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FROM THE EDITORS

Greetings and welcome back to llabiyat Studies. The current issue
of IS features three articles, two book reviews, and an obituary by Ali
Yasar Saribay that says farewell to the late professor Peter L. Berger.

In the first article, “A Critical Analysis of Existential Security Theory,”
Akbarshah Ahmadi and Kemal Ataman present a compelling case
against Pippa Norris’s and Ronald F. Inglehart’s theory of “existential
security,” which attempts to invalidate the criticisms levelled against
certain aspects of classical secularization theories by arguing that the
principle catalyst for secularization is not rationalization and
differentiation, but security of all sorts. Ahmadi and Ataman argue that
the theory of existential security, in its current form and content, is
nothing but a revised version of the classical secularization theory, for
it too cannot account for the religious change, plurality, diversity, and
the function of religion in our contemporary situation.

In the second article, “Perception of Islam in Zoroastrian Zand
Literature,” Mehmet Alict presents a nuanced and informative analysis
of the way Zoroastrians regard Islam and Muslims as presented in the
Zand theological literature. According to Alici, Zoroastrian religious
tradition developed a negative attitude towards Islam in general and
the Muslim community in particular especially as the Muslim presence
was intensified in the Zoroastrian regions; so much so that the Muslim
conquest was seen as a sign that the end of this world was near. The
purpose of this work, then, is to explain how Zoroastrians, who are
treated as People of the Book and have dhimmi status in Islamic law,
shaped their perception of Islam in their religious literature.

In his article, “Writings as a Form of Opposition: Mathalib Literature
in the First Three Centuries AH,” Muhammed Enes Topgul presents a
detailed analysis of a certain genre, “mathalib”, developed in the first
three centuries of the Muslim era. The mathalib is subdivided into two
subgenres: Mathalib al-‘Arab and mathalib al-sababah. The purpose
of the article is to present the existence of this genre, to identify the
authors of these works in the first three centuries AH, and to interpret

Ilahiyat Studies Copyright © Bursa ilahiyat Foundation
Volume 8  Number 2 Summer / Fall 2017 p-ISSN: 1309-1786 / e-ISSN: 1309-1719
DOI: 10.12730/13091719.2017.82.164



154 Kemal Ataman & Turgay Glindiiz

the available data about this genre with regard to hadith history.
Topgtl aims to achieve this goal by answering several vexing
questions: What are the reasons behind the emergence of mathalib
literature? How capable were these works of reflecting the opinions of
the religious and social structure of the time? How did mathalib works
influence the hadith literature? According to Topgtil, it is impossible to
give any satisfactory answer to any of the above questions without
considering the political, ideological, and ethnic issues.

As the editorial team, we are thankful to our authors, referees, and
readers for their continued support and look forward to being with you
all in the next issues of Ilahiyat Studies.

Editors
Kemal Ataman & Turgay Gundiz

ataman@uludag.edu.tr tgunduz@uludag.edu.tr
https://orcid.org/0000-0001-5107-8367 https://orcid.org/0000-0001-8019-4009
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Abstract

Classical secularization theories have been subject to criticisms for their
inability to explain religious change and vividness in modern society.
The theory of existential security claims to respond to such criticisms.
Indeed, unlike conventional theories, the theory of existential security
asserts that the principal catalyzer for secularization is not
rationalization and differentiation, but security. Accordingly, it explains
secularity and religious vividness in a global aspect. Therefore, this
paper questions the foregoing claims of existential security theory,
since the latter cannot be different from conventional theories because
of their common growth and the context in which they were
developed. In addition, this study argues the difficulty of considering a
single perspective to explain religiosity in a global aspect. Accordingly,
the paper critically addresses the theory of existential security in light
of sociological data and analyses.

Key Words:  Existential security, secularization, Pippa Norris, Ronald
Inglehart.

Ilahiyat Studies Copyright © Bursa ilahiyat Foundation
Volume 8 Number 2 Summer / Fall 2017 p-ISSN: 1309-1786 / e-ISSN: 1309-1719
DOI: 10.12730/13091719.2017.82.165



158 Akbarshab Abmadi & Kemal Ataman

Background and the Problem

Almost all classical social scientists used to agree that religion would
die out upon the arrival of a modern industrial society. This point of
view regarding religion was systematized within the framework of
secularization theory. In the words of José Casanova, it became the
only framework to attain a paradigmatic status in social sciences.'
Nevertheless, religion somehow subsisted in industrial and even post-
industrial societies; and this fact questions the so-called classical
secularization theory in the sociological literature. Accordingly, the
opponents of secularization theory point to the functions of religion in
social institutions, especially politics, and assert that it is not religion
but the theory of secularization that collapsed. Therefore, in addition
to alternative theories such as the economic model of religion, certain
sociologists, such as Steve Bruce, have analyzed the classical theory of
secularization and tried to respond to criticisms in light of new data.
The theory of existential security is developed in consideration of
foregoing criticisms. The founders of this theory, Pippa Norris and
Ronald Inglehart, to a certain extent agree with the opponents of
secularization thesis regarding its inability to explain the global
religious vividness. In this respect, Norris and Inglehart admit that
secularization theory, which became a much-shared model in classical
sociological thought, was wrong in its prediction about the extinction
of religion in the wake of modernization. Therefore, Norris and
Inglehart indicate that they agree with opponents of secularization
theory such as Rodney Stark and Roger Finke with respect to the need
for a theory that can explain religious change that is not based on the
collapse of religion.” However, unlike the opponents of secularization
theory, Norris and Inglehart think that it is necessary to revise and
update the theory rather than to dismiss it from the social science
literature.” Thus, the two academicians try to develop a type of
secularization theory that is based on the concept of existential
security. What makes this theory different from others is that it takes
shape within the framework of existential security rather than
rationalization ~ (Weberian)  and  functional  differentiation

José Casanova, Public Religions in the Modern World (Chicago: The University of
Chicago Press, 1994), 17.

Pippa Norris and Ronald Inglehart, Sacred and Secular: Religion and Politics
Worldwide, 2™ ed. (Cambridge: Cambridge University Press, 2011), 13.

> Ibid., 4.

N}
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(Durkheimian) theses.*

Ronald Inglehart includes opinions regarding the foundations of
existential security in almost all of his works. However, the theoretical
framework is established in Sacred and Secular: Religion and Politics
Worldwide, which he wrote with Pippa Norris in 2004. The book once
again attempts to analyze the issues of religion and religiosity in
modern societies and tries to develop a new framework that reveals
how existential security triggered the process of secularization.
Hypotheses on the theory of existential security are tested on the basis
of data via four wave surveys under the World Values Survey and the
European Values Study conducted between 1980 and 2001 in eighty
countries that comprise the four major religions of the world. These
studies cover societies with various characteristics that constitute
approximately 85% of world population, including low-income
societies and wealthy societies with established democracies.’
Moreover, in the new edition of Sacred and Secular in 2011 and in
relevant papers, Norris and Inglehart undertook retesting and
supporting the theses of existential security theory in light of data from
studies on social psychology, health care literature, and welfare. They
also accounted for the data from the World Values Survey in fifty-
fivecountries between 2005 and 2007 and the Gallup World Poll
conducted in 2007.° In their data analysis, Norris and Inglehart made
use of wvarious techniques, including cross-national survey,
longitudinal, and generational analysis.” Unlike any other study about
secularization, their study casts light upon the process of religious
change around the world by means of putting forth levels of religiosity
and secularity in different societies, trends of change in a given
community over time, and, particularly, differences between
generations with respect to religious tendencies and orientation.

By defining secularization as the “systematic erosion of religious
practices, values, and beliefs,”® Norris and Inglehart focus on three

i Ibid, 13, 217.

> Ibid., Xiv.
6 Ibid., 254.
7 Ibid., 34-36.

Norris and Inglehart, “Uneven Secularization in the United States and Western
Europe,” in Democracy and the New Religious Pluralism, ed. Thomas Banchoff
(New York: Oxford University Press, 2007), 33,
https://doi.org/10.1093/acprof:0s0/9780195307221.001.0001.
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aspects of secularization in terms of existential security: religious
participation, religious values, and religious beliefs. According to
them, the secularization process will impair the collective ritual aspect
of religion within the scope of Christianity (Catholicism and
Protestantism). Likewise, individual religiosity, such as daily worship
in Islam and meditation in Buddhism, will also decline.’ In a broader
sense, in case existential security is ensured, all religions and
religiosities will no more have a central position in human life and
evolve into a peripheral status.

The objective of this paper is to critically analyze the theory of
existential security, with reference to reliable data and interpretations
from social sciences and humanities. The essential thesis of our paper
is as follows. Given the argument it uses, the environment it raised and,
particularly, the consequences attained, one can hardly claim that
theory of existential security is significantly dissociated from the
conventional theory of secularization, the validity of which is currently
subject to severe questioning. The theory falls short of explaining
radical religious vividness and diversity in every aspect on a global
scale since it adopts a reductive approach to address a sophisticated
problem such as secularization.

I. Modernization, Human Development, and Secularization

By tracing classical social scientists, Norris and Inglehart assert that
modernization, defined as a process of transformation and enrichment,
will make religion lose ground. However, theorists of existential
security note that religion will not completely perish in the face of
modernization. According to these scholars, secularization will be
realized thanks to economic development, social welfare, human
development, and socioeconomic equality through modernization,
and not because of rationalization and social differentiation as is
claimed by conventional theories of secularization.' In this regard,
existential security, which is considered as the starter and provider of
secularization, becomes possible in the process of modernization, as
noted in Weberian and Durkheimian paradigms. Therefore, like
classical secularization theorists, Norris and Inglehart assume a
correlation between modernization and secularization, especially with

®  Norris and Inglehart, Sacred and Secular, 40-41.

1 Ibid., 13-18, 217-219.
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respect to human development and socioeconomic equality.

Social scientists such as Rodney Stark, Peter Berger, Grace Davie,
and José Casanova to a certain extent accept European secularity.
However, they insist that it is more realistic to ground European
secularity on historical experiences of societies with respect to the
relationship between religion and the state rather than on
modernization. In this regard, theorists of existential security that are
revising classical secularization theory ground secularization on the
concept of security rather than on rationalization and functional
differentiation. Nevertheless, they share a common perspective with
classical secularization theorists with respect to their starting point.
Accordingly, the theory of existential security more closely resembles
the classical secularization theory by Bryan Wilson and Steve Bruce
rather than being an alternative theory or paradigm such as the
religious market model in the footsteps of critical secularization
theories by David Martin, José Casanova, and Grace Davie. In this
regard, the principal criticism of classical secularization theories
namely, the argument that secularization is not intrinsic to
modernization, also applies to the theory of existential security. In this
context, Stark indicates that theorists of existential security repeat the
well-known issues but do not revise the theory. For him, this theory
brings along nothing new except for the well-known Western
European secularity. Stark insists there is no necessary correlation
between modernization and secularization and claims to put forth this
reality in statistical terms. Accordingly, Stark asserts he attained results
that refute the theory of existential security by using the same scales of
religiosity employed by the theory for testing the existence of any
correlation between secularization, modernization, and human
development, since such correlation is the point of departure of the
theory of existential security."

According to findings of Stark, there is no statistically wvalid
correlation between modernization and religiosity. In this regard, Stark
states that modernization is apparently not a reason that erodes
religiosity and leads to secularization." Accordingly, Casanova notes
that the secularity in a society, particularly in the so-called secular
Western European societies, has developed with respect to historical

"' Rodney Stark, The Triumph of Faith. Why World is More Religious than Ever
(Wilmington, Delaware: IST Books, 2015), 38.
2 Ibid., 38.
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patterns between church and state and society and civil society, not
because of modernization." Likewise, Stark discusses the possible role
of several relative factors in the secularization of Europe before
insisting that modernization is not among those factors. Consequently,
according to Stark, the secularization of Western Europe is caused by
something other than modernization."

Modernization, which is considered as a process of
industrialization, societalization, differentiation, rationalization, and
bureaucratization, may actually have an abrasive effect on religion.
Nevertheless, modernization is not the root cause of secularization. If,
in line with assertions by Norris and Inglehart, the systematic erosion
of religiosity is observed due to modernization, a realistic conclusion
can only be attained via comparative analysis between modern
societies and not by a comparison between modern and non-modern
societies. In this framework, David Martin, who approaches theory of
existential security with suspicion, indicates that Sweden is
understandably and obviously ahead of Ghana in terms of
development and existential security. Martin, however, underlines that
it is difficult to explain within the frame of existential security why
Limousin has a more secular attitude than Alsace."”

Alsace and Limousin, which are two nearby regions in France, share
similar religious and cultural histories. Therefore, the criteria of
development and security cannot explain why the former is more
pious and the latter is rather secular. Likewise, it is difficult to explain
the differences between the levels of religiosity in West and East
Germany by means of security or modernity. Although West Germany
is more modern than East Germany, the former is behind the latter in
terms of secularity. Similarly, it is impossible to understand within the
frame of modernity or security the difference in levels of secularity and
religiosity in Poland and Czechia, two Slav-based Catholic societies
that underwent the Soviet experience.’® Poland is among the more
religious societies, whereas Czechia is among the most secular ones.

Casanova, “Exploring the Postsecular: Three Meanings of ‘the Secular’ and Their
Possible Transcendence,” in Habermas and Religion, ed., Craig Calhoun, Eduardo
Mendieta, and Jonathan VanAntwerpen (Cambridge: Polity Press, 2013), 36-37.

Y Stark, The Triumph of Faith, 39.

David Martin, Religion and Power: No Logos without Mythos (Surrey: Ashgate
Publishing Limited, 2014), 26, https://doi.org/10.2307/591190.

16 Casanova, “Exploring the Postsecular,” 36-37.
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Likewise, the differences in religiosity levels between France and Italy,
two Catholic societies of Latin origin, or between the Netherlands and
Switzerland, two ultramodern Calvinist-Catholic countries, cannot be
explained by means of modernization or security."”

Sophisticated modernization processes might be among the factors
leading to secularization. Nonetheless, the argument that
modernization is accompanied by a systematic secularization process
is far from convincing, given the abovementioned examples of so
called Tron Curtain societies, as well as France-Italy. At this stage, we
should not overlook the role of relationships between religion and
politics in the historical memory of these societies in determining the
direction and speed of social evolution. Above all, the approach of the
modern state apparatus of relevant society regarding secularism may
be influential on the direction of secularity-religiosity in society. For
example, a Jacobin secularist state structure can spread its ideology to
the public through education. In other words, a state with a secularist
approach similar to French or Soviet style can contribute to the
secularization of society by easily spreading secular or anti-religious
ideology through education policies.

II. Pious America?

Gridlock in discussions about secularization is based on different
comprehensions of modernization by European social scientists such
as Wilson and Bruce and American social scientists such as Stark and
Greeley.” In other words, this gridlock in discussions about
secularization arises from the argument regarding whether
secularization is intrinsic to modernization process. European
sociologists of religion mostly defend that secularization is intrinsic to
modernization, whereas American sociologists of religion, who follow
Stark, argue that the secularization is not intrinsic to modernization,
since American society has emerged as a differentiated modern
society.

7 Ibid.
¥ Casanova, “Beyond European and American Exceptionalisms: Towards a Global
Perspective,” in Predicting Religion: Christian, Secular and Alternative Futures,
ed., Grace Davie, Paul Heelas, and Linda Woodhead (Hampshire: Ashgate

Publishing, 2003), 17.
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Theories by European social scientists in the context of Europe fail
to explain the religious change in Poland, Italy, Ireland, and the United
States. Likewise, theories such as the religious market model, which
can explain the process religious change in American society, seem far
from capable of expounding the outcome of religious change outside
of the USA, especially in Europe." The findings of Norris and Inglehart
apparently support the foregoing fact. According to these social
scientists, the religious market can set forth the journey of religious
change in American society. Nevertheless, it fails to explain religiosity
and secularity in Europe.”’ Both perspectives however, are criticized
for their inability to provide an explanation of religious change in
modern societies on a global scale.

Purporting to explain religious change in a global sense, Norris and
Inglehart explain the secularity of Western European societies within
the framework of the theory of existential security. For them, the
common religiosity in societies with higher religiosity indicators, arises
from existential insecurity due to lack of social welfare and economic
inequality.”" Although these scholars accept the United States as an
outlier,” they note that the figures about religiosity from the Gallup
International Poll may have been systematically exaggerated by the
mentioned American survey company due to improper methods to
assess social desirability.” Moreover, according to Norris and Inglehart
migration waves from Latin America to the USA presumably have a
positive effect on religiosity, since the migrants are faithful people with
higher fertility.*

¥ Ibid.

Norris and Inglehart, Sacred and Secular, 100-101. See also Norris and Inglehart,
“Sellers or Buyers in Religious Markets? The Supply and Demand of Religion,” The
Hedgehog Review 8, no. 1-2 (2006), 83-86.

Norris and Inglehart, “Sellers or Buyers in Religious Markets?,” 87-91.

Norris and Inglehart, Sacred and Secular, 25.

Norris and Inglehart, “God, Guns, and Gays: Supply and Demand of Religion in
the US and Western Europe,” Public Policy Review 12, no. 4 (2000), 229,
https://doi.org/10.1017/CB0O9780511791017.

# Inglehart and Norris, “Why Didn’t Religion Disappear? Re-examining the
Secularization Thesis,” in Cultures and Globalization: Conflicts and Tensions, ed.,
Helmut Anheier and Yudhishthir Raj Isar (London: Sage Publications Ltd., 2007),
255.
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The reasons put forth by Norris and Inglehart to explain the higher
level of religiosity in American society compared to Western Europe
are far from convincing. Indeed, an examination of the profile of
devout masses in the United States reveals findings that are contrary to
the assertions by theorists of existential security. In fact, religiosity in
the USA is widespread, covering all sectors of society.” In other words,
the profile of American religiosity consists of middle-class people with
certain levels of economic security.* However, the poor and needy
Americans stand out for their relative absences in Sunday services.”
Norris and Inglehart try to attribute American religiosity to the poorer
citizen, though they cannot explain through existential security why
the religiosity indicators are higher in richer and wealthier places such
as Dallas, Texas when compared to suburbs with higher crime rates.*
If general and existential insecurity push people towards religiousness
or supernatural powers, then Chinese® or Vietnamese society should
have been more devout than Americans since they are less secure.
However, as the findings by Norris and Inglehart clearly put forth,
China and Vietnam are among the most secular societies in the world,
in addition to France, the Netherlands, and Belgium.” Therefore,
obviously there are additional factors other than security that
determine the level and status of religion and religiosity in a given
society.

Another thesis by Norris and Inglehart, which is that American
secularization was disrupted by the migration of extended Hispanic
families, also seems problematic. Indeed, indicators on American

»  Casanova, “Exploring the Postsecular,” 42; Peter Berger, Grace Davie, and Effie

Fokas, Religious America, Secular Europe?: A Theme and Variations (Hampshire:
Ashgate Publishing Limited, 2008), 99.

Gerhard E. Lenski, “Social Correlates of Religious Interest,” American Sociological
Review 18, no. 5 (1953), 538-539, https://doi.org/10.2307/2087437.

Rodney Stark and Charles Y. Glock, American Piety: The Nature of Religious
Commitment (Berkeley: University of California Press, 1968), 97-98; Stark, The
Triumph of Faith, 154.

John von Heyking, “Secularization: Not Dead, But Never What It Seemed,”
International Studies Review 7, no. 2 (2005), 280, https://doi.org/10.1111/j.1468-
2486.2005.00485.x.

See Casanova, “Exploring the Postsecular,” 42; Casanova, “Rethinking

27

29

Secularization,” 13.

% Norris and Inglehart, Sacred and Secular, 60.
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religiosity remained steady before and after increased migration to the
USA. The relative consistency in religiosity indicators for American
society between 1972 and 2002 is also confirmed by the findings of
Norris and Inglehart.®’ In this regard, Stark cites the consistency in
indicators of American religiosity in the last forty years, and argues that
there is no significant change in the figures.* Religiosity in American
society remained consistent between 1920 and 1965 when US borders
were closed to migrants. The figures are also consistent after 1965.% In
addition, the assumption by theorists of existential security that the
migrants from underdeveloped countries are pious is also
questionable. Indeed, migrants in the USA consist of people who have
higher level of education and income than the average American.* In
a similar vein, Casanova talks about the persuasive historical evidence
that shows that immigrant communities from all religions become
more devout once they settle in the USA.” According to Michael Foley
and Dean Hoge, New Immigrants Survey data does not support the
assumption that immigrants “are more pious.” These social scientists
inform that immigrants become more pious as they live in American
society.* In addition, the so called secular societies in Europe, such as
Germany, France, England, and the Netherlands, allow immigrants of
Muslim and African origin to be part their social landscape especially
in the 20" century. Nevertheless, the argument by Norris and Inglehart
that immigrants will render the society more pious is untenable. For
instance, the German Muslim community of five million and the French
Muslim population of approximately six million immigrants have not
transformed or changed the secular identity of host societies.
Therefore, the thesis of Norris and Inglehart about migration seems
invalid.

3 Ibid., 89-94.

3 Stark, The Triumph of Faith, 189.
% Casanova, “Exploring the Postsecular,” 43. For a short history and profile of
migration flows to USA, as well as for eventual socioeconomic change and
transformation, also see Philip Martin and Elizabeth Midgley, “Immigration:
Shaping and Reshaping America,” Population Bulletin 61, no. 4 (2006).

3 Casanova, “Exploring the Postsecular,” 43.
¥ Ibid.

% Michael W. Foley and Dean R. Hoge, Religion and New Immigrants: How Faith
Communities Form Our Newest Citizens (Oxford: Oxford University Press, 2007),

64-65, https://doi.org/10.1093/acprof:0s0/9780195188707.001.0001.



A Critical Analysis of Existential Security Theory 167

Norris and Inglehart are presumptuous in arguing that the religiosity
indicators in the USA might be incorrectly measured or exaggerated by
the Gallup International Poll.”” Indeed, apart from the Gallup
International Poll, many other public polls such as the World Values
Survey, confirm that religiosity indicators are higher and relatively
more stable in American society than Western Europe. For example,
according to data from survey companies such as General Social
Survey, Baylor Religion Survey, and World Values Survey, there has
been no significant change in American society in terms of church
attendance between 1974 and 2014. Therefore, a relative consistency
is not in question.* In this regard, theses by Norris and Inglehart about
high and relatively consistent religiosity in the USA may be construed
as an effort to find Furocentric religious change in another context.
Such an effort gives the impression that the secularization experience,
particularly in Western Europe, is taken as a model. In other word, one
can argue that these scholars try to adapt religious change in societies
with different historical memories to this center. As relevant data show,
religiosity maintains its attractiveness contrary to popular belief. In our
opinion, this fact undermines the credibility of the arguments by
theorists of existential security who claim to explain religious change
on a global scale.

III. Pious America vs. Secular Europe: Dissimilar Historical
Memories

A significant point that requires emphasis in secularization debates
is the uniqueness of historical memories of societies. In this context,
one should not overlook that North American and European societies
have undergone different modernization experiences. For example,
French revolutionaries, who are known for their anti-clericalism, did
not display the same attitude towards religion as the founders of
American society who had a liberal world view. It would be improper
to think that French society, which comes from a Jacobin
modernization experience, shares the same process with American
society, founded by people who were faithful or at least tolerant
towards religion and the devout.

Given that the USA was founded as a differentiated modern society,
it is obviously dissimilar to Europe, which underwent various historical
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processes in terms of religion and its function in society.”’
Differentiation is an important element of secularization and it is
summarized as a process where religion is kept away from affairs of
state, becoming an institution among other institutions such as family,
politics, the economy, and the like. As a matter of fact, American
society almost never experienced such a process. Consequently,
religion in the USA is not a phenomenon inherited from the premodern
period, unlike other regions in the world, especially Europe. Religion
has been an important element of American modernity.” In most
European countries, churches remained under the custody of modern
nation-states, even after the Reformation process when the
monopolistic  Vatican-based religious structure was broken.
Nevertheless, the USA never had a national church. Influenced by
Alexis de Tocqueville, Berger indicates that the independence of
church and state from one another is significant in terms of religious
vividness. For Berger, in case the religion is identical or close to the
state, any apathy or distance towards state will affect religion.* In this
context, Stark notes two important consequences of being of a church
under a state monopoly. First, the national church under the monopoly
of the state paves the way for growing of lazy ecclesiastics. According
to Stark, once accepted as civil servants and having secured a
consistent income, men of the cloth become complacent since the rise
or fall in the number of congregation members does not have any
effect on the status of the ecclesiastics as civil servants. Second, in turn,
once the church institution is under the administration of the state,
people begin to see the church as a public utility. According to Stark,
when church is considered as a public utility that belongs to the state,
people lose their motivation to look after it.* Following Stark, Berger
informs that unlike European churches, American churches do not
serve as a public utility but are voluntary associations. For Berger,
voluntary associations correspond to the social aspect of religion and
such associations are prone to be adapted to pluralist and competitive
bases.” Thus, religion remained vibrant in American society while it
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weakened in Western Europe, where it was compressed from the
public to the private sphere.

Another notable difference between North America and Europe is
that different versions of the Enlightenment were lived in these two
continents, depending on industrialization and modernization. In this
context, Berger remarks that the French Enlightenment, which
influenced almost the entire European continent and Latin America,
focused on anticlericalism and partially religious/Christian
antagonism. Berger expresses that the anti-religious view of the
Enlightenment is summarized in the following words of Voltaire about
Catholic Church: “Destroy the infamy.” Berger states that French
revolutionaries abode by the words of Voltaire. Accordingly, the
meaning of the 1905 French law on the Separation of the Church and
the State is different from the case in the USA. Indeed, French
secularism (laicité) incorporates both the separation of religion from
the state administration and the complete removal of religious symbols
from the public sphere.** Likewise, Martin, who sees Europe as the
battlefield for the Church and Enlightenment, indicates that this tension
eventually led to the marginalization of religion and the Church as a
phenomenon to be objected, losing all the institutional support.®
Nevertheless, since American thinkers do not consider religion as a
threat, “the politics of liberty” has been the theme of American
Enlightenment. However, French Enlightenment thinkers such as
Voltaire consider religion as superstitious or irrational and rational
thought as the antithesis of religion. Consequently, the theme of the
French Enlightenment has been a kind of “ideology of reason.”*® As a
result, according to French Enlightenment philosophers, reason and
religion cannot coexist, and the latter should be kept in the
background. American thinkers on the other hand, who were at peace
with religion and sought to create a new world, considered the
coexistence of reason and religion possible and even necessary. This
led to formation of a pluralist society based on the freedom of belief.
Thus, American Enlightenment legitimized secularity neither in the
state apparatus nor in society.
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Enlightenment is described as the peak of modern thought. Its
influence in Europe is not restricted to social sciences; it also covers
Christian theology. In the words of Stark, this process led to the
emergence of an “enlightened clergy.” For Stark, the formation of
enlightened clergy has been influential in reducing the intensity of
religion and religious attendance. As a matter of fact, traditionally
people go to church for worship services such as sermons, rituals, and
others.” Nevertheless, since the enlightened men of the cloth do not
want to carry out the expected rituals pursuant to procedures, they
cause the public to keep the church at bay. In this context, Stark refers
to Thorkild Grosbgll, a priest in the Church of Denmark, who does not
conceal his disbelief and declares religious faith as a primitive thing
that clashes with modern man. According to Stark, anti-religious views
in the Enlightenment are common among Scandinavian clergy. In
other words, state churches in Scandinavia have been flirting with
impiety and disbelief for a long time.*

As is seen, religiosity headed in different respective directions in the
USA and Europe. Indeed, the state, which is the organizer and
executive of economics, politics, and education in a society,
establishes a roadmap around a certain worldview. Consequently, it
influences all sections of society, including religion and the pious. In
this context, one can argue that secularization does not appear as a
natural sociological process but as a process realized by the state. This
view goes in parallel with the conceptualization of “secularization from
above” that was used by Enzo Pace when referring to the
modernization/secularization of Muslim societies such as Turkey,
Syria, and Iraq.” As a matter of fact, Casanova remarks that Western
European secularization can be construed as the victory of “the
knowledge regime of secularism” rather than a process of structural
socioeconomic development.” In other words, Casanova indicates
that the USA and non-Western European countries do not have the
“secularist historical stadial consciousness” such as those of many
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European countries, especially France.” European philosophers of the
Enlightenment had apparatuses that American intellectuals do not,
such as social restructuring or, more broadly, social engineering within
the scope of a laicization project. Education comes first from these
apparatuses. In France, instructors were called “corps of teachers” and
had the opportunity to instill official ideology of secularism by means
of compulsory education up to secondary school to raise new secular
and modern European luminaries. Nevertheless, until recently the US
educational system has been under the control of local administrations
and not the central government. French parents had to enroll their
children in state schools due to lack of Catholic or Protestant schools
in their neighborhood. However, American parents had the chance to
choose the school they want for their children and to replace undesired
teachers, even through the teacher’s dismissal.”

Evidently, Europe and the USA had very different historical
experiences in the modern era within the context of religion and the
state. Consequently, religion has a different place in each continent. As
Casanova notes, religiosity is considered as a significant constituent of
the modern American society. Therefore, Americans may generally opt
to introduce themselves as pious or at least as a believer. Nonetheless,
secularity is considered as a prerequisite for being an intellectual,
particularly in Continental Europe and Scandinavia, which is why
Europeans rather call themselves secular. Eventually, Americans tend
to exaggerate their religiosity, while Europeans are inclined to show
off their secularity.> Therefore, it is necessary to take into account the
genuine dynamics of societies in analyses on religious change. For
instance, the fact that Continental Europe has had a relatively
homogeneous religious structure since the Roman era, and holy wars
in the wake of the Reformation are important.

On the other hand, the majority of “founding fathers” of the United
States, such as John Adams, were at peace with religion and faith. It
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can be argued that this attitude led to the foundation of a strong
religious structure and contributed to the influence of religion on all
sectors of society. As is well-known, the first amendment of the US
Constitution secures freedom of religion and strictly forbids the
foundation of a state church. The amendment kept religion away from
the administrative system of the state but could never prevent the
interference of religion on politics.

In this respect, the reason for the widespread religiosity in American
society is not based on the lack of social welfare, as Norris and
Inglehart suggest through European perspective. Instead, the
foregoing factual differences between the two continents might have
played their part. In this context, the relative social weakening of
religion in Europe can be interpreted as a victory for secularism.”
However, a strong religious structure that is a constituent of American
modernization played an essential role in ensuring the vividness of
religion in the USA. Thus, modernization and relevant phenomena,
such as rationalization, do not seem to be primary factors for the
weakening of religion and religiosity. Therefore, it is improbable to
talk about a “super theory” developed within the context of
modernization, such as the theory of existential security, which claims
to explain the nature of religiosity on a global scale.

It is also worth noting that, European societies compared to
American society, do not have a uniform structure. Each European
society has a different historical and cultural past and a different
religious identity. Like classical secularization theory, the theory of
existential security fails to explain the process of religious change in all
European countries. For instance, in the wake of the economic crisis
in 2008, Amy Erbe Healy and Michael Breen examined data from the
European Social Survey institution for the period between 2002 and
2012 to discover whether uncertainty and economic insecurity in
Ireland, Spain, and Portugal stimulates religiosity. As a result, no
significant change was observed. The foregoing social scientists
consider the theory of existential security as a theory that ignores the
continuous influences on religious belief and practices. They assert
that a “grand theory” cannot explain a multidimensional concept such

>1 Casanova, “Rethinking Secularization,” 15.
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as religiosity.” Indeed, the growth of social processes depends upon
certain conditions,” and it is impossible to claim that all societies share
the same sociological destiny. As Casanova puts it, “when it comes to
religion, there is no global rule.”” Therefore, the Eurocentric theory of
existential security by Norris and Inglehart seems destined to share the
same fate with other large-scale theories, including the classical
secularization theory, which claims universality.

IV. Modernization, Existential Security, and Risk

Norris and Inglehart, who develop their arguments around the
concept of human security, define security as the availability of basic
needs, health services, social equality, employment opportunities, low
crime rates, and low fear of war.”® According to these social scientists,
existential security is a feeling that indicates the possibility of
guaranteeing survival.” In other words, existential security is a
subjective sense that means having a livelihood relatively free of
threats, such as illness, unemployment, and war.®

Existential security is on the rise during modernization thanks to
improvements in gross national product per capita, economic equality,
and access to clean water. Economic development, which emerged
upon industrialization, plays an especially important role in ensuring
security. Nevertheless, economic development is not the only element
to ensure security. It is also important to distribute the economic
growth in an equal manner to all sections of society.® In the words of
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Norris and Inglehart, the prerequisite for security is human
development rather than economic development.® That is, human
development or socioeconomic equality has the primary function to
establish human security in general and existential security in
particular. However, theorists of existential security claim that the risks
and dangers that arose in the wake of modernization do not threaten
life as uncertainty and insecurity in poorer societies. According to
them, these risks and dangers are eliminated by welfare, vast resources
of the state, and security measures in modern societies.”> Nonetheless,
Ulrich Beck and Anthony Giddens illustrate the severe consequences
of modernization that threaten the future of humanity, such as
ecological problems, nuclear war risk, and global terrorism. For
Giddens, modernization is a double-sided process, and early
sociologists did not stress enough the aspect which poses a threat on
human life.**

Giddens describes problems, such as global warming and global
terrorist threats, as the “dark side” of modernity. In other words,
Giddens asserts that the modernization process leads to certain
idiosyncratic risks, and describes such risks as the specific risk profile
of modern society. In the eyes of Giddens, the specific risk in modern
society is the globalization of nuclear war that threatens the survival of
humanity. In other words, the risk is globalized because of the rise in
the number of contingent-unpredictable events that may affect a large
portion or all of humanity.® In a similar vein, Beck takes into account
the foregoing threats caused by modernization and propounds that
modern society is a “risk society,” contrary to the claims of existential
security by Norris and Inglehart. Like Giddens, Beck signals the two-
dimensional aspect of the modernization process. Accordingly,
industrialization, which is a significant component of modernization,
provides technological possibilities in order to ease human life and
lays the foundation for longer life. Nevertheless, it may also pave the
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66

way for global threats,” such as Chernobyl and Hiroshima.

Beck talks about three important characteristics that separate
current global risk society from conventional societies. First, the risk is
no more limited in terms of its causes and effects, and has become
delocalized. In other words, any place can become the new Chernobyl
or Nagasaki. Second, global risk is incalculable, particularly in terms of
its consequences. Finally, Beck indicates that global risk is
irrecoverable. He discusses some issues such as irrevocable climate
change, mutation of human genetics or seizure of nuclear weapons by
terrorist groups, and warns that global risk in society faces certain
irrevocable dangers.®” Traditional societies, which are in the process of
modernization, are subject to problems that lead to physical insecurity,
such as poverty and internal conflicts. On the other hand, post-
industrialist societies have to address foregoing troubles mentioned by
Beck and Giddens. At this point, Daniel Silver questions whether there
is any difference between living in a poor country with social unrest,
such as inner conflicts, and in a modern wealthy society that is under
the threat of global terrorism, global nuclear war or the
abovementioned problems.®® Although modern wealthy societies are
apparently ahead of traditional societies in terms of security, they
nonetheless are also subject to threats such as global terrorism and
global nuclear war. In this regard, a risk society, which emerges in the
wake of modernization, threatens the alleged subconscious and
ontological security of an individual. Hence, Giddens notes that
modernity is prone to crises since it “threatens the very core of self-

% Ulrich Beck, Risk Society: Towards a New Modernity, trans. Mark Ritter (London:

Sage Publications, 1992), 72.
7 Beck, “Living in the World Risk Society,” Economy and Society 35, no. 3 (2000),
333-334. https://doi.org/10.1080/03085140600844902.
% Daniel Silver, “What does it mean for religion to be important” (paper presented at
Our Common Future, Hannover-Essen, November 2-6, 2010), 1,
http://www.ourcommonfuture.de/fileadmin/user_upload/dateien/Reden/Silver_
paper.pdf, accessed September 28, 2017.
9 Alphia Possamai-Inesedy, “Beck’s Risk Society and Giddens Search for
Ontological Security: A Comparative Analysis Between the Anthroposophical
Society and the Assemblies of God,” Australian Religion Studies Review 15, no. 1

(2002, 30.



176 Akbarshab Abmadi & Kemal Ataman

identity.””

In countries with higher awareness about the negative impact of
modernization, the confidence in science and technological progress
is at the lowest levels. This argument is supported by the findings from
studies by Norris and Inglehart. According to these findings, modern
societies, such as the Netherlands, Norway, and Denmark, are the most
skeptical towards modern science and scientific progress.”' Norris and
Inglehart make use of these findings to question the Weberian thesis
that assumes an inversely proportional relationship between science
and faith. In our opinion, these findings signal the creation of an
essentially insecure and uncertain environment by modernization. As
can be seen from above, the societies with higher awareness and
developmental levels are comprised of people who question modern
technology and scientific activities with regard to issues such as
genetically modified food and nuclear arms.

Many qualitative and quantitative studies, including the findings by
Norris and Inglehart, inform that the quest for meaning is gradually on
the rise in almost every modern society. A significant rise is observed
in all countries covered by Norris and Inglehart, except for Iceland,
Spain, and Great Britain.”” Such a rise clearly contradicts the essential
arguments of the theory of existential security.” More precisely, the
rise in the rate of contemplation on the meaning of life in modern
societies reveals that modern man is in an existential insecurity,
contrary to the arguments by Norris and Inglehart. An individual who
finds himself/herself in an existential emptiness or crisis or who feels
existentially insecure will seek meaning in life. Moreover, countries
such as Belgium and Finland, which are considered among the most
existentially secure, have the highest suicide rates. Consequently, we
cannot talk about existential security but rather existential insecurity in
such countries.”” This illustrates the environment of insecurity and
uncertainty caused by modernity. Finally, it becomes difficult to talk
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about existential security, which means life can be guaranteed in every
sense, in a modern society.

V. Existential Security, Religion, and Religiosity

One of the most significant problems in sociological studies is the
content or definition of religion. Sociological literature has often
allowed for definitions of religion based on its substance and or its
functions, and polythetic definitions that include multiple aspects
rather than a single definition.” In other words, there is no consensus
with respect to a certain definition of religion in social sciences.
However, the definition of religion may ease the definition and
presentation of secularization in relevant discussions.” Indeed,
secularization generally talks about a religious decline or decadence.
Thus, we should first determine what is the essential phenomenon that
undergoes such a decline or decadence. How can we discuss a certain
problem in the absence of a common conceptualization? In this regard,
any talk about the decline or rise of religion with respect to
secularization will “inevitably resemble attempts to nail pudding to the
wall” unless there is a common definition of religion.”” A social scientist
who approaches religion in a functionalist perspective can easily claim
that secularization never actually occurred, given the extensity of an
ideology such as Marxism that can fulfil certain functions of
conventional religion, of being a football fan that extends to fanaticism,
or of New Age movements such as spiritualism. However, another
social scientist who approaches religion and religiosity in an
essentialist perspective, can assert that secularization dismissed
religion, considering the fall of traditional Christian manifestations,
particularly in Western European societies.

When describing  secularization as a  multidimensional
phenomenon,” Norris and Inglehart did not attempt to define religion
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in their study on the theory of existential security. However, an analysis
on the secularization theory based on existential security shows that
the views of Norris and Inglehart are similar to the understanding of
social scientists of the classical era, such as Feuerbach, Marx and Freud.
For example, Marx associates the birth of religion with the helplessness
of primitive man against nature.” Norris and Inglehart indicate that
they are aware of the existence of various philosophers and
theologians who sought the meaning of life throughout the history of
humanity. Likewise, Norris and Inglehart assert that the most common
motive behind human intentions toward religion or religiosity is the
need for security in a world full of dangers and uncertainties.™
According to these social scientists, almost all so-called supernaturalist
religions provide man with assurance in face of what keeps occurring
in nature. In other words, supernaturalist religions that are often
formed around a transcendental power assure man that everything in
nature functions in an order and system. According to Norris and
Inglehart, such faith or assurance soothes stress and anxiety and
enables man to concentrate on daily life.” In this regard, the motive for
religious faith or belief is not constant in the eyes of these social
scientists. Rather, it is a mechanism of atonement which develops in a
reactive manner depending on environmental circumstances. In this
way, Norris and Inglehart’s understanding of religion resembles the
“positivist primitive” understanding of religion in the 19" century. Seen
from this perspective, religion becomes merely a socio-psychological
phenomenon and arises from the lack of certainty and physical
security.” Through the Marxist perspective, Norris and Inglehart note
that the most important function of religion is to instill confidence and
to serve as a mechanism of atonement. For them, religion provides
man, especially those in the limits of subsistence/poverty, with feelings
of reassurance and certainty.* According to this theory, religion has
begun to lose its functional relevance and raison d’étre in the face of
existential security caused by modernization.* Indeed, once existential
insecurity is eliminated, religion is deprived of this important function.
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For Norris and Inglehart, this is why religion remains vivid in societies
where daily life is shaped around poverty, illness, and premature
death.”

It is clear that, these social scientists assume that all religions ensure
existential security. Based on their research many scholars agree that
religions may play a tranquilizing role in dealing with difficulties and
soothing stress.® However, whether all religions can provide
existential security is a controversial issue. For example, Silver notes
that some Ancient Greek gods promise man uncertainty instead of
security and certainty.”” Therefore, the presence of such religious faiths
in the history of humanity undermines the validity of an understanding
of religion based on existential insecurity. Likewise, there are various
opinions about whether Christians can ensure existential security as a
religion. According to Eric Vogelin, the essence of Christianity is
uncertainty. Therefore, the feeling of security in a world full of gods
will fade away because of themselves.* Thus, Vogelin refers to lack of
existential security in a faithful Christian, and indicates that man seeks
security in modern conditions. This is why, according to Norris and
Inglehart, it is controversial whether supernaturalist religions can
provide man with a sense of reassurance and certainty.

For Norris and Inglehart, the importance of religious or spiritual
values declines in the eyes of people in a modernized affluent society.
Nonetheless, this process does not necessarily mean the extinction of
all forms of religiosity. Symbolical elements, such as the adherence to
a given religious identity or rituals, will survive even though they lose
their meaning. For example, the role of the church in weddings and
funeral ceremonies will survive even in secular societies. Likewise, in
apparently secular countries such as England, France or Denmark,
citizens remain adhered to certain religious communities in terms of
their cultural identity because of their childhood, even though they
have secular tendencies in terms of religious participation or practical
religiosity. However, according to theorists of existential security,
members of post-industrial societies do not have an obedient attitude
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towards religious leaders or institutions as they once did, and they do
not abide by conventional religious obligations.”

On the one hand Norris and Inglehart approach traditional religion
in an essentialist perspective, on the other hand they claim through the
functionalist view and rather paradoxically that secular ideologies, in
addition to religion, provide man with the feeling of security.”
According to Norris and Inglehart, Marxism in communist countries
provides man with psychological security, predictability, and a feeling
in line with a meaning and purpose in life, just like religion. For Norris
and Inglehart, the Marxist ideology for creating a better society has
given people a purpose of life.”’ Without giving any data, theorists of
existential security note that Marxism, which is an ideology without
any metaphysical foundation, ensured material and spiritual
reassurance, particularly in the former Soviet countries, and functions
as a religion. However, these social scientists are reluctant to include
New Age movements within the frame of religion, even though it
apparently comprises higher religious identity than Marxism. In short,
like classical secularization theories, the theory of existential security
also departs from a reductionist understanding of religion and tries to
restrict religion and religiosity exclusively to church attendance or
religious participation. As a result, the cultural adherence to religious
institutions or individual piety is overlooked and not considered as
religion or religiosity. Such a reductionist approach led Norris and
Inglehart to focus on the absence of the religious and to ignore still-
active traditional” and the newly emerging forms of religiosity.

Conclusion and Evaluation

Norris and Inglehart concentrate on the fall of conventional
religious forms. They do not comment on any issues that may
overshadow the theory of existential security and may be considered
as religion in a functionalist perspective, such as New Age movements,
or the search for meaning in secular societies. In this regard,
secularization theories that focus on the fall or collapse of traditional
religious forms seem far from being capable of interpreting the
religious change in modern societies. Indeed, it is an obvious mistake
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to claim that both traditional religious forms and alternative spiritualist
movements are declining in modern societies. Many surveys show that
church attendance rates are declining in many countries, including the
USA. However, almost all indexes reveal that spiritualist movements,
such as New Age, are rising.”” In this context, theorists of
individualization such as Grace Davie argue that religiosity retreated
from the public to the private sphere, especially in Europe, but that
religion is still alive in Europe and maintains its attraction. Accordingly,
Davie develops the concepts of “believing without belonging”®* and
“vicarious religion™ that recalls the Muslim concept of “obligation of
sufficiency/socially obligatory (fard al-kifayab).” Davie defends that
individual religiosity of various forms and contents are on the rise in
Europe following the modernization of Western European societies,
even though established religions declined.”

Looked at from perspective of individualization theories,
conventional religious patterns are abraded, particularly in modern
wealthy regions such as Western Europe and North America. However,
the individualized man began to head for new quasi-religious
structures or to form new forms of religiosity. As religion retreated to
the private sphere, it also began to take a form independent from
religious authorities. As Berger notes, this form of individualized
religiosity in modern societies is called “bricolage” by French
sociologist Dani¢le Hervieu-Léger and “patchwork” by American
sociologist Robert Wuthnow.”” Put it simply, both conceptualizations
are used to make reference to an all-you-can-eat, syncretized, and

% Paul Heelas, “Challenging Secularization Theory: The Growth of ‘New Age’

Spiritualities of Life,” The Hedgehog Review 8, no. 1-2 (2000), 46-58.

See Grace Davie, Religion in Britain Since 1945: Believing without Belonging
(Oxford: Blackwell Publishers, 1995).

Davie, “Vicarious Religion: A Methodological Challenge,” in Everyday Religion:
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Observing Modern Religious Lives, ed. Nancy T. Ammerman (Oxford: Oxford
University Press, 2007), 23-35,
https://doi.org/10.1093/acprof:0s0/9780195305418.001.0001.

Detlef Pollack, “Religious Change in Europe: Theoretical Considerations and
Empirical Findings,” Social Compass 55, no. 2 (2008), 171,
https://doi.org/10.1177/0037768607089737.

Berger, “Foreword,” in Everyday Religion: Observing Modern Religious Lives, ed.

96

Nancy T. Ammerman (Oxford: Oxford University Press, 2007), vii,
https://doi.org/10.1093/acprof:0s0/9780195305418.001.0001.
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hybridized form of religiosity. In other words, modern man in the
globalized world is selective in religion. He/she can easily reject a
religious doctrine and examine and create a composition of doctrines
as if he/she were making a choice on an a la carte menu or an all-you-
can-eat buffet.

Pursuant to such a view, data about declines in forms of traditional
religious faith, practice, and institutions should not be necessarily
construed as an indication of secularization. Indeed, the decline in
traditional religious forms points to a transformation of religion, where
the latter lapses into new looks.” During this process, religion and
religiosity evolved into new forms in contrast to traditional religious
forms.” The fact that people keep practicing their religion through
these new forms can allow us to conclude that secularization indicators
may be misleading. In fact, religion can be said to have an eternal
essence or principle that incessantly sustains its specific symbols in
which it prospers.'” Therefore, Emile Durkheim expresses that
religion will undergo a transformation rather than regression.'”" It
seems clear that a religious aspect with or without metaphysical
foundations will always remain alive in all societies, including the
modern or postmodern ones.'” Therefore, the theory of religious
change should be established to cover metamorphosed modern forms
of religiosity instead of concentrating on religious decadence as in
secularization theories. As Berger emphasizes, the studies on religious
change, especially religiosity scales, should be organized to contain
the forms of religiousness concerned. Berger refers to Luckmann’s
argument of “invisible religion” and says that, having been
individualized in modern societies, religiosity today is experienced in
places other than churches or synagogues also. According to Berger,
the subjects in religiosity surveys who are put to scales developed for

% James A. Beckford, Social Theory and Religion (Cambridge: Cambridge University

Press, 2003), 52, https://doi.org/10.1017/CB0O9780511520754.
% TFor a discussion, see Mehmet Ali Kirman and Biilent Baloglu, “New Forms of
Religiosity within Secularization Process in Turkey,” World Journal of Islamic
History and Civilization 2, no. 3 (2012), 158-165.
Emile Durkheim, 7he Elementary Forms of the Religious Life, trans. Joseph Ward
Swain, 5" ed. (London: George Allen & Unwin, 1964), 427.
Ibidl., 430.
See Kemal Ataman, Ulus Olmamn Kutsal Temeli: Sivil Din (Bursa: Sentez
Yayincilik, 2014).
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presenting orthodoxy are confused about where to locate
themselves."” In this regard, scales should be established in
consideration of the religiosity experienced in a social manner.
Admitting the shortcomings of the studies on religiosity in this regard,
Norris and Inglehart agree with Silver in regard to reorganization of
religiosity scales in consideration of differences between conventional
supernaturalist religious forms and spiritualist movements such as New
Age.'" Silver notes that the religiosity scales by Norris and Inglehart are
established in such a way to exclude non-supernaturalist forms of
religiosity.'”

As long as the correspondence of religion and religiosity remains
undefined in sociological terms, secularization will remain as an
ambiguous conceptualization in the relevant literature. In other words,
the ambiguity regarding the essence of religion and religiosity will
directly be reflected on the concept of secularization. In our opinion,
although it may not be possible to ensure a complete consensus on the
concepts of religion and religiosity in terms of sociological semantic
web, it is possible to develop the mentioned concepts in order to
include modern forms of religiosity.

To conclude, in a society, the fall and rise of a multidimensional
phenomenon such as religiosity is related to sociopolitical and
sociocultural issues such as the relationship among religion, state,
society, and civil society, rather than modernization or security.
Therefore, we should interpret modernization as a process with a
pluralistic effect on religious, cultural and political spheres, rather than
an absolute secularizing factor.'” In short, the modernization process
that enhances interactions between societies and cultures, defines
differences as richness, and entails their coexistence should be treated
not as a starter of secularization but as a process that leads to pluralism
in relevant spheres.

193 Berger, “Foreword,” v-vi.

1% Norris and Inglehart, Sacred and Secular, 250.

195 Silver, “Religion without Instrumentalization,” 429-430.

16 Berger, The Many Altars of Modernity: Toward a Paradigm for Religion in a

Pluralist Age (Berlin: Walter de Gruyter, 2014).
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Abstract

This study analyses the perception of Islam presented in Zand
literature, namely, the exegetical literature of the Zoroastrian tradition
that gradually lost power as a result of Muslim conquests. Zand texts,
which grew during the Sasanian era and indicate a lively theological
discourse, were codified and took their final form after the Muslim
conquests. Zand literature talks about Islam and Muslims in an implicit
manner by means of concepts such as 7Tdzig (Arab) Ag-dénib
(evil/superstitious religion). Written for guiding Zoroastrian clergy in
every subject, including theology and morals, these texts have a biased
and negative attitude towards Islam and Muslims. Zands initially
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the end of world is near and consequently that evil reigns now. On the
other hand, due to the obligation of living together with Muslims,
Zands advise minimizing relations with Muslims in daily life. They
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Introduction

Each religious tradition, which asserts the uniqueness of the truth,
tends to define and describe all prior and later religions as incomplete,
incorrect, and far from the truth. Indeed, such an approach is necessary
to constitute the verity of its own discourse of truth. This necessity is
why religious traditions have tried to construct their own theologies
since the appearance of the earliest religions. Moreover, the
descriptions and definitions by religions about their counterparts are
actually reflections of the mentioned construction process. This fact is
even apparent for religious traditions in the Middle East and
Mesopotamia, such as Judaism, Zoroastrianism, Christianity,
Mandaeism, Manichaeism, and Islam. Such reciprocal attempts at
understanding and explanation make use of various tools throughout
history; nevertheless, the objective of their polemical texts is to
introduce the other through their very own perspective.

This study analyses particularly how the Zoroastrian tradition,
which declined due to the influence of Muslim conquests in Iran, tries
to respond to Islam and Muslims and how it warns the Zoroastrian
community by means of Zand literature. Accordingly, our paper
concentrates on the context of evolution of allusive expressions about
Islam and Muslims in Zand literature, which took its final shape in the
Islamic era.

In this respect, we touch upon concepts such as Ag-dén(ib), Tazig
and Mabmute regarding Islam and Muslims that are used in Zand
literature. Then, our discussion focuses on how Muslim conquests and
rule were received/perceived in these texts. Thus, the perception of
Muslims in Zand literature will be treated in reference to its apocalyptic
vision of conquests. Subsequently, this panorama will be revealed by
means of certain examples regarding daily relationships between
Muslims and Zoroastrians. Finally, this paper touches upon the
Zoroastrian criticism based on the Islamic conception of God. Thus,
the objective is to propound how Zoroastrians, who are treated as
People of the Book and have dbimmi status in Islamic law, shaped
their perception of Islam in their religious literature and how these
texts exhibit an integral stance against Islam in every aspect, from
theology to daily life. Accordingly, we dwell upon how Islam and
Muslims are described by Zoroastrians living under Muslim rule.



Perception of Islam in Zoroastrian Zand Literature 191

I. Sasanian Exegetical Tradition: Abestag ud Zand

The period between the life of Zoroaster, the founder of
Zoroastrianism, and the late 10" century comprises various stages in
the history of Zoroastrian religious literature. Gatha texts, attributed to
Zoroaster in his lifetime; Avesta literature, which extends until the
Sasanian era; and finally, exegetical literature by Zoroastrian clergy for
comprehension of Avesta literature in the Sasanian period, namely, the
Zand corpus,' constitute the three stages of mentioned period. These
three stages also provide clues about the evolution of Zoroastrian
theology and transforming religious basis in the process.

The Zand corpus is a product of exegetical activity in Sasanian era,
the latest of these processes. Indeed, it possesses a structure that keeps
the theological infrastructure of Zoroastrian tradition alive, falls in step
with changes in daily life and is continuously refreshed against
objections and accusations from other religious traditions. The
Sasanian religious exegetical literature, which is passed through
generations by means of Zoroastrian clerics (mowbeds), is not shared
with anyone outside the clergy, and is subject to ceaseless codification,
has always tried to respond to each religion that it encountered. Upon
the beginning of Muslim conquests and the fall of Sasanian Empire,
Zoroastrianism, which had lost its qualifications pertaining to a
dominant religious tradition, became a stationary religious thought that
retired into its shell, attempted to codify the hitherto built exegetical
literature and lost its liveliness in the 9™ through 11™ centuries. This
process led to the emergence of an apocalyptic approach heralding the
days when Zoroastrian tradition was to prosper again and paved the
way for the production of texts.

Within the context of comprehension of Avesta, the Zands, which
appeared as a procedure for solving the clergy’s problems through
applying theology to daily life during the Sasanian era and for

For further information about Zands and their content, see J. C. Tavadia, Zaban wa
Adabiyat-i Pablavi; Farsi Miyanab, trans. S. Najmabadi (Tehran: Intisharat-i
Danishgah-i Tehran, 1348/1969), 1-33; Maria Macuch, “Pahlavi Literature,” in The
Literature of Pre-Islamic Iran, A History of Persian Literature, ed. R. Emmerick and
M. Macuch (New York: 1. B. Tauris, 2009), 116-196; P. De Menasce, “Zoroastrian
Literature after the Muslim Conquest,” in Cambridge History of Iran, ed. Richard
N. Frye (Cambridge: Cambridge University Press, 2007), IV, 543-566,
https://doi.org/10.1017/CHOL9780521200936.019.
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eventually transferring these solutions to the clerics, were codified in
the wake of Muslim conquests. It is accepted that the word zand is
derived from the verb zainti/azanti (to know) in Avestan and is used
in the sense of commentary and explanation.” Zand texts, written in
Pahlavi (Middle Persian) and Pazand (Middle Persian in Avestan
alphabet), are also known as Pahlavi Texts. The mentioned
codification process actually arises from the concern for finalizing and
writing down the religious literature of Zoroastrianism, which is no
longer a dominant tradition. This fact equally brings along the
concealment of religious literature from non-Zoroastrians. In
Zoroastrianism, clergy descends from father to son; owing to the
aforementioned practice, the sacred language and texts are kept within
the family and hidden from others. To ensure this secrecy, Pahlavi
Texts recommend maintaining religious literature within families and
declares adverse practices as a sin, so much so that the commandment
for not revealing Zands is grounded on Zoroaster himself to constitute
a legitimate basis:’

One should not speak, do or arrange the business of Zand differently
from what the original orthodox [spoke,] did, taught, and brought forth.
For heresy comes to the world by one who teaches, speaks or do the
business of Zand differently... One should not teach Avesta with Zand
to evil and heretical people (wattar an ud ablamogan), for sin
becomes more current in the world (by him)* ... One should instruct
peace and love in every creature, speak good deeds to every person,
teach Zand in the household, and tell a secret to reliable people.’

According to Zand texts, Pahlavi is considered a sacred language,
and religious literature should be strictly preserved. Therefore, the

Ehsan Bahrami, Farbang-i Vajabhaye Avistai, ed. Faridan Junaydi (Tehran: Nashr-
e Balkh, 1369/1991), I, 203.

This problem, reflected in Zand literature, is eventually treated in Saddar nasr and
Saddar Bundebesh in Persian, which recommends not teaching Middle Persian to
everyone. Sad Dar-i Nasr va Sad Dar-i Bundibish (Saddar nasr and Saddar
Bundebesh: Persian Texts Relating to Zoroastrianism), ed. Ervad Bamanji Dhabhar
(Mumbeai: British India Press, 1909), XCVIII-XCIX, 66-67.

Aturpat-i Emétan, The Wisdom of Sasanian Sages: Dénkard VI, trans. Shaul Shaked
(Colorado: Westview Press, 1979), (C26, C28), 154-157; for further information, see
Mehmet Alici, Kadim Iran’da Din: Monoteizmden Dilalizme Mecilst Tanri
Anlayisi (Istanbul: Ayisigi, 2012), 187-189, 197-198.

> Aturpat-i Emétin, Dénkard VI, (254), 98-99.
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relation with sacred texts is regarded as undesirable not only for non-
Zoroastrians but also for Zoroastrians outside clergy. As a matter of
fact, the term “household” in the quotation above refers to the
descendance of the clergy from father to son. The cases of Mani (216-
276) and Mazdak (d. 524/528?), who were subject to prosecution and
eventually executed because of unorthodox interpretation of Avesta
during Sasanian era, clarifies the reasons behind such references.®
According to Zoroastrian tradition, both Mani and Mazdak tried to
interpret Avesta via decontextualization, even though each had
different perspectives. This example explains the influence of
significant religious authorities/ Mowbeddan (Mowbeds), such as Kartir,
on taking of a political decision about religious groups that threaten
Zoroastrian tradition. Moreover, this example clarifies the motive
behind their effort to warn and educate clergy about such issues
through Zand texts. The related cases include prosecutions of Mani
and his followers because of efforts by Kartir in the 3™ century; of
members of other religions, such as Christians, in the 4™ century; and
of Mazdak and his followers in the 6™ century.” Upon Muslim
conquests, the concerns about continuation of Zoroastrian tradition
apparently played a part in codification of Zands and concealment of
clerical opinions about the current situation.

II. Definitions of/Concepts about Islam and Muslims

Zand literature describes Islam and Muslims in a negative manner
through implicit expressions. Zand texts within the Sasanian exegetical
corpus concentrate on the concept of Ag-denib, literally, “evil
religion,” instead of Islam and Muslims since the latter destroyed
Sasanian Empire and caused the decline of Zoroastrianism. As for

For criticisms about overinterpretation of Mazdak, see Zand-i Babhman Yasn
(Tasheb-i Matn, Avanavisi, Bargardani Farisi and Ydddashteba), ed. and trans.
Muhammad Taqi R. Muhassil (Tehran: Mu’assasah-’i Mutala‘at wa-Tahqiqat-i
Farhangi, 1380/2002), (2.2-3), 2, 23-24; About Mani, see Touraj Daryaee, “Katibay-
e Kartir Dar Nagsh-i Rajab,” Nama-e Iran-e Bastan 1 (1380/2002), 6-8; Walter Hinz,
“Mani and Karder,” in La Persia Nel Medioevo (Rome: Accademia Nazionale Dei
Lincei, 1971), 495-496.

Prods Oktor Skjerve, The Spirit of Zoroastrianism (New Haven: Yale University
Press, 2011), 236-239 (Inscription of Kerdir on the Ka‘ba-ye Zardosht at Nagsh-e
Rostam ms. 276); Christelle Jullien, “Martyrs, Christian,” in Encyclopcedia Iranica,
accessed October 16, 2017.



194 Mebmet Alict

“Muslim,” Zand texts use the word tazig/taziyan, literally, “Arab.” This
definition is most likely because Arabs constituted the majority of
Muslim armies and Islam was established by a prophet of Arabian
ethnicity. After all, in Zand literature, the term “Arab” signifies a
religious concept, not an ethnic identity, and Muslim conquests are
considered “Arab invasions.”

A. Ag-denib: Evil/Superstitious Religion

Zoroastrian religious literature in Sasanian era refers to “good
religion” as veh/beb-dén and “evil and superstitious religions” as ag-
denih. 1t is indicated that Iranians (Eranan) are distant from such
religion(s) that are heresy. In this context, ag-denih is observed as a
foe of wisdom and a source of greed, hatred, and selfishness. In many
Zand texts, affiliation with or membership of such an evil religion is
described with the expressions ag-dén/ak-dén, ag-dénih, akdinih, vat-
denib, dus-dénib, and druvandib, for example. In these texts, similar
terms such as ag-dén and ag-dénib describe superstitious religion,
whereas ag-dén may mean either “superstitious religion” or “follower
of superstitious religion,” namely, “infidel,” depending on the context.
Consequently, superstitious religion is defined using ag-dén and ag-
denih, whereas infidel corresponds to ag-dén. Hereby,
conceptualization is used as a common and general description for all
religious traditions except for Zoroastrianism, such as Judaism,
Christianity, Manichaeism, and Islam.?

8 Samuel H. Nyberg, A Manual of Pablavi: Part II, Glossary (Wiesbaden: Otto
Harrassowitz, 1964), 13; Donald N. MacKenzie, A Concise Pablavi Dictionary
(London: Oxford University Press, 1990), 6; Bahram Farahvashi, Farbang-e Farsi
beb Pablavi (Tehran: Intisharat-i Danishgah-i Tehran, 1381/2003), 66; Zand-
Akasib; Iranian or Greater Bundahbisn, trans. Behramgore Tehmurasp Anklesaria
(Mumbai: Rahnumae Mazdayasnan Sabha, 1956), (0.2), 2-5, (XXXIII.21) 276-277,
Farnbagh Dadaghi, Bundabis, trans. M. Bahar (Tehran: Intisharit-i Tis,
1349/1970), 31; Kitab-i Panjum-i Dinkard: avanivisi, tarjumab, taligat,
vazhab’namab, main-i Pablavi, ed. and trans. Jalah Amazgar and Ahmad
Tafadduli (Tehran: Intisharat-i Mu‘in, 1386/2008), (9.5, 10.3, 17. 6, 24.14-15), 46-
47, 50-51, 60-61, 88-91; The Herbedestan and Nérangestan, ed. and trans. Firoze
M. P. Kotwal and Philip G. Kreyenbroek (Paris: Association pour ’Avancement des
Etudes Iraniennes, 1992), 1, 59-61 (11.3, 11.6-7); Aturpat-1 Emétan, Dénkard VI,
(B14.10), 137-137; (321), 128-129; (288), 110-111; (246), 96-97; Dénkard-i Haftum,
ed. and trans. Muhammad Taqi R. Muhassil (Tehran: Pizhahishgah-i ‘Ultm-i Insani
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Having a more general sense in the beginning, the expressions Ag-
denib or Dis-dénib gradually become more related to Islam in Zand
texts that describe incidents following the fall of Sasanian Empire. The
definitions become even more common in apocalyptic Zand texts,
which seek answers to questions about the end of the world and the
manners of comprehending Muslim conquests. The need among
Zoroastrians, clergy above all, for an appropriate explanation of the
situation led to negative depictions of Islam. For instance, Bundahisn,’
which seeks to clarify the entire history according to the Zoroastrian
tradition, from the story of creation until the end of the world, and
which is codified during Islamic era, tries to meet the aforementioned
requirement. According to this text, Arabs invade the lands of
Eransabr” as the end of the world draws near. Here again, the terms

va Mutala<at-i Farhangi, 1389/2010), (8.6), 264; Jason Mokhtarian, “The Boundaries
of an Infidel in Zoroastrianism: A Middle Persian Term of Otherness for Jews,
Christians, and Muslims,” [ranian Studies 48, no. 1 (2015), 100-110,
https://doi.org/10.1080/00210862.2014.948753; Mansour Shaki, “Dén,” in
Encyclopeedia Iranica, VI, 279-281.

This Zand text, meaning the “first creation” via combination of “bun (beginning)”
and “dabishn (creation),” is available in two versions, namely, ranian
Bundahishn or Great Bundahisbn and Indian Bundabishn. In the codification
process of Sasanian religious literature, the editing by Farnbagh/Farrbay was
probably finalized in the 12" century. It was translated by Westerns in the late 19™
century and by Indian Zoroastrians, namely, Parsee, in the mid-20" century. Carlo
G. Cereti and David N. MacKenzie, “Except by Battle: Zoroastrian Cosmogony in
the 1st Chapter of the Greater Bundahisn,” in Religious Themes and Texts of Pre-
Islamic Iran and Central Asia: Studies in honour of Professor Gherardo Gnoli on
the occasion of His 65th birthday on 6th December 2002, ed., Carlo G. Cereti,
Mauro Maggi, and Elio Provasi (Wiesbaden: L. R. Verlag, 2003), 31-33; Greater
Bundahbisn, 1-11; Dadaghi, Bundabhbis, 5-7, Mary Boyce, “Middle Persian
Literature,” in Handbook of Oriental Studies Ancient Near East Online IV: Iranian
Studies (Leiden & Koln: E. J. Brill, 1968), 1 (Literature), 40-41,
https://doi.org/10.1163/9789004304994_003; Tavadia, Zaban wa Adabiyai-i
Pablavi, 92-95, 102-104.

The term Eransabr is used as the general name of all regions under rule of the
Sasanian Empire. For further information, see Sabrestaniba i Eransabr: A Middle
Persian Text on Late Antique Geography, Epic, and History, ed. and trans. Touraj
Daryaee (California: Mazda Publishers, 2002), 1-7, 13-25; The Sasanian Rock Relief
at Nagsh-i Rustam, ed. and trans. Georgina Herrmann and David N. MacKenzie
(Berlin: Dietrich Reimer Verlag, 1989), 55, 58 (Kerdir Inscription); Aba Rayhan
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Diuis-denih and Ag-denih, which mean evil and superstitious religion,
are conspicuously used instead of “Islam.” Likewise, Rivayat i Emit 1
ASawabistan, which offers solutions to daily problems of Zoroastrians
in Islamic era, employs the term ag-dénib instead of Islam." Therefore,
ag-denih replaces Islam particularly in Zand narratives about defeat
and the eventual victory at the end of the world.

B. Tazig

The term tazig is another concept that can be used to help us track
down Islam and Muslims in Zand texts. In Pahlavi, the words tazik/g,
lajik, tacik, and tast’ are used for “Arab,” whereas in Sogdian, “Arab”
corresponds to tazik (t'zyk).” According to R. Frye, Arabs were called
tazik by Sogdians in the Islamic era. Consequently, Arabs, who settled
in the region, blended with locals over time and became known as
tajik. In the eyes of Muhammad Hamid Allah, a prominent historian of
Islam, the term tazig is derived from the root Tayy, the south Arabian
tribe adept at commerce. According to Samuel Thrope, the term fdz is
derived from tayy<a and tyy< which mean “Arab” in Aramaic and
Syriac, respectively, before taking its final form (#dzig) with the Pahlavi
suffix of -cik, which means “evil.”** There are various approaches

Muhammad ibn Ahmad al-Birani, Kitab al-tafbim li-awa’il sinda‘at al-tanjim, ed.
Jalal al-Din Huma’i (Tehran: Silsilaha-yi Intishirit-i Anjuman-i Athar-i Milli,
1362/1984), 196-197.

"' Dadaghi, Bundahis, 31 (Dis-denih); Greater Bundahisn, (0.2), 2-5; (XXXIII.21),
276-277 (Ak-dinih); Rivayat-i Emid-i Ashavabishtan: muta‘alliq bib sadab->i
chabarum-i Hijri, ed. and trans. Nezhat Safa-yi Esfahani (Tehran: Nashr-i Markaz,
1386/2007), (IV.6), 16-17 (akdénih); Daryaee, “Dedgihhd-yi Mobadian ve
Sahensaha-yi Sasini Darbaraye Eransahr,” Name-ye Iran-e Bdastan 3, no. 2
(1382/2004), 21.

2 Nyberg, A Manual of Pablavi, 11, 189, 192; Farahvashi, Farbhang-e Farsi beb
Pablavi, 357, 477; The Zand T Wabman Yasn: A Zoroastrian Apocalypse, ed. and
trans. Carlo G. Cereti (Rome: Istituto Italiano per il Medio ed Estremo Oriente,
1995), (6.10), 12; Harold W. Bailey, “To the Zamasp-Namak. 1,” Bulletin of the
Society of Oriental and African Studies 6, no. 1 (1930), 55, (5,
https://doi.org/10.1017/50041977X00090959; B. Gharib, Sogdian Dictionary:
Sogdian-Persian-English (Tehran: Farhangan Publications, 1995), (9525-9520),
385; Tavadia, “A Rhymed Ballad in Pahlavi,” Journal of Royal Asiatic Studies 87,
no. 1-12 (1955), 31-32 (5), https://doi.org/10.1017/50035869X00106999; Richard
N. Frye, The Golden Age of Persia: Arabs in the East (London: Weidenfeld and
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regarding the etymological root of the word; nevertheless, Zand texts
use this concept to refer to a religious identity, namely, Muslim, rather
than an ethnicity. Zand i Wabhman Yasn,” which is codified during
Islamic period as the most significant example of Zoroastrian
apocalypticism, notes this fact in a clear manner. Talking about what
is to happen in eschatological time spans, the text mentions the 7dzig
together with Turks and Rims among those who attacked the lands of
Iran."

On the other hand, there are some records in Zand texts that the
concept of fazig points to Arabian ethnicity. In this context, the Arabian
lineage is associated with the lineage of Azi Dahaka, the villain in
Persian mythology. According to the story, the lineage of Azi Dahaka

Nicolson, 1975), 96; Muhammed Hamidullah, islam Peygamberi, trans. Salih Tug

(Istanbul: Yeni Safak, 2003), I, 325; Samuel Thrope, “Contradictions and Vile

Utterances: The Zoroastrian Critique of Judaism in the Shkand Gumanig Wizar”

(PhD diss., Berkeley, CA: Jewish Studies University of California, 2012), 115, note

73.

Zand i Wabman Yasn is one of the most important texts within Zoroastrian

apocalyptic literature. Despite not being mentioned in the Avestan canon, it is

accepted as the exegesis of Vohuman/Wahman Yasht, which is thought to be lost
according to the Zoroastrian tradition. The book uses an allegoric language to
relate the events to happen near the end of the world and treats the end of time
through four periods. According to Cereti, this text may be dated to the late

Sasanian and early Islamic eras, and it took its final shape between the 10" and 12

centuries. For further information, see The Zand i Wabman Yasn: A Zoroastrian

Apocalypse, (1. 6-10, IV-IX), 15-26, 139, 149, 191-194; Bahman Yast; Pablavi Texts.

Part I, ed. F. Max Miiller, trans. Edward William West (Oxford: Clarendon Press,

1880), LIV-LVII, (1.6), 193; Boyce, “On the Antiquity of Zoroastrian Apocalyptic,”

Bulletin of the School of Oriental and African Studies 47, no. 1 (1984), 59-75,

https://doi.org/10.1017/50041977X0002214X; Werner Sundermann, “Bahman

Yast,” in Encyclopeedia Iranica, 111, 492-493; Cereti, “On the Date of Zand 1

Wahman Yasn,” in The K. R. Cama Oriental Institute, Second International

Congress Proceedings, ed. Hormazdiar J. M. Desai and Homai N. Modi (Mumbai:

The K. R. Cama Oriental Institute, 1996), 242-252.

Y zand-i Babman Yasn, (459, 6.10, 9.10), VII-IX, 8-9, 12, 18, 167; The Zand ©
Wabman Yasn: A Zoroastrian Apocalypse, 11-13, 157, 161, 167; Zand-i Vobhiiman
Yasn, ed. and trans. Sadiq Hidayat (Tehran: Nashr-i Jamah’daran, 1383/2005), 50,
57, 69-70.
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comes from Taz, the ancestor of Arabs/tdzig and his wife Tazak."
Indeed, some texts in Middle Persian from the Sasanian period
describe Arabs with the term #dzig in ethnic terms and do not mention
their religious status. For instance, Sabrestaniba i Eransabr, which
depicts the Sasanian land, tells that the city of al-Hirah was founded
under the rule of Shapur I and that the city bordered the tdzig. In the
same text, tdzig signifies ethnic identity also in the subject of the
seizure of Himyar. Likewise, #dzig refers to ethnicity in Zand passages
about the pre-Islamic history of the Sasanians.'®

Zand texts associate Arabs with the villain in Persian mythology in
terms of lineage, asserting that they brought disaster to Eransahrland.
For example, Bundabisn refers to a mythological context for the
origins of Arabs; accordingly, Azdahag, the evil protagonist, made a
man marry a female demon (parik), in addition to making a woman
marry a male demon (dév), whence came the black race. This evil
generation was dismissed from EranSabr upon advent of the
mythological hero Faridin. Nevertheless, the Arab invasion brought
this evil ethnicity back to Iranian geography.' Thus, Arabs are
described with an evil genealogy due to their origins and are
considered as the source of other misdeeds. This situation shows that
in Zand literature, the concept of tdzig lost its ethnic sense in pre-
Islamic era and changed into a religious identity upon Muslim
conquests. Herewith, it is implied that the evil nature of Arabs is
accompanied by the evilness of their religion.

Consequently, fazig evolves from an ethnic identity to a religious
context. Used in Sasanian records to define a race during the pre-
Islamic period, this concept changed into a religious identity in Zand

5> Denkard-i Haftum, (0.34), 203; Dinkard VIII; Pablavi Texts, IV, ed. F. Max Miiller,
trans. Edward William West (Oxford: Clarendon Press, 1892), (XII1.8), 27; Greater
Bundahbisn, (XXXV.6), 292-293; Bundabhis, Pablavi Texts, I, ed. F. Max Miiller,
trans. Edward William West (Oxford: Clarendon Press, 1880), (XV.28), 58;
(XXX1.6), 131-132.

1o Sabrestaniba i Eransabr, (25, 50), 26, 28; Greater Bundabisn, (XXXII1.16), 266-
277.

7" Greater Bundabisn, (XIVB.2), 138-139; Bundahis, (XXII1.2), 87; Also see The
Dinkard; The original Péblawi Text; the same transliterated in Zend characters;
translations of the text in the Gujrati and English languages; a commentary and
a glossary of select terms, trans. Peshotun Dastur Bahramji Sunjana (Mumbai:
Duftur Ashkara Press, 1874), Dinkard VI, (227.11), 372-374.
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texts codified in the wake of Muslim conquests. Moreover, Arabs are
originally based on an evil lineage to contribute to the construction of
this negative religious identity.

C. Mabmute (Muhammad)

Dénkard," one of the Zand texts, allows for a concept that may be
construed as a mention of Prophet Muhammad. In addition to more
common definitions of ag-dén and tazig, Dénkard, which means
“reference for religious information,” also allows for another word,
mahbmute, distinctive from those that are constantly used when
describing Islam and Muslims. Dénkard employs this new concept in
the claim that Zoroastrianism, which is the true religion, will be
weakened by three men of wrong belief. These men are expressed as
follows: “Mani from white race, Mazdak the helper of Satan, and
Mahmute.” Dastur Sanjana, the editor and translator of Dénkard,

'8 According to general opinion, this work consists of nine books; we know that it

has not reached our day in a complete form. Providing information about many
themes, including religion, law, morals, and religious practices in Sasanian era, it
sheds light on Sasanian social life. Moreover, Dénkard comprises significant
records about the past of the Zoroastrian tradition, in addition to information about
the codification process of sacred texts. Reviewed on various occasions like other
Zands, it was probably codified by two Zoroastrian clerics, namely, Adhar
Farnbagh Farrukhzadin and Adurbad Emédan, during the rule of Caliph al-
Ma’man (r. 813-833) in the 9™ century. Translation of Dénkard by Edward West is
included within Pablavi Texts IV-V (1897) in the series The Sacred Book of East
under editorship of F. Max Miiller. D. M. Madan prepared the reviewed Middle
Persian version of text as The Complete Text of the Pablavi Book I-II(1911), and an
English translation was performed by Sanjana under the title The Dinkard (1874-
1928). In addition to early publications, each book of Dénkardhas eventually been
analyzed and translated into various languages. Accordingly, book six of Déenkard
(Dinkard Book VI, 1979) was translated into English by Shaul Shaked, whereas
Persian translations include Book Three (Kitab-i Savvum-i Dinkard, 1384/2005)
by Faridin Fadilat, Book Four (Dénkard-i Chabdrum, 1393/2014) by Maryam
Ridayl and Muhammad Sa‘id ‘Iryan, Book Five (Kitab-i Panjum-i Dénkard,
1386/2007) by Jalah Amuzgar-Ahmad Tafadduli, and Book Seven (Dénkard-i
Haftum, 1389/2010) by Muhammad Taqi R. Muhassil. For further information, see
Macuch, “Pahlavi Literature,” 131-135; Aturpat-i Emétin, The Dénkard VI, XV-
XLVII; Boyce, “Middle Persian Literature,” 44-45; Tavadia, Zaban wa Adabiyat-i
Pablavi, 49-51; Dinkard V; Pablavi Texts V, ed. F. Max Miiller, trans. Edward
William West (Oxford: Clarendon Press, 1897), (1. 1-4), 119-120.
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indicates that the word mabmute (Muhammad?) can be associated
with the word momanen/miimanin in Gujastak Abalis. Thereupon,
The Caliph al-Ma’mn is called “Amir al-mu’minin” in Gujastak Abalis,
and the word mu’minin is written as muamanin in Middle Persian.
According to Dastur Sanjana, the word mahmute can also be read as
mimanin.”

In our opinion, it is problematic to explain the term mabmute via
mu’min (believer) as Sanjana does. Indeed, Dénkard refers to
founders of religious traditions while mentioning three personalities.
The word mu’min is a general definition used for all followers of Islam
and does not signify “founder of religion.” Therefore, the term
mahmaute in Dénkard must be referring to Muhammad. This is why
mamanin in Middle Persian given in Gujastak Abalish as a clear
reference to Muslims, should be construed as “believers,” whereas
Mabmute is more likely to signify the prophet of Islam. Obviously,
Mabmute, which is defined as an exception in Zand literature, means
Muhammad, whereas miamanin signifies Muslims.

II1. Some Historical Records of Muslim Conquests

The first-ever contact between Muslims and Zoroastrians took place
during the lifetime of Prophet Muhammad. Upon the conquest of
Bahrain and Hajar, questions about the fate of Zoroastrians came to the
forefront. Prophet Muhammad ordered that Zoroastrians should be
considered People of the Book and to collect jizyah from them. For
instance, al-Mundhir ibn Sawa, who converted to Islam as Sasanian
governor of Bahrain, asked Muhammad about the situation of Jews and
Zoroastrians. The Prophet told him to collect jizyah from both
communities. Hereupon, Zoroastrians in the conquered lands were
subject to jizyahb like other People of the Book since the time of the
earliest caliphs.”

' Sanjana, The Dinkard VII, (art. 345), 485-486, 501 (glossary); Gajastak Abdlish,
trans. Homi F. Chacha (Mumbai: The Trustees Parsi Punchayet Funds and
Properties, 1936), 12, 41; Adhar Farnbagh Farrukhzadan, Matikan-i Gujastak-i
Abalish: bamrab ba matn-i Pablavi bargardan-i Parsi vazhab’namab va
avanivisi, ed. and trans. Ibrahim Mirza-yi Nazir (Tehran: Intisharat-i Hirmand,
1375/1996), 16-17.

20 Malik ibn Anas, al-Muwaita’: Riwdayat Abi Mus‘ab al-Zubri, ed. Bashshar ‘Awwad
Ma<raf and Mahmtad Muhammad Khalil (Beirut: Mu’assasat al-Risalah, 1991), I,
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Historical sources provide numerous examples about the contact
between Muslims and Zoroastrians in Iran during Muslim conquests.
There are examples of positive and negative attitudes towards
Zoroastrian locals by Muslim rulers. Consequently, there is no uniform,
entirely negative or positive approach in the course of Muslim
conquests. On the other hand, Zoroastrians apparently maintained
their status as People of the Book in the wake of Muslim conquests.

In contradistinction to Zand literature, Muslim conquests did not
actually evolve in a totally negative manner; in fact, various
approaches are observed because of different reasons throughout the
history. At this point, several negative and positive examples may be
given. For instance, in the beginning of the 8" century, when the
Muslim conquests were going on in Iran and reached Chinese borders,
the practices of Qutaybah ibn Muslim (d. 96/715), the governor of
Khurasan in those days, can be given as an example of negative
attitudes toward Zoroastrians. According to al-Narshakhi, Bukhara was
conquered by Muslims in an early period, whereupon the most
important fire temple near Makh bazaar was transformed into a
mosque by invaders. Interestingly enough, al-Narshakhi reports that
locals of Bukhara converted to Islam upon the arrival of Arabs, before
coming back to their original religion; besides, Qutaybah ibn Muslim
turned the people of Bukhara, who were Buddhist and Zoroastrian, to
Islam three times, but they returned to their faiths on each occasion.
On the fourth try, Qutaybah ibn Muslim ordered the townspeople to
give half of their houses to Arabs and obliged them to live together
with the latter and to become Muslim. Under the rule of Qutaybah ibn
Muslim, temples of other religions were destroyed and many mosques
were built; he also made it compulsory for locals to attend Friday salat.
According to al-Narshakhi, the wealthier personalities, who inhabited
a neighborhood of seven hundred pavilions just outside the city center,
did not respond to this call. On a Friday, Muslims went to this
neighborhood to call the locals for saldh, whereupon they stoned the
Muslims from the roofs of their houses. Consequently, Muslims

117, 289; Hamid Allah, Majmii‘at al-watha’iq al-siyasiyyab li-I-‘abd al-nabawi
wa-l-kbildfab al-rashidab, 5" ed. (Beirut: Dar al-Naf2’is, 1985), 145-164; Abt Ja‘far
Muhammad ibn Jarir ibn Yazid al-Amuli al-Tabari, Tarikh al-Tabari: Tarikb al-
rusul wa-l-mulitk, ed. Muhammad Abu I-Fadl Ibrahim (Cairo: Dar al-Ma‘arif, 1967),
11, 644-646.
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prevailed over them and demolished their houses.”!

Apart from the foregoing record from Umayyad era, there are many
positive examples of daily practices of Muslims toward Zoroastrians.
Tarikh-i Sistan (1060?) includes the following account about the early
period. Ziyad ibn Abihi, the Umayyad governor of al-Basrah in 51 AH,
appointed ‘Ubayd Allah ibn Abi Bakr as administrator of Sistan and
ordered him to slay Sabur, the leader Zoroastrian clergy/ Hérbeds, in
addition to put out their sacred fire. The plan was revealed upon the
arrival of ‘Ubayd Allah in Sistan; thereupon, local landowners
(debgan)® and Zoroastrians (Gabr) opposed him. Therewith, Muslims
in Sistan argued that such treatment of a community with which peace
was established during time of Prophet Muhammad and Rashidan
Caliphs was unfair; accordingly, local Muslims stated that such
behavior would be against the peace treaty and shari‘ab. Muslims
informed Damascus, the center of the Caliphate, about the situation by
means of a letter. In response, it was indicated that Zoroastrian temples
could not be touched, together with an emphasis on the peace treaty.
Consequently, the order of al-Basrah governor was not followed, and
Zoroastrian temples and clergy remained intact. In addition to the
letter, the text includes an explanation about the situation of the
Zoroastrians. In this text, the Zoroastrians explain that they worship
god even though they have fire temples, just as Muslims have mibrab
and al-Ka‘bah. Tarikh-i Sistan clarifies the case through indication that
Prophet Muhammad granted People of the Book, namely, other
religious traditions, such as Judaism and Christianity, the freedom of
practicing their religion and applied only jizyah, a per capita yearly

*1 Abt Bakr Muhammad ibn Ja‘far ibn Zakariyya ibn al-Khattab al-Narshakhi, 7arikh
Bukbara, trans. Abt Nasr Ahmad ibn Muhammad al-Qubawi, abr. Muhammad ibn
Zufar ibn ‘Umar, ed. Muhammad Taqi Mudarris Radawi (Tehran: Intisharat-i
Bunyad-i Farhang-i Iran, 1351/1972), 25-26, 51-58.

Dehgans (landowners) adopted various attitudes to avoid losing their lands. Some
accepted paying the jizyah tax and collaborated with Muslims, others handed their
lands to Christian monasteries for protection, and some opted for Islam for the
same purpose. For further information, see Michael Morony, Iraq after the Muslim
Congquest (New Jersey: Princeton University Press, 1984), 199-208; Milka Levy-
Rubin, Non-Muslims in the Early Islamic Empire: From Surrender to Coexistence
(Cambridge: Cambridge University Press, 201D), 136-137,
https://doi.org/10.1017/CBO9780511977435.
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tax, to them such that they could maintain their existence.” Therefore,
the fact that the Muslims would not harm temples, leaders, and
followers of other religions in peacetime is confirmed once again.

Given the aforesaid historical records, it would be inappropriate to
adopt an entirely negative approach about journey of Islam in Iran and
its contact with Zoroastrianism. This negative perspective becomes
apparent in Zand texts that were edited for the last time in the Islamic
era. It can be observed that Muslims tried to live together with
Zoroastrians in daily life, except for during wartime. As observed in the
last example above, for the negative behavior of a Muslim
administrator to be corrected by Muslim people is remarkable.

Likewise, there are accounts that Muslim governors punished
certain persons at the behest of Zoroastrian clergy to preserve
Zoroastrianism. For instance, in his al-Milal wa-I-nibal, al-Shahrastani
describes Zoroastrianism under the chapter “al-Majis” and indicates
that Bihafarid, a Sisan according to him, denied his own religion.
Therewith, Bihafarid of Nishabar abandoned Zoroastrianism,
summoned his coreligionists to abandon zamzamah* and
worshipping fire, and invited them to worship by kneeling down on
one knee facing the sun. This is why he received a reaction from
Zoroastrian clergymen. Zoroastrians submitted their complaint to
Governor Aba Muslim al-Khurasani; their complaint was accepted, and
Sisan was executed at the door of the Nishabiir mosque.” This is clear

B Tarikb-i Sistan: ta’lif dar budid 445-725, ed. Muhammad Taqi Bahar (Tehran:
n.p., 1314/1935 — Tehran: Intisharat-i Mu‘in, 1381/2002), 121-123.

. Zamzamah, in the broadest sense, means “muttering of prayers by clergymen
during rituals or consecration.” Particularly during consecration of bread
“dron/darun (draonangha),” three moral principles of Zoroastrianism are uttered
and repeated; these are Hamata, Hukhta, and Khvarshta, which mean good
thought, good word, and good deed, respectively. Jivani Jamshedi Modi, Religious
Ceremonies and Customs of Parsees (Mumbai: British India Press, 1922), 87-95,
296-297; The Herbedestan and Nerangestan, 111, 191-195; Abu 1-Fath T3j al-Din
Muhammad ibn ‘Abd al-Karim ibn Ahmad al-Shahrastani, al-Milal wa-I-nipal, ed.
Amir ‘Ali Mahna and °Ali Hasan Fa‘ar (Beirut: Dar al-Ma‘rifah, 1993), I, 279-281,
284-286; Mehmet Alici, “Sehristini’nin ‘el-Mec(is’ Tasnifinin Mecsi Kutsal
Metinlerinden Hareketle Tahkiki,” Islidm Arastirmalar: Dergisi 31 (2014), 81-82,
100-101, 109.

Al-Shahrastani, al-Milal wa-l-nibal, 1, 284; about the interchangeable use of

25

Bihafarid and Sisan, in addition to his creed, see Alici, “Sehristini’nin ‘el-Mects’
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evidence of the sensitivity of Muslim rulers toward maintaining the
existence of Zoroastrianism.

IV. Satanic Rule: Muslim Sovereignty according to Zand
Literature

Upon the conquest of Eransabr by Muslims, Sasanian rule was
terminated, and Zoroastrianism, the dominant religious tradition in the
region, lost ground. As a result, apocalyptical Zand texts began to
emphasize that the end of world is near and that evil will reign for a
while, before victory and salvation finally arrives. At this point, Muslim
sovereignty is perceived as manifestation of evil, whereas Islam is
depicted as evil religion (ag-denih), the foe of good religion (veh-den).

Zand literature underwent codification in the wake of Muslim
conquests; accounts about Islam and Muslims were primarily included
in Zoroastrian eschatology. Bundabisn, Zand i Wabman Yasn, and
Jamasp-namahb, which are the essential accounts of the eschatology,
tell about weakening of Zoroastrians as the end of the world draws
near. Accordingly, it is reported that the Eransabr region was invaded
by Turks, Arabs, and Rims and that Muslim conquests are especially
mentioned in a negative manner. In this context, descriptions of Arabs,
more precisely, Muslims and their religion, bear importance. For
instance, Zand i Wabman Yasn, one of the apocalyptic Zand texts,
implies that Muslim conquests represent the beginning of dark ages
and herald the end of time. In this regard, the end of the world is
divided into four sections: the Golden Age, when King ViStaspa
accepted the doctrine of Zoroaster; the Silver Age, when Ardasir, a
descendant of Kayanian, was in reign; the Steel Age, when Khusraw
Antshirwan, son of Kawad, reigned; and finally, the Iron Age, when
evil interferes and establishes its domination.*® The final Iron Age is
described as the sovereignty of evil:

Tasnifinin MecGsi Kutsal Metinlerinden Hareketle Tahkiki,” 100-101; Golam-
Hosayn Yusofi, “Behafarid,” in Encyclopeedia Iranica, IV, 88-90.

% The Zand i Wabman Yasn: A Zoroastrian Apocalypse, (I. 6-11), 11-13, 133, 149;
for a similar account, see Ervad Bamanji Nusserwanji Dhabhar, 7he Persian
Rivayats of Hormazyar Framarz and Others: Their Version with Introduction and
Notes (Bombay: The K. R. Cama Oriental Institute, 1932), 453-454; Maneckji
Nusservanji Dhalla, History of Zoroastrianism (New York, N.Y.: Oxford University
Press, 1938 — New York: AMS Press Inc., 1977), 403-404.
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And the one on which iron had been mixed is the evil rule of parted
dews of the seed of Xésm, when it will be the end of your tenth century,
o Spitaman Zarduxst”

In the beginning of this Zand text, the identity of giants/evil
creatures with messy/uncombed hair, who are descendants of Xésm,
the demon of wrath, is questioned; later in the text and other Zand
works, they turn out to be Arabs/Muslims. Further in the text, the
expression “giants (dévs) with messy hair” is remarkably mentioned
after evil rulers such as Azdahag, Turanian Afrasiab, Alexander the
Byzantine, in addition to the leather-belted (Turks), who were active
in Eransabr.*® Therefore, this concept might have been used to refer to
Arabs, or more precisely, Muslims. Indeed, S. Hidayat and M. Taqi R.
Muhassil, who translated Zand i Wabman Yasn with footnotes, assert
that the phrase “giants with messy/uncombed hair” signifies Arabs.” In
the seventh book of Dénkard, another Zand text, the “evil beings with
messy hair; tazig” clearly signify Arabs.” In this regard, references to
Muslim conquests reveal that Muslims are referred to as Arabs.

Zand i Wabhman Yasn, which is dated to the aftermath of the
Muslim conquests, tells that during conquests, Turks and Rams
brought disaster to Eransabr, along with Arabs as pioneers of evil. This
apocalyptic text depicts what Zoroastrians underwent upon Muslim
conquests:

And the third one <will take place> at the end of your millennium, O
Spitaman Zarduxst, when all those three, the Turk, the 7dzig, and the
Hromayig, <together>, will arrive to this place (that is, there was one
who said, “the plain of Nisanag”)... And there will be such a flow of
those of the seed of Xésm into these Erdninan lands which I, Ohmazd,
have created, will arrive... <those> dwelling in the burrows, dwelling
in the mountains and dwelling by the sea, few will remain. Because
when a husband will able to save himself, then he will not remember
<his> wife, children, and property. And then Zarduxst said, “Creator,
give me death and give my progeny death <so> that we shall not live

7 The Zand i Wabman Yasn: A Zoroastrian Apocalypse, (1.11), 149.

% Ibid., (VI1.32), 165.

¥ Zand-i Vobtuman Yasn, (1. 6-11), 34-35; Zand-i Babman Yasn, (1.11), 22.

3 Deénkard-i Haftum, (8.47), 105, 270; Dinkard VII; Pablavi Texts V, (8.47), 104.
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in those hard times.*!

As is observed above, the age of evil is started with invasions by
non-Iranians; the text tells about invasion of Iran by Arabs and later by
other nations, in addition to about their evil rule.** The mention of
Turks and Rams can be construed as a reference to nations who
invaded Iranian land prior to Muslim conquests. Indeed, the following
phrase blames all these ethnicities for being representatives of Xésm,
in line with their invasion attempts throughout history. Actually, the
arrival of Arabs is described as the latest invasion attempt.

The aforementioned Zand text states that salvation will arrive at the
end of the world, whereupon Usadarmah, one of three mythological
sons of Zoroaster, will come and renovate the true religion at the end
of time. In fact, the eschatological events are told through the mouth
of Zoroaster to constitute a reasonable basis for the worsening
situation with reference to a savior motif. In this respect, following the
previous attacks of Turks and Rams, Eransahrwas finally exposed to
the Tazig invasion. Accordingly, Zand text describes the evil rulings
and religion of Arabs as follows:

Obrmazd said, “O Spitaman Zarduxst, this what I foretell, he will lead
this creation back to its proper existence. And when the end of the
millennium will be near Pisotan son of Wistasp will appear <and> the
victorious xwarrab of the Kayanids will reach him... the Turk, the
Tazig, the Hromayig and the worst <of> Eranian men will go <forth>
with bravery, oppression, and enmity towards the lord, and will strike
the fire, waken the religion, and take power <and> victory from it. And
<about> that law and religion, they will smite continually whoever will
accept it willingly <or>, otherwise, will accept it unwillingly —that law
and religion— until it will be the end of millennium. And then, when the
millennium of Ushadarmahb will arrive, through Ushadarmab the
creation will be more active <and> more powerful. And he will smite
the demons of the seed of Az.%

The text describes victory of Muslims as a catastrophe but also
heralds the advent of a savior at the end of the world. Given that this

3 The Zand i Wabman Yasn: A Zoroastrian Apocalypse, (V1.10-12), 161; Zand-i
Babman Yasn, (6.10-12), 12.

3 The Zand i Wahman Yasn: A Zoroastrian Apocalypse, (IV.58-60), 157.

% Ibid., (IX.8-11), 167: Zand-i Babman Yasn, (9.8-11), 17-18; Zand-i Vobaman
Yasn, IX.8-11), 73-74.
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text was finalized during Muslim conquests, Zoroastrian clergy were
most likely trying to explain the current unfavorable situation to their
community. In this context, they concentrate on the idea that the end
of the world arrived, as evil will prevail for a while, the religion will be
weakened, and Satanic rule will reign. Subsequent passages intensely
emphasize that the evil age will be ended by the advent of a savior.

In the foregoing passage, Zand i Wabhman Yasn remarkably calls
as foe not only the incoming foreigners but also betraying Iranians.
Indeed, we know that Zoroastrians adhered to Islam for various
reasons during Muslim conquests. For instance, the Zand texts tell
about some landowners who converted to Islam to avoid loss of their
land, in addition to converting military troops.**

Likewise, the seventh book of Dénkard informs that the end of the
world is near, the tyrants of evil religion will appear to degrade the
good religion, and the sovereignty of Eransabrwill be lost; thereupon,
the book refers to the savior motif. According to this book, the
millennium of Zoroaster has come to an end, and all evil will be
eliminated once the millennium of USadarmah begins.*

Describing Muslim conquests and eventual incidents, Zand
literature makes an absolute distinction between Muslims and Iranians
and depicts the former as bearers of evil. For example, a poetic Middle
Persian text depicts the arrival of Arabs and the loss of sovereignty of
Iranian rulers as follows:

Who may go and speak to the Indians: Namely, “What have we seen
from the hand of Arabs! For the unique people they ruined the religion
and killed the kings. We are from Aryan (stock), They are like the Dév-
s; and they hold religion [as nothing(?)], eat the bread like dogs. They
have taken away the sovereignty from the Husravs, not by skill, nor by
manliness, but by... they have taken it away (and) make mockery and
scorn... They have taken away by force from men (their) wives and

3 Al-Tabari, Tarikh al-Tabari, 111, 14-15; 111, 620-622; IV, 5-6, 11; Micheal Morony,
“Conquerors and Conquered: Iran,” in Studies on the First Century of Islamic
Society, ed. G. H. A. Juynboll (Carbondale and Edwardsville: Southern Illinois
University Press, 1982), 74-78; Daryaee, “Zoroastrianism under Islamic Rule,” in
The Wiley Blackwell Companion to Zoroastrianism, ed. Michael Stausberg, Yuhan
Sohrab-Dinshaw Vevaina, and Anna Tessmann (Malden, MA: John Wiley & Sons,
2015), 103-108, https://doi.org/10.1002/9781118785539.ch6.

¥ Deéenkard-i Haftum, (7.3), 251; (8.1-61) 263-272.



208 Mebmet Alict

wealth, sweet places, parks, and gardens. Capitation-tax they have
imposed, they have bestowed it upon (their own) chieftains... They
have demanded a heavy tribute. Consider how much evil that Druj has
cast upon this world, So that nothing is worse than that -?- world! From
us shall come that Shah Vahram, the Glorious, from the family of the
Kay-s. We will bring vengeance on the Arabs... Their mosques we will
cast down, we will set up fires, (their idol-temples we will dig down
and blot them out from the world. So that “nihil” shall be miscreations
of the Druj from this world.*

The passage reveals the Zoroastrian point of view regarding how
Muslim conquests were perceived and the deeds of Muslims, called
“Arabs,” in Iranian land; the text is finalized with a future conception
primarily shaped around the theme of a savior. Indeed, this is the
common feature of contemporaneous works and serves as a source of
hope and consolation for Zoroastrians. This text criticizes the idea of
conquest via Arabs, indicating that people are unfairly dispossessed
and that an evil rule reigns in Iran. Stating the impossibility of any
agreement or reconciliation, the text emphasizes that the only means
to annihilate evil Arabs is a savior, who is associated with the lineage
of mythological heroes. The text additionally tells about demolition of
mosques and destruction of temples of idols when the savior arrives.
These indications can be regarded as a consequence of negative and
biased attitudes about Muslims in Zoroastrian literature.

Jamasp-namahb, another apocalyptic Zand text, tells about
extinction of sacred fire of Zoroastrianism and warns that all fires in
EranSabrwill be put out and perish. Likewise, Bundahisn relates that
the sacred fires have been present since the time of King Vistaspa but
that they will be put out by incoming Arabs.” Indeed, this fact is a

% Tavadia, “A Rhymed Ballad in Pahlavi,” 30-32 (4-15); Bailey, Zoroastrian Problems
in Ninth Century Books (Oxford: Clarendon Press, 1943), 195-196.

% Bailey, “To the Zamasp-Namak. 1,” (51), 59; Greater Bundahisn, (XVII1.22), 162-
163; Jamasp-namah, also known as Ayddgar i Jamdspig, was written in Middle
Persian; nevertheless, the current complete edition was probably originally written
in Pazend, namely, the Avestan alphabet of Middle Persian. The text summarizes
the essential arguments of Zoroastrianism. Treating dualist creation, the creation
of Amesa Spentas by Ahura Mazda, the Jamdsp-namab also touches upon
Kayumars, the archetype of first man, in addition to Vistaspa and later kings.
Finally, the text tells about the advent of PiS6tan and Usédar at the end of
Zoroaster’s millennium; moreover, this apocalyptic account stresses the fall of
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symbol of the rule of evil in Iran and annihilation of sacred fire, which
is a symbol of good religion. The figure of fire becomes even more
important since it bears a political background in addition to religious
significance. Indeed, during the Sasanian era, traditionally, a fire was
lighted for each king, and it remained intact throughout his rule until
his death, when a new fire was lighted for the new king.*® Therefore,
the extinction of all fires in Eransabr upon the Arab invasion was a
symbol of the end of Sasanian sovereignty. Consequently, the
metaphor of extinction and relighting of fire is frequently used in Zand
literature.

Allowing for Zoroastrian depictions of the end of the world and
beginning this period with Arab invasions, jamdsp-namabhb tells how
Eransabr was seized by Arabs city-by-city. Consequently, evil began
to rule the world,; evil became dominant, and good became prisoner.
Mentioning how the winds changed upon invasion, the text tells a
comprehensive account of the entire situation. It is indicated that at the
end of this period, an insignificant man from Khurasan will turn up and
bring people together and rebel the against current situation,
whereupon Pisotan, son of Vistaspa, will come forth once again.
Pisotan will eliminate evil with a special army of 150 men and
consecrate fire and water; then, Usédar, one of mythological sons of
Zoroaster, will emerge and terminate all evil. According to the text, this
period will last approximately a thousand years, men will move away
from honesty and seek wrong, and illegality will rule Eransabr. Seized

Arabs, Turks, and Rams. Boyce, “Ayadgar 1 Jamaspig,” in Encyclopcedia Iranica,

11, 126-127.
% For the tradition of setting fire by Sasanian kings, see Mark Garrison, “Fire Altar,”
in Encyclopeedia Iranica, IX, 613-619; Michael Alram, “Early Sasanian Coinage,” in
The Sasanian Era: The Idea of Iran, ed. Vesta Sarkhosh Curtis and Sarah Stewart,
(London: I. B. Tauris, 2008), III, 18-19; Kaikhusroo Jamaspasa, “Fire in
Zoroastrianism,” in Third International Congress Proceedings (Mumbai: Jenaz
Printers, 2000), 143-144; for Avestan records regarding the holiness and status of
fire, see Yasna 1.12, 16.04, 62.07; Yasna-Gatha. 36.01-06; Yasna-Gatha. 31.19;
Yasna. 36.01-06, 62.01-12; Yasht. 19.34-50; Kbardah-i Avistd: batguzidah-yi az
niyayishay-i riizanah = Khordeb Avesta: The Zoroastrian Daily Prayers, trans. ‘All
Akbar Ja‘fari and Mehraban Khudawandi (Los Angeles, CA: The Zoroastrian
Center, 1983) (Atash Neyayesh), 53-54; for an account of the extinction of the
sacred fire in the court of Kisra/Khosrow, see al-Tabari, Tarikh al-Tabari, 11, 166-
168.
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by foes, the country will be deprived of all riches, and its rulers will be
subject to a huge burden.” Likewise, the seventh book of Dénkard
indicates that tyrannizers of evil religion, who will devastate the good
religion, will appear once the end of the world draws near, and
EranSabr will be lost. In this respect, Dénkard also references the
savior motif. Actually, it heralds the beginning of millennium of
Usédarmah, once the millennium of his father Zoroaster expires,
whereupon all evil will be annihilated.”

Bundahbisn considers Muslim conquests of Eransabr as Arab
invasion; likewise, it treats the process in a very negative manner. For
the beginning, it tells about assaults by Arabs, their propagation of their
evil and morbid religion, and the deception of some noble families and
degradation of Zoroastrianism by invaders.” The text gives an account
of what happens at the end of the world, concentrating on Eransabr,
and depicts Muslim conquests as follows:

And when the sovereignty came to Yazdkart (Yazdegird), he ruled for
twenty years; then the Tajis [Arabs] hied to Iranshahr in large numbers.
Yazdkart could not stand in the battle with them. He went to Khorasan
and Turkastan, and asked horses and men for help, and they killed him
thither. Yazdegird’s son went to Hindustan, and brought a valiant army.
He passed away before coming to Khorasan. That valiant army was
disintegrated, and Iranshahr remained with the Tajis [Arabs]. They
promulgated their own code of irreligion (ak-dinih) and eradicated
many usages of faith of the ancients, enfeebled the Revelation of
Mazda-worship, and instituted the practice of washing the dead,
burying the dead, and eating dead matter. And from the beginning of
creation to this day, no calamity greater than this has befallen; for
owing to their misdeeds, on account of supplication, desolation,
distressing deeds, vile law, and bad creed, pestilence, want, and other

¥ Bailey, “To the Zamasp-Namak. I,” (1-57), 55-60; Bailey, “To the Zamasp-Namak.
I1,” Bulletin of the Society of Oriental and African Studies VI (1930-1932), (58-1006),
581-586, https://doi.org/10.1017/50041977X00093101. According to certain
scholars, the “heavy burden” here signifies jizyah. Daryaee, “Apocalypse Now:
Zoroastrian Reflections on the Early Islamic Centuries,” Medieval Encounters 4, no.
3(1998), 191, https://doi.org/10.1163/157006798X00115.

" Denkard-i Haftum, (7.3), 251; (8.1-61), 263-272.

' Dadaghi, Bundahis, 31; Greater Bundahbisn, 2-5.
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evils have made their abode in Iran... Their wicked rule will be at an
end...”

As is observed above, Arabs are introduced as a malignant nation in
all aspects since they slay anyone who comes their way in Iran.
Moreover, Bundahisn relates that Arabs do not content themselves
with invasion and propagate their invalid religion. Accordingly, Arab
invasion is considered the end of the millennium during which
Zoroaster turned up and propagated his religion. Finally, it is indicated
that a community with red flags and symbols will come along and
weaken Arabs.® Interpreting Muslim conquests as Arab invasion, Zand
texts call Islam a superstitious religion equivalent to social decadence.

Jamasp-namab informs about dissolution of ITranian society due to
Muslim conquests; nevertheless, it heralds a time when Iranians will
no more dissociate from other nations. Children born in Iran will be
enslaved, and children will go against their families. In this chaotic
environment, people will cheat one another and disobey agreements;
the noble will follow the slaves, and the free will be put into captivity.
Giving an account of social dissolution, the text interestingly asserts
that such situation will even affect the climate, whereupon hot and
cold winds will blow, untimely rains will pour down, fruits will expire,
and the world will turn into ruins. The narrative tells that the believers
of good religion will be deemed evil creatures and that people will
wrap up themselves in the character of Ahriman and his creatures.*
Indeed, Book Seven of Dénkard emphasizes that it is not only an

2 Greater Bundahbisn, (XXXII1.20-22), 276-279. This narrative tells about ablution of
the deceased before burying, wherein there is a mention of eating “dead
substance,” more precisely, “something dead.” In Islamic law, it is inappropriate to
eat the meat of dead animals. On the other hand, according to Q 5:4, the meat of
animals hunted by predators is considered haldl. This fact may help us to
understand the meaning of “eating dead substance” in Zoroastrian literature. For
further information, see al-Tabari, Tafsir al-Tabari al-musammad Jami< al-bayan
‘an ta’wil ayat al-Qur’an, ed. Mahmtd Muhammad Shakir and Ahmad
Muhammad Shakir, 2™ ed. (Mecca: Dar al-Tarbiyah wa-l-Turath, 2000), IX, 543-
568; Mehmet Sener, “Av (Fikih),” in Tiirkiye Diyaner Vakfi Isldm Ansiklopedisi
(DIA), IV, 104-105.

B Greater Bundahisn, (XXX1.37), 268-269 (evil immoral descendants of Arabs);
(malevolent and murderer Arabs), (XXXIIL.9), 274-275; (XXXIII.23-24), 278-279
(community with red flag and badge); (XXXVI1.8-10), 306-307.

# Bailey, “To the Zamasp-Namak. I,” (12-25), 56-57, (44-52), 58-59.
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invasion or defeat but also that the invalid and evil beliefs and thoughts
of invaders in Iran devastated the locals.”

Later in Jamasp-namabh, these incidents are cited as features of the
Age of Iron; this mention is a reference to the Zoroastrian apocalyptical
approach and the wish to return to the old glorious days. Thus,
Zoroastrianism, which declined from dominance to weakness upon
the fall of the Sasanians, interprets the existence of evil as a precursor
of salvation and not despair. In other words, the advent of salvation is
possible through absolute domination of evil. As is observed here,
Zand literature, which is circulated exclusively among clergy and is
built with a concealed sacred language, presents a very negative
attitude toward Islam and Muslims.

V. Coexistence with Ag-Déndn

Zoroastrian Zand literature comprises texts about the meaning of
living together with Muslims for Zoroastrians, in addition to the
abovementioned apocalyptical and messianic ones. Although
Zoroastrianism is no more the dominant religion, they try to develop a
perspective about the basis of practices during the Sasanian era to
solve problems in daily life.** As a matter of fact, these texts
recommend certain previous/ancient practices for which political
authority is required and that became impossible upon Muslim
conquests. For instance, Dddestan i Dénig inquires about what is to be
done about those who leave Zoroastrianism for another religion, and
it is stated that such persons should be condemned to death.”

® Dénkard-i Haftum, (7.3), 251; (8.1-61), 263-272, (8.5-7), 263-264; Dinkard VII,
Pablavi Texts V, (8.5-7), 95.

It can be mentioned that there is an extant book of law that organizes daily life in
the Sasanian era. Farraxvmart 1 Vahraman, The Book of Thousand Judgements (A
Sasanian Law Book), ed. and trans. Anahit Perikhanian (Costa Mesa, CA: Mazda
Publishers, 1980); The Laws of the Ancient Persians as found in the “Mdtikdn é
Hazdr Ddtastdn” or “The Digest of a Thousand Points of Law”, trans. Sohrab
Jamshedjee Bulsara (Mumbai: Hoshang T. Anklesaria, 1937), I-11.

Dadestan 1 Déenig Part I: Transcription, Translation and Commentary, ed. and
trans. M. Jaafari Dehaghi (Paris: Association pour I'’Avancement des Etudes
Iraniennes, 1998), (XL.1-9), 169-171; According to Choksy, there is such a
commandment in Zoroastrian literature; nevertheless, there is no record of

Zoroastrians slaying a former Zoroastrian who converted to Islam. For Choksy,
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Zand literature calls for active implementation of many decisions
made prior to Muslim conquests, presumably as an attempt to keep
together the Zoroastrian community through clergy against the
proliferation of Islam. The significant amount of apostasy among
Zoroastrians for various reasons throughout the conquest is described
as a most evil deed with worldly and otherworldly costs according to
Zand literature. For example, Rivayat-i Hemit-i ASavabistan, which
essentially focuses on questions and answers about daily life, analyses
the foregoing reality in an explicit manner. Accordingly, a person who
leaves good religion for the evil and chooses Islam commits a great sin
(tanapubD™ that will keep him away from heaven; moreover, the
punishment for this sin is death if he does not give up and correct such
apostasy within one year. At this point, Rivayat-i Hemit-i ASavabistan
asserts that circumcision of a Zoroastrian who converts to Islam is a sin
that requires the death penalty. Accordingly, any repentant who
returns to Zoroastrianism can be accepted as a true Zoroastrian only
after fulfilling the commandments of his religion for one year; indeed,
only after a year, such a person will be interred as a Zoroastrian. The
same text also declares that it is appropriate to seize the possessions of
a Zoroastrian who converts to Ag-dénih, namely, Islam, but admits the
practical difficulty of such a measure in those days. Negating any social
relationship with Muslims, this text also disapproves marriage with
non-Zoroastrians. Likewise, it forbids Zoroastrians to go to bathhouses

Zoroastrians lacked the political power required for such executions. This fact also
applies for confiscation of assets of Zoroastrians who convert to Islam. Indeed,
Matikan é Hazar Datastan, the Sasanian book of law, tells how the provision on
confiscation of assets of those who try to proliferate Zendig belief, especially
Manichaeism, was implemented. Mdtikan é Hazar Datastan or the Digest of a
Thousand Points of Law II, (XLIL.47), 548; Jamsheed Choksy, “Zoroastrians in
Muslim Iran: Selected Problems of Coexistence and Interaction during the Early
Medieval  Period,”  Iranian  Studies 20, no. 1 (2007), 21-25,
https://doi.org/10.1080/00210868708701689.
® Tanapubl/ tanapubris defined as a sin that prevents passage from Chinvat Bridge
on the way to heaven after death. Its penance was initially flogging, before being
set to 300 dirham silver coins. The culprit is isolated from the society until he pays
the penalty. Rivayat i Hémit i ASawabistan: A Study in Zoroastrian Law, ed. and
trans. Nezhat Safa-yi Esfahani (Cambridge, Mass.: Harvard University Press, 1980),
316-317; Nyberg, A Manual of Pablavi, 11, 191.



214 Mebmet Alict

of Muslims.” Pursisniba,™ another example of Zoroastrian Rivayadt

tradition, also refers to apostasy among Zoroastrians. It questions
whether a person who believes in Ahura Mazda and Zoroaster could
2o to hell and seeks verification of the afterlife. The answer is that all
Zoroastrians, who pray to Zoroaster, will go to heaven via Chinvat
Bridge, implying a warning against apostasy.’’ Another question asks
about the status of non-Iranian followers of evil religion in afterlife.
These persons, who exhibit incomplete or extreme behaviors in this
world, consider sin as virtue and vice versa; therefore, they cannot be
honestly appreciated by Ahura Mazda.”

Zoroastrian texts have much in common in terms of judgments
regarding abandoning of Zoroastrianism; however, Pursisnibd
interestingly addresses the conversion of a follower of evil religion to
Zoroastrianism and discusses his situation. The text asks what happens
in case such a person declares himself as a Zoroastrian. It requires such
a person to exhibit in his behaviors his belief in Zoroastrian
principles.” This question actually refers to the allegations that certain
Muslims converted to Zoroastrianism following Muslim conquests. On
the other hand, this question may arise from a possibility, not an actual
situation, or from a concern to keep the Zoroastrian community
together.

Y Rivayat-i Hemit-i ASavahistan, vol. 1 Pablavi Text, ed. Behramgore Tahmuras

Anklesaria (Mumbai: K. R. Cama Oriental Institute, 1962), (1. 1-6), 2-5, (IV.4-6), 10-
11, (XIX.1-10), 77-79, (XXVI.2-3), 124-125, (XLIL.1-8), 157-160; Rivayat i Hemit i
ASawabistan: A Study in Zoroastrian Law, 20-24; Rivayat-i Emid-i Ashavabishtan:
muta‘alliq bib sadab-i chabarum-i Hijri, 1-3, 16-17, 133-136, 172-173, 259-262;
Choksy, Conflict and Cooperation: Zoroastrian Subalterns and Muslim Elites in
Medieval Iranian Society (New York: Columbia University, 1997), 89.
0 Pursisnibad is one of the Rivayat texts in question-and-answer form. The author of
the text, which answers the questions via citations from the Avesta, is unknown.
Written in the post-Sasanian era and comprising 59 questions, Pursisniba clarifies
various issues, including clerics, principles of religious cleanliness, treatment of
non-Zoroastrians, and the believers worthy of heaven. Pursisniba: A Zorastrian
Catechism Part I, ed. and trans. Kaikhusroo M. Jamaspasa and Helmut Humbach
(Wiesbaden: Otto Harrassowitz, 1971), 7-9; Macuch, “Pahlavi Literature,” 148-149.
U Pursisnibd, Part I, (5), 14-15.
* Ibid., (38), 58-59.
3 Ibid., (20), 42-43.
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Pursisniba forbids Zoroastrians from making friends with non-
Iranian followers of evil religion or from establishing commercial
partnerships with them. A person who helps Zoroastrians but follows
evil religion is not appreciable even if he commits praiseworthy deeds
in the eyes of Zoroastrianism; indeed, the text does not want
Zoroastrians to make friends with such persons.’ Similarly, it is
inappropriate for a Zoroastrian to help followers of other religions or
provide them with anything. Such behavior will diminish virtue, and
such a deed is equivalent to a sin. After all, a Zoroastrian can only do
favor to a Zoroastrian.”

Likewise, the later Rivayat-i Darab Hormozdyar provides a
comprehensive account of the details of daily interactions between
Zoroastrians and Muslims. For example, it describes non-Zoroastrians
as jud-din (unbeliever or abjurer) and questions whether the
testimony of such persons is acceptable and whether it is appropriate
to enter into commercial relations with such persons. The same text
recommends refraining from eating together with Muslims at their
tables since this is a sin. Muslims do not prepare their food in line with
Zoroastrian criteria for cleanliness. Moreover, according to Dddestan i
Dénig, sale of cattle to non-Zoroastrians is a significant sin, and this
prohibition should be obeyed even in cases of obligation. Likewise, it
forbids buying meat from non-Iranians and followers of evil religion
(Muslims) except for one occasion. According to this book, it is a great
sin to sell a slave to a non-Zoroastrian; moreover, such a seller or buyer
shall be considered a thief.® The foregoing rules in Zoroastrian
literature were codified during the Islamic era; in fact, however, such
practices were included in Sasanian law texts in the pre-Islamic period.
Indeed, Sasanian law forbade trade of slaves and similar commercial
activities with members of ag-dénib, which was a general concept

S Ibid., (46), 68-69.

3 Ibid., (50), 72-73, (35), 54-57.

% The Dddistan-i Dinik, Pablavi Texts. Part II, ed. F. Max Miiller, trans. Edward
William West (Oxford: Clarendon Press, 1882), 53.1-16; Pablavi Rivayat
Accompanying the Dddestan i Dénig: Part 2: Translation, commentary and
Pablavi text, ed. and trans. Alan Williams (Copenhagen: Munksgaard, 1990),
(14.17), 27, 149 (buying meat), (30.1-4), 56 (sale of slaves); Dhabhar, Persian
Rivayats of Hormazyar, 51-55, 267-268; MacKenzie, A Concise Pablavi Dictionary,
47 (Jud-).
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used for all other religions prior to Islam.”

Zand literature disapproves of Zoroastrians who convert to Islam in
the wake of Muslim conquests and accordingly declares social
relations with Muslims to be a significant sin to maintain its community.
Another major sin is to marry a person that follows evil/superstitious
religion. In certain texts, Ahura Mazda recommends Zoroaster intra-
communal or kin marriage (xwédodah),”® claiming this method is the
only means to realize eschatological renovation. Likewise, according
to Rivayat-i Hemit-i Asavabistdan, it is a great sin (fandpubl) to marry
a non-Zoroastrian woman and to have children with such a wife.
Apocalyptic Zand i Wabman Yasn also dwells upon kin marriage
since it complains of disorder upon Arab invasion and considers kin
marriage, ordered by Zoroaster, as the only means to re-establish
order.”

Apparently, the foregoing rules about daily life were in effect during
the Sasanian era; nevertheless, the practicability of these provisions
became contradictive due to Islamic rule. In fact, past rules and
principles and practices of religious life are included in religious texts
after the arrival of Islam, most likely because of the Zoroastrian
ambition and hope of becoming the dominant religion once again.
Indeed, when Zoroastrian sovereignty returns, the foregoing rules will
be required for organization of daily life, and the perpetrators of evil
deeds will be duly punished. By means of religious literature,

> Wahraman, The Book of Thousand Judgements, 28-29 (sale of slaves), (44.3-8),
118-119, (60.10-16), 154-155 (problem of inheritor).
¥ For discussions about this type of marriage and relevant reference texts, see
Skjerve, “Marriage, ii. Next-of-Kin Marriage in Zoroastrianism,” in Encyclopcedia
Iranica, http://www.iranicaonline.org/articles/marriage-next-of-kin, accessed
September 16, 2017; Pablavi Rivayat Accompanying with Dddestan i Dénig, 1I,
(8a1-803) 10-17, 126-137; Kitab-i Savvum-i Dénkard, ed. and trans. Faridin
Fadilat. (Tehran: Intisharat-i Farhangi Dehkhuda, 1381/2003), (80), 143-152, 298-
319; Darab Dastur Peshotun Sunjana, Next-of-Kin Marriage in Old Irdn: An
Adedress Delivered before the Bombay Branch, Royal Asiatic Society, on the 15"
and 22" April, 1887 (London: Tritbner & Co., 1888), 49-94; Chosky, Purity and
Pollution in Zoroastrianism: Triumph over Evil (Austin: University of Texas Press,
1989), 88-94.
¥ Pablavi Rivayat Accompanying with Dddestan i Dénig, I, (8a1-803) 10-17, 126-
137; Anklesaria, Rivayat-i Hemit-i ASavahistan, vol. 1 Pablavi Text, (XLI1.1-8), 157-
160; Zand i Wabman Yasn: A Zoroastrian Apocalypse, (V.5), 159.
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Zoroastrian clergy try to render their community uniform and closed
to external influences to minimize contact with Muslims. Thus, the
main objective is to maintain the community structure, in addition to
the existence of Zoroastrians.

VL. Theological Opposition: Example of Mardanfarrox

Zands depict Muslim conquests as an invasion attempt and the
beginning of the Age of Iron in a negative manner, maintaining hopes
for a better future. The Zand texts also discuss how to live together
with the newcomers, namely, Muslims. Zoroastrian literature, which
recommends limited contact with Muslims, has developed a
theological opposition against the proliferation of Islam and criticized
Islam, particularly in terms of its conception of God. In this regard,
Zands emphasize that Islam, which is far from being the religion of
truth, is therefore an emergent and evil religion.

The negative definition of Islam is observable in many Zand texts.
Deénkard-i Panjum, the fifth book of Dénkard, indicates that men are
slain on unjust grounds for the sake of the fabricated, untrue, and evil
religion. The text notes the necessity of honoring divine beings/Izads,
such as the sun and moon, in addition to Ahura Mazda; consequently,
the monotheistic worship of Muslims is considered inappropriate.®
These arguments reveal an objection against Islam regarding the
concept of God.

Skand-Gumanig Vizar is an example of Zand texts that present
implicit criticism of the post-Muslim conquest era and depict a negative
panorama about Islam and Muslims; in particular, this book addresses
theological aspects of the problem and mentions Islamic theology.
Mardanfarrox, the author of this rare text codified in the second half of
the 9" century, approaches the problem as cautiously as possible.®

0 Kitab-i Panjum-i Dénkard, 50-51, (24.15), 90-91 (characteristics of Ag-den).
1 Tt is considered that Skand-Gumanig Vizarwas written during the late 9 century.
It was codified in the Islamic era by the Zoroastrian clergyman Mardanfarrox, son
of Ohrmazd-dad. The title literally means “Analytical Treatise for the Dispelling of
Doubts.” Accordingly, it follows a philosophical methodology, criticizing
perceptions of God by religions in contact with Zoroastrianism and related claims;
moreover, it warns Zoroastrian clergy in this regard. In this context, the text
criticizes theological arguments and other philosophical and religious approaches
of four religions, namely, Judaism, Christianity, Manichaeism, and Islam (Chapters
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Mardanfarrox refers to the Qur’an using the term nibég/nipek, which
literally means “script,” “sacred book” or “book.”®* Principally, it is
forbidden to share Zand texts with anyone outside the Zoroastrian
clergy; nevertheless, Mardanfarrox refrains from using the words
“Islam,” “Muslim,” and “Qur’an,” most likely to avoid any possible
problem in case of disclosure. In our opinion, the dominant power of
Islam compelled him to opt for this method. Indeed, he sees no harm
in criticizing religions such as Judaism, Christianity, and Manichaeism
by mentioning their names.

Chapters 11 and 12 of this book comprise implicit criticisms of the
monotheistic approach of Islam. The book is structured as a question-
and-answer text, and the problem is explained via conditional phrases.
In the process, Mardanfarrox allows for possible questions and
answers, which Zoroastrian clergy may come across. Interestingly

XI-XII). We do not know the exact dates of the birth and death of the author;
nevertheless, textual clues hint that it was finalized in the late 9" century. E. West
performed the first-ever translation of Shikand into a Western language in 1885 in
the series Sacred Book of East, soon afterwards, H. Jamasp-Asana and E. West
created a Pazand and Middle Persian edition with the title Shikand-Gumanik Vijar:
The Pazand Sanskrit Text together with a Fragment of the Pablavi in 1887. P. De
Menasce realized a French translation with the title Shikand-Gumanik Vijar,
recently, Parvin Shakiba translated the text into Persian as Guzarish-i guman
shikan: sharb wa tarjumah->i matn-i Pazand-i ‘Shikand gumanik vichar’in 2001.
The latest English translation was performed by Raham Asha under the name Sak-
ud-gumanib-vizar: The Doubt-removing book of Mardanfarrox. For further
information, see Sikand Gumanik Vigar: Pablavi Texts III, trans. Edward William
West (Oxford: Clarendon Press, 1885), XXV-XXXVIII, 115-243; Tavadia, Zebdn va
Adabiyat-i Pablavi, 119-125; Mardanfarrox, Guzarish-i guman’shikan: sharb wa
tarjumah-’i  maitn-i  Pazand  “Shikandab-gumanik  vichar”:  Athar-i
Mardanfarrukb pisar-i Uvarmazd’dad, ed. and trans. Parvin Shakiba (Champaign,
IL: Nashr-i Kitab-i Kayamarth, 2001), 4-5; Boyce, “Middle Persian Literature,” 46-
48; Macuch, “Pahlavi Literature,” 149-151; Cereti, “Skand-Guminig Vizir,” in
Encyclopeedia Iranica, http://www.iranicaonline.org/articles/shkand-gumanig-
wizar, accessed November 17, 2017.

Donald N. MacKenzie, A Concise Pahlavi Dictionary, 59; Nyberg, A Manual of
Pablavi, T, 141; Guzarish-i guman shikan, (X1.258), 122, (X1.264-269), 125,
Mardanfarrox,  Sak-ud-gumanib-vizar:  The  Doubt-removing  book  of
Mardanfarrox, ed. and trans. Raham Asha (Paris: Alain Mole, 2015), (XI1.245-249),
132, (X1.264-279), 134. Cf. Q 7: 11-18.
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enough, he refers to the Qur’anic verses without explicit mention
when uttering the criticisms. For example, the beginning of chapter
tells about monotheists (ekibuskaran), namely, Muslims, who believe
in unity of God and refers to Qur’anic verses:

... First about monotheists [ék-bunést-uskar/ ékibuskdaran] who stated
thus: there is only one god [ék ast yazd], who is benefactor, wise,
powerful, clement, and merciful, so that both pious deed and crime,
truth and falsehood, life and death, good and evil come from him.*

In the subsequent parts, Mardanfarrox informs that two opposite
things cannot arise from the same origin and instructs Zoroastrian
clergy, giving a detailed account of how they should respond to such
dualist perspectives. Moreover, Mardanfarrox indicates how the clergy
should ask questions. For instance, he recommends the clergy to ask
why the merciful and forgiving god created Satan and other demons
and send them on his creatures, and why he created hell. The text
essentially develops the criticism on the ground that both good and
evil come from Allah, questioning why Allah allows any harm to come
to his subjects.*® Thus, Mardanfarrox criticizes the thought of unity
(tawhid), one of the essential creeds of Islam, in addition to the
monotheistic view. Additionally, Mardanfarrox absolutely refuses the
association between evil and God, within the framework of Sasanian
dualism, to underline the problematic conception of God in Islam.
Indeed, the dualist idea of god in Sasanian era stresses that Ahura
Mazda is absolutely far away from evil and Ahriman. According to the
author, no evil can emanate from the absolute good; the good and the
evil are absolutely separated from one another by nature. Just as the
arrival of light ends darkness, the existence of good annihilates evil. If
God is perfect, no evil can emanate from Him. If evil comes from Him,
then He cannot be perfect (good). If He is not perfect, then He cannot

% Mardanfarrox, Sak-ud-gumanib-vizar, (X1.3-5), Mardanfarrox, Guzarish-i

guman’shikan, (X1.3-5), 94-95; 113 Cf. Q 112:1; Q 2:163. Also see Qur’anic verses
in which attributes of Allah such as al-‘Alim (the Knowing), al-Hakim (the Wise),
al-Rapman (the Most Compassionate), al-Rabim (the Most Merciful), al-Qadir
(the All-Powerful), al-Ra’uf (the Kind), and al-‘Aziz (the Powerful) are given.
Mardanfarrox, Guzarish-i guman shikan, (X1.6-16), 95-96; for criticism on Islam,
see Chapters XI-XII, 94-148; Mardanfarrox, §ale—ud—gumdm’b—w’zdr, (X1.6-16), 114-
115 for criticism on Islam, see Chapters XI-XII, 113-146.
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be worshipped as the absolute good.®

Interestingly enough, refraining significantly from allowing words
such as Islam, Muhammad or Muslim, the text mentions “Mu‘tazilah.”
Accordingly, the text provides a criticism about Allah as the origin of
evil, His will to wish evil and Him as origin of evil deeds within the
context of Mu‘tazili arguments. Allah creates only the good (asiah) for
mankind;* then, Mardanfarrox asks, why does Allah hurt man or wish
evil and does not annihilate it? For example, the coherence between
the mercy of God toward His creatures and the evil He sends upon
them is questioned. In case God is sovereign over every person and
thing, why does not He protect them from evil? The author argues how
good and evil come from the same origin and tries to prove the
impossibility of such a contrast in the divine perspective. In doing so,
Mardanfarrox imitates the traditional style of Islamic theology (kalam),
writing “we say so, if they say so,” etc.”’

% Mardanfarrox, Sak-ud-gumanib-vizar, (VIIL.92-116), 98-99; Mardanfarrox,
Guzarish-i guman shikan, (VII1.92-112), 76-78; for further information about
Sasanian dualism, see Alici, Kadim Iran’da Din, 205-220; Shaul Shaked, “Some
Notes on Ahreman, Evil Spirit and His Creation,” in Studies in Mysticism and
Religion: presented to Gershom G. Scholem on His 70. Birthday by Pupils,
Colleagues, and Friends, ed., Efraim Elimelech, R. J. Zwi Werblowsky, and Chaim
Wirszubski (Jerusalem: Magnes Press, 1967), 227-234; Philip Kreyenbroek,
“Cosmogony and Cosmology in Zoroastrianism/Mazdaism,” in Encyclopcedia
Iranica, V1, 303-307.

At this point, the text points to the Qur’anic verses that indicate that both good and
evil come from Allah: Q 37:96; Q 39:62; Q 23:62; Q 4:78; Q 10:11. For further
information about aslap doctrine of Mu‘tazilah, see al-Qadi ‘Abd al-Jabbar, Abu I-
Hasan “Abd al-Jabbar ibn Ahmad al-Hamadani, al-Mughni fi abwab al-tawhid wa-
I-<adl, vol. 14, al-Aslab - Istibqaq al-dbamm - al-Tawbah, edited by Mustafa al-
Saqqa and Ibrahim Madkur (Cairo: al-Dar al-Misriyyah li-I-Ta’lif wa-l-Tarjamah),
1963, 7-180; Abu I-Hasan ‘Ali ibn Isma<l ibn Abi Bishr al-Ash¢ri, Magalat al-
Islamiyyin wa-ikbtilaf al-musallin, ed. Hellmut Ritter (Wiesbaden: Franz Steiner
Verlag, 1980), 574-577; Avni ilhan, “Aslah,” in Tirkiye Diyanet Vakfi Isldm
Ansiklopedisi (DIA), 111, 495-496; Hiilya Alper, “Matiifidinin Mu‘tezile Elestirisi:
Tanri En lyiyi Yaratmak Zorunda mudi?,” Keldm Arastirmalar: Dergisi 11, no. 1
(2013), 17-36.

7 Mardanfarrox, Guzarish-i guman shikan, (XI. 1-33, XI. 268-285) 94-98, 125-127,

Sikand Gumanik Vigar, 173-177, 194-295.

66



Perception of Islam in Zoroastrian Zand Literature 221

Mardanfarrox does not mention the Qurian but makes explicit
references to Qur’anic verses. For instance, the God of superstitious
religion/Islam seals the hearts, mouths, and eyes of men by saying “I
sealed.”® These words mean that man cannot think, speak or do
anything beyond the will of God. Therefore, Mardanfarrox questions
the mercy of God. For him, the damnation of Satan, a great angel, for
not prostrating before Adam® does not comply with the idea of divine
wisdom in every deed of God. Consequently, the author develops his
criticism on the basis of Qur’anic verses.”

The book by Mardanfarrox dates to the 9™ century, the heyday of
Muc‘tazilah under ‘Abbasid rule. In a sense, the author of Skand-
Gumanig Vizar takes aim at the most striking and dominant
theological school of his day. In this respect, Zoroastrian literature
allowed Mu‘azilah most likely because two great masters of
Mu‘tazilah, Ibrahim al-Nazzam (d. 231/845) and Aba 1-Hudhayl al-
‘Allaf (d. 235/849), lived during the mid-9" century and led theological
discussions. Accordingly, the mention of Kitab ‘ala I-Majiis, the lost
work by al-Allaf, refers to the vivid controversial grounds of the
period.”

In addition to Zand texts written in Middle Persian and codified
during the Islamic era, there are texts scripted in Persian with records
about Islam and Muslims. Skand-Gumanig Vizar does not mention
Islam when criticizing the Islamic conception of the unity of God,
nevertheless, Kitab-i Rivayat-i Darab Hormozdyar,” a 13"-century

% For sealing of hearts, see Q 2:7; Q 6:46; Q 45:23.

% For story of Satan, see Q 2:30-35; Q 7:11-18. For Satan as a jinn, see Q 18:50.

7 Mardanfarrox, Guzdrish-i guman shikan, (X1.38-45), 99, (X1.46-60), 100-102;

Mardanfarrox, Sak-ud-gumanib-vizar, (X1.37-44), 117, (X1.45-60), 117-119.

For dominance of Mu‘tazilah in the period, see ilyas Celebi, “Mu‘tezile,” in Tiirkiye

Diyanet Vakfi Isidm Ansiklopedisi (DIA), XXXI, 391-401; Osman Aydinls,

“Mu‘tezile Ekolii, Tegekkiilii, ilkeleri ve islam Diisiincesine Katkilar,” Marife3, no.

3 (2003), 36-40.

2 The text, written in Persian in the 13" century and known as Kitdb-i Rivayat-i
Darab Hormozdyar, also provides information about Islam and Muslims. Two
chapters mentioned therein with the title ‘Ulamda-ye Isiam provide a rare example
of the questions, presumably asked by Muslim scholars, being responded to by
Mowbed-i Mowbedan, the highest religious authority. The statement at the
introduction of this Persian corpus as “six centuries after Yazdegerd III” notes that
Ulama-ye Islam can be dated to around the 13™ century. Ulamd-ye Islam and
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work, clearly uses the name of Islam. Thus, the implicit attitude of
Zands is left for explicit reference to Islam and Muslims. This is because
codification of Zand literature is accomplished and also because later
religious texts are within the zone of influence of Zand literature.

Kitab-i Rivayat-i Darab Hormozdyar includes Ulama-ye Islam, a
text of two chapters. The first chapter provides information about how
the religion/Zoroastrianism appeared and proliferated in the course of
history, how cosmological time is classified, the return of earthly deeds
of man, and what will happen in afterlife, grounding on previous
Zands. The text tries to give answers to some assumable questions. It
criticizes once again the Islamic argument that both evil and good
come from God; instead, wrongness, ignorance, and evil cannot be
associated with the nature of God. Another notable discussion is about
duality. According to the book, emanation of good from Ahura Mazda
and evil from Ahriman does not cause any dualism; instead, Ahriman
and his creatures are actually condemned to nonexistence.” At this
point, the text touches upon the distinction between material/ gétigand
spiritual/ménog creation that is established by the Sasanian exegetical
tradition and detailed by Zands. Hereupon, creation by Ahura Mazda
represents material and spiritual creation, whereas Ahriman can create
only in spiritual/menog manner. Consequently, the creatures of
Ahriman have to adhere to a material being to exist, whereupon their

similar Persian texts were compiled by Ervad Maneckji Rustamji Unvala and
published in 1900 under the title Kitab-i Rivayat-i Darab Hormozdyar. Later on, it
was published by Ervad B. N. Dhabhar in Mumbai in 1932 as The Persian Rivayats
of Hormazyar Framarz and Others: Their Version with Introduction and Notes.
Takeshi Aoki edited and published different versions of ‘Ulamada-ye Isiam (UI-1, UI-
2). Dhabhar, Persian Rivayats, 449; Kitab-i Rivayat-i Darab Hormozdyar (Daftar-
e Duvvum), ed. Ervad Maneckji Rustamji Unvala (Mumbai: Matba*i Gulzar-i
Hasani, 1900), 80; Takeshi Aoki, “A Zoroastrian Refutation of the Mu‘tazilite
Theology, with an Edition of Ulama-ye Islam (UI-1),” Journal of Central Eurasian
Studies 4 (2016), 12-27; Aoki, “A Study of Zurvanite Zoroastrianism: an Edition of
Ulama-ye Islam of Another Version (UI-2) and Its Long Quotation in a Book of
Azar Kayvan School,” in Researches in the Three Foreign Religions: Paper in Honor
of Professor Lin Wushu on bis Seventieth Birthday, ed. Zhang Xiaogui (Lanzhou:
Daxue Chubanshe, 2015), 405-425.

75 Dhabhar, Persian Rivayats, 438-449; Unvala, Kitab-i Rivayat-i Darab
Hormozdyar, 72-80; Aoki, “A Zoroastrian Refutation of the Mu‘tazilite Theology,”
5-10.
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existence depends on creatures of Ahura Mazda, the absolute good. At
the end of the time, Ahriman and his creatures will be annihilated.”

The second chapter of ‘Ulamda-ye Islam opens with the responses
to questions asked by Muslim scholars. Muslim scholars ask about
creation of the world, humanity, death, and resurrection, whereupon
Zoroastrian clergy gives a detailed answer about the perception of time
in Zoroastrian theology, including cosmology and eschatology. At this
stage, there is a reference to the Zand narrative that the world is created
in a perfect manner, but the situation declined upon invasion by
Ahriman.” Later on, the times grew worse, as examples suggest; the
decline reached its peak upon the invasion of Iran by Arabs.
Nevertheless, the saviors will appear toward the end of the time, and
finally, advent of Usadarmah will restore the old good days. The final
part of the text indicates that it is impossible to exactly answer what
God actually wishes and why He created this world since this is
beyond the understanding of man.”

The problem of evil occupies an important place in criticism of
monotheistic Islam as considered evil religion by Zoroastrian literature.
Indeed, this fact emerges as the essential distinction and point of
debate between monotheist and dualist approaches on god.
Apparently, the premises in aforesaid texts are established within the
context of allegations of inconsistency between mercy and wrath of
God, and they found a criticism for the Mu‘tazili principle that Allah
only creates the good for His subjects.

7 For further information, see Dddestan i Dénig Part I, (I1.13), 44-45, (XXXVI.51),
131; Shaked, “The Notions of ménog and getig in the Pahlavi Texts and Their
Relation to Eschatology,” Acta Orientalia 33 (1971), 59-63, 70-73, for passages
about concepts of ménog and gétig in Pahlavi Texts, 100-107; Alic1, Kadim Iran'da
Din, 221-236.

For the account of invasion attempt by Ahriman, see Avesta-Vendidad. 7.01-05;
Greater Bundabisn, (XXI1.1-29, XXII1.1-9), 183-191; Vazidigiba-i Zadspram, ed.
and trans. Muhammad Taqi R. Muhassil (Tehran: Pizhahishgah-i <Ulam-i Insani wa-
Mutala<at-i Farhangi, 1385/2009), (XXXIV. 34-35), 95-96.

7 Dhabhar, Persian Rivayats, 449-457; Unvala, Kitab-i Rivayat-i Darab

Hormozdyar, 80-86.
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Conclusion

Zoroastrian Zand literature, which is codified in the wake of Muslim
conquests, generally manifests negative opinions about Islam and
Muslims. Zand literature tries to interpret the situation of Muslim
conquests through an integrated perspective. Indeed, the negative
approach of this literature is apparent in every aspect of life, from
theology to daily deeds and to the conception of the future. In general,
hereby approach is formed upon envision of salvation from demonic
rule, daily life together with Muslims and religious-theological issues.

The Muslim conquests paved the way for an apocalyptical attitude
in Zand literature towards Muslims. Islam and Muslims are considered
the reason for this new order and the origin of evil. Therefore, they are
observed as the true responsible for the negative perspective.
Consequently, political defeat and religious degeneration enabled a
new salvation motif via conception of future. In conclusion, Islam is
introduced as an evil religion, and Arabs are presented as its
representatives; they are the only reason for pain and misery in
Eransabr. The religious origin of revolts during and after Muslim
conquests is based on such an idea of salvation.

Zands dwell upon a multidimensional conception about the
complete evilness of Islam and Muslims. For instance, the reflection of
such a conception leads to restriction on relations with Muslims in daily
life. Therefore, Zands not only inform Zoroastrians but also instruct
them to behave in a proper manner in daily life. Thus, Zand literature
aims at holding Zoroastrian community together; is not indifferent to
conversion, which leads to weakening of Zoroastrianism; and
considers apostasy a sin worthy of the death penalty. It treats and
criticizes the conceptions of god of Islam and other religions through
the dualist approach. Thus, Zand puts forth the attitude to be displayed
by Zoroastrian clergy in theological discussions with followers of other
religions.

Except for Ulama-ye Islam, the Zoroastrian literature interestingly
refrains from mentioning essential concepts, such as Islam, Muslims or
Qur’an, in spite of establishing an attitude against Islam and Muslims
in every context. This is because Zoroastrians, especially the clergy,
withdrew into themselves upon Muslim conquests and shied away
from criticizing the dominant religion in an explicit manner. Briefly,
the negative description of Islam and Muslims in this literature is
reflected in every aspect of life. This may be the manifestation of the
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effort by Zoroastrian clergy to maintain their religion and transfer it to
posterities.
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Abstract

The evolution of early Islamic literature cannot be explained merely by
scientific reasons. Indeed, each work is a product of the social,
political, scientific, and economic frame of its time. During the first
century of the ‘Abbasid rule, Muslim society experienced various social
movements, such as Shu<biyyab; meanwhile, Shi1 communities
began to develop their identity. Both movements opted to write
relevant works in a similar manner to take aim at their opponents;
accordingly, they compiled the points that condemned their opponents
or their assumptions in separate works. The general name for this
literature is matbalib (defect, fault, slandering). It developed into two
subgenres, namely, mathalib al-‘Arab and mathalib al-sabdabab. The
objective of this paper is to present the existence of this genre, which
has yet to be subject to a self-contained study, to identify the authors
of these works in the first three centuries AH, and to interpret the
available data about this genre with regard to hadith history.
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Introduction

In early Muslim society, various religious and social groups have
criticized their opponents on diverse issues. Such criticisms have been
aimed at the opponents’ ethnic identity or even the principles
enshrined by them. Mathalib literature emerged as a style of
opposition and refutation. This paper presents the association of
mathalib literature with multiple social and historical contexts and
attempts to find answers to the following questions with respect to
early Islamic thought and the hadith literature: What are the reasons
behind the emergence of mathalib literature? Who are the authors of
these works? What are the volumes of works in this genre, and how
did they circulate in early scientific centers? How capable were these
works of reflecting the opinions of the religious and social structure of
the time? When did the genre develop and become divided into
subgenres, and why did mathalib works gradually become rare and
survive only through a single subgenre? Why did only a few early
examples reach the present day? How did mathalib works influence
the hadith literature?

A search of classical and contemporary literature reveals that the
first publication on this theme was a paper titled “The Shu<biyya
Movement and Its Literary Manifestation”' by Dionisius A. Agius. In this
study, Agius notes the connection between the subgenre “Defects of
Arabs (mathadlib al-‘Arab),” which aims to discredit Arabs, and
Shu‘tbiyyah, the political, intellectual, and literal movement that
claims that non-Arab nations are superior to Arabs. Nevertheless, Agius
does not establish this literature. The second publication directly
related to the theme is another paper, titled “The Bina’ al-Magalab of
Jamal al-Din Ahmad ibn Tawas and Its Place within the Mathalib
Genre,”” by Asma Afsaruddin. In this paper, Afsaruddin provides
introductory information about the “defects of the Companions
(mathalib al-sababah)” that seeks to discredit the Companions of
Muhammad. However, she does not attempt to identify the boundaries
or all products of the genre. With the exception of these examples, no
paper directly related to our theme has been detected. Likewise, Amjad

Dionisius A. Agius, “The Shu‘ibiyya Movement and Its Literary Manifestation,” The
Islamic Quarterly 24 no. 3-4 (1980), 76-88.

2 Asma Afsaruddin, “The Bina’ al-Magalah of Jamal al-Din Ahmad ibn Tawis and
Its Place within the Mathalib Genre,” Journal of Semitic Studies 41, no. 1 (1996),
75-97.
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Husayn Ahmad, who prepared work by Hisham ibn Muhammad al-
Kalbi (d. 204/819) for publication as his doctoral thesis, and Isam
Mustafa ‘Abd al-Hadi ‘Uqlah and Muhammad ‘Abd al-Qadir Khuraysat,
who prepared text by al-Haytham ibn ‘Adi al-Buhturi (d. 207/822) for
publication, did not attempt to present all the books in this genre in an
integral approach or to observe the development of mathalib.

This paper initially provides general information about the
mathalib literature that yielded increasing numbers of works in the
mid-2"!/8" century before analyzing from different perspectives the
two contemporaneous subgenres, mathalib al-‘Arab and mathalib al-
sababab. In mathalib al-‘Arab, information about the defects of Arabs
includes satire that is directly or indirectly related to the Companions
(sababab), which is the point of intersection for the two subgenres.
Accordingly, these texts within mathalib al-‘Arab will be evaluated as
a separate group. For mathalib al-sababah, they will be examined in
two categories, those that have and have not become self-contained
works. This paper is restricted to the first three centuries AH and takes
into account the following: the period, geography, ethnic status, and
scientific identity of authors; their connection with Shu<biyyah or
other intellectual, political, and religious structures; whether their
works have survived to the present day; and their influence on other
genres. The word “mathalib” generally means “criticism,
condemnation, and humiliation.” Accordingly, the concepts of
ma‘ayib and masdawi, which are within the same semantic framework,
can be used as the name or description of similar books. Therefore,
works with similar content, albeit not directly called mathalib, are
included in our study.

I. Notes on Reasons for the Emergence of the Mathalib
Genre

The emergence of the mathalib genre is associated with three
essential reasons: conflicts between the Arab tribes of the Yemenis and
‘Adnanis, conflicts between the Quraysh tribes of Umayyad, ‘Abbasid,
‘Alawite, and Zubayrite, and the Shu‘tibiyyah movement.’ Indeed, we
know of a long-lasting rivalry between the Yemenis and ‘Adnanis;
however, the available data make it almost impossible to talk about the

5 Jsam Mustafa ‘Abd al-Hadi <Uglah and Muhammad ‘Abd al-Qadir Khuraysat,
“Kitab al-mathalib li-1-Haytham ibn ‘Adi (d. 207 AH/822 AD),” al-Majallah al-
Urduniyyabh li-I-tarikb wa-I-athar 4, no. 3 (2010), 27.
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influence of this rivalry on the emergence of the mentioned literature.
The Quraysh tribes initially presented each other’s defects and faults
through poetry as a propaganda tool and later through prose as a
natural consequence of the transition from verbal to written culture.
The reciprocal humiliation activities were conducted through poetry
during the Umayyad era and through prose during the ‘Abbasid and
Shu‘tbiyyah periods.* Nevertheless, given that poetic propaganda and
counter-propaganda were also common under ‘Abbasid rule, it is more
appropriate to suggest that the critical style gradually transformed from
verse to prose in the course of time.

Social, cultural, economic, and political factors played a part in the
emergence of the Shu‘Gbiyyah movement. Especially during the
Umayyad era, Arabs considered themselves superior to other nations,
and they considered freed slaves (mawali) second-class humans and
levied taxes (jizyah) on them even though they were Muslims. The
Persians, who constitute the basis of the Shu‘tbiyyah movement and
who are an ancient civilization, did not accept this argument of Arabian
superiority.” Consequently, members of Shu‘tbiyyah, who primarily
conducted their literary activities on the basis of lineage (nasab) and
language, began to write mathalib works to denigrate Arabs and noted
the genealogical problems regarding Arabs in these works.® These
accusations by Persians led to serious reactions among Arabs, and the
latter also wrote prose as well as poems in response to the Shucubis.
Among the Arabs, scholars such as Abu ‘Abd Allah Ahmad ibn
Muhammad ibn Humayd al-Jahmi (d. 240/854), al-Jahiz (d. 255/869),
Ibn Qutaybah (d. 276/889), and al-Baladhuri (d. 279/892-3) were the
most severe critics of Shuabiyyah, whereas poets such as Abt 1-Asad
Nubitah ibn ‘Abd Allah al-Tamimi (d. 220/835 [?]), Aba Khalid Yazid

* Afsaruddin, “The Bina’ al-Magqalah of Jamal al-Din Ahmad ibn Tawas,” 78-79.
For the sociocultural and historical background and evolution of the movement,
see Ignaz Goldziher, Muslim Studies, trans. C. R. Barber and S. M. Stern (London:
George Allen & Unwin Ltd., 1967), 137-198; Husayn ‘Atwan, al-Zandaqah wa-I-
shu<abiyyab fi I-<asr al-‘Abbasi al-awwal (Beirut: Dar al-Jil, 1984), 151 ff.; Scott
Savran, “Cultural Polemics in the Early Islamic World: The Shu‘ubiyya
Controversy,” Journal for the Study of Peace and Conflict (2007-2008), 42-52;
Adem Apak, “Sulibiyye Hareketinin Tarihi Arka Plani ve Tezahurleri: Asabiyyeden
Sutibiyyeye,” ISTEM 6, no. 12 (2008), 17-52.

Cf. Agius, “The Shu‘tbiyya Movement and Its Literary Manifestation,” 82; Mustafa
Kilich, Arap Edebiyatinda Suilbiyye (Istanbul: Isaret Yayinlari, 1992), 196-199.
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ibn Muhammad (d. 259/873), Muhammad ibn Yazid al-Hisni, and Aba
Sa‘d dsa ibn Khalid al-Makhzomi (d. 230/845 [?]) defended the
Arabs/Arabians against them.’

The reactionary relationship between Shu‘tbiyyah and mathalib
has been a point of study in both the classical and contemporary
periods. For example, in his al-Aghani, Abt |-Faraj al-Isfahani (d.
356/967) writes various types of criticism about the mathdlib writer
‘Allan al-Warraq (d. after 218/833), indicating that he is Thanawi-
Zindiq and emphasizing his extremist Shu‘abi tendencies.® A similar
situation applies to Abt ‘Ubaydah Ma‘mar ibn al-Muthanna (d. 209/824
[?D. Allan emphasizes his ‘Ajam/Persian origins’ and notes the relation
between being a Persian and Shu‘biyyah. The passages quoted by
Ibn Abi I-Hadid (d. 656/1258), the Mu‘tazili-ShiT man of letters and the
commentator of Nabj al-baldaghab, from his tutor Abt ‘Uthman’s
Mufakbarat Quraysh are very informative about the issue. Abu
‘Uthman says the following: “There is no meaning in mentioning the
defects, except for necessary conditions. We observed that all
mathalib works we have so far identified belong to persons who are
either problematic in terms of lineage, or Shu‘tbi; we have not come
across any mathalib writer who has a sound lineage or who is not full
of envy.”" Thus, he establishes a connection between the genre and
the Shu‘Gbiyyah movement. The contemporary researcher Ahmad
Amin (d. 1954) touches upon this point and indicates that such
attempts are not limited to the condemnation of Arabs but also include
the collection of “biographies of Iranians/‘Ajam.”"'

Apak, “Sutibiyye,” in Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA), XXXIX, 246.

&  Abu I-Faraj <Ali ibn al-Husayn ibn Muhammad al-Tsfahani, al-Aghani, ed. ‘Abd al-
Amir ‘Ali Muhanna, Samir Jabir, and Yasuf ‘Ali Tawil (Beirut: Dar al-Kutub al-
TImiyyah, 2008), XX, 88.

Abtl-Faraj Muhammad ibn Ishaq Ibn al-Nadim, Kitab al-fibrist li-I-Nadim, ed. Rida
Tajaddud (Tehran: n.p., 1971), 59. For the claims and assessments of his Shu‘tbi
identity, see Adem Yerinde, “Siyasi, Etnik ve Ideolojik Kiskacta Ozgiin Kalabilen
Bir Dilci: Ebi Ubeyde Ma’'mer b. Miisenna,” Usiil: Islam Arastirmalart 9 (2008),
139-144.

19 AbG Hamid Izz al-Din ‘Abd al-Hamid ibn Hibat Allah Ibn Abi I-Hadid, Sharb Nahj
al-balaghab, ed. Muhammad Abt 1-Fadl Ibrahim, 2™ ed. (Beirut: Dir al-Jil, 1996),
X1, 68.

" Ahmad Amin, Dubd I-Islam (Cairo: al-Hay’ah al-Misriyyah al-‘Ammah li-1-Kitab,

1998), 1, 84-89.
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It is clear that, in any case, the genre of mathalib has taken shape
as a style of opposition within the framework of competition for
superiority among Arab tribes and the reactions of persons from other
ethnic identities toward approaches that place the Arab race at the
center. The use of the term mathalib corresponds initially to mathalib
al-‘Arab in chronological terms. Indeed, studies on mathalib dwell on
this fact. Nevertheless, the mathalib al-sabhabab have not been subject
to any independent study despite comprising more works than the
mathalib al-Arab.

There are some common points between the two subgenres. The
most important common feature is that both are almost defunct today.
Of almost ten mathalib al-<Arab written in the first three centuries AH,
only a few have reached our day; the mathalib al-sababab, of which
more than twenty existed, all are lost. There is little information about
the extinction of these works; however, records show that some works
were burnt. Ahmad Amin asserts that the reason for the disappearance
of the mathalibs written by Shu‘tbiyyah is the Muslim understanding
that regards this genre as contrary to Islam. According to Amin, the
Muslim community did not undertake the transfer of these works and
condemned them to extinction to attain the mercy of Allah. Thus,
sincere people were protected from inclining toward these books. "
Similar arguments can be presented for the mathalib al-sababab.
Indeed, negative associations regarding the Companions, who played
an important part in the transition of the religion to posterity, would
shake confidence in Islam. This may be why the mathalib al-sabababh,
written in the first three centuries AH, did not reach our time. It seems
problematic that early texts related to the Shi‘i world are no longer
available. Chains of narratives are the only source to determine
whether these texts were somehow included in essential Shi‘T works.

Another common feature of the two subgenres is the relation
between the writing of these works and monetary expectations. As
shown below, this relation exists for at least two of the mathalib.

2 1bid., 1, 88.
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II. Mathalib al-‘Arab

Mathalib al-‘Arab are written about disgraceful acts by any Arab
tribe or even generalizations of a crime by a tribe member to all Arabs."
The first examples of these works appeared during Umayyad rule in
the form of poetry. Obviously, mathdlib activities before the ‘Abbasid
era concentrated on competition for superiority among the tribes
rather than Arabian identity or anti-Arabism. For example, Daghfal ibn
Hanzalah al-Sadasi (d. 65/685), who stayed near Mu‘“wiyah in
Damascus for a long time, was an expert in genealogy and told
Mu‘awiyah about the lineage and the tribal strengths and weaknesses
of persons who appeared before the latter.’ Indeed, prior to the
Shucabiyyah movement, mathdlib activities particularly reflected
conflicts between certain Arab tribes; for instance, al-Qasim ibn
Mujashi¢ al-Tamimi, a man of law appointed by Abta Muslim al-
Khurasani (d. 137/755), regularly told the latter about the virtues of
Hashimis and the defects of Umayyads."” Ongoing mutual discourses
through poetry and rhetoric or private conversations were compiled in
books as of the second half of the 2™ century AH. As an exception, the
text by Ziyad ibn Abihi (d. 53/673) does not provide generalizations
about the issue since it was written as a reaction to the criticisms about
his lineage, as indicated below.

A. Books Directly about the Defects of Arabs

Ziyad ibn Abihi, one of the four Shrewds of the Arabs, is reportedly
the author of the first mathalib work. According to Abt 1-Faraj al-
Isfahani, he was declared a descendant of Aba Sufyan (d. 31/651-652).
However, he knew that Arabs, already aware of the blemish on his
lineage, would not accept this claim. Consequently, he wrote a Kitab
al-matbalib and compiled any issues related to the defects and shame

Ibid., 1, 87, for Shu‘tbiyyah practices such as generalizations in condemning Arabs,
the fabrication of libellous stories, false attribution, the fabrication of stories and
reports about certain persons of Persian origin, see Kilicli, Arap Edebiyatinda
Suiibiyye, 199-200.

4 Mustafa Fayda, “Ensab,” in Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA), XI,

247.

15 Aba Ja‘far Muhammad ibn Jarir ibn Yazid al-Amuli al-Tabari, Tarikh al-Tabari:
Tarikh al-umam wa-l-muliik (Beirut: Dar al-Fikr & Dar al-Kutub al-<Tlmiyyah,
1987), 1V, 313.
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of Arabs.' This work, in a volume of a tract (risalab), laid the
foundation for subsequent literature and served as a reference for later
works. However, the only information about it is given by Abt 1-Faraj.
According to the narrative, ‘Abd al-Malik ibn Marwan (r. 65-86/685-
705) asked a man who came into his presence the following question:
“Do you have the book by Ziyad on mathalib?” The man seemed to
hesitate to answer. The Caliph relieved him, saying, “No harm will be
done to you! Just bring me that book!” Thereupon, the man brought
the book. “Read it,” said the Caliph, and the man read. ‘Abd al-Malik
became angry and surprised at the fabrications in the book, and he
ordered the book to be burnt; his order was fulfilled."” It is difficult to
determine the contributions of the text by Ziyad to the early cultural
history of Islam. However, as noted in the following chapters, his work
influenced some later works.

Another example of the mathalib genre comes from al-Basrah. Abta
‘Amr Hammad ibn ‘Umar ibn Yanus al-Suwa’1,'"® aka ““Ajrad,” who was
killed by the governor of al-Basrah Muhammad ibn Sulayman in
161/778 for being a zindig, claims that Yanus ibn Abi Farwah (d.
150/767 [?D) wrote the Byzantine king a letter including the self-styled
defects of Arabs and reproaches of Islam."” This Yanus was a zindiq
and the clerk of Isa ibn Misa; he was originally from al-Kafah, but
because of a prosecution, he escaped to al-Basrah and died there. His

19 Abu I-Faraj al-Isfahani, al-Aghani, XX, 87.

7 Ibid., XX, 88-9.

8 Aba ‘Abd Allah Shams al-Din Muhammad ibn Ahmad ibn ‘Uthman al-Dhahabi, Siyar
alam al-nubala’, ed. Shu‘ayb al-Arna’at et al. (Beirut: Mu’assasat al-Risilah
Nashiran, 2011), VII, 156-157. For further information, also see Melhem Chokr,
Islam’in Hicri Ikinci Asrinda Zindiklik ve Zindiklar, trans. Ayse Meral (Istanbul:
Anka Yayinlart, 2002), 367-377.

Y Abt Uthman ‘Amr ibn Bahr alJahiz, Kitab al-hayawan, ed. ‘Abd al-Salam
Muhammad Haran, 2™ ed. (Beirut: Dar al-Jil, 1996), IV, 448; Chokr, Zindiklik ve
Zindiklar, 409-410. In another work, al-Jahiz dubs him a zindiq; see al-Jahiz,
Rasa’il al-Jabiz, ed. Muhammad Basil ‘Uytn al-Sad (Beirut: Dar al-Kutub al-
Tlmiyyah, 2000), II, 151. There are notes about moral inferiority of both ‘Ajrad and
Yanus; see Abi [-Faraj al-Isfahani, al-Aghdani, XVIIL, 106-107. About Yanus ibn Abi
Farwah, also see Abu I-Hasan Ahmad ibn ‘Abd Allah ibn Salih al-Ijli, Ma rifat al-
thigat min rijal abl al-ilm wa-l-badith wa-min al-du‘afa’ wa-dbikr
madhbabibibim wa-akbbaribim, ed. ‘Abd al-‘Alim ‘Abd al-‘Azim al-Bastawi
(Medina: Maktabat al-Dar, 1985), I, 413.
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letter is recorded by al-Sharif al-Murtada (d. 436/1040), the Imami-Shi‘
jurist, theologian, and man of letters in the form of a book.” There is
no information, however, about the influence or the aftermath of the
letter/book.

‘Allan ibn al-Hasan al-Warraq al-Shu<tbi (d. after 218/833), a clerk
under Haran al-Rashid (r. 170-193/786-809), al-Ma’mun (r. 198-
218/813-833), and Barmakids who made a living copying books in
Baghdad as of the death of al-Ma’mtn, whose reign he had supported,
until his death, also wrote a work of mathdlib al-‘Arab. <Allan
preferred ‘Ajams over Arabs; accordingly, he presented the evil and
unfavorable traits of the Arab tribes in his al-Maydan fi I-mathalib.*'
According to reports,” this work was written on behalf of Barmakids®
or at the behest of Tahir ibn al-Husayn (d. 207/822), the ‘Abbasid vizier
and founder of the Tahirid dynasty, in exchange for 200.000 dirham.
Titles such as Mathalib Quraysh, Mathalib Tamim, and Mathalib al-
Yemen** presented by Ibn al-Nadim (d. 385/995 [?]) about the content
of the work, as well as some quotations from the book, such as “after
the demise of Prophet, the tribe of Qays abjured Islam and began to
worship Sajah,”® strengthened the argument that it was a mathalib al-
‘Arab. 1t is also reported that the work by ‘Allan adopts the layout of
Kitab al-mathalib by Tbn al-Kalbi (d. 204/819), which we will discuss
in this paper.®

There are some other interesting works within the mathalib al-
‘Arab context. In fact, Kitab al-nawaqil min al-‘Arab by Abu Ja‘far
Muhammad ibn Salamah ibn Artabil al-Yashkuri (d. circa 230/845), the
pro-Shii genealogist, jurist, philologist, and citer of al-Kafah, was
discussed as another Kitab al-mathalib according to al-Najashi (d.

% Khayr al-Din al-Zirikli, al-A<lam: Qamas tarajim li-ashbar al-rijal wa-l-nisa’ min

al-‘Arab wa-l-musta ribin wa-l-mustashrigin, 6™ ed. (Beirut: Dar al-Ilm li-I-Malayin,

1984), VIIL, 263.

2l Fayda, “Allan el-Verrik,” in Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA), 11,
504-505.

22 Abi |-Faraj al-Isfahini, al-Aghani, XX, 88.

% 1bn al-Nadim, al-Fibrist, 118.

* Ibid.

»  Abu |-Faraj al-Isfahani, al-Aghani, XIV, 87, 89; XX, 88.

% Abii I-Fadl Shihab al-Din Ahmad ibn “Ali Ibn Hajar al-Asqalani, Lisan al-Mizan, ed.
‘Abd al-Fattah Abta Ghuddah and Salmian ‘Abd al-Fattah Abt Ghuddah (Beirut:
Maktabat al-Matbu‘at al-Islamiyyah, 2002), V, 471.
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450/1058), the Shi4d author of al-Fibrist*” Another author associated
with the theme is Aba ‘Abd Allah Ahmad ibn Muhammad ibn Humayd
ibn Sulayman ibn ‘Abd Allah ibn Abi Jahm ibn Hudhayfah al-<Adawi
al-Jahmi al-Baghdadi (d. 240/854), who conducted scientific activities
in Traq. Described as a competent poet, writer, and scholar, al-Jahmi
was especially famous for his knowledge of genealogy and mathalib.
He reportedly wrote a Kitab al-mathalib.”® Finally, the sources talk
about Kitab al-wabidab [t mathalib al-‘Arab wa-mandqibibd by Abu
“Ali Di‘bil ibn “Ali ibn Razin al-Khuza (d. 246/860), the pro-Shi‘i poet
who spent most of his life in Baghdad.”

B. Matbhalib al-‘Arab that Include Defects of Companions

According to reports narrated by Zakariyya al-Saji (d. 307/920), a
mubaddith from al-Basrah, Aba 1-Hasan Muhammad ibn al-Hasan ibn
Zabalah al-Makhzimi al-Madani (d. after 199/814), who came to the
fore as a historian and is fiercely criticized by hadith experts,” also
wrote a book in the mathalib genre. With regard to this narrative,
Zakariyya states that “he fabricated a hadith on behalf of Malik and
wrote a work called Mathalib al-ansab. Thereupon, people of Medina
inclined away from him.”' The work, which raised some eyebrows in
Medina, cannot be exactly considered a mathalib al-sababab;
nevertheless, the accounts of certain Arab tribes presumably affected
the members of the Companions from these tribes.

Mathalib al-‘Arab, an early and extant example of the genre by Abu

?  Abi 1-‘Abbas Ahmad ibn ‘Ali ibn Ahmad ibn al-‘Abbas al-Najashi, Fibrist asma’
musannifi I-Shi‘ab al-mushtabir bi-Rijal al-Najashi (Beirut: Sharikat al-Alami li-
I-Matbt‘at, 2010), 318. The work is named Rijal in this version; however, pursuant
to general acceptance, it will be called Fibrist throughout this paper.

# Ibn al-Nadim, al-Fibrist, 124. Also see Isma‘l Pasha al-Baghdadi, Hadiyyat al-
arifin asma’ al-mw’allifin wa-athar al-musannifin, ed. Mahmut Kemal Inal and
Avni Aktu¢ (Istanbul: Maarif Basimevi, 1951-1955 — Beirut: Dar Thya® al-Turath al-
‘Arabi, 1951, 1, 47.

¥ Al-Baghdadi, Hadiyyat al-‘arifin, 1, 363.

% For example, the assessment by Yahya ibn Ma‘n about “kadhdhab,” see Abu

Zakariyya Yahya ibn Ma‘in ibn ‘Awn al-Baghdadi, Yahyd ibn Ma‘in wa-kitabubii

al-Tarikb (narrative via al-DarD), ed. Ahmad Muhammad Nar Sayf (Mecca: Markaz

al-Bahth al-Tlmi wa-Thya> al-Turath al-Islami, 1979), III, 227.

3 Ibn Hajar al-‘Asqalani, Tahdhbib al-Tahdhib, ed. Ibrahim al-Zaybaq and °Adil
Murshid (Beirut: Mu’assasat al-Risalah, 2011), III, 541.
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I-Mundhir Hisham ibn Muhammad al-Kalbi (d. 204/819), is an
interesting text. Known for his Mathalib Bani Umayyah®* and his Shi
tendency, Hisham generally talks about the evil features of Arabs in his
Mathalib al-‘Arab. These persons include some Companions. For
example, he mentions the names of certain Companions under titles
such as “those subject to shari‘ah punishment (padd)™* “children of
adultery,”* “children of Abyssinian women”® or those accused of
sodomy.* Furthermore, he shares narratives of controversies regarding
the lineage of Mu‘wiyah.”” Consequently, a work that primarily
concentrates on intertribal conflicts may be included within the scope
of critical literature about the Companions.

According to al-Fibrist of Ibn al-Nadim, another mathalib was put
to paper by Abt ‘Abd al-Rahman al-Haytham ibn ‘Adi al-T2°1 al-Buhturi
al-Kafi (d. 207/822), an expert on reports (akbbar) and lineages
(ansab). Accused of being a Khariji, al-Haytham reportedly wrote two
other books, Kitab al-mathalib al-kabir and Kitab al-mathalib al-
saghir, in addition to the mathalib about certain Arab tribes.”® The
work by al-Haytham, whose lineage is also subject to debate, is based
on the book by Ziyad ibn Abihi.*” There is no clear evidence why al-
Haytham wrote his work; according to the narrative, however, al-
Haytham, who was a genealogist, claimed to be a member of Bant
Tayy, a tribe considered noble by Arabs, and thus married a woman
from the tribe of Bant 1-Harith. However, following his quarrels with
the famous poet and humorist Abt Nuwas (d. 198/813 [?], al-
Haytham’s claim turned out to be fabricated. The Harithis asserted that
al-Haytham was not worthy of his wife in terms of nobility; they
attempted to make him divorce his wife and to imprison him. Some
reports, narrated by al-Haytham, were construed as slander against the
‘Abbasids and especially al-<Abbas ibn ‘Abd al-Muttalib, and reactions

32 Al-Najashi, Fibrist, 416.

¥ Abt 1-Mundhir Hisham ibn Muhammad ibn al-Sa’ib ibn Bishr al-Kalbi, Kitab al-
mathalib, in Amjad Hasan Sayyid Ahmad, “[Study onl] Kitab al-mathalib” (PhD
diss., Lahore: Jami‘at Punjab, 1977), 48-49.

3 Ibid., 71-76.

¥ Ibid., 87 ff.

% Ibid., 36.

% Ibid., 53 ff.

3 Ibn al-Nadim, al-Fibrist, 112.

¥ Abu |-Faraj al-Isfahani, al-Aghani, XX, 87.
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against him grew even fiercer.”’ In his Mathalib, he mentions the
names of certain Companions under titles such as “Those with
controversial lineage”" and “Those ascribed to others even though
they were born to the bed of their father during Jahiliyyah.”** This text,
which does not directly aim to humiliate the Companions, may have
paved the way for difficulties because it contains materials used by the
author without an appropriate critical approach and without regard for
social sensitivities.

There are mentions of another Kitab al-matbalib, this one by the
great linguist Abti ‘Ubaydah Ma‘mar ibn al-Muthanna al-Taymi al-Basri
(d. 209/824 [?D). According to Ibn Qutaybah (d. 276/889), Aba
‘Ubaydah, who had a Khariji worldview, held a grudge against Arabs
and wrote a work about their defects.” In al-Fibrist, Ibn al-Nadim
states that the book included certain satirical narratives about some
Companions of the Prophet.* Indeed, the references to this work show
that it actually comprised satirical reports about some prominent
Arabs.® Statements by Ibn Qutaybah and Ibn al-Nadim reveal that the
common feature of the mathalib genre also applies to the text by Abt
‘Ubaydah. There is no clear information on why Ma‘mar ibn al-
Muthanna, who was allegedly a Mu‘tazili or Shu‘tbi, wrote this work;
however, his Persian origins and related social difficulties may provide
an explanation. Presumably, he took sides with Shu‘tbiyyah even
though he was not a sincere Shu‘tbi; accordingly, he wrote works on

0 Cevat izgi, “Heysem ibn Adi,” in Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA),
XVII, 290; also see Abu 1-Faraj al-Istahani, al-Aghani, XX, 39.

- Al-Haytham ibn ‘Adi, Kitab al-mathadlib, in ‘Isaim Mustafa ‘Abd al-Hadi ‘Uqlah and

Muhammad ‘Abd al-Qadir Khuraysat, “Kitab al-mathalib li-1-Haytham ibn <Adi (d.

207 AH/822 AD),” al-Majallah al-Urduniyyab li-l-tarikb wa-I-athar 4, no. 3 (2010),

34 ff.

Al-Haytham ibn ‘Adi, Kitab al-matbalib, 39. For narratives attributed to al-Haytham

in classical sources, see Stefan Leder, “Authorship and Transmission in Unauthored

Literature: The Akhbar Attributed to al-Haytham ibn ‘Adi,” Oriens 31 (1988), 67-81.

% Abi Muhammad ‘Abd Allah ibn Muslim Ibn Qutaybah al-Dinawari, al-Ma‘arif, ed.
Tharwah Ukkashah, 4" ed. (Cairo: Dar al-Ma<rif, 1981), 534; Ibn Hajar al-
‘Asqalani, Tabhdhib al-Tahdhib, TV, 127.

# Ibn al-Nadim, al-Fibrist, 59.

® For example, see Ibn Abi I-Hadid, Sharh Nahj al-balaghab, 1V, 72.
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the defects of Arabs and in praise of Persian culture.®

C. Assessment

With for two exceptions (that can be dated between 40 and 150
AH), the mathalib al-‘Arab gained momentum as of 150 AH — in other
words, simultaneously with the increasing Shu‘abiyyah movement
under ‘Abbasid rule. Interestingly, no mathdlib al-‘Arab has been
written since the second half of the 3™ century AH. This may be
because, unlike the Umayyads, the ‘Abbdsid state structure
internalized multiculturalism, and because the sociocultural and
political reasons from which Shu‘biyyah emerged no longer existed.

Dates of Mathalib al-<Arab

40-50 AH
100-150 AH

150-200 AH

200-250 AH

An examination of the geographies of the mathalib al-Arab shows
that the scientific centers in the 2™ and 3™ centuries AH, such as al-
Kuafah, al-Basrah and Baghdad, come to the forefront. The only
exception is a work written in Medina. However, a closer look at the
table that presents the dates of the mentioned works reveals that
mathadlib al-‘Arab were written in al-Kafah and al-Basrah particularly
in the 2™ century AH and in Baghdad in the 3" century AH as the latter
gradually became a political and scientific capital city.

% For claims and assessments about him, see Kilich, Arap Edebiyatinda Suiibiyye,

214-222; Yerinde, “EbG Ubeyde Ma‘mer b. Musennd,” 119-152.
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Birthplaces of Mathalib al-‘Arab

Baghdad

al-Basrah

al-Kafah

Medina

Another interesting point is the madhhabs of the authors of
mathadlib al-‘Arab. Despite the ever-present emphasis on the
connection between Shutbi inclinations and mathalib writing, there
is no absolute relation between the two, and we can only talk about
partial coherence in terms of the period and certain works. Indeed,
only two authors are accused of being Shu ‘b1 in this group. It is worth
noting that there are pro-Shi‘ authors among the writers of mathdalib
al-‘Arab, similar to the mathalib al-sabdabab. Zindigs and Kharijis are
the other mentioned madhhab. Nevertheless, it seems improbable to
establish an absolute association between the genre and a certain
madhhab.”

Madhhab of authors of Mathalib al-<Arab

Khariji

Shid

Shu<abi

Zindiq
(atheist)

7 Both accusations regarding ‘Allan al-Warrag, namely, being Shu<tbi and zindig,
are shown in the chart. No data were found with regard to the madhhab-related
tendencies of certain names.



Mathalib Literature in the First Three Centuries AH 247

An analysis of the ethnic identity of the authors of matbalib al-Arab
shows no direct relation between the tribe of origin and the writing of
mathdlib. Indeed, among the ten abovementioned authors, eight
belong to different Arab tribes, one is from mawali, and the other is
Iranian.

Determinations by contemporary scholars of the relation between
Gim al-ansab and mathalib are confirmed by the areas of interest of
the authors of mathdlib al-<Arab. Classical sources note that at least six
of the 10 authors were well informed or yielded works on genealogy.
Note that the first mathalib work was written with regard to debates
about the lineage of its author.

There is little available data about the extent to which the mathalib
al-<Arab influenced one another. Records show that ‘Allan al-Warraq
benefited from the work by al-Kalbi and that al-Haytham ibn ‘Adi made
use of the book of Ziyad ibn Abihi. However, we do not know whether
this influence contributed to the essential features or continuity of the
genre. A comparison between the mathalib al-Arab literature and the
ansab literature might be useful to obtain a clearer and more accurate
opinion of this problem.

Assessment is also needed of the fate of the mathalib al-‘Arab
works. Some texts have survived in part, whereas there are presumably
other defunct works with known content, as evidenced by references
in classical sources. In addition, there are some works whose content
is not known since they were burnt or dismissed outside of Muslim
lands. There are four texts about which there is no information in terms
of content and outcome.

1. Mathalib al-sababahb

According to classical sources, various social communities with
marginal tendencies propounded negative opinions about the
Companions as early as the 1% century AH. The content of these
judgments could include personal discontent or political polarizations
as well as questions about the religious status of the Companions.
Nevertheless, no significant steps have been taken to determine when
and where such criticisms established written literature regarding this
religious/political structure. It is possible to assert that the mentioned
critical literature appeared particularly among Shi1 communities
(jamd‘ab). Supportive data for this assertion will be provided below.
The Companions, who probably played an active part in political
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incidents, were subject to criticisms in various circles of conversation
through several narratives in the early 2" century AH, and negative
discourses about the Companions were presented to followers of
certain communities/madhhabs to provide them with a specific
identity. The Shi‘i movement, which was no longer an ordinary
community and became a more systematic structure under the
imamate of Ja‘far al-Sadiq (d. 148/750), discussed some marginal
opinions in private circles during and after his lifetime. The arrows of
criticism were generally aimed at ‘Uthman ibn ‘Affan (d. 35/656) and
Mu‘awiyah (d. 60/680); nevertheless, Abt Bakr (d. 13/634) and ‘Umar
(d. 23/644) occasionally received their share of criticism.

The beginning of criticisms of the Companions can be interpreted
within a framework of action and reaction. Having seized power,
Mu‘awiyah ordered a recital of kbutbah against ‘Ali ibn Abi Talib (d.
40/661), and Mughirah ibn Shu‘bah (d. 50/670), the governor of al-
Kifah, obeyed his command. Marwan ibn al-Hakam (d. 65/685), the
governor of Hejaz, also reportedly insulted Ali every Friday for six
years.® Apparently, the policies of profanity (sabb) against ‘Ali that
hurt Ahl al-bayt paved the way for the emergence of the “counter sabb”
over time. For example, the departure of Hanzalah ibn al-Rabi¢ al-Katib
(d. 45/665[?D), Jarir ibn ‘Abd Allah (d. 51/671), and ‘Adi ibn Hatim (d.
68/867) of al-Kafah on the grounds that “we cannot dwell in a city
where <Uthman ibn Affin is insulted”® gives a clue about the
geography of the “counter sabb.” However, the gradual rise in the
number of slanderers against the Companions as of the early 2™

% Abu ‘Abd Allah Ahmad ibn Muhammad ibn Hanbal, Kitab al-<lal wa-ma‘rifat al-
rijal, ed. Wast Allah ibn Muhammad ‘Abbas, 2™ ed. (Riyadh: Dar al-Khani, 2001),
111, 176.
¥ Ibn Ma¥n, Ma‘rifat al-rijal: Riwayat ibn Mubriz, ed. Muhammad al-Sayyid
Uthman (in Mawsti‘at Tarikbh Ibn Ma‘in: Khams riwayat 1. Riwayat al-Diri wa-
ismuba al-Tarikb wa-I-lal, 2. Riwayat ibn Mubriz wa-ismubda Ma‘rifat al-rijal,
3. Riwayat al-Darimi wa-ismuba Tarikh al-Darimi ‘an Ibn Ma‘in, 4. Riwayat Ibn
Junayd wa-ismuba Su’alat li-Ibn Ma‘in, 5. Riwayat Hashim ibn Marthad al-
Tabarani wa-ismuba Su’alat Ibn Talit [Beirut: Dar al-Kutub al-‘Ilmiyyah, 2011)),
II, 93; Abt ‘Abd Allih Muhammad ibn Isma<l al-Bukhari, al-Tarikh al-kabir
(Beirut: Dar al-Kutub al-Ilmiyyah, 1986), 1II, 36; Abu 1-Qasim ‘Abd Allah ibn
Ahmad ibn Mahmaud al-Ka‘bi al-Balkhi, Qabiil al-akbbar wa-ma‘rifat al-rijal, ed.
Abt ‘Amr al-Husayni ibn ‘Umar ibn ‘Abd al-Rahim (Beirut: Dar al-Kutub al-
IImiyyah, 2000), II, 163.
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century AH may be related to the loss of power of the Umayyad rule
and the growing activity of marginal groups. Abt Zur‘ah al-Razi (d.
2064/878), a scholar of discrediting and commendation (al-jarh wa-I-
ta‘dil), provides a list of narratives from slanderers of the
Companions.” Thus, there should have been a significant number of
such narrators. In any case, we can easily determine that the insults
against the Companions continued throughout the 2™ century AH.
Examples of such insults include the following: ‘Asim ibn Sulayman al-
Ahwal (d. after 140/757) came across a man insulting (sabb) ‘Uthman
and lashed him with 10 whips; he added 10 more as he maintained the
same attitude and thus reached 70 whips.”" Others include insults by
Isma<il ibn ‘Abd al-Rahman al-Suddi (d. 127/744) against Aba Bakr and
‘Umar,” by Jabir al-Ju‘fi (d. 128/746) against the Companions of the
Prophet,” by Yinus ibn Khabbab against ‘Uthmin and the
Companions of Muhammad,> by Muhammad ibn al-S2°ib al-Kalbi (d.
146/763) against Abti Bakr and ‘Umar,” by ‘Amr ibn Shimr al-Jufi (d.

0 Abt Zur‘ah ‘Ubayd Allah ibn ‘Abd al-Karim ibn Yazid al-Razi, Su’alat al-Bardba @
li-Abi Zur<ah al-Razi, 200-264 H, wa-buwa Kitab al-du‘afa’ wa-I-kadbdbabin
wa-I-matritkin, ed. Abt ‘Umar Muhammad ibn °Ali al-Azhari (Cairo: al-Faraq al-
Hadithah li-1-Tiba‘ah wa-1-Nashr, 2009), 393.

> Ahmad ibn Hanbal, Kitab al-lal, 1, 428-429.

2 Ab@i Muhammad Badr al-Din Mahmad ibn Ahmad al-‘Ayni, Maghani l-akbyar fi
sharbh asami rijal Ma‘ani [-athar, ed. Muhammad Hasan Muhammad Hasan
Isma<il al-Shafi (Beirut: Dar al-Kutub al-‘Ilmiyyah, 2006), 1, 65.

55 Al-Balkhi, Qabiil al-akbbar, 11, 73; Abt Ja‘far Muhammad ibn ‘Amr ibn Misa ibn

Hammad al-Uqayli, Kitab al-du‘afa’ wa-man nusiba ila I-kadhib wa-wad< al-

badith wa-man ghalaba ‘ala badithibi al-wabm wa-man yuttabam fi ba‘d

badithibi, ed. Mazin ibn Muhammad al-Sirsawi, Aba Ishaq al-Huwayni al-Athari,

and Ahmad Ma‘bad ‘Abd al-Karim (Cairo: Dar Majd al-Islam, 2008), I, 517.

Ibn Ma‘in, Yabyd ibn Ma ‘in wa-kitabubii al-Tarikb (narrative via al-DuarD), 111, 470;

1V, 72; al-Balkhi, Qabil al-akbbar, 11, 347. “He used to insult the Companions of

Messenger,” see Ibn Ma‘in, Sw’dalat li-Ibn Ma‘in: Riwayat Ibn Junayd, ed.

54

Muhammad al-Sayyid ‘Uthman (in Mawsii‘at Tarikh Ibn Ma‘in: Kbhams riwayat 1.
Riwayat al-Diri wa-ismubad al-Tarikh wa-I-<ilal, 2. Riwayat ibn Mubriz wa-
ismuba Ma‘rifat al-rijal, 3. Riwayat al-Darimi wa-ismuba Tarikh al-Darimi ‘an
Ibn Ma‘in, 4. Riwayat Ibn Junayd wa-ismuha Su’alat li-Ibn Ma‘in, 5. Riwayat
Hashim ibn Marthad al-Tabarani wa-ismubad Su’dlat Ibn Talat [Beirut: Dar al-
Kutub al-‘Ilmiyyah, 2011]), 11, 330.

Abu Ishaq Ibrahim ibn Ya‘qub ibn Ishaq al-Sa‘di al-Juzjani, Abwal al-rijal, ed.
Subhi al-Badri al-Samarra’i (Beirut: Mu’assasat al-Risalah, 1985), 54.

55
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157/774) against the Companions, by Miswar ibn al-Salt al-Kaff
against the predecessors (salaf), namely, the Companions,” by Ismacil
ibn Khalifah al-<Absi al-Kaft (d. 169/785) against ‘Uthmin,” by ‘Amr
ibn Abi [-Miqdam al-Kafi (d. 172/788)* and al-Hakam ibn Zuhayr al-
Fazari (d. 180/800s) against the Companions,” by Ibrahim ibn
Muhammad al-Madani (d. 184/800) against certain predecessors,” by
Jarir ibn “‘Abd al-Hamid (d. 188/803) against Mu‘awiyah,* by Talid ibn
Sulaymin (d. after 190/805) against Aba Bakr and ‘Umar,® and, finally,
by Khalid ibn Makhlad (d. 213/828) against the Companions.®
Examples in the literature reveal that the activities and discourses
against the Companions took the form of independent works through
compilation in page (sabifabs), fascicles (juz’s) or brief books as of the
late 2™ and early 3" centuries AH. Until then, the criticisms were
probably expressed in two forms, “direct insults” and “mentions of
narratives with negative content about relevant Companions,” as is
often observed in historians’ discussions of the compilation.”® The
development of the mathalibliterature is essentially contemporaneous
with the period when Sunni literature attained a thematic classification.
The era also marks the time of dissociation between the Sunni and Shid

0 Aba Zurah al-Razi, Su’dalat al-Bardha i, 393.

> Abi Hatim Muhammad ibn Hibban ibn Ahmad al-Busti, Kitab al-majribin min al-
mubaddithin wa-I-du‘afa’> wa-lI-matrikin, ed. Mahmad Ibrahim Zayed (Beirut:
Dar al-Ma‘rifah, 1992), 11, 31.

% Abt Ahmad ‘Abd Allah ibn ‘Adi al-Jurjani, al-Kamil fi du‘afa’ al-rijal, ed.
Muhammad Anas Mustafa al-Khinn (Damascus: al-Risalah al-<Alamiyyah, 2012), I,
425.

% Ahmad ibn Hanbal, Kitab al-ilal, 111, 486.

% Ibn Hibban, Kitab al-majrithin, 1, 250.

81 Al-“Uqayli, Kitab al-du‘afa’, 1, 217.

2" Tbn Hajar al-‘Asqalani, Tahdhbib al-Tahdhbib, 1, 298.

% Al-Dhahabi, Mizan al-i‘tidal fi naqd al-rijal, ed. ‘Ali Muhammad Mu‘awwad and
Adil Ahmad ‘Abd al-Mawijad (Beirut: Dar al-Kutub al-Ilmiyyah, 1995), 11, 77.

% Al-Jazjani, Abwal al-rijal, 82.

% Note that according to Thn al-Salah (d. 643/1245) in his thoughts about literature
on the Companions, it is problematic that in al-Isti‘ab, Tbn ‘Abd al-Barr often
quotes from historians and not from hadith experts with regard to issues occurring
among the Companions. See Abl ‘Amr Taqi al-Din ‘Uthman ibn $alah al-Din Ibn
al-Salah al-Shahrazari, <Uliim al-hadith, ed. Nur al-Din “Itr (Beirut: Dar al-Fikr,
1986), 292.



Mathalib Literature in the First Three Centuries AH 251

circles of education.

There is a strikingly significant relation between the formation of
essential Sunni judgments about the Companions and the process of
obtaining independent compilations of criticisms against the
Companions. This systematic criticism supported the argument that “all
Companions are fair (al-ashab kullubum <udiil),”* on the one hand,
and enabled the emergence of subgenres such as fada’il (virtues) and
mandagqib (merits), on the other hand, which became an independent
branch to respond to the literature and sought to reinforce the religious
status of the Companions as the transferors of Sunnah knowledge to
upcoming generations. In fact, Fada’il al-sabababh, the earliest self-
contained fada’il works by Waki¢ ibn al-Jarrah (d. 197/812) and Asad
ibn Masa (d. 212/827), respectively, were probably compiled as a
reaction to the mentioned discourse and literature. During the reign of
Caliph al-Ma’mun, the classification of fada’il al-sababah both as self-
contained books and chapters became more common as a response to
increasing discourse against the Companions.”” Nevertheless, since
Shi‘ah gradually became an independent structure, the fada’il al-
sababab, which sought to respond to criticisms against the
Companions, were unable to obviate the mathalib al-sababah works.
The two bodies of literature, which were born in successive periods,
grew in a simultaneous manner throughout history.

A. Self-Contained or Independent Works

Mathalib al-sabdbab literature can be evaluated under two titles
according to Shi‘i and Sunni references. These works are observed

% For discussions of the fairness of the Companions and evaluations of the relation

of the concept of justice with various madhhabs, see Fu’ad Jabali, “A Study of the
Companions of the Prophet: Geographical Distribution and Political Alignments”
(PhD diss, Montreal: McGill University, 1999), 92-111. For the Mu‘tazili view of the
Companions, see Hiseyin Hansu, “Mu‘tezile’de Sahdbe Algisy,”in Isldm
Medeniyetinin Kurucu Nesli Sabdbe: Sahdbe Kimligi ve Algist, ed. M. Abdullah
Aydinli (Istanbul: Ensar Nesriyat, 2013), 487-508.

For literature on fada’il al-sababah and factors behind its appearance, see Mehmet
Efendioglu, “Feziiliv's-sahibe,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi
(DIA), X11, 534-538; Omer Ozpinar, “Fediili’s-Sahabe Edebiyatinin Tesekkiilii ve
Mubhtevasma Etki Eden Sebepler Uzerine,” in Isldm Medeniyetinin Kurucu Nesli
Sabdbe: Sabdbe Kimligi ve Algisi, ed. M. Abdullah Aydinli (Istanbul: Ensar Nesriyat,
2013), 125-137.
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almost simultaneously in both traditions, and they are important in
terms of showing the qualities and areas of activity of Shig
organizations in a Sunni society.

1. Matbalib al-sababahb in Sunni Sources

Research on Sunni sources reveals that mathdlib al-sabdabab, which
were mostly related to al-Kafah and written by authors accused of Shi‘i
tendencies, first appeared in the mid-2" century AH. Accordingly, Abti
Hamzah Thabit ibn Abi Safiyyah Dinar al-Samali al-Azdi al-Kafi (d.
148/765) is one of the earliest authors to compile a work completely
dedicated to mathalib al-sababah. He is criticized for believing in
raj‘ab®® and being Rafidi, and his works such as al-Nawadir, al-Zuhd,
and Tafsir al-Qur’an®” are mentioned in Shii references.” The only
information about his work related to our theme is recorded by Abu
Dawud (d. 275/889). Pursuant to reports through Aba ‘Ubayd al-Ajurri,
Abt Dawad presents the following account: “Ibn al-Mubarak [d.
181/797] came to him [Thabit]. AbG Hamzah stretched him out a page
with hadiths including negative things about ‘Uthman (sabifab fiha
badith si” fi <Uthman). Ibn al-Mubiarak gave the page to slave-girl
and said: ‘Tell him: May Allah damn you and your page!”” The
quotation apparently mentions a single narrative about ‘Uthman;
however, the accusations about the narrator, the confirmation of such

% According to some Shii groups, 7aj‘ah means the appearance of the Imam after

death or hiding (ghaybabh); for Twelver Shi‘s, it means the return of the Imams and
their oppressors prior to Doomsdays; ilyas Uziim, “Rec‘at,” in Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi (DIA), XXXIV, 504. Also see Abi ‘Abd Allah Muhammad ibn
Muhammad ibn al-Nu‘man al-Shaykh al-Mufid al-‘Ukbari, Awa’il al-maqalat fi I-
madhahib al-mukbtarar, ed. Ibrahim al-Ansari (Qom: al-Mu’tamar al-‘Alami li-
Alfiyyat al-Shaykh al-Mufid, 1413 [1993)), 77-78.
9 Al-<Uqayli, Kitab al-duafa’, 1, 474; Ibn Hajar al-‘Asqalani, Tagrib al-Tabhdhbib, ed.
Muhammad ‘Awwamah (Aleppo: Dar al-Rashid, 1991), 132.
7 Muhammad ibn Ali ibn Shahrashab al-Mazandarani, Ma ‘alim al-ulama’ fi fibrist
kutub al-Shi‘ab wa-asma’> al-musannifin - minbum qgadim® wa-badith™":
Tatimmat Kitab al-fibrist li-I-Shaykb Abi Ja far al-Tisi, ed. Muhammad Sadiq Al
Bahr al-<ulim (Najaf: Manshurat al-Matba‘ah al-Haydariyyah, 1380 [1961]), 29-30.
Abt Dawid Sulayman ibn al-Ashcath ibn Ishaq al-Sijistani, Su’alat Abi <Ubayd al-
Ajurri li-l-Tmam Abi Dawiid Sulayman ibn al-Ash‘ath al-Sijistani, 202-275 H, fi
ma‘rifat al-rijal wa-jarbibim wa-ta‘dilibim, ed. Abt ‘Umar Muhammad ibn Ali
al-Azhari (Cairo: al-Fartq al-Hadithah li-1-Tiba‘ah wa-1-Nashr, 2010), 47.

71
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accusations by Shi‘ sources, and the rejection of the entire collection
of pages by Ibn al-Mubarak and his cursing of Thabit imply that the
text included many narratives with the purpose of humiliating
‘Uthman. It is also interesting that a man connected with Ja‘far al-Sadig
could easily put such a text into circulation in al-Kafah.

Another work, almost simultaneous with the one by Thabit ibn Abi
Safiyyah, was put to paper by Abt ‘Awanah Waddah ibn ‘Abd Allah al-
Yashkuri (d. 176/792) in al-Basrah. According to a report by Ahmad
ibn Hanbal (d. 241/855), Abt ‘Awanah wrote a book including the
defects (ma‘ayib) and troublesome characteristics (balaya) of the
Companions of the Prophet. Sallam ibn Abi Mutic (d. 164/780) (a
mubaddith from al-Basrah known by the title sabib al-sunnab as a
follower of Ahl al-hadith”) came up and said, “Abt ‘Awanah! Give me
that book” and he did. Sallam then took the book and burned it.”
Given the distinguished status of Abt ‘Awanah in terms of al-jarbh wa-
I-ta‘dil, it seems improbable that he wrote such a work about the
Companions; however, a report in the work by al-Khallal (d. 311/923)
clarifies the background of the incident. According to the narrative
through Khalid ibn Khidash (d. 224/838), Sallam ibn Abi Muti* tells Abt
‘Awanah, “Give me the religious innovations (bid‘ah) you brought
from al-Kafah!” Abt ‘Awanah gives him his books, and Sallam throws
the books into the furnace. Yahya ibn Ma‘in (d. 233/848), who reports
the incident, asks Khalid what the narratives were about. Khalid relates
the report about Quraysh, “Behave the Quraysh honestly [as long as
they trust you the samel. [Otherwise, get your swords readyl,””* and
about the virtue of ‘Ali, “I am the criterion for getting into fire (ana
qgasim al-nar).” Yahya asks Khalid whether Abt ‘Awanah quoted the
report about ‘Ali from Sulayman ibn Mihran al-A‘mash (d. 148/765)

72 Ahmad ibn Hanbal, Kitab al-ilal, 11, 42.

7 Ibid., 1, 254; Abi Bakr Ahmad ibn Muhammad ibn Hartn al-Khallal, al-Sunnabh,
ed. ‘Atiyyah ‘Atiq ‘Abd Allah al-Zahrani (Riyadh: Dar al-Rayah li-I-Nashr wa-l-
Tawzi, 1989), 1, 510.

Ahmad ibn Hanbal narrates the report in a summarized manner; Musnad al-Imdam
Abmad ibn Hanbal, ed. Shu‘ayb al-Arna’at et al. (Beirut: Dar al-Risalah al-
‘Alamiyyah, 2015), XXXVII, 71. For the version of the narrative given in
parentheses in the text, see Abt 1-Qasim Sulayman ibn Ahmad al-Tabarani, al-
Mu Gam al-awsat, ed. Tariq ibn Twad Allah ibn Muhammad and ‘Abd al-Muhsin
ibn Ibrahim al-Husayni (Cairo: Dar al-Haramayn, 1415), VIII, 15.
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and receives an affirmative answer.” According to this narrative,
reports including ma‘ayib and balaya that caused Sallam to burn the
work as well as narratives, which turgidly praise the virtues of Ali, are
provided from al-Kafah. Since the book was burned, it is impossible to
say more about its content.

Another text revealing the relation between mathdlib and al-Kafah
belongs to Abu ‘Abd Allah al-Husayn ibn al-Hasan al-Asghar al-Fazari
al-Kuafi (d. 208/823). According to the narrative through Ahmad ibn
Muhammad ibn Hani’> al-Athram al-Baghdadi (d. 273/886), al-Athram
asks Ahmad ibn Hanbal why he quoted the narrative via al-Husayn al-
Asghar. In reply, Ibn Hanbal speaks of rumors about the Shi‘i tendency
of al-Husayn and says he does not quote narratives of liars. Another
scholar-to-be, ‘Abbids ibn <Abd al-‘Azim al-Basri (d. 246/860),
intervenes and says that al-Husayn narrated some hadiths about Abt
Bakr and ‘Umar. Then Athram says, “O Abt ‘Abd Allah! He even
established a book where he compiled the defects (ma‘ayib) of Abu
Bakr and ‘Umar!” Ahmad ibn Hanbal replies, “He is not a man to do
such a thing!” As the rumor goes, two disciples mention some
narratives through al-Husayn and change the positive conviction of
Ahmad ibn Hanbal in a negative way.” The mention of the Shiq
tendency of al-Husayn al-Ashghar is probably due to reports that he
narrated and the aforementioned book. Nevertheless, the
bibliographical literature and other works include no record of or
reference to such a compilation of defects of the Shaykhayn, namely,
Abt Bakr and ‘Umar.

A narrative about ‘Ubayd Allah ibn Masa al-‘Absi (d. 213/828) of al-
Kafah shows his interest in the mathalib narratives. According to
records by al-Khatib al-Baghdadi (d. 463/1071), Salm ibn Junadah al-
Kuafi (d. 254/868) spoke as follows: “I went near ‘Ubayd Allah ibn Masa
in order to listen to hadith from him. I heard him reading matbdalib of
‘Uthman ibn ‘Affan to the audience. Thereupon, I left, and heard no
more from him.””” It is stated that ‘Ubayd Allah did not house anyone

7 Al-Khallal, al-Sunnah, 1, 510.

7 Ahmad ibn Hanbal, Su’aldat Abi Bakr al-Athram li-I-Imam al-kabir Abi ‘Abd Allah
Abmad ibn Mubammad Ibn Hanbal fi I-jarb wa-I-ta‘dil wa-ilal al-badith, ed.
Abt ‘Umar Muhammad ibn Ali al-Azhari (Cairo: al-Fartq al-Hadithah li-1-Tiba‘ah
wa-l-Nashr, 2007), 116.

Abt Bakr Ahmad ibn “Ali ibn Thabit al-Khatib al-Baghdadi, Tarikh Madinat al-
salam wa-akbbar mubaddithiba wa-dbikr quitaniba I-ulama’ min ghayr abliba
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called Mu‘awiyah and did not narrate hadiths to them.” Therefore, his
recital of certain narratives to a certain group might mean he compiled
the mentioned narratives. Nevertheless, there is no Kitab al-mathdlib
ascribed to ‘Ubayd Allah.

As a reliable muhaddith in the eyes of critics,” Abt Muhammad
Khalaf ibn Salim al-Muharrimi al-Makhzami of Baghdad (d. 231/846)
also had a special interest in narratives with negative content about the
Companions and accordingly compiled such narratives. Indeed, when
‘Abd al-Khaliq ibn Manstr (d. 246/860) asks his tutor Yahya ibn Ma‘in
about Khalaf ibn Salim, Yahya says he is “truthful (sadig).” Not
satistied with the answer, ‘Abd al-Khaliq says, “But he narrates the evils
(masdawi) of Companions of Rastl Allah?” Yahya, who probably is well
acquainted with Khalaf as his fellow townsman, gives the following
answer: “He was compiling (yajma<ubd) but not narrating them.”™
The recommendation of “seeking these [kinds of] hadiths” by Ahmad
ibn Hanbal as a basis for the criticism of narrator® may indicate
narratives with mathalib content. Allegations about his Shi
tendencies by Ibn Hajar (d. 852/1449)% were presumably grounded on
these narratives. The reason why Khalaf ibn Salim did not recite a text
he compiled can be explained by the social environment in Baghdad
or the scientific tradition of the period. Khalaf ibn Salim refrained from
narrating these reports because of difficulty expressing them in a Sunni
society, or he may have compiled them to learn them because they are
in the mentioned hadiths and to warn the people against these
narratives.

Abu Sialih ‘Abd al-Rahman ibn $alih al-Azdi al-Kafi (d. 235/849),

wa-waridiba, ed. Bashshar ‘Awwiad Ma‘raf (Tunis: Dar al-Gharb al-Islami, 2015),
X, 213.
8 Al-Dhahabi, Siyar, IX, 556-557.
7 For example, see Abli Muhammad ‘Abd al-Rahman ibn Muhammad Ibn Abi Hatim
al-Razi, Kitab al-jarb wa-l-tadil, ed. ‘Abd al-Rahman ibn Yahya al-Mu‘allimi
(Hyderabad: Matba‘at Majlis Da’irat al-Ma‘arif al-‘Uthmaniyyah, 1941-1953) —
(Beirut: Dar al-Kutub al-<Ilmiyyah, n.d.), III, 371; Ibn Hibban, Kitab al-thigat
(Hyderabad: Matba‘at Majlis D2’irat al-Ma‘arif al--Uthmaniyyah, 1973), VIII, 228.
8 Al-Khatib al-Baghdadi, Tarikb Madinat al-salam, IX, 279; Abt 1-Hajjaj Jamal al-Din
Yasuf ibn ‘Abd al-Rahman ibn Yasuf al-Mizzi, Tahdhib al-Kamal fi asma’ al-rijal,
ed. Bashshar ‘Awwad Ma<raf (Beirut: Mu’assasat al-Risalah, 1983-1992), VIII, 291.
81 Al-Mizzi, Tahdhib al-Kamal, V111, 291.
8 Ibn Hajar al-‘Asqalani, Taqrib al-Tabhdbib, 194.
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who settled in Baghdad for a while to conduct his scientific activities,
is another mathalib al-sabdabahb author. Abu Dawuad informs us about
his authorship of mathalib. According to a narrative through al-Ajurri,
Abt Dawud says, “I disapprove [of] quoting hadith from him. He wrote
a book about mathalib of Companions of Rasil Allah”.** The interest
shown by ¢‘Abd al-Rahman ibn Salih in such narratives is confirmed by
Masa ibn Haran al-Hammal (d. 294/907) of Baghdad. Accordingly,
Mauasa dubbed ‘Abd al-Rahman ibn Salih an extremist Shii and said, “I
burnt whatever 1 heard from him. He quoted malicious narratives
regarding defects of Companions of Rastl Allih.”® According to
another version, the phrase is the “defects of [the] wives and
Companions of Rasil Allah.”® Other sources and bibliographic
literature do not support the information about ‘Abd al-Rahman ibn
Salik’s authorship of such a work. However, the mentioned book or
rumors about its existence and the account of pro-Shi‘ narratives by
the narrator have led to accusations about him having Shi‘i tendencies.

A search of Sunni sources of the first three centuries AH reveals
another author, AbiG Muhammad ‘Abd al-Rahman ibn Yasuf ibn Sa‘id
Ibn Khirash (d. 283/896), who wrote mathdlib al-sabdabah and who
was accused of adopting Rafidi attitudes. Originally from Marw, Ibn
Khirash spent most of his scholarly life in Baghdad. According to a
narrative through ¢Abdan, Ibn Khirash presented Muhammad ibn
Bashshar (d. 252/866), also known as “Bundar,” with a work of two
fascicles on the defects of the Shaykhayn and received 2.000 dirham
for his effort.* He used the money to build a classroom to teach hadith
in Baghdad but passed away before being able to use it."” Aba Zurah
Muhammad ibn Yasuf al-Kashshi (d. 390/1000) confirms the

% Abt Dawud, Swalat Abi Ubayd al-Ajurri, 290.

8 Ibn ‘Adi, al-Kamil, V, 366.

% Ibn Hajar al-‘Asqalani, Tahdbib al-Tahdhib, 11, 517.

% Aba 1-Qasim Thiqat al-Din ‘Ali ibn al-Hasan ibn Hibat Allah Ibn ‘Asakir, Tarikh
Madinat Dimashq wa-dbikr fadliba wa-tasmiyat man ballaba min al-amathil aw
ijtaza bi-nawabiba min waridiba wa-ablibd, ed. Muhibb al-Din Abt Said ‘Umar
ibn Gharamah al-‘Amrawi (Beirut: Dar al-Fikr, 1995-2001), XXXVI, 110; Ibn Hajar
al-‘Asqalani, Lisan al-Mizan, V, 150, 151.

¥ Ibn ‘Adi, al-Kamil, V, 368; al-Khatib al-Baghdadi, Tarikh Madinat al-salam, XI,
572-573; Ibn Hajar al-‘Asqalani, Lisan al-Mizan, V, 151.
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information about the compilation of such a work by Ibn Khirash.™
The content of the work is predictable; nonetheless, no references are
found to this work.

A closer look at Sunni sources regarding eight authors of mathalib
al-sababab shows that the genre is related to al-Kafah and the authors
are associated with Shi‘ah. Nevertheless, none of these works has
reached our day.

2. Mathalib al-sabdbab in Shi‘i Sources

Shi sources mention many mathalib al-sababah works that can
mostly be dated before the publication of al-Kutub al-arba‘ab.
Interestingly, these works are rarely or never referenced in classical
sources. For example, Kitab mandqib Amir al-mu’minin wa-matbdalib
al-mundfigin by Abt Mujahid Ali ibn Mujahid ibn Muslim ibn Rufay¢
al-Kabuli al-Kindi/al-‘Abdi al-Razi (d. after 182/798), known as “Ibn al-
Kabuli,” is dated to the 2™ century AH. In his Ba‘d mathalib al-
Nawasib, Abtu 1-Rushayd ‘Abd al-Jalil ibn Abi l-Husayn al-Qazwini
(6™/12™ century) describes ‘Ali ibn Mujahid as a “liar” and one of the
“prominent Rafidis;” furthermore, al- Qazwini quotes from his work on
the defects of the Companions.” References to ‘Ali ibn Mujahid and his
work and the mention of ‘Al in the title of the book show that he refers
to the Companions in the second chapter, called mathalib al-
munafiqin.

There are four mathalib al-sababab dated to the first quarter of the
3" century AH. Examples include Kitab al-mathalib by Abu
Muhammad Ytanus ibn ‘Abd al-Rahman al-Ju‘fi al-Qummi (d. 208/823),
a man of importance in the religious and financial structure of the early
Shi9 community,” and Kitab al-wabidab fi l-akbbar wa-l-mandgqib

8 Al-Khatib al-Baghdadi, Tarikbh Madinat al-salam, X1, 573; al-Dhahabi, Siyar, XIII,
509.

% Abu l-Rashid Nisir al-Din ‘Abd al-Jalil ibn Abi -Husayn ibn Abi I-Fadl al-Razi al-
Qazwini, Ba‘d mathalib al-Nawasib fi naqd ba‘d fada’ib al-Rawafid, ed. Jalal al-
Din Husayn Urmawi (Tehran: Intisharat-i Athar-i Anjuman-i Milli, 1358 HS/1979),
249-250. Ibn Ma‘in refers to his Kitab al-maghdziand asserts he fabricated a chain
of narration for these words (al-Khatib al-Baghdadi, Tarikh Madinat al-salam,
X111, 594). Al-<Uqayli (d. 322/934) supports the claims of weakness about him with
a narrative about ‘Ali (Kitab al-du‘afa’, IV, 278).

% Al-Najashi, Fibrist, 427-428.
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wa-I-mathalib, the work of eight fascicles (juz’) by the so-called
extremist Muhammad ibn al-Hasan ibn Jumhar al-‘Ammi al-Basri (d.
210/825).”" References to the latter by the Shi scholar Zayn al-Din Al
ibn Yanus al-‘Amili al-Bayadi (d. 877/1473) proves that the book by al-
Basri reached the 9™ century AH.”* A third example is Kitab al-khalidat
Julan wa-fulan by Abt 1-Fadl ‘Abbas/<Ubays ibn Hisham al-Nashiri al-
Asadi al-Kafi (d. 220/834).” “Fulan wa-fulan” signifies Abt Bakr and
‘Umar.” Ibn Hisham, whose name is recorded as either ‘Abbas or
“Ubays, is an often-quoted narrator in Shiq literature; reports with
narrative chains including his name may give us an idea about the
content of his work. The last work written in the first quarter of the 3™
century AH is Kitab al-mathalib” by Abi I-Hasan “Ali ibn al-Hasan ibn
‘Ali ibn Faddal al-Kafi (d. 224/838), a personality known for his
expertise in figh.”

Mathalib al-sabababh became more common during the third
quarter of the 3" century AH. For example, two Kitab al-mathalib by
Abu [-Hasan <Ali ibn Mahziyar al-Ahwazi al-Dawraqi (d. after

%1 Ibn al-Nadim, al-Fibrist, 278. The work is recorded by al-Tusi (d. 460/1067) in the
manner of Kitab al-wabidab; in other words, in such manner that its content
cannot be identified; see Abt Ja‘tar Muhammad ibn al-Hasan al-Tasi, al-Fibrist, ed.
Sayyid Muhammad $adiq Al Bahr al-culim (Najaf: al-Maktabah al-Murtadawiyyah
wa-Matbuatuha, 1937), 14.

%2 Abt Muhammad Zayn al-Din “Ali ibn Yinus al-‘Amili an-Nabati al-Bayadli, al-Sirat
al-mustaqgim ila mustabiqqi I-taqdim, ed. Muhammad al-Baqir al-Bahbuadi
(Tehran: al-Maktabah al-Murtadawiyyah li-Thya> al-Athar al-Ja‘fariyyah, 1964), I,
202; 11, 13. Prior to him, Ibn Tawas al-Husayni (Faraj al-mabmiim [Qom: Dar al-
Dhakh@ir, n.d ], I, 96, 97) and al-Tabarsi (d. 548/1154) refers to the same work; see
AbU ‘Ali Amin al-Din al-Fadl ibn al-Hasan ibn al-Fadl al-Tabarsi, Ilam al-ward bi-
adlam al-budd, ed. Mu’assasat Al al-Bayt li-Thya> al-Turath (Qom: Mu’assasat Al al-
Bayt li-Thya> al-Turath, 1997), 1, 529; 11, 126.

% Al-Najashi, Fibrist, 269. Mention by al-Najashi of the narrative chain of the work

shows that the related mathdlib was available in Shi4 scientific circles until 5®

century AH.

%% For its use and likes, see ‘Abd al-Amin al-Fatimi al-Najafi, al-Asrar fi-ma kuniya

wa-urifa bibi l-ashrar (Beirut: Dar al-Haqq, n.d.), 11, 101 ff.

% Al-Najashi, Fibrist, 248; al-Tust, al-Fibrist, 92.

% Abt ‘Amr Muhammad ibn ‘Umar al-Kashshi, Ikbtiyar ma‘rifat al-rijal: al-marif

bi-rijal al-Kashshi, ed. Hasan al-Mustafawi (Mashhad: Chapkhana-i Danishgah-i

Mashhad, 1348 HS [1969]), 530-531.
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250/864)”” and Abu 1-Abbas <Ubayd Allah ibn Ahmad ibn Nahiq al-
Nakha< al-Kafi, respectively, are in this group. Humayd ibn Ziyad (d.
310/923), a writer of al-Fibrist, states that he obtained the books
personally from ‘Ubayd Allah ibn Ahmad. Accordingly, this work may
be dated to the second half of the 3™ century AH.” Contemporaneous
examples include various Kitab al-mathalibs by Abu Muhammad al-
Husayn ibn Sa‘id ibn Hammad ibn Mihran al-Ahwazi (d. 275/888 [2]),”
a prominent writer of early Shi‘ history of thought, Abt Ja‘tar Ahmad
ibn al-Husayn ibn Sa‘id al-Ahwiazi,'” aka “Dandin,” the son of Ibn
Mihran al-Ahwazi who was criticized by Shi‘s from Qom region who
said that he is presumptuous, and Abt Ja‘far Muhammad ibn Awramah
al-Qummi,'”" criticized for his extremism in Shi4 circles in Qom.

Some works in the final quarter of the 3™ century AH enable us to
pass certain judgments about the historical evolution of the genre. For
example, Aba Ishaq Ibrahim ibn Muhammad ibn Sa‘id ibn Hilal al-
Thaqafi (d. 283/896), who was originally from al-Kafah and became
Imami after Zaydi passed, is an interesting personality. Abt Ishaq came
to Isfahan for scientific studies and refused the invitation from Qom,
one of the important Shi4q scientific centers. His departure from al-
Kafah was because of Kitab al-ma‘rifab, which falls into the
framework of mathalib genre. According to narratives, this work,
which included both famous mandqgib and mathalib, suffered
reactions in al-Kafah, and the locals wanted him to abandon teaching
from this book. Abt Ishaq asked, “Which is the city that remains aloof
the most from Shi‘ah?” He was told that Isfahan was such a city,
whereupon he moved to Isfahan and swore to teach his book there. At
the end of the narrative, it is related that his attitude was based on
confidence in the narratives in his work.'”” The work included certain
extremes even for al-Kafah, a city under Shi< influence.

Another work in this period belongs to Ahmad ibn ‘Ali ibn
Muhammad ibn Ja‘far ibn ‘Abd Allah al-<Alawi al-<Aqiqi (d. 280/893 [?D),

7 Al-Najashi, Fibrist, 242-243; al-Tasi, al-Fibrist, 109-110. According to al-Tasf,
‘Abbas ibn Ma‘raf, who is the narrator of his books, has narrated only half of Kitab
al-mathalib.

% Al-Najashi, Fibrist, 222-223.

2 Ibid., 58; al-Tusi, al-Fibrist, 58.

100 Al-Najashi, Fibrist, 75-76; al-Tasi, al-Fibrist, 22.

1 Al-Najashi, Fibrist, 315.

192 1bid., 19.
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who resided in Mecca but was closely related to the Shi< scientific
tradition of al-Kafah. In his Kitab mathalib al-rajulayn wa-I-
mar’atayn,'” the “two men” subject to mathalib are Abu Bakr and
“‘Umar, whereas the “two women” are ‘A’ishah bint Abi Bakr and
Hafsah bint ‘Umar.'** At this point, we might also mention two Kitab
al-mathalib by Abu Ja‘far Muhammad al-Hasan ibn Farrtkh al-Saffar
al-Araj al-Qummi (d. 290/903)'” and Aba Ja‘far Muhammad ibn
Bundar ibn ‘Asim al-Dhuhli al-Qummi'® as well as the booklet called
al-Risalah fi mathalib Mu‘awiyah'”’ by Abu 1-Abbas Ahmad ibn
‘Ubayd Allah ibn Muhammad al-Thaqafi al-Kafi (alive in 321/933),'"
who spent most of his scientific career in the 3™ century AH.

B. Narratives not as a Self-Contained Work

The mathalib narratives were apparently compiled in juz’, sabifab,
risalah, and books for teaching in educational circles. However, some
muhaddiths taught them to limited numbers of persons in such circles
but could not compile them as separate works. During the mid-2"
century AH, there was growing interest in thematic studies on hadith;
in those days, the foregoing narratives were probably related by certain
personalities in close contact with Shi1 communities. For example,
Abt Dawud al-Sijistani says the following about Aba Muhammad al-
Hasan ibn al-Hurr al-Nakha al-Kafi (d. 133/750): “He related satirical

193 1bid., 70; al-Ttsi, al-Fibrist, 24. Probable information about his death is based on
al-Dbari‘ab by al-Tahrani (Muhammad Muhsin ibn ‘Ali ibn Muhammad Agha
Buzurg al-Tahrani, al-Dhari‘ab ila tasanif al-Shi‘ab, ed. Sayyid Rida ibn Ja‘far
Murtada al-‘Amili [Beirut: Dar Ihya> al-Turith al-‘Arabil, 2009), XIX, 50).

14" Respectively see al-Najafi, al-Asrar, 11, 243; 111, 266.

15 Al-Najashi, Fibrist, 338.

196 1bhid., 325; al-Tasi, al-Fibrist, 140.

7 For information, see Ibn al-Nadim, a/-Fibrist, 166; al-Khatib al-Baghdadi, Téarikh
Madinat al-salam, V, 417-418; Aba 1-Safa> Salah al-Din Khalil ibn Aybak al-Safadi,
Kitab al-waft bi-l-wafayat, ed. Ahmad al-Arna’tt and Dhikri Mustafa (Beirut: Dar
Thya> al-Turath al-‘Arabi, 2000), VII, 114-117.

1% Tbn al-Nadim indicates the year 319/931 as his date of demise (al-Fibrist, 166);
however, a chain recorded by al-Tusi through him indicates information was
agathered from him in 321/933; see al-Tusi, Kitab al-amdli, ed. Bahrad al-Ja‘fari
and ‘Ali Akbar al-Ghaffari (Tehran: Dar al-Kutub al-Islamiyyah, 1381 HS [2002)),
686.
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hadiths about Uthman (haddatha fi Uthman bi-hadith si*™)”.'”
These words inform about the narration of multiple hadiths; however,
these narratives are not compiled in a separate work, or such a
compilation is not mentioned in sources. Abu l-Jarad Ziyad ibn al-
Mundhir al-Kafi (d. 150/767[?]), who was allegedly a Rafidi and founder
of a Zaydi group known as Jarudiyyah, fabricated hadiths on the
defects of the Companions of the Prophet and narrated ungrounded
arguments on the virtues of Ahl al-bayt.""” Abti Maryam ‘Abd al-Ghaffar
ibn al-Qasim al-Ansari al-Kafi (d. ca. 160/777), accused of Rafidi and
Shi4 tendencies, is also one of the persons who related narratives on
the defects of ‘Uthman ibn ‘Affan."" All these scholars carried out their
activities in the time of the earliest hadith compilers; furthermore, there
are mentions of the Shid tendencies of the last two, which are
associated with quoting mathalib narratives.

Abua Mikhnaf Lat ibn Yahya al-Azdi al-Kafi (d. 157/773-4) appears
in Sunni sources as well. In Minhaj al-sunnab, which is a refutation of
Minhbadj al-karamahb by Ibn al-Mutahhar al-Hilli (d. 726/1325), Ibn
Taymiyyah (d. 728/1328) mentions the work by Abt Mikhnaf in
response to the claim that “there are many narratives critical of [the]
Companions; nevertheless, there is no narrative about a member of Ahl
al-bayt.” In brief, Ibn Taymiyyah states that such narratives were
related by persons known for their falsity, such as Abt Mikhnaf Lat ibn
Yahya and Hisham ibn Muhammad ibn al-S2’ib al-Kalbi.''* Apparently,
however, Abt Mikhnaf, who was a pro-Shi‘i historian, did not compile
a separate Kitab al-mathalib but included reports on defects in
compilations of any types of narratives as a historian.

Another writer related to the mathalib genre is Ziyad ibn ‘Abd Allah
ibn al-Tufayl al-‘Amiri al-Bakka’i al-Kafi (d. 183/799), the narrator of
al-Sirab by Ibn Ishaq. According to Yahya ibn Ma‘in, Ibrahim ibn Sa‘d

1% Abu Dawad, Su’alat Abi Ubayd al-Ajurri, 79.

10 Tbn Hibban, Kitab al-majrithin, 1, 306.

" Ibid., 11, 143. Assessment by Ahmad ibn Hanbal is as follows: “yubaddith bi-balaya
ST Uthman” (Ibn Abi Hatim, Kitab al-jarb wa-I-ta‘dil, V1, 530).

"2 Abu 1-Abbis Taqi al-Din Ahmad ibn ‘Abd al-Halim Ibn Taymiyyah, Minhdj al-
sunnab al-nabawiyyab fi naqd kalam al-Shi‘ab wa-I-Qadariyyab, ed. ‘Abd Allah
Mahmtd Muhammad ‘Umar (Beirut: Dar al-Kutub al-Tlmiyyah, 2009), III, 28.
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(d. 185/801), the scholar from Medina, said, “These Nabataeans'"
narrate the faults (ma‘ayib) of Companions of Prophet.” Ibrahim
means, after this narrative, that the signified person was a Bakkaf,
however, it is unclear whether Ibn Ma‘in or his narrator Ibn al-Junayd
(d. 270/884) provided this information; in any case, Yahya asserts that
he is unobjectionable (la ba’s bib1) in regard to stories of military
expeditions (maghazi)."" It is unknown whether Ziyad ibn ‘Abd Allah
compiled the mentioned faults in a separate work, but classical sources
talk about his interest in duties (fara’id) and expeditions (maghazi).
What Ibrahim ibn Sa‘d meant is that Ziyad ibn ‘Abd Allah behaved as
a true historian and transmitted the satirical ingredients of narratives
about the Companions as they were.

The approach of narrating materials without a specific identity
continued in subsequent years. For example, it is indicated that most
hadiths through Zakariyya ibn Yahya al-Kisa’1 al-Kafi, who “used to
relate evil narratives” according to Ibn Ma‘in, were denounced
(munkar) narratives about the virtues of Ahl al-bayt and fabricated
reports about the defects of the Companions except for Ahl al-bayt.
Obviously, Ibn Ma‘in meant the narratives about the faults of the
Companions.'” Likewise, there are rumors that Aba I-Salt ‘Abd al-
Salam ibn Salih (d. 236/851), accused for his Shi tendency, also
related narratives of mathalib."'® In a similar manner, Abt Sa‘id ‘Abbad
ibn Ya‘qub al-Rawijini al-Asadi al-Kafi (d. 250/864), the extremist Shi‘i
tutor of al-Bukhari, related narratives about the virtues of Ahl al-bayt
and the faults of the Companions except for the latter.'”” Ibrahim ibn
al-Hakam ibn Zuhayr al-Fazari al-Kafi, who was also a Shid,'® is
another name in this regard. Abt Hatim al-Razi (d. 277/890) quoted
narratives from Ibrahim ibn al-Hakam, who came to al-Rayy, but he
later abandoned these reports.'"” AbiG Hatim explains this
abandonment as follows: “He is a liar. He narrated hadiths about

113 Nabataeans were despised by Arabs and the word “Nabti (Nabataean)” was used
as insult; see Ahmet Agirakca, “Nabatiler,” in Tiirkiye Diyanet Vakfi Isidm
Ansiklopedisi (DIA), XXXII, 258.

W bn Ma‘in, Su’alat li-Ton Ma‘in: Riwayat Ibn Junayd, 368-369.

U5 Thn <Adi, al-Kamil, IV, 110.

116 Al-Dhahabi, Siyar, XI, 447.

7 Ibn ‘Adi, al-Kamil, V, 404.

"8 Al-Najashi, Fibrist, 18; al-Tusi, al-Fibrist, 4.

9 Tbn Abi Hatim, Kitab al-jarh wa-l-ta‘dil, 11, 95.
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defects of Mu‘awiyah. Then, we tore whatever we wrote through
him.”lZU

C. Assessment

Given the mathalib al-sabdabab authors’ dates of death, one work
was written between 100-150 AH, four between 150-200 AH, eight
between 200-250 AH, and nine works were put to paper between 250-
300 AH. This fact enables an association between the rise in the
number of mathalib works and the period when the Shi‘i community
began to establish its identity. Indeed, Sunni and Shi‘i educational
circles drew apart particularly as of the late 2" and early 3™ centuries
AH, and school-based styles of science began to appear.'* By the 3™
century AH, independent works were written to disgrace the
Companions who constitute the backbone of Sunni narrative system.
This process aimed at stricter adherence of members of the Shi
community, evolving to a madhhab, to their organization, and paved
the way for a preference for narratives based on Ahl al-bayt rather than
those mediated by the Companions among Shi‘ scholars.

120 Aba I-Faraj Jamal al-Din ‘Abd al-Rahmin ibn ‘Ali ibn Muhammad Ibn al-Jawzi,
Kitab al-du‘afa’ wa-I-matritkin, ed. Abu I-Fida’> ‘Abd Allah al-Qadi (Beirut: Dar al-
Kutub al-‘Ilmiyyah, 1986), I, 30.

This fact is reflected by the following figures: among seventy pro-Shi‘ narrators of
al-Kutub al-sittab, scientific studies of only three of them reached the 3" century
AH, whereas there are twenty-seven narrators between 150-200 AH, and the
number of narrators accused of being Shi‘ rapidly decreased after 200 AH; see
Muhammed Enes Topgtl, “Hadis Ravilerinde S$iilik Egilimi” (master’s thesis,
Istanbul: Marmara University, 2010), 84-185. This argument is also based on the
structure of Shi‘ narrative chains; see Topgiil, Erken Dénem Sii Ricdl limi: Kessi
Ornegi (Istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi [IFAV] Yayinlari,
2015), 281, 385-380. The presence of chains that passed from Ahl al-sunnah to the
Shi‘ah point to the same fact; for further information, see Bekir Kuzudisli, “Sunni-
Shi‘ Interaction in the Early Period: The Transition of the Chains of Ahl al-sunna
to the Shi‘a,” Hlabiyat Studies 6, no. 1 (2015), 7-45.
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Dates of Mathalib al-sabdabab

OHNU\)A\J\O\\IOO\O

100-150 AH

150-200 AH
200-250 AH

250-300 AH

An analysis of the regions of the mathalib al-sababah predictably
highlights al-Kafah, where ten writers appeared; this was the city of
the most intense early Shiv communal activities. This information
matches the fact that the narrators who were accused of Shi1
tendencies during the 2™ and 3™ centuries AH were mostly associated
with this city."” Among the authors from al-Kifah, one of them wrote
between 150-200 AH, five between 200-250 AH and three between
250-300 AH. These data falsify the arguments that the scientific life in
al-Kiifah was more intense during the 2™ century AH and relatively
regressed in the 3™ century; instead, the city apparently hosted a Shi‘i
tradition that regularly yielded texts during the first half of the 3™
century AH. Another outstanding city is Qom, which is important with

122 Indeed, among 70 Shi‘i narrators of al-Kutub al-sittab, 13 died between 50-100 AH,
26 died between 100-150 AH, 27 between 150-200 AH and four between 200-250
AH. Among them, 60 narrators are from al-Kafah, three from al-Basrah, three from
Medina and four from other cities (see Topgul, “Hadis Ravilerinde Siilik Egilimi,”
185-186). For detailed information about the formation of the Shif consciousness
in al-Kafah in the 2"/8" century, see Najam Haider, The Origins of the Shi‘a:

Identity, Ritual, and Sacred Space in Eighth-Century Kiifa (Cambridge: Cambridge
University Press, 2011).
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regard to the early Shi9 scientific tradition. Five authors'® are
connected with this city, and three of them carried out activity between
250-300 AH. The era coincides with the period when Qom began to
gain importance for the Shif scientific tradition.'** The presence of two
Ahwaz-based authors, both of whom died between 250-300 AH,
enables us to talk about a Shi1 scientific tradition in al-Ahwaz in those

days. Finally, two mathalib al-sababah authors are from Baghdad, two
are from al-Basrah, and one is from al-Rayy.

Birthplaces of Mathalib al-sababahb

PRENTTIVIEC S I

With regard to the madhhab tendencies of the mathalib al-sababah
authors, all of them except for one are accused of pro-Shi‘i tendencies
or even recorded as Shiq scholars by writers of Shi rijal works.

Therefore, there is an integral relation between writing mathalib al-
sababab and being prone to Shi.

In ethnic terms, two of the mathalib al-sabdabab authors were from
the tribe of Bant 1-Azd, two were from Bant Thaqif, and one was the
son of a Muslim who converted from Christianity. Except for seven

123 Despite originally being from al-Kafah, Husayn ibn Sa‘d is called Qummi since he
first went to al-Kafah and then settled in Qom, where he carried out scientific
activities until his death.

124 Andrew J. Newman, The Formative Period of Twelver Shi‘ism: Hadith as Discourse
between Qum and Baghdad (Richmond, Surrey: Curzon Press, 2000), 40-45.
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authors whose tribe and ethnic identity remain unknown, the writers
are members of different Arab tribes. Consequently, there is no
significant relationship between ethnic identity and being a mathalib
al-sababahb author.

Interestingly, even though reports of mathalib content have been
quoted in different works throughout history, no mathalib al-sabdabab
from the first three centuries AH has reached our day. We can conclude
that a Sunni community could not stand a text of negative judgments
about the Companions since there are well-known records of burning
of one of these works by Sunni circles. Nevertheless, the question is
why this early literature was not preserved by Shi‘s despite its
significance for the madhhab. One of the possibilities is that the
content of the mentioned books was transferred to Shi‘i sources of
narratives in earlier periods, whereupon it was no longer necessary to
preserve this literature. This argument can only be confirmed through
verification of narrative chains of mathalib al-sabdabah recorded in
Fibrists by means of a specific study and through a review of Shi‘i
literature about relevant chains to determine the level of association
between these works and narrative sources.

Finally, we will touch upon the contact between mathalib al-
sababab and the literature of manaqib al-sababab and fada’il al-
sababahb. Sunni tradition includes the following independent works:
the Fada’il al-sababab by Waki¢ ibn al-Jarrah (d. 197/812), Asad ibn
Musa (d. 212/827), Maliki scholar Ibn Habib al-Sulami (d. 238/853),
Ahmad ibn Hanbal (d. 241/855), Baqi ibn Makhlad (d. 276/889), and
al-Nasa’1 (d. 303/915); the Fada’il al-ansar by Abu 1-Bakhtari Wahb
ibn Wahb (d. 200/815-6), Abt Dawud al-Tayalisi (d. 204/819), and Abu
Dawud al-Sijistani (d. 275/889); Fada’il Abt Bakr wa-Umar (Fada’il
al-shaykbayn) by Asad ibn Masa, Mandqib Abi Bakr wa-Umarby Ibn
Jarir al-Tabari (d. 310/922), Fada’il ‘Ali by Ibn Abi I-Dunya (d.
281/894), Sawabiq al-Siddiq wa-fada’ilubni by Jafar ibn Muhammad
al-Firyabi (d. 301/913), as well as chapters such as “Fada’il al-sahabah”
in al-Musannafby Abt Bakr ibn Abi Shaybah (d. 235/850) and in al-
Jami<al-sabips by al-Bukhari (d. 256/870) and Muslim (d. 261/875), as
well as chapters called “Kitab al-manaqib” in al-Sunan by al-Tirmidhi
(d. 279/892), “al-Siyar” in al-Muwatta’ by al-Ilmam Malik (d. 179/795)
and “Fad2’il ashab Rasul Allah” in the preface of al-Sunan by Ibn
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Majah (d. 273/887).'” The foregoing nineteen works of “fada’il al-
sahabah,” as well as the “mathalib al-sahabah” literature, can be shown
as follows with regard to their dates.

B Mathalib

o,_\NwA\ﬂO\\IOO\O

Fada’il

100150450200
H

200-250

250-300
AH

As shown in the above diagram, the fada’il al-sababab literature
followed one step behind the mathalib al-sabdbab in the first, third,
and fourth stages; however, both genres yielded an equal number of
works between 150 and 200 AH. This fact, in consideration of the
content of the aforementioned criticisms against the Companions in
the 2"/8" century and the criticisms that were not compiled as separate

works, indicates that fada’il al-sababab might actually have appeared
as a reaction to mathalib al-sababah.'*

BIBLIOGRAPHY

Abu Dawuad, Sulayman ibn al-Ash<ath ibn Ishaq al-Sijistani. Su’alat Abi
Ubayd al-Ajurri li-I-Imam Abi Dawid Sulayman ibn al-Ashath
al-Sijistani, 202-275 H, fi maifat al-rijal wa-jarbibim wa-
tadilibim. Edited by Abt ‘Umar Muhammad ibn °Ali al-Azhari.
Cairo: al-Fartq al-Hadithah li-I-Tiba‘ah wa-1-Nashr, 2010.

12 Apart from some exceptions, this fada’il al-sababahb literature is based on data
provided by Efendioglu; see “Fezailii’s-sahabe,” 534-538.

126 Ozpinar, “Fedailirs-Sahdbe Edebiyatinin Tesekkiilii ve Muhtevasina Etki Eden
Sebepler Uzerine,” 120. In his review of the text by Ozpinar, Efendioglu says that

“these works include references to virtues as much as, or even more than defence
and refutation” (see 146-147).



268 Mubammed Enes Topgiil

Afsaruddin, Asma. “The Bind’ al-Magqalab of Jamal al-Din Ahmad ibn
Tawdus and Its Place within the Mathalib Genre.” Journal of Semitic
Studies 41, no. 1 (1996): 75-97.

Agius, Dionisius A. “The Shu‘Gbiyya Movement and Its Literary
Manifestation.” The Islamic Quarterly 24 no. 3-4 (1980): 76-88.

Agirakca, Ahmet. “Nabatiler.” In Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi
(DIA), XXXII, 257-258.

Ahmad ibn Hanbal, Abt ‘Abd Allah Ahmad ibn Muhammad ibn Hanbal al-
Shaybani. Kitab al-ilal wa-ma‘rifat al-rijal. 4 vols. Edited by Wasi
Allah ibn Muhammad ¢Abbas. 2" ed. Riyadh: Dar al-Khani, 2001.

. Musnad al-Imam Abmad ibn Hanbal. 50 vols. Edited by Shu‘ayb

al-Arna’at, ‘Adil Murshid, Muhammad Na‘im al-<Irqstsi, Ibrahim al-

Zaybaq, Haytham ‘Abd al-Ghafar, Sa‘id al-Lahham, ‘Amir Ghadban,

et al. Beirut: Dar al-Risalah al-‘Alamiyyah, 2015.

. Su’alat Abi Bakr al-Athram li-I-Imam al-kabir Abi ‘Abd Allah
Abmad ibn Mubammad Ibn Hanbal fi I-jarb wa-I-ta‘dil wa-<ilal
al-badith. Edited by Abt ‘Umar Muhammad ibn ‘Ali al-Azhari.
Cairo: al-Faraq al-Hadithah li-I-Tiba‘ah wa-1-Nashr, 2007.

Amin, Ahmad. Duba I-Islam. 3 vols. Cairo: al-Hay’ah al-Misriyyah al-
‘Ammabh li-I-Kitab, 1998.

Apak, Adem. “Sulibiyye Hareketinin Tarihi Arka Plani ve Tezahirleri:
Asabiyyeden Sutibiyyeye.” ISTEM 6, no. 12 (2008): 17-52.

— “Sulbiyye.” In Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA),
XXXIX, 244-246.

al-‘Asqalani, Abu I-Fadl Shihab al-Din Ahmad ibn ‘Ali Ibn Hajar. Lisan al-
Mizan. 9 vols. in 4 vols. Edited by ‘Abd al-Fattah Abt Ghuddah and
Salman ‘Abd al-Fattah Abu Ghuddah. Beirut: Maktabat al-Matba‘at
al-Islamiyyah, 2002.

. Tabdhib al-Tahdhib. Edited by Ibrahim al-Zaybaq and ‘Adil

Murshid. Beirut: Mu’assasat al-Risalah, 2011.

. Taqrib al-Tabhdbib. Edited by Muhammad ‘Awwamah. Aleppo:
Dar al-Rashid, 1991.

‘Atwan, Husayn. al-Zandagah wa-l-shu‘ibiyyab fi I-<asr al-<Abbasi al-
awwal. Beirut: Dar al-Jil, 1984.

al-‘Ayni, Aba Muhammad Badr al-Din Mahmutd ibn Ahmad. Maghani I-
akbyar fi sharb asami rijal Ma‘ani I-athar. 3 vols. Edited by
Muhammad Hasan Muhammad Hasan Isma‘il al-Shafig. Beirut: Dar
al-Kutub al-Tlmiyyah, 2006.

al-Baghdadi, Isma<l Pasha. Hadiyyat al-‘arifin asma’ al-mu’allifin wa-




Mathalib Literature in the First Three Centuries AH 269

athar al-musannifin. 2 vols. Edited by Mahmut Kemal Inal and
Avni Aktug. Istanbul: Maarif Basimevi, 1951-1955 — Beirut: Dar
Ihya> al-Turath al-‘Arabi, 1951.

al-Balkhi, Abu [-Qasim ‘Abd Allah ibn Ahmad ibn Mahmud al-Ka‘bi. Qabiil
al-akbbar wa-ma‘rifat al-rijal. 2 vols. Edited by Abt ‘Amr al-
Husayni ibn ‘Umar ibn ‘Abd al-Rahim. Beirut: Dar al-Kutub al-
Tlmiyyah, 2000.

al-Bayadi, Aba Muhammad Zayn al-Din Ali ibn Yanus al-‘Amili al-Nabai.
al-Sirat al-mustaqim ila mustabiqqi I-tagdim. 3 vols. Edited by
Muhammad al-Bagir al-Bahbadi. Tehran: al-Maktabah al-
Murtadawiyyah li-Thya> al-Athar al-Ja‘fariyyah, 1964.

al-Bukhari, Aba ‘Abd Allah Muhammad ibn Isma<l. al-Tarikh al-kabir. 9
vols. Beirut: Dar al-Kutub al-‘Ilmiyyah, 1986.

Chokr, Melhem. Islam’n Hicri ikinci Asrinda Zindikhk ve Zindiklar.
Translated by Ayse Meral. Istanbul: Anka Yayinlari, 2002.

al-Dhahabi, Aba ‘Abd Allih Shams al-Din Muhammad ibn Ahmad ibn
Uthman. Mizan al-itidal fi naqd al-rijal. 8 vols. Edited by <Al
Muhammad Mu‘awwad and ‘Adil Ahmad ‘Abd al-Mawijad. Beirut:
Dar al-Kutub al-‘Ilmiyyah, 1995.

. Siyar a‘lam al-nubala’. 30 vols. Edited by Shu‘ayb al-Arna’at,

Husayn al-Asad, Ma’mun al-Saghirji, Muhammad Na‘im al-‘Irgstsi,

‘Ali Abt Zayd, Bashshar ‘Awwad Ma‘raf, Nadhir Hamdan, et al.

Beirut: Mu’assasat al-Risalah Nashirtan, 2011.

Efendioglu, Mehmet. “Feziilii’s-sahdbe.” In Tiirkiye Diyanet Vakfi Isldm
Ansiklopedisi (DIA), XI1, 534-538.

Fayda, Mustafa. “Alldin el-Verrdk.” In Tiirkiye Diyanet Vakfi Isldm
Ansiklopedisi (DIA), 11, 504-505.

. “Ensab.” In Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA), X1,

247.

Goldziher, Ignaz. Muslim Studies. Translated by C. R. Barber and S. M.
Stern. London: George Allen & Unwin Ltd., 1967.

Haider, Najam. 7he Origins of the Shi‘a: Identity, Ritual, and Sacred Space
in Eighth-Century Kifa. Cambridge: Cambridge University Press,
2011.

Hansu, Huseyin. “Mu‘tezile’de Sahibe Algisi.” In Isldm Medeniyetinin
Kurucu Nesli Sabdbe: Sabdbe Kimligi ve Algisi, edited by M.
Abdullah Aydinli, 487-508. Istanbul: Ensar Nesriyat, 2013.

Ibn Abi Hatim, Aba Muhammad ‘Abd al-Rahman ibn Muhammad al-Razi.
Kitab al-jarhb wa-Il-ta‘dil. 9 vols. Edited by ‘Abd al-Rahman ibn
Yahya al-Mu‘allimi. Hyderabad: Matba‘at Majlis D2’irat al-Ma“arif al-




270 Mubammed Enes Topgiil

‘Uthmaniyyah, 1941-1953 — Beirut: Dar al-Kutub al-Ilmiyyah, n.d.

Ibn Abi I-Hadid, AbG Hamid ‘Izz al-Din ‘Abd al-Hamid ibn Hibat Allah.
Sharb Nabhj al-balaghah. 22 vols. Edited by Muhammad Abu [-Fadl
Ibrahim. 2" ed. Beirut: Dar al-Jil, 1996.

Ibn ‘Adi, Aba Ahmad ‘Abd Allah al-Jurjani. al-Kamil fi du‘afa’ al-rijal. 9
vols. Edited by Muhammad Anas Mustafa al-Khinn. Damascus: al-
Risalah al-‘Alamiyyah, 2012.

Ibn ‘Asakir, Abt 1-Qasim Thiqgat al-Din “Ali ibn al-Hasan ibn Hibat Allah.
Tarikh Madinat Dimashq wa-dbikr fadliba wa-tasmiyat man
ballaba min al-amathil aw ijiaza bi-nawabhiba min waridibha wa-
abliba. 80 vols. Edited by Muhibb al-Din Abt Sa‘id ‘Umar ibn
Gharamah al-‘Amrawi. Beirut: Dar al-Fikr, 1995-2001.

Ibn Hibban, Aba Hatim Muhammad ibn Hibban ibn Ahmad al-Busti. Kitab
al-majrihin min al-mubaddithin wa-I-du‘afa’ wa-lI-matritkin. 3
vols. Edited by Mahmud Ibrahim Zayed. Beirut: Dar al-Mac‘rifah,
1992.

——— Kitab al-thigat. 10 vols. Hyderabad: Matba‘at Majlis Da’irat al-
Mac<arif al-<Uthmaniyyah, 1973.

Ibn al-Jawzi, Abt 1-Faraj Jamal al-Din ‘Abd al-Rahman ibn ‘Ali ibn
Muhammad. Kitab al-du‘afa’ wa-l-matriikin. 3 vols. Edited by Aba
I-Fida> ‘Abd Allah al-Qadi. Beirut: Dar al-Kutub al-‘Ilmiyyah, 1986.

Ibn Ma‘in, Abt Zakariyya Yahya ibn Ma‘in ibn ‘Awn al-Baghdadi. Ma ‘rifat
al-rijal: Riwayat ibn Mubriz. Edited by Muhammad al-Sayyid
Uthman. In Mawsi‘at Tarikh Ibn Ma‘n: Khams riwdyat 1.
Riwayat al-Diari wa-ismuba al-Tarikh wa-I-ilal, 2. Riwdyat ibn
Mubriz wa-ismuba Ma‘rifat al-rijal, 3. Riwayat al-Darimi wa-
ismuba Tarikb al-Darimi ‘an Ibn Ma‘n, 4. Riwayat Ibn Junayd
wa-ismuba Sw’alat li-Ibn Ma‘in, 5. Riwayat Hashim ibn Marthad
al-Tabarani wa-ismuba Su’dalat Ibn Talut. Beirut: Dar al-Kutub al-
Tmiyyah, 2011, II, 4-176.

. Swalat li-Ibn Ma‘in: Riwayat Ibn Junayd. Edited by Muhammad
al-Sayyid ‘Uthman. In Mawsti‘at Tarikh Ibn Ma‘in: Khams riwayat
1. Riwayat al-Diiri wa-ismubad al-Tarikb wa-I-ilal, 2. Riwayat ibn
Mubriz wa-ismubda Ma‘rifat al-rijal, 3. Riwayat al-Darimi wa-
ismuba Tarikh al-Darimi ‘an Ibn Ma‘in, 4. Riwayat Ibn Junayd
wa-ismubad Su’alat li-Ibn Ma‘in, 5. Riwayat Hasbim ibn Marthad
al-Tabarani wa-ismubad Su’dalat Ibn Talit. Beirut: Dar al-Kutub al-
Ilmiyyah, 2011, II, 270-372.

. Yabya ibn Ma‘in wa-kitabubii al-Tarikb (narrative via al-Dard). 4

vols. Edited by Ahmad Muhammad Nar Sayf. Mecca: Markaz al-
Bahth al-<Ilmi wa-Ihya> al-Turath al-Islami, 1979.




Mathalib Literature in the First Three Centuries AH 271

Ibn al-Nadim, Aba I-Faraj Muhammad ibn Ishaq. Kitab al-fibrist li-I-
Nadim. Edited by Rida Tajaddud. Tehran: n.p., 1971.

Ibn Qutaybah, AbG Muhammad <Abd Allah ibn Muslim al-Dinawari. al-
Ma‘arif. Edited by Tharwah ‘Ukkashah. 4™ ed. Cairo: Dar al-Ma“arif,
1981.

Ibn al-Salah, Abt ‘Amr Taqi al-Din ‘Uthman ibn $alah al-Din al-Shahrazairi.
Ulivm al-hadith. Edited by Nar al-Din “Itr. Beirut: Dar al-Fikr, 1986.

Ibn Tawas, Abt 1-Qasim ‘Ali ibn Musa al-Husayni. Faraj al-mabmiim.
Qom: Dar al-Dhakha’ir, n.d.

Ibn Taymiyyah, AbtQ l-Abbas Taqi al-Din Ahmad ibn ¢Abd al-Halim.
Minbaj al-sunnab al-nabawiyyab fi naqd kalam al-Shi‘ab wa-I-
Qadariyyab. 4 vols. Edited by ‘Abd Allah Mahmtad Muhammad
‘Umar. Beirut: Dar al-Kutub al-<Ilmiyyah, 2009.

al-“Tjli, Abt [-Hasan Ahmad ibn ‘Abd Allah ibn Salih. Ma ‘rifat al-thigat min
rijal abl al-ilm wa-l-hbadith wa-min al-du‘afa’> wa-dbikr
madhbabibibim wa-akbbaribim. 2 vols. Edited by ‘Abd al-<Alim
‘Abd al-‘Azim al-Bastawi. Medina: Maktabat al-Dar, 1985.

al-Isfahani, AbQ I-Faraj ‘Ali ibn al-Husayn ibn Muhammad. al-Aghani. 27
vols. in 15 vols. Edited by ‘Abd al-Amir ‘Ali Muhanna, Samir Jabir,
and Yusuf ‘Ali Tawil. Beirut: Dar al-Kutub al-‘Ilmiyyah, 2008.

Izgi, Cevat. “Heysem b. Adi.” In Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi
(DIA), XV11, 290.

Jabali, Fu’ad. “A Study of the Companions of the Prophet: Geographical
Distribution and Political Alignments.” PhD diss, Montreal: McGill
Universtiy, 1999.

al-Jahiz, Abt ‘Uthman ‘Amr ibn Bahr. Kitab al-hayawan. 8 vols. Edited by
‘Abd al-Salam Muhammad Hartn. 2™ ed. Beirut: Dar al-Jil, 1996.

. Rasa’il al-Jabiz. 4 vols. in 2 vols. Edited by Muhammad Basil
“Uyan al-Sad. Beirut: Dar al-Kutub al-Ilmiyyah, 2000.

al-Jazjani, Abu Ishaq Ibrahim ibn Ya‘qub ibn Ishaq el-Sa‘di. Abwal al-rijal.
Edited by Subhi al-Badri al-Samarra’i. Beirut: Mu’assasat al-Risalah,
1985.

al-Kalbi, Aba 1-Mundhir Hisham ibn Muhammad ibn al-Sa’ib ibn Bishr.
Kitab al-mathalib. In Amjad Hasan Sayyid Ahmad, “[Study on] Kitab
al-mathalib.” PhD diss., Lahore: Jami‘at Punjab, 1977.

al-Kashshi, Abt ‘Amr Muhammad ibn ‘Umar, Ikbtiyar ma‘rifat al-rijal: al-
ma<rif bi rijal al-Kashshi. Edited by Hasan al-Mustafawi. Mashhad:
Chapkhanah-i Danishgah-i Mashhad, 1969.

al-Khallal, Aba Bakr Ahmad ibn Muhammad ibn Haran. a/-Sunnahb. 7 vols.



272 Mubammed Enes Topgiil

in 4 vols. Edited by ‘Atiyyah ‘Atiq ‘Abd Allah al-Zahrani. Riyadh: Dar
al-Rayah li-I-Nashr wa-I-Tawzi, 1989.

al-Khatib al-Baghdadi, Abt Bakr Ahmad ibn ‘Ali ibn Thabit. Tarikb
Madinat al-salam wa-akbbar mubaddithiha wa-dhbikr quitaniba
I-ulama’> min ghayr abliba wa-waridiba. 17 vols. Edited by
Bashshar ‘Awwad Ma‘raf. Tunis: Dar al-Gharb al-Islami, 2015.

Kilicli, Mustafa. Arap Edebiyatinda Suilbiyye. Istanbul: Isaret Yaymlari,
1992.

Kuzudisli, Bekir. “Sunni-Shiq Interaction in the Early Period: The
Transition of the Chains of Ahl al-sunna to the Shi‘a,” Habiyat
Studies 6, no. 1 (2015): 7-45.

Leder, Stefan. “Authorship and Transmission in Unauthored Literature: The
Akhbar Attributed to al-Haytham ibn ‘Adi.” Oriens 31 (1988): 67-81.

al-Mazandarani, Muhammad ibn ¢Ali ibn Shahrashtb. Ma‘alim al-<ulama’
Jfi fibrist kutub al-Shi‘ab wa-asma’ al-musannifin - minbhum
gadim™ wa-padith™: Tatimmat Kitab al-fibrist li-I-Shaykb Abi
Jaar al-Tasi. Edited by Muhammad $adiq Al Bahr al-<ulam. Najaf:
Mansharat al-Matba‘ah al-Haydariyyah, 1380 [1961].

al-Mizzi, Abu [-Hajjaj Jamal al-Din Yusuf ibn ‘Abd al-Rahman ibn Yusuf.
Tahdbib al-Kamal fi asma’ al-rijal. 35 vols. Edited by Bashshar
‘Awwad Ma‘raf. Beirut: Mu’assasat al-Risalah, 1983-1992.

al-Najafi, ‘Abd al-Amin al-Fatimi. al-Asrar fi-ma kuniya wa-‘urifa bibi -
ashrar. 3 vols. Beirut: Dar al-Haqq, n.d.

al-Najashi, Abu 1-‘Abbas Ahmad ibn ‘Ali ibn Ahmad ibn al-Abbas. Fibrist
asma’ musannifi I-Shi‘ab al-mushtabir bi-Rijal al-Najashi. Beirut:
Sharikat al-Alami li-1-Matbta<at, 2010.

Newman, Andrew J. The Formative Period of Twelver Shi‘ism: Hadith as
Discourse between Qum and Baghdad. Richmond, Surrey: Curzon
Press, 2000.

Ozpinar, Omer. “Fedaili’s-Sahdbe Edebiyatinin = Tesekkiili  ve
Muhtevasina Etki Eden Sebepler Uzerine.” In Isldm Medeniyetinin
Kurucu Nesli Sabdbe: Sabdbe Kimligi ve Algisi, edited by M.
Abdullah Aydinli, 125-151. Istanbul: Ensar Nesriyat, 2013.

al-Qazwini, Abu l-Rashid Nasir al-Din ‘Abd al-Jalil ibn Abi I-Husayn ibn
Abi I-Fadl al-Razi. Ba‘d mathalib al-Nawasib fi naqgd ba‘d fada’ip
al-Rawdfid. Edited by Jalal al-Din Husayn Urmawi. Tehran:
Intisharat-i Athar-i Anjuman-i Milli, 1358 HS [1979].

al-Razi, Abt Zurah Ubayd Allah ibn ‘Abd al-Karim ibn Yazid. Su’alat al-
Bardha li-Abi Zur<ab al-Razi, 200-264 H, wa-buwa Kitab al-
du‘afa’ wa-l-kadbdbabin wa-l-matrikin. Edited by Aba ‘Umar



Mathalib Literature in the First Three Centuries AH 273

Muhammad ibn ‘Ali al-Azhari. Cairo: al-Fartq al-Hadithah li-I-
Tiba‘ah wa-1-Nashr, 2009.

al-Safadi, Abua 1-Safa> Salah al-Din Khalil ibn Aybak. Kitab al-wafi bi-i-
wafayat. 22 vols. Edited by Ahmad al-Arna>at and Dhikri Mustafa.
Beirut: Dar Thya’ al-Turath al-<Arabi, 2000.

Savran, Scott. “Cultural Polemics in the Early Islamic World: The
Shuubiyya Controversy.” Journal for the Study of Peace and
Conflict (2007-2008 Annual edition): 42-52.

al-Shaykh al-Mufid, Aba ‘Abd Allah Muhammad ibn Muhammad ibn al-
Nu‘man al-<Ukbari. Awa’il al-magqgalat fi I-madbabib al-mukbtarat.
Edited by Ibrahim al-Ansari. Qom: al-Mu’tamar al-‘Alami li-Alfiyyat
al-Shaykh al-Mufid, 1413 [1993].

al-Tabarani, Abu 1-Qasim Sulayman ibn Ahmad. al-Mu jam al-awsat. 10
vols. Edited by Tariq ibn ‘Iwad Allah ibn Muhammad and ‘Abd al-
Muhsin ibn Ibrahim al-Husayni. Cairo: Dar al-Haramayn, 1415.

al-Tabari, Abt Ja‘far Muhammad ibn Jarir ibn Yazid al-Amuli. Tarikh al-
Tabari: Tarikb al-umam wa-l-mulik. 5 vols. Beirut: Dar al-Fikr &
Dar al-Kutub al-‘Ilmiyyah, 1987.

al-Tabarsi, Abu ‘Ali Amin al-Din al-Fadl ibn al-Hasan ibn al-Fadl. I/am al-
ward bi-a‘lam al-buda. 2 vols. Edited by Mu’assasat Al al-Bayt li-
Ihya> al-Turdth. Qom: Mw’assasat Al al-Bayt li-Ihya> al-Turath, 1997.

al-Tahrani, Muhammad Muhsin ibn ¢Ali ibn Muhammad Agha Buzurg. al-
Dhari‘ab ild tasanif al-Shi‘ab. 26 vols. Edited by Sayyid Rida ibn
Ja‘far Murtada al-‘Amili. Beirut: Dar Ihya> al-Turath al-<Arabi, 20009.

Topgiil, Muhammed Enes. Erken Doénem Sii Ricdl Ilmi: Kessi Ornegi.
Istanbul: Marmara Universitesi [lahiyat Fakiiltesi Vakfi [[FAV]
Yaynlari, 2015.

——— “Hadis Ravilerinde $iilik Egilimi.” Master’s thesis, Istanbul:
Marmara University, 2010.

al-Tasi, Aba Ja‘far Muhammad ibn al-Hasan. al-Fibrist. Edited by Sayyid
Muhammad Sadiq Al Bahr al-<ulim. Najaf: al-Maktabah al-
Murtadawiyyah wa-Matbu‘atuha, 1937.

. Kitab al-amali. Edited by Bahrad al-Ja‘fari and Ali Akbar al-
Ghaffari. Tehran: Dar al-Kutub al-Islamiyyah, 1381 HS [2002].
al-‘Uqayli, Abt Ja‘far Muhammad ibn ‘Amr ibn Masa ibn Hammad. Kitab
al-du‘afa’ wa-man nusiba ila l-kadbib wa-wad‘ al-badith wa-
man ghalaba ‘ala badithibi al-wahm wa-man yuttabam fi ba‘d
badithibi. 7 vols. Edited by Mazin ibn Muhammad al-Sirsawi, Abt
Ishaq al-Huwayni al-Athari, and Ahmad Ma‘bad ‘Abd al-Karim.

Cairo: Dar Majd al-Islam, 2008.




274 Mubammed Enes Topgiil

‘Uglah, <Isam Mustafa ‘Abd al-Hadi and Muhammad <Abd al-Qadir
Khuraysat. “Kitab al-matbalib li--Haytham ibn ‘Adi (d. 207 AH/822
AD).” al-Majallab al-Urduniyyab li-lI-tarikh wa-I-athar 4, no. 3
(2010): 23-45.

Uztim, ilyas. “Rec‘at.” In Titrkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA),
XXXIV, 504-506.

Yerinde, Adem. “Siyasi, Etnik ve Ideolojik Kiskacta Ozgiin Kalabilen Bir
Dilci: Ebli Ubeyde Ma’mer b. Miisenna.” Usill: Isidm Arastirmalar
9 (2008): 119-152.

al-Zirikli, Khayr al-Din. al-A<lam: Qamiis tarajim li-ashbar al-rijal wa-I-
nisa’ min al-‘Arab wa-l-musta ribin wa-l-mustashrigin. 8 vols. 6" ed.
Beirut: Dar al-Tlm li-I-Malayin, 1984.



BOOK REVIEWS

The Zahiri Madhhab (3rd/Oth-10th/16th Century): A Textualist
Theory of Islamic Law, by Amr Osman

Wilferd Madelung

oS

Crisis and Continuity at the Abbasid Court: Formal and Informal
Politics in the Caliphate of al-Mugqtadir (295-320/908-32), edited by
Maaike van Berkel, Nadia Maria El Cheikh, Hugh Kennedy, and
Letizia Osti

Halil ibrahim Hancabay

PV






The Zabirti Madhhab (3rd/9th-10th/16th Century): A
Textualist Theory of Islamic Law, by Amr Osman (Studies in
Islamic Law and Society, 38) (Leiden & Boston: Brill, 2014), vi + 308
pp., ISBN: 978-90-04-27619-2, €122.00 / $145.00 (hb)

The present book, a revised version of the author’s doctoral thesis
at Princeton University, presents a new study of the history of the
Zahiri madbhab of Islamic law. In Part I, the author gathers all
available information on the scholars who have been counted as
adherents of the Zahiri school beginning with the founder Dawd ibn
¢Ali al-Isbahani (d. 270/884) to the latest recorded representative in
the 10"/16™ century.

In Part II, the author provides a critical analysis of the
characteristics of the Zahiriyyah in comparison with the other Sunni
madhbabs, most of which continued to flourish after its decline. He
defines Zahirism as essentially a textualist madbbab, criticizing its
description as literalist by most modern scholars since I. Goldziher.
The common meaning of Arabic zahir indeed is apparent, obvious,
and exoteric, in contrast to bdtin, hidden, concealed, and esoteric.
The apparent meaning of a text or speech may well differ from its
literal meaning. Next he argues that the Zahiriyyah since its founder
belonged to the Ahl al-ra’y, the rationalists, in distinction to the Ah/
al-hadith, who were opposed to the use of ra’y, reasoning, personal
opinion, in religion. This judgment obviously must seem
controversial, as it conflicts with his definition of Zahirism as a
textualist madbhab. If Dawad al-Zahiri sought to found Islamic law
on texts, the Qur’an and hadith, not on independent reasoning,
should he not rather be considered as belonging to the Ahl al-
sunnah, the name applied to the early opponents of the Ahl al-ra’y
before the emergence of the Abl al-hadith? 1t is true, however, that
the elaboration of a legal madbhab inevitably is a rational endeavor,
and from the point of view of the Ah/ al-hadith Dawud al-Zahiri thus
could be seen as belonging to the Ah! al-ra’y. The contemporary Abl
al-padith held that faithful Muslims should merely gather all
transmitted hadith, critically authenticate whatever was sound, and
live in accordance with the Sunnah of the Prophet and of the
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Companions without seeking to establish a systematic law based on
reasoning. The author does not seem to recognize this fact, as he
suggests that the early Ahl al-hadith did establish a legal madbhbab
based, unlike Dawud al-Zahiri’s, only on bhadith (p. 91). He then
notes with some surprise that Ibn Khaldtan “does not seem to have
regarded Ibn Hanbal as a jurist. He attributes the formation of his
madhbab to his students.” (p. 97). Hanbalism in fact was not
recognized as a legal madhhab until the early Mamltk age when it
finally acknowledged the need for legal reasoning in a much changed
social and technological environment against the intention of Ahmad
ibn Hanbal.

The author’s essential bias in favor of the Ahl al-badith is evident
in his statement that Ibn Qutaybah’s “focus on the Hadith-related
activities of the Abl al-hadith echoes the contention of their
opponents that they were primarily Hadith transmitters but not
competent jurists or theologians.” (p. 93). This was not a contention
of their opponents but a plain fact. Ibn Hanbal was not a competent
jurist for the simple reason that he did not want to be a jurist. He was
not a competent theologian because his theological reasoning misled
him to the assertion that the Qur’an addressed to Muhammad and
recited by Muslims and non-Muslims was co-eternal with God, a
doctrine rejected by Ibn Taymiyyah as absurd and inconsistent with
badith which describes God’s speaking to prophets directly or
indirectly, during their lifetime. Ibn Hanbal’s doctrine had no basis
in either Qur’an or hadith as it was well-known that the question of
the Qur’an’s created or uncreated nature was not discussed during
the age of the Prophet and the Companions.

Opponents of personal reasoning among the Ah/ al-hadith rightly
pointed out that human reason is fallible and constantly subject to
temptations during life on earth. Humans, they held, should therefore
rely on revelation, the Qur’an, and the Sunnah of the most virtuous
of humankind, the Companions of the Prophet, in the conduct of
their lives. They ignored that the true meaning of the Qur’an can only
be understood by sound rational judgment and that exemplary
Sunnah had to be learned by everybody through personal
deliberation. The conditions and challenges of life of every human
being differ, and so does good Sunnah. The intellect is ultimately the
only path through which revelation, knowledge of good and evil, can
reach the conscience of rational human beings.
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The Zahiri madhhbab became extinct on account of its closeness
to the Ahl al-hadith, not because of its belonging to the Abl al-ra’y.
As by the beginning of the Mamltk age it was clear to all Muslims that
no nostalgia could ever bring back the golden age of the
Companions, Hanbalism became the fourth legal madbbab of Sunni
Islam, and the Ab! al-hadith gradually disintegrated despite the
continued need for the transmission of hadith. The futility of the
Zahiri endeavor to establish a purely textualist legal madbbab
without a minimum of legal reasoning allowing analogy (giyas)
became apparent. The last Zahiris mostly joined the ShafiTt madbhab
which had always upheld the use of giyas as a legitimate source of
the religious law.

A few marginal notes may be added. On pp. 37-39 the author
refers to the Isma‘ili Qadi al-Nu‘man repeatedly as al-Qadi al-Nu‘man
and in n. 150 simply as al-Qadi. While it is proper in English to retain
the Arabic article al- in personal names like al-Nu‘man, it should be
avoided in titles or professions, where the article should either be
translated into English or dropped: the Qadi al-Nu‘man or Qadi al-
Nu‘man. On p. 68 the reader of the book may similarly be misled into
assuming that Sultan was part of the personal name of Abu
Muhammad Ya‘qub ibn Yusuf. Sultan here obviously is not part of
the name of this scholar, but a title indicating that he belonged to
the ruling Almohad family. P. 53: The student of Bishr ibn al-
Husayn named Abu Sa‘d Bishr ibn al-Husayn presumably was a
son of his, and his name should be corrected to Abt Sa‘d ibn
Bishr ibn al-Husayn. He can hardly have been his brother as sug-
gested by the author. P. 53, n. 38: The book title al-Ibanab should
be corrected to al-Inbah. P. 55: ibn Taghj al-Ikhshid, correct: ibn
Tughj al-Ikhshid. P. 56: al-Bukhtari, correct: al-Bakhtari. Pp.
71-72:  Ahmad ibn Muhammad ibn al-Rumiyyah al-Nabati was
an expert on medical herbs, a botanist, not an “herbs’ seller.”

P. 121 with n. 136: The view that during the Mibnah the doctrine
of the created nature of the Qur’an was pressed upon the caliph al-
Ma’mun by zealous Mu‘tazili theologians is no longer tenable. Al-
Ma’>min was critical of the basic Mu‘tazili doctrine of human free will
and backed divine determinism. He generally favored the theological
thought of the Jahmiyyah. The theologian close to him was the Jahmi
Bishr al-Marisi. Ahmad ibn Hanbal in turn railed primarily against
Jahm ibn Safwan and the Jahmiyyah and only secondarily against the
Mu<tazilah. Ibn Hanbal's doctrine of the uncreated nature of the
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Qur’an cannot be considered a fundamental doctrine of the Ah/ al-
badith since it had no basis in badith. Dawud al-ZahirT's rejection of
Ibn Hanbal’s doctrine thus does not distance him from the
traditionalism of the Abl al-badith.

Wilferd Madelung
Oxford University, Oxford-UK

wilferd. madelung@orinst.ox.ac.uk



Crisis and Continuity at the Abbasid Court: Formal and
Informal Politics in the Calipbate of al-Mugqtadir (295-
320/908-32), ed. Maaike van Berkel, Nadia Maria El Cheikh, Hugh
Kennedy, and Letizia Osti (Islamic History and Civilization, Studies
and Texts, 102) (Leiden & Boston: Brill, 2013), i-xiii + 262 pp., ISBN
978-90-04-25271-4, €123.00 / $144.00

This book, which focuses on the ruling era of al-Muqtadir (295-
320/908-932), is collectively edited by four members of the School of
Abbasid Studies, who examines various aspects of ‘Abbasid history
over many years. The book includes an introduction and three main
parts, each containing two or three chapters. The time line of events
prepared by Hugh Kennedy and a map showing the largest borders of
the <Abbasid Caliphate are useful for readers (pp. ix-xiii).

The first part, titled “Stories and Histories,” includes two chapters.
In Chapter 1, “The Reign of al-Mugqtadir,” Hugh Kennedy presents a
general overview of this period. In general, the author relies on Ibn
Miskawayh and ‘Arib ibn Sa‘d, and rarely refers to al-Sali, who was a
contemporary of al-Muqtadir and a courtier for decades at the ‘Abbasid
court. Although Kennedy explains why he rarely references al-Sali,
noting that the context and implications of al-Stli’s original account of
al-Muqtadir’s accession (in contrast with Ibn Miskawayh’s) are
discussed in further sections (p. 17, fn. 6), it would be beneficial if the
author made use of al-Stli’s accounts of other events. In Chapter 2,
“The Caliph,” Letizia Osti evaluates the narratives related to al-
Mugtadir’s personality from a different perspective. Many chronicles
indicating to al-Muqtadir’s prodigality and inexperience in political
issues at the beginning of his rule associate the time of al-Muqtadir with
the ruin of the caliphate. In contrast to the negative attitude of these
chronicles on al-Mugqtadir, Osti attempts to present “a civilian portrait”
of al-Mugtadir with reference to accounts that he was a good son and
father, a good Muslim, and an immature caliph who endeavored to
make well-intentioned decisions but failed (pp. 49-61).

The second part, “Scribes and Soldiers,” consists of three chapters
and examines the bureaucratic features of al-Muqtadir’s era as well as
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its military structure. In Chapter 3, “The Vizier,” Maaike van Berkel
discusses the historical development of the vizirate in this period, the
role of puissant families in the institutional working of this office, the
struggles of these families with each other, and the formal and informal
incomes of the viziers (pp. 65-86). On this point, it is crucial to note
that although the reign of al-Muqtadir appears to be unstable,
politically and economically, because of appointments to the vizirate
at short intervals, rivalries between higher officers such as viziers,
bajibs (chamberlains), and sabib al-shurtab (chief of police), and the
interference of the haram in political affairs, the vizirate was still
powerful, thanks to the effect of secretarial families such as Bant I-
Furat, Bant I-Jarrah, Bant Khaqan. These famous families worked for
decades in central administration in Baghdad, and some viziers who
were descended from these families became political powers against
the caliph. In Chapter 4, “The Bureaucracy,” van Berkel presents an
overview of diwans and their subunits (i.e. maylis) within the frame of
Qudamah ibn Ja‘far’s (d. 337/948) Kitab al-kbardj wa-sind‘at al-
kitabah, an invaluable work for the ‘Abbasid bureaucracy in the 3"/9"
and 4"/10™ centuries. Although the author is aware of the
complementary narrative sources that provide additions to Qudamah’s
classifications (p. 88), such as Ibn Miskawayh, al-Sabi, and ‘Arib ibn
Sa‘d, she does not make use of these chronicles and does not mention
any other offices, such as Diwan al-magbidat [‘an Umm Miasa wa-
asbabibal, founded by “Ali ibn Isd in 310/922 to manage the properties
of Qahramanah Umm Musa and her brothers (this diwan would
become functional by order of al-Qahir with the name Diwan al-
magbidat (‘an walidatibi wa-awladibi wa-asbabibi) after al-
Mugqtadir was dethroned in 320/932); Diwan al-mukbdalifin, founded
by the vizier al-Husayn ibn al-Qasim in 317/929 to confiscate the
properties and lands of Manis al-Muzaffar and his dependents; and
Diwan al-murtaja‘ab founded by Ibn al-Muglah in 317/929 to manage
the real estates (i.e. igta‘s) that were withdrew from the officers when
they resigned or were dismissed from their charges. Another issue
discussed under this title is the scribes (kuttab). The role of the scribes
became increasingly significant in political affairs as well as official
business along with the rapid improvement of diwdans at the end of the
3"/9™ century. However, 4"/10™ century authors are not in agreement
regarding the hierarchical structure of the clerks, although it is
understood that there is a dispute between the two types of clerks, men
of letters (katib al-insha’), and the secretaries of financial affairs (karib
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al-kbaraj wa-I-daya©. If we consider the reign of al-Muqtadir, which
grappled with the financial crisis for a long time, it is clear that the
secretaries of financial affairs were more efficient in central
bureaucracy compared with their opponents (p. 109). In Chapter 5,
“The Military,” Hugh Kennedy focuses on the military structure of this
period. Kennedy attributes a special importance to Munis al-Muzaffar,
who was a prominent actor of the period. He presents the main lines
of his political and military career and examines the role of the
chamberlain, hdjib, in the relations between the court and the army as
well as chamberlain’s relationship with the vizier. The author argues
that the military became increasingly effective in the political life of the
caliphate in contrast to the civil bureaucracy (p. 111). However, a
periodization in terms of the influence of these two classes on political
events is necessary, it can be claimed that the military became
dominant in the state after the third and final vizirate of Ibn al-Furat (d.
312/924), who was one of the preeminent viziers and the greatest
opponent of Minis. With the death of Ibn al-Furat, no one had a strong
enough personality resist Minis, who reached the summit of his power
in the next episode.

The third and final part, “Women and Courtiers,” contains three
chapters. In Chapter 6, “The Chamberlains,” Nadia Maria El Cheikh
focuses on the functions and duties of the chamberlain in the historical
process. Unlike the previous chapter that emphasized the activities of
the chamberlain outside the court, El Cheikh investigates the relations
of chamberlains with the court and the haram, particularly, the
political role of Nasr al-Hajib in the court. In the era of al-Muqtadir, the
chamberlains increased their effectiveness in both civil and military
bureaucracy and in the court and the haram. Although there may be
many reasons for this fact, two aspects strengthened the chamberlains:
first, it was more difficult to access al-Muqtadir, who spent most of his
time in the haram; second, the haram increased its social, political,
and economic penetration in the caliphal administration. Chapter 7,
“The Harem,” also written by El Cheikh and a continuation of the
previous chapter, focuses on the personalities and activities of
Shaghab, Umm al-Mugqtadir and the Qahramanah Umm Masa, one of
the leading female figures, as well as the eunuchs who provided
contact between the baram and the court. It is not misleading to state
that the main fact that made haram members, especially Shaghab and
Umm Misa the most influential political characters of the period was
the financial crisis faced by the state. In other words, Shaghab
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sometimes financed the government spending with her own wealth,
and this gave her the power to take an effective position against
political and military actors such as viziers and chamberlains. Similary,
Umm Musa became the first person approached by some candidate-
viziers wishing to reach the caliph, who changed viziers often because
of the financial crises. As the author notes, Umm Miusa plotted
successfully against the viziers to have them dismissed, imprisoned,
and tortured and their property confiscated (p. 176). In Chapter 8,
“Culture, Education, and the Court,” Letizia Osti, examines the cultural
and scholarly environment of the court, the hiring of tutors for the
education of the caliph’s children, the payment of these tutors, and the
patronage of the ‘wulama’.

The appendix includes one article and three maps. The article,
“Baghdad at the Time of al-Muqdadir,” by Judith Ahola and Letizia Osti,
presents textual descriptions of the canals, bridges, and markets of
Baghdad. The information that is provided in this article is illustrated
in detail in the third map. This article and the third map are noteworthy
not only for scholars working on the political history of the ‘Abbasid
caliphate but also for those who are interested in the history of Islamic
sciences in the 3"/9™ and 4"/10™ centuries.

The chronicles identify the reign of al-Muqtadir with the ruin of the
caliphate, but the accounts of the same chronicles indicate that Islamic
cultural life and literature flourished with the patronage of the court
and its surroundings and of wealthy individuals such as viziers, kuttab,
and heads of diwans. Hence, this period had distinctive characteristics
in ‘Abbasid history. The book’s reflection on these two different
perspectives will make a good contribution to the future works on
‘Abbasid studies and on other periods of Islamic history.

Halil ibrahim Hancabay

Centre for Islamic Studies (ISAM), Istanbul-Turkey
balilhancabay@gmail.com
htip://orcid.org/0000-0002-038 7-0824
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The passing away of Professor Peter L. Berger on June 27 is a great
loss for the world of social sciences. Berger built his name and
reputation in the academic sphere, primarily thanks to his analyses on
place and the role of religion in the modern world. Indeed, his horizon
was far beyond the mentioned analyses. Berger first prepared for life
through studies of theology with the ambition of becoming a Lutheran
priest. However, the coincidences that led to his arrival in the United
States as an Austrian migrant played a part in his academic career. His
intention was to build on his foundation in theology, but instead he
studied sociology. Therefore, he defined himself as an “accidental
sociologist” in his memoir Adventures of an Accidental Sociologist
(201D).

Despite this modesty, Berger’s sociological studies and analyses
were by no means coincidental and represent the summit of academic
awareness. His areas of interest provide clear evidence of this fact. His
PhD thesis (1952) on the Baha’1 Movement would eventually make
him one of the luminaries in the sociology of religion. The subtitle of
his thesis, A Contribution to the Sociology of Religion, heralded his
upcoming specialty. Nevertheless, Berger generally constituted his
sociological perspective around the sociology of knowledge and made
use of this perspective to comprehend the phenomenon of religion.

This perspective on social reality made Berger’s analyses different
from others, but there are other factors to take into account. Berger was
deeply influenced by the phenomenological approach of Alfred
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Schutz, another Austrian migrant to the United States. This influence is
obvious in his Invitation to Sociology as well as in The Social
Construction of Reality, which he wrote together with Thomas
Luckmann. Berger did not deny Schutz’s influence; nonetheless, in an
interview with Charles T. Mathewes (20006), he defined himself as an
“Orthodox Weberian.” At the same time, his genuine approach can be
called “Humanistic Sociology.” Indeed, Berger considered society a
human product and perceived it as an objective reality that is within
man and in which man is. This was not the only “humanistic” aspect of
Berger’s sociology. His quest for humanistic content exceeded an
academic approach and language, so much so that he wrote two
novels on the subject: The Enclaves (which Berger wrote under a
pseudonym) is about a master-slave relationship that recalls Hegel,
whereas Protocol of a Damnation is the account of the daily life of a
group and points out aspects of daily life that go beyond natural reality.

His academic studies and novels provide hints of the synthesis
between theology and sociology that Berger sought in an implicit or
explicit manner depending on the occasion. This search for synthesis
is, obviously, not “coincidental;” indeed, it is the relation between
religion, and thus secularism, and modernism. This is a theme that
Berger studied and attempted to understand throughout his life.
Therefore, he discussed religion as a “sacred canopy” that corresponds
to man’s search for meaning in a “disenchanted” world. He claimed
that with modernism, society would leave this sacred canopy for
secularity.

However, Berger noted that the line from religion to modernization
does not proceed on a linear axis as we move away from theology and
draw near sociology. Thus, he began to rethink the phenomenon of
secularization, which represents this straight line, and concluded that
a crisis of meaning arises from secularism. In the paper “Secularism in
Retreat” (Berger 1996), he abandons the concept of linear
secularization. Granting Europe an exceptional place in this regard, he
explains the rise in religious movements in most of the world as a crisis
of secularism.

Pluralism is Berger’s recommendation to overcome this crisis.
According to Berger, as stated in an interview in 2016, the existence of
pluralist lifestyles should please Christians. In his opinion, pluralism
will be functional in surpassing the imposition of the so-called secular
lifestyle of modernity as well as in preventing fundamentalist religious
approaches. A deep-thinking theologian-sociologist, Berger states in
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the same interview the following to those who deliberately identify
Islam with “fundamentalism:”

Islam is not ISIS. Every religion can become murderous-certainly
Christianity did, God knows. So did all the others. Buddhists think they
are the religion of peace, but look what is happening in Sri Lanka and
Burma. Islam, however, at its core from the beginning, emphasized the
greatness, justice, and compassion of God (Hovorun and Arida 2016,
2D).

Given the limits of this article, we cannot comprehensively discuss
all of Berger’s studies and thoughts, his contributions to sociology and
theology, or even criticisms of him. Berger left a great academic legacy
for the entire Western and non-Western community of social studies.
For those who are willing to share his legacy, it is important to
remember two criteria. First, Berger’s legacy is based on a “humanistic”
approach; therefore, it excludes any dehumanized social analysis.
Second, an anthropocentric approach and understanding finds
ridiculous the artificial solemnity and arrogance worn for the sake of
“scientific” appearance in analysis, recommendation, and style. After
all, we are talking about the legacy of a personality who never
refrained from joking in his accounts of social incidents and who,
indeed, wrote a book titled Redeeming Laugbhter.

His teachings and the problems that he urged us to rethink may
enable us to honor this late sociologist in a “non-accidental,” rational
manner. Peter L. Berger is more than worthy of such effort. May he rest
in peace.

REFERENCES

Berger, Peter L. 2011. Adventures of an Accidental Sociologist. New York:
Prometheus Books.

. 1996. “Secularism in Retreat.” The National Interest 46: 3-12.

Hovorun, Cyril, and Robert Arida. 2016. ““Christians Should Be Happy About
Pluralism:” A Conversation with Peter L. Berger.” The Wheel 4: 11-25.

Mathewes, Charles T. 2006. “Interview with the JAAR Editor: After the First
Year.” Religious Studies News 21(4): 17.




ILAHIYAT STUDIES
INDEX TO VOLUME 8

TITLES OF ARTICLES
Title

Neo-Humanism and Diminution of the Concept of the Human
Abt Mansar al-Maturidi’'s Universalist Interpretation of Islam

Suffering for the sake of Cosmic Order: Twelver Shi‘ah Islam’s
Coping with Trauma

Referential Value of Hadith Transmitter Criticism in the 2™ / 8"
Century: The Case of Shu‘bah ibn al-Hajj3j

A Critical Analysis of Existential Security Theory
Perception of Islam in Zoroastrian Zand Literature

Writings as a Form of Opposition: Mathalib Literature in the
First Three Centuries AH

BOOKS REVIEWED
Title-Author
The Rebellion of Mubammad al-Nafs al-Zakiyya in 145/762:
Talibis and Early ‘Abbasis in Conflict, by Amikam Elad

Reading the Qur'an in the Twenty-first Century: A
Contextualist Approach, by Abdullah Saeed

Accusations of Unbelief in Islam: A Diachronic Perspective on
Takfir, edited by Camilla Adang et al.

Pages

7-27
29-64

65-93

95-133

157-87
189-32

233-74

Pages

137-39

140-44

145-49



INDEX TO VOLUME 8 291

The Zahiri Madbbab (3rd/9th-10th/16th Century): A Textualist 277-80
Theory of Islamic Law, by Amr Osman

Crisis and Continuity at the Abbasid Court: Formal and

Informal Politics in the Caliphate of al-Mugtadir (295-320/908- 51 a4
32), edited by Maaike van Berkel, Nadia Maria El Cheikh, Hugh

Kennedy, and Letizia Osti

TITLE OF OBITUARY
Title Pages
Peter L. Berger: Farewell to a Great “Accidental”
. . 287-289
Sociologist
AUTHORS OF ARTICLES

Author Pages

Kasim Kucukalp 7-27

Tahir Ulug 29-64

Behram Hasanov & Agil Shirinov 65-93

Halil ibrahim Turhan 95-133

Akbarshah Ahmadi & Kemal Ataman 157-187

Mehmet Alict 189-232

Muhammed Enes Topgiil 233-274



292 JLAHIYAT STUDIES
REVIEWERS

Reviewer Pages
Wilferd Madelung 137-139
Hadiye Unsal 140-144
Amr Osman 145-149
Wilferd Madelung 277-280
Halil ibrahim Hancabay 281-284

AUTHOR OF OBITUARY

Author Pages

Ali Yasar Saribay 287-289



ILAHIYAT STUDIES
A Journal on Islamic and Religious Studies
www.ilahiyatstudies.org
Volume 8, Number 2, Summer / Fall 2017

GUIDELINES FOR CONTRIBUTORS

The papers submitted to Ilahiyat Studies
should make some noticeable contribution to
Islamic and religious studies. The papers will
be held to imply that it contains original un-
published work and is not being submitted for
publication elsewhere.

Since Ilahiyat Studies sends all papers for re-
view, a copy should be submitted in a form
suitable for sending anonymously to the re-
viewers. Manuscripts are evaluated by anon-
ymous peer review, therefore, authors must
remove all identifying information from their
texts. Authors should refer to themselves in
the text and citations in the third person. For
example, instead of writing “I argue (Nasr
2007)....” write “Nasr (1997) argues...”

All submissions are assessed by referees, but
the Editorial board reserves the right to decide
what articles will be published.

Unsolicited book reviews may not be pub-
lished.

Full name(s) of author(s) must be listed, along
with university or professional affiliation,
address, city, state, country, phone/fax num-
ber(s), and email address where you can be
reached. Provide a two-sentence biography
that we can use in your article. Current infor-
mation only.

All papers must include an abstract of no
more 150 words.

It is strongly advised that the length of the
article should not exceed 12.000 words. Book
reviews and conference reports must not
exceed 1500 words. All pages should be num-
bered consecutively.

All papers should have an introductory sec-
tion in which the objectives and methodology
of the article are explained and a final section,
which summarizes the main points, discussed
and the conclusions reached.

Manuscripts should be typed double-spaced
on one side of the A4 only. Tables, graphs and
figures should be on separate pages. All sub-
missions should be in MS-Word (2003, 2007 or
higher) format. Leave margins of at least 4 cm
on top, bottom, and sides.

Text and references must follow the format out-
lined in Ilahiyat Studies Style Sheet, available at:
http:/ /ilahiyatstudies.org/index.php/journal
/manager/downloadLayoutTemplate

A reference list must be included at the end of
the manuscript in the following style:

Journal Article & Entry

Eichner, Heidrun. “Dissolving the Unity of
Metaphysics: From Fakhr al-Din al-Razi to
Mulla Sadra al-Shirazi.” Medioevo 32 (2007):
139-197.

Aydinli, Abdullah. “Ebtt Zer el-Gifari.” In
Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (DIA),
X, 266-269.

Book

Katib Chalabi, Haji Khalifa Mustafa ibn ‘Abd
Allah. Kashf al-zunin an asami l-kutub wa-I-
funiin. 2 vols. Edited by M. Serefeddin
Yaltkaya and Kilisli Rifat Bilge. Istanbul: Maa-
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Book Chapter

Janssens, Jules. “The Reception of Avicenna’s
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Page references to works referred to in the text
should take the following form: (Touraine,
1995: 9-10). The verses of the Qur’an should be
referred to as follows: Q 2:23; Q 17:108; the
references from the Old and New Testament
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Arabic words should be transliterated accord-
ing the style used by the Library of Congress.
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