali bin Abi Tholib. At the local government level, the governor as the head of the region is given full 
authority by the caliph to determine public policy and organize and manage the governance in the region. The 
governor has general authority in the religious field (mosque high priest), military, finance (tax and zakat), 
and law (judicial). With the full authority of the governor in making policies, governing and administering 
government and society in the region autonomously and independently, the governor conveys accountability 
politically and hierarchically to the caliph. 

The practice of administrative accountability can be known from what the Caliphs did in appointing 
government officials. At the central level, the Caliph has appointed and inaugurated officials namely Katib 
(state secretary), treasurer of Baitul Maal holder (treasury and state finance), and wazier/mu'awin 
(assistants/ministers). At the provincial level, the caliph appoints the governors as representatives of the 
central government who are responsible for the exercise of authority, duties and functions to the caliph as the 
superior. As Caliph with the full authority,  Umar bin al Khoththob politically is constantly supervising the 
course of duties and functions of its officials. Supervision is carried out in various effective ways, either by a 
sudden inspection into the community to hear opinions and complaints about the services that have been 
executed by officials as well as assigning a secret supervisor to spy on the extent to which the execution of 
duties and functions carried by public officials (Umari, 1989, Volume 1; 157, Shallabi, 2007; 357-361). The 
accountability that has been carried out is the formal-internal accountability mechanism, namely the 
supervision and performance appraisal of the caliph as the top command of the government officials under it. 
It is also a formal-external accountability mechanism, in which the caliph oversees the execution of 
government by governors and the mayor through the external judgment of his community. The type of 
accountability is called hierarchical accountability because of the relationship of superiors and subordinates, 
also known as bureaucratic accountability considering that the caliph oversees the governors as officials in 
the region and the governors are assisted by a number of appointed officials to handle the administration of 
local government and services for the community. 

As a consequence of community involvement in policy making, the resulted policy products should 
be oriented to the interests of the community and provide the greatest benefit to them. Since the khilafah is 
born from the people, the government's duty is to fulfill the real needs of society, although it must remain 
within the corridor of Islamic teachings. This accountability by researcher is dubbed as democratic 
accountability. It can also be termed public accountability, since the caliph is essentially the public policy 
maker is responsible for every policy he takes to the people who have given him the mandate. In a broader 
concept, how the caliph is accountable to the people as citizens, as well as the community to be served. 
Politically the Caliph is accountable to the people who have chosenhim, so it can be called political 
accountability. 

Judging from the side of legal accountability, that administrative accountability is not independent on 
one side without the dimension of its hierarchy and on the other without the legal framework that has framed 
its relationship patterns and their consequences. In the practice of Khulafa Rosyidin's government, Abu Bakr 
and Umar bin al-Khoththob have placed the rules of the game which contains the authority, duties and 
functions and the rights and obligations between the central and local governments, between government 
officials both at the center and in the regions with the community. The boundary between obedience and 
loyalty, between certainty and discretion of authority, between matters permitted by the constitution and 
what is forbidden. At the end of the era of the leadership of Ali bin Abi Talib came the idea of a position that 



International Journal of Management and Administrative Sciences (IJMAS) 
(ISSN: 2225-7225) 

Vol. 5, No. 03, (07-18) 
www.ijmas.org 

                                                                                            

 

 

Copyright ©Pakistan Society of Business and Management Research 

12 

specifically deal with the existence of complaints from the society related violations of the rights of the people 
and the deviation of authority by the government, in terms of al Mawardi called walaayah al mazhalim 
(judicial redress, Yate translation; 116). 

Viewed from the side of professional accountability, since the beginning of the government has been 
practiced in the election of the caliph Abu Bakr as Shiddiq by two dominant groups of Muslims at that time, 
either through special pledge (al bai'at al khoshshoh) by representatives of each delegate and also the general 
pledge (al bai'at al ‘ammah) done by all members of the community present as well as other tribes that exist 
in various regions that declared their pledge. Pledge against Abu Bakr was based on the principle of 
professionalism as taught by Islam that in case anaffair is not handed over to an expert then a nation will be 
destroyed. Although in his inauguration speech stated that he was not the best person among the people so 
he had to carry out the mandate of the government but the leaders of the people and the people at that time 
agreed that he was a figure deemed worthy to be a khalifah after Prophet Muhammad (p.b.u.h). The election 
of the caliph and also the appointment of public officials is prohibited when there is a kinship and friendship. 
This kind of behavior is actually practiced by the four khulafa rosyidin as a consequence that the position is 
the mandate of the people and the trust of Allah. Umari mentions Umar ibn al-Khoththob's action as below 
(Umari, Volume 1; 126 in Shallabi, Volume 2; 49-50): 

 
“ 'Umar was keep to avoid appointing any of his relatives, despite the fact that some of them were 
qualified and had come to Islam early on, such as his paternal cousin Sa'eed ibn Zayd and his son 
'Abdullah ibn 'Umar. One of his companions heard him complaining about a problem with the people 
of Koofah and their governor, when 'Umar said: "Would that I could find a strong, trustworthy, Muslim 
man to appoint over them." The man said, "By Allah, I will tell you of one such, 'Abdullah ibn 'Umar." 
'Umar said, "May Allah kill you! You did not say that for the sake of  Allah ".  And he used to say, 
"Whoever appoints a man because of fiendship or blood ties, and for no other reason, has betrayed 
Allah and His Messenger “. 
 

This stance was also stated by the Caliph 'Ali bin Abi Talib in his instructions to his governor Malik al 
Asytar an Nakha'i when appointing his servants as follows (Radi; 448, Shallabi, 2003, Volume 1; 626, Jafri, 
2001): 

 
"  Thereafter, look into the affairs of your executives. Give them appointment tests (of their 
capabilities and character,Jafri)and do not appoint them according to partiality or favouritism, 
because these two things constitute sources of injustice and unfairness. Select from among them those 
who are people of experience and modesty, hailing from virtuous houses, having been previously in 
Islam, because such persons posses high manners and untarnished honour. They are the least inclined 
towards greed and always have their eyes on the ends of matters ". 

 
The Khulafa Rosyidin in the practice of their government will also never give a title to the person 

who asked for it. Mentioned by Shallabi in his writings on the Caliph Umar's attitude when it comes to him 
someone who asks for position is as follows: “ He (‘Umar) did not appoint any man who wanted to be 
appointed. Concerning that he said: "Whoever seeks this will not be appointed." In this approach, he was 
following the Sunnah of the Messenger (p.b.u.h) “(Shallabi, Volume 2; 50). 

He also prohibited government officials who conducted trade transactions while still on duty or in 
office, as narrated below (Shallabi, Volume 2; 50): 

“ Umar forbade agents and governors to engage in trade, whether they were selling or buying. It was 
narrated that an agent of Umar ibn al-Khattab whose name was al-Harith ibn Ka'b ibn Wahb started 
to show signs of prosperity. 'Umar asked him about the source of this wealth and he replied: "I had 
some money and I  engaged in trade with it." Umar said, "By Allah, we did not send you to engage in 
trade!" and he took from his the profits that he had made “. 

  
Overall, the practice of the reign of Khulafa Rosyidin in the formulation and determination of public 

policy and their implementation is always based on right and wrong values, good and bad, both in empirical, 
rational, intuitive and revelation. Similarly in their daily lives as government officials. While in reality it is 
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undeniable that the empirical, rational, intuitive perspective of most people is not always congruent with the 
perspective of revelation, but the researcher holds that the parameters of right and wrong according to God's 
revelation standpoint is dominant in determining the good and bad viewpoints in general humanity 
universally. Among the examples of the practice of moral/ethical accountability of Khulafa Rosyidin in 
everyday life can be learned from the experience of Abu Bakr al-Siddiq during as the Caliph. In the early days 
of his duty he did not ask for a salary from the state until he financed his daily life from his business. Because 
of his preoccupation as khalifah is to serve the people, he left his trade and sufficient himself with the salary 
given the state so that he did not neglect the duty of the state. The personal accountability of Abu Bakr's 
caliph is illustrated by what Redha mentions as follows (Redha, 1999: 137-138): 

 
“Abu Bakr was trader before hiswork in the affairs of Moslems, and his house was at al-Sunnh with his 
wife Habiba (al-Sunnh is a suburb of Medina). Then he moved to Medina six months after he got the 
pledge of allegiance. He used to walk to Medina and sometimes he was going to Medina on horse-back 
dressing a long gown with a wrapper. And he used to pray as Imam with people. He (Abu Bakr) was 
staying on day in al-Sunnh, particularly on Fridays, where he dyes his hair and his beard, then he 
gathers people. He was trader going to souq (market) everyday to sell and to purchase. He also had 
sheep which he used to be their shepherd sornetimes, and send them with other shepherds other times. 
He also used to milk femal-sheep for people. When he was given the pledge of allegiance for hirn as a 
caliph, a bond-maid from the quarter told hirn: Now you will not milk our sheep. Abu Bakr heard her 
and said: Yes... I vow, I will kilk for you; and I hope this will not change me and will not change a 
morality I used to have. So, he continued to milk for them. Then, Abu Bakr thought about his condition. 
He said:No, I swear by Allah.Trade does not mend the people's affairs. Nothing will mend them except 
giving all time to them and considering their affairs. And there must be a thing for mending my family . 
Thus, he quit trade and spend from the Moslems treasury which mends him and which mends his 
family day by day...” 

 
When in a condition of severe illness before his death, Abu Bakr handed back the salary, allowances 

and facilities that are still accepted as he served the caliph to the state treasury as quoted history below: 
 

“They (state) allocated 6000 dirharns for him each year. When he was dying, he said: Return what we 
have of the Moslems funds.I don't have the right to this money anymore; and my land which is in the 
so-and-so place is for 137 Moslems and from their money. He paid them to Omar and he also paid a 
camel, a servant man and a velvet piece worthy of five dirhams. Omar said: He has made his successor 
tired. They counted what he had spent on his family from Bait el-Mal (moslems treasury). They found it 
8000 dirhams during his caliphate. He used to distribute alms tothe have-nots and for equipping the 
armies...” 

 
This behavior was also practiced by Umar bin al Khoththob when he replaced position as Caliph after 

Abu Bakr. Umar in a long time did not take any salary from the state treasury until finally felt the need to 
support the financing of his life needs from the state because the results of his trades were not sufficient daily 
needs again. After consultation with community leaders on this matter and then they agreed to pay him a 
salary, Umar's attitude towards the salary that he had received from the state was stated as follows: :  “I 
regard may entitlement from the bayt al-maal as being like the share of one who takes care of an orphan, if I can 
do without it than I will not take it, but if I need, I will take from it on a reasonable basis” (Sallabi, Volume 
1;223). 

Accountability as a person as well as professional as caliph, to know and recognize the real condition 
of the society he leads, Umar accustom himself to walk around in the community and visit them, even at night 
(Sa'ad, 2001, Volume 3; 262). In Medina, at the time as a capital city and an administrative center of an 
Islamic state, Umar traveled through the alleys of the city at midnight to hear directly what they were 
complaining (Athir, Volume 2, 214, Thobari, Volume 5; 20, Redha, 1999; 39-40, Thobari, 1997, No. 869, 870, 
871; 332-333, Syurrab, Volume 2; 56; Hasan, 1996; Volume 1; 371; Shalabi, 2013; 254-256). While seeing 
among those who were starving because they did not have anything to cook, as a consequence, he carried his 
own sack of food and brought it directly to the people concerned. 
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Narrated from Aslam, he recounted that he went out to a dark rocky area with Umaronce. When they 
arrived at Shurar -a place 3 miles from Madinah as the capital of the state- a flame appeared. Umar invited 
Aslam to walk fast to approach the place. There was a woman with two small children with a pot on a stove, 
and her two children were crying and screaming. At that time Umar asked permission to be allowed in and 
asked what happened. There was a dialogue between Umar and the old woman as follows (Thobari, 1997, No. 
858, 328-29): 

 
"What happened to you?" asked Umar. "We were confronted by night and cold weather," the woman 
replied. "Why do these two children scream?" asked Umar. "Being hungry," the woman replied. "What 
are you cooking in that pot?" asked Umar. "I just cook water so they stop crying till they sleep," the 
woman replied. "May God love you. Did Umar not know your condition? "asked Umar. "He leads our 
business, then he forgets us", the woman replied. Umar then approached Aslam and said, "Come with 
me!" We went out and walked quickly until we reached the barn and oil storage. "Raise this sack to my 
shoulder!" asked Umar. Aslam replied, "Let me bring this sack for you." "Are you going to bear my sins 
on the Day of Resurrection someday?" said Umar. 

 
Finally Aslam lifted the sack to the shoulders of Caliph Umar and went rushing to meet the woman. 

Umar placed the sack of wheat and oil in front of the woman, then took some of it for cooking. Umar told the 
woman: 

 
 "Sit down, I will cook it for you!" Umar blew a fire under the pot untill I saw smoke coming out of the 
sidelines of his beard. After the cooking was cooked, Umar served the food for them. "Take a plate!" 
said Umar. The woman then came with a plate, then Umar poured food on it. "Give them food and I 
will cool it for them!" Umar said to the woman. Umar did that until they all ate full. Umar gave the 
remaining grain in the sack to the woman. Umar stood up and I stood up too. The woman told Umar, 
"May Allah repay your kindness!" With what you have been doing, you are more important than Amir 
al-Mu'minin. Umar said, "Say good!" When you meet Amir al-Mu'minin, God willing you will meet me 
there. "Then, Umar turned around and went to the woman. I told Umar, "Do you have any business 
besides that?" Umar did not talk to me until I saw the two children lie down and then go to bed. Then 
Umar stood up and approached me saying, "Hi Aslam, hunger has made them stay up and cry. I do not 
want to leave until I see them sleeping". 

 
The third Caliph, Uthman reallyhabituated what the caliphs of Abu Bakr and Umar used to open the 

door for anyone who wanted to visitand never prevent anyone from it. Accustomed to going down among the 
people and praying with them then entering his residence, and allowing anyone who wants to meet the caliph 
because of a need, a problem or a question about something, was never forbidden anyone to do that in his 
time (Katsir , 1998, Volume 10; 274, Hasan, 1996, Volume 1; 360). The familiarity of interacting and gathering 
with the community, dialogue and attention to their aspirations is a reflection of personal, social and civic 
accountability. 

Regarding to public accountability which is a hallmark and distinctive feature (Bovens, 2004), the 
capstone (Callahan, 2007; 149) of modern democratic governance, there is an interesting practice from the 
reign of Khulafa Rosyidin. Among other things, within the organizational structure of their government, there 
is the ahlu syuura/majelis syuura (the Council of the People) when viewed from the side of their authority and 
tasks at that time, seems to be more prominent in their role as the institution that gives consideration and 
advice (the consultative body) for caliphs in the formulation and decision-making rather than as a legislative 
body. In contrast to the existence of some modern models of government today which make one of the 
legislative authorities is to ask the executive to give accountability to them, the caliph actually conveys the 
responsibility to the people directly. Although in the case of Abu Bakr's election process as a caliph is through 
the representation of tribal and local leaders, as well as in the election of Uthman ibn Affan through the 
formation system of  a few selected persons and formated majelis syuura. 

On the other hand, the public accountability of the caliph is not a passive accountability, in the sense 
that in the formulation and implementation of policies, government management and public service that 
public-oriented without involvement of the participation of the people. The practices of Khulafa Rosyidin's 
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government are to indicate the existence of participatory accountability, including the involvement of the 
people from the process of choosing the caliph, taking and implementing the policy till supervising the 
government. Umar bin al Khoththob when faced with such a complicated problem he invited the young 
people to be consulted, because of their sharpness of mind. Umar's parameters in choosing them are based on 
the Qur'an's scientific capacity-which was owned by them, as Abdullah bin Abbas once said that: "In the past, 
the scholars read the Qur'an is a sitting companion and a friend of Umar's deliberations from both the elderly 
and the circle young "(Bukhari in Syurrab, Volume 2; 55). Az Zuhri had been to some youths, he said: “Do not 
underestimate your potential because of your young age. Umar bin al-Khathab  himselfwhen he faces a difficult 
problem, he calls some young men, then he deliberates with them in order to ask their brilliant opinion " 

Even according to Ibn Sirin, Umar was always deliberative in deciding a problem, not hesitate to ask 
a woman's opinion. Because it may be, the opinion of the woman was true and better. In the historical data 
mentioned that Umar had asked for opinions Hafsah, Ummul Mukminin (the leader's mother of believers) 
(Shalabi, 2013; 133). Umar was a leader who knew the virtues of women. Women are creatures who can feel, 
analyze, and think. In addition to deliberations with men, Umar also deliberated with women. Usually, Umar 
prioritizes the opinion of Shifa bint Abdullah (Shalabi, 2013;212). The most obvious form of participatory 
accountability practiced in the Khulafa Rosyidin period was public controlling. Of the events recorded in 
history, there is evidence of how public involvement in overseeing the policies and the course of government. 

Among them are narrated Ibn Ishaq from Anas bin Malik regarding the establishment of Abu Bakr as 
Caliph in leading his people as follows (Shobari 1997, Volume 1, No. 528; 206, Muhammad and Yazid, 2001; 
54, Katsir, Volume 6; 305 in Shallabi; 245): “ O people, I have indeed been appointed over you, though I am not 
the best among you. If I do well, then help me, and if I act wrongly, then correct me…” 

Hudzaifah has narrated how the response of the companions of Caliph Omar would be if he deviated 
from the truth, he said as below (Thanthowi, 1983; 331-332, Saif, 2010: 99-100): 

"I metUmar, so I saw him anxious and sad. I asked him: O Amirul Mu'minin what makes you worried? 
He replied: Indeed I am afraid that if falling in the munk then no one of you who prevent me because of 
shy to me. Then Hudzaifahsaid: By Allah, if we see you out of the truth, we will prevent you. So Umar 
rejoiced and said: Praise be to Allah who has made me friends who will set me right when I digress" 

 
In other narrations, it is mentioned (Thanthowi, 1983; 332, Shallabi, t.t., Volume 1;213): 
“Umar stood up and delivered a speech in which he said: "0' people, whoever among you sees any 
crookedness in me, let him straighten it." A man stood up and said: "By Allah, if we see any crookedness 
in you, we will straighten it with our swords." 'Umar said: "Praise be to Allah Who has put in this 
ummah people who will straighten the crookedness of 'Umar with their swords “ 
Similarly, the attitude of the Ustman caliph when facing those who protested his government policy, 

mentioned by Shallabi as follows (Shallabi; 126): 
“ Uthman affirmed the ummah's right to bring the caliph to account when he said: If you find in the 
book of  Allah that you should put my legs in irons then put my legs in irons. When some group 
criticized some of  his mistakes -as they claimed- in the way he ran the affairs of  government and 
appointed people to positions of authority, and groups assembled to bring him to account for his 
actions, he submitted to their demand (to question him) and he did not deny them this right, and he 
showed that he was quite prepared to put right whatever mistakes he could have made “ 
Caliph Ali bin Abi Talib also gave the right to the public to always keep an eye on the public policy 

that he made and set up as the three previous Caliphs, also to each of his officials (See Shallabi, Volume 1; 
390). 

Regarding the method or way of participative accountability to every government including in the 
time of Khulafa Rosyidin is what the Prophet Muhammad directed in his word (Muslim, Volume 1: 45-
46):"Whoever among you sees evil, then change by hand (power), if not able, (change) by oral, if not able 
(opponent) with the heart, thus the weakest faith ". 

 
From this hadeeth of the Prophet, related to the relationship pattern that occurs between the 

government and the people, the researcher can categorize the controlling (ihtisaab/hisbah) into 3 (three) 
forms: (1) Government (Khalifah) to the people, (2) among members of society, (3) People against the 
government (Khalifah). 
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Related to the supervision of the government when occured the abuse of power and deviation of 
authority, Islam emphasizes on direct supervision by the people by using the following methods: 
1. Changing the wrong (munkar) by hand 

Based on the guidance of the Messenger of Allah, it is commanded for every Muslim to change the 
wrong of the government by hand. Its meaning is to prevent the act of the wrong done by rulers or injustice 
from what they command, using the hand when it has the ability (qudrah) (Rojab, 1991, Volume 1, 248-249). 
The use of hands in the hadith above does not require the fighting (qitaal), nor by the use of swords and 
weapons, nor to rebel against the government by taking up arms. Islamic teachings prohibit any form of 
violence in correcting the government. Because such actions can lead to bloodshed in the midst of society and 
cause various losses and disasters that will affect many people widely. The events that occurred during the 
Caliphate of Ustman ibn Affan and Ali bin Abi Talib were a valuable lesson for anyone in the application of 
disagreement over a government policy. 

 
2. Changing the wrong (munkar) with oral 

If situations and conditions are not possible to deny the ruler's deviation by hand directly, the next 
step is by verbal. Orally can be advice, strikes till warnings. This way according to the law experts (fuqaaha) 
should be done with direct face to face and also enjoy what is right and forbide what is wrong (amar ma'ruf 
nahi munkar) with soft language until the target of giving the advice was achieved (Nawawi, volume 2, page 
23). Abdullah bin Abbas when asked about the amar ma'ruf nahi munkar against the ruler, he replied that this 
should be done with face to face between the rebuke with the ruler (Rojab, 1991, Volume 1, 248). This is 
based on the words of the Prophet Muhammad as follows (Ahmad and 'Ashim in Barjas 55-59, Ayyub, 2003; 
79): 

"Whoever wants to counsel the ruler, then do not show it openly (demonstrative), but he should 
take the hands of the ruler and be alone with him. If the ruler accepts his advice, then he has 
advised him and if the ruler refuses, he has paid his duty " 

The hadith above teaches that correcting the government should not be by way of demonstration. 
Attempts to alter the ruling of the ruler by verbal are not done in the pulpits or in open places and the 
gathering of the people who can cause riots and disturbances and ignite the emotions of the masses and 
disturb the public order (see Barjas, 2006; 109-111, Ayyub , 2003; 79-84). 

Islam prohibits the act of rejecting the wrong against the government with the pattern of holding a 
free forum among the crowd to expose government deviations. Moreover, in the open forum, people are 
invited to denounce, ridicule, harass and insult and even blasphemy private authority outside the focus of  the 
wrong that conducted. 

At the time of the Caliph Ustman ibn Affan when there arose the parties who did open provocation to 
oppose his policy, some people questioned the attitude of Osama bin Zaid who was not involved in the 
movement. Then Osama bin Zaid replied (Bukhari and Muslim in Barjas, 2006; 112, Ayyub, 2003; 83) 

"I do not want to deny it to the public, but I reneged on his actions with the one-on-one conversation 
I had with him, because I did not want to open the door of human destruction. So when some people open the 
door of destruction during the reign of Ustman and deny his actions openly, slander increasingly culminated 
and there was murder, war and fatal destruction that has never been extinct until now " 

Therefore, public hearings, delegation delivery as community representatives for face-to-face 
meetings with the government, and the submission of policy proposals to the government are among the 
formal channels for the community to convey their aspirations and interests. Complaints, suggestions and 
corrections both verbally and in writing from the community are the oversight mechanism for the 
government. 
3. Changing the wrong with heart 

Changing the wrong by hand and verbally adapted to the circumstances and conditions and abilities 
of a person or group of actors. While denying the wrong of the government with the heart (qolb) is a 
responsibility for every Muslim without exception as a manifestation of disrespect to abuse of power or 
deviation of government authority. 

From the overall accountability that practice of the reign of Khulafa Rosyidin can be grouped into 
public accountability, participatory accountability, and transcendental accountability. The Caliph is elected by 
the people so he is politically and professionally responsible to the people. This accountability can be referred 
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to as public accountability. To realize this accountability has been done by Khulafa Rosyidin with the pattern 
of community involvement in overseeing the government. The personal behavior that shows the only words 
and actions of the Khulafa Rosyidin is their ethical/moral form of accountability. Their ethical/ moral 
accountability is not solely based on the measure of human values but is further based on their sense of faith 
in Allah as a form of transcendental accountability. 

The model of accountability can be performed by researcher as below this : 
 

Chart 
Model of Public Accountability 

During Khilafah Rosyidah Government 
 

 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



International Journal of Management and Administrative Sciences (IJMAS) 
(ISSN: 2225-7225) 

Vol. 5, No. 03, (07-18) 
www.ijmas.org 

                                                                                            

 

 

Copyright ©Pakistan Society of Business and Management Research 

18 

References  
[1]. Barjas, Abdus Salam bin, 2007, Mu’amalah al Hukkam fi Dho’I al Kitaab wa as Sunnah, Maktabah ar 

Rusyd, Riyadh,Saudi Arabia 
[2]. Bovens, Mark, Two Concept of Accountability,  Working Paper Africa Power and Politics, No. 1, April, 

2009 
[3]. --------------------------, Public Accountability, Framework for the Analysis and Assesment of 

Accountability Arrangements in the Public Domain, Working Paper Africa Power and Politics, No. 1, 
April, 2009, pp 1-36 

[4]. Callahan, Kathe, 2007, Elements of Effective Governance : Measurement, Accountability, and 
Participation, Taylor & Francis Group, LLC, USA 

[5]. Cendon, Antonio Bar, Accountability and Public Administration : Concept, Dimension, Developments,  
Working Paper Africa Power and Politics, No. 1, April, 2009, pp 22-61 

[6]. Chandler, Ralph, C., and Jack C. Plan. 1982, The Public Administration Dictionary, John  Willey & Sons, 
New York 

[7]. Cooper, Terry L, (Eds.) 2001, Handbook of Administrative Ethics,  2nd Edition, Revision and Expanded, 
Marcel Dekker, Inc, New York 

[8]. Farazmand, Ali, 2002, Administrative Legacies of The Persian World-State Empire : Implications For 
Modern Public Administration, Public Administration Quarterly, Fall 2002, Volume 26, No. 3, hal. 280-
425 

[9]. -------------------, 2009, Bureaucracy and Administration, CRC Press, Taylor & Francis Group, the United 
States of America 

[10]. Jafri, S.H.M., 2001, Political and Moral Vision of Islam, As Explained by Ali Bin Abi Thalib, Institute of 
Islamic Culture, Lahore 

[11]. Katsir, ‘Imaduddin Abi Fida’, 1997, al Bidayah wa an Nihaayah, Juz 3, 8, 9, 10, Hajr li thoba’ah wa an 
Nasyr, Madinah, Saudi Arabia 

[12]. Mawardi, Abu Hasan, The Ordinances of Government, Translated by Asadullah Yate, the Center for  
Muslim Contribution to Civilization, Ta-Ha Publisher Ltd, London 

[13]. Richardson, Ivan L, Sidney Baldwin, 1976, Public Administration : Government in Action, A Bell and 
owell Company, Columbus, Ohio, USA 

[14]. Rojab, Ibnu, 1991, Jaami’u al ‘Uluum wa al Hikam fi Syarh Khomsiina Haditsaan min Jawami’u al Kalim, 
Tahqiq Syu’aib al Arnaauth, Mu’assah ar Risaalah, Beirut, Libanon 

[15]. Saad, Muhammad bin, 2001, Kitab at Thabaqaah al Kabir, Juz 1-6, Nasyir Maktabah al Khaniji, Mesir 
[16]. Safritz, Jay, Hyde, 1978, Classics of Public Administration, First Edition, Moore Publishing Company, 

Illinois, USA 
[17]. Saif, Muhammad bin Abdillah, 2010, as Siyasah as Syar’iyyah, Thoba’ah Tsaniyyah, Dar al Jabhah 
[18]. Shallaby, Muhammad, t.t., The Biography of Abu Bakar As-Siddeeq, Traslated by Faisal Shafeeq, 

Darussalam, Libanon 
[19]. Shallaby, Muhammad,t.t., Islamic History-The Rightly Guided Caliphs (2), 'Umar ibn al-Khattab :  His 

Life and Times, Volume 1-2, Translated by Nasiruddin al-Khattab, International Islamic Publishing 
House, 

[20]. Shallaby, Muhammad,t.t., Islamic History-The Rightly Guided Caliphs (4), ‘Ali ibn Abi Thalib, Volume 1-
2, Translated by Nasiruddin al-Khattab, International Islamic Publishing House, 

[21]. Shallaby, Muhammad, t.t., The Biography of 'Uthman ibn 'Affan Dhun-Noorayn, Traslated by 
Nasiruddin al-Khattab, Darussalam, Libanon. 

 
 


