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FROM THE EDITORS

Greetings and welcome to the new issue of the journal of Hahiyat
Studies.

Four years ago when we started the journal, we sensed that there
was an urgent need for a multidisciplinary journal that would serve as
a platform for those scholars with various backgrounds that were
doing valuable research in Islamic and religious studies. We are hap-
py now to let our readers and contributors that the feedback we have
received about IS thus far has been very positive and encouraging.
The belief that the journal is fulfilling its purpose is a fulfilling feeling
and is the main incentive that keeps us, as a team, going.

There has been no major change worthy of note in the policy of
the IS except that the editorial team is expanding and getting more
international and more diversified. We extent a warm welcome to the
new members of the editorial team, Afnan H. Fatani, Andrew Rippin,
Asma Afsaruddin, David Thomas, Frank Griffel, Maribel Fierro, Sab-
ine Schmidtke, and Sarah Stroumsa.

We also would like to thank our former members, Adem Apak,
Alan Godlas, Ali Utku, Cagfer Karadas, Celal Tirer, Kenan Giirsoy, M.
Said Recber, Musa Yildiz, Recep Kaymakcan, Vejdi Bilgin, and Yasar
Aydinli for their dedication, hard work, and sincerity. A special thank
to our former associate editor Ismail Giiler for his invaluable contri-
butions from the very first day. We are not saying good bye to him
because he will continue to be part of the journal as a new editorial
board member.

As in previous issues, this one also contains articles and book re-
views that focus on vexing problems related to Muslim life and
thought. The first article by Abdessamad Belhaj attempts to analyze
the problem of the renewal of Islamic legal hermeneutics, which is
one of the most controversial issues currently being debated by both
Muslim and non-Muslim scholars of Islam today. Dr. Belhaj compares
and contrasts the views of al-Buti and al-Marziqi on the question of
the extent to which the sources and procedures of istidlal, legal rea-
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From the Editors

soning, embodied in Islamic legal hermeneutics, usiil al-figh, should
be restructured.

Mustafa Macit Karagdzoglu’s study asks the question of why the
Successors, (al-tabi<in) have been given a special status not only by
the scholars of hadith, but also by the scholars of figh, tafsir, and the
rest of other classical Islamic sciences. He addresses the issue first
from a historical perspective, and goes on to analyze three magqtii*
reports as examples to support his argument. His conclusion is that
the Successors are important because they were virtuous people, they
were closer to the time of the Prophet of Islam, and last but not least
they have been regarded as the founders of Muslim scholarly tradi-
tion in general.

Vejdi Bilgin’s article is a thought-provoking attempt to question
the nature of the relationship between the rulers and the religious
elite (‘ulama’) within the intellectual history of Islam. Dr. Bilgin ar-
gues that there have been two mutually exclusive attitudes regarding
the subject matter presented by scholars. The first one is to be part of
the ruling class, and the second is to keep one’s distance from it. The
ideal attitude, argues Bilgin, seems to have been the second ap-
proach. He illustrates his argument by studying al-Ghazali’s thought
as a representative of this “ideal” attitude within its own historical
context.

Necdet Subast’s essay seeks to show the impact of modernity upon
the social structures of traditional societies in various ways. Dr. Subast
chooses Konya as a test case because it is a city where modern and
traditional life forms encounter intensively. Contrary to common be-
lief, argues Subasi, this encounter creates new opportunities by al-
lowing hybrid identities to emerge and new ways of coping and com-
ing to terms with change as can be seen in the ordinary lives of the
people of Konya. Every encounter is also challenging. Towards the
end of the essay Dr. Subasi directs our attention to the areas of ten-
sion as well.

As one reads the articles and book reviews, it becomes clear that
there emerge more questions than answers to every subject matter
treated throughout the journal, and that is good. If understanding is
one of the modes of Dasein, then we cannot but keep asking ques-
tions.

We hope to see you again.
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THE REFORM DEBATE
Al-Marzuqi and al-Buti on the Renewal of Usiil al-figh

Abdessamad Belhaj
Pazmamny Péter Catholic University, Piliscsaba-Hungary

Abstract

The renewal of Islamic legal hermeneutics has been a subject of contro-
versy since the 19" century. Muslim jurists and thinkers disagree on the
extent to which the sources and the procedures of istidlal, legal reason-
ing, embodied in Islamic legal hermeneutics, usil al-figh, should be re-
structured. This study deals with one of the most recent discussions on
this question, which opposed the Tunisian A. al-Marzlqi and the Syrian
M. S. Ramadan al-Buti. The answers of the two debaters are interesting in
more than a case. On the one side, al-Marztqi argued for an open and
collective legal hermeneutics that would function as a public reasoning.
On the other side, al-Bati adopts a conventional line of thought, defend-
ing the methodological self-sufficiency of Islamic law. This paper will in-
vestigate the premises, the conclusions, and the counter-arguments of
each of the debaters. Besides, light will be shed on the new elements that
emerged in the dispute with regard to legal reform in Islamic law.

Key Words: Reform, al-Marzaqi, al-Buti, renewal, usil al-figh, Islamic le-
gal hermeneutics

Introduction

Since M. ‘Abduh (d. 1905), the renewal of Islamic legal hermeneu-

tics, usiil al-figh, has been explored in heated discussions. For
‘Abduh, the key-concept of renewing usii/ al-figh is public interest,

Ilahiyat Studies Copyright © Bursa ilahiyat Foundation
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i) Abdessamad Belbaj

maslaba, which should frame the new Muslim legal thought." With-
out questioning the four traditional sources of Islamic law, he infused
a cautious ethical spirit in legal reasoning. In this regard, he drew
attention to Abu Ishaq al-Shatibi (d. 1388) and his al-Muwdfaqat fi
usil al-shari‘a, a cornerstone in the Muslim legal ethics, called the
higher objectives of Islamic law, maqasid al-shari‘a. The recurrent
question of debate is how far one would go to reform the sources and
the procedures of legal reasoning.

Jurists and intellectuals disputed ‘Abduh’s legacy. On the one
hand, an increasing number of traditionnist jurists adopted, with pru-
dence, ‘Abduh’s perspective. Others, more open to reform such as M.
al-Ghazali (d. 1990), criticized the centrality of analogy and singular
reports, khabar al-wahid,’ using the legal ethics of the Qur’an more
freely. The latter would be the umbrella that covers public interest-
based reasoning. However, nothing radical emerged out of this ap-
proach. Juristic caution and the apology of shari‘a subsidized the
ethics of magasid al-shari‘a to the traditional wusil On the other
hand, Muslim intellectuals employed ‘Abduh’s maslaba-frame to
elaborate far-reaching proposals of renewing usil. Thus, in 1980, the
Sudanese Hasan al-Turabi challenged traditional usi/ studies. Alt-
hough he does not belong to the religious establishment of wlama’,
the publication of his Risdla fi tajdid usil al-figh al-Islami was a
turning point. Al-Turabi questions analogy, enlarges the use of
magqasid and presumption, rejects consensus in its traditional juristic
form, and, instead, he calls to a democracy-like consensus.® A similar
effort of renewal has been undertaken by the Egyptian Hasan Hanafi.
Contrary to al-Turabi, Hanafi lacks juristic training. He suggests trans-
forming wusil al-figh from a juristic, rational, deductive, and logical
science, as he describes it, into a philosophical, humanistic, behav-
ioral, and general field of knowledge.* He calls to consider the public
interest as a central method of legal reasoning and to discard the the-

The standard work on ‘Abduh’s legal views is still Kerr’s volume published in
1966: Malcolm Hooper Kerr, Islamic Reform: The Political and Legal Theories of
Mubammad ‘Abdub and Rashid Rida (Berkeley: University of California Press,
1966).

Muhammad al-Ghazali, al-Sunna al-nabawiyya bayna abl al-figh wa-abl al-
badith (Cairo: Dar al-Shurtaq, 1989).

®  Hasan al-Turibi, Tajdid usiil al-figh al-Islami (Beirut: Dar al-Jil, 1980).

Hasan Hanafi, Min al-nass ila l-waqi mubdwala li-i‘adat bind’ usil al-figh
(Cairo: Markaz al-Kitab li-I-Nashr, 2004), II, 588.
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oretical traditional ugszil This proposal did not persuade traditionnist
audiences. A serious divide between the legal ethics of the intellectu-
als and the legalism of the jurists brought ‘Abduh’s synthesis to a
deadlock.

In the West, several Muslim intellectuals attempted, in a critical
outlook, at the renewal of Islamic legal hermeneutics. In particular,
Fazlur Rahman (d. 1988), argues for a new dynamic legal hermeneu-
tics; it is an independent reasoning, #tibdd that looks at the Qur’an
and the Sunna as scriptures that move innovatively through different
social forms. As he puts it, “Islam is the name of certain norms and
ideals which are to be progressively realized through different social
phenomena and set-ups.” Accordingly, Muslims should seek values
in the texts, not in the medieval institutions, and embody these Islam-
ic values in the modern institutions. More radically, M. Arkoun (d.
2010) rejects the notion of fjtibad altogether. For him, idjtibad is a
mechanism of thinking about shari‘a within the orthodox perspective
elaborated by the classical jurists. He sees a close relationship be-
tween the belief in the sacred character of the language of the
Qur’an, law and the claim of truth in Orthodox Islam. In other words,
one cannot produce any significantly different #jtibdd from the tradi-
tional figh as long as the traditional linguistic and anthropological
frameworks are maintained. Arkoun also vehemently criticizes the
authority of the jurists to be entitled to djtibad. In his view, they took
advantage to set the rules of #jtibdd that ultimately fix the legal quali-
fications and social norms. Thus, #jtibdd turned into the application of
rules of juridical schools.® The traditional Islamic legal hermeneutics
should be substituted by Western social sciences. Renewal, as he sees
it, is possible only if modern Muslims move from this traditional epis-
temology to criticism of the Muslim mind; that is, only and only if the
mindset becomes modernist, deconstructionist, and secularist.

The wide rejection of al-Turabi’s endeavour, let alone the ideas of
Hanafi, Fazlur Rahman, and Arkoun, postponed a serious debate on
the issue between the jurists and the intellectuals. In the Sunni Arabic
speaking countries, the most audacious jurists would stick to
magqasid al-shari‘a as a complementary approach to traditional #siz/,

Fazlur Rahman, Islamic Methodology in History (Islamabad: Islamic Research
Institute, 1995), 189.

Mohammad Arkoun, Pour wune Critique de la Raison Islamique (Paris:
Maisonneuve et Larose, 1984), 73.
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being a safe and conciliatory approach.” Conversely, modernist intel-
lectuals rarely dare to venture into the field of usiil.

Recently, a sober debate took place between the Tunisian Abu
Ya‘rub al-Marztqgi and the Syrian Muhammad Sa‘id Ramadan al-Bati
(d. 2013). It was published under the title of Ishkaliyyat tajdid usiil
al-figh. The answers of the two debaters to the questions of defini-
tion, modalities, and implications of this renewal are stimulating in
more than a case. Al-Marziqi, the proponent, argued for an open and
collective legal hermeneutics that would function as a public reason-
ing. His belief in human reason and freedom is essential. As a critique
of the juristic elitism, he rejected any special authority that would be
given to the jurists. Since juristic authority is based on the derivation
of judgments through analogy, giyds, he categorically dismissed this
method. In this regard, he recalls Ibn Taymiyya (d. 1328) and Ibn
Khaldan (d. 1406) as models of a realistic synthesis between reason
and transmission. He hails them for their reliance on scriptures and
reality rather than analogical reasoning. Thus, in his view, they are
the precursors of a deep renewal of Islamic legal hermeneutics.
Moreover, al-Marziqi discards the logical, legal, and linguistic prem-
ises of traditional usii/ al-figh for their incapacity to grasp the realities
of modern times. He suggests the use of political philosophy and
ethics as an effective way of renewal to find adequate legal decisions
for new cases.

That said, in the recent years, the interest in the subject of tajdid in legal herme-
neutics has significantly increased. See: Muhammad al-Dasuqi, al-Tajdid fi I-figh
al-Islami (Beirut: Dar al-Madar al-Islami, 2001); ‘Abd al-Salam <Abd al-Karim, al-
Tajdid wa-I-mujaddidin fi usal al-figh (Cairo: al-Maktaba al-Islamiyya, 2003); al-
Dasuqi, Nazra naqdiyya fi I-dirasat al-usiliyya al-mu‘dasira (Beirut: Dar al-
Madar al-Islami, 2004); ‘Abd al-Salam Balaji, Tatawwur <ilm usal al-figh wa-
tajaddudub” (al-Manstra: Dar al-Wafa>, 2007). For a historical introduction and
assessment of literature on renewal of wusiil, see: Muhammad Fathi Muhammad
‘Atrabi, al-Tajdid fi <ilm usil al-figh al-Sunni fi I-<asr al-badith: bayna I-
nazariyya wa-l-tatbiq (al-Iskandariyya: Dar al-Matba<at al-Jami‘iyya, 2012). For
Western studies, see: Birgit Krawietz, Hierarchie der Rechtsquellen im tradierten
sunnitischen Islam (Berlin: Duncker & Humblot, 2002); David Johnston, “A Turn
in the Epistemology and Hermeneutics of Twentieth Century usiil al-figh,” Islam-
ic Law and Society 11/2 (2004), 233-282; id., “Maqasid al-shari‘a: Epistemology
and Hermeneutics of Muslim Theologies of Human Rights,” Welt des Islams 47/2
(2007), 149-187; Felicitas Opwis, “Changes in Modern Islamic Legal Theory: Re-
form or Reformation?” in Michaelle Browers and Charles Kurzman (eds.), An Is-
lamic Reformation? (Lanham, MD: Lexington Books, 2004), 28-53.
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In contrast, al-Bati adopts a conservative line of thought, defend-
ing the theoretical self-sufficiency of Islamic law. For him, the notion
of public interest, maslaba, is an appropriate frame to tackle new
juridical cases. However, public interest should be regulated by the
traditional authority of the jurists and the principles of shari‘a. As he
understands it, the reason for the stagnation of modern iéjtihad does
not lie in the traditional tools and premises of usil al-figh. Rather, it
has to do with the inability of mujtahids to use these devices. For this
reason, al-Buti casts off the modernist views of wusi/ renewal. In his
opinion, Islamic legal hermeneutics do not need renewal as they are,
in their traditional form, the only appropriate tools for reading the
sources of law in Islam. Since these sources are immutable, the tools
should not be renewed. The reactivation of ijtihdad is to be carried out
with the same traditional legal reasoning. Thus, it can be said that the
ethical view of the philosopher al-Marziqi clashes with the procedur-
al one endorsed by the jurist al-Batl.

Taking up a critical posture, this paper examines the debate under
consideration. In order to capture better the intellectual background
of the debate, I will briefly introduce the participants. Then, I will
explore the premises, the conclusions, and the counter-arguments of
each of the debaters. In the first place, al-Marztqi’s position will be
investigated. Subsequently, T will look at al-Bati’s rebuttal of al-
Marzuqr's thesis on the new Islamic legal hermeneutics as he per-
ceives it.

I. The Debaters

I begin with al-Biti as he is well-known for Western® as well Mus-
lim audiences.” Born in Turkey in a Kurdish family (Boutan Island,
1929), al-Bati is a Syrian religious scholar who became one of the
most prestigious religious Sunni scholars in the last forty years. He
synthesized a traditional Azhari training (PhD from al-Azhar in 1965),

%  Andreas Christmann, “Islamic Scholar and Religious Leader: a Portrait of Shaykh

Muhammad Sa‘id Ramadan al-Bati,” Islam and Christian-Muslim Relations 9/2
(1998), 149-169; Sandra Houot, “De la religion a I'éthique. Esquisse d'une média-
tion contemporaine,” Revue du monde musulman et de la Méditerranée 85-86
(1999), 31-46; id., “Culture religieuse et média électronique: le cas du cheikh
Muhammad al-Bati,” Maghreb-Machrek 178 (2003), 75-87.

In Arabic see: ‘Abd al-Samad Balhajj, “al-Tasawwuf wa-I-Tkhwan al-Musliman fi
Striyya: al-Bati wa-madrasatuh®,” al-Misbar 66 (al-Islam al-na’im: al-tasawwuf fi
bilad al-Sham) (2012), 283-304.
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Ikhwani intellectual line and Sufism. Of particular importance is the
influence of Bediuzzaman Sa‘id Nursi (d. 1960) on him. Although
critical of the Arab socialism and other secular ideologies, he sup-
ported the Syrian regime until his death in 2013. With regard to Islam-
ic law, al-Buti is a conservative. He enthusiastically defended sustain-
ing the juristic schools, madhahib against a Salafi anti-madbabib
campaign. Al-Biati won the esteem of traditional Muslim scholars with
his book, Dawabit al-maslaba fi I-shari‘a al-Islamiyya [The Regula-
tions of Public Interests in Islamic Law). Herein, he claims that in Ts-
lamic law, public interest can only be real if approved by the Qur’an
and the Sunna." In his view, ethics of law cannot renew Islamic law
for no consideration is given to ethics outside the texts; religion is the
basis of public interest and humans cannot grasp divine wisdom em-
bodied in shari‘a."' His Shafi‘ism is obvious here as he promotes the
idea that good and evil are effects of the legal command.

In contrast, Muhammad al-Habib al-Marztqi, known as Abu
Ya‘rub al-Marztgqi is unfamiliar to the Western and Islamic informed
publics. Nonetheless, he is well-known to the Arabic audiences
thanks to his numerous publications, media appearances on al-
Jazeera, and controversies he was involved in. Born in Tunisia (1947),
he is trained in Paris in philosophy, especially Islamic and Greek phi-
losophies. In several publications, he promotes a new Arab philoso-
phy that includes the religious component, a reaction to largely secu-
lar philosophers in the Arab world. He rejects Aristotelian Muslim
philosophy and kaldam for they are realists, claiming the existence of
universals and particulars. Al-Marziqdi is a nominalist who believes in
the existence of particulars only. In one of his recent publications, he
argues for the unity of philosophy and religion."” His Islamic affinities
were confirmed in the current political scene of Tunisia as he was a
representative of the Islamic political party Ennahda (1911-1912).
However, he resigned and distanced himself from politics. His writ-
ings focus on epistemology, philosophy of history, and metaphysics.
The only publication where he expands on Islamic law is his debate
with al-Bati.

Muhammad Sa‘id Ramadan al-Bati, Dawabit al-maslaba fi I-shari‘a al-Islamiyya
(Beirut: Mu’assasat al-Risala, 1973), 58.

" Ibid., 67.

Abu Ya‘rub al-Marzaqi, Wabdat al-fikrayn al-dini wa-I-falsafi (Damascus: Dar
al-Fikr, 2011).
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II. Al-Marziuiqi’s Approach

Al-Marztuqi considers that Mu‘tazili theology and Kharijism-
Zahirism had a destructive influence on wusil"® According to him,
these schools infused a sense of rebellion and non-consensual
tendencies into the Sunni usi/ al-figh. The first is responsible for eso-
teric interpretation while Kharijism and Zahirism spread rigid formal-
ism and literalism. Although his affirmation of the Mu‘tazili influence
on usizl is right, his assumption about the esoteric impact of
Mu‘tazilism on Hanafi and Shafig schools is debatable. For him, even
the juristic use of linguistic interpretation stems from a Mu‘tazili influ-
ence.”

That said, Mu‘tazilis were not the only ones to practice linguistic
interpretation. The latter was common among exegetes and theologi-
cal schools. Further, he considers the magasid theory a by-product of
Mu“azilism. Probably, what lies behind al-Marziqi’s claim is the
promotion of ratiocination, ta<il by Mu‘tazilis — the asset of the
magqasid theory. Even so, Ash‘aris and Sufis also contributed to the
development of this theory as shown by al-Hakim al-Tirmidhi (d. ca.
910), al-Juwayni (d. 1085), and al-Ghazali (d. 1111).

Al-Marzuqi’s standpoint on the influence of Kharijism-Zahirism on
usitl does not reflect the standard view on the matter. In their deliber-
ations, Sunni juridical schools did not take seriously the Khariji and
Zahiri positions. Besides, Zahirism rejects the mainstream Sunni use
of giyas and its understanding of juridical consensus. Al-Marzuqi per-
ceives the continuity of Zahirism in the Maliki and Hanbali schools.
Probably, he was led to think so by the role the three schools assign
to traditions. Zahirism endorses the literal meaning of the Qur’an and
hadith while the Malikis promote the traditions in general, and those
of Medina in particular. Finally, the traditionnist character of
Hanbalism is renowned. However, the elaboration of legal-linguistic
analysis is not a monopoly of Zahirism. Al-Shafi< (d. 820) should be
given some credit with regard to this approach.

There are two exceptions from al-Marzqi’'s overall denunciation
of usiil legacy: Ibn Taymiyya and Ibn Khaldan. In his view, their re-
flections on language, history, knowledge, and nature are revolution-

13 Aba Ya‘rub al-Marziqi and Muhammad Sa‘id Ramadan al-Buti, Ishkaliyyar tajdid
usiil al-figh (Damascus: Dar al-Fikr, 2006), 25.
Y Ibid., 50-51.
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ary and should inspire the desired renewal.” On the one side, Ibn
Taymiyya, as interpreted by al-Marztqgi, used a critical method of
knowledge and nature to purify language and history from formalism
and esoteric ideas. That is, he fought the negative influences of
Zahirism and Mu‘azilism on Sunnism. Al-Marziqi praises Ibn
Taymiyya’s method based on the Qur’an-hadith, reality, and creation.
Ibn Taymiyya is also eulogized for seeking an agreement between
nature and law. Here, al-Marzuqi displays an uncommon interpreta-
tion of Ibn Taymiyya. While the typical scholarly reception of Ibn
Taymiyya highlights his rejection of philosophy, al-Marztqi perceives
him as a nominalist philosopher. According to his interpretation, Ibn
Taymiyya criticized Aristotelian realism, which claims the universals
exist as such. Against it, Ibn Taymiyya argues that universals exist
only as particulars.’® In addition, in his perspective, Ibn Taymiyya
might be the first to consider ijtibdd and jibdd as individual obliga-
tions."’

Ibn Taymiyya’s main mission was to de-philosophize Sunni theol-
ogy. His claim of the agreement of transmission and reason is apolo-
getic and aims at defending traditions. In this regard, he is not differ-
ent from any Sunni theologian or jurist al-Marztqi rejects. For Ibn
Taymiyya, both idjtihad and jibdd are governed by the traditions (in
ijtibdd) and the state authority (in jibdad). Moreover, Mu‘talizis, whom
al-Marzaqi dismisses, were among the earliest to call to individual
responsibility in reasoning and forbidding the wrong.

Al-Marziqi reads Ibn Taymiyya as a pioneer of renewal of legal
hermeneutics who focuses on scriptures and rejects juristic imitation,
taqlid. Be that as it may, contrary to Ibn Taymiyya who dismissed
philosophy as a tool of attaining “truth,” al-Marztqi thinks philosophy
is able to provide a rational theory of knowledge and to build Islamic
law as ethics.'

In his admiration of Ibn Taymiyya, al-Marztqi follows Fazlur
Rahman who believed Ibn Taymiyya to be “the only medieval Muslim
who seeks to formulate clearly the ultimate issues at stake between
the cognitive approach to reality of the Greeks and the ‘anticlassical’

5 Ibid., 52-53.

Al-Marzuqi, Islab al-‘aql fi I-falsafa al-‘Arabiyya (Beirut: Markaz Dirasat al-
Wahda al-<Arabiyya, 1996), 176.

7 Al-Marziiqi and al-Bati, ibid., 66.

8 Ibid., 225.
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attitudes of the Koran.”" Further, Fazlur Rahman described Ibn
Taymiyya as a bright and bold spirit who made an attempt to reopen
the gate of absolute ijtihdd.”’

As for Ibn Khaldan, al-Marziqi accredits him for establishing a
philosophy of history to replace theology and Islamic philosophy,
figh, and Sufism.”' He joins a general appraisal of his legacy among
the Muslim intellectuals. However, Ibn Khaldin conceived his phi-
losophy of history in accordance with the religious and rational sci-
ences of his time. Ibn Khaldan wrote about, praised and taught these
sciences. In his Mugaddima, he refers to the mentioned subjects with
appreciation.

In the debate, the most surprising position al-Marztqi endorses is
his criticism of magasid al-shari‘a and al-Shatibi. Since decades,
modernists have attempted to use al-Shatibi in order to generate an
ethical transformation of Islamic law. In spite of this “semi agree-
ment” of intellectuals and jurists on al-Shatibi, al-Marztqi denounces
magqasid theory for its alleged impossibility and immorality. Al-
Marzuqi asserts that it is impossible to grasp the higher objectives of
God. Without knowing them, one cannot know neither which laws
fulfill these objectives. He does not consider induction, istigra’, the
main method used by the maqasid jurists, as sufficient to reach cer-
tainty. He claims induction to be impossible to carry on in the texts of
shari‘a. Accordingly, he discards the five necessities of Islamic law
(preservation of religion, life, intellect, property, and progeny) as
seen by magqdsid theory.

In his view, these necessities should be interpreted as ethical ra-
ther than legal principles. For instance, the preservation of religion
should not be the imposition of rituals, but the respect of religious
freedom. Also, the safeguarding of life concerns the dignified one and
not any life. Al-Marzqi denies that forbidding wine protects the intel-
lect. Rather, it is through the continuous nourishing and developing
of intellectual skills and reflection that such purpose may only be
accomplished.” With regard to property, he requires it to be licit.
Besides, he highlights the role of a just state in sustaining such prop-

Fazlur Rahman, Propbecy in Islam: Philosophy and Orthodoxy (Chicago:
University of Chicago Press, 1958), 101.

2 1d., Islam (London: Weidenfeld & Nicolson, 1966), 79.

2 Al-Marziqgi and al-Bati, ibid., 53.

2 Ibid., 80-82.
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erty. For him, the protection of progeny, as an objective of its own, is
irrelevant as life implies progeny.

He also compares magqasid theory to utilitarianism, which, in his
view, is immoral as it is based on pragmatism.* For this reason, al-
Marztuqi relinquishes analogy, giyds as well as public interest,
maslaba. He deems them inadequate for an Islamic legislation as the
jurist who practices them recedes from the texts and ignores consen-
sus. Inasmuch as the legal devices of analogy and public interest are
approved, despotism of the mujtabid is encouraged.** Thus, al-
Marziqi uses a ZahirT argument to reject analogy and public interest.
Zahiris claimed the jurist had no authority to legislate. Since analogy
and public interest provide the jurist with an authority of legislation,
they should not be considered sources of law at all.

As an alternative, al-Marziqi suggests an Islamic collective ethics
that should be the basis of legislation. According to him, consensus
can conciliate the Qur’an and the Sunna on the one side and the
world and history on the other.” This legislative consensus is ex-
pected to by-pass schools held responsible for the spiritual disunity
of the umma. Al-Marzaqr's consensus does not bear the meaning it
conveyed in traditional wusiil al-figh which denotes the consensus of
jurists in a specific time ({jma9.

More than anything, al-Marz0qi is critical of the juristic authority in
the manner of Arkoun. To undermine it, he was led to question the
methods of traditional jurists by having recourse to argument from
change and from universality. On the one hand, he asserts science is
always changing and therefore logical premises of wusii/ should be
changed. On the other, since, today, most Muslims are not Arabic
speaking peoples, legal hermeneutics and legislation should not rely
exclusively on Arabic language. He asserts that Islamic law and ethics
should be universal.*

II1. Al-Buti’s Approach

In al-Buti’s view, wusils task consists in explaining legal texts and
rules.”” As a discipline, it is based on a set of unchanging linguistic

B Ibid., 92-93.
2 Ibid., 88.

5 Ibid., 129.

% Ibid., 217-219.
7 Ibid., 159.
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and logical principles. Since the premises cannot be renewed, the
outcomes cannot be renewed neither. Thus, he rules out any renewal
of usiil al-figh's methodology. For him, changing usil al-figh implies
changing the convention of Arabic language which would undermine
the reception of God’s legal norms. Al-Buti does not elaborate on the
logical part and makes Arabic his main argument against change. It is
the case that wusil al-figh is unchangeable, al-Bati explains, because
no one is allowed to change the Arabic convention. For example,
usil al-figh states that the imperative form implies obligation unless
proven otherwise. Al-Buti argues that such a rule is established within
the Arabic convention of speech. Here, al-Buti ignores the long evo-
lution of wsil al-figh until al-Shatii and deals with its history as a
static one.

In addition, he perceives the relationship between the speaker
(the divine legislator) and the receiver (the Muslim community) as a
relationship of subordination. The speaker entrusts the receiver with
the meaning of his ideas and the receiver should preserve the intend-
ed meanings of the speaker.” Al-Bati does not explicitly adopt the
thesis of the divine origin of language, but it is underlying his argu-
ment. For if he thinks language is a human convention, he would
have been forced to admit that language evolves. By the same token,
al-Bati would conceive the convention of language as based on inter-
action rather than on subordination. His Ash‘ari leanings® explain his
adherence to a conception of an Omni-Legislator God (al-Hakim
buwa Allab wabdah®).

For al-Buti, proponents of a modernist legal hermeneutics are
dismissed for lack of a comprehensive and deep knowledge of wusiil.*
It is obvious that al-Buti, by introducing this ad hominem argument,
tries to delegitimize his adversary. Muslim jurists and the majority of
Muslims do not consider intellectuals as religious scholars, ‘wlama’.
Sacred knowledge is the privilege of the jurists. Accordingly, al-Bati
seems little interested in bridging the gap between him and his adver-
sary. Further, he accuses his adversary of spreading doubt about
shari‘a. Indeed, al-Buti insists on the ill-intended modernist calls to
renewal. For him, renewing wusil al-figh would undermine shari‘a

B 1bid., 176.
Y 1bid., 168-169.
3 1bid., 163.
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because the certainty of one relates to the certainty of the other.”
Reforming wusiil al-figh, that is the foundations of Islamic law, would
lead to change the regulations of shari‘a. One can notice here al-
Buti’s use of a classical juristic mode of legal reasoning: blocking the
means to mischief, sadd al-dhara’i‘. Anything that might lead to evil
should be stopped. Since a new legal hermeneutics would threaten
the very existence of Islamic law, it should be denied.

How should a modern scholar deal with wusiil al-figh? In al-Buti’s
stance, today, like in any other time, the jurists should endorse the
conventional rules in usil al-figh and use them to understand the
legal texts. A modern jurist is expected to renew only his application
of these rules. Al-Buti describes the current status of usiil al-figh as an
old building that requires re-engagement. Modern scholars should
reform the damaged parts of its structure, strengthen it, and renew
the style (of writing about it). As a traditional jurist, he subscribes to a
superficial approach that maintains the whole edifice. Nothing should
be renewed in the contents.” However, al-Bati admits that modern
scholars, provided they have the required knowledge, have a possi-
bility of weighing different standpoints of early scholars, tarjib. This
is a step back in time after ‘Abduh’s attempt to struggle with the farjib
mentality. After all, ‘Abduh promoted a revival of gjtibad spirit that
brings about independent legal reasoning.

For al-Buti, there is no way that Ibn Taymiyya and Ibn Khaldtan
made a revolution in the history of Islamic law. Al-Bati refutes al-
Marzaqi’s claim that Ibn Taymiyya and Ibn Khaldin made a revolu-
tion in wsil al-figh. At this point, he advanced several counter-
arguments; Ibn Taymiyya’s usil/ draws on the methodology of the
Shafiq school with further insistence on the pre-eminence of tradi-
tions. Using the watchword of traditionnalisation, he stood against an
increasing logicisiation of Shafii usil. In his time, Ibn Taymiyya re-
sisted the renewal of wusiil al-figh. As for Ibn Khaldin, he was not an
usili in any sense. It is true that he was a Maliki jurist and judge by
profession, but his leanings were much more passionate for history
than any other subject. He left no particular reflection on wusiil al-figh
which could be seen as innovative. By putting Ibn Taymiyya and Ibn
Khaldan in their real contexts, al-Bati uses evidence from their writ-

3V Ibid., 174.
2 1bid., 164.
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ings.” His point is that both medieval scholars adhere to the main-
stream Sunni schools.

In contrast to al-Marzuqi’s rejection of magqasid, al-Buti firmly de-
fended its significance in wusi/ al-figh. Not that he would make it a
starting point of any renewal. In al-BUt’s perspective, magqgasid are
the higher objectives of public interest as manifestations of Allah’s
judgments. The public interest is also a divine gift. Here, al-Buti en-
dorses a typical occasionalist Ash¢ari argument. He denies that the
public interest is inherent in human transactions and considers it an
instrument of God’s will.** Therefore, his view is that magdasid only
show the wisdom of shari‘a. The higher objectives of Islamic law are
based on the traditional sources of wusil al-figh, mainly the Qur’an
and the Sunna.

At the end of the debate, a major locus of divergence emerges:
whether juristic authority should be maintained or not. Al-Bati strong-
ly reacts against al-Marzuqi’s call to replace juristic schools with pop-
ular will. The jurist sees the danger of turning down the juristic au-
thority in favour of ethics. His mistrust of the public will, beyond tra-
ditional law, constitutes the cornerstone of his rebuttal Al-BaGti coun-
ter-argues that the people are divergent and unable to agree on their
interests.” For this reason, he believes they need shari‘a, the only
perfect and universal expression of human welfare. Since shari‘a
requires specific traditional rules of understanding,* maintaining the
authority of the jurists is essential.

For al-Buti, the fates of shari‘a and usil al-figh are inseparable.
He compares the reading of shari‘a texts to reading The Republic of
Plato. One needs linguistic tools that belong to the same period to
understand these texts. However, modern readers do not read The
Republic with the same kit of tools since the Antiquity. Hermeneutics
evolve as culture and society develop.

Conclusion

In sum, the philosopher and the jurist could not reach a meeting
point in this controversy over the renewal of Islamic legal hermeneu-
tics. Al-Bati does not give any concession to modernity as the latter

3 Ibid., 233-244.
3 Ibid., 250.
3 Ibid., 250.
% Ibid., 294.
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seems to depose him from his authority. To maintain religious
knowledge sacred, he sticks to arguments from authority and classical
Arabic. Al-Bati suspects modernity and closes all gates that could
challenge the legacy. He makes a step backward, compared to
‘Abduh’s approach.

Despite al-Marztqi’s efforts to shake the jurist’s position, the much
awaited debate did not lead to any progress on the issue. The philos-
opher wanted to push ‘Abduh’s legal reform too far. Not only does he
insist on ethics as a replacement of legal formalism, but urges to dis-
miss juristic authority. He argues for a new Islamic legal hermeneutics
without traditional usi/ al-figh. Rejecting his project, al-Buti glorifies
traditional usal.

It has been shown that maqdsid model, as promoted by traditional
jurists does not contain any possibilities of radical renewal for philos-
ophers. On the one hand, it is based on a traditional dogma of
Ash<arism where ethics justifies law rather than inspires it. On the
other, magqasid derive from Muslim traditions. Accordingly, opening
the gate of magasid does not lead to reform. In this respect, al-
Marzaqi’s criticism of the magasid model is an unconventional idea
that deserves attention. It shows that the ethics of law, thought to be
appealing to philosophers, fail to respond to their expectations.

In a rather blunt way, this clash informs us about the legal reform
of usiil. A compromise between philosophers and jurists on usil al-
figh seems to be unreachable. The philosopher, being the proponent
of renewal, challenges the traditional jurist who endorses the function
of opponent. Since the beginning of the dispute, a peculiar situation
took place. The proponent became the opponent, defending his
good intentions to bring about change in the wusil al-figh. By the
same token, al-Buti endorses the role of the proponent and the
guardian of usil al-figh. To use juridical terms, legal reform is a plain-
tiff that ends as a defendant. Here lies the importance of this debate.
It depicts the current state of the legal reform as “a suspicious cause.”
Jurists do not seem eager to change their methods and enjoy the eter-
nal status of plaintiffs, supported by the confidence of the religious
authority.

The question whether to renew usitl al-figh becomes who speaks
for usil al-figh? Al-Buti recuperates the main argument of the
traditionnists which consists in discrediting the religious knowledge
of the modernists. The Muslim jurists’ suspicion towards philosophers
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with regard to the renewal of Islamic law seems to considerably in-
crease. In contrast, al-Marziqgi makes audacious attempts to renew
usil and questions the whole traditional usi/ al-figh. He attempts to
reform usil outside the box, taking further al-Turabi’s reformist en-
deavour. Thus, the philosopher pursues a radical way of revising the
whole legacy of usil.

REFERENCES

‘Abd al-Karim, ‘Abd al-Salam, al-Tajdid wa-l-mujaddidan fi usil al-figh
(Cairo: al-Maktaba al-Islamiyya, 2003).

Arkoun, Mohammad, Pour une Critique de la Raison Islamique (Paris:
Maisonneuve et Larose, 1984).

‘Atrabi, Muhammad Fathi Muhammad, al-Tajdid fi <ilm usiil al-figh al-Sunni
fi I-casr al-badith: bayna I[-nazariyya wa-I-tatbiq (al-Iskandariyya:
Dar al-Matbu‘at al-Jami‘iyya, 2012).

Balaji, ‘Abd al-Salam, Tatawwur <ilm usil al-figh wa-tajaddudub” (al-
Mansura: Dar al-Wafa>, 2007).

Balhijj, ‘Abd al-Samad, “al-Tasawwuf wa-l-Ikhwan al-Muslimtn fi Striyya:
al-Biiti wa-madrasatuh®,”  al-Misbar 66 (al-Islam al-na’im: al-
tasawwuf [T bilad al-Sham) (2012), 283-304.

al-Bati, Muhammad Sa‘id Ramadan, Dawabit al-maslaba fi I-shari‘a al-
Islamiyya (Beirut: Mu’assasat al-Risala, 1973).

Christmann, Andreas, “Islamic Scholar and Religious Leader: a Portrait of
Shaykh Muhammad Said Ramadan al-Bati,” Islam and Christian-
Muslim Relations 9/2 (1998), 149-169,
http://dx.doi.org/10.1080/09596419808721146

al-Dastqi, Muhammad, al-Tajdid [T I-figh al-Isiami (Beirut: Dar al-Madar al-
Islami, 2001).

Nazra naqdiyya fi I-dirasat al-usiliyya al-mu‘asira (Beirut: Dar al-
Madar al-Islami, 2004).

al-Ghazali, Muhammad, al-Sunna al-nabawiyya bayna abl al-figh wa-ahl

al-hadith (Cairo: Dar al-Shuraq, 1989).

Hanafi, Hasan, Min al-nass ila l-waqi: mubawala li-i‘adat bina’> usil al-
Sfigh (Cairo: Markaz al-Kitab li-1-Nashr, 2004).

Houot, Sandra, “De la religion a I'éthique. Esquisse dune médiation
contemporaine,” Revue du monde musulman et de la Méditerranée



24 Abdessamad Belbaj

85-86 (1999), 31-46, http://dx.doi.org/10.3406/remmm.1999.2635
“Culture religieuse et média électronique: le cas du cheikh
Muhammad al-Buati,” Maghreb-Machrek 178 (2003), 75-87.

Johnston, David, “A Turn in the Epistemology and Hermeneutics of Twenti-
eth Century usil al-figh,” Islamic Law and Society 11 (2004), 233-282,
http://dx.doi.org/10.1163/156851904323178764

“Magqasid al-shari‘a: Epistemology and Hermeneutics of Muslim
Theologies of Human Rights,” Welt des Islams 47 (2007), 149-187,
http://dx.doi.org/10.1163/157006007781569936

Kerr, Malcolm Hooper, Islamic Reform: The Political and Legal Theories of
Mubammad ‘Abdub and Rashid Rida (Berkeley: University of Cali-
fornia Press, 1966).

Kersten, Carool, “Bold Transmutations: Rereading Hasan Hanafi’s Early Writ-
ings on figh,” Comparative Islamic Studies 3 (2008), 22-38,
http://dx.doi.org/10.1558/cis.v3il.22

Krawietz, Birgit, Hierarchie der Rechitsquellen im tradierten sunwnitischen
Islam (Berlin: Duncker & Humblot, 2002).

al-Marzaqi, Abt Ya‘rub & al-Bati, Muhammad Sa‘id Ramadan, Ishkaliyyat
tajdid usil al-figh (Damascus: Dar al-Fikr, 2006).

al-Marzaqi, Aba Ya‘rub, [Islab al-‘aql fi I-falsafa al-‘Arabiyya (Beirut:
Markaz Dirasat al-Wahda al-‘Arabiyya, 1996).

Wabdat al-fikrayn al-dini wa-l-falsafi (Damascus: Dar al-Fikr,
201D).

Opwis, Felicitas, “Changes in Modern Islamic Legal Theory: Reform or

Reformation?” in Michaelle Browers and Charles Kurzman (eds.), An
Islamic Reformation? (Lanham, MD: Lexington Books, 2004), 28-53.

Rahman, Fazlur, Prophecy in Islam: Philosophy and Orthodoxy (Chicago:
University of Chicago Press, 1958).

Islam (London: Weidenfeld & Nicolson, 1966).

Islamic Methodology in History (Islamabad: Islamic Research Insti-
tute, 1995).

al-Turabi, Hasan, Tajdid usil al-figh al-Islami (Beirut: Dar al-Jil, 1980).



THE SIGNIFICANCE OF THE SUCCESSORS (A L-TABIUN)
IN THE EARLY HADITH COLLECTIONS"

Mustafa Macit Karagdzoglu
Marmara University, Istanbul-Turkey

Abstract

In the early generations of Islam, the Successors (al-tabitin) played
an important role by making significant contribution to the formation
of Islamic sciences such as figh, hadith, and tafsir. Thus, it is not sur-
prising to see various references to their opinions in the early exam-
ples of different Islamic literary genres. For example, early hadith col-
lections include a great number of traditions attributed to the Succes-
sors — which would later be called al-hadith al-maqtii< — alongside
those attributed to the Prophet. This paper, focusing on the usages of
al-badith al-magqtii© in the early hadith literature, is an inquiry into
why the Successors’ opinions constituted such an important part of
hadith collections. It argues that the veneration of the Successors is
derived from the common recognition that they were better qualified
to understand religious texts than later generations and that even their
personal opinions were either based on the religious texts or at least
consistent with them. The historical basis of this widely accepted
recognition is the existence of an intimate and close teacher-student
relationship between the Companions and the Successors, which
made it possible for the latter to inherit the knowledge of the former.
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Introductory Remarks about the Successors

Scholars of Islamic studies commonly acknowledge that the early
generations of Muslims played a fundamental role in the establish-
ment and early development of Islamic civilization. The Companions
of the Prophet (al-sabdaba), the Successors (al-tabi‘in), and the Suc-
cessors of the Successors (atha‘ al-tabi<tn) all contributed to the
flourishing of a new religious world not only by providing the essen-
tial manpower for the territorial spread of the early Islamic caliphate
but also by laying the foundations of the Islamic sciences, which
would later become independent fields of study known as hadith,
figh, tafsir, etc. Thus, it is not surprising to encounter a multitude of
references to the views or sayings of these early Muslims in various
genres of Arabic literature.

This article will attempt to demonstrate the significant contribu-
tions of one of the above-mentioned generations, the Successors, as
reflected in the early hadith literature and to provide answers as to
why traditions coming from this generation constituted an important
part of early hadith collections. It will argue that Muslims’ general
conception of time, which places a greater value upon earlier genera-
tions, and hadith scholars’ belief in the consistency of the Successors’
personal opinions with other reliable traditions, were the two main
factors that granted this generation a respected status within the
hadith literature. However, before delving into this subject, it is worth
defining a few key terms and touching upon the contributions of this
generation of Successors to fields other than the hadith.

Successors are described as Muslims who never personally met the
Prophet Muhammad but were able to meet at least one of the Proph-
et’s Companions at some point during their lives." Historically, the
generation of Successors spans roughly from 60-125/680-741, a peri-
od politically dominated by Umayyad rulers. Throughout these years,
the Successors were major actors in virtually all fields of Islamic
scholarship. For example, the early formation of the legal schools in
Kifa and Medina was mostly due to the efforts of Successors such as
‘Algama ibn Qays (d. 62/682) and Aswad ibn Yazid in the former city,
and Sa‘id ibn Musayyab (d. 93/712) and ‘Urwa ibn al-Zubayr (d.
94/713) in the latter. Ibrahim al-Nakha’i (d. 96/715) of Kufa is also

! Abu 1-Fadl Jalal al-Din ‘Abd al-Rahman ibn Abi Bakr al-Suyati, Tadrib al-rawr fi
sharbh Taqrib al-Nawawi (ed. Nazar Muhammad al-Faryabi; Riyad: Maktabat al-
Kawthar, 1994), 11, 213.
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associated with the early formation of Hanafi legal doctrine.” A group
of jurists among the Successors in Medina was called the “seven ju-
rists (al-fugaha’ al-sab‘a),” and their legal opinions were considered
true representations of what is known as ‘amal ahl al-Madina
(common practices of the people of Medina).’

In theology, figures such as al-Hasan al-Basri (d. 110/728) argued
for principles that would deeply influence later generations of the
Sunni majority. Al-Basri also seems to have had a distinctive impact
with his life and preachings upon early Muslim Sufis.” As for Qur’anic
exegesis, Sa‘id ibn Jubayr (d. 95/713) and Mujahid ibn Jabr (d.
103/721), disciples of the famous companion ‘Abd Allah ibn ‘Abbas
(d. 68/687-8), were the two major authorities whose interpretation of
verses received careful attention from subsequent mufassirs.” Tafsir
books, particularly hadith-oriented ones, contain numerous refer-
ences to the Successors’ opinions along with the explanations of the
Prophet and his Companions.®

The Successors’ scholarly enterprises were not confined to the Is-
lamic sciences but included fields such as historiography. ‘Urwa ibn
al-Zubayr narrated historical accounts regarding the life and cam-

See Susan A. Spectorsky, “Tabi‘an,” The Encyclopaedia of Islam Second Edition,
Brill Online, 2013, http://referenceworks.brillonline.com/entries/encyclopaedia-
of-islam-2/tabiun-SIM_7259 (accessed 14 May 2013).

For their identities and contributions to the development of the Medinan school
of law, see Cengiz Kallek, “Fukahi-i Seba [al-Fuqaha’ al-sab‘al,” Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi (DIA) [Turkish Religious Foundation Encyclopedia of
Islam), X111, 214.

For the opinions and influence of al-Hasan al-Basri, see “Hasan al-Basri,” The
Encyclopaedia  of  Islam  Second  Edition, Brill  Online, 2013,
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hasan-
al-basri-COM_0273, (accessed 24 October 2013).

In modern Turkish literature on Qur’anic exegesis, ‘Abd Allah ibn ‘Abbas is por-
trayed as the founder of the Meccan school of tafsir, see Muhammed Fatih Kesler,
Mekke Tefsir Ekolii: Oncilleri ve Goriisleri [Pioneers and Opinions of the Meccan
School of Tafsin (Van: n.p., 1996), 23-50. Of course, his distinguished disciples
who advanced the Meccan school belong to the generation of Successors.

Ibn Abi Hatim’s (d. 327/938) tafsir, for instance, is replete with traditions coming
from the Successors; see Abt Muhammad ‘Abd al-Rahman ibn Muhammad ibn
Idris Ibn Abi Hatim al-Razi, Tafsir al-Qur’an al-‘azim musnad®™ ‘an Rasil Allah
wa-l-sababa wa-I-tabi‘in (ed. As‘ad Muhammad al-Tayyib; Mecca: Maktabat
Nizar Mustafa al-Baz, 1997).
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paigns of the Prophet,” while Ibn Shihab al-Zuhri (d. 124/742) col-
lected historical reports in an effort to systematically establish the
Prophet’s sira.” Their works marked the beginnings of a Muslim
historiographic tradition.

The Successors in Early Hadith Collections

The Successors’ most remarkable contribution, however, lies in
the development of the early hadith endeavor. In addition to being
credited as the first generation to use the isndds (chains of transmis-
sion) prior to actual hadith texts,” most of the early systematic com-
pilers of prophetic traditions belonged to this generation, including
the famous Ibn Shihab al-Zuhri.'” Moreover, recent studies have re-
vealed that the specialists in early transmitter criticism (al-jarh wa-I-
ta‘di]) all shared the common feature of being dedicated disciples of
certain Successors. "'

It is also noteworthy that the following generations recorded the
sayings and deeds of the Successors alongside prophetic reports,
using a very similar structure. In other words, the Successors were not
only intermediaries in the transmission of reports pertaining to the

“Urwa ibn al-Zubayr, the nephew of the Prophet’s wife ‘A’isha, showed an obvi-
ous interest in the Prophet’s sira and reportedly compiled a book on the
maghazi, see ‘Abdal ‘Aziz Duri, “al-Zuhri: A Study on the Beginnings of History
Writing in Islam,” Bulletin of the School of Oriental and African Studies 19/1
(1957), 1-12 (esp. 1-2).

Al-ZuhiT's reports concerning the Prophet’s biography are collected in the follow-
ing work: al-Maghazi al-nabawiyya (ed. Suhayl Zakkar; Damascus: Dar al-Fikr,
1981). Evaluating al-ZuhrT's reports, Chase Robinson identifies him as a “historian
by any fair definition of the term.” For the historiography of both ‘Urwa and al-
Zuhri, see Chase F. Robinson, Islamic Historiography (Cambridge: Cambridge
University Press, 2007), 23-25. For Duri’s reconstruction of al-Zuhri’'s work, see
Duri, ibid.

It has been almost a convention in hadith works to refer to the words of the
prominent successor Muhammad ibn Sirin (d. 110/729), who dated the emer-
gence of isndd to around the second half of the first century after hijra. See, for
instance, Jonathan Brown, Hadith: Mubammad’s Legacy in the Medieval and
Modern World (Oxford: Oneworld Publications, 2009), 79.

Fuat Sezgin, Buhdri'nin Kaynaklar: [Sources of al-Bukbari (Ankara: Kitabiyat
Yayinlari, 2000), 25-26.

Scott C. Lucas, Constructive Critics, Hadith Literature, and the Articulation of
Sunni Islam: The Legacy of the Generation of Ibn Sa‘d, Ibn Ma‘in, and Ibn
Hanbal (Leiden: E. J. Brill, 2004), 127-128, 357-358.
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Prophet Muhammad, but they also became a source, or a final refer-
ence point, of early Muslim reports.

The inclusion of numerous reports ascribed to the Successors
within large hadith volumes made it necessary for later Muslim schol-
ars to develop a special terminology that would allow them to distin-
guish between those reports belonging to the Prophet Muhammad
and those attributed to the Companions and Successors. To that end,
prophetic traditions came to be called al-hadith al-marfii<, whereas
reports attributed to the Companions and Successors were termed c/-
hadith al-mawqiifand al-hbadith al-magqti <, respectively.'?

Magqti© traditions, or personal sayings and deeds of the Succes-
sors, appear both frequently and in various occurrences and contexts
within the early hadith literature. Here, a statistical consideration is in
order. One of the most important early hadith collections, al-
Muwatta’ by Malik ibn Anas (d. 179/795), contains 285 magqtii‘s out
of 1720 traditions,” whereas his contemporary colleague Abu Yusuf
(d. 182/798) mentions 549 magqtiis out of 1068 traditions in his Kitab
al-athar, at least 443 of which came from the well-known Kufan
mubaddith Tbrahim al-Nakha’i.'* The fact that Malik ibn Anas and
Abt Yusuf were distinguished for their knowledge on both Islamic
law and the hadith shows that the Successors’ views played a signifi-
cant role not only in the early hadith literature but also in legal
iftibads of the second/eighth-century jurists. ‘Abd al-Razzaq al-
Sanant’s (d. 211/826-7) al-Musannafincludes only 4.000 marfiis out
of 18.000 traditions, meaning that almost 14.000 of the remaining

12 See Abl ‘Amr Taqi al-Din ‘Uthmin ibn Salah al-Din Ibn al-Salih al-Shahrazisd,
Muqaddimat Ibn al-Salah wa-mahasin al-istilab (ed. ‘A’isha ‘Abd al-Rahmin;
Cairo: Dar al-Ma<arif, 1990), 193, 194, 196. The earliest author who made a clear
definition of the term “magqti is al-Khatib al-Baghdadi (d. 463/1071): “Magqtit<s
are the reports, the isndd of which stop at Successors (wa amma I-magti‘dat fa-
bhuwa I-mawqgnfat ‘ala I-tabiin),” see Abt Bakr Ahmad ibn °Ali ibn Thabit al-
Khatib al-Baghdadi, al-Jami< li-akbldaq al-rawi wa-adab al-sami< (ed. Aba ‘Abd
al-Rahman Salah ibn Muhammad ‘Uwayda; Beirut: Dar al-Kutub al-‘Ilmiyya,
2003), 356. For a detailed analysis of magtic traditions see Mustafa Macit
Karagozoglu, Maktil Hadis ve Delil Degeri|Magqtii Hadith and Its Authority] (MA
thesis; Istanbul: Istanbul University, 2007).

3 Abi ‘Abd Allih Muhammad ibn ‘Abd al-Bagqi al-Zurqani, Sharh al-Zurgani ‘ald
Muwatta’ al-Imam al-Malik (Beirut: Dar al-Ma‘rifa, 1987), 1, 7.

" Joseph Schacht, The Origins of Mubammadan Jurisprudence (Oxford: The Clar-
endon Press, 1950), 33.
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traditions in his book stem from either the Companions or the Suc-
cessors." Finally, of Ibn Abi Shayba’s (d. 235/849) Musannaf, which
consists of 34.840 traditions, almost half, or 15.998, are maqtiis."®

Having demonstrated the wide use of magtii‘ reports in the early
compilations, we can now pose the following central questions: What
made the generation of Successors so important in the eyes of later
Muslim generations? Why were their opinions transmitted alongside
Prophetic traditions and included in early hadith collections? Finally,
why are the sayings and deeds of the Successors a subject of the sci-
ence of hadith?

The first thing that catches the researcher’s eye regarding the ven-
eration of this generation is the presence of some commonly cited
Qur’anic verses and prophetic traditions. For example, a Qur’anic
verse in al-Tawba (9:100) reads as follows: The first and foremost (to
embrace Islam and excel others in virtue) among the Emigrants and
the Helpers, and those who follow them in devotion to doing good,
aware that God is seeing them — God is well-pleased with them, and
they are well-pleased with Him, and He bas prepared for them Gar-
dens throughout which rivers flow, therein to abide for ever. That is
the supreme triumph."” The first Emigrants and the Helpers in this
verse, i.e., al-mubdjiriin wa-l-ansar, were usually interpreted as the
Companions, and those who followed them in devotion to doing good
were interpreted as the Successors by many hadith scholars."” Hence,
the Successors were perceived as a group of people whose sincerity
and devotion were praised in the Qur’an.

The idea of the superiority of earlier generations to later ones also
seems to have been supported by certain prophetic traditions. This
sentiment is evident in the following hadith: “kbayr al-nas qarni
thumma lladbina yalunabum thumma lladbina yalinabum (The
best of mankind is my generation, and then those who follow them

Mirza Tokpinar, “el-Musannef [al-Musannafl,” Tiirkiye Diyanet Vakfi Isldm

Ansiklopedisi [ Turkish Religious Foundation Encyclopedia of Islam], XXXI, 236.

Arif Ulu, Tabiiinun Siimnet Anlayisi [Sunna Perception of the Tabi‘un] (PhD

dissertation; Ankara: Ankara University, 2000), X.

7 Q 9:100 (Ali Unal, The Qur’an with Annotated Interpretation in Modern English
[New Jersey: Tughra Books, 2000], 412).

8 For example see Abl ‘Abd Allih Muhammad ibn ‘Abd Allah al-Hakim al-

Naysaburi, Ma‘rifat ‘ulivm al-badith wa-kamiyyat ajndsibd (ed. Ahmad ibn Faris

al-Sallim; Beirut: Dar Ibn Hazm, 2003), 202.
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and then those who follow them).”” Virtually all the major Islamic
prosopographical works contain references to these or similar reli-
gious texts that indicate the merits of the early Muslim generations.”
We also have some reports in which the Successors themselves com-
plain about Muslim society’s gradual deterioration. On one occasion,
for example, al-Hasan al-Basri laments: “I remember a time among
the Muslims when their men would shout (to remind their families)
‘O family! O family! (Look after) your orphan! Your orphan! O family!
O family! (Look after) your orphan! Your poor! Your poor! O family!
O family! (Look after) your neighbor! Your neighbor!” Time has been
swift in taking the best of you while every day you become baser.”*!
Furthermore, Islamic eschatological traditions maintain that as the
world approaches its end, unpleasant signs will emerge, such as the
decrease of knowledge, the spread of miserliness, and people’s in-
dulgence in grave sins, all of which stand in sharp contrast to the
shining days of the Prophet and his Companions.*

The emphasis on the merits of earlier generations, however, is not
unique to Muslims but can also be found in other religious traditions
in various forms. In Judaism, for instance, a special importance at-
tached to customs (the minhay) is a manifestation of reverence to the
past and its people.” The minhaj receives such a special treatment

¥ Al-Bukhari, “al-Shahadat,” 9 (bab 1a yashhad" <ald shadat jawr idha ushhida);
Muslim, “Fada’il al-sahaba,” 212 (bab fadl al-sahaba thumma lladhina yalanahum
thumma lladhina yaltnahum); al-Tirmidhi, “al-Fitan,” 45 (bab ma ja’a fi l-qarn al-
thalith).

* For example see Abi ‘Umar Yasuf ibn ‘Abd Allah Ibn ‘Abd al-Barr, Kitab al-
isti‘ab fi ma‘rifat al-ashab (Hyderabad: Matba‘at Da’irat al-Ma‘arif al-Nizamiyvya,
1917-1918), I, 6.

2 Abu ‘Abd Allah Muhammad ibn Isma<l al-Bukhari, al-Adab al-mufrad (Beirut:
Muassasat al-Risila, 2007), 45.

2 With a brief look at the fitan and malahbim (tribulations and great battles) chap-

ters of hadith collections, one quickly notices that the future is usually associated

with social and physical deterioration. For an example in which some of the
abovementioned signs are included, see Abt Dawud, “al-Fitan,” 1 (bab dhikr al-
fitan wa-dal@’ilih").

“Originally, the term minbdj referred to a practice about which the law was un-

clear, perhaps where certain details were the subject of debate by the legal au-

thorities. When it was observed that the people followed a particular interpreta-
tion or ruling, the practice of the people was decisive and this practice acquired
full legal status.” Louis Jacobs, The Jewish Religion: A Companion (New York:
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that it is preferred even when it conflicts with a written law.** It is not
surprising to notice evident similarities between the role of minhdjin
Judaism and that of wurf and ‘amal in Islamic law, as they are both
based on the veneration of earlier generations and their practices.”

Although this conception of time was one of the prominent factors
that paved the way for the veneration of the Successors, it still does
not explain the more specific issue of what led the early hadith com-
pilers to collect a multitude of magtii < hadiths in their works. As men-
tioned above, the magtii<is a report whose text was not attributed to
an authority higher than a Successor; as such, it does not carry legal
authority as marfii< and mawqif reports do. A close study of major
hadith collections reveals that the importance attached to maqtii*
reports primarily stems from the recognition that the Successors’
opinions were reflective of, or compatible with, the original teachings
of the Prophet. For hadith collectors, even if a Successor did not for-
mally elevate a legal statement to an authority higher than himself, it
is still possible for the opinion to have a Prophetic origin, or at least
to possess some relation to Prophetic traditions. Therefore, the Suc-
cessors were not perceived as people isolated from their predeces-
sors, but as heirs to religious knowledge inspired by the recent era of
the Prophet Muhammad. Three examples of the use of maqtii© re-
ports in hadith collections will help us better understand this point.

Example One

In the first example, Abtd Dawud, one of the most famous hadith
scholars of Basra, addresses the issue of accepting payment for pre-
paid harvests that have acquired damage prior to delivery:
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Oxford University Press, 1995), 108.
2 Philip Birnbaum, A Book of Jewish Concepts (New York: Hebrew Pub. Co., 1964),
305-360.
# I do not suggest that the minhdj and the wurf or ‘amal fully suit each other; but
there is no doubt that their justification and implementation by legal authorities
stem from very similar considerations. For ‘amal, see below.



The Significance of the Successors (al-Tabi‘an) as Reflected ... 33

Narrated Jabir ibn ‘Abd Allah: The Prophet said: “If you
sell unharvested dates to your fellow Muslim and a ja’iba destroys the
crop, it is unlawful for you to ask for the price. By what right will you

take your fellow Muslim’s property?”*

Abt Dawuad devotes the following chapter to determining the ex-
act meaning of the term ja’ipa, and both of the hadiths he chooses to
cite in this chapter are maqtii
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(Chapter Regarding the Meaning of Ja’ibha)

. ‘At@> ibn Abi Rabah (d. 114/732) said: Ja’ibas are obviously ruin-
ous instances of rain, cold wave, locusts, wind, or fire.

.. Yahya ibn Sa‘id (d. 144/761) said: “That in which under a third of
the capital-stock is lost is never a ja’iba.” Yahya said: “This is the
sunna of Muslims.””’

Apparently, because there was ambiguity in how ja’iba should be
defined, Abt Dawtd needed to cite the opinions of later authorities
such as ‘At2’> and Yahya, both of whom belonged to the generation of
the Successors. Abt Dawud was content with citing maqtii < reports
along with Prophetic traditions, almost in the same manner as them —
i.e., with full isndds from the Successors down to himself. Regardless
of whether this is a correct explanation of what the Prophet meant by
the term ja’iba, what is important here is that, although these two
reports initially appear to be personal sayings of ‘Ata’ and Yahya,
their context and content suggest that hadith scholars noticed their
close relationship with marfii < traditions. Although magqtii < narrations
were not accepted as a legal proof in Islamic law, they were still tak-
en into account as clear guidelines to interpreting the Prophetic
Sunna. The connection between the magqtii and the marfit may not
always be as obvious as it is in this example; yet, this does not affect

% Abt Dawid, “al-Buya*,” 58 (bab fi wad* al-ja’iha).
¥ Abt Dawid, “al-Buytc,” 59 (bab fi tafsir al-j3’iha).
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the approach generally taken by early hadith scholars towards the
Successors in their collections.

Example Two

The second — and more complex — example comes from Malik’s
al-Muwatta’, an earlier source of hadith and Islamic law.
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Narrated ‘Abd Allah ibn ‘Abbias that the Messenger of Allah said: “A
woman who has been previously married is more entitled to her per-
son than her guardian, and a virgin must be asked for her consent for
herself, and her consent is her silence.”

And Yahya narrated from Malik that it reached him from Sa‘id ibn al-
Musayyab that he said: ‘Umar ibn al-Khattab said: “No woman is mar-
ried but with the consent of her guardian, or someone of her family
with sound opinion or the Sultan.”

And Yahya narrated from Malik that it reached him that al-Qasim ibn
Muhammad (d. 107/725) and Salim ibn ‘Abd Allah (d. 107/725) were
marrying off their daughters and they did not consult them.

Malik said: That is the matter with us in the wedlock of the virgins.*®

When looking at this example, it is important to remember that
whenever a single hadith contradicts common practices of the people
of Medina (‘amal abl al-Madina) Malik tends to prefer the ‘amal
over a single narration, as is the case in this chapter. In Malik’s view,
the practice of the people of Medina is more reliable than a single
narration in identifying the Prophet’s original deeds, because the

3 Aba ‘Abd Allah Malik ibn Anas ibn Malik ibn Abi ‘Amir al-Asbahi, al-Muwatta’,
“al-Nikah,” 4-6 (bab isti’dhan al-bikr wa-l-ayyim fi anfusihima). Translation of the
text has been quoted from Imam Milik ibn Anas, al-Muwatta’ (translated by F.
Amira Zrein Matraji, rev. Mahmoud Matraji; Beirut: Dar al-Fikr, 1994), I, 748.
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former was conveyed from one generation to another; whereas the
latter was transmitted solely between individuals. For the purpose of
this article, it is sufficient to note that in this example magtii© tradi-
tions were considered to be accurate representations of the ‘amal,
the origin of which was assumed to date back to the Prophet. This
specific usage of the magqtiic report, as well as other references to the
Successors throughout al-Muwatta’, clearly suggest that their opin-
ions were more than individual reasoning, though not attributed to a
higher authority with isndad.

Example Three

Another example of the use of maqtii< comes from al-Bukhart’s al-
Adab al-mufrad, a topical hadith work devoted to Muslim traditions
about good manners. After quoting prophetic reports that emphasize
the significance of neighbours, al-Bukhari narrates al-Hasan al-BastT’s
opinion to determine the neighborhood area.
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Al-Hasan was asked about the [boundaries] of neighborhood, and he
replied: Forty homes in the front, forty homes in the back, forty
homes on the right side, and forty homes on the left.”

This magqtii report, clarifying the content of marfii¢ traditions,
makes readers better understand the prophetic command and apply it
in their lives. Having emphasized the extensive rights of a neighbor,
al-Bukhiri uses a quotation from a Successor to address possible
questions as to where the neighborhood physically ends.

Because magqtii < traditions received a warm welcome from hadith
scholars, one might be curious as to what historical factors contribut-
ed to this reception. In other words, what historical facts served as the
basis for the idea that the sayings and deeds of the Successors were
compatible with Prophetic traditions? Early biographical accounts
suggest that the answer lies in the close teacher-student relationships
that existed between the Companions and the Successors, an ar-
rangement that made it possible for the latter to inherit knowledge
and wisdom from the former. The Companions living in Mecca and
Medina, as well as those who were sent to cities such as Kafa and

¥ Al-Bukhari, al-Adab al-mufrad, 37.
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Basra established their own circles of learning, whose regulars were
mostly from the generation of the Successors. The Successors not
only received prophetic traditions from the Companions but also
embraced their methods of reasoning. In fact, those students who
were close to certain Companions were referred to as their ashab
(companions), just as the Companions were called ashab al-Nabi.
For instance, Zayd ibn Thabit (d. 45/665) in Medina, ‘Abd Allah ibn
Mas<id (d. 32/652-3) and ‘Ali ibn Abi Talib (d. 40/661) in Kafa were
among the Companions who had their own ashab.”’ Thus, it is possi-
ble that the transmission of religious knowledge via an uninterrupted
chain of early generations was a significant factor that many hadith
scholars had in mind when selecting material for their collections.

For the same reason, it is not surprising that certain Successors are
described as the most knowledgeable people about certain Compan-
ions’ transmissions. For example ‘Urwa ibn al-Zubayr, al-Qasim ibn
Muhammad (d. 112/730), and ‘Amra bint ‘Abd al-Rahman (d.
106/724) were experts on ‘A’isha’s (d. 58/678) traditions.” Addition-
ally, Sa<id ibn al-Musayyab mastered ‘Umar ibn al-Khattab’s (d.
23/644) verdicts and legal decisions so deeply that he was called
“Umar’s transmitter” (rawiyat ‘Umar).>

Conclusion

The Successors appear to be one of the major actors in the early
hadith literature, in parallel to their significance in other fields of the
Islamic sciences. Figures such as ‘Algama ibn Qays, Sa‘id ibn al-
Musayyab, Ibrahim al-Nakha’i, al-Hasan al-Basri, and Ibn Shihab al-
Zuhri can be easily identified as the founders of a Muslim scholarly
tradition. The Successors were not only transmitters of prophetic re-
ports, but were also sources of Islamic tradition, as their own words
were recorded within the literature. Their sayings and deeds became
a subject of investigation alongside the Prophet’s teachings. The Suc-

3 Halit Ozkan, Hicri Ik Iki Asirda Farkl Sebirlerde Amel Telakkisi Olusumunda
Siinnet ve Hadisin Yeri [ ‘Amal Understandings of Fuqabd’ al-amsar at the Se-
cond Century of the Hijral (PhD dissertation; Istanbul: Marmara University, 2000),
105-108, 196-199.

3 Ibn Abi Hatim al-Razi, Kitab al-jarbh wa-l-ta‘dil (ed. ‘Abd al-Rahman ibn Yahya
al-Mu‘allimi; Hyderabad: Matba‘at Majlis D2’irat al-Ma‘arif al-‘Uthmaniyya, 1941-
1953), VII, 118.

% See Abl ‘Abd Allah Muhammad Ibn Sa‘d ibn Mani¢, al-Tabagat al-kubra (ed.
Ihsan ‘Abbis; Beirut: Dar $adir, 1957-1968), V, 121.
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cessors also introduced the use of isndd and transmitter criticism to
the Islamic sciences, both of which became hallmarks of hadith tradi-
tion.

The veneration of the Successors and their significance in early
hadith literature were basically derived from two factors: Muslims’
general conception of time, where earlier generations are thought to
be more virtuous and authoritative, and the common recognition that
the Successors’ personal opinions were at least consistent with more
authoritative and authentic traditions. The historical basis of this
recognition is the existence of an intimate teacher-student relation-
ship between the Companions and the Successors. This historical
background, along with the two aforementioned factors, has made it
possible for later scholars to attribute a privileged status to the Suc-
cessors in hadith literature.
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Abstract

There is no doctrinal approach for the nature of the relationship be-
tween the religious class (‘ulama’) and government in Islam. From
the early centuries of Islam onwards, there have been two different
approaches. The first approach is to be a part of the governing mech-
anism, and the second is to be separate from the government. In Is-
lamic tradition, the second approach is accepted as an ideal attitude
because it has been supported by major scholars and Sufis from the
early centuries on. Al-Ghazali, who has a very important place in Is-
lamic thought, also adopted this attitude and tried to behave consist-
ently with it during his life. However, what distinguishes him from his
predecessors is that he dedicated long passages to this issue in his
major work, Ihya’. Al-Ghazali’s attitude, because he is not only fol-
lowed for his ideas but also for his personal life’s record (mangiba),
plays an important role by idealizing this second approach. In this
paper, 1 address the intellectual background and the socio-political
structure that paved the way for al-Ghazali’s thoughts and their emer-
gence into the public stage.
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Introduction

It is possible to discuss the existence of a class that differs from the
public in its religious knowledge and practice, although, theoretically,
there is no clergy in Islam. This class is called ‘wlama’ in the classical
sociological analysis." Without doubt, the religious class covers more
area than that covered by the term ‘wlama’. Inclusion in this class is
ambiguous because it does not have any place in the doctrine. How-
ever, we can establish a criterion that the members should at least
make their living from religion or should dedicate an important share
of their daily lives to religious and scientific activities despite having
another occupation. In this case, we meet a vast religious class that
stretches from scholars, sheikhs, teachers to muyftis. If the vast masses
of people are to be considered, imams, madrasa students, and Sufi
disciples (murids) are also included into this religious class.

Studies on the social role of the religious class in Islamic history”
are rare, and these are mostly biographical in their nature. However,
to understand the history of Muslim communities, it is of crucial im-
portance to sort out the attitude of those authorities in the religious
field towards various situations, whether these attitudes are same or
different. Among these attitudes, the relationship between religion
and politics is currently becoming an important subject-matter. The
relationships between clergymen and political power constitute only
a single part of this vast topic. Because it is difficult to conduct a thor-
ough research that includes the entire tradition of Islamic thought,
this study discusses only al-Ghazali’s case by analyzing his thoughts
on the relationship between the religious class and political power
and the factors that feed these thoughts, that is, the approach towards
addressing these issues, in Islamic tradition and the political practices
of al-Ghazal’s era.

In what follows, I argue that the idealized attitude of the religious
class towards statesmen in the Islamic tradition is to refrain as much
as possible from any relationship and to protect the glory of Islam

! See Na‘ma Mustafa Efendi, Naimd Taribi [Tarikb-i Namad (ed. Zuhuri
Danisman; Istanbul: Zuhuri Danisman Yaymevi, 1967), 1, 39-40.

For an evaluation about the studies done in the West, dedicated to the wulama’ as
social actors or class; see R. Stephen Humphreys, Islam Tarib Metodolojisi: Bir
Sosyal Tarib Uygulamas: [Islamic History: A Framework for Inquiry (translated
into Turkish by Murteza Bedir and Fuad Aydin; Istanbul: Litera Yayincilik, 2004),
233-257.



4
Al-Ghazali as a Representative and Initiator of the Idealized ... 5

and provide religious warnings in the case of association. This ideal-
ized attitude arose out of a reaction to the illegal practices of gover-
nors throughout history, and not from the basic religious texts. Al-
Ghazali is both representative and the initiator of this attitude, which
is idealized by the religious class; thus, he is not an isolated and dis-
senting figure. In this regard, he was influenced by the attitudes of
those scholars and Sufis who lived centuries before him, and he dedi-
cated special chapters to this subject in his 7hya’. The fact that this
issue is addressed in detail in such an important work as 7hya’ led this
attitude to become even more idealized after al-Ghazali.

The Seljuq Age and al-Ghazali

The political structure of the 11" century had a major effect on
shaping its socio-economic structure. Similarly, the political structure
had a significant influence on al-Ghazali’s thoughts on the relation-
ship between the <wulama’ and the sultans. Undoubtedly, not all of
the thoughts of al-Ghazali depend on the political-social structure
that he witnessed. However, this structure strengthened the correct-
ness and validity of the thoughts that had already been stated regard-
ing the ‘wlama’-sultan relationship.

Al-Ghazali lived in an era that can be called “the Seljuq Age.” Dur-
ing this period, the ‘Abbasid caliphate was in Baghdad and the
Fatimid caliphate was in Egypt. However, the hegemony of ‘Abbasids
in the eastern Islamic world was symbolic because Baghdad, the cen-
ter of the caliphate, was under the occupation of the Shi‘ite
Buwayhids. Meanwhile, the Ghaznavids represent the largest state in
the eastern Islamic world. However, the Seljugs had emerged as a
new power in history, and they were at war with the Ghaznavids.
Turkish and foreign historians have called the first half of the 11"
century, in which there was no central authority, a “period of anar-
chy.” After the defeat of Mastd in the battle of Dandanagan (1040),
the Seljugs became the dominant power in the region. However, be-
cause of the old-age Turkish state tradition of portioning out the
country among the heads of the dynasty (sultans) and the other au-
tonomous princes (maliks), the anarchy partially continued.” Rebel-

See Osman Turan, Selcukiular ve Isldmiyet [Seljugs and Islam) (Istanbul: Turan
Nesriyat Yurdu, 1971), 16; Marshall G. S. Hodgson, Isldm in Serieni [The Ven-
ture of Islam) (translated into Turkish by Alp Eker et al.; Istanbul: iz Yayincilik,
1993), 11, 142-143.

See “Ali ibn Nasir al-Husayni, Abbdru’d-Devieti’s-Selcilkiyye [Akbbar al-Dawla al-
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lion and wars unfolded, particularly during the last years of the Sultan
Tughrul Beg,” in the first year of Alp Arslan’s reign (1063).° The peri-
od containing the three decades between 1063 and 1092, the year in
which Alp Arslan’s son Malik Shah died, saw a relative stability,
though rebellion and wars continued.” In the meantime, the country
fought wars with the neighboring countries.® A struggle for the sul-
tanate started among the sons of Malik Shah upon his death in 1092
and continued until 1105.” In the meantime wars erupted among oth-
er autonomous princes." About this period, Bundari and Ibn al-Athir
both write that a serious anarchy occurred; rulers were weakened
because of the wars and security of life and property ceased to exist."
With the death of Barkyartq in 1105, Muhammad Tapar became the
sultan and stability returned."

Al-Ghazali, who was a live witness to this period and very close to
the state, was born in TGs in the region of Khurasan in Iran in 1058.
He became a student of al-Juwayni at the Nizamiyya Madrasa of

Seljiiqiyya) (translated into Turkish by Necati Liigal; 2*® edn., Ankara: Tiirk Tarih
Kurumu Yayinlari, 1999), 40-41. For the difference between sultan and malik, see
Abdiilkerim Ozaydin, Sultan Mubammed Tapar Deuvri Sel¢uklu Taribi|The Seljuq
History in the Period of Sultan Mubammad Tapan (Ankara: Tirk Tarih Kurumu
Yayinlari, 1990), 28.

> <Ali ibn Nasir, Abbdr, 13-14.

6 <All ibn Muhammad ibn ‘Abd al-Wihid al-Shaybani Ibn al-Athir, al-Kamil fi I-
tarikbh (Beirut: Dar Sadir, 1965-1966), X, 36-37. Sources write that Qutalmish, who
rebelled against Alp Arslan, ravaged all of the villages in Ray. See ‘Ali ibn Nasir,
Abbdr, 21.

7 <Ali ibn Nasir, Abbdr, 39, 43-44; Ibn al-Athir, al-Kamil, X, 53, 78-79, 118-119, 137-

138, 147-149.

For the wars against the Ghaznavids and the Qarakhanids under the reign of

Malik Shah, see Ibn al-Athir, al-Kamil, X, 77, 92, 347-348.

% Aba Ibrahim Qiwam al-Din Fath ibn ‘Ali al-Bundari, Ziibdetii'n-Nusra uve
Nubbetii’l-Usra: Irak ve Horasan Selcuklulari Taribi [Zubdat al-nusra wa-
nukbbat al-<usra: History of the Seljugs of ‘Iraq and Khurdsan) (translated into
Turkish by Kivameddin Burslan; Istanbul: Tturk Tarih Kurumu Yayinlari, 1943),
85-86; “Ali ibn Nasir, Abbdr, 52-53; Ibn al-Athir, al-Kamil, X, 224, 232-234, 244-
245.

0 Al-Bundari, Zitbdetii’'n-Nusra, 86, 233-234; Ibn al-Athir, al-Kamil, X, 262-264,
269, 279.

" Al-Bundari, Ziibdetii’n-Nusra, 91; Ibn al-Athir, al-Kamil, X, 369.

2 Al-Bundari, Ziibdetii’'n-Nusra, 236-237; “Ali ibn Nasir, Abbdr, 53-54; Ibn al-Athir,
al-Kamil, X, 287-387. When Tapar became sultan, this time his cousin Mangubars
rebelled. See Ibn al-Athir, ibid., X, 398.
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Nishaptr in 1080. With the help of his previous knowledge, al-
Ghazali was a bright student and achieved a scientific status that ena-
bled him to write his earlier works. After his teacher died in 1085, al-
Ghazali went to the military post of Nizam al-mulk, which protected
many scholars and litterateurs at that time. After spending six years
there, he was appointed by the vizier as a professor at the Nizamiyya
Madrasa of Baghdad in 1091. According to the sources, his years of
professorship in Baghdad made this young scholar more famous than
the caliph, the sultans, and the religious elite. In 1095, al-Ghazali re-
signed from his professorship, and at that time, he isolated himself for
ten years. It is intriguing that this period of isolation occurred at a
time of political anarchy with the throne wars of the Seljugs. Al-
Ghazali first went to Damascus and then to Jerusalem. He next trav-
elled to al-Hijaz for a pilgrimage. Finally, he returned to his home-
land, Tas."” Al-Ghazili became a professor in Nishapir in 1106, this
time with “the injunction of the sultan.”"* During this period, the Sul-
tan Muhammad Tapar was on the Seljug throne. The sources state
that it was Fakhr al-mulk ibn Nizam al-mulk, the vizier of Sanjar, the
ruler (malik) of the region of Khurasan including the city of Nishapur,
who invited al-Ghazali.” It is even stated that upon the proposal of
the professorship, al-Ghazali excused himself, preferring to devote
himself to religious rituals. However, the vizier insisted, stating that
the Muslim community must indeed benefit from such an authority as
al-Ghazali."®

It is thought provoking that al-Ghazali return to his official duties
after a long period of isolation and, particularly, after the indictment
of Ihya’. According to al-Ghazali’s own words, there are various rea-
sons for his return. The injunction of the professorship was strict."”
Therefore, it is possible to contend that al-Ghazali chose a way to

13 Abti Himid Muhammad ibn Muhammad al-Ghazili, al-Mungidh min al-dalal (7"
edn., Beirut: Dar al-Andalus, 1967), 103-106.

Y Ibid., 121.

5 Abt 1-Qasim Thigat al-Din ‘Ali ibn al-Hasan Ibn ‘Asikir al-Dimashqi, Tabyin
kadhib al-muftari (Damascus: Matba‘at al-Tawfiq, 1347 H.), 293-294; Abu |-Faraj
Jamal al-Din ‘Abd al-Rahman ibn “Ali Ibn al-Jawzi, al-Muntazam fi tarikh al-
mulitk wa-l-umam (Hyderabad: Matba‘at Da’irat al-Ma<arif al-‘Uthmaniyya, 1359
H.), VIIL, 170.

16 Abta ‘Abd Allah Shihab al-Din ibn ‘Abd Allah Yaqut al-Hamawi, MuGam al-
buldan (Beirut: Dar Sadir, 1977), IV, 49.

7 Al-Ghazali, al-Mungidh, 121.
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preserve a good relationship with the government or that he worried
about the punishments given to the scholars before him. However,
according to al-Ghazal’s own statement, he thought more practically
and wanted to gain political support for the project of reform:

The time is the time of political anarchy, and the period is the period
of falsehood. If you try to call people to the right path, today’s men
become your enemy. How can you resist them and live with them?
This is only possible in a proper time and under the rule of a reli-
gious, powerful sultan."

However, al-Ghazali’s second professorship represented a trou-
blesome period. After the killing of Fakhr al-mulk, who had invited
al-Ghazali, al-Ghazali’s rivals successfully publicized propaganda
against him, saying that al-Ghazali insulted the al-Imam al-a‘zam.
Consequently, al-Ghazali was summoned to the military post of Malik
Sanjar. Al-Ghazali excused himself, for he had sworn an oath during
isolation that he would never go under the service of a sultan and
never take salary from official duties.” However, upon the strict or-
der, he proceeded to the military post and appeared in the presence
of the malik. Therein, Sanjar showed respect to al-Ghazali and ac-
cepted his wish for isolation.”” Thus, after a three-year professorship,
al-Ghazali returned to his homeland, Tas in 1109. As will be seen, al-
Ghazali strove to keep his personal oath while abstaining from en-
gaging in open conflicts. On the other hand, he did not hesitate to
write letters to statesmen to support many scholars’ cause for salary.”!
In the last years of his life, he received another invitation for the pro-
fessorship in the Nizamiyya Madrasa of Baghdad, but he rejected it.*
Al-Ghazali died in 1111.%

B Ibid. 121.

Y Al-Ghazali, Leiters of al-Ghazzali (ed. Abdul Qayyum; New Delhi: Kitab Bhavan,
1992), 20.

Hiiseyin Zerrinkub [‘Abd al-Husayn Zarrin Kabl, Medreseden Kacis: Imam
Gazzdli'nin Hayati, Fikirleri ve Eserleri |Ferar ez Madrasa: Dar Bara-yi Zindagi
wa-Andisha-yi Abiit Hamid Ghazalil (translated into Turkish by Hikmet Soylu; Is-
tanbul: Anka Yaymlari, 2001), 234-236.

2 See Letters of al-Ghazzali, 30, 40, 51-52, 54-55, 62.

2 Ibid., 47-49.

23

20

For al-Ghazali’s biography see Abt 1-Hasan ‘Abd al-Ghafir ibn Isma<il al-Farisi, al-
Muntakbab min al-Siydq li-tarikb Nisabir (Beirut: Dar al-Kutub al-<Ilmiyya,
1989), 73-75; Ibn ‘Asakir, Tabyin, 291-296; Ibn al-Jawzi, al-Muntazam, VIII, 168-
170; Abu 1-<Abbas Shams al-Din Ahmad ibn Muhammad Ibn Khallikan, Wafaydt
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Al-Ghazali’s Writings on Political Power

Al-Ghazali produced two works that are closely related to politics:
Fada’ib al-Batiniyya and Nasibat al-muliik. The former work is also
known as al-Mustazhiri, and was written to prove the legitimacy of
the ‘Abbasid caliph al-Mustazhir billah against the propaganda of the
Isma‘lis; this works represents a new understanding regarding the
relationship between a weak caliph and a powerful sultan. Accord-
ingly, the appointment of the caliph by the sultan does not harm the
legitimacy of the caliphate.** Nasibhat al-muliik, which was written in
Persian, was dedicated to the Seljuq sultan Muhammad Tapar or, ac-
cording to a weaker narration, to his brother and the current malik of
Khurasan, Sanjar. This work is a typical example of the siydsat-nama
literature, which states the required manners of sultans in govern-
ment issues.

In IThya’ wlum al-din, which was penned by al-Ghazali as a re-
form project,” there are particular sections dedicated to the relation-
ship between ‘wlama’ and sultans. Occasionally in these sections, al-
Ghazali touches upon his thoughts on the philosophy of politics ex-
pressed in Fada’ip al-Batiniyya. However, he essentially criticizes
the attitudes and behaviors of scholars and sultans. As understood
from his statements, Ihyad’ was written during the period of isolation
(1095-1105) that had begun after his resignation from madrasa.”® The
works of scholars such as ‘Abd Allah ibn al-Mubarak, Harith al-

al-a‘yan wa-anbd’ abna’ al-zaman (ed. Thsin ‘Abbas; Beirut: Dar Sadir, 1968-
1972), IV, 216-219.

In particular, see al-Ghazali, Fada’ib al-Batiniyya (Cairo: al-Maktaba al-
‘Arabiyya, 1964), 169-194. For al-Ghazali’s philosophy of politics, see Fahrettin
Korkmaz, Gazdli'de Devlet [State Theory of al-Ghazalil (Ankara: Turkiye Diyanet
Vakfi Yaymlari, 1995). For the impact of the political and social conditions on al-
Ghazali’s ideas, see H. Kubra Yiicedogru and Vejdi Bilgin, “On birinci Ylzyilda
Siyasal Gerceklik ve Islam Siyaset Diisiincesine Etkisi [Political Reality at the Elev-
enth Century and Its Effect on Islamic Political Thoughtl,” Uludag Universitesi
Ildahiyat Fakiiltesi Dergisi[The Review of the Faculty of Theology, Uludag Universi-
1l 17/2 (2008), 729-746.

See Yasuf al-Qaradawi, al-Imam al-Ghazali bayna mddibiyya wa-naqidiyya
(Al-Manstra: Dar al-Wafa>, 1988), 77-81; Sabri Orman, Gazdli [al-Ghazalil (Istan-
bul: insan Yayinlari, 1986), 97-105.

See al-Ghazali, al-Mustasfa min <ilm al-usil (Balaq: al-Matba‘a al-Amiriyya, 1322
H.), I, 4. The issue is addressed in other sources as such. See Ibn Asakir, Tabyin,
293; Ibn al-Jawzi, al-Muntazam, VIII, 169.
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Muhasibi, Abt Talib al-Makki, and ‘Abd al-Karim al-Qushayri regard-
ing mystical issues are among the chief sources of Ihya’.”’

Al-Ghazali does not aim to criticize the current political system or
oppose the rulers. In fact, he criticizes the wlama’ class and thus
sends an indirect message to the rulers. Although 7hya’ appears to be
a work written for the public masses, al-Ghazali relates the publica-
tion of the work to the wulama’ class and targets them in many places
in it. At this point, we can claim that the work includes a substantial
criticism of the scholar as a social actor and of the sultans in terms of
their relationship to scholars. In the introduction to the work,
‘ulama’ were specifically targeted, for people need a guide to main-
tain their lives according to the true path. These guides are the schol-
ars who are the successors of the prophets. However, according to al-
Ghazali, these scholars practically ceased to exist, while people under
the guise of scholars remained. Most of these ‘scholars’ chased world-
ly interests.”® We encounter al-Ghazali’s criticism, if indirect, about
power in the Kitab al-balal wa-I-haram, a section of Ihya’. Here, al-
Ghazali frequently addresses issues such as the rulers’ lands, build-
ings, and public services, i.e., bridges and fountains, etc., as well as
the salaries that the rulers provide, in terms of religious legitimacy
(halal) and illegitimacy (haram). The fifth (The Legitimate and Illegit-
imate Salaries and Gifts Given by Sultans) and the sixth (The Legiti-
mate and Illegitimate Aspects of the Company with Unjust Sultans,
the Religious Verdict about Attending Their Meetings and Showing
Respect to Them) sub-sections are completely related to the rulers
and the scholars who have close ties with them. The paper focuses
on these two sub-sections.

Criticism of Government in Terms of Illegal Practices

Throughout the history of Islam, the sultanate regime has been a
system that has been accepted without question. Criticisms within the
borders of this regime are leveled at the governors, not at the system.
The hopes are always that any negative practices will change with a

¥ See Abi Nasr T3j al-Din ‘Abd al-Wahhab ibn “Ali al-Subki, Tabagqat al-Shafi‘iyya
al-kubra (eds. ‘Abd al-Fattah Muhammad al-Hulw and Mahmad Muhammad al-
Tanahi; Cairo: Matba‘at <Isi al-Babi al-Halabi, 1964-1976), VI, 247; Mustafa
Cagricy, “Ihyau Ulimi’d-Din (Ihya’> <ulim al-din),” Tiirkiye Diyanet Vakfi Isidm
Ansiklopedisi (DIA) [ Turkish Religious Foundation Encyclopedia of Islam), XXII,
10.

#  Al-Ghazali, Ihya’ ulitm al-din (Beirut: Dar al-Ma‘rifa, 1982), 1, 2.
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change in the governor. The fact that political power, until modern
times, has not wanted to share its government with others has made
the system immune to criticism, and the search for a different system
arose under the influence of the West. Despite this general situation,
we can contend that a spiritual power has been shaped in the Islamic
world” and even that this power has occasionally struggled with po-
litical power. There are instances in which the struggle turns into a
real conflict. We can say that it is not true that political and spiritual
authorities always support and complete each other. (To the contrary,
the spiritual authority has always felt obliged to correct the mistakes
of the political authority.) The religious class has been annoyed by
the illegal practices of the holders of power, both in their private lives
and in the government of the country. The lack of any mechanism to
control the practices of the government has increased this concern.
Thus, we can contend that almost throughout all history, the religious
class holding this concern has maintained a silent criticism of the
government and has tried to keep the balance by building a spiritual
authority.

Al-Ghazali does not criticize the system directly, but he, without
doubt, criticizes the holders of power. He sees this criticism as a duty
of ‘wulama’. We can address al-Ghazali’s criticisms under two sub-
headings.

¥ Al-Ghazali states that the real amir is the one who rules with absolute authority

over his lusts and passions. These people who are in the guise of rags are real
sultans and amirs (Letters of al-Ghazzali, 23). In particular, the great ascetics have
been called “the sultans of the spiritual world.” When ‘Abd Allah ibn al-Mubarak
was asked “who are people,” he responded “scholars,” and when he was asked
“who are sultans,” he responded “ascetics.” (Abt Nu‘aym Ahmad ibn ‘Abd Allah
al-Isfahani, Hilyat al-awliya’ wa-tabagat al-asfiya’ (2™ edn., Beirut: Dir al-Kitab
al-‘Arabi, 1967), VIII, 167). Sufyan al-Thawri is known as “the sheikh and the sul-
tan of scholars” or “the amir of Muslims” (Abt Hamid Farid al-Din Muhammad
ibn Ibrahim al-<Attar al-Nisaburi, Eviiya Tezkireleri [Tadbkirat al-awliya’l (trans-
lated into Turkish by Stleyman Uludag; Istanbul: Kabalci Yayinevi, 2007), 219.
There is no doubt that these statements are used in a spiritual/figurative manner.
However, it is interesting that material titles are used. The term “sultan,” which
has an important place in developing Sufi terminology, is used to either signify
God or the Sufi masters. Sultain Walad, Amir Sultan, Shah Nagshband can be giv-
en as famous examples (Ethem Cebecioglu, Tasavvuf Terimleri ve Deyimleri
Sozliigii [ Dictionary of Sufi Terms and Idioms] (Ankara: Rehber Yayimcilik, 1997),
651, 655).
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Criticism of the Private Lives of the Holders of Power

The private lives of sultans and governors have always been a top-
ic of interest for wulama’ because the caliph must observe the reli-
gious rules according to the doctrine. However, the practice is not in
parallel with the doctrine all of the time. In this regard, al-Ghazali
states that most of the palaces or residences of rulers are confiscat-
ed,” that they and their servants wear silk clothes, that their rooms
have silk rugs and silver plates, and that they utter ugly, false, and
curse words in their meetings.”'

When we in fact examine the historical sources, we clearly see that
the private lives of rulers have the potential to attract criticism from
the religious perspective. From the Umayyad caliphates onwards,
rulers demonstrate practices such as wearing silk clothes, using gold
and silver, having singers and drinking alcohol in their private lives.
Here, instead of continuous illegality as a general rule, we can talk
about a state changing from one power to another. In other words,
with an idealizing effort, we can neither claim that all of the caliphs
and sultans are very pious people nor that they have illegal lifestyles.
Although there are examples demonstrating both types, there are
many examples of intermediate types, also. Hence, while some sul-
tans practice very religious deeds, they also simultaneously engage in
illegal practices.”” This contradiction that makes looking back diffi-
cult. Because it is customary for history books to praise a sultan after
his death, we come across a portrait of very wise, just, and religious
man. This tendency is normal because these works are dedicated to
the dynasty. However, in the same work, it is possible to find nega-
tive characteristics and illegal practices from the same sultan.*

Drinking alcohol as an illegal behavior dates back to the Umayyad

% Al-Ghazali, Ihya’, 11, 143. History books give us some examples. Tughrul Beg,
when he seized Nishapar, settled the palace of the government (dar al-imdra)
and sat on the throne of the Sultan Mas‘ad; see Ibn al-Athir, al-Kamil, IX, 459.

3 Al-Ghazali, Thya’, 11, 144.

3 For the example of the ‘Abbasid caliph Muktafi billah (d. 295/908), see Saim
Yilmaz, Mu ’tazid ve Miiktefi Doneminde Abbdsiler | ‘Abbasids in the Period of al-
Mu‘tadid and al-Muktafi] (Istanbul: Kayithan Yaymlari, 2006), 369.

As an example, for the information on Tughrul Beg and some evaluations, see Al-
Bundari, ibid., 4-5, 25, 29; Ibn al-Athir, al-Kamil, IX, 458, 463, 483. For a remark
on Muhammad Tapar, see al-Bundari, Zitbdetii'n-Nusra, 113-115. For a remark
on Mahmud of Ghazna, see Ibn al-Athir, ibid., IX, 401.
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caliphs.** If we take into account some information in classical
sources and modern evaluations, we can say that this claim has truth
in it.” The sources state that some ‘Abbisid caliphs® and some sul-
tans such as Mahmud of Ghazna® and his son Mas«d* drank alco-
hol. It is known that Alp Arslan,” who was a very beneficent man,
Barkyartq,” and Sanjar* were alcoholics. Nizam al-mulk’s recom-
mendation in Siydsat-nama that sultans should be careful about their
orders when they are drunk™® is most likely an allusion to this fact. In
addition, in the same work, it is interesting to see many details about
how drinking meetings should be conducted, which demonstrate that
this custom, drinking alcohol, existed.” Although he is known as a
very religious man,” Nizam al-mulk quit drinking during the last
stage of his life.* Undoubtedly, al-Ghazal’s ideas on drinking are not
like those of Nizam al-mulk. As vizier, Nizim al-mulk managed alco-

3 AlJahiz (d. 255/869) narrates that most of the Umayyad Caliphs and the early
‘Abbasid caliphs drank alcohol — sometimes to the degree of addiction. See Abta
Uthman ‘Amr ibn Bahr al-Jahiz, Kitab al-taj fi akblaq al-mulik (Cairo: al-
Matba‘a al-Amiriyya, 1332 H.), 151-153.

See Unal Kilig, Tartismalarin Odagindaki Halife Yezid b. Muaviye [In the Center

of Debates: The Khalifa Yazid ibn Mu‘awiyal (Istanbul: Kaythan Yayinlari, 2001),

397-404; See Ismail Hakki Atceken, Devlet Gelenegi Acismndan Hisam b.

Abdiilmelik |Hisham ibn ‘Abd al-Malik in terms of State Tradition) (Ankara: An-

kara Okulu Yayinlari, 2001), 236-237, 254, 256.

% Aba 1-Fid2> ‘Imad al-Din Isma<l ibn “Umar Ibn Kathir, el-Biddye ve'n-Nibdye:

Biiyiik Islam Taribi |al-Bidaya wa-I-nibdya) (translated into Turkish by Mehmet

Keskin; Istanbul, Cagri Yayinlari, 1994), X, 256-257.

Abt “All Qiwam al-Din al-Hasan ibn °Ali al-Tasi Nizam al-mulk (as Nizadmi'l-

Miilk), Siydset-Name [Siyasat-namal (ed. Mehmet Altay Kéymen; 2™ edn., Istan-

bul: Kiiltiir ve Turizm Bakanligi, 1990), 56.

3 Ibn al-Athir, al-Kamil, IX, 482.

% <Ali ibn Nasir, Abbdr, 21; Ibn al-Athir, al-Kamil, X, 10, 75.

0 Abii 1-Qasim Kamal al-Din ‘Umar ibn Ahmad Ibn al-‘Adim, Bughyat al-talab fi
tarikh Halab (Beirut: Dar al-Fikr, n.d.), IV, 1978.

4 <Alf ibn Nasir, Abbdr, 54.

2 See Al-Bundari, Zitbdetii’'n-Nusra, 241, 247. For a modern study that addresses
the issue of some Seljuq sultans’ alcohol addiction, see Fatih M. Seker, Selcuklu
Titrklerinin Islam Tasavouru [The Perception of Islam in the Seljuq Turks) (Istan-
bul: Dergih Yayinlari, 2011), 152-153.

¥ Nizam al-mulk, Siydset-Name, 111.

¥ Ibid., 114, 145-155.

© Ibn al-Athir, al-Kamil, X, 208-209; Ibn al-‘Adim, Bughyat, V, 2498.

¥ Letters of al-Ghazzali, 75-76.
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hol as a state protocol and does not include anything negative about
it in his work. Both in his siydsat-nama and in his letters, al-Ghazali
specifically mentions that rulers must keep away from drinking alco-
hol.”

Criticism of the Financial Practices of the Holders of Power

Al-Ghazali attached special importance to the financial practices of
rulers. The first reason for this importance is that he wanted to offer a
juridical verdict about salaries and gifts received from rulers. The se-
cond reason was to provide a religious warning (al-amr bi-I-ma riif)
against injustice.

According to al-Ghazali’s statements, the sultans racketeer the
Muslim people, seize their belongings or take bribes. All incomes
depending on these illegal activities are haram.” In addition, the
sultans either coercively force workers to cultivate their own lands or
pay them their wages from haram goods.” Moreover, the sultans
confiscated people’s lands or goods in the name of philanthropy.”
Al-Ghazali states that the contemporary rulers are addicted to worldly
desires and riches.”' Consequently, he says that the fortunes of some
partially come from haram, while others totally depend on it.”*

One of the important sources of income for the sultan and his ar-
my in the Seljuq age was looting. Normally, the lands of non-Muslims
should have been looted. However, contrary to Islamic law, the Mus-
lim lands were also being looted because of the irregularity of sol-
diers® or sometimes upon the will of the sultans.” There were cases
in which money was taken as a substitute for loot.” It is possible to
see many examples of confiscation, which al-Ghazali saw as one of
the sultans’ ways of earning money.* Islam accepts the right of own-

Al-Ghazali, al-Tibr al-masbitk fi nasibat al-muliik (Beirut: Dar al-Kutub al-
Ilmiyya, 1988), 65; Letters of al-Ghazzali, 75.

% Al-Ghazali, Ihya’, 11, 135.

9 Ibid., 11, 135.

0 Ibid,, 11, 152.

U Al-Ghazali, al-Tibr al-masbiik, 71.

2 id., Ihya’, 11, 136.

% See Ibn al-Athir, al-Kamil, 1X, 611, 613: X, 79-80.

5t See Ibid., X, 375, 399, 463, 483, 488, 507; X, 68, 99-100, 103, 220.

5 See al-Bundari, Ziibdetii'n-Nusra, 4-5; Ibn al-Athir, al-Kamil, TX, 458, 497, 510.

0 See al-Bundari, ibid., 90, 113-115; Ibn al-Athir, ibid., IX, 401, X, 116, 207, 264; Ibn
al-‘Adim, Bughyat, V, 2485. Ibn al-Athir specifically states that Alp Arslan did not
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ership as a fundamental right.”” In early times, confiscation began to
be used as a punishment for state officials who illegally acquired state
goods. Over time, confiscation became an important source of in-
come for the treasury, a practice that continued until modern times in
the form of the confiscation of the goods of the rich or even the pub-
lic.”® Such practices reached a peak during the fight for the throne
between Barkyariq and Muhammad Tapar in 1099-1104. There was
much bloodshed at that time. The sultans and maliks levied new tax-
es because they could not regularly collect the land tax. Moreover,
the sultans and maliks seized the lands of the public and distributed
them to their commanders.”

Another financial practice of the sultans that was criticized is the
distribution of treasury goods without any standards or measures.
The example given by al-Ghazali shows that these practices had al-
ready existed for a long time ago.*” These practices inevitably resulted
in several serious consequences. Al-Ghazali addresses the juridical
aspect of this subject first, and then analyzes the attitudes of ‘wlama’.

Consequences of the Rulers’ Ways of Incomes

Al-Ghazali, with a very idealist manner, ponders over the conse-
quences of the sultan’s illegal income. It appears that al-Ghazali had a

commit any murder or confiscation. This stress indicates that his case was differ-
ent from the customs of the period. See Ibn al-Athir, ibid., X, 75.

Servet Armagan, Isldm Hukukunda Temel Hak ve Hiirriyetler [Fundamental
Rights and Freedoms in Islamic Law) (2™ edn., Ankara: Diyanet isleri Baskanlig:
Yayinlari, 1992), 158-163.

8 Confiscation was used very effectively, even in the last period of Ottoman State,
and was completely abolished with Tanzimat. See Mehmet Zeki Pakalin, Osmanl
Tarib Deyimleri ve Terimleri Sozliigil [A Lexicon of Ottoman Historical Idioms
and Terminologyl (Istanbul: Milli Egitim Bakanligi Yayinlari, 1993), II, 626;
Cengiz Tomar, “Miisadere [Musidara/Confiscation|,” Tiirkiye Diyanet Vakfi Isidm
Ansiklopedisi (DIA) [ Turkish Religious Foundation Encyclopedia of Islam), XXXII,
65-66; Tuncay Ogiin, “Miisidere: Osmanlilar’da [Musadara: In the Ottoman Peri-
odl,” Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA) | Turkish Religious Founda-
tion Encyclopedia of Islam], XXXII, 67-68.

Ozaydin, Sultan Mubammed Tapar Devri, 37. After Muhammad Tapar came to
the throne, he saw the seriousness of the situation and cancelled some taxes; see
Ibn al-Athir, al-Kamil, X, 527; Ozaydin, ibid., 153.

% For an example of the correspondence between Hirtn al-Rashid and Sufyan al-
Thawri, see al-Ghazali, Ihya’, 11, 353-354. For an example of such practices in the
Seljugs, see al-Bundari, Ziibdetii'n-Nusra, 241, 247.
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very strict attitude. For instance, he says that practices such as shop-
ping in markets® crossing bridges, and drinking water from foun-
tains, if they are constructed by illegal income, are not allowed. In
regard to the rituals, al-Ghazali appears to be stricter: one should not
perform prayer in a seized land or in a mosque that is built with
seized materials, even if it is Jum¢ prayer.”* I believe that this state-
ment of al-Ghazali is influenced by his predecessors, such as Abt
Ishaq al-Shirazi (d. 476/1083). When the Nizamiyya Madrasa of
Baghdad was constructed, it was determined that the first professor
would be Abu Ishaq al-Shirazi. However, he did not show up for the
lesson. Supposedly, a child asked him how he could come to a build-
ing that was constructed in a seized land, leading him to choose not
to attend.® Later, Abii Ishaq had no choice other than to teach, but he
never performed his prayers in the mosque of the madrasa con-
cerned. We can see similar behaviors in the ‘wlama’ al-salaf (the first
generation of Muslim scholars) such as Sufyan al-Thawri,* ‘Abd Allah
ibn al-Mubarak,® Bishr al-Hafi,* and Ahmad ibn Hanbal.”’

According to al-Ghazali, one should not engage in a commercial
relationship with the sultan because most of his goods are bharam,
and one should not be his representative in shopping. It is also strict-
ly forbidden to buy a young slave (ghulamy), silk fabric, or horse,
which are certain to be used in sinful or unjust ways. Similarly, it is
forbidden to buy and sell items to or from governors, state officials
and servants who are at the sultan’s service because their salaries are
derived from haram sources.®®

Al-Ghazali particularly addresses the issue of receiving salary or
gifts from the sultan. Whether w/amda’ have an official duty or not,
one of the important sources of livelihood for the wulama’ class was
these salaries and gifts. Al-Ghazali states that the predecessors’ (salaf)
attitude had changed from abstaining from accepting any duty or

1 Al-Ghazali, Ihya’, 11, 150.

2 Ibid., 11, 152.

% Ibn al-Athir, al-Kamil, X, 55; Ibn Khallikin, Wafayat, 1, 29, 31; Zerrinkub,
Medreseden Kagzs, 89.

Abt Nu‘aym, Hilyat al-awliya’, V11, 40; Farid al-Din ‘Attar, Evliya Tezkireleri,
221.

% Farid al-Din Attar, ibid., 211.

% Ibid., 148.

& Ibid., 250.

% Al-Ghazali, Ihya’, 11, 149-150.
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salary to accepting these incomes on behalf of the poor. However,
this case could only be valid for the time of the righteous caliphs,
during which the treasury was maintained by means of haldl meth-
ods. The proper attitude for the time of al-Ghazali was to refute any
salaries or gifts.”

The books that tell the life stories of the predecessor ‘wlama’ and
the ascetics explain that abstaining from accepting any salary or gift
from a sultan is a moral virtue. These explanations provide a basis for
al-Ghazal’s thoughts. For instance, when Dawad ibn Nusayr al-T2°1
(d. 165/781) died, the funeral speech stated, “he did not accept gifts
from sultans and amirs.”” According to the narrations, this man refut-
ed Hartn al-Rashid when he visited him. Then, upon the request of
his mother, he accepted the caliph and preached to him. However,
he rejected the ring worn by the caliph as a gift.”" In this regard, the
sources also narrate the words and manners of scholars such as Ja‘far
al-Sadiq,”” Sufyan al-Thawri,® Ahmad ibn Hanbal,”* al-Fudayl ibn
Tyad,” Abt ‘Amr ‘Abd al-Rahmin al-Awza<,”® Yasuf ibn al-Asbat,”
and AbTG Bakr Muhammad ibn al-Muzaffar al-Shami, who did not ac-
cept any salary, though he was officially the head of the judicial sys-
tem (gadi l-qudar.”

Nevertheless, al-Ghazali was aware of the problems caused by the
verdict that salary and gifts cannot be accepted. There was the issue
of the livelihood of the ulama’ class on the one hand, and the ne-
cessity of obtaining a salary both to maintain the religious sciences
and to solve the juridical and educational problems of the public. In
this paradoxical situation, al-Ghazali holds an approach that can be
called “pragmatic.” For example, if someone works for the sake of the
public, he or she has the right to obtain his or her salary from the
treasury (bayt al-mal). These people include those who are busy
with scientific activities, teachers, and muw’adhdhins, etc. If these

Ibid., 11, 136-139.

0 Aba Nu‘aym, Hilyat al-awliya’, V11, 337.

" Farid al-Din ‘Attar, Evliya Tezkireleri, 257.

2 Ibid., 52.

7 Abu Nu‘aym, Hilyat al-awliya’, V1, 378.

* Ibn al-Jawzi, Sifat al-safwa (Beirut: Dar al-Ma‘rifa, n.d.), 352-355.
5 Ibid., 11, 242-246.

7 Aba Nu‘aym, Hilyat al-awliya’, V1, 140.

7 Ibid., VIII, 242.

78 Ibn al-Athir, al-Kamil, X, 253.



20 Vejdi Bilgin

people do not obtain their salaries from the treasury, scientific activi-
ties and developments will cease. Thus, the wulama’ must receive
their salaries. In addition, the sultans must present specials gifts to the
‘ulama’. In this case, other people aspire for knowledge and thus
science progresses. Al-Ghazali does not see the government of the
world by a king as something contrary to religion. Religious matters
and government are like twins: one cannot live without the other.
Religion is protected through the means of scholars and politics is
protected by soldiers. The people who attend to these jobs have the
right to obtain their salaries from the treasury. Undoubtedly, if the
sultan is unjust, he must be dismissed. However, because it is very
difficult to dismiss the sultan, the required action is to obey him as
long as he is in power.” In this sense, a scholar who undertakes an
official job can accept a salary and gifts. However, if he or she helps
the ruler in political practices, frequently attends his gatherings, or
facetiously praises him, he or she will have committed a sin.®

The Quality of the Relationship between Scholars and
Power

Al-Ghazali finally comes to the issue of the position of a scholar
towards the governor. The conclusion from the above statements is
that scholars must keep away from rulers and restrict their relation-
ships to the level of “commanding right (al-amr bi-I-mariif).”

Criticism Concerning the Typology of the Scholar

Al-Ghazali is aware of that there are many names among the
Companions (al-sababa) and the Successors (al-tabiin) who re-
ceive salary and gifts from “unjust imams/sultans.” However, these
scholars did not compromise with the sultans on religious issues. If
necessary, these scholars strictly opposed the sultans.” In the subse-
quent period, we must discuss a deep change in the wlamda’-sultan
relationship: in the time of the salaf, the rulers were very happy and
honored if important religious scholars accepted their gifts. These
predecessors did not refrain from criticizing the rulers for their wrong
actions, even if they accepted the ruler’s gifts. These scholars did not
help the rulers in unjust deeds and did not attend their gatherings.
The predecessors of al-Ghazali gave the gifts presented to them to the

™ Al-Ghazali, Ihya’, 11, 140.
8 1bid., 11, 141.
U 1bid., 11, 136-137.
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poor. According to al-Ghazali, the sultans of his day gave gifts to
people whom they can use, who legalize their practices, praise them
in gatherings, and purify them.* Without a doubit, this change did not
instantly begin in the time of al-Ghazali; rather, it goes back to the
first centuries of Islam. For example, al-Hasan al-Basri (d. 110/728)
criticized the reciters when he saw them waiting by the gates of the
sultans’ palaces. He told them that they were losing their prestige and
that they should stay at home to regain it.” We can see the same atti-
tude in scholars such as Muhammad ibn Wasi¢,* Aba Hazim Salama
ibn Dinar,” and the Imam Ja‘far al-Sadiq.®

The change in the character of the ‘wlama’ class necessitates a ty-
pology: (1) “scholars of the hereafter” who do not compromise their
religion, even if they interact with sultans; and (2) “scholars of the
world” who, with their fatwas, legalize the unjust practices of sultans
and accompany them.”” Before al-Ghazali,* we can see this typology
in al-Fudayl ibn Tyad (d. 803).* This typology is also found in one of
the sources of Ihya’ and Qit al-quliih.”” The term the scholar of the
world, which is coined as a critical term, is very old. Sufyan al-Thawri
(d. 161/778) stated that society becomes right if sultans and reciters
are right. He maintained that the worst ailment for a society is corrupt
scholars.”" Criticisms towards the wlama’ class can also be found in
the sayings of scholars such as Malik ibn Dinar,”® al-Fudayl ibn
‘Iyad,” Yasuf ibn al-Asbat,” and Abt Nasr Yahya ibn Abi Kathir.”

8 Ibid., 11, 139.

% Ibn al-Jawz, Sifat al-safwa, 111, 236. For al-Hasan al-BastT's advice to Sa‘id ibn

Jubayr regarding this issue, see Farid al-Din ‘Attar, Evliya Tezkireleri, 70.

Abt Nu‘aym, Hilyat al-awliya’, 11, 351.

5 Ibid., 11, 243-244.

8 Ibid., 111, 194.

¥ Al-Ghazali, Ihya’, 11, 146-148.

% TFor a statement that the criticism of scholars was already present before al-

Ghazali, see W. Montgomery Watt, Muslim Intellectual: A Study of al-Ghazali

(Edinburgh: Edinburgh University Press, 1971), 109-111.

% Abu Nu‘aym, Hilyat al-awliya’, V1II, 92.

% Abu Talib Muhammad ibn Ali ibn ‘Atiyya al-Makki, Kiitu'I-Kulilb [Qut al-quliib]
(translated into Turkish by Muharrem Tan; 2" edn., Istanbul: iz Yayincilik, 2004),
11, 40.

%' Abu Nu‘aym, Hilyat al-awliya’, V11, 5-6.

2 Farid al-Din ‘Attar, Evliya Tezkireleri, 84.

% Ibn al-Jawz, Sifat al-safwa, 11, 241; Farid al-Din ‘Attar, Evliya Tezkireleri, 124.
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The Relationsbhip between Power and the Duty of
Commanding Right

According to al-Ghazali, in an environment where considerable
changes are observed in comparison with predecessors, both in terms
of character and relationships, the worst event is for a scholar to be in
the presence of a sultan. It is appropriate for the sultan to visit the
scholar, while it is best to lack any relationship.” Initially al-Ghazali
narrates many hadiths and the sayings of his predecessors, in which
being in the presence of the sultan is criticized.” In fact, to support al-
Ghazali’s ideas, there are many sayings narrated from his predecessor
‘ulama’ that recommend cutting ties with rulers. Wahb ibn Munabbih
said to ‘Ata’> al-Khurasani “Keep away from the doors of the sultans!
There is fitna in those places. If you received a worldly good from
them, you compromise your religion in proportion.”” Muhammad
ibn Wasi¢,” Sufyan al-Thawri,'” Ahmad ibn Hanbal,'! Hatim al-
Asamm,'” and Mayman ibn Mihran'” speak similar words. Al-Ghazali
states that he himself had experienced this negative case:

After T left the presence of the sultan, I spiritually examined myself.
Although T talked to them harsh and rejected their bad wishes, I saw
humiliation in my soul.'*

In the past, some scholars did not approve of meeting with rulers,
even if the excuse was to tell the truth. For instance, Sufyan al-Thawri
did not accept the seal to govern the Muslim community according to
the Qur’an and the Sunna when al-Mahdji, the new caliph, gave it to
him. For Sufyan al-Thawri, anyone who is in a relationship with the
sultan inevitably tends to him. In Sufyan al-ThawrT's words, one who
goes swimming cannot keep from getting wet. Sufyan al-Thawri does
not worry that the sultans persecute him because he says the truth,
but he worries that his heart leans on them and does not see their

% Abt Nu‘aym, Hilyat al-awliya’, VIII, 239.
% Ibid., 111, 67.

% Al-Ghazali, Ihya’, 11, 142.

7 Ibid., 11, 142-143.

% Aba Nu‘aym, Hilyat al-awliya’, IV, 29-30.
2 Ibid., 11, 352.

10 1bid., VII, 28.

O Tbn al-Jawzi, Sifat al-safwa, 11, 356.

102 Abti Nu‘aym, Hilyat al-awliya’, V111, 74.
15 Ibid., IV, 85.

104 Al-Ghazali, Ihya’, 11, 142.
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wicked deeds.'” Al-Ghazali thinks similarly, if in a different context:
al-Ghazali holds that a scholar should not take money from the sul-
tan, even with the intention of giving it to the poor. Otherwise, those
who are not aware of the truth may receive the impression that the
sultan’s property is halal and that they may accept it."” In the mean-
time, al-Ghazali holds that being in the presence of the sultan and
close to him functions to legalize his actions in the eyes of the pub-
lic.'”

It is inevitable that scholars and the ruler occasionally meet each
other. In that case, the ideal option is for the sultan to visit the schol-
ar. Sufyan al-Thawri says, “the best sultan is the one who sits with
scholars and learns from them; while the worst scholar is the one
who visits the sultans”.'® It is interesting that Nizam al-mulk repeats
this saying in his nasibat-nama.'” The sources state that scholars
such as Muhammad ibn Aslam, Ahmad ibn Harb,'® and Aba Hasan
Kharagani''' rejected the invitations of rulers. However, these types
of actions should be avoided if refraining from being in the presence
of a sultan or rising in front of him disturb the social order.'"* Al-
Ghazali considers the sultan to be necessary for the social order. He
recommends that the scholar keep away from actions that may harm
this order.

In conclusion, al-Ghazali holds that it is undoubtedly allowed to
greet the sultan, to rise in his presence and to treat him well when the
sultan visits. If the visit takes place when no one is present, it is pref-
erable not to rise. In this way, the scholar shows the glory of religion
and the unworthiness of cruelty.'”® This attitude is important; for al-
Ghazali holds that the sinfulness of the sultan is a result of the sinful-
ness of the scholar. For him, the scholars at that time had lost a status
that had inspired caution in the sultans. If the scholars possessed their

15 Abti Nu‘aym, Hilyat al-awliya’, V11, 40-42.

106 al-Ghazali, Ihya’, 11, 148-149.

7 1bid., 11, 145, 150.

198 Farid al-Din ‘Attar, Evliya Tezkireleri, 223.

Nizam al-mulk, Siydset-Ndme, 76. Furthermore, for Nizam al-mulk’s appreciation
of these scholars, see Ibn al-Athir, al-Kamil, X, 209.

10 Farid al-Din ‘Attar, Eviiya Tezkireleri, 275-276.

" 1bid., 592, 598-599.

12 Al-Ghazali, Ihya’ 11, 145.

U3 1bid, 11, 145.
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former honor, the sultans would not have committed such cruelties.'"

Al-Ghazali dedicated a special chapter to the issue of scholars’ re-
ligious warnings to sultans. Accordingly, the scholars must warn the
sultans by informing them of the sinfulness of their actions, advising
them, speaking to them strictly, or stopping them by force if they
observe any evil deeds. Only the first two of these methods can be
applied to the sultans. Using force against the sultan is not allowed
because it triggers chaos. If strict warnings such as “you cruel man
who has no fear of God!” do not cause chaos and do not increase the
cruelty of the sultan, they are allowed and even recommended. How-
ever, if one is not sure of the possible effects, he must not speak these
words. At this point, a scholar does not worry about his own life. The
predecessors warned the holders of power, accepting even death, if
necessary. Al-Ghazali mentions that the hadiths state that the most
valuable jibdd is to tell the truth in the presence of a cruel sultan.'”
The examples given in Ihya’ regarding the issue of commanding right
Cal-amr bi-I-ma‘rif) to the sultans are interesting. Among these ex-
amples is Abu l-Husayn al-Nari, who breaks the wine jar belonging to
the caliph Mu‘tadid. The caliph, who is known for his cruel charac-
ter,"'® eventually forgives him."”

Al-Ghazali, however, returns to the issue of the corruption of the
‘ulama’ in giving their religious warnings to the rulers. According to
al-Ghazali, greed in his time is the biggest obstacle to scholars telling
the truth. Even if the scholars would be willing to tell the truth, their
attitudes and actions contradicted them. Al-Ghazali relates the corrup-
tion of the public to the corruption of the rulers, and the corruption of
the rulers to the corruption of the scholars. Consequently, the corrup-
tion of social ethics is related to the wulama’, whose hearts are full of
lust for world."®

Conclusion

The relationship of the religious class, who has held a respectable
status throughout Islamic history, to government differs from one
period to the next. From the scholars who preceded al-Ghazali on-

U 1bid. 1, 150.

U5 1bid, 11, 343.

16 yilmaz, Mu tazid ve Miiktefi Doneminde Abbdsiler, 268-269.

W Al-Ghazali, Ihya’, 11, 356. Al-Ghazali provides similar examples in his nasipat-
nama, see al-Tibr al-masbiik, 19-21.

18 Al-Ghazali, Ihya’, 11, 357, id., al-Mungidh, 129.
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wards, the praiseworthy attitude of a scholar towards a sultan or a
governor is to refrain from any relationships, even with the excuses
of official duty, or a visit, etc. If any relationship is established, it is
necessary that religion not be compromised. Al-Ghazali’s predeces-
sors’ practices and words on this subject are collected in long sections
in his 7hya’. These narrations are transmitted to the next generations
as an idealized stance. Al-Ghazali says that he primarily criticizes the
type of scholar, following the example of his predecessors. However,
this criticism clearly includes rulers, as well. The relationship between
the two classes is important because, as al-Ghazali believes, the cor-
ruption of the wlama’ is the result of their relationship with govern-
ment.

The government can easily tend toward illegal actions and no con-
trol mechanism has developed, which over time has led to the emer-
gence of “the spiritual sultan” concept, especially among organized
Sufi groups. It is possible to see the difference between the materi-
al/political and spiritual authority that can be observed in Sunni Islam
as an indication of the disturbance of the religious class because of
the actions of the government and the lack of any solution to these
actions. The sultanate of the spiritual world stipulates that the social
structure, not the political structure, is to be reformed. The sultan is
included in the reform project because he is a part of society. I be-
lieve that new studies on the development and manifestations of the
idea of the spiritual authority, as observed in al-Ghazali, will provide
us with more insights regarding the attitude of the religious class to-
wards government.
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MODERNIZATION AND THE REPRODUCTION
OF EVERYDAY LIFE IN KONYA

Necdet Subast
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Abstract

In this paper, modernity and the practices of everyday life are evalu-
ated, selecting Konya as a case study. Everyday life reflects the norm
of values, approaches, and actions that are brought into being in soci-
ety in various ways. Konya constitutes a unique example for those
who want to observe the continuity of Turkish modernism, because it
is a city where modernity and desires for a traditional life meet in a
paradoxical manner; it is a unique city in that it enables hybrid en-
counters of the modern and traditional to occur in everyday life prac-
tices. This study is an effort to understand how the attributes of the
modern and the traditional shape everyday life, as well as to provide a
discussion of its current problems.

Key Words: Everyday life, modernity, religiosity, tradition, traditional-
ism, Turkish culture, Konya, urban culture, cultural heritage

Yahya Kemal (1884-1958), one of the leading figures of contempo-

rary Turkish literature, could not help asking a paradoxical question
while critically examining the social structures transformed in haste
by modernity: “Is it possible to wake up for the early morning prayer

(salat al-fajr) after a night of infidel life?”" Yahya Kemal personally

See Yahya Kemal Beyath, Aziz Istanbul [Glorious Istanbull (Istanbul: Istanbul

Fetih Cemiyeti, 1964).
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witnessed the interventions made in the early Republican Era by
modernist practices towards the integrity of traditional life, and the
excitement that was aimed at completely upsetting traditional ways of
thinking, and he thus expressed his observations and his growing
worries.

Yahya Kemal argues that saldt, or the prayers made by Muslims
five times a day, is at the top of the list of principles that must be pre-
served and continued. In fact, when common religious references
among Muslims are used as a starting point, it is undeniable that salat
is regarded as the central pillar of the faith. For example, within the
predominant Islamic tradition, the Islamic faith of a group who does
not practice salat is often questioned. Yahya Kemal’s aforementioned
question is not referring to simply any prayer, but the early morning
prayer. What makes the question more relevant is the fact that the
early morning prayer is especially difficult to practice.” This difficulty
increases with the increasingly modern way of life.

It is possible for Yahya Kemal’s question to be discussed on sever-
al levels. What Yahya Kemal meant by “foreign” (Frenk) life was that
the world was now being conceptualized as if it were the West. Tradi-
tional ways of life now had to adapt in an increasingly radical manner
to the values of the Western (Frenk) world. The dynamism inherent
in the westernization process was rendering what is traditional as
disputable, eroding and obliterating the value and status of all that
belonged to the past. For a typically “modern” man, this approach
made compromising the most fundamental components of the tradi-
tional the only goal.’ Thus, the boundaries between the Western way
of thinking and the long-established world of the traditional were

The early morning prayer, saldt al-fajr, is considered to be an important dividing
line to distinguish the true believer (mu’>min) from the impostor (mundfiq) and
thus gains a special status owing to its difficulty. Saldt al-fajr in question is per-
formed in the early hours of the day before the sun rises. The flow of daily rou-
tines in the traditional way of living was designed taking into consideration the
time of the five daily prayers. To perform the daily prayers comfortably, the activ-
ities of daily life had to be planned according to them. Therefore, one who wish-
es to perform the early morning prayer is expected to go to bed early. However,
the only way for a Muslim to perform daily prayers in a modern and secular way
of life is to search for suitable breaks for each one.

Howard Alexander Reed, “Cagdas Turk Mislimanlarinin Dini Hayati [Religious
Life of Modern Turkish Muslims]” in Davut Dursun (ed.), Tirkiye'de Islam ve
Laiklik Islam and Laicism in Turkey] (Istanbul: insan Yaymlari, 1995), 91-127.
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now being codified as a constant source of tension for the Republican
generations. Everyday life had to change.

The question Yahya Kemal asked in fact reflects the paradoxes
created by the oscillations and dilemmas between modern and tradi-
tional views of life. This question points to an impasse experienced
not only by Turks but also by all the “other” societies involved in the
modernization process: how could it be possible to wake up for the
early morning prayer, or saldt al-fajr, which is one of the most sensi-
tive presentations of the religious obligations, in a universe where
daily life is built on the foundation of laic practices and secular de-
mands? What is left of the differentiation of time and space in every-
day life? When these differentiations are pondered, the basic question
that crystallizes appears to be an impasse that summarizes the de fac-
to realities of Muslim communities that have existed for approximate-
ly 200 years. The problem revolves around the question, “Could we
be both Western and Muslim?”*

Modernization’ brought critical challenges that arose at certain
points in Turkey as a result of the reproduction of everyday life, as
also occurred in many other traditional communities. The desire for
secularization, which is inherent in the founding discourse of
modernism, reveals the flexibility of the boundaries of Islamic mod-

Ismail Kara, “Islim Diistincesinde Paradigma Degisimi: Hem Batililasalim Hem de
Musluman Kalalim [Paradigm Shift in Islamic Thought: Let's Both Become
Westernalized and Remain Muslims]” in Mehmet O. Alkan (ed.), Modern
Titrkiye’'de Siyasi Diisiince: Tanzimat ve Mesrutiyet’in Birikimi[Political Thought
in Modern Turkey: Accumulation of Tanzimdt and Constitutionalism] (Istanbul:
fletisim Yayinlart, 2001), I, 234-264.

Usually, under the title of modernization, three often confused developments are
mentioned. The first is a process of confusion and transformation that encom-
passes the whole society, which is self-originating and self-growing process that
arises as a result of fostering independent actions of actors belonging to different
social groups. The second is a purposeful re-building process aimed at connect-
ing this process of growth, expansion, and transformation with new behavioral
and institutional norms. These two dimensions, which involve economic and so-
cial dynamics and the political and legal framework that try to guide them, are
together called modernization. The third are efforts to express the gaps and
weaknesses under this social structure, which in the narrowest sense of the word
come to mean modernism. See fhsan Bilgin, “Modernlesmenin Sehirdeki izleri
[Marks of Modernisation in the Cityl,” www.arkitera.com/v1/diyalog/ibsanbilgin/
modernizm1.htm (2002).



68 Necdet Subasgt

ernization. The style of modernization in everyday life, particularly in
cities with traditional leanings such as Konya and Kayseri (both of
which do not resist so strongly, but incorporate their own prefer-
ences), reflects this flexibility. In this context, certain lifestyles that do
not fear resorting to modernity or tradition can be considered serious
exceptions to the usual debates and generalizing assumptions of so-
ciologists.’

On Everyday Life

Daily life reflects the ordinary world of values, attitudes and activi-
ties that take shape in various forms in social life. Therefore, it would
not be an exaggeration to consider studies of daily life among the
most effective means that can be used to trace changes in social struc-
ture; thus, daily life patterns, living designs, mental structures, per-
ceptions of the world, conceptions of life and the confusions and
differentiations from the ordinary can be observed clearly.’

The significance of daily life arises from the fact that it is the sim-
plest demonstration of reality. Although this topic is regarded as a
fairly new area of study in the social sciences, it indicates the original
course of social reality. In the same vein, sociological studies focus on

A study conducted by the European Stability Initiative (ESD in 2005 defined the
dynamic entrepreneurial spirit and the efforts to join in with the modern in Kay-
seri, an Anatolian city known for its conservatism, as a Calvinist development of
its own kind. In that study, the activity in Kayseri was reflected as a perfect identi-
fication of Islam with modernity. According to the study, economic success and
social development took the form of a harmony between Islam and modernity.
Discussions of Protestantism generated by sociological analyses made to under-
stand the relationship between religion and capitalism since Weber was brought
to the agenda as a model that had explanatory power on this issue. It was obvi-
ous that when themes of change, progress, and differentiation in the Islamic
world came to the agenda, the controversy would get deeper and go in different
directions. The worldview of Islam requires new concepts because the means at
hand are usually insufficient and useless. Thanks to undeniable examples of the
fact that Islamic tradition did not fear from getting in touch with new realities, the
new forms generated by these contacts increase and rapidly assume an Islamic
character. Even so, this reciprocity may always be a source of surprise for West-
ern researches.

In this context, the contributions of Erving Goffman, Harold Garfinkel, Alfred
Schutz, Thomas Luckman, and Henri Lefebvre must be particularly remembered,
see Necdet Subast, Giindelik Hayat ve Dinsellik [Daily Life and Religiosity] (Is-
tanbul: iz Yayincilik, 2004).
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how people operate in their daily lives. In this framework, ethnogra-
phy has a particular explanatory power with high sociological value
in daily life studies. Accordingly, daily life reflects an experience in
which everyone becomes involved in some way. As noted by Henri
Lefebvre,®

daily life in all its ordinariness is composed of repetitions: attitudes at
work and outside work, mechanical movements (...), hours, days,
weeks, months, years; linear and cyclical repetitions, natural time and
rational time, etc. (...) Daily life is a low degree of ‘experience’ and
thinking, a degree in which experience and thinking have not sepa-
rated from one another yet; all that is perceived is a part of a larger
universe, and the world is a total of all things.

Thus, daily life is a shared and dynamic world of experience from
which objects and abstract concepts are generated.

Daily life is not independent of any discourse that determines it-
self, no matter which context it is in. Daily life, which is usually
bound by ordinariness, is a specific form(ality) that requires a sub-
stantial hermeneutic effort, and what comes to surface are the hidden,
deep, and strong undercurrents of the social. The system that regu-
lates the flow of daily life is fed by a root paradigm involving the
components of sociality and a reference system. This connection
moves daily life to a status of a specific road map that renders it a
constant determinant at a cognitive level. Thus, each form, action, or
type of information that has an equivalent in life that is experienced
and exposes itself, reflects the inner world of the social. By pursuing
the traces of changes existing in daily life, it becomes possible to de-
mystify and understand the social and economic assets of a world of
differentiations and orientations that occur in a specific spatial and
social context, or a world that has become ordinary through repeti-
tions and habits. In this framework, daily life demonstrates how val-
ues, meanings, and actions that proliferate in a series ranging from
the harmony in the relationships between the world and the religion,
to the overlapping of the relationships between the state and society,
can lead to unity in practice. There, some fanciful ideas, and odd and
ambiguous preferences, or anything that has not turned into a daily
form or style, carries an alienation that leaves itself outside. In this

8 See Henri Lefebvre, Modern Diinyada Giindelik Hayat [La Vie Quotidienne Dans

le Monde Moderne] (translated into Turkish by Isin Gurbiz; Istanbul: Metis
Yaymnlari, 1998).
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case, the essential goal is to discover the fundamental fragments of
daily life that are interesting but always involved in social life by per-
meating through its effective filters. Furthermore, experimentalism
and genuineness that are inherent in the nature of daily life always
exist together with a grandiosity, style, and system. In short, when
separated from daily life practices, the society’s world of meaning,
mental structures, living patterns, and objects of orientation are re-
vealed. This study focuses on the reproduction of everyday life as a
means of understanding the specific characteristics specifics that
Konya has displayed through its process of modernization.

Konya: “Encoded” and “Protected” Memory

Konya can be regarded as an exceptional example in observing
how modernization is faring in Turkey, because it is a model city
where modernity and desires for tradition converge paradoxically like
nowhere else. This existing reconciliation enables the emergence of
new styles in daily life. With respect to the course of Turkish modern-
ization, Konya is worthy of attention due to the interestingly simulta-
neous and unbiased references it makes to both tradition and moder-
nity. Konya’s historical memory as a city and its usual calmness in the
face of all types of novelties distinguishes its form of modernization
from others. First, being one of the few cities that have transcended
the borders of Turkey, Konya sets an unequalled example in pursu-
ing this course: on the one hand, Konya can be defined based on its
classic and traditional urban identity; on the other hand, Konya
demonstrates a desire on the part of the periphery to come to the
center and activates a new potential for concentration. When the his-
tory of Konya is considered in terms of diversification of daily life, it is
always possible to observe in it new strategies for existence. Accom-
panied by centrifugal tensions, Konya crystallizes the psychological
state of the “provincial” in the process of Westernization and its story
in this context.

In Konya, which is among the leading classic Anatolian cities, the
past is updated anew without being limited only to the remembrance
and conservation of the traditional. At the same time, efforts to create
a new common ground for meeting with the modern are often ob-
served in the historical process. Konya is one of the traditional Anato-
lian cities where all stages of its evolution from the traditional to the
modern are experienced deeply and where the constantly controver-
sial, tense and unsettling effects of change can never be ignored.
However, the ultimate characteristic that separates Konya from simi-
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lar cities is that there still exists a piece of world knowledge or a
guidebook of everyday life in it, which keeps a balanced distance
between the traditional and the modern and even encourages this
correlation between the two. Observing how everyday life goes on in
the case of Konya appears to prove that demands for change can also
be realized without leading to social confusion and “a fit of uneasi-
ness™ as is observed in the rest of Turkish modernity. Thus, it can be
possible to understand that a typical Anatolian city can have a life-
style that is open to both the traditional and the modern world with-
out having to lead to a dilemma.

Even when a quick tour is taken through history, it is likely to con-
front the reality that Konya bears the characteristics of an ancient city.
A common point that emerges from all archaeological findings since
Neolithic times is that Konya has enjoyed a central status since the
very beginning.'” This status can be explained with reference to its
possession of a historically favorable location throughout the ages.
Therefore, Konya’s geography, which has continuously been over-
turned in power since the Hittite times, bears qualities that are worth
investigating for their own sake.

Konya has enjoyed a strategic location since the time of the Ro-
mans, Byzantines, Muslim Arabs, and the Seljugs. Additionally, the

Gregory Jusdanis, in a study in which he dealt with the fate of a modernization
project in a society unprepared for it, he uses the concept of “belated modernity”
and makes remarks about a “fit of uneasiness” experienced by communities in
which there is a discordance between projects of modernization and local condi-
tions. In his assessment of tensions between the center and the periphery, and
the dominant and the minority, Jusdanis states that this “fit of uneasiness” actually
stems from the differences between the West and the local conditions of the
countries in the periphery. See Gregory Jusdanis, Gecikmis Modernlik ve Estetik
Kiiltilr | Belated Modernity and Aesthetic Culture] (translated into Turkish by Tun-
cay Birkan; Istanbul: Metis Yayinlari, 1998).

In this framework, Catalhoytk, one of the oldest human settlements in Anatolia
and actually in the whole world is situated quite close to today’s Konya (For
Catalhoyiik, please see Hasan Bahar, Giingodr Karauguz, and Ozdemir Kocak, Es-
kicag Konya Arastirmalar: I. Phrygia Paroveus Bolgesi Anitlar, Yerlesmeler ve
Kiigitk Buluntular [Studies on Konya in Ancient Times I: The Region of Phrygia
Paroreus Monuments, Settlements, and Small Findings) (Istanbul: n.p., 1996);
Hasan Bahar and Ozdemir Kocak, Eskicag Konya Arastirmalar: II: Neolitik
Cag’dan Roma Donemi Sonuna Kadar [Studies on Konya in Ancient Times II:
From the Neolithic Age to the End of the Roman Period) (Konya: Komen
Yayinlari, 2004).



L Necdet Subasgt

Romans and Crusaders competed in their campaigns from the West to
the East with the Mongols, in their incursions from the East to the
West, inflicting similar destructions in the course of history. During
the time of the Seljugs, however, Konya began to be defined as a
Turkish city, but they managed to keep Konya, together with its other
peripheral cultural qualities that it had acquired through history, in a
condition worthy of attention. For example, Konya always enjoyed a
critical location for the Romans. Likewise, this characteristic was al-
ways of interest for the Byzantines. Konya’s cosmopolitan nature and
its location as an important station on the way of migrations and the
Silk Road were among the elements that reinforced Konya’s signifi-
cance.

However, today, Konya derives its much-appreciated merit from a
past that is primarily shaped by a spiritual tradition. Konya’s past,
which can always be associated with a kind of sanctity, provides it
with a privilege that cannot be ignored. Konya’s hidden history, or
the image this city holds for a typical Konya resident, also exposes an
emphasis on the roots of the city associated with a mythical world. It
is necessary to note that the sanctity of this city exists in the minds of
people from which a series of myths connects it with its pre-Islamic
name, Iconium, to its name in the Islamic era, Konya. In this frame-
work, Konya is referred to as “the city of prophets” or “the city of
saints.”"" Although oftentimes all of these names reflect states where
myths and reality intermingle, a rather significant image derives its
power from such references. For example, when one glances at the
map of holy places in the New Testament, Konya becomes significant
for the Christian tradition. This significance primarily derives from the
fact that Saint Paul visited this city twice. Another point that must not
be ignored regarding the emergence of the city image of Konya is the
special significance attached to this city by the Christians during their
holy wars, namely, the Crusades.

Undoubtedly, Konya has been a Turkish city for quite a long time.
Conquered by the Seljug commander, Sulayman ibn Qutalmish, Kon-
ya has been in the hands of Muslim Turks since its conquest in 1074.
It must not be forgotten that the real image of Konya, which has been

' Cf. ibrahim Hakki Konyali, Abideleri ve Kitabeleriyle Konya Taribi [History of
Konya with Memorials and Epitaphs] (Konya: Yeni Kitap Basimevi, 1964); Hasan
Ozonder, Konya Velileri [Saints of Konyal (Konya: Kuzucular Ofset, 1990); Meh-
met Ali Uz, Konya Alimleri ve Evliyalart [Scholars and Saints of Konya)l (Konya:
Karabulut, 1993).
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shaped by various efforts of the Seljugs, Ottomans and modern Turks,
can be revealed by associating it primarily with its Seljuq history."
Konya served as the capital city during the reign of Anatolian Seljugs.
Although Konya appears to be a city that has continuously changed
hands among Muslim communities from that time onward, this phe-
nomenon primarily resulted from its status as a charismatic city."

Indeed, the real quality of Konya that earned it worldwide fame is
its association with the famous Islamic mystic Mawlana Jalal al-Din al-
ROmi. Al-Rami is not a mystic whose influence is known and felt only
in Konya. In fact, many people who pay respectful attention to his
message travel to Konya by the thousands on the anniversary of his
death (shab-i ‘ariis), and remember him with ceremonies. Contrary
to common perceptions, al-Rimi assumed the responsibility of the
city in a historical sense, and this affinity with him gave the city “an
honor,” “a privilege,” and “a source of pride.” Therefore, for an ordi-
nary city resident, Konya is a holy city, which undoubtedly led to this
common belief: a city that is blessed will have a deep impact on its
daily life. In a blessed city, the things that contravene the “spirituality
of the city” are shunned because such things lead to social conflicts
that are difficult to settle.

While a reference can be made to the established and positive his-
tory of a city, mention can also be made of its mythical history. The
meeting point of these two elements has turned Konya into a highly
mystical and pious city. Sociologically, the city bases itself on such
myths. Therefore, pursuing daily life practices in the case of Konya is
of great significance. Al-Rimi’s discourse and a rich spirituality incor-
porated in life after being created in such a tradition gradually be-
came the basic norms that form Konya’s actual reality. In short, the
overall image created by a combination of these components has
given Konya a spiritual and mystical image.

12 See Tuncer Baykara, Tiirkiye Selcuklular: Devrinde Konya [Konya in the Period
of the Seljugs of Turkeyl (Ankara: Kultiir ve Turizm Bakanligi Yayinlari, 1985).

This is so much so that Konya was always in the position of a city over which
bargains were made in the conflicts and strife between the Karamanoghlus and
the Seljugs. However, the problems caused by this appeal of Konya are quite a
few. For example, during Tamerlane’s famous campaign in Anatolia and the

Jalaliuprisings, Konya was in serious trouble.
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New Components: “Today, new things must be said”

Since the early times through the present, the traditions that are
constantly reproduced in daily life, and above all its past, enable
Konya to be described as a respectable and magnificent city and
make it necessary to pay attention to it. Konya has always been re-
nowned as a historically prestigious city from the Romans to the Byz-
antines, the Seljugs to the Ottomans, and finally to present-day Tur-
key. Today, Konya attracts attention with a constantly renewed image
of its everyday life. However, it is important to question what type of
relationship Konya will establish with the global demands in a world
consisting of new lifestyles and equipped with new technologies. In
this world, new relationships of dependence will likely emerge, and
the resultant cultural contrasts will bear social risks."

When the Republic was founded, Konya had aesthetic qualities
that could be considered typical of Seljuq in terms of heritage. Several
Ottoman elements were also complementary to these qualities. This
aspect of Konya, which has always allowed it to be defined in terms
of the traditional and the religious, must be viewed from these fun-
damental characteristics. As a Seljug-Ottoman city, Konya imple-
mented its urban development through a combination of family,
neighborhood, and religious communities, similar to other traditional
cities: the family as the smallest unit, then the neighborhood-
protective, as well as encompassing and formations of religious
communities that extend beyond local boundaries.” The religious

" In his descriptions of Turkey’s leading cities in his book Five Cities published in
the mid-20" century, famous Turkish novelist Ahmet Hamdi Tanpinar (1901-
1972) aptly describes the frustration created by rapid and radical change in the
cities, among which Konya was included (2004). What Tanpinar mentions is “the
regret felt for those that disappeared from our lives and the enthusiasm felt for the
new.” Even so, the dilemma felt by Tanpinar gives way to balance and peace as
far as Konya is concerned. Konya clearly retains its exceptional status in this con-
flict. According to him, Konya possesses a unique correlation of nostalgic feelings
towards the past, reality of today, and expectations from the future.

See Musa Cadirct, Tanzimat Déneminde Anadolu Kentlerinin Sosyal ve Ekono-
mik Yapilari[Social and Economical Structures of Anatolian Towns in Tanzimdt
Reform Eral (Ankara: Tirk Tarih Kurumu, 1991); Ozer Ergenc, Osmanh Klasik
Donemi Kent Taribgiligine Katki: XVI. Yiizyilda Ankara ve Konya | Contribution
to Urban Historiography of Classical Ottoman Period: Konya in XVI" Centur)
(Ankara: Ankara Enstitiisi Vakfi, 1995); Suraiya Faroghi, Osmanl Kiiltiirii ve
Giindelik Yasam: Ortacagdan Yirminci Yiizyda |Kunst und alltagsieben im
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community, or jamd ‘a, was part of the social imagination created by
the world of daily relationships. An ordinary individual in an Anatoli-
an city internalized the Ottoman identity by roaming through a web
of bonds generated by the neighborhood and the religious communi-
ty. Communal bonds developed around masjids, or small mosques,
which existed in almost all streets, and mosques and lodges of reli-
gious sects that were bigger than masjids, which justified the existing
variety through larger numbers of participants. The teachings of the
‘ulama’, the scholars of Muslim theology, were influential in the
practical demonstration of religiosity. However, religious communi-
ties and groups were equally as important as the ‘wulama’— they were
structures that tolerated areas of tension between the state and the
society. Especially when urban life is considered, the answer to the
question of how the gap between the state and the society will be
filled, and what social institutions will undertake this responsibility
when Muslim communities are concerned, is through religious sects.
As emphasized by Isin,' this role must be understood properly:

The question of cultural roaming among groups of different status
brought along with social stratification draws attention to another
manner of activity assumed by sects in urban life. This manner of ac-
tivity addresses the feeling of belonging to a religious community ex-
isting in the collective subconscious of urban residents and help peo-
ple of different status meet in a common ground by way of mystic
metaphors it uses. We may regard the ground where such a union of
understanding and feeling materializes as the strongest social struc-
ture which enables cultural circulation among the groups in question.
The classic assumption that each sect generates the culture of a group
of a different status has no validity at all. In fact, we must state here
that this joint union of understanding and feeling, termed nasha, or
joy, in the mystical language both substitutes for the dynamics of cul-
tural circulation among status groups and at the same time allows for
a form of individual perception best fitting for human nature. The
sects” keeping open such a channel of cultural circulation, both ends
of which open to the humans and the society, played the primary role
in the emergence of urban life. Moreover, this role has a historical di-

Osmanischen Reich] (translated into Turkish by Elif Kili¢; Istanbul: Tarih Vakfi
Yurt Yayinlari, 1997).

See Ekrem Isin, Istanbul’da Giindelik Hayat: Insan Kiltiir ve Mekdn Iliskileri
Uzerine Toplumsal Tarib Denemeleri|Daily Life in Istanbul: Social History Essays
on Human, Culture and Space Relations| (Istanbul: iletisim Yayinlari, 1995).
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mension: thanks to such a channel of communication that was grant-
ed functionality by the sects on a common cultural ground,
knowledge, and experience are passed on from one generation to
another and thus the collective memory of the society is established.

It must not be forgotten that in Konya, the ulama’ from madras-
as (religious schools) and members of religious groups who managed
to establish more insightful and lasting relationships with people of
all professions and walks of life had an effective role that transformed
the natural-secular nature of daily life'” — so much so that the histori-
cal cost of these roles of the wulama’ and the groups almost justifies
most of the ideological references that have codified Konya as “the
source of religious backwardness/bigotry” since the establishment of
Republic.

Turkish modernization upset the established daily life patterns.
When tradition is defined, a larger framework that also includes reli-
gion is emphasized. Turkish politicians who were nurtured by the
founding values of modernization dared to engage in an open con-
flict with the traditional. Although the speed of the revolutionary ori-
entation of Turkish modernization has considerably slowed today, its
effect has gained increasing continuity. The leaders of the new re-
gime, from the very beginning, agreed on disdaining, excluding and
when deemed necessary, suppressing religion as a reference value.
In this chaotic atmosphere, only a world of reference approved by
the state could exist. It was out of the question that Konya could have
privileged treatment in its inclusion in modern Turkey’s direction.
However, even a simple comparison of what type of appearance
modernization allowed could suffice to expose the difference in vari-
ous regions of Turkey. Indeed, even Konya’s neighbors could not
synchronize with Konya in maintaining the delicate balance between
modernity and adherence to tradition. As Aktay noted, Konya is
unique in this regard because although it has always maintained a
lukewarm attitude towards basic tenets of Turkish modernism, Konya
has employed a policy of real-politics concerning the nature of
modernism — so much so that Konya’s experience of modernization
does not conflict ideologically with the discourse of the Kemalist
elite; nevertheless, universal knowledge and the reality of everyday

7 Cf. Caner Arabaci, Osmanl Dénemi Konya Medreseleri 1900-1924 [Konya
Madrasas in the Ottoman Period: 1900-1924] (Konya: Konya Ticaret Odast,
1998).
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life contribute significantly to the development of this imagination
and determination of its direction.'

In the case of Konya, what lies within the content of this contribu-
tion is a combination of religion, tradition, and modernity. Both reli-
gion and tradition are still the major creators of the mental world of a
typical Konya native. The existence and weight of a tradition of
common sense and respectable wlama’ that did not allow bigotry or
heretic sects are factors that should not be disregarded. The weight of
‘ulama’ was always visible in the rational characteristic of religious
orientations. This emerging weight regarded marginal movements
and changes of axis as negative indicators, and such organizational
efforts were taken as malformations. Although this weight of ‘wulama’
was substantially eroded during the Republican Era, its respectability
still holds.

Throughout the Republican Era, as security and controlling devic-
es of the state, imam—Hatip (Imam and Preacher) Schools," and also
imams affiliated to Directorate of Religious Affairs, who are in charge
of conveying the official understanding of religion to the society,

8 See Celalettin Gelik, Sehirlesme ve Din [Urbanization and Religion] (Konya: Cizgi

Kitabevi Yayinlari, 2002); Sencer Ayata, “Cevresel Nitelikteki Geleneksel Tarikat-
lar: Konya ve Trabzon'da Kadiri ve Naksibendi islam [Islamic Literature and
Literacy in Contemporary Turkey: Traditional Sufi Orders on the Periphery: Kadiri
and Naksibendi Islam in Konya and Trabzon]” in Richard Tapper (ed.), Cagdas
Titrkiye'de Isldm: Din, Siyaset, Edebiyat ve Laik Devlet [Islam in Modern Turkey:
Religion, Politics and Literature in a Secular State] (translated into Turkish by
Ozden Arikan; Istanbul: Sarmal Yaymevi, 1993), 133-170; Ali Bayramoglu, De-
mokratiklesme Silrecinde Dindar ve Laikler |Religious and Lay Persons in
Democratization Process] (Istanbul: Turkiye Ekonomik ve Sosyal Etudler Vakfi,
2006); VERITR, Avrupa Sehir Sarti ve Konya Arastirmast [Europe City Condition
and Konya Research] (Konya: Konya Ticaret Odasi, 2003); SIAR, Dini Degerler
Arastirmast [Religious Values Research) (Istanbul: SIAR, 1985).

Initially, imam-Hatip (Imam and Preacher) Schools were established to graduate
enlightened religious men. It is possible to categorize these schools as a unique
formation in which two different lines of knowledge, namely “worldly” and “oth-
erworldly,” meet in a modern framework. Nonetheless, the Kemalist elite often
have misgivings about the knowledge and the human element generated in
Imam-Hatip Schools. The rapid increase in their number and their appeal to the
public soon made imam-Hatip schools one of the issues of tension between lai-
cism and religion. Now, imam-Hatip Schools have been codified by the modern-
ist Kemalist elite as the breeding ground for Islamic movements. Ultimately, many
restrictions was imposed on graduates of these schools until very recently.
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have displayed an attitude that extinguished tensions and conflicts in
the face of every instance of manipulation from the superiors regard-
ing the regulation of daily life. Sermons, lectures, and assemblies of
enlightenment, and even religious ceremonies have contributed to
the justification of such attitudes. Thus, a certain continuity has been
achieved in Konya that has separated spirituality from verbal and
formal essentialism in a more radical manner than what has tran-
spired in many other regions of Turkey. The major principle that
Imam-Hatip Schools, Higher Institutes of Islam,” Faculties of Theolo-
gy after the 1980s and the personnel at Directorate of Religious Affairs
have crystallized for daily life is “to progress;” however, the original
goal is not to get away from the main paradigm while implementing
this goal. The notion of progress here was different from the notion
of progressivism in the Western discourse of Enlightenment. What
happened was associating words with Western words in appearance
but filling their content with Islamic terminology. The images and the
ideas that emerged and proliferated in a new form were entirely
modern. Even if they were entangled in the nets of the past, uncondi-
tional rejection of the modern did not receive mass approval. In actu-
ality, this situation was a testament to Konya’s uniqueness. Within this
combination, Konya has begun to generate concrete examples of its
own specific modernization with its characteristics that it has dis-
played with more emphasis, especially since the 1990s. It is possible
to detect a re-reading of the tradition behind all of these. It would be
fitting to cite here the sayings of Prophet Muhammad and Mawlana
Jalal al-Din which translate as follows respectively: “The one who
spent two days with equal performance does not belong to us” and
“yesterday went along with yesterday; it is necessary to say new
things today.”

Urban life involves a constant search for harmony. The necessity
for co-habitation renders efforts in this regard to be highly valuable.
In this framework, different criteria are reproduced. Agreeing with
the shared principles of the city may create the danger of eliminating

% Tnitially, these institutes and faculties were opened to graduate teachers of reli-
gion for various secondary education schools, especially imam-Hatip Schools, or
to educate personnel for the religious bureaucracy to be employed as muftis and
preachers in the central and provincial branches of Presidency of Religious Af-
fairs. The controversy about the justification and functions of these schools has
assumed a permanent status as consequence of the fact that the secular orienta-
tions of the state do not have a truly genuine route.
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new approaches on an individual or social level. The fear of getting
lost in the same pot and course encourages the emergence of ghettos.
In contrast, Weber proposes just the opposite:* “The city removes all
ties.” This “removal of ties” allows for new formations and organiza-
tions that will introduce an urban lifestyle. The values, traditions and
value judgments are subjected to a new test. However, what contin-
ues to exist in Konya is an expression of a different co-existence.

Asure (‘Ashira’) as a Metaphor for a Model of Cultural Plu-
rality

The real source of controversy surrounding Konya is whether the
newcomers mix with the natives. Every lifestyle proposal that comes
from outside will either succeed or adapt to the social atmosphere of
the society they join, become creolized through transformation, and
will perhaps maintain its specific identity. In fact, however, those
who come to Konya add their own characteristics to the city and do
not express themselves with a different identity. The fact that those
who come from outside are also Muslims facilitates integration. With-
out explicit suggestion, “The Dome” in Konya attracts and incorpo-
rates the stranger to a specific culture, and ultimately makes him ei-
ther religious or secular. However, individual dissensions cannot
evade Konya’s encompassing power. How is it possible that the mo-
dus operandi that operates in Konya fosters piety? It cannot be denied
that the effects of modernization and westernization that we experi-
ence in our lives are felt here as occurs everywhere else in Turkey.
The practice of building daily life on secular values functions in Kon-
ya just as anywhere else. Nevertheless, mention has to be made of a
“specific style” in Konya, because the unity that forms here does not
eliminate cultural, religious, and ethnic differences. In fact, it is possi-
ble to discuss a common ground among all of these structures.

This common ground in Konya can only be expressed through the
metaphor of asure. Asure is a dessert that is made from a variety of
ingredients. There is a common belief about the origin of asure,
which is made by boiling wheat, chickpeas, and other grains with
dried fruit. The day of ‘@shira’is on the tenth of Muharram, which is
the first of the lunar months in the Islamic calendar. Historical and
religious stories note that important events took place on this day in
the lives of many prophets. On this day, many prophets were saved

21

See Max Weber, Sebir: Modern Kentin Dogusu [The City] (translated into Turkish
by Musa Ceylan; Istanbul: Bakis Yayinlart, 2000).
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from various big problems, oppressions, and persecutions. According
to these stories, certain incidents occurred on the day of “ashiira’”
The most frequently made connection with asure in the Islamic world
is the murder of Prophet Muhammad’s grandson, al-Husayn, at al-
Karbala>. Today, asure has an important ritualistic value as a con-
stantly updated story among all Muslims, in particular the Shi‘ite and
the Alevi.”

Each ingredient used in asure manages to retain its specific taste.
Furthermore, all these ingredients create a completely new taste. This
is more functional for Konya than that of the “salad bowl” given for
the American and Canadian cases because of both the cultural
uniqueness of the concept of asure and the unrealistic suggestion that
the ingredients that come together in a salad do not undergo trans-
formation. We know that no cultural encounter can be possible with-
out a certain amount of interaction. In the case of asure, although all
the ingredients mix and mingle with one another in the same pot, the
ingredients do not change their characteristics in the end. As is em-
phasized by Boysan, asure is a mixture of elements that generate a
new taste when they come together despite their dissimilarity. For
example,*

The truth behind how the chickpea and the dry fig come together
cannot be grasped. All the same, just like asure, there are blends of
humans from whose gathering a sweet atmosphere arises and there
are cities as their location. (...) However, what gives taste to asure
and heats it is the fire. The name of the fire that enables mixing well
in human gatherings is culture. The destiny of human communities
not heated by the fire of culture is to remain permanently at the stage
of salad.

Thus, a new taste emerges as a combination of each taste felt indi-

#  Among them are God’s acceptance of the repentance Prophet Adam for the sin
he committed, the salvation of Noah’s ark from the great flood, Prophet Abra-
ham’s not getting burned in the fire, the ascension of Prophet Driss to the heav-
ens, Prophet Jacob’s meeting his son Prophet Joseph, Prophet Job’s recovery
from his illness, Prophet Moses’ crossing the Red Sea and saving the Jews from
the persecution of the Pharaoh and lastly Christ’s birth, his salvation from death
and ascension to the heavens.

#  See Metin And, Riritelden Drama: Kerbeld-Mubarrem-Ta ziye |From Ritual to
Drama: al-Karbala’-Mubarram-Ta ziya) (Istanbul: Yapi Kredi Yayinlari, 2002).
See Aydin Boysan, Nerede Yastyoruz? [Where Do We Livel (Istanbul: Bilgi
Yayinevi, 2004).
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vidually. Konya must be regarded in the context of this specific com-
bination.”

The sociological literature did not delay in analyzing mental struc-
tures and orientations activated by the urban context. In fact, the
most profound problems of modern life arise from the individual’s
desire to retain his/her existential autonomy and individuality in the
face of effective social forces, historical legacy, external culture, and
lifestyle®.

In this framework, urbanization epitomizes the formation of the
“people” in a new formula, and that which is daily reflects meeting
points where this variety emerges in search of harmony away from
sharp boundaries. According to a common assumption regarding the
nature of sociological relationships, while urbanization generates its
own tradition, daily life takes form as a harvest ground where materi-
als and accessories in the cultural-intellectual depot are re-processed.
Lifestyles and life patterns always emerge by differentiating from ur-
ban experiences, but still it is not always possible to talk about the
uniqueness of urban practices. The process of urbanization can also
be defined as a new aspect of life that introduces changes of social
structure such as division of workload and specialization. Ultimately,
this process paves the way for secularism, individualization, establish-
ing anonymous and rational relationships. Thus, life’s values, man-
ners, and attitudes begin to be adopted. Tradition is not appreciated
and therefore comes into contact with new forms.

In this context, Konya displays a distinct characteristic that some-
times confuses sociological theory. However, the interest in what is

»  Here there is something different from the one achieved with the “melting pot.”
What is expected of each element in the melting pot is creolization. Here, the
goal is to create new social and cultural forms or identities out of those who be-
long to different cultural, religious, and ethnic groups. This “melting pot” is now
an amalgam. As transpired from many practices ranging from assimilation to inte-
gration, the elimination of the original root in a “melting pot” has been consid-
ered among the requirements of the social order (Cf. Nazim irem “Eritme Pota-
sindan Eriyen Pota'ya: XXI. Yuzyilin Esiginde Amerika [From Melting Pot to
Melted Pot: America on the Verge of XXI" Centuryl,” Dogu-Bat1 8/32 (Mayis-
Temmuz [May-July] 2005), 199-219). However, the essence of asure is to preserve
differences with their root qualities and ensure constant maintenance of a bal-
ance.

% Georg Simmel, “Metropol ve Zihinsel Yasam [The Metropolis and Mental Life],”
Cogito 8 (1996), 81-89.
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modern is selective. Here, it is difficult to define the traditional char-
acteristic of the city as a monotonous embodiment of the past; it is
actually the continuous mobilization of the materials at hand in build-
ing bridges between the past, present, and the future. In this frame-
work, the appeal of religion, mysticism and modernity constitutes the
fundamental elements of daily life — so much so that even new urban-
ization strategies usually tend to transform old structural characteris-
tics rather than remove them. Business centers, new neighborhoods,
increasing centers of concentration, and diverging orientations in
urban atmosphere turn Konya into a mold where differentiations are
tolerated.

Undoubtedly, one of the factors that foster this perception is the
fact that what is religious has taken a genuine form. When patterns of
social life are considered, mosques reflect identity to a large extent
and are popular with the jamda‘a, or the congregation. Nonetheless,
some ancient historical sites that may be cited among the primary
indicators of Seljuq and Ottoman existence in the city receive their
share of the tensions that arise from daily life practices.”

¥ An ultra-modern shopping center where representatives of all capitalist brands

exist was built by the so-called religious capital in the center of Konya. The prom-
inent architectural feature of this center is its revolutionary height and style for
Konya. Apart from the traditional Islamists who usually disapprove of high-rising
construction (since tall buildings are usually regarded as ominous signs of the
Doomsday), this building also received much criticism from the conservatives.
Controversy is still going on about the representative quality for Konya of the
construction of a new business center with its unusual height even for the whole
of Anatolia (42-storey to match Konya’'s traffic plate number). Konya’s public
opinion has not yet agreed on the name to be given to this skyscraper. Should the
skyscraper be referred to with a western name like Kule City (Tower City) or one
like Selcuklu Kulesi (Seljuq Tower) which revives historical memories? Now, the
building began to be called kule site by the public in daily life thanks to a certain
understanding of reconciliation. However, the conservative democrat municipal
administration insists on calling this structure Selcuklu Kulesi (Seljuq Tower). The
important thing here is not the placement of a rather assertive and imposing
building in the center of the city in contrast to the religious objection to the con-
struction of high buildings. The fact that this building is generating a new style of
behavior and everyday life culture by bringing along a new type of consumer
prototype is a much more important aspect of this building in contrast to the lux-
ury shops in various parts of the city. The interesting thing, however, is the en-
thusiasm to name a highly modern building with the Seljuq heritage. The build-
ing bears no elements of traditional architecture, yet the phrase Seljuq is enough
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It is appropriate to say that daily life in Konya is now reproduced
by blending the traditional and the modern. As was revealed by re-
search conducted in recent years, Konya displays a cautious attitude
towards both zealous Islamic radicalism and equally zealous modern-
ization movements.”® Although Konya is often cited as a favorable
ground for harboring fundamentalist interpretations of Islam, the
number of examples that disprove such expectations both in theory
and practice are quite a few. Despite the fact that Konya has preferred
political tendencies with high Islamic emphasis since the 1970s, it has
always demonstrated a measured and discreet attitude to avoid turn-
ing this tendency into an urban conflict.” In this framework, Konya
has set up its inner balance and limited the aspirations of extremists.
Despite the visible weight of religious and conservative tendencies,
Konya has given support to all of the political parties that have
emerged in political arena.** However, Konya comes to the fore-

to activate a search for defined roots. The semantic world created around kule
site (Tower Site) goes beyond outward modernization and verbal traditionalism
and provokes important questions in the context of Konya about how a new life
style can be created.
# See Birol Akgiin, Titrkiye'de Secmen Davrawsi, Partiler Sistemi ve Siyasal Gitven
[Voter Bebaviors, Political Parties System and Political Confidence in Turke)yl
(Ankara: Nobel Yayin Dagitim, 2002); Muammer Gil, Atilla Bayram, and
Oguzhan Hakkoymaz, Selcuklu’dan Giiniimiize Konya'nin Sosyo-Politik Yapist
[Sociopolitical Structure of Konya from the Seljuq Era to the Presenil (Konya: il
Emniyet Mudurligii AR-GE Yayinlart, 2003); GENAR, Konya Biiyiiksebir Beledi-
yesi Sosyal Kriterler Iletisim Konsepti ve Uygulama Projesi [The Communication
Concept of Social Criteria and Its Application Project, Konya Metropolitan
Municipality] (Konya: Buylksehir Belediyesi, 2004); Konya Ticaret Odasi (KTO)
[Konya Chamber of Commercel, Konya ili Sosyo-Ekonomik ve Siyasi Yonelimler
Arastirmasi-2 [A Research on Socio-economic and Political Orientation of Kon-
ya-2] (Konya: Konya Ticaret Odasi, 2005); SIAR, ibid.
¥ The place which Necmeddin Erbakan, who represents the religious wing in Turk-
ish politics, chose for his project and discourse (Milli Goriis, or The National
View) has always been Konya. Nevertheless, this affinity between the city and
Erbakan did not prevent the emergence of social democrat or democratic for-
mations in their own way. There is no favorable atmosphere in Konya now to
represent Erbakan’s discourse in the political arena. In contrast, conservative
democrat Tayyip Erdogan has managed to be influential in Turkish politics with a
grassroots political platform that also includes remnants of the Milli Goris
Movement.
¥ See KTO, ibid.; Muhiddin Tus, Sosyal ve Ekonomik Acidan Konya [Konya with
regard to Socio-Economic Aspects| (Konya: Konya Ticaret Odasi, 2001).
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ground as a city where religious tendencies are associated with politi-
cal demands in daily life.

The remembrance of Konya with a perception of modernity is
linked to the economic boom there.” The developmental statistics
which used to seem to justify the popular perception that Konya is
ignored by the administrators of the modern Republic have begun to
change rapidly in recent years.”* Industrial businesses that concen-
trate in Konya, economic revival, and the development of similar
factors that do not exclude traditional and religious points of refer-
ence indicate the continuity and prevalence of a remarkable living
pattern in Konya. In fact, the industrial sector in Konya leads the en-
trepreneurs that are called Anatolian Tigers” and are expanding rap-
idly. The holding companies that are established there and develop-
ments in the industrial sector operate independently of the religious
and traditional reference points.

Thus, urban life is becoming increasingly modern. Modern life can
only be based on a system. However, what is unusual is an Islamic
modernization and, as has been frequently stated, this brings to mind
a totally peculiar concept of modernization. What happens here is the
inclusion of both modernity and the reproduced religious and tradi-
tional past in daily life rather than the conquest of the center by mo-
dernity.

In conclusion, Konya bears the quality of being an interesting city
in that it has confronted and gradually reconciled the rules of modern
life with its religious orientations which have constantly been given
fresh impetus since al-Rimi, and which have given priority to exper-
tise and genuine knowledge over heretic views. The question to
which Yahya Kemal sought an answer requires the implementation of

3 See Biilent Dinger, Metin Ozaslan, and Taner Kavasoglu, Illerin ve Bolgelerin
Sosyo-Ekonomik Gelismislik Swalamas: Arastirmast [A Research on the Socio-
Economic Development Order of Cities and Regions| (Ankara: Devlet Planlama
Teskilat1, 2003).

See Devlet Istatistik Enstitiisit (DIE) [State Institute of Statisticsl, Ekonomik ve
Sosyal Gostergeler - Konya - |Economic and Social Indicators - Konya -] (Ankara:
DIE, 1998); idem, 2000 Genel Niifus Sayimi: Niifusun Sosyal ve Ekonomik Nitelik-
leri - Konya - [General Census 2000: Social and Economic Features of Konya’s
Population] (Ankara: DIE, 2002).

Anatolian Tigers have represented since the 1980’s the new entrepreneurialism of

32

3
the religious and conservative businessmen in Anatolia unlike the mostly Ankara
and Istanbul-based and state-favored Turkish businessmen.
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more insightful research regarding how this conflict has been re-
moved in the case of Konya. The question should be this: what kind
of a balance do those who manage to wake up to perform the Early
Morning Prayer establish between their daily life and modernity?
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Holy War in Judaism: The Fall and Rise of a Controversial
Idea, by Reuven Firestone (New York: Oxford University Press,
2012), xvi + 305 pp., ISBN: 978-0-19-980030-2, £27.50 (hb)

Admirers of Reuven Firestone will not be disappointed with this
book, and its intriguing title and subtitle accurately outline its main
thesis. There is indeed a theory of when war is allowed and indeed
compulsory in Judaism, and it developed out of the Bible and the
texts connected to it such as the Apocrypha, and most significantly
the commentaries of the Mishnah and the Talmud. Yet since the
commentary stage occurred so late in the day, comparatively speak-
ing, what it had to reflect on was not so much the glories of conquest
at divine command of the Holy Land, but the bitter defeats at the
hands of the Romans and the total devastation of the Jewish polity in
what could loosely be called Israel. Firestone suggests that this gave
rise to the idea that talking about violent resistance to enemies, let
alone war, was a very dangerous enterprise and not to be sanctioned
except in very exceptional circumstances. It went along with the very
special status of living in Israel, which was in theory desirable but in
practice was so full of difficulties that many rabbinic authorities
seemed to discourage it. Although the Bible itself is full of references
to the Land of Israel and its ownership by the Jews, when this was no
longer feasible the idea of living in Israel, and certainly the idea of
fighting others in order to live there, became largely irrelevant. As
Firestone comments, a long debate was set off by Maimonides and
his predecessors, and his rather dismissive remarks about the signifi-
cance of Israel and the idea of fighting to live there, by contrast with
the later Nahmanides who not only set out to refute Maimonides but
even moved to Israel himself, with not entirely happy consequences.
For Nahmanides living in the Land is of immense significance for
Jews, and any obstacles that are in the way must be removed, some-
times violently if necessary.

For much of the last two millennia these debates were more aca-
demic than anything else, since the idea that the Jews would return to
the Land before the arrival of the Messiah was regarded as far-
fetched, and indeed some Jews persist in arguing that a state should
not be established before the messianic age. Firestone is quite right in
emphasizing that the theological debates that developed over the

Tlahiyat Studies Copyright © Bursa ilahiyat Foundation
Volume 4 Number1 Winter/Spring 2013 P-ISSN: 1309-1786 e-ISSN: 1309-1719
DOI: 10.12730/13091719.2013.41.72
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acceptability of war has little to do with the thinking of most Israelis,
who are profoundly secular. On the other hand, as Firestone shows
in what I thought was by far the most interesting part of the book, the
religious narrative was often used by the secular in order to establish
as wide a consensus among the Jewish public for the measures un-
dertaken by the state, especially measures involving violence. Here
the establishment of a state, and its being inhabited by what is today
probably a majority of the world’s Jewish population, raised again the
issue of when violence is justified. From its earlier near-consensus
that violence and war ought to be avoided at all costs, a significant
number of Religious Zionists have made much of the idea that in cer-
tain circumstances war is not only desirable but in fact compulsory,
and to oppose it is a sign of a lack of commitment to Judaism and its
law. This is not a reflection on what is pragmatically appropriate, but
on what should be done because God wants it to be done, and of
course the commentator is aware of what the divine opinion of the
issue is. Anyone who disagrees is to be regarded perhaps in very
stark terms as a rodef or aggressor against the Jewish people.

I could not help wondering whether theology and law in this case
is to be praised or criticized for its flexibility. One sometimes feels
that theology is rather a loose discipline since it can react to any
change in circumstances with some appropriate form of words, in
that within the commentary tradition a respected authority can be
found to have made a comment that can be used eventually, when
the conditions are appropriate. The idea that war could be compulso-
ry, a dormant idea for much of Jewish history when in exile, suddenly
came to the fore again when war became more of an option that
looked like it might produce results. The way theology works is to
assess the relevant scriptural passages and the commentaries on them
and develop a plausible interpretation of how the law should go as a
result. At different times different interpretations come to the fore,
and that makes it look very much as though whatever the circum-
stances, some theoretical argument can be found to justify or con-
demn what at that time is appropriate. Yet Firestone seems to be criti-
cal of the recent popularity of the idea among Religious Zionism that
war is compulsory to protect or even expand the territory of the State
of Israel, but why? The fact that until recently it was very much a mi-
nority view hardly establishes that it is wrong, and he shows how
plausibly they can establish a narrative to support their view. One of
the problems that emerges is that although the modern commentators
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seem to be basing their rulings on “traditional” views, they in fact
eschew the sort of careful weighing of different texts and alternative
opinions and arguments. Often what seems to take place is a more
mystical process, and here the influence of Abraham Kook is surely
significant, but it is difficult to know how to assess a legal ruling
which apparently comes about through some sort of intuition and
poetic grasp of reality that sounds very moving to the right sort of
audience, but dubious to anyone else.

This is in every way an excellent book, detailed and accurate and
well-argued throughout. It is always difficult to maintain balance
when dealing with a controversial topic, and Firestone is measured
throughout, although it is clear where his sympathies lie. The book is
certainly now the standard text on the topic and I am sure will remain
so for a very long time. A sign of its excellence is that it raises many
issues which it does not settle, and readers will find it a stimulating
and inspiring read.

Oliver Leaman
University of Kentucky, Lexington, Kentucky-USA



Humor in Early Islam, by Franz Rosenthal, with an introduction
by Geert Jan van Gelder (Brill Classics in Islam: 6) (Leiden & Bos-
ton: Brill, 2011), xviii + 154 pp., ISBN: 978-90-04-21148-3, €75.00 /
$107.00 (hb)

This book by Franz Rosenthal, a scholar in Arabic and Semitic
studies, was first published in 1956 and did hardly lose any of its sig-
nificance until the present day. Therefore it was a splendid initiative
to have it re-edited, this time with an intelligent introduction by Geert
Jan van Gelder.

Nowadays hardly anybody would easily associate the concept of
“humor” with the religion of Islam. The images and faces that we see
in the media reflect anger and grimness. Islamic “reality” seems to
consist of all too serious debates about the prominent position of
Islam and of the socio-political consequences of never ending con-
flicts in the Middle East.

But whatever the situation may be, the cultural history of the
communities in the Muslim world cannot be completely understood
without a description of laughter and joy and one of the factors that
caused these: humor.

The title of the book is well chosen: with any other title like “Hu-
mor in the Muslim World” or “Arab Humor” we would run into the
problem of fixing boundaries in time and space. The concept of “Ear-
ly Islam” rightly links the book to a limited geographical area and also
to an Arabic speaking environment.

In his introduction Geert Jan van Gelder puts a number of things
in perspective: first of all the character of Muslim scholarship that was
a mixed body of all kinds of knowledge in which the phenomenon of
jokes was never an abstruse outsider, nor was the theory of laughter
and humor. As always Arab scholars had a lot of remarkable things to
say about these subjects. He also touches upon the difficulty of cross
cultural appreciation of jokes, a well known problem. Jokes and an-
ecdotes will easily fall flat by lack of knowledge of various aspects of
another culture, of the referential field. This might be less true for the
art of comic ambiguity as I will try to explain later.
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Rosenthal too starts his introduction with some noteworthy reflec-
tions about humor and he stresses the universality of this phenome-
non, also within the context of the “otherworldliness” of Islam. He
puts this “otherworldliness” in perspective however by pointing to
“cheerful humanity” as one of the character traits of the prophet
Muhammad.

His inventory of the Arabic material is extremely useful and com-
plete up to the date of the publication of this book. Meanwhile other
sources have emerged, of course, which are easily accessible. Useful
too is his enumeration of the Arabic terminology for various kinds of
humor like anecdotes, jokes, tomfooleries etc. (pp. 6-7, n. 3 and 4)
and his lists of humorists in early Arab history.

The main part of his book focuses on the stories connected with
one of these humorists, Ashcab ibn Jubayr (d. 154/771). Rosenthal
divides his biography of this humorist into two chapters: the “historic”
and the legendary Ash‘ab. Most of the material has been taken from
the same source as where the translated stories come from: the Kitab
al-aghani, which serves as a comprehensive collection for earlier
sources.

The historic Ash<ab enjoyed close relationships within the elite in
Medina, especially it appears with Sukayna, the granddaughter of
‘Ali, a position that allowed him a “Bohemian” lifestyle. Within the
rich and culturally aware circles of Medina at the time Ash‘ab worked
as a successful singer who earned considerable amounts of money, a
capital that only increased due to his proverbial greed. And it is his
greed that forms the core of many of the anecdotes about this man.

Apart from the many anecdotes about Ash‘b’s greed Rosenthal
translated and commented upon other anecdotes that can be divided
into categories like: political, religious, ritual, and anti-clerical. Apart
from these themes many of his jokes are situated in an urban envi-
ronment and are often so recognizable that Rosenthal calls them “ap-
plicable in our time.” A number of jokes must simply be considered
as plainly vulgar.

In his conclusion Rosenthal distinguishes between the historical
Ash‘ab, a singer and entertainer, and the legend which served as “a
convenient peg to hang all kinds of jokes on.” In this case this distinc-
tion is certainly meaningful and wise.
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The largest part of the book contains Rosenthal’s translations of
the stories about Ashab (pp. 36-131). He arranged these stories as
follows: 1. Chronologically following the biography of our hero in the
Kitab al-aghani, 2. A few other stories about Ashab from elsewhere
in the Aghant; 3. Stories taken from other sources in the chronologi-
cal order of these sources.

Are these stories worth reading? Yes they are because they convey
an interesting representation of everyday life in early Islam. Are they
funny? Not all of them, certainly. And if something, they often pro-
duce not more than a smile. But they add to our knowledge and un-
derstanding of this part of Arab cultural history, for instance the story
(p. 86) about Ash¢ab being forced to go on hajj and regretting it all
the way. This is part of mistreatment he faces from the governor who
is forcing him to join his pilgrimage; one of the dirty tricks this gover-
nor plays is to let Ash‘ab almost die from starvation whereas he him-
self enjoys a copious meal in secret.

Whatever the quality of these anecdotes, one thing about the
translation might be considered a bit annoying: I think that the reader
would benefit if the translator would have chosen to shorten the
isnad at the beginning of each story into some kind of a formula. The
isnads show a variety in length, but even the shorter ones distract
from the content of the anecdote. The average reader cannot be ex-
pected to find any useful information in these isndds.

The book concludes with a short appendix on the theory of laugh-
ter in the Greek, early Christian, and Arab philosophical tradition.

Some valuable lexicographical work that Rosenthal has done is
contained in his “Index of Selected Rare or Explained Words.” This
index will probably be a useful source for understanding other texts
of the same kind.

More recently another study in the field of humor in the widest
sense of the word appeared: Thomas Bauer’s Die Kultur der
Ambiguitdt: Eine andere Geschichte des Islam (Berlin: Verlag der
Weltreligionen im Insel Verlag, 2011). Why are books on this subject
so important? Because they offer a major contribution to understand-
ing the (cultural) history of Islam from a point of view that seems to
be neglected by many modern scholars in the Arab/Islamic world.
They show the human and “humanist” sides of a great civilization,
aspects that are all too easily forgotten. The book on ambiguity has
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one advantage compared to Rosenthal’s study: understanding ambi-
guity is less depending on our knowledge of the “there and then,” the
circumstances and “otherworldliness” mentioned earlier. It relies
more on the knowledge of the language and the understanding of its
double meanings (double entendre) together with a general aware-
ness of an all too human background which we more often than not
share with Muslim civilization.

Gert Borg
Radboud University Nijmegen, Nijmegen-the Netherlands



Religion in Modern Islamic Discourse, by Abdulkader Tayob
(London: C. Hurst & Co. [Publishers], 2009), viii + 200 pp., ISBN:
978-185065-953-2, £45.00 (hb)

Abdulkader Tayob in his Religion in Modern Islamic Discourse
undertook a careful study of how ‘religion,” as a key variable in ‘reli-
gious studies’ in general and ‘Islamic studies’ in particular, has been
employed and discussed by Muslim intellectuals at the end of the 19"
century and throughout the 20" century. Tayob discussed engagingly
about the status of ‘Religion in Modern Islam’ (pp. 1-22) and argued
about its relevance as a distinctive variable; and like many other so-
cial scientists he made reference to how and why scholars such as
Max Weber defined/explained religion in modern society. Instead of
depending upon their interpretations, Tayob brought Wilfred Cant-
well Smith and Armando Salvatore’s ideas on board; for him they
offered useful insights as to how it should be applied to present-day
Muslim societies. Since their respective understandings were appro-
priate, Tayob employed their theoretical conceptualization through-
out his study.

Since Tayob underlined that the study’s concern was “on the fun-
damental meanings and values that Muslims produced for modern
Islam” (p. 15) and that it inspected how religion acted as a key ele-
ment in shaping the debates in modern Muslim discourse, it allowed
him to critically reflect upon “The Essence of Religion and Religion’s
Essence” in Chapter 2 (pp. 23-47). In this chapter, which he incorrect-
ly identified as Chapter One (p. 17), the focus was on religion’s defi-
nition and meaning. Encountering modernity as an unstoppable pro-
cess of change, Tayob brought to the fore Sayyid Ahmad Khan’s ideas
and juxtaposed these with those of Muhammad Igbal and Fazlur
Rahman. As a result of Khan’s support for the scientific approach,
Tayob demonstrated how Khan redefined religion.

After Tayob discussed their ideas, he went on to examine the ap-
proaches of Jamal al-Din al-Afghani and Muhammad ‘Abduh in Chap-
ter 3 (pp. 49-7D) titled “The Value of Religion and Islam.” Herein
Tayob illustrated how these two, who were influenced by a dominant
functionalist approach, made important interventions. Al-Afghani
critiqued Khan as well as other thinkers for their obsession with ma-
terialism and he argued that all religions were good (socially and po-
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litically) for society (p. 57). Tayob stated that ‘Abduh laid stress on
reason as a pivotal tool for the development of religion and he con-
sidered religion as an essential part of human nature (p. 59). One is
rather surprised that Tayob did not make reference to Rashid Rida’s
Ta’rikh al-Ustadh al-Imam al-Sheikh Mubammad ‘Abdub (1931) or
to Charles C. Adams’ Islam and Modernism in Egypt (1933); both
texts would have added value to his assessment of ‘Abduh.

That aside, al-Afghani and ‘Abduh’s functional method in dealing
with Islamic values provided Tayob the opportunity to turn attention
to “Religion, Islam and Identity” in Chapter 4 (pp. 73-99); a chapter in
which he interrogated ‘identity’ as a central characteristic of the state
and the society. He, however, studied the notion of identity as con-
tained in the works of Hasan al-Banna and Mawduadi, and Tayob
demonstrated how they differed as Islamists in their approach.
Tayob, moreover, returned to Khan and ‘Abduh who “posited a uni-
versal non-differentiated meaning of Islam” (p. 79); he illustrated how
they differed from one another and made inputs to the construction
of Muslim identity as functionalists. Building on these points, Tayob
reviewed the foundations laid by the Islamists and argued that al-
Banna benefited from ‘Abduh and Mawduadi gained from Khan’s in-
tellectual experiences. Although Tayob mentioned Sayyid Qutb’s
name and briefly compared Qutb’s views with Mawdadi’s insights, it
might have been educative if he had compared in greater detail the
ideas of these two ideologues.

Now when Tayob discoursed about “The Meaning and Symbolism
of the Islamic State” in Chapter 5 (pp. 101-126), he did so to “show
how the position of Islam in the modern state has become essentially
a problem of identity.” Tayob demonstrated how the Muslim state
was burdened with the modern meanings of Islam and made refer-
ence to ‘Al ‘Abd al-Raziq who rejected the idea of an ‘Islamic state.’
He was among those who drew a sharp line between the Prophet’s
religious and political roles. Tayob juxtaposed the latter’s views with
Rashid Rida who held an opposing stance. Rida theologically pro-
posed a Muslim republic that was to be led by a religious govern-
ment; an idea that is rather different from Mawdudi whose views
Tayob revisited. Tayob also analyzed Muhammad al-Ghazali and Aya-
tollah Khomeini’s views on the topic.

Tayob then discussed “Religion between Shari‘a and Law” in
Chapter 6 (pp. 127-154). Herein Tayob visited the opinions of three
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Muslim legal minds. He first assessed the intellectual appreciation of
Asaf Fyzee; the Indian scholar who adopted a gradualist approach to
the study of Muslim jurisprudence and who made a clear distinction
between religion and law. He then engaged with the views of
Abdullahi An-Na‘im — the Sudanese/American scholar. Compared to
Fyzee, An-Na‘im, according to Tayob, preferred a radical reformist
approach in dealing with Muslim jurisprudence; a method that advo-
cated that djtihad (judicial examination) as a legal tool should not be
uncritically accepted but that it be fundamentally employed to bring
about sweeping legal reforms that are in line with universal principles
such as ‘freedom of religion.’

Being a critical thinker who ardently upholds the principles of
secularism, An-Na‘im naturally countered and constantly challenged
the conservatives and modernists’ arguments; the upshot of An-
Na‘im’s fundamental approach was that he set himself apart from the
established conservative scholars such as Mufti Taqi Usmani, the
pragmatist Pakistani traditional theologian. Tayob explored Usmani’s
ideas and highlighted the fact that though Usmani adopted an “open
attitude towards change” (p.146) during modern times Usmani was
wary of modernity’s shortcomings. Though Tayob mentioned that
Muslim modernists such as Fazlur Rahman were heavily critiqued by
Usmani for “simply following the latest trends in the West” (p. 147),
he did not indicate why Usmani failed to scrutinize Rahman’s person-
al engagement with Western thought as an academic and nor did he
tangibly demonstrate how ‘religion’ as a pivotal variable was em-
ployed in Usmani’s texts. Nonetheless, Tayob provide the reader with
a fairly good insight into the varied legal approaches; approaches that
accommodated ‘religion’ in the theoretical shar< frame.

Shari‘a as a legal system was also seriously discoursed by female
scholarly circles. In Tayob’s “Reading (of) Islamic Feminism: Modern-
ism and Beyond” (pp. 155-180), he evaluated the feminist theory of
religion. Before Tayob assessed Nazzira Zin al-Din and Amina
Wadud-Muhsin’s views, he prefaced it with an account of women’s
place in Muslim beliefs with the intention of showing that many stud-
ies neglected to inform the reader to what degree women interact
with religion. Tayob critically reflected on their contributions towards
the construction of modern Muslim society. Zin al-Din, influenced by
‘Abduh, advocated the ‘moral choice’ approach. Since Zin al-Din’s
writings debated the validity of veiling, Tayob did not mention as to
whether she made a distinction in her text between religious dictates
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and Arab cultural practices. Tayob then focused on Wadud-Muhsin
whose text Woman and Islam (1992) made waves among Muslim
women circles. Seeing herself as a post-modern feminist — influenced
by Rahman - who adopted a reader-centred approach, Wadud-
Muhsin argued for the support of significant principles that would
allow her to deconstruct those advocated by male exegetes and to
permit her to hold tight onto universals espoused by ‘feminist agents.’
So for her the reader (i.e., the agent) was ‘a (key) producer of the
meaning of the text’ and that reading — as an activity — should not be
something that should be left to ‘individual consciousness’ as argued
by Zin al-Din (p. 167). Tayob stressed that Wadud-Muhsin remained
committed to the sacred text. On the whole, Tayob provided an even-
handed treatment of these two women scholars’ insights. He, howev-
er, did not hesitate to state where and why their interpretations were
inadequate. Prior to concluding his chapter Tayob surveyed the writ-
ings of, among others, Mawdudi, al-Qaradawi, and al-Ghanntshi
whose approaches towards women were somewhat apologetic.
Whilst Tayob made this observation as well as commending Wadud-
Mubhsin for having chosen a “more integrated approach to reconciling
religion and social values” (p. 179), he also commented upon this
approach’s inherent weaknesses.

In his “Concluding Remarks” (pp. 181-186) Tayob stated that the
text underlined that (a) the search for real meaning of Islam (i.e., the
preoccupation with essence), (b) the efficacy of religious values in
public life, and (¢) the desire for representation were basically essen-
tial features of Modern Muslim society. Consequently, these three
issues assisted one in getting a fair insight into the stance of religion
within the diverse Muslim discourses throughout the 20" century.
Tayob has certainly made a solid contribution to religious studies
since it not only familiarized the student with the divergent ap-
proaches within specific strands of Muslim thinking, but it also pro-
vided him/her with a comparative overview of how intellectuals dis-
coursed about, inter alia, Muslim identity, Islamic state, and Islamic
law. It is indeed a text that should be part of the prescribed lists for
those doing courses in the field of Sociology of Religion/Sociology of
Islam.

Muhammed Haron
University of Botswana, Gaborone-Bolswana



The Essentials of Ibadi Islam, by Valeria J. Hoffman (Modern
Intellectual and Political History of the Middle East) (Syracuse, NY:
Syracuse University Press, 2012), xii +344 pp., ISBN: 978-0-8156-
3288-7, $39.95 (hb)

The Essentials of Ibadi Islam is a book to be numbered among the
literature relating to the theology of a particular branch of Islam,
Ibadism, with which the work initiates the reader in its excellent in-
troduction. The author of the book, Professor Valerie Hoffman, is
well acquainted with Oman and Ibadism due to her long involvement
with the subject matter and her fieldwork for long periods in the Sul-
tanate. She writes for both students with some familiarity with Islam
as well as the discerning academic who enjoys a systematic exposi-
tion of historical events, with an extensive (51 pp.) and highly ex-
planatory introduction on the place of Ibadism within Islam and the
related research (pp. 3-5), the origins and political history of Ibadiyya
(pp. 5-7), the development of Ibadism as a distinct sect of Islam (pp.
17-26), and the distinctive teachings of Ibadi Islam (pp. 26-45), with a
further elaboration of some very specific Ibadi topics, such as: the
status of sinning Muslims, the notions of waldya and bara’a, the ex-
pectation of reward or punishment in the afterlife, free will versus
predestination, the anthropomorphic descriptions of God in the
Quran, and the debate between various Muslim schools and in
popular piety about whether or not they should be understood meta-
phorically; the use of reason and God’s revelation through
prophethood; God’s unity, essence, and attributes; the debate about
the creation of the Qur’an; the principles of jurisprudence amongst
Sunni, Shi, and Ibadi Islam; and the essence of Islam, which in-
cludes “all types of religious knowledge — theological, legal, ethical,
and mystical” (p. 44).

For a rich exposition of Ibadi theology, Hoffman chooses the
works of two distinguished modern Ibadi theologians, which she
translates from Arabic into English, thus making the texts accessible
to non-Arabic readers. The two works are: al-‘Aqgida al-Wabbiyya
(“The Creed”) by Nasir ibn Salim ibn <‘Udayyam al-Rawahi (d.
1339/1920), known as “the poet of the Arabs,” in the words of
Muhammad b. Yuasuf Atfayyish (p. 48); and Kitab ma‘alim al-din
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(“The Characteristics of Religion”) by ‘Abd al-‘Aziz al-Thamini (d.
1220/1808).

The author explains the importance of these books for Ibadi the-
ology and the impetus for their composition in her introduction (pp.
45-53). For her excellent English translation of al-‘Aqgida al-Wahbiyya
(“The Creed”) by al-Rawahi, Hoffman consulted available manu-
scripts which she details for the reader, along with its various printed
editions (pp. 50-51). We learn that al-Rawahi’s goal was to compose a
clear text, in the form of questions and answers about Ibadism be-
tween student and teacher, for the benefit of the many Omanis — in-
cluding the author’s family — who immigrated to southern Arabia and
particularly the island of Zanzibar in eastern Africa at the end of the
19™ century. Al-Rawahi, who is known to history as an accomplished
poet and judge, was eager to defend Ibadi teachings from the sur-
rounding Sunni theology, and thus systematized the Ibadi teachings
of the past, which he found scattered in nearly illegible and volumi-
nous works, for easy dissemination to and understanding by the
Ibadis. He thus “on the one hand simplifies and elucidates doctrines
that must otherwise be gleaned from massive, dense, and often diffi-
cult texts; on the other hand, he provides a thorough and fascinating
discussion of the doctrines of many other Muslim groups, past and
present, on the points at hand, including the differences between the
two major schools of Sunni theology, the Ash‘arites and the
Maturidites.” (pp. 47-48). Thus, al-Rawahi’s text, with its outstanding
explanation and clarification of concepts, was then — and remains
today — an excellent pedagogical tool for introducing Islamic theolo-
gy in general and particularly Ibadi interpretations. In his work, al-
Rawiahi expounds key theological themes such as knowledge of
God’s Unity, knowledge of God, God’s essence and attributes, the
roots of religion, the impossibility of seeing God, and what is neces-
sary and impossible for God. He analyzes the terms waldya and
bara’a, which are particularly important for Ibadism, inasmuch as
they constitute the fundamental legal and theological principles of
the Ibadi community. Finally, he also examines How to Deal with
People Who are not of Mubammad’s Umma and Knowledge and Ac-
tion. Al-Rawahi develops these thematic units in seven chapters,
which are translated by Hoffman, complemented by rich footnotes
that illuminate various points in the text and cross-reference Qur’anic
passages. The text ends abruptly in the seventh chapter, which leads
Hoffman to conclude that it “may indicate that the author passed



s Abdulrabman al-Salimi

away before completing the text” (p. 237).

This leads Hoffman to her translation of the second work, Kitab
ma‘alim al-din (“The Characteristics of Religion”), by al-Thamini,
who lived nearly a century before al-Rawahi, because it covers what
she sees as an omission in al-Rawahi’s work, namely a discussion of
the doctrine of predestination, specifically in his sections on The Ne-
cessity of the Absolute Oneness of God Most High and What is Possible
Concerning the Most High. At the end of her introduction (pp. 52-53),
Hoffman relays the life of al-Thamini, his work and the historical con-
text in which he lived and worked (d. 1808), as a pre-eminent repre-
sentative of north African Ibadism in the Mzab Valley, “one of the first
scholars of the modern Ibadi renaissance,” as the author writes at the
end of the introduction (pp. 52-53). Hoffman refers the reader to al-
Thamini’s Arabic edition of the work (1986), noting its typographical
errors and other problems, and particularly the tone of the conclu-
sion, which is largely hostile to Ibadism and therefore obviously a
later addition by another writer. Hoffman continues the method she
employed in the first work, translating the third and fourth chapters,
with explanations in the footnotes (pp. 240-276).

Valerie Hoffman’s work is complemented by a very informative
general glossary (pp. 279 ff.) of Arab-Muslim terms with their defini-
tions, as well as dates where necessary, and a bibliographical diction-
ary (pp. 291 ff)), in alphabetical order, of historical figures and writers
from the beginning of Islam to 1920. The work concludes with a sub-
ject-specific bibliography (pp. 313 ff.), as well as a complete and de-
tailed index (pp. 327 ff.).

Until now, research on Ibadi theology outside the Arabic world
has been limited, although valuable, with essentially only two mono-
graphs: that of the Libyan Ibadi scholar Ennami, which was published
in English in 1971; and that of Cuperly, published in French in 1991.
This third work contributes to improving awareness of Ibadi theology
among the international academic community. The path has thus
already been opened, and awaits its completion by other mono-
graphs that include more insights into the thought and development
of Ibadi theology through the centuries. This text is especially im-
portant because it sheds light on particular trends and interpretations
of Islam, and is imbued with a fresh re-reading and understanding of
Islam as something dynamic and ongoing, and not as something stat-
ic and monolithic. Hoffman, in short, has thoroughly studied and
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written about the evolution of Ibadi theology during modern times
and the articulation of Thadi identity.

Abdulrahman al-Salimi

Sultanate of Oman, Oman



Keys to the Arcana: Shabrastani s Esoteric Commentary on
the Qur'an — A translation of the commentary on Surat al-
fatiha from Mubammad b. ‘Abd al-Karim al-Shabrastant s
Mafatih al-asrar wa-masabih al-abrar, by Toby Mayer, with the
Arabic text reproduced from the edition by M. A. Adharshab
(Quranic Studies Series: 6) (London & New York: Oxford Universi-
ty Press, in association with The Institute of Ismaili Studies, 2009),
xvi + 267 (English text) + 122 (Arabic text) pp., ISBN: 978-0-19-
953365-7, $110.00 (hb)

Muhammad ibn ‘Abd al-Karim al-Shahrastani (c. 1086-1153) is the
well-known heresiographer, author of the Kitab al-milal wa-I-nibal,
one of the most important sources for the knowledge of the religious
sects in Medieval Islam. Perhaps, he is less studied as a theologian,
although his Nibayat al-igdam has a distinguished position in the
history of philosophical kalam. As a theologian, al-Shahrastani wrote
a Quranic commentary whose title is Mafatih al-asvar wa-masabib
al-abrar (Keys of the Secrets or Arcana), virtually an unknown work.
This book provides the edition and the English translation of a sec-
tion of the Commentary by Toby Mayer.

In a sense, Mayer’s task has been made easier by the fact that the
Mayfatib survives in a unique manuscript held at the Library of the
National Consultative Assembly in Tehran. The manuscript has been
edited by M. A. Adharshab and Mayer had made use of Adharshab’s
work for his own enterprise producing a nice book well articulated in
a long Introduction (pp. 3-59), an accurate English translation with
notes, bibliography, and indexes (pp. 61-267), the original Arabic text
neatly printed at pp. 1-122 (Arabic numeration). The manuscript of
the Mafatih contains (1) twelve introductory chapters, (2) the com-
mentary on the Exordium (al-Fatiba, Q 1), and (3) the commentary
on the chapter of the Cow (Sarat al-bagara, Q 2). (1) and (2) are
presented in this volume, respectively providing a full exposition and
a good sample of al-Shahrastant’s hermeneutics (p. 19). Albeit selec-
tive, the choice is nonetheless useful to outline the many exegetical
problems of al-Shahrastani’s writing and to introduce in his intellec-
tual world. Actually, the approach to the text is particularly difficult,
but Toby Mayer’s care in exploring, analyzing, and commenting the
linguistic and theoretical folds of the text is of much help for the
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reader in order to appreciate the complexity of al-Shahrastani’s argu-
mentation.

One of the main questions in studying Mafatib’'s author — or per-
haps the main question — is to decide if he was a Sunni or an Isma<li.
His biographical and bibliographical data are somewhat ambiguous.
For instance, he studied in the Nizamiyya school of Baghdad, a
strongly Sunni institution. Later he lived for a number of years in Merv
under the Sunni Seljuq rule and “the city gave hope of solid backing
for [his] projects” (p. 8). Moreover, his Nibayat al-igdam is defined by
Mayer as “a plenary treatment of Ash‘ari orthodoxy” (p. 9). The Kitab
al-milal is remarkably objective, although “the differential of the ...
sections of the book is clearly presented in term of the principle of
contrariety. Moreover, the organisation of the material within these
sections explicitly builds on the leitmotif of both hierarchy and con-
trariety (al-tarattub wa-l-tadadd). And again ... the account moves
from the general level (‘umiam) to the specific (kbusits). These char-
acteristic contours of the Milal ... are conceptual talismans with wide
and profound applications throughout Shahrastant’s thought ... with
their arguably Isma‘ili stimulus” (pp. 9-10).

Following Toby Mayer’s analytical guide, we are led to read the
Mafatib as an Isma‘ili document, fully belonging to this specific intel-
lectual tradition. Many clues take us in this direction. The technical
concepts and terminology like “accomplished” (mafriigh) and “in-
choative” (musta’naf) have a likely Isma‘ili character (see translation
p. 108, Arabic text p. 50). Two particular points are worth stressing
however. The first is a page (translation p. 65, Arabic text p. 3) where,
on the one hand, al-Shahrastani exalts ‘Ali as a precious source of
teaching and hermeneutics, while, on the other, attributes the sub-
stantial merit of his formation to an unnamed teacher: “So I [al-
Shahrastani speaking] searched for the ‘truthful’ as passionate lovers
might search. And I found one of God’s virtuous slaves, just as Moses
(peace be upon him) searched with his young man: ‘Then the two of
them found one of Our slaves whom We bestowed as a mercy from
Us, and We taught him knowledge from Our presence’ [Strat al-kahf,
Q 18]. I learnt from him the ways of creation and of the Command,
the degrees of contrariety and hierarchy, the twin aspects of generali-
ty and specificity, and the two principles of the accomplished and the
inchoative. I thus satisfied myself with this single bellyful, not those
which are the foods of error and the starting points of the ignorant. I
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quenched my thirst from the fountain of submission with a cup
whose blend was from Tasnim.” Who was this master is left unno-
ticed, but Mayer asks: “It follows that behind the mystagogue’s inten-
tionally blurred image may lie a living authority in Isma‘ili teaching, a
learned dac — a henchman, perhaps, of the inceptor of Nizari
Isma‘lism, al-Hasan ibn al-Sabbah (d. 518/1124), or even the man
himself?” (p. 7). In any case, it is clear that al-Shahrastani presents the
Isma‘li concept of taim (instruction of authority) as a pivotal mo-
ment of his formation, with the Isma‘li categories of contrariety and
hierarchy fully operating in his methodology.

The second point is not autobiographical but theological and in-
volves tawhid. We have to connect together a few passages of the
commentary through the synthesis of Mayer. The start is Qur’anic and
especially the @yas 26-27 of the Sirat al-rabman (Q 55): “This then is
held by our author [al-Shahrastani] to refer to the great complement
to God’s attribute of majesty or transcendence, namely, His ‘bounty’
or ‘creative largesse’ (ikram) — a complementary rooted in Q 55: 26-
27: ‘All that is in the world will pass away and your Lord’s face (or
‘self’) alone will endure in His majesty and bounty’ (dha I-jalal wa-I-
ikramy). The impact of these two attributes of majesty and bounty is
later spelt out in al-Shahrastant’s statement: ‘He is veiled from them
through His majesty, so they may not perceive Him, and He manifests
Himself to them through His bounty, so they may not deny Him’
[translation p. 159, Arabic text p. 96]. So it is that these two affirma-
tions [...] capture the paradox that God is at once incomprehensible
and undeniable, or as al-Shahrastani puts it: ‘Insofar as He is He
(huwa) He is ungraspable and insofar as all belongs to Him (or is due
to Him, /abh™) He is undeniable’ [translation p. 144, Arabic text, p. 82]”
(p. 38). We can emphasize at least two aspects: 1) divine ipseity (Al-
lah is Himself, Allah huwa huwa) warrants His transcendence in re-
spect to contingent things of sublunary world: in this sense, God is
separated and ungraspable; 2) divine sovereignty relates all the crea-
tures to God: in this sense, God is undeniable as “that dimension
which makes other dimensions possible” (F. Rahman, Major Themes
of the Qur'an [Minneapolis, MN: Bibliotheca Islamica, 1989], 4). Both
these theological presuppositions are potentially Isma<li, but in gen-
eral Islamic. The same Abu Hamid al-Ghazali (d. 505/1111), an
acknowledged Sunni thinker, argues in his al-Magsad al-asna fi
sharb ma‘ani asma’ Allah al-husnd that “You should realize that He
[God] is hidden in His manifestation by the intense way in which He
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is manifest, for His manifestness is the reason for His being hidden, as
His very light blocks His light” (The Ninety-nine Beautiful Names of
God [translated with notes by David Burrell and Nazih Daher; Cam-
bridge: The Islamic Texts Society, 1995], 134). Both in the Isma‘li al-
Shahrastani and in the Sunni al-Ghazali tawhbid describes God as sim-
ultaneously out of and within reality. This conclusion has a firm
Qur’anic ground, for, on the one hand, “There is nothing like Him”
(Q 42:11), while, on the other, “We [God] are closer to him [man] than
his jugular vein” (Q 50:16; translations by M. Abdel Haleem).

The Isma‘li commitment of al-Shahrastani in the Mafatih can be
reasonably accepted however. But the exegetical key is by no means
exclusively esoteric. Al-Shahrastani devotes chapter 8 of his own In-
troduction to the discussion of tafsir and ta’wil, arguing that the best
exegesis is a synthesis of tafsirand ta’wil. Actually, Mafatip is partly
a classical tafsir and partly an esoteric ta’wil. 1t is a tafsir as far as it
discusses topics like lexicography, grammar, and semantics making
good use of the prophetic and sababa’s traditions (e.g.: “Abt Sa‘d al-
Magburi transmitted from Abt Hurayra on the authority of the Proph-
et that he said...”, p. 136; “Al-Rabi¢ ibn Anas transmitted on the au-
thority of Shahr ibn Hawshab on the authority of Ubayy b. Ka‘h who
said...,” p. 161, etc.). It is a ta’wil in so far as, going up to the origins
(ta’wil derives form awwala), it discloses the arcana of the Qur’anic
text in an esoteric — and often philosophical — way. From this point
of view, it is interesting to underline that on the whole al-
Shahrastani’s attitude is rationalistic. Toby Mayer says that, on the one
hand, “A seeming trait of Shahrastani’s biography is that despite the
mystical zeitgeist and the impingement of Sufi influences throughout
his milieu, the Sufi strain of Islamic esoterism leaves no trace on his
reputation or extant writings” (pp. 4-5); while, on the other, “the
Ismadli stimulus of his thought most shows ... a concept of truth in
which the religious and the philosophical wholly unite, a complete
mergence of both ‘wisdoms’ (jami< al-hikmatayn)” (p. 46).

Mafatih al-asraris a very stimulating Commentary, be it Isma<li or
not, and Toby Mayer has to be congratulated to have made available
such a remarkable piece of work.

Massimo Campanini
University of Trento, Trento-Italy



The Intensification and Reorientation of Sunni Jibad Ideol-
ogy in the Crusader Period : Ibn ‘Asakir of Damascus
(1105-1176) and His Age, with an Edition and Translation
of Ibn ‘Asakir’' s The Forty Hadiths for Inciting Jihad, by Su-
leiman A. Mourad and James E. Lindsay (Islamic History and Civi-
lisation, Studies and Texts: 99) (Leiden & Boston: Brill, 2013), xiv +
221 pp., ISBN: 978-90-04-23066-8, €96.00 / $133.00 (hb)

Jihad — striving or fighting “in the path of God” — and its aims, le-
gitimation, and practices are topics that in the course of history occu-
pied the minds of Muslims and non-Muslims time and again. The
resurgence of jibdd since the 1980s has again aroused broad interest
in the topic and led to a wave of publications, including studies that
deal with the historical aspects of the phenomenon.

The volume under review is such a historical study. Part one con-
tains seven chapters that give an introduction to jibdd in 128 pages;
part two contains a 70-page edition and translation of Ibn ‘Asakir’s
small collection of hadiths entitled al-Arba‘ana bhadith™ fi I-hathth
‘ala I-jihad (The forty hadiths dealing with inciting to jibdd) and it
also contains a bibliography and an index.

In the first chapter the authors address the life, career, and works
of Ibn ¢Asakir. He is most famous for his monumental history of Da-
mascus (Ta’rikh Madinat Dimashq), and he also acquired renown
among Muslim scholars as a reviver of Sunnism and as an opponent
of non-Sunni Muslim groups.

Chapter two gives a summary of the history of jibad in early Islam.
The authors define the term on the basis of Qur’anic terminology as
“warfare against the infidels.” They point out that “violence in the
name of religion” is a historical reality not only in Islam but also in
Judaism and Christianity. In the Hebrew Bible, for instance, God or-
ders and legitimizes warfare against the enemies of Israel, and in the
Christian empires from the end of the 4™ century rulers also fought
against non-Christian communities inside and outside their empires
with the consent of the Church. Against this background, it is not
surprising that similar ideas are found in the Qur’an, which, after all,
contains many parallels with Jewish and Christian ideas. The authors
use five Qur’anic passages from szra 9 (verses 111, 5, 29, 13-14 and
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88) to demonstrate the basic principles of militant jihdd that were
current in later Muslim writings.

A few comments on this chapter are in order. The parallels be-
tween the Jewish, Christian, and Muslim views on fighting the adher-
ents of other faiths are in principle correct but somewhat superficial.
On the one hand the differences between the Jewish, Christian, and
Muslim views are only adumbrated,’ and on the other hand the
choice of only those Qur’anic passages on jibdd which later Muslim
scholars considered important prevents one gaining an impression of
the overall Qur’anic approach to jihad. Warfare against adherents of
other faiths and apostates has many more facets than the verses from
sara 9 suggest. A complete picture of the Qurianic view on jibad is
needed in order to assess the historical background and development
of these many facets. Only then will the difference between earlier
and later Qur’anic concepts of jihdd become clear.?

The second chapter concludes with a paragraph on jibdad and war-
fare in the period from the death of Muhammad until the beginning
of the Crusader period. The authors sketch the development of clas-
sical medieval jibad ideology, which was inspired by Qur’anic verses
and hadiths, and which was developed in detail by Muslim scholars
in the course of the first four centuries of Islamic history.

Chapter three covers the issue of “jihad preaching in Damascus
between the first and second Crusades.” It starts with the presentation
of <Ali ibn Tahir al-Sulam’s (d. 1106) Kitab al-jibdd, which the Dama-
scene author read in public several times after the conquest of Jerusa-
lem by the Crusaders. In a second paragraph the authors identify on
the basis of Ibn ‘Asakir’'s MuGam al-shuyiikh a group of ten scholars
who escaped from the Crusaders to Damascus, where they preached
Jibad against the invaders. Their preaching probably had an effect on

' See H. Motzki, “Leben mit Andersgliubigen: Lektionen aus der Frithgeschichte des
Judentums, Christentums und Islams,” Nijmegen 2011 (http://repository.ubn.ru.nl/simple-

search?query=Motzki&submit=Go).

See H. Motzki, “Ist die Gewaltanwendung von Muslimen gegen Nichtmuslime religits
bedingt? Eine Studie der klassischen gibddKonzeptionen,” in Benjamin Jokisch, Ulrich
Rebstock, and Lawrence 1. Conrad (eds.), Fremde, Feinde und Kurioses. Innen- und
AufSenansichten unseres muslimischen Nachbarn (Berlin & New York: Walter de Gruyter,
2009), 417452, http://dx.doi.org/10.1515/9783110217308.417 (first version in Dutch: “God en
geweld: legitimatie en delegitimatie: Bronnen en geschiedenis in de islam,” in Pim
Valkenberg (red.), God en geweld: legitimatie en delegitimatie[Budel: Damon, 2002], 39-64).




112 Harald Motzki

Ibn ‘Asakir. The authors conclude from these facts that “the intensifi-
cation and reorientation of jibdd doctrine in mainstream Syrian Sunni
discourse” already started early in the 12" century, thus shortly after
the Crusaders’ invasion of Syria. This was already remarked on by E.
Sivan in his LIslam et la croisade. Idéologie et Propagande dans les
Reactions Musulmanes aux Croisades (Paris: Adrien Maisonneuve,
1968), 28-58, which the authors do not mention.

The fourth chapter is devoted to Ibn ‘Asakir’s role in this process
of intensification and reorientation of jihad doctrine. The authors first
describe the close cooperation between Ibn ¢Asakir and Sultan Nar
al-Din, who took control of Damascus in 1154 after the Crusaders in
the second Crusade had unsuccessfully tried to conquer the city. Nar
al-Din supported the Sunni scholars of Damascus in general and Ibn
‘Asakir in particular by ordering the construction of schools and reli-
gious buildings, and he employed scholars as preachers in his army.
The authors then dwell on Ibn ‘Asikir’s role as a “propagandist of
jihad,” which began with his lectures on Ibn al-Mubarak’s (d. 797)
Kitab al-jibad, one of the first books written on jihdd, and led to Ibn
‘Asakir’'s own booklet entitled al-Arbaan” hadith™ fi I-bathth ‘ala I-
jibad (The forty badiths for inciting jibad), which he composed at
Nar al-Din’s request.

The authors discuss the question of why Ibn ‘Asakir did not com-
pose a detailed compendium of the religious and legal aspects of
Jibad but merely a collection of hadiths on the subject, that is, say-
ings transmitted from the Prophet. Finally they refer to authors and
scholars who lived at the same time as Ibn ‘Asakir but in other places,
and whose writings exhibit similar tendencies of “intensification and
reorientation of Sunni jihad ideology and propaganda.” In this con-
text, I miss a reference to Michael A. Kohler’s study Allianzen und
Vertrdge zwischen frdankischen und islamischen Herrschern im
Vorderen Orient. Eine Studie iiber das zwischenstaatliche
Zusammenleben vom 12. bis ins 13. Jabrbundert (Berlin & New
York: Walter de Gruyter, 1991), which provides evidence of the fact
that Muslim rulers in Syria such as Nar al-Din and later Salah al-Din
also used jibhad propaganda in order to legitimize their rule and in-
crease their power.

Chapter five presents the manuscript of Ibn ‘Asakir’s al-Arbaiin”
badith™ fi I-hbathth ‘ald Il-jibad. Tts characteristics are described and
the teachers from whom Ibn ‘Asakir learned the badiths in question
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are listed. The chapter also indicates the four principal topics to
which the narrations can be assigned and, in conclusion, it discusses
the role of the Qur’anic verses quoted in the hadiths.

The next chapter is devoted to the manuscript’s colophons and to
the question of what can be learned from these colophons about
jibad propaganda in Damascus in the 13" century. Colophons are
manuscript notes indicating when and where a manuscript’s content
was taught, the names of the teachers and students present during the
lectures, the owner of the manuscript, and other such matters.

In chapter 7, the authors deal with the “legacy of the intensifica-
tion and reorientation of Sunni jihad ideology” that arose during the
12™ century in reaction to the Crusades and the schisms within Islam,
especially between Sunnites and Shi‘ites. They also elaborate on the
role played by the scholar Ibn Taymiyya (1263-1328) in this respect.

To summarize, the first part of the book confirms a proposition
that has already been put forward in the past, namely that the con-
cept of jihad changed in the course of history, as Islam itself adapted
to changing historical circumstances. Such changes could already be
seen during the lifetime of the Prophet Muhammad, and they re-
curred later. The Crusades and the religious and political situation of
the Islamic world during the 12™ and 13™ centuries gave rise to new
Sunnite jihad concepts. Like earlier jihad concepts, they were based
on the Qur’an and Sunna of the Prophet, but they emphasized other
passages of these two sources.” The authors rightly stress that the
concept of jibdd that emerged during the Crusades developed into a
lasting legacy in mainstream Sunni scholarship.

The edition and translation of the Arabic text of Ibn ‘Asakir’s al-
Arba<an® badith™ fi I-bathth ‘ald I-jibdd in the second part of the
book is of a high quality and it is a welcome addition to the sources
available on jihad. However, the transcription of a few Arabic words
and several proper names is not correct:

p. 125: mi’a (instead of ma’a), p. 135 (hadith 1): Ibn al-Musayyib
(not Abt al-Musayyib), p. 137 (hadith 3): Aba Ishaq (not Abt Ishaq),
p. 139 (hadith 5): Aba Yusuf etc. al-Missisi (not al-MissisD), p. 145
(hadith 8): Dhakwin (not Dhikwan), p. 147 (hadith 9): Aba al-Zinad
(not Abu al-Zanad), (hadith 10): Jarir - ‘Umara (not Jarir‘Umara), p.

> See Motzki, op. cit., note 2.
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149 (hadith 12): Abu al-Qasim (not Abu al-Qasim), Yanus ibn
Muhammad (not Yunis b. Muhammad), ‘Ata’ ibn Yasar (not ‘Ata’ ibn
Yasar), p. 159 (hadith 21): ‘Amr b. Malik (not ‘Amr b. Malik), p. 167
(hadith 27): Aba <Abd Allah al-Isbahani (not al-Asbahani), Sa‘id al-
Magburi (not al-Migbari), (hadith 28): Aba Mus‘ab (not Abt Mis‘ab),
p. 169 (hadith 28): al-Qa‘nabi (not al-Qu‘nubi), p. 171 (hadith 30):
‘At2> ibn al-S2’ib (not al-Sayib), p. 173 (hadith 32): Sa‘sa‘a ibn
Mu‘awiya (not Mu‘awiya), p. 177 (hadith 36): al-Isbahini (not
Asbahani) and AbT ‘Awwam (not Abt ‘Awam), p. 185 (colophon 1):
Zayn al-Qudat (not Zayn al-Qadat), p. 187 (colophon 2): ‘Uthman ibn
Ilyas (not Alyas), p. 189 (colophon 4): Abt Tahir and Ibn Tahir (not
Tahir) and ¢Abd al-Sayyid (not Sayid), p. 191 (colophon 5): Ibn Ilyas
(not Alyas), Ibn Iyas (not Ayas), (colophon 6): ‘Abd al-Sayyid (not
Sayid), p. 193: Ibn Sunqur (not Sangar), Ibn Ilyas (not Alyas), Abu
Zakariya (not Zakariya), Baktamur (not Baktamir), Ibn Tahir al-
Khayyat (not Khayyat), p. 195 (colophon 8): ‘Abd al-Sayyid ibn
Sayyiduhum (not Sayid), p. 197 (colophon 8): al-Numayri (not al-
Namiri), Aba al-Hayat al-Khidr (not Abt al-Hayat al-Khudp), p. 199:
al-Tilimsani (not Talmasani), Ibn ‘Abd Allah al-Ru‘ayni (not Ra‘ini). A
few transcription errors of proper names are also found in part one of
the book; p. 37: Abt al-Qasim Zahir (not Zahir), p. 42: Ibn ‘Abd al-
Baqi al-Sulami (not Salami).

Harald Motzki
Radboud University Nijmegen, Nijmegen-the Netherlands



Method, Structure, and Development in al-Farab?s Cosmol-
ogy, by Damien Janos (Islamic Philosophy, Theology and Science,
Texts and Studies: 85) (Leiden & Boston: Brill, 2012), xiv + 433
pp., ISBN: 978-90-04-20615-1, €161.00 / $221.00 (hb)

The present book is Janos’ revised PhD thesis and consists of four
chapters. The first chapter serves as an introduction and surveys in
three sections followed by a fourth one reserved for conclusions (pp.
111-113) broad themes, namely (1) “cosmology, the sciences, and the
scientific method” (pp. 11-43), (2) “astronomy and its place in the
philosophical curriculum” (pp. 43-84), (3) “demonstration and analo-
gy: a tension in al-Farabi’s method” (pp. 84-111). The second chapter,
titled “the architecture of the heavens: intellects, souls, and orbs,”
treats in four sections followed by conclusions (pp. 201-203) (1) “the
celestial bodies” (pp. 115-142), (2) “the separate intellects” (pp. 142-
180), (3) “the first (al-awwal)” (pp. 180-189), and (4) “unity and mul-
tiplicity” (pp. 190-201). The third chapter under the header “matter
and creation: a shift in paradigms?” follows the same basic structure
as the two preceding ones and the subsequent chapter. It discusses
(1) “the nature of celestial matter” (pp. 203-235), (2) “the origin of
matter: from creationism to eternal causation” (pp. 235-311), (3)
“strengthening the developmentalist hypothesis” (pp. 312-325) and
closes with (4) “conclusion(s)” (pp. 325-332). Chapter 4 on “the
aporia of celestial motion” studies (1) “the various motions of the
heavenly bodies” (pp. 333-339), (2) “the causes of celestial motion”
(pp. 339-355), and (3) “the problem of the particular motions of the
planets” (pp. 355-376), wrapped up by (4) “conclusion(s)” (pp. 376-
377). After these four chapters follows a brief presentation (4 pp.) of
general conclusions, two appendices (pp. 383-402), the bibliography
and an index.

Janos tries to combine in his research both history of philosophy
and history of science in so far as they concern Islamicate societies
and antiquity. This is an admirable effort, given that it is all too rarely
undertaken by other researchers, despite the fact that both parts actu-
ally formed one whole for authors like al-Farabi. Another feature of
his research that impressed me is the substantial number of texts that
he analyzed, both by al-Farabi and other authors. The attribution of
some of these to al-Farabi has been contested by other researchers
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and in one case, Janos provides an argument that they may be mis-
taken in their evaluation (pp. 258-260). The broad range of texts ex-
ploited in this study assures a substantially improved access to al-
Farabi’s thinking. In Janos’ view it even allows one to trace changes
in the philosopher’s thoughts. This claim is argued for in Chapter 3. I
consider this part as the most fascinating one of the whole book, alt-
hough T think that ‘creationism’ is an inappropriate choice of term.

Given this number of texts and their individual problems, it would
have been helpful for the reader if Janos had added a section present-
ing each of these texts, perhaps even with a brief survey of their re-
spective content, and the issues raised about them in previous re-
search. Janos’ decision to discuss three of these works in Appendix 1
and others in a scattered manner in different parts of his book creates
a substantial obstacle for the general reader. Furthermore, his prefer-
ence for displaying previous research mostly in the footnotes makes it
difficult for the non-specialist to understand in which points the au-
thor differs from his predecessors and presents new insights. A case
in point is Chapter 2 about al-Farabi's views on the composition of
the universe and the emergences of its various intellects, soul, and
bodies. Here, T was lost in the sensation of having read about this
theory a long time ago in English as well as in Russian and found it
impossible to see clearly Janos’ new contribution, except for a greater
emphasis on Proclus than Plotinus. Additionally, in earlier remarks in
Chapter 1, Janos pointed to Aristotelian commentators such as Alex-
ander and Simplicius as possible sources of inspiration for al-Farabi’s
Neoplatonic bent (pp. 25-26), although one would like to have seen
Janos present evidence for al-Farabi’s direct access to these and other
ancient Greek texts in Arabic translation (see p. 23).

In contrast, the already mentioned Chapter 3 shows that al-Farabi
read Neoplatonic works differently in his mature age than he did as a
novice. To have uncovered this is one of the major new results of
Janos’ studies. Other attractive parts of the book deal with al-Farabt’s
epistemology in Chapter 1 (pp. 57-63), in particular his concept of
experience (fajriba), or al-Farabi’s use of and departure from Aristo-
tle’s Metaphysics, Book Lambda in Chapters 2 and 4 (pp. 144-167;
352-355) in his emanationist theories in combination with
Neoplatonica and, as Janos argues, texts by three Aristotelian com-
mentators (Alexander, Themistius, and Simplicius).

For a historian of science, the choice of “cosmology,” as Janos calls
the main theme of his thesis, implies the necessity to discuss also
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astronomy and astrology. For historians of philosophy this may not
be a necessary consequence. They might prefer to rather focus on
metaphysics or psychology. Both might be inclined to include parts
of natural philosophy. Janos’ decision to include all five of these dis-
ciplines is to be applauded and constitutes one of the strong points of
his book.

As for history of philosophy, Janos demonstrates the great im-
portance of Aristotle’s Metaphysics, Book Lambda in particular for the
changes in al-Farabi’s understanding of the cosmos. Regarding history
of science, he sees in two of Geminus’ works the basis for al-Farabi’s
views about the relationship between astronomy, astrology, and nat-
ural philosophy (pp. 70-73). He abstains, however, from mentioning
that we know only of one of the two having been translated into Ara-
bic (thanks to an extant Latin translation by Gerard of Cremona). This
Arabic translation (or perhaps more than one) circulated not as a
work by Geminus, but as a text either by Ptolemy or by Proclus. Janos
was not, perhaps, aware of this information given in Berggren’s and
Evan’s introduction to their edition of Geminus’ Introduction to the
Phainomena (2006, pp. 102-103) and seems to see no issue with this
shift of attribution for interpreting al-Farabi (p. 71).

In other contexts, Janos describes al-Farabi’s insistence on the im-
portance of experience and observation for forming new astronomi-
cal theories. Janos suggests that the philosopher might have been
informed about the latest astronomical research among his contem-
poraries (pp. 206, 61, 63; see also p. 334 for a related claim). These two
positions illustrate the double methodological approach that Janos
intended to adopt: considering al-Farabi as part of “the Greek
commentatorial tradition” (p. 4) and the investigation of al-Farabi’s
contemporary “cultural and intellectual milieu” (p. 1). While he pro-
ceeded well on the first trajectory, the second remains largely in the
background. In my view, this is a general problem of contemporary
research, at least in the history of science in Islamicate societies.

Appreciating thus honestly and seriously Janos’ engagement with
two major historical disciplines and a broad range of texts and
themes, T also see two methodological problems in the execution and
rhetorical presentation of his study. One problem seems to be of his
own creation, which he could have easily avoided. Subsuming the
different ideas, theories, and methods from these disciplines under
the neologism “cosmology” (early 18" ¢) is anachronistic, as he him-
self signals (see p. 11, n. 1). Moreover, this rhetorical choice contains
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the potential for a lack of clarity or even misunderstandings (see for
instance the terms “proofs of a cosmological nature,” p. 85, “cosmo-
logical demonstration,” pp. 88, 90). Its continuous application as a
noun and an adjective brings with it the suggestion that these various
theories, problems, and methods indeed formed some unified disci-
plinary study, suitably called “cosmological inquiry” (p. 91). This cer-
tainly means to take things too far.

The second set of methodological and interpretive problems that
impacted Janos’ discussion is not exclusively or even predominantly
his own doing. It rather reflects the general shortcomings of method-
ology in history of science in Islamicate societies. Janos’ survey in
Chapter 1 illustrates this point nicely. The positions summarized there
represent a macro-historical, long-term approach that fails to appreci-
ate the complexity of the details on the ground. This approach results
from the preference of a vertical over a horizontal history, which situ-
ates scholars, texts, and instruments in a long chain of results, instead
of trying to study each one of them in their specific local and tem-
poral contexts. A most explicit statement of this long-term view that
treasures continuity over difference is found in the following sen-
tences:

This makes al-Farabi a link in the long chain that goes from Geminus,
Ptolemy, and Simplicius, through al-BirGini and Ibn Sina, to al-Tusi, al-
“Urdi, and the Maragha School of the thirteenth and fourteenth centu-
ries. More specifically, there are obvious similarities between the as-
tronomical outlook of Geminus, al-Farabi, Ibn Sina, and al-Tasi,
which enable one to perceive some continuity in the way these think-
ers conceived of this discipline. If al-Farabi did not belong to the
bay’a tradition proper, he may nevertheless be said to have anticipat-
ed and adopted some of the essential features that characterized its
later development. (p. 84)

This kind of statement goes to the heart of the methodological de-
bates that T have been engaged in with friends and colleagues for
years. It is impossible to anticipate a later development, unless we
believe in the second sight. Only later generations create change.
Scholars pick and choose from works of their predecessors what ap-
peals to them and what they find useful for their own work, reformu-
lating and transforming previous achievements. Readers and biblio-
philes decide which books to buy and collect. Teachers select treatis-
es suitable for the classroom. And students do or don’t read them.
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For understanding al-Farabi’s works, we can dispense with all later
scholars, except when they offer traces of lost works. We need to
study his immediate contemporaries, the debates in which they were
engaged, the libraries they owned, and the interests of their patrons
and readers, in addition to al-Farabi’s works proper. In the case of al-
Farabi’s involvement with astronomical activities and astrological
debates of his period as well as epistemological attitudes in regard to
these two disciplines, a study of texts of the ninth and the first half of
the tenth centuries by, for instance, the Bant Masa, Thabit ibn Qurra,
al-Nayrizi, or al-Battani, to offer only a few possible names, would
have been perhaps better suited for determining al-Farabi’s access to
actual research literature than any of the ancient and later scholars.
Maybe, even the Rasa’il Ikbwan al-safa’, with their Neoplatonic lean-
ings, might be a potentially suitable source. Not being a specialist on
al-Farabi though, I must admit that these suggested texts and authors
may not contribute much, once they were investigated. Yet, a contex-
tual approach taken seriously demands such a study of the presence
and immediate past of a scholar. It is an approach that needs to be
pursued with greater rigor if we want to come closer to an under-
standing of the development of a scholar’s views and his working
practices within his own time and places of living.

Beyond these two overarching methodological problems, there
are several other issues caused partly by the author’s too general lan-
guage and by his occasional use of overly modernistic terms such as
creationism or cosmopolitanism in addition to the already mentioned
cosmology, partly by a seeming lack of familiarity with discussions
within history of science at large and partly by his willingness to
speculate. Some of his claims and conclusions, for instance, are so
general as to become false or simply mere rhetoric. Two examples
have to suffice here: (1) “Vast observational programs were patron-
ized and implemented by some of the ‘Abbasid caliphs, especially al-
Ma’min, which resulted in the composition of new zijes or astronom-
ical tables.” (p. 35); (2) “This overview of the Greek and early Arabic
textual and historical contexts places al-Farabi squarely at the conflu-
ence of various scientific, philosophical, and theological traditions, all
of which, it may be surmised, left an imprint on the Second Teacher’s
method and thought.” (p. 37). However, there was no other caliph of
the ninth or tenth centuries who sponsored observations beyond
having astrologers as clients. To call the two or three possible expedi-
tions ordered by al-Ma’mutin and the various observations carried out
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by people at his court or connected with it ‘vast observational pro-
grams’ is one of a number of extrapolations from slight evidence that
appear in the book. The stories about the expeditions have been
doubted with arguments of different credibility by King and Mercier
(Subayl 1 [2000], 207-241; The History of Cartography: Volume 2,
Book 1, pp. 175-188). These supposedly ‘vast programs’ were of so
little relevance for the court entourage that none of the ninth-century
historians refers to them. Ignoring the issue of the underrepresented
historical contexts, the claim of al-Farabi’s being at some confluence
overstates even the broadly conceived discussions that follow later in
the book, which nonetheless are carefully limited to a comparatively
small number of texts by earlier writers. The claim that all of these
traditions left an imprint is again too grandiose. A more cautious one
can easily be approved of, because it is improbable that none of
those traditions has left any imprint. It is not the general claim that
needs proof, but, as Janos goes on to show, the specifics that need to
be investigated carefully.

At times, Janos’ conclusions baffled me as when he claims, for in-
stance, that because the philosopher esteemed both Aristotle and
Ptolemy as the foremost authorities in their fields he “would have felt
the need to reconcile these two authorities.” (p. 37, same idea on pp.
335-336) or that because he advised students to start their education
in geometry from solids and move subsequently to surface, line, and
point as the more abstract objects, “in geometry, analysis implies a
shift from physical three-dimensional bodies to abstract mathematical
entities” (p. 108). If al-Farabi indeed tried to reconcile Aristotle and
Ptolemy, something that Janos obviously believes, but does not dis-
cuss with the needed clarity, this could have had all kinds of reasons,
not merely the fact that he may have considered them the leading
scholars of their respective fields. So far, the arguments brought for-
ward by historians of astronomy for the efforts of scholars in different
centuries to strengthen the role of Aristotelian physics in Ptolemaic
mathematical astronomy did not emphasize their respective standing
as a motive nor reconciliation as the main or only goal. As for the
second conclusion, 1 assume this is a misunderstanding of
Freudenthal’s arguments on which Janos relies here, since geometry
deals with mathematical, not physical bodies. It would be in need of
explanation if al-Farabi believed otherwise. While these critiques may
be considered minor, the lack of a thorough analysis of the concepts
and terms of nature as used by al-Farabi contributes substantially to
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the unsatisfying discussion of celestial motion and its causes in Chap-
ter 4. I do not understand why Janos abstained from discussing the
various concepts of nature in antiquity and tracing the layers of the
different Arabic translations of the concept in al-Farabt's treatises in
the same manner as he did with other terms and concepts (pp. 339-
352).

Finally, a few claims or assumptions are simply mistaken, such as
the statement that “from Ibn Sina onward, “/m al-hay’ab gradually
replaced “i/m al-nujiim in the mainstream philosophical and theolog-
ical traditions and came to refer exclusively to mathematical astrono-
my” (p. 45), that Ptolemy’s Planetary Hypotheses were a “popular”
book in antiquity (p. 333) or the suggestion that guwwa in the quote
from the Siydsa “may simply consist of a mechanical force transmitted
as a result of the proximity of the orbs” (p. 347). A cursory look into
major post-classical Arabic biographical dictionaries as well as manu-
scripts could have clarified that a) the two terms continued to be in
use, with some overlapping, and b) that texts identified as belonging
to the former discipline included not rarely chapters on the latter.
There is only a small number of medieval Greek copies of parts of
Planetary Hypotheses extant, which all seem to be derived from a
single ancestor, Vat. gr. 1594, and equally few secondary testimonies
to the work in Greek literature (I thank Alexander Jones, New York
for this information). Ignoring the thorny issue of whether there ex-
isted a concept of force, the definitions or descriptions of quwwa in
mechanical texts are connected with weight, specific weight, and the
passing of equal distances in equal time intervals and thus are not
easily available for the suggested interpretation in regard to the first
heaven, its motion, and the motions of all the following orbs, epicy-
cles etc.

Despite these critical comments, Janos is to be congratulated for
this work. It re-introduces al-Farabi into the realm of historical analy-
sis of medieval philosophical thought, rebuts the Straussian approach
in the form of Mahdi’s hypothesis regarding al-Farabi’s political writ-
ings (pp. 38-43) and introduces the reader to a dazzling array of phil-
osophical terms, concepts, and positions. It is a work that needs to be
read by any serious student of the history of Islamicate philosophy
and science.

Sonja Brentjes
Max Planck Institute for the History of Science, Berlin-Germany



Propbetic Niche in the Virtous Cityr The Concept of Hikmah
in Early Islamic Thought, by Hikmet Yaman (Islamic Philoso-
phy, Theology and Science, Texts and Studies: 81) (Leiden & Bos-
ton: Brill, 2011), ix + 316 pp., ISBN: 978-90-04-18662-0, €121.00 /
$166.00 (hb)

The concept of hikma, which first appeared in pre-Islamic poetry,
exists in every field of Islamic thought. It permeates the Qur’an and
its commentaries, lexicons and dictionaries of terms, law and its
sources, mysticism, theology, and philosophy. Hikmet Yaman dis-
cusses this concept in all these domains, to the exclusion of law and
theology, informing us that “it would be a more realistic project to
address hpikmab in figh and kalam literatures in separate detailed
studies” (p. 1, n. 1). To my mind, the author’s explanation for omit-
ting these two important domains of Islamic thought from his presen-
tation seems somewhat opaque, and hence unconvincing. Besides, it
weakens the general statement included in the title of the book.

The book is divided into four parts, each treating a separate
sphere: lexicography, Qur’anic exegesis, Sufism, and philosophy.
Every part begins with an introduction which elucidates its aims and
contents. It would have been preferable to open the discussion with
ch. 3 (“Contemporary Western Scholarship on the Meaning of
Hikmab”), because, in the light of the absence of a comprehensive
study of hikma, this chapter justifies in a detailed manner the compo-
sition of the present volume.

No doubt this work is very informative; hence, it supplies the
reader with various facets, such as epistemological and practical per-
spectives, of the topic discussed. Each discussion is based on a varie-
ty of primary sources.

The author employs two methodological devices that accompany
each discussion. First, hikma is dealt with taking into consideration
the context of its appearance, and second, Yaman incorporates into
the study related concepts, such as knowledge ( %/m) and the deriva-
tions of the root b.k.m, such as “wise person (hakim).” These two
methods help the reader to locate hikma in its proper place in Islamic
literature. However, sometimes, when the material on hikma is
scanty, the discussion of related terms becomes the core of the study,
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and in such situations, one wonders what benefit to the knowledge
of hikma is gained from treating “/m and ‘aql (intellect) (pp. 107-117
on al-Hasan al-Basri' (d. 728) and Ja‘far al-Sadiq (d. 765). The ex-
treme case of this phenomenon is found in the discussion about the
Sufi al-Junayd (d. 910), because there our concept is totally absent
(pp. 147-149). Also, discussions about various philosophical issues in
al-Kindi’s (d. 873) thought (pp. 229-235), though teaching us his
views in a lucid way, contribute nothing to our understanding of the
concept of hikma in al-Kindi, which is fully discussed in the first pag-
es on hikma in al-Kindi (pp. 221-228).

Another subject I would expect to find in such a study is the pos-
sibility or impossibility of changes in the meanings of hikma in the
periods and throughout the diverse regions discussed. The author
presents the various senses of the term in a comprehensible manner,
but does not refer to this question. An examination of the material
according to this criterion would show either development of the
term or absence thereof in its meanings. For example, are there any
distinctions in the meanings of the root h.k.m. and its derivatives in
the Medinan as compared to the Meccan sziras?

In the following, some comments on specific issues are made. On
page 33, the author distinguishes between the attributes of essence
(sifat al-dhat) and the attributes of action (sifat al-fi), defining the
first term as attributes which belong peculiarly to God, and the se-
cond as attributes that other beings share with God but in a different
manner. The first definition is not complete, because, for example,
the attribute Creator (kbhdliq) belongs exclusively to God, but is not
an essential attribute. The essential attributes are those which eternal-
ly exist in God, whereas the factual attributes refer to Him when He
does a specific act, such as creation. Also, contrary to what the author
says, the Mu‘tazilites used these two characteristics of the attributes.”

' We do not know for certain who al-Hasan al-Basri was as a historical figure. Sufis

tended to project on him their own views. Even the famous epistle on free will
(Risala fi I-qadar) attributed to him is suspected of being unauthentic. Michael
Cook, Early Muslim Dogma: A Source Critical Study (Cambridge: Cambridge
University Press, 1981), 117-123.

W. Montgomery Watt, The Formative Period of Islamic Thought (Oxford:
Oneworld, 2009 [rep.D), 286 ff.; J.R.T.M. Peters, God’s Created Speech: A Study in
the Speculative Thought of the Mutazili Qadi I-Qudat Abi I-Hasan ‘Abd al-
Jabbar ibn Abmad al-Hamadbani (Leiden: Brill, 1976), 248 ff.



124 , ,
Binyamin Abrabhamov

In the light of the fact that later commentators such as al-Qurtubi
(d. 1272) and Ibn Kathir (d. 1372) are mentioned in the discussion,
the absence of Fakhr al-Din al-Razi (d. 1210) is conspicuous. His
amalgamation of many spheres of Islamic thought, like philosophy,
theology, Sufism, etc., and his unique method of arranging the exe-
getical material in a question-answer form make his commentary very
interesting. For example, he connects Qurian 4:113 (“God has sent
down the Scripture and Wisdom [al-kitab wa-I-hikmal to you,” trans.
Abdel Haleem) with the concept of “sma (infallibility), claiming that
God bestowed on Muhammad the Book and Wisdom to protect him
from sins and errors.

Another question one may raise in this context is the supposed
connection between the commentator’s ideology and his explanation
of hikma. In other words, the context to be examined is not only the
immediate context of the Qur’anic text, but also the general cultural
environment of the exegete which can influence his understanding of
this term.

The author devotes some space (pp. 259-266) to the much debat-
ed question of the meaning of the concept al-hikma al-mashriqgiyya
(eastern philosophy or illuminationist philosophy), which is also the
title of Ibn Sina’s book that only part of which is extant. Contrary to
Gutas’ claim that al-Hikma al-mashrigiyya indicates oriental philos-
ophy, a philosophy of the East, and that the difference between this
book and Ibn Sina’s al-Shifa’ is only a matter of style, Yaman opines
that this book deals with another kind of philosophy critical of the
Peripatetic philosophers and is somewhat inclined toward mysticism.’
Yaman does not address all the arguments Gutas advanced in his
aforementioned article, especially his detailed comparison between
al-Shifa’ and al-Hikma al-mashrigiyya, which was carried out on the
basis previously unexplored manuscripts of this work. For example,
see the part on the soul in al-Hikma al-mashrigiyya, which closely
follows al-Shifa>." To my mind, till now, Gutas’ thesis in this article
remains unshakeable.

Here some minor comments are noted: On page 102 the term

Dimitri Gutas, “Avicenna’s Eastern (“Oriental”) Philosophy: Nature, Contents,
Transmission,” Arabic Sciences and Philosophy 10/2  (2000), 159-180,
http://dx.doi.org/10.1017/50957423900000072

 Ibid., 172.
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mukdashafa is rendered “intellectual reflection,” but on page 105 it is
altered to “unveiling,” which is the correct translation of the term. The
term faquwa is translated as “God’s consciousness” (p. 140), instead of
the usual translation “fear of God.” On page 226, the phrase ahl al-
ghurbab ‘an al-haqq is understood as “strangers to the truth.” The
verb gharaba ‘an means “he distanced himself from,” hence I would
prefer to translate this phrase as “those who distanced themselves
from the truth.”

I would add to the discussion two treatises written by al-Muhasibi
(d. 857) — Kitab ma’iyyat al-‘aql wa-manabh" and Kitab fabm al-
Qur’an wa-ma‘anib’) — which are relevant to the treatment of
bikma. Another important addition is al-Ghazali’s Kitab al-hikma fi
makbliqgat Allah, which deals with the natural sciences.’

Notwithstanding these comments, the present volume fills a gap in
our understanding of the concept of hikma and its cognate terms and
hence constitutes a significant contribution to the research on this
important term which conveys various meanings in its many appear-
ances in Islamic thought. The numerous primary sources consulted in
this work prove the highly significant place assigned to hikma by
Muslim scholars of early Islam.

Binyamin Abrahamov
Bar llan University, Ramat Gan-Israel

> (ed. Husayn al-Quwwatli; Beirut: Dar al-Fikr, 1982).

®  Hava Lazarus-Yafeh, Studies in al-Ghazzali (Jerusalem: Magnes Press, 1975), 30,

452,



Between Heaven and Hell: Islam, Salvation, and the Fate of
Otbhers, cdited by Mohammad Hassan Khalil, with a foreword by
Tarig Ramadan (New York: Oxford University Press, 2013), xxii +
335 pp., ISBN: 978-0-19-994541-2, $99.00 (pb)

The problem of religious diversity is one of the most discussed is-
sues in the philosophy of religion. Between Heaven and Hell exam-
ines the issue of religious diversity within the Islamic tradition. The
book contains thirteen articles, most of which are the result of the
“Islam, Salvation, and the Fate of Others” symposium held at the Uni-
versity of Illinois in 2010. The articles are organized into six thematic
sections: Historical ~ Dimensions, Diversity —and  Mercy,
Supersessionism and Mercy, Reconceptualising Pluralism, Otherness
and the Qur’an, and Otherness and Inclusion/Exclusion.

The essays in the first section examine classical and modern Mus-
lim approaches to the question of non-Muslim salvation. For instance,
in his article, “Failures of Practice or Failures of Faith: Are non-
Muslims Subject to the Sharia?,” A. Kevin Reinhart analyzes two dif-
ferent positions held by classical Muslim jurists. Reinhart argues that
the development of Islam into a global religion by the late third cen-
tury and growing concerns about equity caused most Muslim scholars
to increasingly assert the position that — in theory, if not in practice —
non-Muslims are subject to shari‘a. In the second essay, entitled “No
Salvation Outside Islam’: Muslim Modernists, Democratic Politics, and
Islamic Theological Exclusivism,” Mohammad Fadel traces changes in
Muslim scholars’ approaches toward non-Muslims from classical to
modern times. He argues that, legally and soteriologically, these
changes can be characterized by a shift from exclusivism to inclusiv-
ism. He indicates that the liberal democratic ideals of the modern
world are the primary reason for this change of approach. This asser-
tion supports John Rawl’s claim that democracies can tolerate theo-
logical exclusivity and that, far from subverting the stability of a de-
mocracy, liberal democracy is more likely to subvert theological ex-
clusivity.

In the essays in the subsequent sections, contributors depart from
historical analysis to present their own evaluations of the problem of
non-Muslim salvation. William C. Chittick argues in his essay, “The
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Ambiguity of the Qur'anic Command,” that any claim to possess cate-
gorical knowledge about salvation implies the ability to interpret the
divine Word and therefore stands on slippery ground. Chittick also
claims that pre-modern scholars’ interpretations of other religions
were based on insufficient knowledge of these religions. His pre-
ferred solution to the problem of salvation is a Sufi approach, which
views the problem in terms of self-knowledge or love, rather than a
theological approach, which views the problem in terms of reward
and punishment. In his “Beyond Polemics and Pluralism: The Univer-
sal Message of the Qur'an,” Reza Shah-Kazemi also finds his solution
in the Sufi tradition. For him, the universality of the Qur’an, as under-
stood by the Sufi tradition, provides the most effective way to trans-
cend exclusivism without relativizing one’s own faith. He claims that
while a literal interpretation of key verses in the Bible leads to exclu-
sivism, literal interpretations of dozens of verses in the Qur’an incon-
trovertibly uphold a universal religious perspective. Shah-Kazemi
adds that the Qur’an defies a pluralist thesis, which claims that the
diversity of faiths is the result of human responses to God. Rather, the
Qurian asserts that God is the source of religious diversity, which
God ordained so that the members of different religions could com-
pete with each other in goodness. Yasir Qadhi in his “The Path of
Allah or the Paths of Allah?” examines classical theological interpreta-
tions of the Qur’anic verses related to the salvation of others and then
argues that it is difficult to find support for soteriological pluralism in
the Qur’an and its classical interpretations.

The question of whether religious pluralism is compatible with Ts-
lam is approached from a different angle by Tim Winter in his article,
“Realism and Real: Islamic Theology and the Problem of Alternative
Expressions of God” Winter argues that religious pluralism is incom-
patible with Islamic monotheism because Islamic monotheism rejects
the idea of a plurality of objects of worship specific to different hu-
man groups that mediate between individual worshippers and the
ineffable Absolute, an idea that characterizes many forms of ancient
paganism. Winter sees the source of pluralism in the paganism of the
Greeks and the Romans, who believed in an ultimate deity beyond
human knowledge or linguistic expression and accessible to human
beings only when manifested in the form of a particular cult figure.
Therefore, different nations worship different personifications of the
Ultimate. This understanding, Winter argues, not only suited pagan
philosophers but was politically advantageous to Roman emperors,
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whose subjects worshipped a large variety of deities. Winter further
contests that the triumph of Christianity in the Roman Empire sup-
pressed this pluralist approach. The arrival of Islam also asserted in a
particularly firm way the monotheistic exclusion of pluralism. Winter
believes that Islamic theology also rejects the pagan assumption that
language about the divine nature provides subjective information.
Classical Sunni orthodoxy teaches the objective reality of the divine
qualities and is therefore incompatible with the pluralist claim. To
escape from this difficulty, Winter notes, pluralists frequently turn to
Sufi figures such as Ibn ‘Arabi. However, Ibn ‘Arabi’s view of other
religions does not support a pluralist interpretation. For Winter, this
does not mean that Sunni orthodoxy excludes others, for although it
claims to present truths about God and the world, it does not totally
exclude the claims of other religions.

Criticism of pluralism continues in Muhammad Legenhausen’s ar-
ticle, “Nonreductive Pluralism and Religious Dialogue.” Unlike reduc-
tive pluralism, which dismisses the fundamental claims of particular
religious traditions, nonreductive religious pluralism recognizes that
some of the values held by various religious traditions cannot be re-
duced to common factors among them. Because there are many
forms of religious pluralism, Legenhausen argues that nonreductive
pluralism can be defended by Islamic sources.

Sajjad H. Rizvi, in “Oneself as the Saved Other? The Ethics and So-
teriology of Difference in Two Muslim Thinkers,” evaluates religious
pluralism by drawing upon the arguments of two contemporary Ira-
nian thinkers, M. Mojtahed Shabestari and Abdolkarim Soroush. Rizvi
criticizes the jurisprudential and scripto-centrist approaches to the
problem of pluralism that dominate Muslim discourse. According to
Rizvi, Shabestari and Soroush present an alternative approach. How-
ever, they fall short of providing definite answers to basic questions
and therefore leave room for further discussion of the issue.

The idea of the ambiguity of the divine Word, mentioned earlier in
Chittick’s contribution, reappears in Farid Esack’s article, “The Por-
trayal of Jews and the Possibilities for Their Salvation in the Qur'an.”
Esack argues that the Qur’an does not take a monolithic position to-
ward Jews. Because contemporary discourse on the Jews is dominat-
ed by polemic, Esack’s analysis avoids such an approach to show that
because the portrayal of the Jews is not definite, any definitive inter-
pretation of the issue should be considered as at best a selective read-
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ing of the text. Consequently, he argues, there is a possibility for plu-
ralities of understanding to exist in a pluralistic world. Esack elabo-
rates that Qur’anic verses related to the Jews should be read within
their historical context. Such readings indicate that the possibility of
salvation for Jews may be an equally legitimate interpretation as that
supported by the polemicists. Historicizing the text also saves the
Qur’an. It is an inconsistency on the part of Muslim theologians,
Esack notes, to reject Christianity’s doctrine of original sin while be-
lieving that Jews are condemned because of the indiscretions of their
forefathers.

In her “Embracing Relationality and Theological Tensions:
Muslima Theology, Religious Diversity, and Fate,” Jerusha Lamptey
evaluates religious pluralism using Muslim women'’s interpretations of
the Qur’an, Jeannine H. Fletcher’s Christian feminist approach to reli-
gious pluralism, and T. Izutsu’s semantic analyses of the Qur’an.
Lamptey argues that contemporary Islamic discourse on religious
pluralism, as exemplified in the writings of Asghar Ali Engineer,
Mahmut Aydin, S. Hossein Nasr, R. Shah-Kazemi, and M.
Legenhausen, prioritizes sameness over difference. She then evalu-
ates three contemporary Muslim women’s interpretations of the
Quran (Amina Wadud, Asma Barlas, and Riffat Hassan) as they relate
to religious pluralism. The principle implication of their interpreta-
tions is that although the Qur’an creates categories to describe reli-
gious difference, such as muslim and kdfir, these are not the same as
those used in contemporary religious discourse. The Qur’anic catego-
ries refer to dynamic patterns of belief, action, and interaction. Salva-
tion is therefore not determined by membership in a particular reli-
gion but by participation in that dynamic pattern.

The discussion of otherness and inclusion/exclusion continues in
the book’s final section. In his article, “The Food of the Damned,”
David M. Friedenreich sets larger theological questions aside to ex-
amine a simple problem encountered by ordinary Muslims, namely,
whether they may have lunch with their non-Muslim associates. He
claims that medieval discussions about the food of non-Muslims did
not consider actual cases. Rather, Sunni Muslim jurists discussed im-
aginative cases for pedagogical purposes, and Shi< jurists discussed
the issue as a form of anti-Sunni polemic. Friedenreich argues that,
unlike medieval Muslim thinkers, many contemporary Muslim writers
pay considerable attention to the actual practices of non-Muslims.
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In her “Acts of Salvation: Agency, Others, and Prayer Beyond the
Grave in Islam,” Marcia Hermansen explores the prohibition of Mus-
lims from praying for deceased non-Muslims. She argues that for an
exclusivist Muslim, this prohibition can be tenable. For those who are
inclined to pluralism, however, this prohibition may be challenged by
means of historical contextualization and textual analysis. Hermansen
notes that she, as a Muslim living in a modern pluralistic society, finds
this prohibition untenable.

In the final article, “Citizen Ahmad among the Believers: Salvation
Contextualized in Indonesia and Egypt,” Bruce B. Lawrence ques-
tions whether the pragmatic considerations of this world influence
metaphysical reflections about salvation. He demonstrates that practi-
cal everyday structures influence and reflect textual interpretations
and theological projections of the End. Lawrence suggests that one
cannot imagine diversity in the next world unless he or she experi-
ences it in this world. Experiencing diversity, however, does not
mean embracing pluralism, which requires recognizing, respecting,
and acknowledging diversity as a divinely decreed good. With this in
mind, Lawrence examines how salvation is contextualized within two
Muslim majority nation states, namely, Indonesia and Egypt.

These articles, together with the foreword by Tariq Ramadan, pro-
vide a balanced account of Islamic perspectives on salvation and the
fate of others. Unlike earlier works on the subject that passionately
advocated John Hick’s pluralist thesis without reservation, the con-
tributors to this volume demonstrate the diverse range of interpreta-
tions within Islamic tradition. Most of the contributors are critical of
Hick’s pluralist thesis and suggest alternative forms of pluralism.

Muammer iskenderoglu
Sakarya University, Sakarya-Turkey



Law and Tradition in Classical Islamic Thought: Studies in
Honor of Professor Hossein Modarressi, edited by Michael
Cook, Najam Haider, Intisar Rabb, and Asma Sayeed (Palgrave Se-
ries in Islamic Theology, Law, and History), (New York: Palgrave
Macmillan, 2013), xix + 326 pp., ISBN: 978-0-230-11329-9, $105.00
(hb)

Hossein Modarressi is one of the most unique professors in Islamic
studies in Western academia. Trained as a traditional Shi? mujtahid in
Qum and Najaf, and who became established as an interesting editor
of texts and intellectual historian in the 1970s (many of those texts
having been recently re-published from the Marashi Library in Qum
and in the USA), he wrote a dissertation on Islamic law at Oxford and
soon after was appointed at Princeton where he has become a lead-
ing specialist on Islamic law, especially Shi‘ law, as well as on the
Shi4 tradition, and trained generations of students in law and philos-
ophy who are a credit to him. This festschrift comprises offerings by a
number of his best students and colleagues at Princeton and beyond.
The articles are divided into five parts that reflect his output and his
interests. The first is on source studies — complementing his work on
texts that he edited such as al-Jishumi’s Risdlat al-Iblis."' Part two is on
the Shi4 tradition on which he has contributed major studies on atti-
tudes to the Qur’an, on tradition, an influential bio-bibliography of
the classical period, his controversial study of the occultation and his
forthcoming definitive volume of his vision for Shi‘ism.* Part three
takes up his interests in Islamic law for which he is perhaps best
known.” Part four takes up his philosophical interests expressed in

Abu Sa‘d al-Hakim Muhassin ibn Muhammad ibn Karrama al-Jishumi, Risdlat al-
Iblis ila ikbwanibi l-manahbis (Qum: Mar‘ashi, 1986).

“Early Debates on the Integrity of the Qur’an: A Brief Survey,” Studia Islamica 77
(1993), 5-39, http://dx.doi.org/10.2307/1595789; “Rationalism and Traditionalism
in Shi4 Jurisprudence: A Preliminary Survey,” Studia Islamica 59 (1984), 141-158,
http://dx.doi.org/10.2307/1595298; Tradition and Survival: A Bibliographical
Survey of Early Shiite Literature (Oxford: Oneworld, 2003); Crisis and Consoli-
dation in the Formative Period of Shi‘ite Islam: Abi Jafar ibn Qiba al-Razi and
His Contribution to Imamite Shi‘ite Thought (Princeton: Darwin Press, 1993);
Shicite Islam (Oxford: Oneworld, 2014?).
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his supervision of students and which came from his studies in the
Shi4q seminary. The final part on historical traditions takes up his in-
terests on the histories of Qum and similar studies.” A final part lists
his bibliography and includes a short summary of the significance of
his Persian works (recently re-printed) by Hossein Kamaly.
Modarressi’s output has been significant and his works have had a
major impact in the field — such a festschrift is a wonderful testament
to his contribution and the role that he has played through his stu-
dents in forming the current field of Islamic studies.

The first part on source studies comprises three chapters that
closely focus on a singular text or so. Etan Kohlberg looks at a report
narrated by Abt Basir on the merits of the Shi‘a recorded in al-
Kulayni’s Rawdat al-Kafi and reflects the method of hadith source-
critical analysis that seems to be representative of the ‘Hebrew Uni-
versity school,” focusing on inter-textuality and the significance of
texts for an understanding of the formation of the Shi‘ tradition.
Behnam Sadeghi’s piece on emendations to the ‘Uthmani orthogra-
phy of the Qur’an continues his recent work on the formation and
canonization of the text mainly through a critique of earlier engage-
ments with the issue, not least a famous article by Devin Stewart.’
Najam Haider’s article on Mu‘awiya and his ‘dropping’ of the
basmala in prayer complements his recent book on early Shi‘ism and
the role of ritual practices in the formulation of identity — and should
probably be read alongside recent historiographical studies of
Mu‘awiya by Khaled Keshk (Chicago PhD dissertation) and Ammar
Nakhjuwani (Exeter PhD dissertation).

Part two comprises three rather different articles on the Shi< tradi-
tion. Hassan Ansari’s chapter on the Kitab al-wasiyya of Isa ibn al-

to Shi‘i Law: A Bibliographical Study (London: Ithaca Press, 1984); “Some Recent
Analyses of the Concept of Majdaz in Islamic Jurisprudence,” Journal of the Amer-
ican Oriental Society 106 (1986), 787-791, http://dx.doi.org/10.2307/603537;
“The Just Ruler or the Guardian Jurist: An Attempt to Link Two Different Shi‘ite
Concepts,” Journal of the American Oriental Society 111/3 (1991), 549-562,
http://dx.doi.org/10.2307/604271.

Id., Qummnama: Majmii‘a-yi Maqgalat va Mutin dar bara-yi Qum (Qum:
Mar‘ashi, 1364 HS [1985)]).

Devin J. Stewart, “Notes on Medieval and Modern Emendations of the Qur’an,” in
Gabiriel S. Reynolds (ed.), The Qur’an in Its Historical Context (London & New
York: Routledge, 2008), 225-248.
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Mustafad is a wonderful exercise in bibliography and excavation of
the tradition. He notes that the title arises from a genre of texts closely
associated with polemics on the imamate, and suggests that the later
tradition’s assumption that he wrote such a work — derived partly
from the report on the topic preserved in al-Kafi — suggests an as-
sumption that much of the material collated in a/-Kdfi was not only
orally transmitted but also compiled from earlier works that have not
survived, somewhat like an earlier argument and discussion on the
so-called four hundred texts (usiil arba® mi’a) that supposedly con-
stituted the compilation of a/-Kafi. Concomitantly, he suggests a pro-
cess whereby texts accrued in the later tradition and were projected
back to a more classical period — and may account, for example, for
the Safavid ‘discovery’ of texts, some of which have now been pub-
lished as the ‘sources’ (masadir) for the Bibar al-anwar of al-Majlisi.®
Asma Sayeed’s chapter on women in Imami biographical dictionaries
is an expression of contemporary desires to recover women’s voices
and recent attempts to find authorities in the early period, not least to
juxtapose them with the seeming lack of female authority in the
modern period.” She raises the seeming paradox of the oblivion of
women'’s voices in a tradition whose founding figures include major
female characters. The third contribution in this section by Michael
Cook addressing a seemingly obscure point of legal and ritual prac-
tice about the inclining to the left in prayer that is predominantly but
not exclusively associated with classical Shii practice. It provides
further evidence for where traditionalism seemed to clash with ra-
tionalism and the exact sciences and demonstrates Cook’s meticulous
concern with textual detail and scholarship — his annotation in end-
notes is longer than the actual text!

Part three on law similarly brings together three contributions. Ba-
ber Johansen, a colleague of Modarressi at Harvard (since Modarressi
beyond his chair at Princeton has affiliations and appointments at

Ansari notes that an uncritically reconstructed text has been published: Kitab al-
wasiyya: min al-usil al-riwa’iyya al-mutabara (Mashhad: al-Maktaba al-
Mutakhassisa bi-Amir al-Mu’minin, 2009).

On the question of authority there is now Mirjam Kiinkler and Roja Fazaeli, “The

~

Life of Two Mujtabidabs: Female Religious Authority in Twentieth-Century Iran,”
in Masooda Bano and Hilary Kalmbach (eds.), Women, Leadership, and Mosques:
Changes in Contemporary Islamic Authority (Leiden & Boston: Brill, 2012), 127-
160.
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Oxford, Columbia, and Harvard as well), looks at the construction of
legal norms in Sunni law and how meaning is derived for the law, an
important topic given some recent reformist approaches to Islamic
law. Intisar Rabb, drawing on her magisterial doctoral dissertation
supervised by Modarressi on gawa‘id fighiyya, considers how the
system of legal maxims relates to a minimalist approach to law and
the need to deal with the crisis that emerges from the absence of
those who are authoritative on the law (such as a Prophet or Imam).
Her article is a useful prism for approaching some of the major
themes of contention in the study of Islamic law such as the tension
between rationalism and traditionalism, or between legal monism
and pluralism. Minimalism leads to a position where the ‘right’ an-
swer to a question is the best one that conforms to core values estab-
lished. This feeds well into recent debates on the ethics of Islamic law
and the processes of refining legal practice and moral obligation.
Khaled Abou El-Fadl’s chapter makes the link to the contemporary
clearer with a contribution on human rights discourse in law, and
how the normative requirements of human rights and Islamic tradi-
tions may clash. His interest surprisingly lies less in a process of rec-
onciling the two and more in understanding how the two traditions
may well be mutually exclusive — and usefully addresses the plurality
and heterogeneity of both traditions.

The three chapters in part four on the philosophical traditions are
somewhat more indexical. Robert Wisnovsky, who wrote an excel-
lent dissertation on causality in Avicenna under Modarressi’s supervi-
sion, introduces a codex of the work of the Christian Baghdadi phi-
losopher Yahya ibn ‘Adi preserved in the library of the Madrasa-yi
Mervi in Tehran. It includes an edition and translation of the five
kephalaia, and should be read alongside another article on the same
codex in the recent festschrift for Dimitri Gutas.® Sabine Schmidtke’s
article on two commentaries on the logical school text al-Shamsiyya
by Najm al-Din al-Katibi copied by David Maimonides provides fur-
ther evidence for the importance of the Jewish-Muslim intellectual
encounter and the relevance of the Firkovitch collection in St. Peters-
burg for texts that transmit the intellectual heritage of the Islamic tra-
ditions. She includes an inventory of the fragments and an edition in
Arabic letters of the Judaeo-Arabic text. Asad Ahmed’s useful article

&  TFelicitas Opwis and David Reisman (eds.), Islamic Philosophy, Science, Culiure,

and Religion: Studies in Honor of Dimitri Gutas (Leiden & Boston: Brill, 2012).
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on logic in the Khayrabadi school of India is an exercise in Islamic
intellectual history in South Asia. He provides a map for transmission
of logical reasoning and research through to the twentieth century. It
will become a foundational article for any future study of the course
of Islamic philosophical traditions in India.

The final part on historical traditions comprises three contributions
by Modarressi’s oldest associates, Roy Motahhedeh, Wilferd
Madelung, his supervisor at Oxford, and Richard Bulliet, colleague at
Columbia recently retired. The former’s study of the ways in which
the historiographical tradition imagined the past demonstrates how
the Iranian medieval chroniclers conceived of a unified past in which
biblical and pre-Islamic Iranian figures merged, in which Solomon
and his miraculous throne became associated, via Takht-i Solayman
in Azerbaijan, with Persepolis (takbt-i Jamshid). He shows the ac-
commodation of the Iranian past and how rulers in the medieval pe-
riod drew upon different patrimonies to construct their own authority
— as successors to Solomon, to Cyrus, and to ‘Ali. Madelung’s contri-
bution is somewhat more narrowly focused on al-Hasan al-
Nawbakhti on astrologers. Known as the author of a heresiography,
al-Nawbakhti’s Kitab al-ara’ wa-I-diyanat is lost but Madelung con-
structs his position based on later citations in works that Madelung
knows well such as Ibn al-Malahimi's Kitab al-mu‘tamad fi usil al-
din which he edited with Martin McDermott.” Bulliett's comparative
study of conversion to Islam and Christianity takes up the theme that
he discussed in a book some time ago." He looks at the role and
elaboration of legal traditions within the diffusion of religions. He
concludes that it is only once conversion leads to a majority for the
imperial faith that legal traditions flourish and reach their culmina-
tion.

Sajjad Rizvi
University of Exeter, Exeter-UK

? A new, revised, and enlarged edition based on further manuscripts appeared

recently in Tehran in 2012 — the original edition was printed in London by al-
Hoda in 1991.

Richard W. Bulliet, Conversion to Islam in the Medieval Period: An Essay in
Quantitative History (Cambridge, MA: Harvard University Press, 1979).



The Caliph and the Heretic: Ibn Saba’ and the Origins of
Sh7ism, by Sean W. Anthony (Islamic History and Civilization,
Studies and Texts: 91), (Leiden & Boston: Brill, 2012), xiii + 352
pp., ISBN: 978-90-04-20930-5; €128.00 / $175.00 (hb)

In this study, Sean Anthony explores a variety of sources in his
quest to explain the influence of the enigmatic ‘Abd Allah ibn Saba’,
who appears in the historical narrative surrounding the murder of
‘Uthman ibn ‘Affan and subsequent events while also playing a role
in the emergence of Shi‘ism, or at least its radical apocalyptic strain.
This is no easy task, given the scarcity and inconsistency of reports on
Ibn Saba’, as well as the problematic nature of the sources with which
Anthony must grapple. His efforts have produced an important,
though likely not definitive, treatment of a central figure in early Is-
lamic sectarian history and the polemics surrounding the emergence
of Shi‘ism.

Anthony begins with the troublesome corpus of Sayf ibn ‘Umar,
upon whom al-Tabari and others relied for material about Ibn Saba’
(or Ibn al-Sawda’ as he is sometimes called). After discussing (but by
no means solving) questions about Sayf’s reliability, Anthony de-
scribes the image of Ibn Saba’> presented by Sayf. He demonstrates
that Sayf’s Ibn Saba’ is not dedicated to a specific religious doctrine,
but is simply intent upon disrupting the community by sowing the
seeds of fitna. For Sayf, Ibn Saba’ is not so much a heretic as a sabo-
teur. He serves a crucial purpose in Sayf’s narrative which, while pro-
‘Uthman, also tries to salvage the reputations of ‘Ali ibn Abi Talib and
the other Companions. In Sayf’s narrative, ‘Ali, ‘A’isha, Talha, and al-
Zubayr all want to resolve their differences peacefully and appear to
be on the verge of doing so when Ibn Saba> and his minions sow
discord and ultimately incite violence. In the process, Sayf manages
to paint Ibn Saba’ as the originator of several incompatible doctrines,
making him the progenitor of both the Shi‘i ghuldat and the Khawarij.
Anthony carefully navigates Sayf’s corpus, noting contradictions and
showing how Sayf’s interpretations differed from others. He also ex-
plains frequent implicit references to Christian and Jewish lore to
suggest that the construction of Sayf’s Ibn Saba’ took place in a multi-
faith milieu.

Turning to the heresiographic sources, which center on doctrine
rather than history, Anthony focuses largely on al-Nawbakhti’s Firaq

Tlahiyat Studies Copyright © Bursa ilahiyat Foundation
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al-Shi‘a because it includes what Anthony identifies as the earliest
extant accounts of Ibn Saba’. Anthony identifies a number of doctri-
nal innovations attached to Ibn Saba’, including the assertion that ‘Al
received the wasiyya from Muhammad, the claim that portions of the
Qur’an had been concealed and were known only to ‘Ali, the belief
that Ali either had not died or would be resurrected before the apoc-
alypse, and the practice of cursing the first three caliphs. He focuses
most of his attention on two archetypes attached to Ibn Saba’. First,
Anthony examines stories in which ‘Ali punishes Ibn Saba’ for his
proclamation of “Alf’s divinity and/or his claim that ‘Ali was privy to
hidden verses of the Quran. The sources include contradictory ac-
counts of ‘AlT’s condemnation of Ibn Saba’. In some, °Ali orders that
Ibn Saba‘ and his followers be immolated for their crimes. In others,
‘Ali exiles Ibn Saba’ to al-Mada’in.

Anthony explains that the exile accounts were crucial to solve the
chronological problem inherent in the second archetype upon which
he focuses, namely Ibn Saba”’s refusal to accept that ‘Ali had been
killed. Anthony connects Ibn Saba”’s belief in the raja, or return, of
‘Al to broader changes in Shi‘f apocalyptic doctrines associated with
the occultation of the 12" Imam. He examines and largely dismisses
parallels to Christian Docetist beliefs about Jesus. Instead, he focuses
on similarities between predictions of ‘Alf’s return and late antique
Jewish apocalyptic topoi. His discussion of the heresiographic por-
trayal of Ibn Saba’ focuses largely on al-Nawbakhti’s account, but also
draws from the broader apocalyptic tradition of the period. Unfortu-
nately, he does not trace the evolution of Ibn Saba”s image in later
heresiographical writings.

Next, Anthony turns to the Umayyad period, where the Saba’iyya
reappear in the midst of al-Mukhtar’s revolt in Kafa. Here, Anthony
tries to determine whether these are the same Saba’iya associated
with Ibn Saba’, or whether the label had evolved to apply to the
ghulat or to the Shi‘a in general. He also considers whether in this
context, the label might simply refer to a Yemeni tribal group. Much
of Anthony’s discussion, and that in the sources, focuses on al-
Mukhtar’s attempt to use what he purports to be ‘Ali’s chair as a tal-
isman around which to rally his followers. Anthony finds a parallel in
Jewish stories about the Ark of the Covenant and argues that al-
Mukhtar used the chair to justify his religious status as its protector,
casting himself in the role of King Saul. There were, of course, ques-
tions about what, if any, special powers the Saba’iyya thought the
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chair conveyed and whether any of this had anything to do with Ibn
Saba’> himself.

Anthony also discusses the Kitab al-irja’, ascribed to al-Hasan ibn
Muhammad ibn al-Hanafiyya, which includes a denunciation of the
Saba’iyya. The authenticity and content of this source have been
much discussed in modern scholarship. Anthony offers no new an-
swers to questions of its provenance, but does show that the beliefs
ascribed to Ibn Saba’ in both the historical and heresiographical nar-
rative appear here as well. This suggests that there was a general con-
sensus that the Saba’lya were excessively loyal to ‘Ali, that they be-
lieved he had access to hidden portions of the Qur’an, and that he
would return prior to judgment day to bring justice, etc.

Ultimately, Anthony concludes that Ibn Saba’ in all likelihood ex-
isted and that he may have been one of the first to assert that ‘Ali had
not died. The sectarian movement around him, however, appears to
have developed later. Ibn Saba’ served as a convenient figurehead, in
part because his alleged Jewish lineage allowed later commentators
to ascribe aberrant doctrines to outsiders. Both Sunni and Shi‘ writers
could use him to dissociate extreme views from orthodox Islam.

Anthony’s work is a welcome addition to the corpus of scholarship
on the emergence of sectarian divisions in early Islam. Its focus on
doctrinal rather than political divisions is a welcome corrective to
shortcomings in some scholarship on the topic. Anthony is thorough,
but cautious in his conclusions. He grapples with difficult texts whose
authenticity remains disputed without making provocative claims
about their provenance. He does a service by contextualizing the
emergence of Shi‘ism in the larger late-antique apocalyptic milieu.
While Anthony’s efforts to uncover the earliest sources is admirable,
readers would have benefited from a more complete discussion of
how Ibn Saba”’s image evolved in later sources and how he was used
in later Sunni-Shi‘i polemics. Perhaps Anthony will consider this as a
later project. The book’s biggest failing is not its scholarship, but its
editing. There are copious editing and typographical errors through-
out. While these present a mere annoyance to native English readers,
some may confound scholars with less proficiency in English usage
and misusage. One hopes that these technical flaws do not distract
too much from Anthony’s important scholarly contribution.

Steven C. Judd
Southern Connecticut State University, New Haven, CT-USA



Der Eine und das Andere: Beobachtungen an islamischen
bdresiographbischen Texten, by Josef van Ess (Studien zur Ges-
chichte und Kultur des islamischen Orients: 23) (Berlin and New
York: De Gruyter, 2011), 2 vols, xxviii + xvi + 1510 pp., ISBN: 978-
3-11-021577-9 €209 / $293 (hb)

Josef van Ess’s latest work is a monumental study of the Islamic
heresiographic tradition in Arabic and in Persian literatures. In the
style of his colossal history of early Islamic theology, the six-volume
Theologie und Gesellschaft (Berlin & New York: Walter de Gruyter,
1991-1997), van Ess surveys in this book writings about religious divi-
sions within Islam. We have come to «call these works
heresiographies, although that word, which has its origins in Christian
literature, does not fully apply. There are not in Islam heresies like
there are in Christianity. Where there is no center of orthodoxy there
can be no heresies, van Ess argues, and in Islam orthodoxy has al-
ways been in the eye of the beholder, meaning the author of whatev-
er heresiography one is looking at (I, 1298-1308).

In Islam, this genre of literature develops out of the famous hadith
of the 70-odd divisions of Islam. In one of his earlier works of 1975,
van Ess already dealt with this badith and some of its numerous vari-
ants (Zwischen Hadith and Theologie, 134-136). In a book of 1971,
van Ess had also dealt with Mu‘tazilite heresiographic writing. He
begins this study with an analysis of the firga-badith. In its most
widespread version, it bemoans the fact that there will be more divi-
sions in Islam than in its two predecessor-religions, Judaism and
Christianity. In the tradition of Ignaz Goldziher’s hadith-criticism, van
Ess is able to show that there are developments in hadith-literature,
which react to one another. The title of his 1975-study already ex-
pressed van Ess’ conviction that much of hadith-iterature records the
theological thought of the early Muslim community. The badith of
the 70-odd divisions in Islam with all its variants is for him a reaction
to the trauma of the first civil war. Out of that generates the desire to
name the 71 or 72 groups in Islam that will not be saved. Only one,
al-firga al-najiya, will enjoy redemption in the afterlife. This “saved
group” (in some versions of the hadith identified with the al-sawdad
al-a‘zam, the “broad mass” or even the “silent majority,” as van Ess
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translates it, I, 40, 43) is the closest one gets to orthodoxy in Islam.
Given that almost all groups in Islam engaged in the literary genre of
documenting the 70-odd groups, there are as many orthodox views
as there are “deviants.” Van Ess is probably right when he argues that
the non-centered approach of Islam is far more “normal” and in many
ways more original to a religion than Christianity’s search for a center
and for heretic peripheries. After all, Islam almost continues — as a
monotheist religion — the attitude of ancient polytheism, where there
was a broad understanding that all religions worship the same pan-
theon of gods, albeit by different rites. The pantheon of gods is mere-
ly replaced with the understanding that all religions worship the same
God.

Van Ess’ more than 1.500 pages of study are divided into three
parts. First, there are roughly a hundred pages of analysis of the firga-
badih and how it has been understood by later Muslim scholars fol-
lowed by a historical survey of works that list and explain the various
denominations in Islam. This is the bulk of the 2-volume work,
stretching through pp. 107-1197. It begins with authors of the early
2"/8™ century and ends with works that were published in the mid-
20", The third part (I, 1201-1369), titled “What do we mean by Islam-
ic heresiographic literature?” brings together observations on the gen-
re, its techniques, the language it created and used, and the institu-
tions where this happened. The book finishes with a set of very de-
tailed indices.

Rather than simply dealing with heresiographies, van Ess also in-
cludes the important works of magqgalat literature that simply enlist
different positions to given theological problems. Al-Ash¢ari’s (d.
324/935) Magqalat al-Islamiyyin is, of course, the best known repre-
sentative but van Ess devotes equal space to the slightly earlier
magqalat-book of the Mu“azilite al-Kabi (d. 319/931), which is extant
in a single manuscript but has, for reasons that may lie in its state of
preservation, only partly been edited. Lacking a proper edition, van
Ess makes diligent and laudable efforts to reconstruct its shape and
content from later quotations (I, 351-362). The three great books of
Islamic comparative religion, ‘Abd al-Qahir al-Baghdadi's al-Farg
bayna Il-firag (1, 667-711), Ibn Hazm’s al-Fisal fi I-milal (11, 837-850),
and al-Shahrastani’s al-Milal wa-I-nibal (11, 860-900) are discussed in
great detail as are those of the second and third row of authors in this
genre, such as al-Nawbakhti (d. ¢. 310/922), al-Malati (d. 377/987), al-
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Hakim al-Jishumi (d. 484/1101) and many more. Van Ess does not
neglect the “smaller” books of the genre either — sometimes just a few
obscure folios in a manuscript. On occasion he masterfully recon-
structs a lost work from information he finds in later writings. Since
almost every major thinker in Islam contributed to this genre, most
are dealt with here. Although simply titled Beobachtungen, “observa-
tions,” it is clear that van Ess aims at an exhaustive catalogue of
heresiographic and doxographic literature in Islam — as long as those
doxa (Greek for “opinions”) have their roots in Islamic thinking.
Philosophical doxographies such as that of pseudo-Ammonius or the
Siwan al-bikma are not a part of this study and are only dealt with as
a source material in works like al-Shahrastani’s al-Milal wa-I-nibal.

The philosophers are not considered one of the 73 divisions of Is-
lam because they did not generate in the historical process of Muslim
divisions that begins with Abt Bakr’s appointment to the caliphate or,
more objectively, with the murder of ‘Uthman 24 years later. That is
why van Ess also does not consider their schools a part of this book’s
subject (I, 873). One could ponder, however, how the pattern of the
72 or 73 sects misrepresents the true divisions within Islam, where
after the mid-3"/9" century the Muslim faldsifa play an important
role in doctrinal debates and will continue to do so until the modern
period. Books that do not aim to explain the 70-odd divisions, such
as Fakhr al-Din al-Razi’s (d. 606/1210) recently edited al-Riyad al-
muniqga fi ara’> abl al-lm, sometimes include the falasifa. Often,
however, they simply do not consider them Muslims, like al-Ash‘ari
who omits them from his Magalat al-Islamiyyin but is said to have
included them in a second, similar book on the teachings held by
non-Muslims (Magalat ghayr al-Islamiyyin), which is lost (I, 456).
We do not know whether al-Kindi (d. ¢. 250/865), for instance, was
part of that book or whether it limited itself to the pre-Islamic philos-
ophers. The fact remains that Muslim doxographic and
heresiographic literature played an important role in the construction
of Islam’s self-understanding as a religion (or even: a culture) that is
significantly different from the intellectual traditions of antiquity and
late-antiquity in the eastern Mediterranean. Muslim philosophers
never fully agreed with this and they often found followers among
Western researchers, most recently among those who put early Islam-
ic history in a late-antique context. The fact that the Islamic attitude to
heresies continues that of late antiquity (see above) is another piece
of evidence for those who argue for continuities rather than drastic
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ruptures.

This book is not written for beginners in the field. Van Ess as-
sumes that his readers know a lot about the history of Islamic
thought. Like others of his works lately, the book is written in the
style of an oral conversation between author and reader (in a German
“Plauderton”). Van Ess puts to paper whatever he finds noteworthy
about the texts he discusses and their authors. For the accomplished
reader of German, this makes a good and often also a quick read (the
1.500 pages can be easily read cover to cover), yet I am not sure what
those who have to learn German will say. The chatty tone allows van
Ess to fling in some comments about contemporary journalism and
tourism (II, 650, 737) as well as his discomfort with the recent reforms
at German universities (I, 431). This approach never manages to be
particularly systematic and sometimes leads to omissions, as when
one misses the death dates of authors such as al-Hakim al-Jishumi,
which is simply omitted among all the interesting chitchat about him
(1, 761-766). In other publications we would call this frowsy or slop-
py. That is, however, the impression one gets about van Ess’ system
of bibliographical referencing. Almost in the style of the 19" century,
he simply lists the name of an author in a footnote (e.g. “Rudolph”)
together with a page reference, assuming that his readers will know
which publication is referred to (in this case Ulrich Rudolph’s A/-
Maturidi und die sunnitische Theologie in Samarkand). Several
quotes (e. g. 1, 66 or I, 75-76) are not identified and the book lacks a
key of abbreviations. One would need a certain amount of imagina-
tion to understand that “Fs.” is the abbreviation for “Festschrift” and a
firm grounding in classical studies — as van Ess certainly assumes his
readers have — to realize that “apu” stands for the Latin
antepeanultimo, meaning the third line from the bottom of a page.
The more common Latin abbreviation “ibid.” does not always refer to
the last mentioned bibliographical entry but may point to the most
important text that the passage discusses. A good desk editorial
would have established a more stringent style, but even de Gruyter
publishers, despite its prohibitive price range, seems to think that
dispensable.

o«

Van Ess’ “observations” focus on the individual primary text and
what it says. It concerns itself much with philology in the sense that it
tries to show who read whom in this genre and who copied from
whom. While it does engage closely with the teachings of individual
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authors it is not a monograph study that aims at systemic overall con-
clusions (a “thesis”) about the genre of heresiography and
doxography in Islam. In its third part, it brings interesting observa-
tions on the “art of heresiography” (see e.g. II, 1243), yet although it
notes that ‘Abd al-Qahir al-Baghdadi (d. 429/1037) was the first to
introduce a border between erring and unbelieving groups who both
consider themselves Muslims, the book fails to note the significance
of this step. “Unbelief” (kufr) becomes a more and more important
concept within the development of this genre and it is not really dealt
with systematically by van Ess. His most enlightening discussion of
this subject is on pp. II, 1287-1295 where he deals with the recently
edited Kitab al-babth ‘an adillat al-takfir wa-l-tasdiq of the
Muazilite Abt 1-Qasim al-Busti (d. ¢. 420/1029). Yet every discussion
of takfir should start by pointing out that it means very different
things to different people. While some authors give it a distinctly legal
sense and call for the death penalty of those found to be Muslim
kuffar, for others, the accusation of kufrbears just the slight stigma of
holding wrongful convictions. ‘Abd al-Qahir al-Baghdadr’s distinction
between the abl al-abwa’ (the erring groups) and those “who claim
to belong to Islam, yet do not” introduced a new way of thinking
about the Muslim community that paved the way first to al-Ghazali’s
(d. 505/1111) and Ibn Taymiyya’s (d. 728/1328) infamous condemna-
tions of their doctrinal opponents and, later, to the often deadly prac-
tice of political takfir in the 20™ and 21" centuries. While van Ess’
study focuses on the primary texts he presents to his readers, and
while he also notes in great detail what relevant secondary literature
exists, he rarely engages seriously with the latter and does not discuss
the pros and cons of certain interpretations. He misses, for instance,
the central importance of the legal tool of the istitaba in any Muslim
scholars’ assessment of kufr and takfir. No legal harm could be done
to unbelievers as long as this “invitation to repent” from one’s as-
sumed unbelief was generally applied. Once the right to repent could
be denied (beginning with the persecution of Isma‘ili missionaries in
the mid-5"/11™ century), the thinking about the community of Mus-
lims and its periphery changes.

Yet together with its numerous observations on individual texts,
van Ess’ latest book is full of interesting comments on such subjects
as “Islam” as a mere construction of out- and insiders (II, 1309) or on
Islamic orthodoxy as shaped by “communities of common under-
standing” (Verstebensgemeinschaften, 11, 1328). It presents an im-
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mense amount of new material and is — plain and simple — an enor-

mously diligent piece of work that brings together decades of careful
reading of Islamic texts.

Frank Griffel
Yale University, New Haven, CT-USA
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