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FROM THE EDITOR

Greetings,

Welcome back to the new issue of Ilahiyat Studies. First and foremost,
we would like to express our condolences to all those whose relatives died
in the February 6 earthquake. After Covid-19, the unusual earthquake
incident caused people great sorrow, forcing all of us to reconsider the
balance between precaution and destiny. Secondly, Isnad Citation Style
will be used in the footnotes and bibliography in our journal from 2023.
Thirdly, we would like to remind you that the first issue of 2023 will be
mainly on Transhumanism and Artificial Intelligence. We welcome
manuscripts from authors interested in them.

This issue of llahiyat Studies features four articles. The first article,
“The Barghawatian Mahdi and Prophet: An Evaluation of Salih ibn Tarif’s
Claims”, by Muhammet Cihat Orug presents a detailed account of a
mahdist claim in Islamic history. The author argues that the scholarly
community has recently become interested in Mahdism, Messianism, and
Apocalyptic studies. According to studies on Mahdism in Islamic history,
people claimed to be the Mahdi both in the early periods of Islam and in
our modern times. Salih ibn Tarif, who reigned as the second king of the
Barghawatah kingdom in North Africa in the mid-eighth century, was one
of these people. The author argues that Salih ibn Tarif’s Jewish ancestry,
similar beliefs in different geographies at the same time, and his political
position all play a role in the popularity of his claim. Based on the claims
and teachings of Salih ibn Tarif, in the Barghawatah sect, the prophethood
of their leader was affirmed as the last prophet while accepting the
prophethood of the Abrahamic figures who preceded him. It is recorded
that Salih ibn Tarif conveyed a new Qur’an, a Berber Qur’an, and
attempted to change Islamic rituals, including prayer, fasting, dietary rules,
and ‘1d days. Also, he tried to enforce his innovative religious principles

Ilahiyat Studies p-ISSN: 1309-1786 / e-ISSN: 1309-1719
Volume 13 Number 2 Summer/Fall 2022
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176 Seda Ensarioglu

strictly. In line with these considerations, the author concludes that Salih
ibn Tarif must be recognized as the spiritual founder and creator of the
Barghawatah religion.

In the article, “The Religious Life of Afghan Migrants Before and After
Migration: Protecting Their Religious Identity or Social Cohesion” Ozge
Zeybekoglu Akbas, Hasan Hiiseyin Aygiil, Gamze Giirbiiz, and Sevda
Kurtulus present an analysis of migration as a process in which identities,
cultures, beliefs, and values move from one place to another. To illustrate
their case, the Evrenseki, Colakli, Yavrudogan, Giindogdu, and Tasagil
neighborhoods of Antalya were chosen as the area for research. The article
considers data on four themes: the pre-migration religious life of Afghans,
the post-migration religious life of Afghans, the religious socialization
practices of Afghan migrants, and religious life in Tiirkiye as seen through
the eyes of Afghan migrants. The authors examine Afghan migrants’
appearance of “settlement” rather than their identities as “guests.”, and
conclude that Afghan migrants have strong religious identities, but the
social integration and development of cohesion behavior are the more
dominant aspects of the migration process.

The article, “Revisiting Shams al-Din Ibn ‘Abd al-Had1’s Position in
the Literature of Ahadith al-Ahkam: al-Muharrar” by Salih Kesgin and
Esra Nur Sezgiil, focuses on a fourteenth-century muhaddith and faqth, Ibn
‘Abd al-Hadt and his work, al-Mufarrar. The article attempts to examine
the structure and method of the work. Some have evaluated al-Mu#karrar
as the abridged version/ikhtisar of Ibn Daqiq al-‘Id’s al-/lmam. However,
the authors discuss the probability that al-Mujarrar is an independent
work. To prove this case, they invite us to the comparison of the contents
of the works. The authors further evaluate the chain of transmitters (isnad)
of hadith narrations in the work and Ibn ‘Abd al-Hadi’s contribution to the
hadith literature.

The final article, “Basic Principles of al-Ghazali’s Method of Exegesis”
by Takyettin Karakaya, tries to analyze al-Ghazali’s ishart interpretations
of the Qur’an. The author argues that although al-Ghazali did not have any
specific book dedicated to ishari exegesis, his ishari interpretations of
verses in his different writings provide a significant amount of data for an
understanding of his ishari exegesis. In so doing, the author treats al-
Ghazal’s understanding of the Qur’an and elucidates the key concepts of
zahir (explicit), batin (implicit), and isharah. To illustrate the issue, he
refers to al-Ghazali’s interpretations of some verses in Mishkat al-anwar,
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lhya’ ‘ulam al-din, Faysal al-tafrigah bayna I-Isiam wa-1-zandagah, and
Jawahir al-Qur’an.

As always, as the editorial team, we thank our readers, authors, and
anonymous referees for their invaluable contributions. Finally, we want to
express our gratitude and appreciation to Bursa llahiyat Foundation for its
continued support.

We look forward to being with you in the next issue of llahiyat Studies.

Seda Ensarioglu

Bursa Uludag University, Bursa-Tiirkiye
sedaensari@uludag.edu.tr
https://orcid.org/0000-0002-2928-9595
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Abstract

Throughout the history of Islam, many people have emerged with the
claim of being the Mahdi. One of the most remarkable of these claims
is undoubtedly that of Salih ibn Tarif, a member of the Berber
Barghawatah tribe, in the mid-eighth century. According to sources,
Salih ibn Tarif became the leader of his tribe after the death of his father,
declared himself both a prophet and a Mahdi in his time, and saw
himself as a legitimate religious and earthly authority. Due to the
scarcity of in-depth studies on Ibn Tarif’s claim in the literature, this
paper introduces his character in general and discusses his claim of
being the Mahdi in particular. Furthermore, his claims are evaluated
using a literature review and an analytical method. In this manner, it is
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182 Muhbammed Cibat Oruc¢

hoped that the paper contributes to the literature on Mahdism and
North African studies.

Key Words: Salih ibn Tarif, Barghawatah, prophethood, Mahdi

Introduction

It is widely assumed that Mahdism, Messianism, and apocalyptic
studies have recently piqued the scholarly community’s interest.
Studies on Mahdism in Islam have also received much attention in
recent decades. Aside from that, particular research has focused on the
far more complicated issue of historical Mahdi (the rightly guided: a
messianic redeemer) claims in Islam. Numerous academic studies have
mentioned the existence of many people who claimed to be the Mahdi,
whether in the early periods of Islam or in our modern times. During
the early periods of Islam, some people were attracted by the Mahdi
movement’s representatives, such as Muhammad ibn al-Hanafiyyah (d.
81/700-1), who after his death was said to be the Mahdi, Harith ibn
Surayj (d. 128/746), who was one of the leaders of the revolt against
the Umayyads in Khurasan, or Muhammad al-Nafs al-Zakiyyah (d.
145/762), who was descendant of Prophet Muhammad and
revolutionary leader against the ‘Abbasids in Medina. Throughout
time, additional figures claimed to be the Mahdi, such as the Maghrebo
Mahdi, ‘Abd Allah ibn Tamart (d. 574/1130); the Sudanese Mahdi,
Muhammad Ahmad (d. 1303/1885); the Indian Mahdi, Mirza Ghulam
Ahmad (d. 1908), and the Somalian Mahdi, Muhammad ibn ‘Abd Allah
Hassan (d. 1920). To summarize, almost in every period, people
emerged with the claim of being the Mahdi. Even todays, it is possible
to see many people saying “I am the Mahdi” or “I am the Messiah” in
different regions of the world. The paper draws attention to Salih ibn
Tarif and his claim to be the Mahdi and prophet in the second/eighth
century.

According to Muslim tradition, the Mahdji is the name of the religio-
political leader who will appear at the end of time to bring justice to a
world that is oppressed and filled with injustice. The term “Mahdi”
literally refers to a person guided by God and whom God guides to the
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right path.' It is used in the hadith literature to refer to the savior who
will come before the Day of Judgment (yawm al-giyamah), kill the
Antichrist (Dajjal) and rule with justice.” In addition, it was used for the
Prophet Muhammad, the first four Rightly-Guided Caliphs (al-
Kbulafa’ al-rashidiun al-mabdiyynn), al-Husayn ibn ¢Ali, some of the
Umayyad caliphs such as Sulaymian ibn ‘Abd al-Malik (r. 715-717),
‘Umar ibn ‘Abd al-‘Aziz (r. 717-720), some of the ‘Abbasid caliphs, and
Companions of the Prophet Muhammad in the first period of Islam.’ In
later periods, the concept of Mahdi acquired eschatological
connotations in literature, indicating “a person, a ruler who will save
the oppressed and the victims, make the religion of Allah dominate the
earth and rule with justice, and believed to be sent and to establish a
Muslim world empire at the end of days.” The paper attempts to
evaluate whether it is possible to analyze Ibn Tarif’s claim of being the
Mahdi within the aforementioned framework.

Barghawatah was a Berber confederation established and reigned
by the Masmudah tribe in the Tamasna region of Morocco’s Atlantic
coast from the second/eighth to the sixth/twelfth centuries.” Before
tackling the claims of Ibn Tarif as a Barghawatian Mahdji, it will be
useful to briefly outline the history of the Barghawatah Emirate. It
should be noted that, rather than attempting to write the detailed
history of this group, the purpose of the study is to focus on Ibn Tarif’s
claim of being the Mahdi, who ruled his tribe for a while. Therefore,
investigating Barghawatah’s origins, beliefs, practices, interpretation,

' Muhammad ibn Mukarram ibn Ali ibn Ahmad ibn Manzr al-Ansari al-Ifriqi, Lisan

al-‘Arab (Beirut: Dar Ihya> al-Turath al-‘Arabi, 1997), XV, 59.

For Mahdi hadiths see ‘Abd al-Razzaq ibn Hammam al-San‘ani, al-Musannaf;, ed.
Habib al-Rahman al-A‘zami (Beirut: al-Maktab al-Islami, 1971-1972), 371-374; Abu
‘Abd Allah Nu‘aym ibn Hammad al-Khuza4d al-Marwazi, Kitab al-Fitan, ed. Suhayl
Zakkar (Beirut: Dar al-Fikr, 1424/2003), 222f., 341-343; Jalal al-Din Aba 1-Fadl ‘Abd
al-Rahman ibn Abi Bakr al-Suyuti, al-Hawi li-l-fatawd (Beirut: Dar al-Fikr, 2004),
0.

Ignaz Goldziher, al-‘Aqgidab wa-I-shari‘ab fi I-Islam, trans. Muhammad Yutsuf
Musa et al. (Cairo: n.p., 1336/1940), 342; Ahmad Amin, Dubd [-Islam (Cairo:
Maktabat al-Nahdah al-Misriyyah, 1977), 111, 236; id., al-Mahdi wa-I-Mabdawiyyah
(Cairo: n.p., 1953), 39.

*  D.B. MacDonald, “Mehdi,” in Islam Ansiklopedisi (Istanbul: Milli Egitim Bakanlig
Yayinlari, 1979), VII, 474; Abdulaziz Sachedina, “Mahdi,” in Encyclopedia of Global
Religion, ed. Mark Juergensmeyer (Thousand Oaks: SAGE Publications, Inc.,
2012), 11, 738.

Roger Le Tourneau, “Barghawata,” in Encyclopedia of Islam, New Edition, ed. H.
A. R. Gibb et al. (Leiden: E. J. Brill, 1960), I, 1043.

N
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significance, and current situation is beyond the scope of this study.
The paper intends to concentrate here solely on the prophetic-cum-
Mahdist claims of the self-proclaimed Mahdi, Ibn Tarif, and hopes to
reach a historical understanding of this group from a different
perspective. Despite the highly fragmented nature of the extant
sources, achieving such an understanding of Barghawatah would be a
significant contribution to Islamic historiography, given how little has
been written about the subject. In the context of Islamic references to
al-Mahdi, the article aims to present a comprehensive examination of
this topic.

In this article, the historical information was obtained through a
literature review in both classical Arabic sources and academic studies
in various languages regarding the Barghawatah dynasty and Ibn
Tarif’s claims. The information presented with a descriptive method on
the subject was tried to be analyzed and interpreted from different
perspectives. Undoubtedly, there have been sociological, political,
psychological, or religious reasons underlying research on every
Mahdi claimant. Since there is no extensive information regarding the
reasons for Ibn Tarif’s discourse in the early Islamic sources, it would
be appropriate to make evaluations via a comparative and interpretive
method.

Most of the information about the Barghawatah Emirate is based on
Andalusian geographer al-Bakri’s (d. 487/1094)° book al-Masalik wa-
l-mamalik.” The narratives about Barghawitah in other sources are

® The Barghawatah’s most significant narrative was written by al-Bakri, and the

literature that followed is mainly based on his work. Al-Bakri, a man of broad
knowledge, was a good poet and philologist who devoted much of his time to
geography, despite the fact that he appears to have never traveled outside the
Iberian Peninsula. See J. Vernet, “al-Bakri, Abt ‘Ubayd ‘Abdallah Ibn <Abd al-<Aziz
Ibn Muhammad,” in Dictionary of Scientific Biography, ed. Charles C. Gillispie
(New York: Charles Scribner’s Sons, 1970), 1, 413-414; Provencal has described
him as “the greatest geographer of the Muslim West, and one of the most
characteristic representatives of Arab Andalusian erudition in the 5th/11th
century.” Evariste Lévi-Provencal, “Abt ‘Ubayd Al-Bakri,” in Encyclopaedia of
Islam, New Edition, ed. P. Bearman et al. (Leiden: E. J. Brill, 1986), I, 155.

Abu ‘Ubayd ‘Abd Allah ibn ‘Abd Al-‘Aziz ibn Muhammad al-Bak:i, Kitab al-
Masalik wa-l-mamalik, ed. Adrian van Leeuwen and André Ferré (Tunis: al-Dar al-
‘Arabiyyah li-[-Kitab, 1992), II, 819-828. In this work, al-Bakri has covered every
country he mentions in a wide way and he has given important information about
the ethnic and religious structures of the countries, the customs and traditions of
their peoples, their rulers, and the great events that took place in their history. It is
seen that the part of this work of al-Bakri including Maghrib and Africa was also

~
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generally more or less parallel to al-BakrT's narratives.® Based on this,
it is possible to say that al-Bakri has given detailed information on
Barghawatah. In fact, Ibn Hawqal’s Kitab Sarat al-ard, famous work
of geography has drawn as the earliest known source mentioning the
Barghawatah. Ibn Hawgqal (d. after 367/978)° was an Arab traveler,
chronicler, and geographer of the fourth/tenth century who described
the Barghawatah as a Berber tribe living along the Atlantic coast
outside Muslim rule. Since Ibn Hawqal lived before al-Bakri and
provided the earliest knowledge regarding the Barghawatah tribe, al-
Bakri might have obtained some information from him. The fact that
Ibn Hawqal’s work Kitab Sirat al-ard is also known as al-Masdalik wa-
I-mamaliR” and the existence of a work by al-Bakri with the same

published under a different name. See Abu ‘Ubayd al-Bakii, al-Mughrib fi dbikr
bilad Ifrigiyab wa-I-Maghbrib (Cairo: Dar al-Kitab al-Islami, n.d.). The information
given by al-Bakri about Barghawitah was translated into English in a work of
Norris. See Harry Thirwall Norris, The Berbers in Arabic Literature (Harlow, Essex:
Longman, 1982), 97-104; For detailed information about the book, see also Jean-
Charles Ducene, “La Description Géographique de La Palestine Dans Le Kitab Al-
Masalik Wa-1-Mamalik D’abt ‘Ubayd Al-Bakari (m. 487/1094),” Journal of Near
Eastern Studies 62, n0.3 (2003), 181-191.

8 Adem Arikan, “EbQ Ubeyd el-Bekri'ye Gore Bergavita,” Milel ve Nibal 8 (2011),

100.

Abu 1-Qasim Muhammad ibn ‘Ali al-Nasibi, known as Ibn Hawqal, was an Arab

geographer and cartographer who sought to provide up-to-date representations of

the Muslim provinces from the information he collected during his travels
throughout the Muslim world. The journeys of Abu 1-Qasim Ibn Hawqal, who
might have been a merchant, took him to North Africa, Spain, and the southern
edge of the Sahara (947-51), Egypt, Armenia, and Azerbaijan (c. 955), the Arabian

Peninsula, Iraq, Khuzistan, and Iran (961-69), Khwarazm and Transoxania (c. 969),

and Sicily (973). By about 988 CE the final version of Ibn Hawqal’s Kitab Sirat al-

ardwas ready. See Jean-Charles Ducéne, “Ibn Hawqal,” in Encyclopaedia of Islam,

THREE, edited by Kate Fleet et al. Consulted online on 25 December 2022; C. V.

Arendonk, “ibn Havkal,” in Islam Ansiklopedisi (Istanbul: Milli Egitim Basimevi,

n.d.), V/2, 747.

" Ramazan Sesen, “Ibn Havkal,” in Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA),
XX, 34; Another source provides the following information: “There are three
versions of his geographical work. The first is held in manuscripts in Leiden (Ar.
314) and Oxford (Bodl. 963) under the title al-Masalik wa-I-mamalik (‘Roads and
kingdoms”). This version was published by de Goeje in 1873 and contains no
maps. It also exists in a Moroccan manuscript from the end of the nineteenth
century (Rabat, <Allal al-Fasi Institute 608). An Istanbul manuscript (Topkapi Palace
33406, dated 479/1080), discovered after de Goeje’s edition, revealed the existence
of a second version, titled Kitab Siarat al-ard (“Book of the configuration of the
land”), written between 367/978 and 378/988 and dedicated to Abt 1-Sari al-Hasan
ibn al-Fadl al-Isfahani, whose name appears in no other source. This manuscript
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name (al-Masalik wa-lI-mamalik) strengthens this possibility. It is
reported that Ibn Hawqgal’s work is notable as a source for many later
geographers and historians, such as al-Idrisi (d. 549/1154) in Sicily, and
Yaqat (d. 626/1229), Ibn al-‘Adim (d. 660/1262), Tbn Manzar (d.
711/1311-2), Aba 1-Fida> (d. 732/1331), al-Maqrizi (d. 845/1442), and
al-Qalqgashandi (d. 821/1418) in the Middle East."' The study refers to
Ibn Hawqal’s Kitab Surat al-ard, al-BakrT's book, and contemporary
books, such as al-Anis al-mutrib written by al-Fasi (d. 741/1340), al-
Istigsa written by al-Nasiri (d. 1315/1897) and The Berbers in Arabic
literature written by Norris.

1. Barghawatah Emirate (125-451/743-1059)

Throughout Islamic history, many sects have appeared as a result
of differences in perspectives shaped and influenced by political,
religious, cultural, economic, and other factors. In North Africa,
conquered by Muslims in the first century of Islam, different opinions,
political movements, and linguistic understandings arose among
Muslims. Due to these differences, many dynasties or movements,
such as Almohads, Almoravids, Idrisids, and Fatimids, have been
established since the early eighth century.”” One of these is the
Barghawatah Emirate, which appeared at the beginning of the
second/eighth century. Even though North Africa appeared to be an
Islamic colony, the Barghawatah tribe, a branch of the Berbers, did not
fully identify themselves with Islam until the establishment of their
dynasty, providing them with power. Several attempts were made to
create their own belief by modifying the orthodox Islamic model of the
Barghawatah people.

Hence, Barghawatah can be described as a heterodox movement
that emerged in the early the second/eighth century at Tamasna, near
Rabat in the province of al-Maghrib al-aqsa, by the Atlantic Ocean

contains twenty-one maps. Finally, there is an epitome of his work in manuscripts
in Paris (BNF 2214) and Istanbul (Topkapi Palace 3347 and Ayasofya 2934).”
Ducene, “Ibn Hawqal.”

Adnan Adiguizel, “Bergavata: Magrib'te Heterodoks Bir Berberi Firkasi,” Dicle
Universitesi ila/oz‘ym Fakiiltesi Dergisi 12, no.1 (2010), 3. For detailed information,
see Jamil M. Abun-Nasr, A History of the Maghrib in the Islamic Period (Cambridge:
Cambridge University Press, 1987), 26-102.
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coast.” The most interesting feature of this movement, founded by
Tarif, is its attempt to change the religious practices of Islam, aiming to
have its own holy book and prophet. The Barghawatah Dynasty,
which arose during the reign of Hisham ibn Marwan (d. 125/743),
refers to a community that adhered to a heterodox belief system
founded by one of its members, Tarif ibn Malik, who came from a place
called Barbat (Barbate in Spanish) in Andalusia, connected to Sezune.
He studied science in the East, specialized in magic, came to Maghrib,
and settled in Tamasna, where he spread his belief. It is also claimed
that he belonged to the Bana Ma‘afir or al-Nakha“ tribe, one of the
Qahtanis from Yemen.'* However, there is some disagreement about
his race. While some sources claim that Tarif ibn Malik was a Berber,"
others claim that he was an Arab.'® According to a narration related to
the origins of Tarif, he was a Jewish “son of Simeon, son of Jacob, son
of Isaac.”” Wenceslao Segura Gonzilez also points out in an article
that Tarif was of Jewish origins since, according to the former,
numerous ancient writers affirmed the Jewish origins of Tarif. This is
not surprising given that the Jewish population in the region known
now as Morocco had significantly grown in the first century. It is not
clear, however, whether they were descendants of the first Jews who
arrived in the Maghreb or were Berbers who had adopted Judaism. It
should be noted that there were also numerous Christian Berbers at
the time of the arrival of the Arabs who lived near the coast, which the
Byzantines then dominated."

B G. Deverdun, “Barghawita,” in Encyclopédie Berbere (La Calade, France: Edisut,
g yciope

1991), IX, 1360-1361.
" Mahmid Shit Khattab, Qddat fath al-Andalus (Damascus: Dar Manir li-1-Nashr wa-
I-Tawzi¢, 2003), I, 417; Aba Muhammad °Ali ibn Ahmad ibn Sa‘id Ibn Hazm,
Jambarat ansab al-‘Arab (Beirut: Dar al-Kutub al-Tlmiyyah, 2018), 418.
Ahmad ibn Muhammad ibn Muhammad al-Maqarri al-Tilimsani, Nafb al-tib min
ghusn al-Andalus al-ratib wa-dbikr waziriba Lisan al-Din ibn al-Khatib, ed.
Thsan ‘Abbas (Beirut: Dar Sadir, 1988), I, 229.
Husayn Mwnis, Fajr al-Andalus: dirdsab fi tarikb al-Andalus min al-fath al-Islami
ild qiyam al-dawlab al-Umawiyyab (711-756 M) (Cairo: Dar al-Rashad, 2008), 65-
66
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Norris, The Berbers in Arabic Literature, 97.
Wenceslao Segura Gonzalez, “Tarif ibn Mallik,” A/ Qantir: monografias y
documentos sobre la bistoria de Tarifa 11 (2011), 45.
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Zammir" attributes the origins of the Barghawatah Emirate not to
Salih or his son Yunus but to Salil’s father, Tarif. Tarif was freed from
the North African Governor Miisa ibn Nusayr during the reign of the
Umayyad caliph al-Walid ibn ‘Abd al-Malik (r. 86-96/705-715) in some
of the conquests in the Maghrib region, and his success attracted the
attention of his master. Masa ibn Nusayr was convinced that the
conditions were suitable for the conquest of Andalus and sent Tarif to
the conquest in 91/710 upon getting permission from Caliph al-
Walid.” Tarif played a vital role in the Berber revolts and took refuge
in the city of Rabat during the revolts that continued until the fall of the
Umayyads. After these events, the Berbers made Tarif their leader.
Tarif, according to Zamm{r, was a companion of Maysarah al-Haqr,
who led a Kharijite Berber revolt in Tangiers in 123-24/740-41. When
Maysarah was killed, and his companions scattered, Tarif settled in the
district of Tamasna. At that time, he was a king of the Berber tribes of
Zaniatah and the Zuwaghah. The Berbers made him their ruler, and he
governed them.”' It is accepted that Tarif ibn Malik died in 124/742,
and his son Silih rose to power as his successor.*

After gaining power, $Salih invited people to his faith and battled
those who opposed him. He saw himself as the Mahdi who appeared
at the end times to eradicate oppression from the face of the earth and
fight the Dajjal. He also claimed prophethood (nubuwwah) in 125/743
during the reign of Hisham ibn ‘Abd al-Malik ibn Marwan (r. 106-
125/724-743). 1t would not be wrong to argue that the creed of the
Barghawatah sect consisted of a belief system and liturgical practices
based on the claims and teachings of Salih ibn Tarif. In the

Abt $alihh Zammiur ibn Masa ibn Hisham al-Barghawati, Sahib Salatihim, was “the
venerable leader in prayer” of the Barghawatah. Al-Bakri’s account was based a
report by Zammur on the Barghawatah. In fact, it is seen that al-Bakri makes
frequent references to Zammur in his work. See Roman Loimeier, Muslim Societies
in Africa: A Historical Anthropology (Bloomington: Indiana University Press,
2013), 42.

2 Khattab, Qadat fath al-Andalus, 1, 112; ismail Hakk: Atceken, “Tarif b. Malik,” in
Tiirkiye Diyanet Vakfi Islidm Ansiklopedisi (DIA), XL, 29.

Al-Baksi, Kitab al-Masalik, 11, 819.

Atceken, “Tarif b. Malik,” 29.

Abut 1-Hassan ‘Ali ibn Abi Dharr al-Fasi, al-Anis al-mutrib bi-rawd al-qirtas [i
akbbar mulik al-Maghrib wa-tarikh madinat Fas (Rabat: Dar al-Mansur,1972),
130; Abt 1-‘Abbas Ahmad ibn Khalid al-Nasiri, Kitab al-Istigsa li-akbbar duwal al-
Maghrib al-agsd, ed. Ja‘far al-Nasiri (al-Dar al-Bayda’, Cairo: Dar al-Kitab, 1954-
1956), 11, 16.
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Barghawatah sect, the prophethood of their leader was affirmed as the
last prophet while accepting the prophethood of the Abrahamic figures
that preceded him.** It is recorded that he conveyed a new Qur’an, a
Berber Qur’an, consisting of eighty stirahs to be read in prayers as
opposed to the 114 strahs of the Muslims’ Qur’an.” Salih also claimed
that he was the “Salih al-mu’minin” (righteous among the faithful)®
mentioned in the Qur’an, and he changed some of the liturgical
practices in Islam and conveyed new religious laws.”

Some of the laws allegedly conveyed by him can be summarized as
follows: He increased the frequency of prayers to ten times, five in the
daytime and five in the night; he claimed that fasting should be
observed in the month of Rajab instead of Ramadan; that the annual
ritual-sacrifice of <Id al-adha should be performed on the 21% of
Muharram instead of Dhu I-hijjah; that it is necessary to wash the navel
and legs while performing ablution; that some of the prayers should
be performed without prostration but with a particular gesture, and
that three to five prostrations should be performed only in the last
rak‘ah.” In other words, Salih tried to modify Islamic rituals, including
prayer, fasting, dietary rules, and ‘id days, and also to enforce his
innovative religious principles strictly. It has been argued that such
alterations were probably made to adapt to local customs and that the
Muslim religious principles were preserved on the whole, or the

** Rene Basset, “Bergavata,” in Islam Ansiklopedisi (Istanbul: MEB Yaynlari, 1997),
11, 539.

To cite the names of some of these strahs, which he usually gives the names of
prophets: Strat Adam, Surat Nah, Strat Masa, Strat Hartn, Sitrat Fir‘awn, Strat
Ayyub, Strat al-Jamal, Strat Harat and Marat, Strat Qarun, Sarat Iblis... See al-Fasi,
al-Anis al-mutrib, 131; al-Nasiri, Kitab al-Istigsa, 1, 172.

Q 66:4: “If the two of you turn in repentance to Allab (that is better for you), for the
bearts of both of you bave swerved from the straight path. But if you support one
another against the Propbet, then surely Allab is bis Protector; and after that
Gabriel and all righteous believers (salib al-mu’minin) and the angels are all bis
supporters.”

Al-Nasiri, Kitab al-Istigsa, 1, 172.

Abt 1-Qasim Muhammad ibn “Ali ibn Hawqal al-Nasibi, Kitab Siarat al-ard (Beirut:
Maktabat al-Hayah, 1996), 82-83; al-Bakri, Kitab al-Masalik, 11, 819-828; Abu 1-
‘Abbas Ahmad ibn Muhammad ibn Idhari al-Marrakushi, Bayan al-Mughrib [t
akbbar mulik al-Andalus wa-I-Maghrib, ed. Bashshar ‘Awwad Ma‘raf and
Mahmud ibn ‘Awwad (Tunis: Dar al-Gharb al-Islami, 2013), 1, 87-88; al-Fasi, a/-
Anis al-mutrib, 130-133; al-Nasiri, Kitab al-Istigsa, 1, 171; Khayr al-Din al-Zirikli,
al-Alam (Beirut: Dar al-Ilm li-I-Malayin, 2002), III, 192.
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changes were slight.”” The latter claim, however, cannot be accepted
as valid since the alterations included changing essential core beliefs
of Islam, such as those related to the Qur’an and prophethood, daily
prayers, and other practices. Claiming to be a new prophet who is the
recipient of a newly revealed Qur’an is an apparent contradiction of
indisputable fact of religion (al-ma‘lam min al-din bi-I-dariirab).
Hence, it necessarily means that the claimant has left the religion of
Islam and committed apostasy.

Without going into detail about the strange religion that Tarif’s son
established and the decades-long process of consolidation, it can only
say that the Barghawatah and their religion had enough strength to
survive independently for three centuries. Attempts by neighboring
kingdoms, and even by the Andalusians, to destroy the Barghawatah
Emirate were futile. Even the frightening Almoravids were defeated by
Tarif’s descendants. The kingdom established by Tarif ibn Malik in the
middle of the eighth century lasted until the arrival of the Almohads in
the middle of the twelfth century.”” The Barghawatah isolated
themselves through their heretical religious system until the
Almoravids wiped them out in the middle of the twelfth century.’
Gonzalez claims that some documents demonstrate that Tarif ibn Malik
started enforcing his new religious regulations on his subjects soon
after assuming the throne of his new kingdom, even if he did not
intend to found a new religion. He passed only a few years after
founding the kingdom of Tarif, and his son Salih succeeded him. Salih
carried on the beliefs that his father had started to propagate and even
founded a new religion.”” From this perspective, it should be pointed
out that although the Berbers (mainly Moroccan tribes) appear to have
designated Tarif ibn Malik as their leader, his son Salih ibn Tarif must
be recognized as the spiritual founder and creator of the Barghawatah
religion. After explaining Salily’s claim to prophethood and his attempts
to form a new religion by changing shari‘ab (Islamic law), the paper
will focus on the effects of his claim of being the Mahdi on society.

*  Gustave Edmund von Grunebaum, Classical Islam: A History, 600 A.D. to 1258
A.D., trans. Katherine Watson (New Brunswick: Aldine Transaction Publishers,
2005), 118.

% Gonzilez, “Tarif ibn Mallik,” 55.

Hsain Ilahiane, Historical Dictionary of the Berbers (Imazighen) (Lanham:

Scarecrow Press, 2006), 24.

3 Gonzilez, “Tarif ibn Mallik,” 55.
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2. Salih ibn Tarif and His Claim of Being the Mahdi

Salih ibn Tarif al-Barghawati was born in 110/728-29 and probably
became the head of the state in 127/745.” He consolidated his rule in
North Africa, which lasted forty-seven years until 174/793.* He
proclaimed himself Mahdi and compiled an eighty-stirah Qur’an in
Berber, thus launching a formidable heresy destined to plague
Moroccan affairs for four centuries.”® As a Mahdi, he distinguished
himself from others regarding his knowledge and virtue and preached
a new doctrine to his followers. In some sources, it is mentioned that
Salih’s fame was built, above all, on the basis of his virtue and
asceticism. * It is rumored that his name was Salih in Arabic (which
means righteous), “Malik” in Syriac (which means possessor and lord),
“Alim” in Persian (which means a scholar and knowledgeable),
“Warbiya” in Hebrew (which means rabbi) and “Wuryawira” in Berber
(which means “he after whom there is nothing”).”’

Salih ibn Tarif al-Barghawati was a refugee who fled from Andalus
to Morocco. It is believed that he has a Jewish origin.*® In Kitab al-
Istibsar fi ‘aja’ib al-amsar, a historical geography work belonging to
the sixth/twelfth century, Salih ibn Tarif is reported as being Jewish, a
claim that was not made in earlier writings (his Jewish genealogy
through the line of Simeon was mentioned). According to the
aforementioned author, who appears to have lived in the mid-twelfth
century, Salih traveled to the East and learned a great deal of magic.”’

% Ibn qdhari al-Marrakushi, al-Bayan, 1, 87-88; Wali al-Din ‘Abd al-Rahmin ibn
Muhammad ibn Muhammad ibn Abi Bakr Muhammad ibn al-Hasan Ibn Khaldan,
Tarikb Ibn Kbaldin al-musammd Kitab al-Ibar wa-diwan al-mublada’ wa-I-
kbabar fi tarikhb al-Arab wa-I-Barbar wa-man ‘asarabum min dbawi l-sultan al-
akbar wa-huwa tarikh wabid ‘asrib, ed. Khalil Shihadah (Beirut: Dar al-Fikr,
1408/1988), VI, 276.

3 ALZirikli, al-A%am, 111, 192.

% Michael Peyron, The Berbers of Morocco: A History of Resistance (London: 1. B.

Tauris, 2021), 16.

Mercedes Garcia-Arenal, Messianism and Puritanical Reform: Mahbdis of the

Muslim West, trans. Martin Beagles (Leiden; Boston: Brill, 2000), 55.

3 Al-Bakiri, Kitab al-Masalik, 11, 820; Ibn Khaldtn Tarikh Ibn Kbaldiin, V1, 276-277.

% Abtlqasim Rafiq Dilavari, A’immahb-yi talbis (Lahore: Maktabah-yi Ta‘mir-i

Insaniyat, 1975), 190.

In addition to he offers some crucial details regarding Salih that are absent from

previous authors’ accounts: “Salih altered a Prophetic statement. He explained the

Prophet’s words. May God grant him peace. ‘No prophet shall come after me (/@

nabiyya ba‘di, by making it nabiand he said ‘My name is No and I am a prophet
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From this standpoint, it seems plausible that his religious background,
education, and the environment in which he grew up influenced his
inclination to esoteric beliefs. These circumstances led to his self-
declaration as a prophet and a Mahdi, as well as his modification of
some religious practices and beliefs in Islam. Yet what caught the
attention is that the studied sources tended to emphasize the prophetic
aspect of his claims (which is reasonable given that he propagated new
shari‘ah and produced a new scripture) rather than his character as the
Mahdi. Information on his claims of being the Mahdi, on the other
hand, seems to be lacking and limited in historical sources.

Ibn Hawqal referred to Salih ibn Tarif as Salih ibn ‘Abd Allah, and
he is the only person to have used this lineage (nasab) considering the
resources at hand. According to Ibn Hawqal, Salih was of Berber
descent and fluent in both their language and others. Ibn Hawqal also
reports that Salih was literate, had an excellent calligraphic hand and
extensive information in many fields, and was foresightful in his
predictions.”” Tbn Hawqal depicts the religion’s reputed founder as
knowing the esoteric and exoteric sciences, which he used to take
advantage of the Barghawatah and deceive their minds*' by claiming
prophethood. Although Ibn Hawgqal refers to Salih ibn Tarif’s
prophethood claims, it is clear that he does not mention $alily’s claim
regarding the Mahdi. Unfortunately, no information about the reason
for this could be found in the sources.

Salih ibn Tarif has been accepted by Barghawatah culture as the
Mahdi, behind whom Jesus will pray, and the person to whom the
Berber Qur’an was secretly revealed.” Barghawatah is also mentioned
by Ibn Hazm (d. 456/1064), the famous Andalusian scholar, in his al-
Fasl, which is one of the classical sources on the history of Islamic
sects. Ibn Hazm records that they are waiting for the return of Salih ibn
Tarif, who propagated a new religion to the people of Barghawatah in

after him [Muhammad] (gala: ismi la wa-ana nabiyy"" ba‘dahin)” See Anonymous
author, Kitab al-Istibsar fi ‘aja’ib al-amsar: Wasf Makkab wa-I-Madinab wa-Misr
wa-bilad al-Magbrib li-Katib Marrakushi min al-qarn al-sadis al-bijri, ed. Sa‘d
Zaghlal ‘Abd al-Hamid (Dar al-Bayda’: Dar al-Nashr al-Maghribiyyah, 1985), 198;
John Iskander, “Devout Heretics: The Barghawata in Maghribi Historiography,”
The Journal of North African Studies 12, no.1 (2007), 45.

Y Ibn Hawqal, Kitab Sarat al-ard, 82-83.

Iskander, “Devout Heretics,” 41.

* Norris, The Berbers in Arabic Literature, 69.
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his own time.* In his work, it is noticed that Ibn Hazm’s description of
the anticipation of Barghawatah’s people for the return of Salih ibn
Tarit at the end of times is implicitly indicative of the Mahdi-status
ascribed to Salih by his followers, as it resembles the characteristics of
the “Occulted Mahdi” awaited by numerous other sects. However, it is
noteworthy that ITbn Hazm has not directly used the term Mahdi for
Salih ibn Tarif in his work.

Before Salih traveled to the East, he confided his doctrines to his
son Ilyas. He taught him its laws and made him knowledgeable in his
religion. He told him not to disclose it until he secured his position.**
Then, after ruling the people of Barghawiatah for forty-seven years,
Salih went east in the year 147 AH.” It is said that he promised to come
back in the reign of the seventh of their rulers as being The Greater
Mahdi (al-Mabdi I-akbar) who would fight the Antichrist (al-Dajjal)
and fill the earth with justice as it is now filled with injustice and
oppression. He alleged that Isa (Jesus), Mary’s son, would be one of
his companions, prayed behind him and that he would fill the earth
with an amount of justice equivalent to the injustice which prevailed
upon it then. He attributed the source of his statements to Prophet
Moses, the one who spoke to God (kalim Allab), to Salih the prophet,
and Ibn ‘Abbas.* Tlyas succeeded to the throne after the departure of
his father and professed the religion of Islam outwardly. He preferred
to conceal the knowledge entrusted to him by his father to protect his
beliefs. "’

After Salih ibn Tarif went to the East and commanded his sons to
follow his religion, his heresy continued to live amongst the people of
Barghawatah until the middle of the fifth century.” His son Ilyas ibn
Salih (792-842) and then his grandson Yanus ibn Ilyas (227-271/842—
884) succeeded him as kings. It must be stated, nevertheless, that there
was no significant information about Salih from the sources after that.
Yet, it is known that Salih’s enormous fame was particularly abused by

® Ibn Hazm, Kitab al-Fasl fi I-milal wa-l-abwad’ wa-I-nipal, ed. M. Tbrahim Nasr and
‘Abd al-Rahman ‘Umayrah (Beirut: Dar al-Jil, 1416/19906), V, 38.

Norris, The Berbers in Arabic Literature, 98.

> Al-Nasiri, Kitab al-Istigsa, 1, 172.

6 Al-Bakri, Kitab al-Masalik, 11, 820; Anonymous, Kitab al-Istibsar fi ‘aja’ib al-
amsar, 198.

Norris, The Berbers in Arabic Literature, 98.

8 Al-Nasiri, Kitab al-Istigsa, 1, 172.
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his grandson Ytnus, who claimed to be a prophet himself.” He also
traveled to the East like his grandfather Salih, where he studied
astrology and other sciences and reached a significant level of
understanding in arts and sciences.” Some people believe that his
grandson, Yunus Ibn Ilyas, may have been the driving force behind the
proclamation of Ibn Tarif as the Mahdi of the Berbers and the
composer of the new Qur’an — whose actual text has not survived.” In
the Barghawatah, it was even believed that the prophetic ability of
Bant Tarif was an inherited trait that was carried down to their
descendants through their lineage.”> Despite this, it should be
remembered that the history and biographies of the post-Salih leaders
of Barghawatah Emirate fall outside the scope of this study. Only the
following sentences quoted by al-Bakri are significant; Zamm{r related
that Isa’s father, ‘Abd Allah Abua 1-Ansar, had said to him, “My little son,
you are the seventh prince from the people of your household. T hope
that $alih ibn Tarif will come to you as he promised.”

3. The Reasons for Salih ibn Tarif’s Claim of Being Mahdi

An expectation of the savior is an essential belief in Islam and pre-
Islamic religions and cultures. It is understood that the claims of
Mahdism in the first period mainly emerged for political reasons.
Mahdi rhetoric was developed by some people who wanted to take
over political power, that is, become the caliph, or by those who
rebelled against the oppressive practices of the Umayyad leaders.
Cook has referred to two types of Mahdis. The first is the idealized
figure described in the hadiths and apocalyptic traditions, and the
second is the political and historical figure, often the leader of a
revolutionary group or sect.”* Sometimes, although they did not claim

¥ Abi I-Fadl Ahmad ibn ‘Ali ibn Muhammad al-Kinani Ibn Hajar al-‘Asqalani, Lisan

al-Mizan, ed. ‘Abd al-Fattah Abt Ghuddah (Beirut: Dar al-Bash2’ir al-Islamiyyah,

2002), IV, 289.

Norris, The Berbers in Arabic Literature, 94; Garcia-Arenal, Messianism and

Puritanical Reform, 55.

' Bruce Maddy-Weitzman, The Berber Identity Movement and the Challenge to North
African (Austin: University of Texas Press, 2011), 26.

2 Al-Bakri, Kitab al-Masalik, 11, 820-21; Garcia-Arenal, Messianism and Puritanical
Reform, 55.

53 Al-Bakri, Kitab al-Masalik, 11, 822.

% David Cook, “Mahdi,” in The Princeton Encyclopedia of Islamic Political Thought,
ed. Gerhard Bowering (Princeton: Oxford: Princeton University Press, 2012), 322.
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it themselves, some people were called Mahdi regarding their
enforcement of justice and equality among the people during their
leadership. In contrast, some people, who are believed by some
groups that they did not die but will come again to provide justice on
earth in the end Times, have also become Mahdis. It seems possible to
evaluate Salih ibn Tarif’s discourse of being the Mahdi in an
eschatological context since the emphasis on providing justice and
tighting the Dajjal in his Mahdi statement is in line to a great extent with
the narrations in the hadith texts. Probably, he aimed to gather the
people of Barghawatah around him by claiming to be the Mahdi,
basing those claims on the narrations in some hadith collections
circulated during his lifetime.

On the other hand, he might have developed such a discourse to
attain political interests, as seen in some rebel movements during the
Umayyad period like al-Harith ibn Surayj. Comparing similar examples
in history makes it undeniably clear that political aims were mainly
pursued in rebellion movements based on Mahdist or messianic
claims. Regarding political perspective, it could be assumed that $alik’s
motivation was to establish the independence of Barghawatah from
the Umayyads through an independent ideology that gave legitimacy
to the Barghawatan state. The Barghawatah people, a branch of
Berbers, may also have seen him as a Mahdi in the sense of the savior-
hero regarding his resistance against the Arab Umayyad power and his
devotion to establishing an ethnic Barghawatan principality.

Another noteworthy point is Sali’s declaration that he would return
as the Mahdi during the reign of the seventh king. The number seven
brings to mind some of the hadiths that associate temporal significance
with the number of the figure of the Mahdi.”® Therefore, $Salih’s choice
of number seven should not be disregarded since it might indicate that
he could have been familiar with the said hadiths on the Mahdi. This
viewpoint could also be supported by the following: as stated in the
studied sources, Salih claimed that he would travel to the East and
remain there until it was time for him to return as the Mahdi. However,
nothing is known about the exact location in the East where he
supposedly spent his period of occultations. This reminds us of the
following narration associated with the Mahdi: “Three persons of my

> Aba ‘Abd Allah ibn al-Bayyi> Muhammad al-Hakim al-Nisabtri, al-Mustadrak ‘ald
[-Sabibayn (Beirut: Dar al-Kutub al-Ilmiyyah, 1990), IV, 457-458.
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ummahb would fight with one another near your treasure. Every one of
them would be a caliph’s son. Then, it would not be rendered to
anyone of them. After that, the black banners would appear from the
East, and they would kill you at such a large scale as no people killed
you. [Then he mentioned something which I could not preserve (in
memory). He said:] When you see them, then pledge your allegiance
to them even if you have to crawl over the snow, for that is the
vicegerent of Allah, Mahdi (kbalifat Allah al-mahdi™ Thus,
according to this narration, the black banners —which will signal the
advent of Allah’s guided caliph, al-Mahdi— will come from the East. In
this respect, when the mentioned hadith is considered, S$alih’s
declaration that he would go to the East and return as the al-Mahdi al-
akbar (the Greatest Mahdi) seems to be a deliberate attempt to validate
his claims of being the Mahdi. Nevertheless, the title of al-Mabdi al-
akbar remains abstruse and incomprehensible since it is pretty rare to
see the mention of al-Madhbi al-asghar (Lesser Mahdi) in any of the
traditional apocalyptic texts. A possible explanation is that Salih may
have replaced the phrase kbalifat Allah al-Mabdi in the above hadith
with al-Mabdi al-akbar. If that is true, then it is certain that Salih was
indeed well-versed in hadith narrations and subsequently employed
them to strengthen his political interests.

The Jewish origins of his father, Tarif ibn Malik, can be considered
as an additional reason for $Salih’s claims. Although there are some
opinions that the origin of Salih ibn Tarif is parallel to this,” Ibn
Khaldtn records the following in his work: “Some people cite him as
a descendant of Barghawatah, some consider him among the Zanatah
tribes, and others say he was a Jew from the sons of Simeon ben
Yacoub, who grew up in Rabat and traveled to the East.””® Due to his
Jewish origins, the possibility that he was influenced by the doctrine of
the Messiah, the redemptive faith of Judaism, naturally comes to mind.
The idea of the Messiah, which is at the center of the development of
Judaism, refers to a charismatic leader in Jewish theology who will be
a God-sent descendant of King David who will save the Jews, end the

5 Ibn Majah, al-Sunan, “Fitan” (Tribulations), 34 (No. 4084).
7 Anonymous, Kitab al-Istibsar fi ‘aja’ib al-amsdar, 197.
8 Ibn Khaldtn, Tarikh Ibn Khaldin, V1, 280.
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exile, bring peace and prosperity, and establish God’s kingdom.” This
belief in the future mission of the Messiah has always been a
consolidative factor for the Jews who tried to keep this redemptive
hope alive.”’ Considering this fact that several messiahs have appeared
in Jewish history, such as Simon bar Kokhba (d. 135), around whom
the Messianic hopes of the nation were centered, and Aba Isa al-
Isfahani who proclaimed himself to be a prophet and forerunner of the
Messiah.®" Given these facts, it may be assumed that Salih ibn Tarif,
who declared himself to be the Mahdi and prophet, was inspired by
some such claimants before him. On the other hand, John Iskander
quotes a passage from an anonymous study: “It is a topos of Muslim
heresiographic literature that Jews or Jewish converts to Islam lead
people astray through strange beliefs and esoteric knowledge.”®
These statements also support our hypothesis that Jewish ideas
influenced $alih’s making of some un-Islamic claims such as
prophethood, a new Qur’an, a new shari‘ah, and Mahdism.

The only conspicuous evidence in some of the studied texts that
could indicate Salih’s role as a Mahdi is the placement of the title The
Riser (al-Qa’im) after his name.” The connection of this title to the
figure of Mahdi is quite significant among some sects of Islam. In
Twelver Shiism, for instance, the anticipation for the return of the
occulted al-Mahdi al-muntazar, who is often referred to as al-Qa’im,
is a core doctrine of Shig faith. The same term, al-Qa’im, is also
significant in Isma‘li Shi‘ literature and is used to refer to the Mahdi as
well. Probably because of that, it is stated that Salih appears as
possessing the character of a Shif-cum-Isma€li-type Imam,*

% S. Schechter, Some Aspects of Rabbinic Theology (New York: The Macmillan
Company, 1909), 102; Lawrence H. Schiffman, “Messianism and Apocalypticism in
Rabbinic Texts,” in The Cambridge History of Judaism, ed. Steven T. Katz (New
York: Cambridge University Press, 2006), 1053.

Wilson D. Wallis, Messiabs: Christian and Pagan (Boston: The Gorham Press,

18806), 79.

Michael G. Morony, lraq after the Muslim Conquest (Princeton: Princeton

University Press, 1984), 328. For some Messianic claims see Wallis, Messiabs, 15-

89.

Iskander, “Devout Heretics,” 45.

% Al-Fasi, al-Anis al-mutrib, 130.

%4 The topic of Shi9-Ismali Imam and Mahdi is far too extensive to be discussed here.
See for more information Farhad Daftary, “Hidden Imams and Mahdis in Ismaili
History,” in Ismaili and Fatimid Studies in Honor of Paul E. Walker, ed. Bruce D.
Craig (Chicago: Middle East Documentation Center, 2010), 1-22.

62



198 Muhbammed Cibat Oruc¢

accompanied with signs proving his proximity to the Prophet, and
which were highly charged with apparent eschatological
significance.®

The concept of occultation (ghaybah) reveals itself in the claims of
Salih. The fact that he claimed to go to the East before his return
reminds us of the Mahdi’s occultation as the “hidden imam” in the
various branches of Shiism. As previously stated, this is a fundamental
and widely accepted doctrine in Shiism, and the ongoing hope for the
Mahdf’s return is a crucial component of the Shiq interpretation. The
following statement by one of the last leaders of Barghawatah to his
heir demonstrates that they believed that Salih’s was their occulted
Mahdi whom they continued to hope for his return: “I hope that Salih
ibn Tarif will come to you as he promised.” This is further supported
by Ibn Hazm, who described the people of Barghawatah as a
community expecting Salil’s return. This is a crucial point in terms of
Salih’s emphasis on his Mahdism and his eschatological stance.

Additionally, $alil’s request to perform the doctrine of concealment
(taqiyyab) before traveling to the east demonstrates that he was aware
of taqiyyah doctrine in Shi‘ interpretation. This view is supported by
Roger Le Tourneau, who wrote that Salih may have been influenced
by the Shii Mahdi thought: “...the fact that $alih promised that he
would return when the seventh chief of the Barghawatah had assumed
power and declared that he was the Mahdi who would fight against the
Antichrist (al-Dajjal) at the coming of the end of the world with the help
of Jesus, can be considered a sign of Shid influence.”” Similarly,
Abdallah Laroui claims that Salih’s prophethood was based on remains
of an earlier form of Christianity, but it was a branch of Shii doctrine ®

In addition to these hypotheses and interpretations, the socio-
cultural and geographical situation of $alily’s tribe, Barghawatah, may
have also been influential in his claims about the Mahdi and
prophethood. It should be remembered that many Berber
communities existed in southern and central Morocco, including the
Barghawatah peoples of Tamasna on the country’s Atlantic coast.

Garcia-Arenal, Messianism and Puritanical Reform, 55.

% Al-Bakri, Kitab al-Masalik, 11, 822.

Le Tourneau, “Barghawata,”1044.

Abdallah Laroui, The History of the Maghrib: An Interpretive Essay (Princeton:
Princeton University Press, 1977), 108.
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There were several different types of Berber people, including
pastoralists, farmers, and nomads who herded camels. Masmudah,
Sanhajah, and Zanatah were some of the names used to refer to the
Berbers.”” Presumably, these communities preferred independence
rather than living under the rule of any empire, and as a result, they
established minor independent dynasties depending on various
rebellion movements. The Barghawatah people also existed as an
independent community in this geography for many years. It should
be considered a natural situation for them to gather around their
leaders, who brought new religious principles and emerged with the
claim of being a prophet and Mahdi. Muhammad ‘Inan points out that
due to the ignorance and nomadic nature of the Barghawatah people,
Salih ibn Tarif’s claims of being the Mahdi and prophet were accepted
by them.” It should be noted that this is a different point of view
regarding the reasons for $alih ibn Tarif’s claims to be the Mahdi or a
prophet. As a result, it can be said that Tarif’s claims are influenced by
various factors.

Conclusion

It has come to our attention that there are very few academic studies
have been conducted on the Mahdi claims of a Berber amir, Salih ibn
Tarif, who reigned as the second ruler of the Barghawatah Emirate in
North Africa. This article, therefore, aims to fill in this gap by evaluating
and interpreting Salil’s claims about his mahdism, which is perceived
remarkable since he also claimed prophethood and produced a new
Quran. It should be noted, however, that gathering sufficient
information about Salih’s claims and movement was challenging
because the majority of available classical sources were repetitive and
insufficient — probably leading to the lack of comprehensive studies on
the issue. Despite this, it is worth noting that the analysis of Salil’s
claims of being the Mahdi in an article is quite important, given that

% Brian H. Biffle, “Salih b. Tarif (fl. eighth century CE),” in Dictionary of African
Biography, ed. Henry Louis Gates et al. (Oxford: Oxford University Press, 2012),
252; Ira M. Lapidus, Islamic Societies to the Nineteenth Century: A Global History
(New York: Cambridge University Press, 2012), 370.

7 Muhammad ‘Abd Allah ‘Inin, Dawlat al-Islam fi I-Andalus: al-‘asr al-awwal
(Cairo: Maktabat al-Khanji, 1411/1990), II, 306.
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recent years have witnessed a revived interest in Mahdism,
Messianism, and apocalyptic studies. The majority of the results
obtained in this context are as follows:

1. It is understood that the belief in the Mahdi, found in almost
every period of Islamic history, is highly open to abuse by
political forces. Throughout history, people have used this
belief to gather the people around them, create power, and
reach their goals. Salih ibn Tarif, who emerged with a new
religious understanding and perspective by claiming to be the
Mahdi in his own time, can be considered one of these people.

2. Based on the sources, Salih ibn Tarif, who emerged around
Maghrib in the second century AH, declared himself to be the
Mahdi. Since different reasons are influential in his claim, the
following hypotheses can be proposed: he might have been
influenced by the Jewish Messianic faith due to his Jewish
ancestry; he might have been inspired by similar beliefs in
different geographies simultaneously; he employed his claims
for personal political interests to gather people around him and
gain popularity.

3. It is clear that Salih ibn Tarif’s claim to be the Mahdi was used
in an eschatological sense since the characteristics and features
of the Mahdi of the End Times mentioned in Muslim hadith
traditions (such as bringing justice to a corrupt world and
defeating the Dajjal) have also been recorded for Salih in
sources. In addition, the name a/-Qd’im, a title associated with
the ShiT Mahdi, was also used for Salih.

4. We can characterize him as the Mahdi of Barghawatah.
However, it does not appear easy to clearly define him as a
Sudanese Mahdi or Somalian Mahdi, who was explicitly
identified and had a widespread reputation due to being
discussed in many academic studies. It should be noted that
there is not much information about Ibn Tarif’s claim to be the
Mahdi in the sources. In fact, understanding Salih ibn Tarif’s
Mahdism as a form of power struggle in the form of a rebellion
movement against imperial power, as in the case of the
Sudanese and Somalian Mahdis, seems difficult.
Understandably, he was not a prominent figure like other
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Mahdis due to the lack of conclusive proof that he used his
claim to be a prophet or the Mahdi for political purposes in the
sources.

5. The Barghawatah community, one of the strong historic Berber
confederations of tribes in Morocco, established a dynasty in
the region from the beginning of the first century AH, which
lasted for about four centuries until the emergence of the
Almoravids. Some researchers identified the Barghawatah
Emirate as a heterodox community that departed from the
religion of Islam, most likely due to the extravagant claims of
Salih and his sons who succeeded him.

Finally, we must emphasize again that apart from a few ritual
expressions by al-Bakri and later other authors, we possess no original
documents on the Barghawatah community. In such circumstances, it
is impossible to arrive at a definite idea. Therefore, it would be
appropriate to evaluate $alih ibn Tarif’s claims of being the Mahdi and
prophet with this awareness.
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Abstract

The study aims to examine the religious lives of Afghan migrants
before and after migration, their religious socialization in Turkiye, the
problems they face in their religious lives, and to reveal how they
evaluate religious life in Tirkiye. For this purpose, the Evrenseki,
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Colakli, Yavrudogan, Gundogdu, and Tasagl neighborhoods of
Antalya were chosen as the area for research. The study group of
sixteen men and five women was formed using the snowball
sampling method on Afghan migrants living in these neighborhoods
and working in agricultural activities, cold storage, greenhouse
cultivation, etc. The data obtained through the in-depth interview
technique was analyzed using content analysis. The MAXQDA
program was used for the systematic coding of the data. As a result of
the coding, the article examines the subject through four themes: the
pre-migration religious life of Afghans, the post-migration religious
life of Afghans, the religious socialization practices of Afghan
migrants, and religious life in Tirkiye as seen through the eyes of
Afghan migrants. Also, it discusses whether Afghan migrants are
developing behaviors to protect their religious personalities or foster
social integration and cohesion. As a result, it concludes that Afghan
migrants have strong religious identities but generally develop
integration and cohesion behavior.

Key Words: Afghan migrants, religious life, religious socialization,

integration, social cohesion

Introduction

Turkiye has recently become not only a point of transit for
irregular migrants but also a country of destination for them. The
average of the last ten years reveals that around 165,000 irregular
migrants have been caught a year. Almost half of those defined as
irregular migrants are Afghan individuals, who are the subject of this
study (GIB, 2022). The determining factors in international
migration movements include wars, terrorism, ethnic pressure,
famine, drought, natural disasters, climate change, poverty,
unemployment, discrimination, inequality, and the desire to access
goods and services in developed societies and to live in a
democratic environment. The factors which push and attract Afghan
migrants to move seem to provide sufficient motivation for this too.
Indeed, these factors can even be evaluated as vital for sustaining
their lives.

The status of Afghan migrants in Turkiye differs from that of
Syrians. As opposed to the status of “temporary protection” afforded
to Syrians, the status of “conditional refugees” is given to Afghans.
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Turkiye has created a migration status to overcome the
“geographical restrictions” set out in the 1951 Geneva Convention.
The status of conditional refugee is given to “individuals who
requested international protection from Turkiye to take refuge in
third countries, by claiming that they possess the conditions set out
in the definition of refugees due to incidents which occurred
outside Europe.” (GIB, 2022). The migration quotas of receiving
countries have steadily decreased in recent years, while the
conditions for acceptance have become longer and more uncertain.
This has decreased the hopes of Afghan migrants going to third
countries. On the other hand, some Afghan migrants who illegally
entered Turkiye have either not applied for international protection
or have had their applications denied.

Although Afghan migrants (like Syrian migrants, who are also
considered to be “guests”) are progressing from being guests
towards becoming settlers, their relationship and interaction with
settled societies have become uncertain as a result of their troubled
situation. Another factor supporting this appearance of settlement is
that Afghan migrants have started participating in the Turkish labor
market to sustain their existence and extend their stay. Afghan
migrants, who can find employment as illegal workers in the
construction, agriculture, and stockbreeding sectors in particular,
due to their legal status, are thus able to integrate into the settled
society.

On this basis, it has become crucial to examine the relationship
and interactions between Afghan migrants and the Turkish
community, as well as their patterns of integration and cohesion
processes. This study evaluates the settlement of Afghan migrants as
a subject of study over and above the emphasis made on the
identities of these groups as “guests.” The study sets off from the
shared religious beliefs that unite the two societies to evaluate the
appearance of the migrants becoming settled, as well as to be able
to examine possible differences, discriminations, and/or isolations.

Afghanistan is an Islamic country, with 99% of its population
being Muslim. The majority of the community are members of the
Hanafiyyah sect. Still, apart from the Sunnis, approximately 15 to 20
percent of the population are members of different branches of the
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Shi‘ah (Pew Research Center’'s Forum on Religion & Public Life,
2009). Some incidents significantly altered people’s perceptions of
religion and communal life. During the Soviet Union-Afghanistan
war (1979-1989), the struggle against the communist regime was
labeled a “jihad,” which increased the authority of religious figures
in Afghan society. Other effective incidents include the Taliban
movement’s presence and the teachings instilled in Afghan refugees
at religious schools established for them in Pakistan. “Wahhabi
thinking,” “Pashtun tribe customs and beliefs,” and “Deoband
school religious beliefs and teachings” are significant factors in the
Taliban’s perception of religion. Ultimately, a rigid structure of
shari‘a law was propped up by violence in Afghanistan
(Mohammadi 2022, 55-57). On the other hand, as stated by
Buytikkara (2012, 1306), “Neither the Shi‘is, whom they refer to as
Irani,’ the Salafi, whom they refer to as ‘Wahhabi,” nor the Islamists,
whom they refer to as ‘Tkhwani’ possess a reputable place in the
unique mindset of the Taliban.” Based on this interpretation,
Ahmadi (2017, 128) states that there is a Khariji mindset in the
religious perceptions and practices of the Taliban. This perception
of religion, defined as “Hanafi Salafism,” possesses a traditional,
strict, and distinct structure. Therefore, while the two communities
share the same religious beliefs, there are significant differences in
interaction between religion and society, or in other words, in their
lifestyle and religious life.

This study focuses on the religious ways of life of Afghan
migrants before and after their migration by tracking these
differences and aims to convey the reasons for any possible changes
together with the outcomes of such changes. The study also
examines how Afghan migrants perceive their religious way of life
in Turkiye, their religious socialization in Turkiye, and their
challenges. It also discusses whether this story is progressing as a
form of social cohesion or segregation. Thus, it attempts to
understand and interpret the distance between Afghan migrants and
Turkish society based on religious ways of life and practices.
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1. Afghan Migration from the Perspective of Social
Integration and Cohesion

Afghan migration is regarded as an imperative and irregular form
of migration. Therefore, three options were developed for Afghan
migrants under the international protection legislation: integration,
resettlement in a third country, and “voluntary” repatriation
(icduygu and Ayasli 2019, 1). The presence of war and conflict in
Afghanistan renders discussions of the third option pointless within
the context of the “principle of non-refoulement.” On the other
hand, Western countries’ migration policies are becoming stricter,
making the second option uncertain. Under these circumstances,
the only concrete and practical option for Afghan migrants is to
integrate into the host community.

Theories such as assimilation, cultural amalgamation, integration,
and multiculturalism provide the primary conceptual framework in
studies dealing with the settlement of migrant individuals and
groups in host countries, as well as their relationships and
interactions with the receiving communities (see Faist 2000; Bloch
2002; Kivisto 2002; Castles and Miller 2003; Martikainen 2013).
Discussions on globalization, post-modernism, and the diaspora
have been added to this notional framework recently (see
Martikainen 2013). The primary conceptual framework of this study
is discussions on “integration.” In contrast with assimilation and
cultural fusion, integration possesses content such as “being
similar,”  “cultural interaction,” and “non-integration” and
emphasizes difference and culture. Therefore, it includes content
distinct from “multiculturalism” (see Martikainen 2013).

“Social integration” and “social cohesion” were preferred over
the concept of integration within the scope of the study. This
ensures that the notions complement each other rather than being
used as substitutes. Social cohesion and social integration also
provide a proper perspective in removing potential conflicts,
isolations, exclusions, and other problems and developing
solutions. Moreover, they provide a convenient conceptual
framework “for examining, understanding, and defining the
interaction and relationship between individuals who have obtained
refugee status as a result of forced migration and the local
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population at the regional level.” (Ozciirimez and Icduygu 2021,
17).

Integration possesses cultural, structural, and political aspects.
Structural integration consists of the entry of migrant individuals and
groups into various sectors, organizations, and institutions and/or
their ability to generate alternative forms at these organizations
(economics, education, politics, parties, religious communities,
etc.). Political integration covers the legal rights granted to migrants
by the state (citizenship, residency permits, dual nationality, etc.).
On the other hand, cultural integration refers to the conformity of
migrant communities with local values, rules, behavior, and so on,
as well as the manifestation of the cultural world of the host country
to migrants (see Martikainen 2013).

This study on the integration and cohesion of Afghan migrants
with the host community focuses on “cultural cohesion.” Religion is
one of the variables to consider when cultural cohesion is
questioned. The distance between the religious customs and
lifestyle of the host community and migrant communities can
impact their relationships, interactions, and thus their cultural
cohesion. Accordingly, this study discusses the religious life of
Afghan migrants before and after the migration under the heading
“cultural cohesion.” It also examines whether Afghan migrants have
developed a behavior to protect their religious identities/character
or integrated their own religious identities with those of the cultural
world of the host community as a result of the cultural interaction.

2. The Related Studies in the Literature

The phenomenon of international migration, which has become
a global problem, is a common denominator in many disciplines.
International migration is examined under some headings, such as
the causes for migration movements, the pushing and pulling
factors in the migration process, the patterns of integration between
migrants and the local community, the migrants’ behaviors for
cohesion, their problems (such as exclusion, discrimination, racism,
etc.), economic activities, and political appearance. It is also
addressed within legal and social rights, border security,
international treaties, and cooperation.
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Transnational migration movements toward Turkey have
increased the number of studies in this field. However, a significant
portion of these studies focuses on Syrian migrants. Examining the
studies on Afghan migrants to Turkiye reveals that a large number
of studies discuss the conditions and attributes of Afghan migrants’
irregular journeys (Kaytaz 2016); their reasons for the irregular
migration, processes of migration, reasons for choosing Turkiye, the
way they appear in Turkiye and the potential outcomes of this
migration for Tirkiye (Okten 2012; Ko¢ 2017b; Cankara and Cerez
2020; Ozgiin 2021; Tiimtas 2022; Ustiin and Vargiin 2022); their lives
in Turkiye, difficulties, needs, and opportunities (Yildirim 2018;
Hashemi and Unlti 2021; Karakaya and Karakaya, 2021); their
outlook in the labor market (Guler 2020a); the perceptions and
attitudes of the local population (Akkas and Aksakal 2021); their
plans and expectations for the future (Kog¢ 2017a; Dogu 2022); their
representation in the media (Erol and Goktuna Yaylaci 2022; Wakili
and Cangoz 2022; Sit 2022); their use of the health services (Alemi et
al. 2017); their mental health (Alemi et al. 2016); the impact of the
Covid-19 pandemic (Bozok and Bozok 2020); their status as victims
of human trafficking (Alakus and Uzan 2020); the necessity for
readmission agreements in the fight against irregular migration,
based on the circumstances endured by the Afghans (Boran 2021);
Afghan migration within the context of the management of
migration (Kurger, Yetgin, and Turksoy 2021); the position of
unaccompanied Afghan migrant children (Bozok and Bozok 2018);
the cohesion programs for Afghan children (Bozkurt et al. 2020);
and the inter-cultural experiences of Afghan students (Selvitopu and
Gln 2020) in Turkiye.

Numerous theoretical and empirical studies examine and discuss
the social integration patterns and behavior directed at the cohesion
of the migrant groups in Tirkiye (Kaya 2014; Tas¢t and Kara 2019;
Guler 2020b; Caliskan Sari et al. 2021; Ok Sehitoglu 2021; Cantekin
and Tasbas 2022). Syrians have been chosen as the subject of a
significant portion of the studies on the integration, social
acceptance, cohesion, etc., of refugee and asylum seeker migrant
groups (Erkan 2016; Yaman 2017; Suleymanov and Sonmez 2017;
Yildirimalp, Islamoglu, and Iyem 2017; Dugan and Giirbiiz 2018;
Erdogan 2018; Barin 2019; Duman 2019; Koc¢an and Kirlioglu 2020;
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Yildirim and Dinler 2021; Maqul, Glines, and Akin 2021;
Shaherhawasli and Guivencer, 2021; Tas 2021; Cevik and Buz 2022;
Salli 2022). However, studies albeit limited in number on Afghan
migrants’ integration, social acceptance, cohesion, etc., are also
available (Yeler 2021; Coskun and Cetin 2022; Kan and Koroglu
2022).

Similar to this study, some studies examine the religious lives of
migrants, their socialization, the changes in their levels of
devoutness before and after migration, and their religious
adaptation, based on the relationship among religion, migration,
and cohesion (Connor 2010; Diehl and Koenig 2013; Yavuz 2013;
Friberg and Sterri 2021; Khoudja 2022; Schensnovich 2022). Yet, a
limited number of studies have been conducted on the Syrians in
Turkiye, and their content overlaps with the scope of this study
within this scope (Erkan 2016; Ozcan 2019; Yakut 2019; Yaralioglu
2019; Yaralioglu and Giingor 2020).

In contrast to the previous studies, this study examines the
relationship among religion, migration, and cohesion based on
Afghan migrants in Turkiye. No other studies examine this
relationship from the perspective of Afghan migrants, which makes
this study distinctive in the academic literature. It is also the only
one in which Antalya was selected as the study area.

3. The Purpose of the Study

The study aims to present information concerning the religious
ways of life of Afghan migrants, who reside in rural areas,
participate in the area’s labor force and enter into relationships with
local individuals and organizations before and after their migration.
It also attempts to illustrate the changes in this regard, determine
their opinions on the religious life in Turkiye, and provide a
thematic analysis of the actors and practices in their religious
socializations in Turkiye. Thus, it tries to determine whether the
actions and behavior of Afghan migrants are geared toward
preserving their religious character/identities in their home country
or fostering cohesion. Under this framework, the following study
issues were identified:
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e How do Afghan migrants assess their religious life before
migration?

e How do Afghan migrants evaluate their religious ways of life
after migration? What changes have been made to the
religious ways of life? How do they evaluate these changes?

e  What do Afghan migrants think about the religious lifestyle
in Turkiye? What are the similarities and differences with
Afghanistan?

e  What are the actors/agents that stand out in their religious
socialization in Turkiye? What religious socialization
tools/practices do they use? What kind of challenges do they
face in their religious socialization?

4. Method

4.1. Study Pattern

This study employs a phenomenological study design and
focuses on the experiences, lifestyles, and perceptions of a group of
migrants who have encountered a phenomenon such as
international migration and are endeavoring to continue their
religious life within a different location, culture, and lifestyle. As a
pattern of qualitative studies, phenomenological studies focus on
the personal lives of individuals and groups in connection with the
matter in question. The goal is to portray the meaning of the
individuals and groups in relation to what they have experienced.
However, “phenomenology is not only a portrayal but also an
interpretational process whereby the researcher comments on the
meaning of experiences which have occurred.” (Manen 1990,
relayed by Cresswell 2007, 59). This study attempts to comprehend
the impact of migration experience from participants’ subjective
world on religious lives. Also, their religious life, socialization, and
practices in Turkiye have been interpreted from the participants’
point of view.

4.2. The Study Group

The Evrenseki, Colakli, Yavrudogan, Glindogdu, and Tasagil
neighborhoods in the Manavgat district of Antalya were selected as
the study area. This location was chosen because the researchers
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live there, have local connections, and have long observed it.
Firstly, Afghan migrants’ neighborhoods, social settings, places of
employment, etc., were identified. The researchers visited these
places in person to carry out their observations. The periods of the
observations were kept flexible to obtain more detailed information.
Thus, they found the opportunity to observe the migrant groups in
the different environments in which they live. The information and
impressions obtained on the subject during these observations were
documented by taking notes in accordance with the study’s
objectives. The study, which follows a phenomenological pattern,
aims to understand the social reality of the socially constructed
community, so the field studies are conducted over a long time. An
easily accessible area was chosen to compensate for the extended
period.

The neighborhoods selected as the field of the study are located
within the other regional tourism locations and on either side of the
D400 highway. Accommodation facilities such as all-inclusive
hotels, guest houses, holiday homes, and apart-hotels can be found
in the settlements to the right of the road from Antalya to Manavgat.
Tourists, local tradespeople, and those with vacation homes
frequent these areas. On the other hand, the other road areas host
the local population and migrants who have come to the region to
work. In essence, the study field comprises this region with rural
characteristics.  Afghan migrants primarily concentrate on
agricultural production rather than the tourism sector. Thus, Afghan
migrants, who are employed in cold storage facilities, greenhouse
cultivation, and other agricultural activities, were determined as the
research group of this study. The snowball sampling method was
selected in the study to reach individuals and groups experiencing
and reflecting the phenomenon under investigation (religious life,
which is changing and transforming together with the experience of
migration). Interviews were held between June and August 2022
with sixteen male and five female Afghans.

4.3. Data Collection Tool

As phenomenological studies aim to obtain in-depth information
and make inferences on the question, in-depth interviews are
frequently preferred as the data collection method. Both in-depth
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interviews were held, and field observation notes were taken in this
study to collect data on how individuals perceive and experience
social realities. The narratives describing the migration experiences
of Afghan migrants were also used as data in the study.

4.4. The Study Group

The interviews were recorded using a recording device,
transcribed, and transferred onto a computer. Each interviewee’s
data were coded as G1, G2, and G3... to ensure their anonymity.
The content analysis technique was utilized for the analysis of the
data. The content analysis aims to collect similar data within the
framework of certain concepts and themes and systematically
structure the data so that the reader can understand and interpret
them (Yildirim and Simsek 2005, 227). The MAXQDA program was
utilized to perform these procedures. The following steps constitute
the data analysis process:

e Structuring raw data and completing incomplete statements
to ensure that they can be understood,;

e Transferring interviewee-organized data to the MAXQDA
program;

e Coding the data (that is, the selection of words or phrases,
conceptualization);

e Associating the coding and conceptualization, and theming;
Classifying the findings under themes and interpreting them.

4.5. The Limitations of the Study

As each study is conducted at a particular place/time or on a
particular subject, there is always the possibility of certain
limitations. One of these limitations is the failure to conduct lengthy
interviews for various reasons (such as language problems,
unsuitable working environments, illegal employment, and the
uncertainty of their migrant status). The researcher lived in the same
region, which helped establish an atmosphere of trust. The
researchers set a positive interaction with the interviewee,
encouraging them not to be shy or embarrassed and attempting to
allay their fears. The interview questions are intended to be
adaptable. And the probes were designed to ensure that the
potentially ambiguous questions were adequately understood.
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Nonetheless, the responses were brief (single sentences). This
resulted in the study process becoming longer, and the researchers
felt they had reached saturation point only after interviewing 21
individuals. The interviews were conducted in Turkish. The
assistance of a translator was sought for statements that could not be
understood. A significant proportion of Afghan migrants are male,
which explains why there are fewer women among the participants.

5. The Findings of the Study

This section of the study primarily contains information
concerning the socio-demographic characteristics of the sample
group and migration narratives. Then, analysis and interpretation
are based on the four identified themes. Additionally, an attempt
was made to present the subject matter from an integrative
perspective:

5.1. The Socio-Demographic Characteristics of the Sample

Group

Table 1 displays the participants’ factual identities (socio-
demographic and economic characteristics).
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High Medium High Medium Medium High Medium Medium Low
1.5 years 1.5 years 3 years 8 years 9 years 3.5 years 6 years 1.5 years 3 years
_ 3 years 2 8 years 9 9 years 9 4 years 3 6 years 6 . 3 years 10
1.5 years 2 years 3 years
months months months months months months
Kunduz Takhar Mazar-i Sharif | Mazar-i Sharif | Mazar-i Sharif Takhar Takhar Mazar-1 Sharif Kabul
Uzbek Tajik Pashtun Pashtun Pashtun Uzbek Tajik Pashtun Tajik
Married Married Single Married Engaged Married Engaged Engaged Engaged
Agricultural Agricultural Agricultural Agricultural . Agricultural Agricultural Agricultural
Digger "
(greenhouse) (greenhouse) (greenhouse) (greenhouse) . Housewife (greenhouse) (greenhouse) (greenhouse)
operator
worker worker worker supervisor P worker worker worker
N " Grocery Store
Soldier Unemployed Farmer Farmer Unemployed Housewife Clerk Farmer Butcher
er
. . . . Primary . . Primary .
High School Illiterate High School Illiterate . University High School . High School
School School
29 31 21 24 24 26 22 27 22
Male Male Male Male Male Female Male Male Male
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Medium Medium Medium Medium High Medium High Medium High
9 months 1.5 years 3 years 2 years 1.5 years 5 days 2 years 6 years 4 years
. 4 years 6 _ . 2 years 4 8 years 4
6 years 3 years 4 years 1.5 years Seven years 4 years
months months months
Kapisa Takhar Takhar Takhar Samangan Kunduz Takhar Takhar Takhar
Pashtun Uzbek Uzbek Uzbek Tajik Pashtun Uzbek Uzbek Uzbek
Single Married Married Engaged Married Single Married Married Married
Agricultural Agricultural . . Agricultural
. " Agricultural Agricultural " "
Shepherd Housewife (greenhouse) (greenhouse) Housewife (greenhouse) Housewife
worker worker
worker worker worker
Agricultural " L "
Unemployed Teacher ) Unemployed Housewife Machinist Teacher Tradesman Housewife
Engineer
. o . Primary . . o . Primary
Illiterate University University . Illiterate High School University University .
School School
24 24 31 23 20 24 28 28 27
Male Female Male Male Female Male Female Male Female

Table 1. The Socio-Demographic Information of the Participants
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The majority of the irregular migrants are men. When financial
resources and a certain level of physical strength are required for
border crossing, male migrants are known to be more active. The
migrants attempt to organize themselves in the receiving country
and then try to bring their families. This is also the case for Afghan
migrants. Sixteen participants were male, and the average age of the
sample group was 25. Statistical data concerning the socio-
demographic characteristics of Afghan migrants in Turkiye has not
been shared yet. However, the images in the media and our
observations during the scope of the field study indicate that most
Afghan migrants are young males.

When the academic status of the participants is examined, it
appears that four are illiterate, six are in primary school, two are in
secondary school, four are high school graduates, and five have
Bachelor’s degrees. It is striking that three of the female participants
hold Bachelor’s degrees. In this regard, it is crucial to examine
whether academic standing is a determining factor in women’s
migration. In general, the academic standing of participants appears
to be low. The participants stated that they had also received an
education at a Muslim theological school. Indeed, some participants
stated that their only education was at a Muslim theological school.

Examining the occupational status of participants reveals
differences between their occupations in their country of origin and
their target country. Before migration, the male migrants worked as
baker, soldier, grocery store clerk, butcher, agricultural engineer,
teacher, machinist, and merchant. After migration, they worked as a
greenhouse worker, shepherd, and digger operator. The
employment opportunities in the areas where the migrants reside
seem to be a determining factor in their occupational mobility. On
the other hand, four of the female migrants are housewives. The
female participants with Bachelor’s degrees who worked as teachers
or course tutors in their home country state that they cannot
participate in working life for various reasons, including the
inability to find employment, language barriers, or issues with the
equivalency of their diplomas. Ten participants are married, six are
engaged, and five are single. A significant proportion of the married
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reported leaving their spouses and children in Afghanistan when
they emigrated.

Afghanistan is home to a large number of ethnic groups.
Pashtuns are the dominant ethnic group in the country. The Tajiks,
Uzbeks, Khazars, Turkmens, and other ethnic groups follow them.
The ethnic identities of the participants reveal that ten are Uzbek,
six are Pashtun, four are Tajik, and one is Turkmen. All of the
participants identified themselves as Sunni Muslims.

Before moving to Antalya, the participants lived in various
regions of Tirkiye, including Ankara, Istanbul, Izmir, Konya,
Isparta, Van, Mersin, Adana, and Bolu. On the other hand, the
duration of their stay in Antalya clarifies why Afghan immigrants
should be evaluated as “settlers” rather than “guests.” This is
confirmed by the presence of a migrant who has lived in Turkiye for
nine years and is currently employed.

5.2. The Migration Narratives of the Sample Group

For a variety of reasons, such as domestic turbulence, political
uncertainty, social crisis, war, ethnic pressure, and famine, people
may migrate to different countries, either individually or en masse,
thus becoming a part of the mobility which exceeds borders. Their
narratives encompass their experiences before, during, and after
migration. Who decided to migrate? What triggered or drew them to
migrate? What did they experience during their migration? When
considering matters such as intermediaries, the manner of the
journeys, those they left behind, adaptation, separation, and the
reunification of families, it is evident that each migration story is
unique.

The participants were compelled to undertake a hazardous
journey and abandon their homes due to the long-standing violence
in Afghanistan, the Taliban’s oppression, and the prevalence of
unemployment and poverty. The existence of an unsafe tremulous
atmosphere seems to have removed their sense of belonging to this
geographical region, which was already difficult to live in:

I went from Van to Ankara and then to Antalya. It took me
approximately 9-10 days to get here from Iran. We gave one
thousand dollars to the smugglers. I came from Pakistan to
Iran. It was a challenging journey for us. We encountered no
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police in Iran. I waited for one night in a house at the border.
I came by coach from Dogubayazit to Ankara. We bought
tickets. There are many smugglers —maybe around 20— who
brought us here. We had no choice but to travel on tough
roads and encountered many difficulties. What could we do?
They would have killed me if I had stayed there. The Taliban
came and expelled us away from our homes. We had no
choice. My father told me to go. I came to Iran. I am not
happy with Iranians, but I am happy with Turks. I came to
Turkiye, worked, earned a living, fed myself, and even sent
money to my children. Thank you. You are our brothers. We
will not do any wrong to you. (G4, Male, Uzbek)

The migration narratives indicate that the experience of crossing
borders led the migrants first to Pakistan and then to Iran. Both of
these countries serve as transit points for migrants. Afghan migrants,
unable to access adequate economic resources, migrated to Turkiye
from this geographical region after being oppressed and frozen out
in these countries, labeled as “unwanted guests” and factionalized.
Even though their final target is not Turkiye, they mostly end up in
Turkiye due to their difficulties, the high fees they pay to traffickers,
or because they have been subjected to violence during their
travels. Turkiye seems to serve as a “buffer zone” between the East
and West for refugees, asylum seekers, and other migrant groups.

I worked in a grocery store when I was in Afghanistan. I was
earning around 5000 a month in our own money. Ours is a
very large family. That is approximately ten people... We
recognized that the money we were earning was insufficient.
It was acceptable when my brothers and sisters were young...
But after a few years, it was no longer sufficient. Life was
becoming increasingly challenging. We are still young. We
also wanted to get married, buy our own homes, and so on.
Then, I said to myself, “That will not occur here.” So we had
no other option. I came to Iran and worked there for two to
three years. I was also able to send some money from there.
We bought some land in Afghanistan and had a house built;
we could not complete it. Then the value of the Iranian
currency decreased too. So, I moved on to Turkiye. Thus, I
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came here, now work here, and send money to my family.
But life is also difficult here now because the value of the
currency has also declined here. I am not considering any
other countries, because going to Europe is very difficult. If
we wanted to go through illegal means, they would charge us
8,000 Euros. Where will we obtain so much cash? I hope we
will be able to return to our native country. (G10, Male, Tajik)

Located at the center of the Eastern Mediterranean route of
migration, Turkiye frequently experiences an influx of migration
from the Middle East and Central Asia. Moreover, migrants do not
view Turkiye as a transit country in recent years. The participants’
responses indicate that they see Turkiye not only as a transit but
also as a destination country. Some migrants use Iran and Pakistan
only as transit points but aim to reach Turkiye directly through their
social relationships and networks. From their accounts, it appears
that the decision to migrate was made by their families. Due to the
high risk and expense of the journey, men attempt migration first,
followed by their families:

My husband came to Turkiye first. His Turkish boss invited
him. I was invited a year later, but I was pregnant, so I could
not come then. We had to arrive through illegal means later.
My father sent me as far as Iran. I arrived in Iran with my
uncles. I had given birth four months earlier. My older brother
picked me up from Iran and brought me to Tirkiye. Then my
husband picked me up in Van, and we flew to Ankara... (G21,
Female, Uzbek)

According to the migrants’ narratives, the decision to migrate is
influenced by motivating or triggering factors than by factors that
make the receiving country appealing (that is, the war, conflicts,
endeavoring to escape oppression, and the desire to continue their
existence, rather than economic expectations). Migrants who can
afford the cost of migration and accept the risks of a difficult and
uncertain journey intend to use the money they earn to support the
families they have left behind and eventually bring their families to
Turkiye. The presence of social networks and the ability of
traffickers to operate without problems in this region also contribute
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to the continuation of the migration movement and the migration
flow.

5.3. The Religious Lives of Afghans Before Migration

The practice of a religion may vary depending on the
circumstances of a given time and place. In other words, even
though the essence of religion possesses the same content, the
practice of religious beliefs may vary to a different extent from
person to person, community to community, culture to culture, and
region to region. Therefore, religious practices may also change to
some extent due to a cross-border move, which profoundly impacts
an individual’s biography and changes their lifestyle. Participants
were asked “how their religious life was before migration” to
determine the direction and degree of this possible change.

Reading the Quran (4)

Going to the mosque (7) 4 Praying (2)
» | 4
Performing ritual prayer (16), !

Giving alms (2)

v \
Fasting (16) ) Sacrificing an animal (1)
- -
[ca
Regular worship with Performing compukory worship a
members of the family (5) | Strong religious faith (4)
Dressing appropriate to Istam (10) ____ \ \ ‘ /
PP Lo . Taking care to consume halal
Religious Life Prior to Migration e
- L — P iating, products (2)
The care taken at religious festivals py ‘
in the form of religious rituals (14) ),./
a Weak religious faith (1)

Pressure and force by the family (11)

Pressure and force by the congregation (7) Privacy between men and women (3)

Figure 1. A Hierarchical Code and Sub-Code Model Concerning Religious Life
Before Migration

The majority of respondents who claim to be devout and have a
solid religious identity define this by their capacity to perform their
required worship. The participants report performing their religious
duties, such as “fasting,” “performing the ritual prayer,” and “going
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to the mosque” more intensely before migration. They also
performed other compulsory religious duties, such as “reading the
Quran,” “praying,” “giving alms,” and “sacrificing an animal for
God”:

” o«

Religion is highly significant in Afghanistan. For instance, I
performed the ritual prayer five times a day there. I attended
the mosque, and I fasted too. I was not working when I was
there anyway. I was constantly at the mosque or the
theological school. No one told me to perform the ritual
prayer — I was doing it anyway. (G13, Male, Pashtun)

I performed the ritual prayer five times a day and fasted. I
would fulfill my religious duties. (G9, Female, Uzbek)

I was attending the theological school there. I read the
Qurian. We would give alms. For instance, we owned a
vineyard and would give alms from what we made there. The
tradesmen would close their shops at Friday prayer time. We
would go to pray even if we were working. (G2, Male, Uzbek)

The participants also report differences in their practices during
special religious days, nights, and festivals. For instance, Afghan
migrants state there was greater enthusiasm for holy days, nights,
and festivals in their native country. People of all ages and social
strata acted in a particular way. However, after migration, they
could no longer feel this enthusiasm and importance in Turkiye.
They also note differences between Turkiye and Afghanistan in the
rituals observed during religious festivals (such as the sacrifice of
animals and distribution of meat).

The Ramadan Feast and the Festival of the Sacrifice were
more vehement there. We gave all our meat to the poor at the
Festival of the Sacrifice. None of that exists here... We run out
of meat on the first day of the festival. I have resided here for
seven years. We never experienced anything like that in our
family in Afghanistan. We usually sacrificed three or four
animals in our family. Here, meat is expensive, and we are
only able to consume meat a few times per month. I never
had a festival here when someone gave me meat. (G18, Male,
Pashtun)
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The people that attend the festivals in Afghanistan are very
happy. The three days are delightful, and everyone feels very
happy. Family members come and go. Here, it is no different
from a normal day. In Afghanistan, the sacrificed animal is
divided into three shares. Here, our neighbor has a daughter.
She came to us. We sliced the meat and stored it all in the
freezer. I asked myself, “How is this possible?” It is a scandal
for us. (G19, Female, Uzbek)

Childhood lays the groundwork for a lifelong devotion to
traditional worship and entrenched belief patterns. Thus, family
members are the primary religious socialization agents for children.
A child whose religious education began and developed within the
family environment acquires a system of religious beliefs that
becomes increasingly permanent over time. Religious worship
strengthens it further, ensuring that the individual develops a
religious sense of belonging. The participants who state that they
possessed a strong religious identity and that they were also firmly
religious provide evidence of this through their living environment,
the teachings of their family members, and their way of life:

I formerly felt strongly Muslim. But I do not exactly so here. I
lived in the center of Kunduz. My father used to describe
religion to us. He would tell me to perform my ritual prayers
and fast. He would not force me, but they would fast and
perform their ritual prayers. We were young and witnessed it
from them, so we also learned it. If the parents are religious,
the child will be religious as well; otherwise, the children will
not perform their prayers either. My parents performed their
ritual prayers five times daily, and they fasted. They would
advise us to do the same too. (G18, Male, Pashtun)

In contrast to the participants who assess their lives before
migration positively and report having a strong religious identity
and belief, some participants describe their religious life in
Afghanistan negatively. According to these participants, religious
life in Afghanistan is one of the limitations, restrictions, oppression,
and violence by the government, the community, and the family.
This suggests that these people practiced religion more out of fear
and to avoid oppression and being ostracized rather than out of a
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feeling of religious belonging. These participants had no solid
religious identity previously. They report a decline in their religious
practice after the migration due to the lack of social pressure:

I used to perform the ritual prayer five times daily but would
sometimes miss one and do it later. I would attend the
mosque and listen to the sermons of the congregation, but I
would not go to their gatherings. My parents would force me
to go to the mosque. This is not something that you can do by
force. My father would threaten to beat me. I do not think that
is right. (G3, Male, Uzbek)

For instance, our fathers would compel us to attend ritual
prayers. If you are in the shop, they hit you with a stick and
beat you, forcing you to go to the mosque and pray. If you do
not go, someone else tells you they did not see you at the
mosque. They beat you too. That is too much. If Turkiye
becomes like Afghanistan, too, it will be very difficult. (G5,
Male, Tajik)

Another factor that impacts the religious lives of migrants is the
relationships and interactions in religious communities. They state
that the religious communities and ruling authorities in Afghanistan
(primarily the Taliban) keep religious life under control and employ
practices of violence, oppression, force, and punishment to ensure
the performance of worship:

Before they arrived, I was doing things how I wanted to. I was
already performing my ritual prayers and fasting. No one
interfered. I would go to the mosque. But after attaining
power, they compelled everyone. People reacted negatively,
making it more difficult to do. (G4, Male, Uzbek)

I always used to go to the mosque. The mosques were filled
to the brim. If you had not attended the mosque, your friend
would have forced you to do so. Now the Taliban maintains
attendance lists at the mosques and punishes those who do
not attend. (G16, Male, Uzbek)

It is known that religion has written and oral doctrines and rules.
Establishing a religious organization and sustaining its consistency
are influenced by values as well. Religion eventually becomes an
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effective mechanism for controlling and supervising communities.
Religious orders and prohibitions can be used as a point of
reference in constructing a community based on certain limits and
restrictions —or in other words, oppression— on social life in
particular. Individuals in such a situation may react by “adapting” or
“assenting” to the existing situation or by “withstanding” it or
“running away” from it. Afghan migrants state that religion impacted
their social life, principally concerning their clothes, over and above
performing their compulsory worship. Dressing according to Islamic
principles is subject to strict rules and sanctions in Afghanistan. For
men and women Islamic clothing constitutes covering up, wearing a
veil, and concealment. Within this scope, the women state that they
were required to wear long dresses and wear a hijab or a burqab,
and the men say they could not wear clothing such as shorts there
(in Afghanistan):
It would not matter if you were covered up before the
Taliban. That was not a problem in urban areas. After the
Taliban’s arrival, everyone must cover themselves. They must
wear the hijab. (G8, Male, Pashtun)

Our arms were not uncovered anyway, there. Our sleeves
were long. After the Taliban, even going to the market
requires a male companion. If he is not present, they will beat
you. (G14, Female, Uzbek)

Other indicators of an Islamic lifestyle include privacy, the
separation of men and women, and the consumption of halal
products. These sensitivities can also transform with the migration
process:

I did not use to dress like this in Afghanistan. If T had dressed
as I do here, no one would have said anything in Herat. 20%
wear trousers. In the center, the females are also covered
normally. We sit separately if there are people we do not
know, but we sit together with guests if we know everyone.
(G1, Male, Turkmen)

The changes in performing their compulsory worship appear at
the top of the differences in religious life and practices expressed
here (in Turkiye) and there (in Afghanistan). This propounds the
acceptance of a new religious order that individuals have
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constructed in their semantic world in line with the place to which
they have migrated and the conditions they encounter there. It is
also clear that Afghan migrants have a strong religious identity. This
cannot be explained solely by the deterministic influence of religion
on the social life of their native country. Having a traditional
structure and strong family ties also strengthens their religious
identity and increases their level of religiosity. Those who report
living according to their religious beliefs and principles before
migration also state that holy days, nights, and festivals were
celebrated more intensely and specifically there (in Afghanistan).

On the other hand, they cite force and violence as negative
aspects of their religious lives before migration. Numerous religious
orders and restrictions inevitably became mandatory in their daily
lives due to the determining influence of religion on communal life.
Religion, which evolves into a mechanism of control and
supervision over the community, may also provide power and
authority to structures such as the Taliban. Women are affected
more by this situation than others. Some participants who rate the
impact of religion on social life in Afghanistan as unfavorable view
the religious life in Tirkiye as more favorable. Certain restrictions
on clothing in Afghanistan, especially for women, seem to make
Turkiye more attractive to them.

5.4. The Religious Lives of Afghans After Migration

The act of migration creates significant changes and trouble areas
for individuals and locations. Different structures and systems may
emerge according to the cause, scale, and process of migration from
the perspective of the place left behind and the location of the
migrants’ final destination. The economic, social, political, and
cultural consequences of migration may affect the community and
individuals. Some issues may arise in the receiving country, such as
the process of cohesion of the migrants, the acceptance of the
migrants by the local population, the spiritual, social, and cultural
values of the region where the migrants have moved, and the
integration and social cohesion of the migrants with the existing
population.

Like other cultural elements, religion is also one of the burdens
migrants bring to their new country” (Ozmen 2012, 77). At this
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point, it becomes necessary to examine the extent to which
migrants have been able to preserve their religious identities and
religious practices. To find out the changes in their religious
feelings, thoughts, lives, and practices, participants were asked,
“How are your religious lives following migration?”
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Figure 2. A Hierarchical Code and Sub-Code Model Related to Religious Life
Following Migration

According to the participants, the “language barrier” is the most
crucial problem they face in their religious lives after migration.
Insufficient knowledge of the Turkish language negatively impacts
personal communication and, consequently, social lives. On the
other hand, language is not merely a means of communication; it
also transmits material and spiritual values, which affects religious
life. The language barrier may cause additional problems, such as
the inability to communicate sufficiently at religious venues, receive
religious education, take advantage of religion-related services, and
understand religious leaders’ discourse, statements, and prayers.
The participants report developing strategies to overcome these
issues, such as going to sacred venues more often and spending
more time with the congregations there. This effort is likely to help
migrants integrate into the local population and develop an
adaptation behavior.

I was in Istanbul at first. I could not understand the sermon. I
arrived during Ramadan, three years before this festival. I



232 Ozge Zeybekoglu Akbas et al.

prayed there, in Istanbul, during the Ramadan Feast. That is to
say, I went, prayed, and left. T did not understand the
language. I sat there and did not understand what they were
saying. (G6, Male, Pashtun)

Religion was a major issue. You feel embarrassed. You do not
understand the imam’s words during the sermon. You cannot
read the religious regulations here. We did not understand the
language, so I thought to myself, “If you go to the mosque
more frequently and listen more, you can learn the language
faster.” (G16, Male, Uzbek)

The participants cite their “inability to perform their worship” as
another obstacle they faced in their religious lives after migration.
Possessing the identity of a refugee or migrant may entail an
insecure existence among the domestic population. Afghan
migrants, who are a part of the domestic population’s labor force
but are employed without security, are defenseless and, therefore,
subject to their employers’ initiative. The participants who state this
is also reflected in their religious lives report difficulty performing
their worship. Some participants even had to change or quit their
jobs to fulfill their religious duties:

I left my job twice because of this. For instance, sometimes
Fridays were very busy, and I had to perform my ritual prayer
at work; I could not go to the mosque. But I left my job in
Akseki because of that. I was told, “We have much work. If
you fast, this will affect it.” So T asked for my wages and left.
That sort of thing cannot happen in our country. (G6, Male,
Pashtun)

There is work to do here, so I cannot go. I cannot leave here
when there is work to be done. If T left and something were
stolen, I would be responsible. I would have to answer for it.
(G2, Male, Uzbek)

A significant number of the individuals in the sample group work
in the agriculture sector, including fields, greenhouses, and cold
storage facilities. Therefore, their workplaces may be some distance
from town centers and, consequently, places of worship such as
mosques. Some participants cite this as the reason why they have
not been able to attend a mosque for a long time. Thus, “access to a
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sacred venue” can be mentioned as another issue that participants
face daily:

The mosque is far from here. I have not been to a mosque for
a year. (G3, Male, Uzbek)

We do not go to the mosque anyway. We do not attend Friday
prayers because the mosque is too far away. (G11, Male,
Pashtun)

Some participants state that they could not perform their worship
due to the conditions of the domestic population, and their
motivation for this was reduced. Their interest in human matters had
increased, and they behaved sinfully due to their concerns about
“adapting to the current conditions.” Some participants also report
feeling shame and regret because of this:

No ritual prayers or fasting are practiced here. Everything has
been lost. You get up at five o’clock in the morning. Isn’t it
dark? And you do not know when you will finish work in the
evening either. (G7, Male, Pashtun)

I came here, and we can sometimes perform our ritual prayers
three times a day, sometimes even less. I always managed to
fast, though. I even managed to pray five times a day during
Ramadan. But after that, the ritual prayer changes according
to the circumstances. The reason is not the work either. We
do not have that much work. It is simply laziness. (G11, Male,
Pashtun)

Some Afghan immigrants have abandoned practices aimed at
retaining their religious identities and adopted local cuisine. By
distancing themselves from their religious identities, they have
embraced local consumption habits and adjusted to their cultural
values. Thus, they become, in a sense, a part of secular social life.
This shock to their world of belief inevitably leads migrants to
question their lifestyle. On the other hand, this situation of some
participants is interpreted as an act of cohesion with the local
community, thus legitimizing their lifestyle in a way. For instance,
some participants who were highly sensitive to alcohol
consumption before migration now view this as an act of cohesion:
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I drink alcohol here. It would have been better if we had not
formed this habit. But what can we do; it happened. (G8,
Male, Pashtun)

Does a man consume raki there, in Afghanistan? Does he pour
it into a glass? We do not drink from that glass. We break it.
That is, no one talks to this man. A man is drinking raki from a
glass here. I drink water from this glass. (Laughs) That is
exactly what has happened to us here. It has been three years.
We have become more relaxed, inevitably. (G12, Male, Tajik)

Some Afghan migrants attempt to preserve their religious
characteristics. Some participants report fighting for existence
within the local community after migration. They adhered more
closely to their religious beliefs, prayed, resorted to God, and
performed their other worship and rituals more frequently due to
experiencing “mental and spiritual problems” and “feeling a
regression in the spiritual sense.” Possible causes for these issues
include their longing for their home country, family, and social
surroundings, loneliness, and the misfortune they had suffered
during this period. This can be interpreted as the behavior of a
typical community of migrants designed to preserve their identity,
culture, beliefs, etc., within the local community:

I began to worship more after coming to Turkiye. I feel alone
here, as I am far away from my family. So, I resort to God. I
pray more and give thanks for what I have today. We are
illegal immigrants here. If we are apprehended, we will be
immediately deported. Praying is our only hope. (G9, Female,
Uzbek)

I pray more here. You have gone through great difficulties to
reach here. Some people call us foreigners when we do not
speak Turkish. The statements about the Afghans upset and
sadden us. That is why I have grown much closer to God.
(G21, Female, Uzbek)

Clothing is another indicator of the change and transformation
that also concerns the religious lives of Afghan migrants. The
migrants’ clothing contains traditional and cultural aspects and is a
deterministic parameter of their religious identity. It has also
changed after migration:
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Nothing has changed with my worship, but my dressing style
has obviously changed. I used to wear long clothes there; I
had to because that is what the elders and the family desired.
They do not want fine attire. They do not wish your body to
be visible. They want thick, long dresses. We used to wear
long dresses. But I wear shorter ones here. There is no
problem with that. (G14, Female, Uzbek)

There is perpetual fear there. For instance, I cannot go out in
Afghanistan in the clothes I wear here. They would look at us
and scold us. But, if we wear our native attire here, the
people here look at us and think we are strange. We have to
adapt wherever we go. We have no choice. (G16, Male,
Uzbek)

Statements of the participants reveal that Afghan migrants behave
in a way that aims to preserve their religious characteristics while
also attempting to adapt to the established order. Some individuals
who continue their religious practices and adhere to their beliefs
report changing attire styles, both because they are no longer
subject to the impositions of an authoritarian regime and have fitted
in with the local population. When the state restrictions in public
areas and pressures from family, the religious community, and
society on women in Afghanistan are considered, the situation in
Turkiye can be described as a process of liberation, especially for
Afgan migrant women. On the other hand, ostracizing and
estrangement are understood to impact Afghan women’s attire.
Field observations also confirm this. It can be observed that their
clothing, color choices, and even the manner they wear their
headscarves are identical to those of local women. Some
participants who want to “bring up their children like Turks” reveal
that they altered their children’s attire to fit the current conditions.
The Afghan women who want to be “accepted” by the local
community say they only wear their indigenous clothing among
themselves during religious festivals, special days, and nights.

The participants’ sense of peace and freedom after the migration
is correlated with their attire and affects the other aspects of their
social lives. Indeed, this is also the primary factor that prevents them
from returning to Afghanistan: escaping from an authoritarian and
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oppressive atmosphere to a democratic and peaceful one! Female
participants, in particular, referred to the difficulties of being
women in Afghanistan. The female migrants, previously excluded
from public areas and treated as second-class citizens in
Afghanistan, view the ability to go out independently and
communicate with the other community members as a gain. On the
other hand, the male migrants also share the emphasis on an
atmosphere of peace and freedom:

I am very comfortable here, thankfully. I can take my children
and go to the park. We could not live there if we returned
now. We have got used to living here. (G14, Female, Uzbek)

If I returned there in this state, with tattoos on my arms, they
would cut off my arms... My family was very angry when they
saw the tattoos. Afghans do not get tattoos very much. Here,
however, we desire to be like the Turks. If we return to
Afghanistan, we will miss the relaxed atmosphere here. (G8,
Male, Pashtun)

I never spoke to girls like this in Afghanistan. But I am here in
Turkiye, and T am talking to you. There, if a girl were to
arrive, I would have to leave. (G12, Male, Tajik)

Afghan migrants’ religious lives, feelings, and thoughts have
undergone significant changes and transformations after their
migration. The female migrants are more careful to preserve their
religious characteristics than the male migrants. Women’s
experiences during and after migration have prompted them to
adhere more closely to their beliefs and intensify their worship. On
the other hand, the male participants have attempted to conform to
the religious lives of the local population and to construct a new
religious life for themselves. Male migrants can be said to have more
opportunities to integrate with the existing community and develop
cohesion behaviors due to their greater presence in public life.

In contrast to Afghanistan, where religion dominates the social
structure and relationships, the presence of a secular social order in
Turkiye has increased the visibility of migrant women in public life.
The portrayal of Turkey as a more peaceful and liberated country in
migrant women's statements confirms this. On the other hand, some
participants view this negatively, saying that it leads to
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degeneration, a departure from spiritual values, identity, and
culture.

5.5. The Religious Socialization Practices of Afghan Migrants

Migration encompasses not only a location change but also the
process of acquiring the cultural values, semantic world, and
religious codes of the location to which the migrant moves.
Integration with the local community, the development of cohesion
behavior, and the generation of communication and interaction rely
heavily on the practices of religious socialization. In addition,
contact with religious groups and institutions can serve as a “buffer
mechanism” for the individual, compensating for the compelling
effects of migration. The study examined the relationship between
religious socialization and cohesion, asking Afghan migrants, “What
are the practices of religious socialization after migration?”
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Figure 3. Code— Sub-Code Parts Model Related to Religious Socialization
Practices

Afghan migrants view mosques not only as places of prayer but
also as sites for their religious socialization practices. Mosques are
evaluated as venues for establishing communication and interacting
with the local community for Afghan migrants, who are subjected to
new socialization practices. Thus, mosques are special places for
the two groups to come together and gain mutual understanding. In
other words, this is the practice of acquiring a social environment,



238 Ozge Zeybekoglu Akbas et al.

refreshing religious knowledge, preserving religious beliefs, and
developing cohesion behavior. Male migrants utilize mosques more
frequently than female ones, which enables male migrants to
overcome their integration processes more easily and quickly. It is
also clear that religious socialization facilitates acquiring the local
community’s language. Considering the opportunities offered by
structures such as mosques to migrant individuals during their
process of “transition,” one can refer to this process as “structural
cohesion” (Yaralioglu and Giingodr 2020, 153).

I do not know any associations, but I attended the mosques in
previous workplaces. I joined the congregation and met its
members. I examined carefully whether our religious
practices differed in any way. (G3, Male, Uzbek)

Since we are alone here, attending the mosque feels good.
(G10, Male, Tajik)

I attend the mosque to socialize. I have met lots of people
older than me and my age there. I have made many friends
within the congregation. Everyone is treated equally in
mosques. No one is better than anyone else. No one cares
whether you are Afghan, Turkish, or Kurdish. Enter and leave
as you please. It is the house of God. (G20, Male, Uzbek)

Some participants have not been able to find sufficient
opportunities for religious socialization after migration. Those who
could not attend mosques reported worshipping at home. Language
barriers, ignorance of religious institutions and organizations, and
issues with access to sacred sites (mosques) have been cited as
obstacles to religious socialization. From this point, one can argue
that the unity of the congregation in Afghanistan has been replaced
by an “individualistic” and “introverted” perception of religion in
Turkiye.

I am unable to attend the mosque, but I do pray. (G1, Male,
Turkmen)

I cannot attend the mosque at the moment, but I worship on
my own. (G2, Male, Uzbek)
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I am unable to attend the mosque. I do not know any
associations. My husband and I pray at home. (G17, Female,
Tajik)

The restricted appearance of migrant women in the public arena
also affects their (religious) socialization. However, migrant women
can achieve social communication and interaction through active
neighborly relationships. Afghan women can establish their own
“habitus” in the local community by forming neighborly
relationships with local or migrant women. Neighbors support their
religious socialization and impact their integration and cohesion
patterns. Afghan women state that they meet with their neighbors
regularly and participate in activities such as reading the Qur’an,
holding Islamic memorial services, and engaging in religious
conversations.

The neighbor women gather in the building for religious
conversations, but I cannot understand the language. That is a
significant obstacle. You feel inevitably ashamed. (G9,
Female, Uzbek)

We hold memorial services with the Turkish and Afghan
neighbors. It is fruitful, and it is at home. We commemorate
God. (G21, Female, Uzbek)

The actors and practices involved in religious socialization have
become increasingly diverse in recent years. The opportunities of
the digital age, in particular, also impact the religious arena, and
people can obtain their religious knowledge and practices from
digital religious platforms. By transferring religious culture to the
digital environment and presenting it to their liking, “individuals
and groups confirm their virtual presence in the online
environment, as well as their existence in the offline world” (Dereli
2019). Some participants support religious socialization by
benefiting from traditional, new, and social media opportunities:

Social media and the mosque. I watch religious videos of
Turkish imams. (G7, Male, Pashtun)

I watch television. We have some imams who are great
scholars. (G15, Male, Uzbek)
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The actors and practices that support the religious socialization
of Afghan migrants vary according to gender. Male migrants work in
the labor market, are more visible than women in the public arena,
and can use prayer venues, such as mosques, more frequently,
influencing their religious socialization. While performing their
worship, male migrants meet the congregation at mosques, have
opportunities to chat, meet their need for religious knowledge, and
at the same time, contribute to their social cohesion processes
(acquiring a social environment and learning the language of the
local community). In contrast to male migrants, female migrants
retain fewer opportunities for (religious) socialization, integration,
and cohesion because their lives are more restricted and limited to
their private lives (homes). Female migrants have no contact with
religious institutions or groups and perform their worship at home.
As a result, their piety is experienced more on a personal level.
Some female participants attempt to overcome their limited public
appearance through their relationships with their neighbors. They
can integrate with the local community in this way while
simultaneously supporting their religious socialization. In their
present conditions, the participants seem to benefit from the
opportunities of digital platforms and utilize media tools in their
religious socialization practices. However, the effects of this type of
religious socialization on integration and cohesion are unknown.

5.6. The Religious Life in Tiirkiye as Perceived by Afghan

Migrants

The migrants, who participate in a new socialization experience
with migration, attempt to adapt to the social order of the local
community in this way. It can take time for them to accept and
interiorize the degrees of difference between their identity, culture,
beliefs, and world of values and those of the local community. Their
shared religious beliefs can strengthen the processes of migrants’
integration and cohesion during the transition period. On the other
hand, the differences in the religious ways of life, as well as other
differences, between the two countries can harm the cohesion
process and lead to the migrants questioning and criticizing their
own religious lives or those of the local community. Researchers
asked Afghan immigrants, "What are your views on religious life in
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Turkey?" to reveal the differences and understand how immigrants
interpret these differences.
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5.3. The Migration Narratives of the Sample Group

The participants made a series of observations concerning the
religious lives of the Turks. According to the participants, Turkish
religious identities and sense of belonging are weak, and Turks are
not religious and do not even perform their compulsory religious
duties.

People experience their religions freely here. Women who
want to wear a veil do so, and those who do not wish do not
wear it. Everyone experiences religion according to their own
beliefs and wishes. It is acceptable if it is done in moderation,
but young people are too liberated. They say, “no one
interferes with anyone else,” but is that desirable? If someone
does not tell himself the truth, we are responsible for him too.
He will be proceeding toward the flames in front of our eyes.
It is our duty as brothers to tell him to stop. For instance,
wouldn’t you tell me to stop if I were to make myself ill here?
They do not say anything here, but if society is corrupted,
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how will you restore it? My father was a learned man. This is
how he used to describe the state of Islamic lands. We say
that Turkiye is our savior. If corruption is to occur, then
Turkiye is the last place that should be corrupted. Isn’t that so?
(G9, Female, Uzbek)

Some participants emphasize that Turkiye is a more free country
than Afghanistan, but this freedom negatively affects aspects of
religious life. Despite their perception of the religious life in
Afghanistan as oppression and violence and the religious life in
Turkiye as peace and freedom, they criticize religiosity in Turkiye
regarding protecting religious personalities and fulfilling religious
practices. While they have no hopes for the situation in Afghanistan,
they have expectations for Turkiye, which confirms that. The
participants, in particular, criticize Turkiye for the lifestyle and
religious lives of the youth. However, their criticisms seem to be
based on the information obtained from social media rather than
their social circles, which is another issue that needs further
investigation.

The participants evaluate the religious life in Turkiye based
primarily on the country’s lifestyle and consumption habits. They
take a critical stance on various issues, including the sale of
alcoholic beverages, the use of alcohol by Turks, the consumption
of products that should be forbidden, the relationships between
men and women, the invasion of privacy, and especially the attire of
young people. Such an assessment is understandable among
individuals raised in an authoritarian and oppressive social order
where regulations and restrictions are strictly and harshly enforced.

Another issue that is wrong in Tirkiye is the sale of alcohol.
We are Muslims. This is wrong. (G2, Male, Uzbek)

For instance, there are numerous differences between Afghan
and Turkish youth. T observed a lot of things at my university.
Approximately 80% of the students in our class had
boyfriends or girlfriends. Consider it in this light. (G20, Male,
Uzbek)

Another expectation of the participants for their religious life in
Turkiye includes “religious education” and “religious services.” After
evaluating the religious education and services in Afghanistan, some
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participants claim that the situation in Turkiye is insufficient. They
state that religious socialization supported primarily by the family,
as well as the mosque and religious schools, is not present in
Tirkiye. Children do not receive religious education, and religious
instruction is insufficient within the education system. Some
participants even report enrolling their children in institutions that
provide religious education. They believe that religious schools
should also be present in Tirkiye. In addition, each participant
states that they are unaffiliated with any religious foundations,
institutions, or organizations in Turkiye. They receive no aid and do
not participate in any events of these institutions:

The Qur’an is not taught in the school here, but that is not the
case in Afghanistan. We have lessons on the Qur’an in the
school, of course. And I am not referring to religious schools.
I receive lessons on the Quran every day. We also study the
languages of Pashtun and Farsi. I attended the mosque early
every morning until the age of 14-15. Every child in the village
attends the mosque. We read the Qur’an until 07:30 - 08:00...
look at the situation here. For me, 90% of the children here
are zero. But, in Afghanistan, they attend religious school
until the age of 15. My brother is 14, and he is a bhafiz of the
Qur’an. He is continuing to learn now. (G6, Male, Pashtun)

I am currently teaching a little bit at home. I would send my
kids to a religious school if one existed. My son attends Friday
prayers with his father. We do whatever the laws of Turkiye
require. I will let my daughter live as do Turkish girls... They
have their own rights and regulations. It is the same in the
Quran as well, though. It is what God said. I will express
what I believe. She is free to do it or not at her discretion. I
will guide her as her mother. (G14, Female, Uzbek)

Some participants view the Turks’ religious life favorably.
According to the participants who describe the religious life in
Turkiye as comfortable and free, a spirituality founded on freedom
is more valuable than a religious way based on oppression,
violence, and fear. Their statements about the Turks include that
they have “pure hearts,” they are “good people,” and they are
“benevolent,” which could be seen as a result of their experiences
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in Afghanistan and during their migration. Some participants
embrace the lifestyle in Turkiye, evaluating the devoutness in
Turkiye as individual devoutness and finding it pleasant.

I like some of the things my Turkish friends do. For example,
there is a wedding, a mosque, and a restaurant here. No one
interferes in anyone else’s life. For me, religion cannot be
forced. People run away from that. I have seen here that
fathers take their sons by the arms and lead them into the
congregation... No one stares at women who do not cover
their heads here. I do not look at them, nor does anyone else.
In our country, if these girls were to pass by, everyone would
stare. That is not the case here. What is important is to have a
pure heart. I would be comfortable here if I brought my wife
and children over. It is nice that people are liberated. (G4,
Male, Uzbek)

I think the Turks have a pure heart. They help any children or
poor people they see here. That is not the case in
Afghanistan. (G15, Male, Uzbek)

When the religious life and the degree of devoutness among
Turks are evaluated from the point of view of Afghan migrants,
significant differences appear. Afghan migrants view their religious
characteristics and devoutness as stronger than that of the Turks.
Some participants state that religious life in Turkiye functions more
on an individual level and value the country’s peaceful and free
atmosphere. In contrast, some participants evaluate this as a lifestyle
damaging religion and a degenerated or corrupted culture. They
note deep-rooted differences in dress, the relationships between
men and women, and perceptions of privacy. On the other hand,
some participants, especially those who have lived in Turkiye for a
long time, have integrated and adopted its religious life, lifestyle,
and consumption habits after migration. Their beliefs and spiritual
world are more flexible and adaptable.

Conclusion and Discussion

Migration encompasses not only the physical act of moving from
one location to another or the movement of bodies and objects but
also the process by which identities, cultures, beliefs, and values
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move from one place to another. The issue is the togetherness of
migrants and the host country’s native population. The story
emanating from this togetherness (integration, acceptance, cohesion
or exclusion, alienation, and discrimination) is determined by the
relationship that allows the two communities to understand each
other.

With the experience of cross-border migration, migrants who
find themselves within a new location, culture, lifestyle, etc., are
unavoidably forced to adapt to the order of the local community.
For this reason, human movement can bring significant changes in
the world of migrants who are part of the continuity of daily life.
Otherwise, if migrants bring their culture, lifestyle, and so on from
their home country to the receiving country as is, they will be
marginalized, excluded, and isolated, which can lead to a dispute
over their position.

The religious lives, identities, feelings, and thoughts of Afghan
migrants have undergone a distinct transformation. This change and
transformation can be evaluated in terms of integration, the
development of cohesion behavior, and community acceptance and
approval. The changes in the performance of compulsory worship
are the most notable aspects of the religious life and practices here
(in Turkiye) and there (in Afghanistan). Previously possessing a
solid religious character, living according to their religious beliefs
and principles, and leading an intensive worship life, some migrants
said this changed upon migration. While some felt uncomfortable
and regretful because of this, others have embraced this “new”
lifestyle.

Some participants define Afghanistan’s religious life as restrictive,
prohibitive, authoritarian, oppressive, and propped up by violence.
They describe the religious life in Turkiye as comfortable, peaceful,
and free. While some participants evaluate it as a move away from
religion and toward a degenerate lifestyle, others see it as an
opportunity. Considering the restrictions and prohibitions on
women's public appearance in Afghanistan and the pressure
exerted by the family, congregation, and society, the situation in
Turkey may be viewed as an emancipation opportunity, particularly
for Afghan women. This is regarded as valuable not just in
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connection with women’s dress but also their ability to participate in
the public sphere, establish employment relationships, and benefit
from educational opportunities. On the other hand, female
participants are more diligent than their male counterparts in
preserving their religious characteristics. The study by Yakut (2019)
that examined the thoughts of Syrian migrant students on migration,
religion, and integration revealed that the female students were
more attached to their religion and had a more intensive life of
worship than their male counterparts.

Some individuals may feel they are losing their identity, culture,
and spiritual values due to this process of change and
transformation that accompanies the settlement of migrants in the
receiving country. Therefore, they may embrace their religion more
profoundly and pursue a more intense life of worship to preserve
what they have (identity, culture, values, and so on). And they
attribute significance to the process they experience (the things that
have happened to them, being away from their home country,
loneliness, exclusion, discrimination, being an unwanted subject,
etc.). According to a study conducted by Ozcan (2019) using Syrian,
Iraqi, and Afghan migrants as the study group, migrants embraced
religion more closely and performed practices aimed at increasing
their religious motivations, such as resorting to the creator and
worshipping more frequently to cope with the migration process.

The male migrants seem more involved in the public sphere (for
instance, mosque attendance, employment, ability to develop social
networks, etc.) than their female counterparts. That gives them
more opportunities to develop patterns of integration and cohesion
with the local community. According to Coskun and Cetin (2022),
Afghan males are more engaged than their female counterparts in
employment, venue utilization, cultural contact, and social relations.
Coskun and Cetin provide various explanations for why women
encounter more challenges in cultural integration than men. First of
all, women do not participate in the social arena. They stay in their
homes and rarely visit other places. They have no or insufficient
means to overcome the language barrier.

It is evident that the “language barrier” is the primary challenge
Afghan migrants face in their religious lives. Despite their effort to
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learn the language, the participants encounter difficulties,
particularly in mosques, due to their inadequate Turkish language
skills. As stated by some other studies (Erkan 2016; Yildirim and
Dinler 2021; Kan and Koroglu 2022), the language barrier is a
crucial difficulty in migrants’ social integration and cohesion.
According to Selvitopu and Giin (2020), similar cultural attributes,
language, and ethnic and religious roots positively impact the stress,
cohesion, and integration with the social environment of the
migrants. These similarities play an essential role in their choice to
come to Turkiye and facilitate the migration. Studies (Yeler 2021)
indicate that, as a result, no great social discord or conflicts have
been observed, nor have circumstances such as alienation,
exclusion, and labeling occurred.

Another issue that stands out in the study is insufficient access to
sacred venues. Some participants state that they cannot obtain
permission from their employers to attend the mosque because their
workplaces are too far away or because they are illegally employed.
Diehl and Koenig also found similar results in their study (2013).
The study on participation in religion and piety of the Turkish
Muslims and Polish Catholics who migrated to Germany revealed
that the rate of participation in worship decreased after migration
among both groups. Similarly, Khoudia’s study (2022) discovered a
decline in the religious beliefs and practices of migrants in the
Netherlands.

According to gender, the actors and practices supporting the
religious socialization of Afghan migrants vary. Attending the
mosque for men and neighbor relations for women facilitate
religious socialization. Afghan migrants are observed to have any
contact with religious institutions or groups, and their religious life
is generally confined to their homes. At this point, it is possible to
assert that the congregational life and intense worship in
Afghanistan have been replaced by an “individual” and
“introverted” perception of religion in Turkiye. Digital platforms
play a significant role in the religious socialization of Afghan
migrants.

Afghan migrants find religious education and services in Turkiye
to be insufficient. The participants mention an intensive religious
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education, beginning with the family and continuing in mosques
and religious schools in Afghanistan. They emphasize the
insufficiency of religious education in Turkiye provided only in
schools. A similar finding was also confirmed in studies that
examined the religious socialization of Syrian migrants at the
institutional level and focused on the structural cohesion of the
migrants (Yaralioglu 2019; Yaralioglu and Glingo6r 2020). Both of
these studies were carried out using sample groups in the province
of Kilis. They disclosed that the Syrian participants received a
religious education principally from their own families and in
mosques and religious schools, whereas there is no comparable
model for religious education in Turkiye. Moreover, they did not
believe that the existing religious education was adequate. Indeed,
the Syrian migrants even petitioned the associations in Kilis
concerning this. On the other hand, our study reveals that Afghan
migrants have no ties to any foundations, institutions, or
organizations (in terms of membership, receiving support,
participating in activities, etc.) and have no demands in this regard.

In evaluating the religious life in Turkiye and the level of
religiosity of the Turks, some Afghan migrants consider their
religious character and piety stronger than that of the Turks. The
study by Friberg and Sterri (2021) measured the religious cohesion
of the migrant youth in Norway and compared it to the domestic
population and other migrant groups. This study also found that the
migrant youth from outside Western Europe, particularly those from
Muslim countries, were more religious than local and western
youth. It also asserted a decline in religiosity and a continuous
religious individualization process among migrant youth in Norway.
However, this occurred more slowly among Muslims than among
non-Muslims.

Some participants criticize the religious lifestyle in Turkiye (such
as dress, the relationships between men and women, consumption
habits, and the perception of privacy). On the other hand, some
participants evaluate the religious life in Turkiye more favorably and
embrace the Turkish lifestyle and consumption habits. The latter
group of participants reports having a more flexible and adaptable
world of belief and spirituality. Similar conclusions can also be



The Religious Life of Afghan Migrants Before and After Migration 249

found in the literature. Kan and Koroglu (2022) examined the
cultural problems of the Afghan youth in Usak province. They
conclude that the religious life in Turkiye, from the eyes of Afghan
migrants, is more comfortable and liberated and that women are
most affected by the religious oppression and coercion
implemented by the Taliban regime in Afghanistan. The study by
Erkan (2016) focused on the cohesion, comparisons, and similarities
in the religious ways of life of the Syrian migrants living in
Gaziantep. It contained the participants’ statements that religion is
more dominant in Syria, that the traditionalist, submissive, and
resigned perception of religion was in charge, and that worship and
religious rituals were more intense and enthusiastic there (in Syria).
Religious rituals were more intense and enthusiastic there (in Syria).
This study also revealed the decline in Syrians’ religiosity, worship,
and the visiting of sacred venues after migration as well as the
changes in dress and the relationships between men and women.
These conclusions are consistent with the findings of our study too.

This study examines Afghan migrants’ appearance of
“settlement” rather than their identities as “guests.” It concludes that
the social integration and development of cohesion behavior are the
more dominant aspects of this process. However, despite this
pattern of integration and cohesion, it is clear that Afghan migrants
continue to be in a “distraught” state due to the lack of legal and
institutional mechanisms supporting the process of becoming
settled. It appears that legislation and institutional support are
necessary to facilitate employment and community integration of
Afghan migrants.
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Abstract

The allusive (ishari) method of exegesis is the name given to the
process of interpreting the Qur’an depending on the particular type of
knowledge called ma‘rifab, which is accepted to be based on
spiritual experience. In the ishari exegesis, the meanings of the verses
of the Qur’an are revealed to the Sufi’s mind, and then, the Sufi
expresses those senses through symbols and signs by employing an
implicit style. Comprehensive and advanced works have been written
over time in the field of ishari exegesis, whose first examples were
encountered in the early eras of Sufism. Aba Hamid Muhammad al-
Ghazali (d. 505/1111) wrote works in various fields such as figh
(Islamic law), theology, philosophy, and Sufism. Although he did not
have any complete book in the field of ishadri exegesis, his vast
corpus is overflowing with his ishari interpretations of verses of the
Quran. For this reason, he is recognized as one of the most
influential figures in the field of ishari exegesis. This article aims to
determine the basic principles on which al-Ghazali's ishari
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interpretations of the Qur’an in his various works are built in the
context of the basic principles of his understanding of the Qur’an.
The article firstly gives al-Ghazali’s approach to the Qur’an and then
attempts to determine the basic principles of the method of his ishari
exegesis. It also analyzes some ishari interpretations of al-Ghazali in
his various works to better understand these principles.

Key Words: Quran, al-Ghazali, the allusive (ishari) method of

exegesis, explicit (zahir), implicit (batin)

Introduction

Numerous scientific works have been published in Turkiye and
abroad on al-Ghazali, whose transformative interventions in
different disciplines have shaped the course of the history of Islamic
thought. Since these studies generally focus on al-Ghazali’s
philosophical and Sufistic thought, al-Ghazali’s contribution to the
field of ishari exegesis has been relatively neglected. Among the
most important reasons for this situation are that al-Ghazali did not
publish an exclusive work in this field, and his ishari interpretations
are scattered in his extensive and vast corpus. Nevertheless, the
studies aimed at determining al-Ghazali’s understanding of the
Quran and especially his ishari interpretations of various verses
and the principles on which they are based would fill the severe gap
in revealing al-Ghazali’s intellectual world with all its dimensions
accurately. In light of this reality, al-Ghazali is recognized as one of
the crucial actors in this field. However, he did not publish an
exclusive work on ishari exegesis among his dozens of writings in
various fields." In many of his works, especially those analyzed in
this article, al-Ghazali extensively used the Qur’an and provided
evidence from the verses to support his ideas on various topics.” In

' Siilleyman Ates, Isdri Tefsir Okulu (Istanbul: Yeni Ufuklar Nesriyat, 1998), 110;
Yunus Emre Gordik, Taribsel ve Metodolojik Agidan Isari Tefsir (Istanbul: Insan
Yayinlari, 2013), 141. Additionally, Mesut Okumus’s meticulously written work on
al-Ghazali’s understanding of exegesis and interpretation of the Qur’an, which
fills an essential gap in the literature, explains al-Ghazali’s understanding of ishari
exegesis in detail. See Mesut Okumus, Kurdn'in Gok Boyutlu Okunugu: Imam
Gazzdli Ornegi (Ankara: Ankara Okulu Yayinlari, 2006), 170-209.

Kenneth Garden criticized the method of al-Ghazali’s use of verses in his works
by giving examples from Ihya’ ‘uliim al-din. Garden indicates that all 40 books

N
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this regard, he attempted to interpret the relevant verses by
applying different methods based on the circumstances.’

In his book, al-Ghazali and the Quran: One Book, Many
Meanings, which is the first and only independent book published
on al-Ghazali’s understanding of the Qur’an, Martin Whittingham
divides hermeneutical interpretations into two different categories
based on the question of how the Qur’an should be interpreted:
“the reading in which the intention and purpose of the author of the
text take precedence” and “the reading in which the text, its
interpreter and the action of interpretation are at the core.” Before
expressing his opinion about which group al-Ghazali belongs to,
Whittingham points to a style of reading in which the interpreter
and the interpretation itself are more important than the author of
the text in terms of understanding the Qur’an. Some scholars such
as Farid Esack, Mohammad Arkoun, and Nasr Hamid Abt Zayd
have recently accepted this approach, although it is not used much
in hermeneutic approaches to the Qur’an.” Whittingham argues that
even if al-Ghazali is thought to have adopted the first conception

of the Ihya’ begin with relevant verses and hadiths and that such an introduction
gives the impression that al-Ghazali will deal with the matter by the guidance of
the Quran and hadiths. Often, however, al-Ghazali proceeds with his
independent evaluation of the matter without resorting to the guidance of these
scriptures. According to Garden, al-Ghazali utilizes the authority of these
scriptures, not their content. “In this case, al-Ghazali is interested in the Qur’an as
a source of legitimacy for his project, but not as a source of inspiration for it,
though he implies that [the following] exposition is a seamless extension of
scripture.” Kenneth Garden, “Rhetorics of Revival: al-Ghazali and His Modern
Heirs,” in The Heritage of Arabo-Islamic Learning: Studies Presented to Wadad
Kadli, ed. Maurice Pomerantz and Aram Shahin (Leiden: Brill, 2015), 364-365.
> Alexander D. Knysh, the author of the article titled “Sufism and the Qur’an” in the
Brill Encyclopaedia of the Qur’an and one of the most authoritative scholars in
the field, notes that al-Ghazali’s vision of the Qur’an was entirely distinctive after
he has given the history of ishdri exegesis up to the time of al-Ghazali. He
explains al-Ghazali’s understanding of the Quran and exegesis in detail through
his work Jawahbir al-Qur’an. However, it is a deficiency that Knysh, while
analyzing al-Ghazali’s interpretation of the Qur’an, does not refer to almost any
other work of al-Ghazali except Jawahir al-Qur’an and does not mention 7hya’
wlitm al-din at all. Al-Ghazali’s Ihya’ is a source that must be consulted not only
for his understanding of the Quran but also for all ideas of al-Ghazali. See
Alexander D. Knysh, “Stfism and the Qur’an,” in Encyclopaedia of the Quian,
ed. Jane Dammen McAuliffe (Leiden: Brill, 2006), V, 148-151.
Martin Whittingham, Al-Ghazali and the Quran: One Book, Many Meanings
(Oxon: Routledge, 2007), 3-4.
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mentioned above, his work supports the opposite view and that al-
Ghazali constitutes one of the prime examples of a meaning-
producing interpreter. On the other hand, he also notes that
whether such a sharp distinction can be established for some works
of al-Ghazali is a challenging question.” Within this context, Ulrika
Martensson likens the method of al-Ghazali’s interpretation to the
hermeneutic approach of the contemporary literary critic Eric
Donald Hirsch Jr. Hirsch is a strong advocate of the view that the
author’s intention and purpose are essential in opposition to all
other literary theories, especially the approach of Hans-Georg
Gadamer and various other postmodern theories in this context,
which seek the meaning of a text either in the subjective
interpretation of the reader, in the language of the text independent
from the author, or in the tradition of the reader.® In addition to
Martensson and Whittingham, Muhammad Kamal draws attention to
the similarity between the hermeneutical position of al-Ghazali and
the phenomenology of Edmund Husserl. Husserl attempts to
comprehend human consciousness through the phenomenological
approach to establish a new basis for knowledge. “He employed
phenomenology as a method for reaching the ‘essences’ of
phenomena intended by consciousness intuitively and before any
presuppositions and prejudgments.”” At this point, Kamal takes the
similarity between al-Ghazali and Husserl even further. He
recognizes al-Ghazali as the person founding phenomenology
centuries before Husserl, for al-Ghazali claimed that to understand
the Qur’an, one must be free from all presuppositions.®

Al-Ghazalt’s inclusive approach, which analyses both explicit
and implicit interpretations together, is based on his view that the
aim of all kinds of interpretation activities, whether based on
explicit or ishari, is the correct understanding of the intention of

5 Ibid., 128.

6 Ulrika Martensson, “Through the Lens of Modern Hermeneutics: Authorial
Intention in al-Tabari’s and al-Ghazali’s Interpretations of Q. 24:35,” Journal of
Qur'anic Studies 11, no. 2 (2009), 25, 41.

Muhammad Kamal, “Al-Ghazali’s Hermeneutics and Phenomenology,” Religion
East & West 4 (2004), 81.

Ibid. However, in this article, Kamal has difficulties establishing other similarities
between al-Ghazali and Husserl. Therefore, it must be expressed that the
comparison Kamal makes between al-Ghazali’s hermeneutics and modern
approaches is considerably weaker than that of Martensson and Whittingham.

~
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God. Nonetheless, even if the text to be understood is the Qur’an, it
would not be expected that any interpreter could interpret the text
in a way entirely independent of its context.

“Instead, profoundly influenced by his or her context, including
social, political, and intellectual factors, the interpreter inevitably
constructs or adds to meaning in the very act of interpretation,
whether consciously or not.” That is why it is not easy to make
definitive determinations, as Martensson or Whittingham did, about
the method of a scholar like al-Ghazali, who is regarded as an
authority in various religious disciplines. The nature of the
interpretation of the Qur’an itself is not appropriate for such a
distinction to be made.' Despite analyzing the same works to
determine which of the aforementioned hermeneutical methods al-
Ghazali adopted in his interpretation of the Qurian, different
authors have reached different conclusions. It is not because al-
Ghazali was inconsistent or because the scholars who analyzed his
works were incompetent. Ahmad Dallal wrote one of the most
persuasive arguments about the contradictions in al-Ghazali’s
thought. According to Dallal, “the ambivalence or possible
ambiguity in al-Ghazali’s writings results from his systematic attempt
to reconcile intertwined and sometimes conflicting epistemologies
and knowledge systems.”"' Ibn Taymiyyah, quoted by Dallal,

?  Whittingham, Al-Ghazali and the Quran, 4.

1 About al-Ghazali’s hermeneutic understanding, see Gerald L. Bruns,
Hermeneutics Ancient and Modern (New Haven: Yale University Press, 1992),
124-136. Bruns’ book analyzes the concept of hermeneutics in two sections under
ancient and modern periods. The hermeneutical understanding of al-Ghazali is
explored in the last part of the former section under the title of "Sufiyya: The
Mystical Hermeneutics of al-Ghazali.” Also see Hakan Gundogdu, “Gazalinin
Teolojik Hermendtigine Yorumlayict Bir Bakis,” Isldmi Aragtirmalar Dergisi
Gazili Ozel Sayisi 13, no. 3-4 (2000), 410-419; Burhanettin Tatar, “Gazali'de
Metin-Yorum iliskisi,” isidmi Arastirmalar Dergisi Gazali Ozel Sayist 13, no. 3-4
(2000), 429-440.

Ahmad Dallal, “Ghazali and the Perils of Interpretation,” Journal of the American
Oriental Society 122, no. 4 (2002), 773. In this article, Dallal analyzes Richard M.
Frank’s book: Al-Ghazali and the Asharite School. According to Frank, al-Ghazali
criticized the traditional Ashcari school. Although other philosophers largely
influenced his theological thoughts, he attempted to conceal this fact by
employing various methods in his works. See Richard M. Frank, Al-Ghazali and
the Ash‘arite School (Durham: Duke University Press, 1994). Al-Ghazali was also
influenced by the philosophers and Isma‘lis, against whom he wrote refutations
and fiercely criticized their opinions. There have been significant studies in the
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attributes this to his overwhelming enthusiasm for learning;
otherwise, he could have used the tools he needed to appear
coherent or follow a systematic process."?

This study aims to determine al-Ghazali’s perception of the
Qurian and to identify the fundamental principles on which his
ishari interpretations of the verses in his different works are built. In
this regard, the study is divided into three separate sections: al-
Ghazal’s Understanding of the Qur’an, Ishari Exegesis of al-
Ghazali, and Examples of Exegesis of al-Ghazali. It is relatively easy
to determine the principles and methodology adopted by an author
who has produced works in the field of ishari exegesis. On the
other hand, it is very challenging to reach conclusive judgments on
the principles and methods of the ishari interpretations of a scholar
like al-Ghazali, who has been active in different fields and has a
wide range of works. This stems from his dispersed way to
expresses his ideas in his works and his highly implicit style of
expression in matters based on findings. Moreover, a complete
elucidation of al-Ghazali’s method of ishari exegesis necessitates an
expenditure of time and effort far beyond what can be expected
from a study of this kind. With this in mind, this text should be seen
as one of the first steps in a more comprehensive research process.

1. Al-Ghazali’s Understanding of the Qur’an

Al-Ghazali likens the Qur’an to an ocean, and his understanding
of the Qur’an is shaped entirely by this analogy." According to him,

academic world about the influence of these different ideas on al-Ghazali. For
instance, Richard M. Frank, Frank Griffel, and Alexander Treiger have remarkable
studies concerning the strong influence of Avicenna on the metaphysical and
cosmological thoughts of al-Ghazali. See Richard M. Frank, Creation and the
Cosmic System: Al-Ghazdli & Avicenna (Heidelberg: Carl Winter, 1992); Frank
Griffel, al-Ghazali’s Philosophical Theology (New York: Oxford University Press,
2009); Alexander Treiger, Inspired Knowledge in Islamic Thought: al-Ghazali's
Theory of Mystical Cognition and Its Avicennian Foundations (London:
Routledge, 2012). Furthermore, the works of Khalil Andani and Farouk Mitha can
also be cited as examples of studies on the influence of Ismali thought on al-
Ghazali. See Khalil Andani, “The Merits of the Batiniyya: Al-Ghazali’s
Appropriation of Isma‘ili Cosmology,” Journal of Islamic Studies 29, no: 2 (2018),
181-229; Farouk Mitha, Al-Ghazali and the Ismailis: A Debate on Reason and
Authority in Medieval Islam (London: 1.B. Tauris in association with The Institute
of Ismaili Studies, 2001).

2" Dallal, “Ghazali and the Perils of Interpretation,” 787.
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just as the ocean contains many precious metals, the Qur’an is
equipped with unique aspects that will lead people to bliss in both
realms. Hence, al-Ghazali urges people to dive into the depths of
this ocean instead of idling on the shore and emphasizes that
depriving oneself of these precious minerals is a preference that
deserves condemnation. Based on this opinion of his, it would be
possible to frame al-Ghazali’s method of addressing the Qur’an
through three principles:

(a) Just as the oceans harbor precious jewels in their depths, the
Qur’an, like these jewels, contains a wide variety of valuable topics.
(b) Just as the oceans harbor precious jewels in their depths, the
Qur’an, like these jewels, contains various valuable subjects. Just as
the jewels vary in value, the subjects addressed in the Qur’an also
have various degrees. (¢) As rivers and creeks eventually merge into
the sea, all disciplines ultimately come together in the Qur’an.

Al-Ghazali systematizes his understanding of the Qur’an based
on these three themes in his work jawahir al-Qur’an.**

1.1. Main Topics Involved in the Qur’an

Al-Ghazali categorized the subjects in the Qur’an according to
his point of view. Accordingly, the Qur’an deals with nine main
issues.” Thus, every verse contained in the Qur’an falls within the

1 Abad Hamid Muhammad ibn Muhammad al-Ghazali, jawahbir al-Qur’an, ed.

Muhammad Rashid Rida (Beirut: Dar Thya’ al-<Ulam, 1990), 21-22.

Jawahbir al-Qur’an, one of al-Ghazali’s late works, has been accused by

Muhammad <Abid al-Jabiri of employing the chemical and religious concepts of

Hermeticism and analyzing the Qurian from a Hermetic perspective. See

Muhammad ‘Abid al-Jabiri, Takwin al-‘Aql al-‘Arabi (Beirut: Markaz Dirasat al-

Wahdah al-‘Arabiyah, 2009), 288. Diicane Ciindioglu responds to such allegations

by stating that the primary purpose of such analogies is to demonstrate the

significance of the verses in question. However, the opponents of al-Ghazali
interpret them from their intended context by using their literal meaning rather
than metaphorical senses. See Diicane Ciindioglu, Kegf~i Kadim: Imam Gazdli’ye

Ddir (Istanbul: Kapi Yayinlari, 2013), 72.

5 Al-Ghazali, in the second and third chapters of jawdhir al-Qur’an, mentions the
essential subjects contained in the Qur’an, and despite stating at the end of the
third chapter that there are ten essential subjects, he lists only nine of them. See
al-Ghazali, Jawabir al-Qur’an, 34. In both Turkish (See Kur'an’in Cevberleri,
trans. Omer Tirker [Istanbul: Hayy Kitap, 20141, 40) and English (See The Jewels
of the Qur’an, trans. Muhammad Abul Quasem [Kuala Lumpur: University of
Malaya Press, 19771, 33) translations of the book, this figure is quoted verbatim
without providing any explanation. Martin Whittingham, likewise, lists only nine

14
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scope of one of these topics. The first five of these topics constitute
the antecedents and essential core topics:'® Information about the
essence, attributes, and deeds of Allah, to whom the divine
invitation is addressed, the description of “the straight path” (al-sirat
al-mustagqim) to be followed in the process of acceptance of the
invitation and the introduction of the point where the invitation has
achieved its purpose, i.e., the conditions of the afterlife. The other
four topics addressed by the Qur’an are the complementary issues
that follow these fundamental topics:'” Introducing the status of the
friends of God (awliya’> Allah) who have appropriately responded
to the divine invitation and the favors that God has bestowed upon
them, the explanation of the punishment of those who did not
respond to this divine invitation and turned away, i.e., the enemies
of God, identifying the methodology to be adopted to expose the
wrongdoings of the infidels and to fight against them and finally, the
explanation of the rulings and limits, which means the construction
of the main stops on the path that leads to Allah and the acquisition
of the appropriate equipment for this purpose.

While classifying the topics in the Qur’an, al-Ghazali indicated
their degrees of importance and tried to make this rating effective
and permanent in people’s minds by likening each issue to one of
the precious substances.' This identification between the issues
contained in the Qur’an and the related precious substances
originates from al-Ghazali’s analogy of the Qur’an to the ocean. The
ocean contains a great variety of substances, and the value of each
of these substances differs from the others. Some of these
substances are rare and priceless. Others are abundant and thus less
valuable than rare minerals. The value of these substances is often
not appreciated in the first instance. Nevertheless, these substances
are not only important but also have many benefits. In this regard,
the meaning of the invocation of God’s essence is the red ruby, the
invocation of God’s attributes is the blue ruby, the invocation of
God’s deeds is the yellow ruby (fopaz), the invocation of the

subjects, although he states that there are ten. See Whittingham, Al-Ghazali and
the Qur’an, 71.

16 Al-Ghazali, Jawahbir al-Qur’an, 25-30.

7 Ibid., 31-34.

5 Ibid., 23-34.
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afterlife is the green emerald, the invocation of the straight path is
shining pearl, the invocation of the conditions of the friends of God
is amber, the invocation of the conditions of the enemies of God is
incense, the invocation of the fight against infidels is the most
potent antidote. Finally, the substance of the invocation of rulings
and limits is musk.

Subject Matter Mentioned Substance
1 the essence of God red ruby
2 attributes of God blue ruby
3 deeds of God yellow ruby (topaz)
4 afterlife green emerald
5 the straight path shining pearl
6 conditions of friends of God amber
7 conditions of enemies of God incense
8 fight against infidels strongest antidote
9 rulings and limits musk

Table 1. The List of the Subjects Addressed by the Qur’an and the List of Substances
to which the Subjects are Likened

1.2. Differences in Degrees between the Verses of the Qur’an

Al-Ghazali argues that there are differences among the verses of
the Qur’an in terms of superiority just as the materials in the ocean
have various degrees in their values. He attempted to justify this
view with hadiths such as “Ayat al-kursi is the superior of the verses
of the Quran,”” “Sarat al-Ikhlas is equivalent to one-third of the
Qurian”® and “Surat al-Fatihah is the highest ranked verse of the
Quran.”* In the light of the relevant narrations, al-Ghazali tended
to explain the statements mentioned in the hadiths about the
superiority of sturahs and verses by establishing a connection

Y Al-Ghazali, Jawahir al-Qur’an, 73.
2 Ibid., 77,
2 Ibid., 80.
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between their content and the subjects contained in the Qur’an.*
The essential purpose of the disciplines of the Qur’an is to know the
essence and attributes of God. Al-Ghazali underlines that Ayat al-
kursi does not contain any other subject besides the mention of the
essence, attributes, and deeds of God. Thus, this is why Ayat al-
kursi, he believes, is described as “the superior of the verses of
Qurian.”®

1.3. Qur’an as the Source of All Disciplines

Al-Ghazali classifies religious disciplines based on the Qur’an by
using the ocean analogy. Accordingly, al-Ghazali, who perceives
the Qur’an as the source of all disciplines, expresses that the Qur’an
is the ultimate unification point of all fields, in the same manner as
all rivers and streams flow into the ocean and then merge there. In
this respect, al-Ghazali employs the oyster analogy by adding a new
one to his metaphors when classifying the religious disciplines. In
this context, al-Ghazali first categorizes the fields into mother of
pearl (shell) and pearl (essence) disciplines and then divides them
into sections within themselves and states that there are also
disciplines beyond these disciplines. Furthermore, in addition to
saying that his primary purpose was to point out the religious fields,
he also remarks that since the reformation both in this world and in
the afterlife does not depend on the other disciplines, there was no
need to explain these disciplines in detail.**

Al-Ghazali categorizes and analyzes the sciences he calls “mother
of pearl (shell) disciplines” under five headings:* a) The discipline
of explicit exegesis; b) The discipline of recitation (al-gira’ap; c)
The discipline of syntax (al-nabw); d) The discipline of dictionary;
e) The discipline of articulation points (al-makbarij). Similarly,
“pearl (essence) disciplines” are generally classified into two
categories:* The lower-level pearl disciplines and upper-level pearl
disciplines. The lower-level pearl disciplines are divided into three

o
N}

From this point of view, al-Ghazali explains in detail the superiority of Ayat al-
kursi, Strat al-Fatihah, Sarat Ya-sin, and Strat al-Ikhlas. See al-Ghazali, jawdabir
al-Qur’an, 62-81.

Ibid., 75-76.

Ibid., 35-43.

Ibid., 35-38.

Ibid., 38-43.
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categories: a) the knowledge of the parables of the Qur’an, i.e., the
stories of the prophets, the disbelievers, and the enemies of God, b)
the discipline of discussion and struggle against the infidels and ©)
the discipline of rulings and hadiths.”” Likewise, the upper-level
pearl disciplines are also divided into three categories: a) the
discipline of gnosis (ma<ifat Allab), b) the discipline of the
afterlife, and ©) the discipline of the straight path. Al-Ghazali also
stated that there are disciplines such as astronomy, medicine,
anatomy, anatomy, and the discipline of the human soul in addition
to these sciences. However, he excluded these disciplines from the
category since the subject he dealt with was religious disciplines. Al-
Ghazali claims that the Quran contains the principles of all
disciplines, including these other sciences, which had existed in the
past but have been forgotten in the present and are likely to arise in
the future but are not yet known. According to al-Ghazali, all these
sciences fall within the scope of the deeds of God.*

N
N

Al-Ghazali explains the low ratio of these two disciplines to the path to God and
the goal to be achieved despite the need for these disciplines as follows: “The
relevance of the scholars of figh (to the path to God and the goal to be achieved)
is like the relevance of the construction of the inns and the public utilities on the
road to Mecca to the pilgrimage. The relevance of the theologians to this goal is
like the relevance of the guardians of the pilgrimage route to the pilgrims. If they
supplement their art with overcoming the desires of the human soul (naf$) and
following the path that leads to God by turning away from the world and towards
Allah, their relevance to others will be like the relevance of the sun to the moon.
However, their rank is truly low if they are content with their arts.” Al-Ghazali,
Jawabir al-Qur’an, 41.

#  Al-Ghazali, Jawahir al-Qur’an, 45.
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DISCIPLINES
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Table 2. Al-Ghazali's Classification of Disciplines Based on the Qur’an

2. Allusive (Ishari) Method of Exegesis in al-Ghazali

2.1. Basic Concepts

Before going into the details of al-Ghazali’s method of ishari
exegesis, it would be appropriate for a more accurate understanding
of the issue to focus on ishari (allusive) method of interpretation
and the key concepts of zahir (explicit), batin (implicit), and
isharab (sign). In terms of word meanings, zdhir means to be
explicit, evident, clear, and obvious,” whereas bdtin means to be
hidden, to know, to be acquainted with the inner side of something
and the secrets of a particular person.” Ishdarah means to point to an

¥ Muhammad ibn Mukarram Ibn Manzir, Lisan al-‘Arab (Beirut: Dar Sadir, n.d.),
IV, 37 (art. “z-h-r").
0 Ibid., X111, 52-55 (art. “b-t-n").
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object, to express and implicitly imply a meaning.”’ What is meant
by the expression of the clarity (zahir) of the verse is the meaning
understood from the wording of the words that make up the
expression in terms of Arabic language and grammatical structure.
On the other hand, the implicitness (bdtin) of the verse refers to the
hidden, deep, and essential sense behind the literal meaning of the
words formed in the intellect in the first place. Following this, ishari
exegesis constitutes the name of the activity of revealing and
interpreting the hidden meanings of the verses in the light of the
knowledge that Sufis have acquired through spiritual experiences
such as inspiration, appearance, and manifestation, which they call
ma‘rifab. The meanings of the verses of the Qur’an are revealed to
the Sufi’s mind, and then, the Sufi expresses those senses using
symbols and signs by employing an implicit style. The meanings to
which the verses point are revealed to the Sufi’s mind, and the Sufi
attempts to express these meanings through symbols and signs by
employing an implicit style.”” Various verses, hadiths, and the words
of the Companions of the Prophet Muhammad are cited as evidence
to support the assertion that the Qur’an has a structure that is
suitable for explanation and ishari interpretations in many aspects.™

According to specialists in this field, the most crucial point in the
activity of ishari exegesis is that the implicit interpretation of a verse
by no means contradicts the explicit meaning of the verse. Because
according to these scholars, the primary purpose of ishdri exegesis
is not to eliminate the explicit meaning but to complement it.
Furthermore, ishari interpretation, as one of the many possible
meanings of the verse, is the personal and subjective interpretation

U Ibid., 1V, 437 (art “sh-w-r”).

32 For different descriptions for ishari exegesis see for instance: Muhammad ‘Abd
al-‘Azim al-Zurqani, Manabil al-irfan fi ‘uliom al-Qur’an (Cairo: Dar al-Hadith,
200D, 11, 78; Muhammad Husayn al-Dhahabi, al-T1afsir wa-I-mufassirin (Cairo:
Maktabat Wahbah, 1976), II, 352. For evaluations on the definition of ishari
exegesis, see Ates, Isdri Tefsir Okulu, 19-21; Gordik, Taribsel ve Metodolojik
Acidan Isdrt Tefsir, 38-42; Muhsin Demirci, Tefsir Taribi (Istanbul: IFAV Yayimlar,
2016), 210-213; ismail Cerrahoglu, Tefsir Taribi (Ankara: Fecr Yayinevi, 1996), II,
9-14; Muhammed Gelik, “isari Tefsirin Smurlar1 ve Elmalili Hamdi Yazir'da isari
Tefsir,” Dicle Universitesi flabiyat Fakitltesi Dergisi IV, no. 2 (2002), 3-4.

For the verses, hadiths, and reports of the Companions that are cited as evidence
for the legitimacy of ishari exegesis, see Ates, Isdri Tefsir Okulu, 27-38; Gordiik,
Taribsel ve Metodolojik Acidan Isdri Tefsir, 70-128.
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of the meaning apart from its explicit meaning. However, it can only
be understood through signs revealed to the mind of the Sufi
because of its implicitness in terms of wording, in a personal and
subjective way that binds only the interpreter. Since a verse can
reveal itself with different expansions according to the level of
wisdom possessed by the scholar, the meaning revealed to the mind
can only be binding for the owner of that mind. In this respect, what
is essential in terms of the Qur’an is the explicit meaning, and the
shari‘ab constitutes binding force only based on these explicit
meanings, that is, the meanings that everyone can easily perceive.

On the other hand, it must be kept in mind that the attempt to
derive original meanings from the explicit meaning of a verse
through the etymological features of words, polysemy, grammatical
structures, and other linguistic means and logical inferences and the
generation of new meanings through manifestation and inspiration
are entirely two different activities, both in terms of their methods
and objectives. Ultimately, the former activity indicates an effort to
concentrate on explicit meanings and make explicit inferences. On
the other hand, the latter reveals the hidden meanings of verses
only through divine favors and signs, with no scholarly or
intellectual prejudice whatsoever.

2.2. Basic Principles

Al-Ghazali’s adoption of the approach that existence has two
different dimensions, explicit and implicit, naturally necessitated him
to adopt the opinion that the disciplines, in general, and the Qur’an,
in particular, have both an explicit and an implicit structure. His
adoption of such an approach is the basis for accepting the Qur’an as
an interpretable text and for understanding the ishari exegesis
method that he has put into practice in this direction.

The first aspect that forms the basis for al-Ghazal’s understanding
of ishari exegesis is his division of existence, and in a narrower
sense, the world, into two as explicit and implicit. He asserts that
what exists in the implicit world also has a reflection in the explicit
world* Al-Ghazali, who has determined the foundation of his

3 Al-Ghazali says that different names are used for the spiritual realm, such as

mental, divine, immaterial, and angelic, and for the physical realm, such as
sensible, lower, worldly, and tangible. These differences in nomenclature result
from looking at the same entity from different perspectives. In fact, there is no
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thought in this direction, asserts that the representations and
reflections in the implicit C(mutashabib) verses have their
corresponding equivalents in the physical world and also have
meanings for the sublime realm. According to him, all the
representations used in this context have a close relationship with the
spiritual human souls that signify the level of knowledge acquisition
by humans. Al-Ghazali argues that all acceptable disciplines are
divided into two categories, just like the realms: explicit and implicit.

Regarding the Qur’an as the source of all disciplines, al-Ghazali
concludes that the verses of the Qur’an also have explicit and implicit
aspects as a natural result of this. Contemplating the verses of the
Qurian, which resembles a vast ocean, and interpreting their
meanings, according to al-Ghazali, are indispensable for
comprehending what the Qur’an means on the condition that such
activities comply with certain conditions, such as not contradicting
with the explicit meaning of the verse. This way, the Qur’an is a text
that is too rich and inclusive to be limited only by its explicit
meanings and the interpretations produced by the early scholars
within the framework of these meanings. Nevertheless, al-Ghazali felt
obliged to remind this situation, which he was well aware of thanks
to his knowledge and experience. al-Ghazali takes a position
between the groups who reject any implicit meaning in the Qur’an
and the Batiniyyah, who says that all the verses in the Qur’an consist
of implicit meanings and its explicit statements should be ignored. He
argues that the Qur’an has both literal (exoteric) and implicit
(esoteric) meanings, and none of these can be excluded. From his
point of view, both of these interpretations are significant and should
be known to perceive God’s intention in the verses of the Quran.
Therefore, al-Ghazali wants the reader of the Qur’an to know that this
type of esoteric interpretation is part of the tradition of tafsir. As
emphasized by some circles occasionally, he warns them not to rely
solely on the narrations about the meaning of the verses and accept
them unquestioningly.*®

difference between them in terms of their meaning. See al-Ghazali, Mishkat al-
anwdr, ed. Abu 1-‘Ala “Afifi (Cairo: al-Dar al-Qawmiyyah, 1964), 65.

Caner Dagli, “Metaphor, Symbol, and Parable in the Qur'an,” in 7The Routledge
Companion to the Quran, ed. George Archer, Maria M. Dakake and Daniel A.
Madigan (New York: Routledge, 2021), 198.
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Based on the considerations mentioned above, it would not be
erroneous to say that al-Ghazali’s method of ishari exegesis is built
on three basic principles:

(a) The separation of existence in the form of explicit and the
implicit, (b) Explicit-implicit structure of disciplines and the Qur’an in
connection with the previous item, (¢) The Qurian has an
interpretable structure as a natural outcome of the first two items.

Therefore, to understand the basic principles of al-Ghazali’s ishari
exegesis, the nature of representation and the levels of the luminous
human souls, the distinction between the explicit and the implicit in
the disciplines, and the interpretability of the verses of the Qur’an
need to be explained in detail. *

2.2.1. Representation (Tamthil)

Representation, literally “to resemble, to liken” in the dictionary,
means “to explain an idea in the language of symbols by providing
examples” in eloquence.” In rhetoric, the concept of metaphor is
mainly used for the likening of two different things to each other.
This concept is divided into two as “likening one thing to another in
such an obvious way that it does not need any interpretation” and
“likening one thing to another thing by employing some kind of
interpretation.”™ <Abd al-Qahir al-Jurjani (d. 471/1078-79) refers to
the first of these types of metaphor as original and genuine metaphor
and the second as representation and deems representation as a
branch of the original metaphor.”

% Muhammad Kamal has based al-Ghazili’'s understanding of Qur’anic

hermeneutics on four foundations: (1) to understand the Quran, it is first
necessary to move away from and get rid of all presuppositions and norms and to
cleanse and purify the mind from such prejudices, (2) the explicit and implicit
meanings of revelation constitute an integrity, (3) understanding the content of
the text is possible through manifestation and inspiration, (4) the reader needs to
establish an emotional connection with the text. When these three principles
identified in this article are read in conjunction with the first part of the article,
namely al-Ghazali’s understanding of the Qur’an, these three principles conform
to the findings of Kamal. However, because the article by Kamal was not devoted
explicitly to al-Ghazali’s method of interpreting the Qur’an, he barely touched on
this topic. See Kamal, “Al-Ghazali’s hermeneutics and phenomenology,” 80.

7 Ismail Durmus, “Temsil,” in Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA), XL,
434.

3% <Abd al-Qahir al-Jurjini, Asrdr al-balagha, ed. by Helmut Ritter (Istanbul:
Matba‘at Wizarat al-Ma‘arif, 1954), 81.

% Ibid., 89.
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Considering these definitions, al-Ghazali suggests that the nature
of the representation must first be known to understand the
representations used in the verses. Having stated that everything in
the spiritual realm has a corresponding counterpart in the physical
realm, al-Ghazali argues that the essence and truth of everything in
this realm in the form of a representation also exist in the spiritual
realm. Since representations resemble their originals, it is possible to
understand the originals in the sublime world to some extent through
their examples present in this physical world. Since counting such
similarities would mean counting every single entity in the world, al-
Ghazali endeavors to explain the nature of representation by using
some of his unique examples.” Al-Ghazili cites angels as the first
example of representations and notes that the counterparts of these
spiritual beings in the physical realm are the sun, moon, and stars."
According to him, one instance that introduces us to the methods of
exemplification is the discipline of dream interpretation. Stating that
various objects seen in dreams have different meanings, al-Ghazali
argues, for example, that the sun in a dream refers to sovereignty and
the moon to the vizier. al-Ghazali concludes that what is seen in
dreams represents objects, phenomena, and other similar situations in
real life and claims that dream interpretations are informative about
the very nature of representation.*

Among the spiritual beings, al-Ghazali mentions beings such as
angels, whose representations in this world are the sun, moon, and
stars. Also, other beings have different representations when their
characteristics other than light are considered. Al-Ghazali claims that
many religious concepts, mostly mentioned in the Qur’an, such as
Tar, Wadi, al-Wadi I-muqaddas, Lawb, Jazwah, Qabas, and Qalam
represent a spiritual being. His examples are as follows:"” 7izr means
the source from which the waters of knowledge flow into the valleys
of the mortal hearts. Wad7 is the example of the hearts to which the
breezes of mukdashafab from the Tirflow. These hearts, represented
as valleys, can transfer the waters of wisdom and the breezes of
mukdshafab received from the T#r from one source to the other. Al-

1 Al-Ghazali, Mishkat al-anmwar, 65-72.
Y 1bid., 67.

2 Ibid., 69.

B Ibid., 69-70.
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Wadi [-ayman exemplifies the most blessed and supreme hearts
which belong to prophets. All other valleys receive their water from
this valley. Al-Siraj al-munir is the soul of Prophet Muhammad. Al-
Wadi [-muqaddas illustrates the first range in the ascent of the
Prophets from the blur of the realm of sensation and imagination to
the sacred realm.

In the verse 12 of Strat Ta-Ha, it is narrated that the Prophet Moses
encountered the Divine Light and was granted the prophetic office in
al-Wadi Tuwan.** Al-Ghazali argues that the explicitness of the
phrase mentioned above, “take off your sandals (fa-kbla“ nalayka)”
is rejected by the Batiniyyah and treated by them only in its esoteric
sense, and thus, accuses the Batiniyyah of being ignorant of the
equilibrium between the two worlds.”® According to al-Ghazali,
taking off the shoes, with its explicit meaning, is used as a
representation of throwing off both worlds. “Prophet Moses
perceived the command to take off his sandals as throwing off both
realms at once. He obeyed the divine command by taking off his
sandals literally and throwing off both realms implicitly.”*®

On the other hand, some authors have drawn attention to the
similarity between the view on representations expressed by al-
Ghazali, who harshly criticized the interpretation theory of the
Batiniyyah, and the analogical symbol-symbolized (mathal-
mamthitl) theory, which constituted the basis for almost all of the
interpretations of the Isma‘ilis, Batiniyyah, and the Hurfis:

Al-Ghazali, in this epistle [Mishkdat al-anwan, just like the
Isma‘lis, divides the world into two as spiritual (divine-
immaterial-sublime-spiritual) and physical (lower-material-
sensible) and argues that everything in the physical world is

44

“Has the story of Moses reached you? When be saw a fire, be said to bis family,
‘Wait bere, for I have spotted a fire. Perbaps I can bring you a torch from it or
[find some guidance at the fire.” But when he approached it, he was called, ‘O
Moses! It is truly 1. I am your Lord! So, take off your sandals, for you are in the
sacred valley of Tuwa. I have chosen you (as my prophbet), so listen to what is
revealed.” (Q 20:9-13). The verse in question is cited together with the preceding
and succeeding verses for a better understanding.

> Al-Ghazali, Mishkat al-anwar, 73.

© bid., 73.
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simply a symbol and reflection of the true essences in the
spiritual realm.”’

The author of the above argument ignores the statements made by
al-Ghazali in Faysal al-tafrigab regarding such interpretations
applied to this and other similar verses. This approach causes al-
Ghazali’s view on the matter to be incompletely understood. To reach
a correct opinion on the subject, one must be familiar with the
methodology to be followed in interpreting a mutashdabib wording in
the words of God and the prophets, as mentioned by al-Ghazali in
Faysal al-tafrigab. According to al-Ghazali, the mutashabib wordings
are found either in matters related to the doctrine of ‘agidab (faith in
God, the Prophet, and the afterlife) or in matters that fall outside of it
and are called “the branches/substantive issues.” In faith-related
(‘aqidab) matters, interpretation requires conclusive evidence. Any
interpretation based on a strong assumption (al-zann al-ghalib)
other than conclusive evidence is either refuted and declared
heretical or deemed a condemnable innovation (bid‘ab), depending
on the extent of the damage it inflicts. Nevertheless, in matters
unrelated to faith, if there is no conclusive evidence, a strong
assumption can be valid instead of “the conclusive evidence” (al-
burban) of the fundamental issues of the ‘aqidab. Within this
context, al-Ghazali indicates that the Sufis have interpreted the
statements in the parable of Abraham in Sarat al-Anam." The
concepts of “the scepter” and “the sandal” in the commands
addressed to Moses in Sturat Ta-Ha as “take off your sandals” and “put
down what is in your right hand,” and that such considerations were
not based on conclusive evidence, but instead on supposed
implications. He accordingly emphasizes that these interpretations
can be applied as a substitute for the conclusive evidence in the
fundamental issues of the ‘agidab and argues that Sufis should not be
deemed infidels or reformists (ahl al-bid‘ab) in the wake of these
interpretations.” Nonetheless, al-Ghazali still errs on the side of
caution. The harm possibly incurred by interpretation based on a

Mustafa Oztiirk, Tefsirde Bdtnilik ve Bdnmi Te'vil Gelenegi (Istanbul: Diisiin
Yayincilik, 2011), 226.

% See Q 6:75-79.

Al-Ghazali, Faysal al-tafrigab bayna I-Islam wa-I-zandaqab, ed. Mahmud Bija
(Damascus:Dar al-Bayrati, 1993), 55.
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strong assumption in matters unrelated to the ‘aqidab should be kept
in mind. If such an interpretation leads to apparent confusion in the
minds of the ordinary people, its expositors will be regarded as
heretics (ahl al-bid‘ah).>

2.2.2. Luminous Human Souls (al-Arwab al-bashariyyab al-

niiraniyyab)

In general, al-Ghazali states that to understand all representations,
the degrees of knowledge that humans possess must be known, and
he refers to these degrees as the “luminous human souls.” Al-Ghazali
states that all of them are entirely made of light and divides these
souls, through which the beings become visible, into five categories:*'

1) The sensual soul (al-rith al-hissi) receives what the senses
transmit.

2) The imaginary soul (al-rith al-kbayadli) records what the senses
transmit and stores the data to present to the intellectual soul in a
higher rank.

3) The mental soul (al-rith al-‘aqli) perceives and cognizes the
essential and universal knowledge and is unique to human beings
and not present in children and animals.

4) The intellectual soul (al-rih al-fikr), through which the
intellectual disciplines are received and through which valuable
knowledge is attained by making interpretations and compositions
between them.

5) The divine prophetic soul (al-rith al-qudsi al-nabawi) is a spirit
unique to the Prophet and some of the saints.

2.2.3. The Distinction between Explicit and Implicit in

Disciplines

Al-Ghazali argues that the disciplines have explicit and implicit
aspects, but those who cannot comprehend this tacit dimension in
the fields reject such a duality.”® Al-Ghazili, who demonstrates the
existence of some issues as a ground for the existence of this dual
structure, lists these issues, which he characterizes as subtle and
profound, as follows:*

0 Ibid,

>t Al-Ghazali, Mishkat al-anmwar, 66-69.

52 Al-Ghazali, Ihya’ ulitm al-din (Cairo: Sharikat al-Quds, 2012), I, 168.
S Ibid., 169-175.
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a) Profound and subtle matters such as the soul (al-rith) that only
the elites (khawdass) can comprehend and the ordinary people cannot
perceive.’

b) Comprehensible matters such as fate (qadar) which the
Prophet and the Companions of the Prophet abstained from talking
about because it would harm many people if it were made public.”

¢) Matters that are immediately understandable when explained
clearly and do not harm anyone to be explained, but for which signs,
metaphors, and similes are used to make them more effective for
those who listen to them. The aim is to ensure that such topics are
fully embedded in the listeners’ minds. Accordingly, it is not
intellectually possible to comprehend the explicit meaning of the
verse: “If We ever will something to exist, all We say is: ‘Be!” And it is/’
(Q 16:40). “Be” cannot be addressed as something non-existent.
Because something that “does not exist” cannot understand this
address and command and thus cannot respond. If this thing “exists,”
one cannot say “be” to something that already exists because it has
already happened. Hence, al-Ghazali notes that the allegory is
employed in the verse to describe the infinity of God’s power and
thus to create a more profound influence on the human mind.*

According to al-Ghazali, the expressions used in the following
verse, such as water, valley, and earth, are allegories intended to have
particular meanings: “Allab sends down rain from the sky, causing
the valleys to flow, each according to its capacity. The currents then
carry along rising foam, similar to the slag produced from metal that
people melt in the fire for ornaments or tools. This is how Allab
compares truth to falsehood. The worthless residue is then cast away,
but what benefits people remains on the earth. This is how Allah sets
Sforth parables.” (Q 13:17). Here “water” means the Qur’an, and
“valleys” means the hearts of people. Just as valleys get their share of
rain, some hearts receive more from the Qur’an, and some very little.
Some even do not have any share from the Qur’an at all. The
meaning of “foam” is disbelief and discord. Even if this foam rises to
the surface of the water, it is temporary and fades away very quickly.
What is stable and lasting is the right way to benefit people.

S Ibid., 170.
5 Ibid., 171.
5 Ibid.
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d) Matters that cannot be understood unless the necessary inquiry
is made and the details are obtained. One reaches the details of a
subject that one has learned in summary and general terms through
inquiry, enjoyment, and evidence. Thus, “the knowledge in
summary” (al-‘ilm al-ijmali) at the shell level and “the knowledge in
detail” (al-%lm al- tafsilp) at the core level of a subject are
distinguished from each other. Al-Ghazali refers to the first as explicit
and the second as implicit. He explains it with the following
examples: “There is a difference between the way a person sees a
distant object or an object in the dark and the way he sees it when it
is illuminated or when he is close to it. Despite this difference, the
second sight is not something other than the first, but perhaps a more
sophisticated version.”” According to al-Ghazali, religious disciplines
are similar to this. “The knowledge that has matured into a state of
enjoyment is like the batin (essence) compared to the knowledge
acquired without inquiry and enjoyment.””

e) Matters that are the expression of “the language of the state”
(lisan al-bal) of things through “the language of words and phrases”
(lisan al-qal), and where the narrow-minded fail to understand this
subtlety and get caught up in the explicit meaning and consider the
explicit meaning of the speech as truth. Al-Ghazali argues that words
here use metaphors and allusions in expressing the states of things so
that those who look at only the explicit meaning fail to understand
what these allusions mean. “Then Allab turned towards the heaven
when it was still like smoke, saying to it and the earth, Submit,
willingly or unwillingly.” They both responded, ‘We submit willingly.”
(Q 41:11). According to al-Ghazali, to understand the above verse,
foolish people attribute to the heavens and the earth life, intelligence,
and the ability to understand what is addressed. Furthermore, they
believe that the heavens and the earth can hear the address and that
they respond to it with letters and sounds. The wise person, on the
other hand, is aware that the sky and the earth are obligated to
execute this command and that this is simply a regular expression of
language.” The same situation also applies to the verse: “ There is not
a single thing that does not glorify His praises.” According to al-

"
i

Ibid., 173.
5 Ibid.
% Ibid.
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Ghazali, the ignorant person attributes sounds and letters to non-
living things and thinks that they do this glorification like human
beings. In contrast, the wise person is well aware that this
glorification is not with the tongue but with the state and that in this
way, everything praises God and testifies to the unity of Him. Hence,
the continuation of the verse, “But you simply cannot comprebend
their glorification,” indicates that the narrow-minded cannot
understand the nature of this glorification. Even the believers close to
God and the learned scholars are incapable of fully grasping its

essence.”

2.2.4. Justifications for the Interpretability of the Qur’an

Al-Ghazali regards the effort to reflect upon the verses of the
Quran and develop interpretations of their meanings by presenting
evidence from verses, hadiths, and the sayings of the Companions of
the Prophet as crucial for achieving the true meanings. In this regard,
al-Ghazali points out that some Exoteric Ecole scholars have
concluded that it is prohibited to ponder on the Qur’an and interpret
its meanings. They cite, as a piece of evidence, the hadith from Ibn
‘Abbas that claims, “Whoever interprets the Quran according to his
intellect, may he/she be prepared for his place in Hell.”' Moreover,
“on this basis, the zahiri commentators objected to some Sufi
commentators interpreting certain words in the Qurian contrary to
what was reported from Ibn ‘Abbias and other commentators and
considered it blasphemy.”® Al-Ghazali opposes the view of the
exegetes of Exoteric Ecole since this would imply that the only way to
understand the Qur’an is to memorize the earlier exegesis of the
Qur’an. In his opinion, the effort to interpret the Qur’an does not fall
within the scope of the prohibited act specified in the hadith.”
According to al-Ghazali, who argues that interpreting verses in such a
way as to support one’s views, ideas, and causes would fall into the
category of exegesis by reasoning, this practice constitutes an
arbitrary interpretation of verses to create a basis for one’s thoughts.

% Ibid., 174.

' Ibid., 479. For a study on the various narrations attributed to the Prophet
regarding the exegesis of the Quran by means of reasoning see Kadir Giirler,
“Kur'an’in Re’y ile Tefsirini Yasaklayan Rivayetlere Elestirel Bir Yaklasim,” Gazi
Universitesi Gorum Ilabiyat Fakilltesi Dergisi3, no. 5 (2004), 17-46.

62 Al-Ghazali, Ihya’ ‘ulam al-din, 1, 479.

% Ibid., 482-483.
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This interpretation includes a void (fasid) reasoning that is not based
on authentic jurisprudence (ijtibad). Al-Ghazali gives against them
the example of the verse that reads, “Go to Pharaoh, for be has truly
transgressed all bounds.” ( Q 20:24). He points out that the “Pharaoh”
here refers to the ego (nafs). However, the verse refers to a historical
incident between Prophet Moses and Pharaoh.

Furthermore, al-Ghazali also argues that sometimes the verses are
interpreted in this way with good intentions. However, regardless of
whether such an interpretation is based on malicious or benevolent
intentions, it still constitutes the exegesis by reasoning, reported by
the hadith in question. Because “the reasoning applied in the
exegesis of this hadith refers to the void reasoning, which is not
based on authentic jurisprudence and which is in favor of the ego.”*

Al-Ghazali demonstrates that the hadith above does not condemn
the activity of reflecting upon the Qur’an, studying it in depth, or
interpreting and drawing conclusions from it, as the exegetes of
Exoteric Ecole claim, on the following grounds:®”

a) Al-Ghazali states that many hadiths, sayings, and writings of the
Companions of the Prophet demonstrate that the meanings of the
Qur’an are comprehensive. Thus the Qur’an can be interpreted in a
broad sense. In this respect, al-Ghazali notes the sayings of the
Companions of the Prophet, such as “If I had wished, I would have
written seventy camel-loads of books from the exegesis of the Surat
al-Fatihah alone,”® as cited from “Ali, and “Let those who desire the
knowledge of the past and the future study the Quran™’ as quoted
by ¢Abd Allah ibn Masd. In addition, the following hadiths
demonstrate that the meanings of the Qur’an are comprehensive and,
therefore, can be interpreted in a broader sense:* “The Qur’an has an
explicit, an implicit meaning, and a badd (boundary) and a matla‘
(place of witnessing its truth)” and “Read the Qur’an and investigate
its subtle meanings.”"

% Ibid., 482.

% Ibid., 479-482.

% Ibid., 479.

7 Ibid.

% Ibid., 479-480

There are different versions of the hadith narrated from Ibn Mas‘d. In the
version of the commentary of Aba Ja‘far Muhammad ibn Jarir al-Tabari (d.
310/923), the phrase “of each verse” is used instead of “of the Quran.”
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b) According to al-Ghazali, all disciplines are included in the
deeds and attributes of God. There is a reference to all fields in the
Qur’an, and it is impossible to understand them through an explicit
exoteric interpretation. Therefore, it would only be possible to
penetrate the Qur’an in a deep and encompassing manner by
interpreting the subtle meanings of the Qur’an. The Qur’an touches
upon many issues, especially those on which people have disputes,
in one way or another, and contains references and indications
regarding such issues and their solutions. Such subtleties can only be
grasped through an in-depth study of the Qur’an.”

¢) According to al-Ghazali, the Qur’an, in addition to the issues on
which people have disputes, also touches upon theoretical and
rational matters that researchers, theoreticians, and intellectuals have
been unable to resolve, and it contains references and signs regarding
the solutions of such problematic issues. The exoteric exegesis would
not be sufficient to understand and notice these signs and references.
Such subtleties can only be grasped by those who can study the
Qur’an thoroughly and comprehend its truth.”

d) “So, We made Solomon understand it (the judgment that
contains the solution of the matter), and to each one (David and
Solomon) We gave Wisdom and Knowledge.” (Q 21:79) Concerning
the above verse, al-Ghazali drew attention to the significance and the
superiority before God in comprehending the subtle aspects of
events. He emphasized that although God granted judgment and
knowledge to both David and Solomon, the intelligence that God
solely gave to Solomon was only called fabhm (the ability to

Furthermore, this hadith was included in the works of hadith scholars such as
Abu Ya‘a al-Mawsili (d. 307/919), Abu °Ali al-Hasan ibn al-Hasan ibn al-Haytham
(d. 807/1405), and Jalal al-Din al- Suyati (d. 911/1505) with different statements.
See Dilaver Selvi, “Her Ayetin Bir Zahiri Bir Batint Vardir’ Hadisindeki Zahir ve
Baun  Kavramlart  Uzerine Degerlendirmeler,”  Dinbilimleri — Akademik
Arastirmalar Dergisi 11, no. 2 (2011), 13. The hadith above has been cited as
evidence for the idea that the Qur’an is open to a multidimensional interpretation
by both pre-Ghazali Sufis such as Sahl ibn ‘Abd Allah al-Tustari (d. 283/896) and
Abt Talib al-Makki (d. 386/996) and post-Ghazali Sufis such as Abt Muhammad
Rizbihin al-Baqli (d. 606/1209) and Nizam al-Din al-Nisaburi (d. 730/1329). See
Kristin Zahra Sands, Sifi Commentaries on the Quir’an in Classical Islam (Oxon:
Routledge, 2000), 8-12.

®  Al-Ghazali, Ihya’ ulim al-din, 1, 479.

1bid., 479.
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understand and perceive) and that God prioritized intelligence over
judgment and knowledge.”

e) Al-Ghazali opposes the claim of Exoteric Ecole, saying if the
Quran had no other meaning apart from the reported apparent
exegesis of the Qur’an, and if the view that people should only be
content with this reported knowledge were adopted, no opinion
about the interpretation of the verses of the Qur’an not heard from
the Prophet would be regarded as accurate. “Whereas some of the
verses of the Qur’an have been heard from the Prophet and some
have not.”” After the era of the Prophet, some Companions and
followers of the Companions interpreted the verses from their
perspectives, which had not been heard from the Prophet. As a result,
different interpretations of the same verses emerged. Since it is
impossible for them to have listened to all of these different
interpretations from the Prophet, they interpreted the verses
according to their perspective and understanding. This indicates that
each exegete attempted to interpret the Qur’an according to his
endeavors and abilities.”

f) Al-Ghazali interpreted the expression “search out” in the verse
“those among them who can search out the news would have known
it (the truth).” (Q 4:83) as “to deduce judgments and meanings, to
derive new meanings other than what has been heard.” He argued
that this verse constitutes evidence against the fallacy that “exegesis
through reasoning means to understand the Qur’an in a way other
than the narration of what is heard.””

¢) Al-Ghazali also addresses the issue of the interpretability of the
Quran through the fact that a word in the Quran has multiple
meanings. The terms al-salab (praying, prayer), al-ummab (nation),
and al-hamim (close, hat) can be given as examples of polysemous
words. Accordingly, these words are used in different verses of the
Quran with very different meanings. Al-Ghazali uses the term
“ambiguous” for the polysemy, which the methodists of Islamic
jurisprudence express with the term “the collective wording” (al-
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ishtirak al-lafzd) and by the methodists of exegesis with wujith.”®
Within this context, al-Ghazali points out that words such as al-shay’
(thing), al-garin (abdomen), al-ummah, and al-rith (soul) and letters
such as bi-hi have a polysemous structure by citing examples of their
varying uses in verses and hadiths.”” It is crucial in understanding
such expressions to know where and in what context the word is
used. By doing so, the intention of the relevant verse of the Quran
will become comprehensible. Therefore, the research in question is a
work of interpretation, and it is inevitable for those engaged in
exegesis, let alone being forbidden. What is prohibited is, on the
contrary, trying to give the same meaning to such polysemous words
in every verse they are used:
For instance, someone will understand from the word
“ummah” the popular meaning of “those who follow a
prophet,” and his mind will incline to that meaning alone, and
he will interpret it in that manner. When he sees the same
word somewhere else, he will deduce the same meaning and
will not search for other meanings that have been reported in
this regard. It is what has been condemned. Comprehending
the mysteries of the Qur’an, on the other hand, is never
blamed.”

3. Examples of Allusive Method of Exegesis in al-Ghazali

For a better understanding of the basic principles of al-Ghazali’s
allusive (ishari) method of exegesis, his ishari interpretations in his
different works need to be examined. One of al-Ghazali’s most
distinctive features is that he attempts to consolidate his theory
using examples and analogies after almost every theoretical topic
dealt with in his works. In the following chapter, examples of al-
Ghazali’s ishari exegesis in his various works will be discussed to
clarify further his method of ishdri interpretation.

The field of wujih is a sub-discipline of Qur’an-based disciplines that deals with
polysemous words. The first known work in this field is the Kitab al-Wujih wa-I-
nazd’ir written by Abt 1-Hasan Mugatil ibn Sulaymin al-Balkhi (d. 150/767).
Subsequently, many works were written on this subject. See $ahin Giiven,
Kur'dnm Anlagiimas: ve Yorumlanmasinda Cokanlamlilik Sorunu (Istanbul:
Denge Yayinlari, 2005), 190.

Al-Ghazali, Ihya’ ulim al-din, 1, 484-485.

Ibid., 486.
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Within this context, this chapter will present the ishari
interpretations of al-Ghazali regarding the 35" and 40™ verses of
Sarat al-Nar, the 75™ to 79™ verses of Strat al-An‘am, and Sarat al-
Fatihah. In Mishkat al-anwar, most of which is devoted to the
explanation of the 35" verse of Siirat al-Nar, al-Ghazali provides an
ishari interpretation of this verse as well as the 40" verse of Strat al-
Nir and the 75" to 79™ verses of Sarat al-An‘am. Al-Ghazali felt
obliged to explain in his book above to prevent these intensive
ishari interpretations from giving the reader an impression contrary
to his insistence on prioritizing the explicit meanings in his exegesis
of the Qur’an:

Beware! Do not think that these examples given about the
parables are a license from me to remove the apparent
meanings of the verses and to cancel those meanings as
though, for instance, I asserted that Moses had not had two
sandals and not heard a word from God saying, “Take off your
sandals.” [Q 20:12] God forbid! I exonerate Allah. Rejecting
the existing secrets is the opinion of the Hashawiyyah sect,
and denying the explicit meanings of the verses is the opinion
of the Batiniyyah, who looks entirely at one of the two realms
through their google eyes. Both were grossly ignorant of the
equilibrium between the two realms and failed to understand
from which angle they needed to look. In this case, the one
who only looks at the explicit meaning is Hashawiyyah, and
the one who only looks at the implicit meaning is Batiniyyah.
While the one who joins the two together is the perfect
human being (...), T argue, on the contrary, that Moses
understood from the command “Take off your shoes” to
throw off the two realms and obeyed the command explicitly
by taking off his sandals, and implicitly by throwing off the
two realms. It is the crossing over (i¢ibar) from one to the
other, from explicit to the implicit meaning.””

Before moving on to examples of ishari exegesis, it would be
worth mentioning briefly the similarity between al-Ghazali’s method
of transition from the explicit to the implicit, which he calls
(i‘tibar/crossing over) and the method utilized by the Batiniyyah in

7 Al-Ghazali, Mishkat al-anwar, 73.
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the exegesis. Mustafa Oztiirk argues that al-Ghazali’s method of
crossing over, which he defines as a means of transition from the
explicit to the implicit and which corresponds to syllogism and
deduction in the jargon of Islamic jurisprudent and theologians, is
similar to the Batiniyyah analogy of the symbol-symbolized. Oztiirk
considers this method as a syllogism independent from the linguistic
presumption. He argues that this method, employed by al-Ghazali
in particular and by all Sufis in general, is nothing but the
expression of the same method in different words and terms with
the transfer of the verbal form of verses and hadiths from explicit to
implicit based on the of the Isma‘lis’ analogy of the symbol-
symbolized.™

3.1. Exegesis of the 35" Verse of Surat al-Nuar

Al-Ghazali composed a separate work titled Mishkat al-anwar to
interpret this verse.” In his exegesis of the verse, al-Ghazali first
explained the true nature of the concept of the light (nir)
mentioned in the verse and then explained the representations
utilized in the verse.

3.1.1. True Nature of the Concept of Light

According to al-Ghazali, the expression in the verse is not used
metaphorically but literally because God consists of divine light. al-
Ghazali states that attributing the name “divine light” to beings other
than God is metaphorical and that the true divine light is God.
Following this point, al-Ghazali attempts to explain different uses of
“light” to arrive at the concept of “light” in reference to God.
According to him, the concept of light has different meanings for
ordinary people, the elite, and high-level scholars (khawdass al-
khawdass). Therefore, there are various meanings of light.

According to the understanding of ordinary people, light refers to
being visible (zubur). Things like the sun, moon, and lamps are
both visible (zahir) and, at the same time, indicate other things by

8 Ozturk, Tefsirde Batnilik ve Bdnni Te vil Gelenegi, 230.

8 “Allab is the light of the heavens and the earth. His light is like a niche in which
there is a lamp. The lamp is in a crystal, and the crystal is like a shining star, lit
Sfrom the oil of a blessed olive tree, located neither to the east nor the west, whose
oil would almost glow, even without being touched by fire. Light upon light! Allab
guides whoever He wills to His light. And Allab sets forth parables for bumanmnity.
For Allab bas perfect knowledge of all things.” Q 24:35.
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illuminating them (muzhir). Therefore, what ordinary people
understand from the light are visible things that make others visible,
such as those mentioned above. It is the material light.*

However, the existence of this material light alone is insufficient
for perceiving light. This light needs to be seen. In other words, an
observer is necessary to observe the light. The eye is this observer.
If there is no eye, that is, no device to see this light, the reality of the
light will not be comprehended. No matter how much the
surrounding environment is illuminated by sunlight, it makes no
sense to a blind person. Thus, despite the existence of light, the
truth of light will not be revealed to the blind. Hence, “the seeing
soul [i.e., the eye] is superior [to the material/seen light] because the
perceiver and perception are actualized through it.”® The eye is also
called light because the light has to be perceived. Hence, the eye is
more worthy of the name light than the material light. According to
al-Ghazali, this is the position of the elite in making sense of light.**

Humans are endowed with another eye that is different from this
eye. The eye of the heart is sometimes called the mind, soul, or
human soul. It is in a higher position than the eye on the head,
which has many deficiencies and limitations. “The eye sees others
but not itself. It cannot see what is too far away from it and what is
too close to it. Also, it cannot see what is behind the curtain. It sees
the apparent, not the subtle. It sees some of the things but not all of
them. It sees finite but not infinite things, and what it sees is only a
multitude of illusions. For example, it sees the big as small, the far
as near, the stationary as moving, and the moving as still.”® On the
other hand, The eye of the heart, which al-Ghazali prefers to call
“mind,” has none of these deficiencies. “The mind can perceive
both itself and others, as well as its attributes. For the mind, the near
and the far are the same. In addition to being able to conceive of the
physical world it is in, the intellect is also able to conceive of the
ninth heaven, the holy throne (al-‘arsh), beyond the veils of the
heavens, the supreme chamber of top-ranking angels (al-mala’ al-
a‘la), and the highest sublime realm. No truth can be veiled for the

82 al-Ghazali, Mishkat al-amwar, 41-42.
8 Ibid., 42.

8 Ibid., 43

8 Ibid.
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mind. The mind dives into the depths of things, that is, their secrets,
and can comprehend their truth and essence. All beings are the field
of action of the mind. The mind can perceive all beings, make
conceptions about them, and arrive at definite and accurate
judgments about them. The mind is endowed with the ability to
comprehend all knowledge. Furthermore, the mind can perceive
that the stars and the sun are many times bigger than the earth, that
the child is growing, that the shadow is moving, and that the stars
travel a great distance at any moment.”* In other words, the mind is
free from all eye illusions.

Despite these deficiencies in the eye and these perfections in
mind, al-Ghazali finds it strange that both are called light. According
to al-Ghazali, “the eye is light compared to things other than the
mind. However, it is darkness compared to the mind.”?
Consequently, al-Ghazili deems the eye more worthy of the title
‘light’ than the material light. Similarly, he also deems the mind
more deserving of the title ‘light’ than the eye. Moreover, according
to al-Ghazali, “there are so many differences between the two that it
is only the mind that is worthy of the title of ‘light.””*

At this point, al-Ghazali establishes a connection between the
Qurian and the mind in the context of the concept of light and
refers to the Qur’an as light. Al-Ghazali argues that God refers to the
Quran as a light based on the verses: “So believe in Allab and His
Messenger and the Light’ (Q 64:8) and “O bumanity! There has
come to you conclusive evidence from your Lord, and We have sent
down to you a brilliant light.” (Q 4:174). The Qur’an is for the mind
what sunlight is for the physical eye. “The example of the Qur’an is
the light of the sun, and the example of the mind is the light of the
eye.”” The Qur’an acts as a stimulant for the mind and enables the
potential power of the mind to be activated (actual).

Taking the ideas expressed by al-Ghazali in his classification of
the concept of light as ‘material light-eye-mind’ into account, one
cannot infer that the light of the Qur’an was considered superior to
the light of the mind by al-Ghazali. Since the truth of the visible

8 Ibid., 44-47.
7 Ibid., 46.
5 Ibid., 48.
8 Ibid., 49.
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light, such as the light of the sun, moon, and lamp, is perceived
through the observing soul, i.e., the eye, al-Ghazali deems the eye
to be superior. Therefore, without the mind (the eye in the
analogy), the Qur’an (the sun in the analogy) alone will fail to
reveal the truth. In the dichotomy of “the light of the eye and the
light of the sun,” both (the mind and the Qur’an) are needed here,
just as both are required for the truth. However, the mind is always
one step ahead. Therefore, al-Ghazali did not mean to say that the
Qur’an is more worthy of the title of light compared to the eye of
the mind, as Mesut Okumus states, but instead, he said the exact
opposite. Okumus arrives at this conclusion based on al-Ghazali’s
statement that the sun is more worthy of the title of light than the
physical eye. Nevertheless, al-Ghazali repeatedly emphasized in
several places that the physical eye deserves the title of light more
than the sun.”

After this point, al-Ghazali defines the higher light. “The thing
that sees itself and others is more worthy of the title of light.
Therefore, if something sees itself and others and simultaneously
enables others to see, it is more worthy of the title of light than
something that has no impact on others.”” Al-Ghazali deemed it
appropriate to refer to the light that has such an effect as al-siraj al-
munir, which means the lamp that radiates light. The light in
question is the light contained in the divine-prophetic soul. This
divine-prophetic soul is found in prophets and some of the saints.
Noting that through the light of this soul, knowledge is spread to all
creatures, al-Ghazali suggests through this explanation that the true
intention behind the referring to the Prophet as al-sirdj al-munir in
the 46" verse of Strat al-Ahzab?* is also understood.”

% “The scholar (al-Ghazali) defines another higher level at this point with a new

analogy. According to him, just as the sun deserves the title of light more than the
physical eye, the Qur’an deserves the title of light more than the eye of the mind.
Just as the title of light is more appropriate for the sun, the title of light is more
appropriate for the Qur'an. Because the Quran resembles the sun and the mind
resembles the eye.” Mesut Okumus, Kurdnin Gok Boyutlu Okunugu: Imam
Gazzdli Ornegi (Ankara: Ankara Okulu Yayinlari, 2006), 195.

%1 Al-Ghazali, Mishkat al-anwar, 51.

“O Propbet! We bave sent you as a witness a deliverer of good news, a warner, a

caller to the Way of Allab by His command, and a beacon of light” Q 33:45-46.

% Al-Ghazali, Mishkat al-anwar, 52.
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Up to this point, al-Ghazali names four different things as the
light: a. luminous substances, b. the eye, the instrument of the
observer soul, c¢. the mind, which is not infected with any deficiency
in perception, d. the divine-prophetic soul, which is contained in
prophets and some saints and enables others to see the truth
through them.

Al-Ghazali classifies the realms as material and sublime and
asserts that each has its lights. The lights that have been listed up to
this point are the lights that belong to the lower realm, that is, the
material realm.” From this point on, al-Ghazali moves on to the
sublime lights. The divine prophetic souls are the interface between
the lower and the upper realms, or in other words, the means of
transmitting the light of the upper realm to the lower realm. The
divine-prophetic souls receive their light from the sublime lights,
and since they are al-siraj al-munir, they radiate this light to all
other creatures. Al-Ghazali states that it is appropriate to denote this
activity of receiving light (nir) as receiving fire (nar).” As
discussed in detail in the following chapters, al-Ghazali analogizes
this divine-prophetic soul to the olive oil mentioned in the verse,
which emits light almost without being touched by fire. When fire
touches it, it becomes “ndr ‘ald nir (the light upon light).”

These sublime souls, from which the lower souls receive fire, are
angels. Thus, al-Ghazali makes the transition to the sublime lights.
There is a hierarchical order among the sublime lights, namely the
angels. All angels have a certain rank. “In the sublime lights, from
which the lower lights transfer light, there is an order in which the
lights of the lower rank receive light from the higher ranks.””
According to al-Ghazali, this hierarchical order among the sublime
lights has been revealed to those who understand the truth with
their hearts. Al-Ghazali cites the verse “The angels respond, ‘There is
not one of us without an assigned station of worship” (Q 37:164) as

% Al-Ghazali suggests that both realms may have different names as follows: “The

material realm compared to the angelic realm is like the shell compared to the
essence, the shape and mold compared to the soul, the darkness compared to the
light, and the low compared to the high. Therefore, while the angelic realm is
called ‘the sublime, spiritual, and heavenly realm,” the material realm is called ‘the
lower, physical, and dark realm.” Al-Ghazali, Mishkat al-anwar, 50.

% Ibid., 52.

% Ibid., 53.
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evidence for this graded structure of spiritual souls. Each soul
receives its light from the light in the higher rank. However, this
receiving activity has to end at a certain point. Stating that this
sequence cannot go on endlessly, al-Ghazali argues that it has a
primary source: “When you realize that there is a hierarchy within
the lights, you also need to know that this hierarchy cannot go on
and on forever. It must reach a primary source and end there. He is
the Light itself. No light can come from any other source than Him.
All lights receive light only from Him in order.”’

Al-Ghazali gradually explains the lower lights, starting with the
material luminous substances. After mentioning the superiority of
the light in the higher rank each time until he reaches the sublime
lights, he makes a comparison with the light in the lower level. He
asks a specific question with a clear answer: “Which of these is
worthier of the title of light?” At this point, he finally asks the
following question: “Is the title of Light more worthy and more
appropriate for the one who receives its light from others, or for the
one who has light in Himself and radiates light to others?”® Since
the ultimate origin of the light of sublime souls is the source of light
Himself, and since all beings that are called by the name “light”
receive their light from Him in a hierarchical order, He is the only
One who is truly worthy of the title “light.” The title of light can only
be given metaphorically to all other beings because the one who
borrows something from another cannot be regarded as the owner
of that thing. Thus, in a literal sense, the Light is the One who
bestows that light on others and ensures the continuity of existence
of that light in them. Al-Ghazali endeavors to explain this
metaphorical nomenclature with the metaphor of the enslaved
person and the ruler: “In the essence of the name light and in being
worthy of this title, there is no such thing as a partner to Him,
except the nomenclature by that name. This is like a ruler granting
property to his slave by grace and then calling him the owner.
When this reality dawns on that enslaved person, he knows his
master owns both him and his property. No ownership exists in that
property by any partner other than the master.””

7 Ibid., 54.
% Ibid.
® Ibid.
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Having asserted that God literally consists of light and that those
other than Him can only be metaphorically called light, al-Ghazali
then proceeds to clarify the concept of light based on the
relationship between existence and non-existence. He likens
existence to light, the opposite of darkness, by stating that “there is
no darkness more severe than utter non-existence.”'” Al-Ghazali,
who divides existence into two by arguing that a thing either exists
on its own or exists with something else, states that the second type
of existence cannot be defined as existence in its true sense; it
would only be a borrowed existence, and thus the true existence
can only be existence without the need for another, and that the
only one that exists is God and that the rest is not an actual
existence. Consequently, “God is the only real Entity as He is the
only true Light.”"”" Within this context, al-Ghazali addresses beings
other than God as two-dimensional. Everything has an aspect facing
itself and an aspect facing God. Entities do not exist in terms of their
aspect, and they are just non-existence (‘adam), yet they can only
exist through the aspect that faces God. “Everything other than God
is in a state of absolute non-existence. However, from the
standpoint that God has endowed them with a body, they are
perceived as existing.”'"?

After having detailed the concept of light, al-Ghazali summarizes
what he has explained up to this point as follows to help the readers
make up their minds:

You are probably eager to know about the transmission of the
light of God to the sublime realm and the material realm, and even
that God is the Light of the heavens and the earth. Once you know
that God is the only true light and that there is no other light but
Him, and that He is kull al-anwar (the Light of all lights) and al-nir
al-kull?’ (the Infinite light), it is not appropriate for this to be kept a
secret from you. Because the light consists of the thing through
which things can come into existence. Its higher level is the one that
exists by itself, for itself, and from itself. In addition, true light has
no light beyond itself from which it can borrow and to which it can
appeal for help. This light is in Him and by itself and not from

1 Ihid., 55.
00 bid,
192 1hid., 56.
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anything else. Then you realize that only God, i.e., the “First light,”
is qualified with this attribute. Then you realize that the heavens and
the earth are filled with two layers of light that pertain to eyesight
and foresight, that is, the senses and the mind. The light that
appeals to the eye is the stars, the sun, and the moon that you see in
the heavens, and the light that you see in the earth is the glow that
is spread over the things on the earth. In any case, and especially in
the spring, the various colors of animals, minerals, and the various
classes of beings are revealed through this glow. Without these
glows, colors would not appear or even come into existence. (...)
As for the spiritual-intellectual lights, the angelic ores in the highest
realm (al-‘alam al-a‘ld) and animal and human lives in the lowest
realm (al-‘alam al-asfal) are full of these lights. Just as the order of
the higher realm becomes visible through the heavenly-angelic
light, the order of the lower realm, the earth, becomes visible
through the servile human light.

When you understand this, you will also know that the entire
universe is full of light that appeals to the eye and light that appeals
to the mind. You will also perceive that the lower levels receive
light from the ones at the higher levels, just like the light emanates
from the lamp. The lamp is the divine-prophetic soul. The divine-
prophetic souls transfer light from the sublime souls in the same
way that the lamp transfers luminosity from the light, and those in
the lower levels transfer light from each other. Their order is by the
rank of their positions. Then, all of them ascend to Nir al-anwar,
that is, to God, who is the source and origin of all lights. He is one
and in no way has a partner. Other lights are all borrowed from
Him. Only His light is the true one. All light consists of Him. In fact,
for others, light exists only metaphorically. Therefore, there is no
light other than His light. The other lights are not original, but they
are lights from the angle that faces Him. Every soul holder is
oriented towards Him and has turned his face towards Him. As the
verse stipulates: “To Allab belong the east and the west, so wherever
you turn you are facing towards Allab. Surely Allab is All-
Encompassing, All-Knowing.” [Q 2:115]'”

195 Ibid., 59-60.
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Table 3. Al-Ghazali's Hierarchy of Lights

As can be understood from the explanations provided, al-Ghazali
interpreted the first part of the verse al-Nuar, “Allab is the Light of the
bheavens and the earth,” in its literal sense. He endeavored to
explain in detail that God is the light in the strictest sense of the
word and that God is the only light in a real sense and that the term
of light for lights of other beings who have been endowed with light
is only used in a metaphorical sense. In trying to clarify this, al-
Ghazali defined the heavenly and earthly lights, explained the
hierarchical relationship between them, and stated that God had
granted the other beings their lights and thus their existence. For
this reason, God is the source of light and the light itself.
Nonetheless, al-Ghazali assumes that some readers may not have
grasped the narrative, saying, “Maybe your understanding can not
reach its peak.”'” So, he uses the concept of “intensity of revelation”
to explain that God is the light of heaven and earth. The
explanations from this point onwards constitute an answer to the
question, “If God is the light of the heavens and the earth, why
cannot the nature of this light be understood, and why cannot we
perceive this light?” What al-Ghazali explains from this point
onwards is based on the premise that God is the true light, which he

0% 1bid., 62.
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has already described in detail. Here, al-Ghazali further materializes
his theory and introduces it to his readers.

When a visible light, such as sunlight, shines and its light casts on
an object, and through this light, the object becomes visible, and its
colors are revealed, people say that they see the colors, not the light
and that they do not see anything else along with what they see. In
al-Ghazali’s words, the human being says, “I did not see anything
else besides the greenness.”'” People acknowledge that “light is
something beyond colors and can just be perceived in conjunction
with colors” only after the visible light disappears, for example,
when the sun goes down, or the lamp is turned off, and the colors
become invisible.”'" According to al-Ghazali, if humans cannot see
the light despite its apparent nature, this results from the excess and
severity of that light. The light is so dense that it has become
invisible. “Sometimes the intensity of the revelation is the reason for
its secrecy. When something exceeds its limit, it is reversed.”'”’

Al-Ghazali argues that this property of the visible light also
applies to the light of God and that the fact that the light of God
(and therefore God Himself, since He is the light Himself)
accompanies every being is an obstacle to seeing His light. “God is
hidden from His creatures because of the intensity of revelation of
His light and veiled from the eyes of His creatures because of the
luminosity of His light.”'” Since God has granted every being a part
of His being, His light accompanies everything. However, the
people who possess foresight can only fully realize this state of
accompaniment. In fact, “they see God with everything they look
at.”'”” Al-Ghazali asserts that the faithful subjects of God and the
wise scholars can only see this light. The first part of the 53" verse
of Surat Fussilat, “Is it not enough that your Lord is a Witness over
all things? points to the position of the faithful subjects who can
observe. The second part, “We will show them Our signs on all the
horizons as well as within themselves,” points to the position of the
rational scholars who can deduce. According to al-Ghazali, those

5 Ihid.
196 1hid.
7 Ibid.
108 Ihid.
9 Ibid., 63.
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other than the ones mentioned above are only those who are screened
and blinded from seeing this reality. Al-Ghazali has previously made
this categorization based on people who have realized that God is the
only being. According to him, some people have reached this position
through “intellectual knowledge” while others have achieved it
“arbitrarily.”""”  Shortly and precisely, “in the same manner, as
everything becomes visible to the eye through the visible light, so with
God, everything becomes visible to the mind. As the light is with all
things and everything is revealed through it, Allah is inseparable with
all things and is the One that reveals everything.”'"'

After drawing a similarity between the visible light and the divine
light in terms of their invisibility due to their intensity, al-Ghazali
declares the significant difference between them: The visible light
disappears, but the divine light never disappears. “As for the divine
light, through which everything becomes visible, its disappearance is
unimaginable, and its change is impossible. It is always together with
all things”'"* because the disappearance of the divine light would mean
the end of existence. “If one could imagine its absence, both the
heavens and the earth would be demolished.”""?

3.1.2. Meaning of the Representations in the Verse

Al-Ghazali argues that the representation in the verse al-Nur is used
to explain luminous human souls. It is necessary to comprehend the
representations in this verse to understand them fully. Detailed
explanations about the levels of human knowledge, to which al-
Gahazali referred as the luminous human souls, have been provided in
previous chapters to understand the nature of representation and all
the representations used in verses and hadiths in general, and the ones
in Strat al-Nar in particular. In this regard, al-Ghazali explains the
meanings of the expressions mishkat, zujajab, misbah, zayt, and
shajarab used in the verse as follows:'"*

a) Mishkat (Cavity) represents the sensual soul in the physical
realm. Al-Ghazali claims that there is also a similarity between the two
in terms of their form because the lights of the sensual soul emanate

0 Ihid., 57.
" 7bid., 63.
12 Ihid.

3 Ibid.

" Ibid., 79-81.
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from holes in the body, such as the ears, nose, and eyes. The structure
of the mishkat is also like a hole, a cavity, and the lamp is placed inside
it, from which it emits its glow.

b) Zujajah (Glassware) represents the imaginary soul in the
physical realm. Glass has a transparency that protects the lamp inside
against unfavorable conditions outside so that it does not extinguish
but also does not prevent the light of the lamp from emanating
outside. In the same way, the imaginary soul protects the mental soul
so that the mental knowledge is recorded and that this knowledge is
not lost and can ultimately emit its light. If this glass is too thick and
lacks sufficient transparency for various reasons, it prevents the
lamp’s light from fully radiating out. In the same way, if the imaginary
soul is adorned with spiritual training and recorded, it becomes
parallel to the intellectual meanings and does not interfere with their
light.

¢) Misbah (Lamp) represents the mental soul in the physical world.
The representation of the mental soul by the lamp is similar to the
likening of the prophets to lamps that emit light (al-siraj al-munir).
Just as the lamp is the source of light, the divine and heavenly
knowledge can be perceived through the mental soul, and in the
same way, the prophets spread the light of wisdom to all other
creatures.'”

d) Shajarab (Olive Tree) represents the intellectual soul in the
physical world. A significant similarity exists between the tree having
branches (and each branch divides into branches within itself) and
the access of the intellectual soul to new knowledge through different
compositions from the rational sciences and then comparing this new
knowledge with its old knowledge and arriving at different pieces of
knowledge. The answer to the question, “Why is the olive tree rather
than any other tree?” lies in the oil produced by this tree. According to
al-Ghazali, olive oil has a privilege over other oils in terms of its
quality arising from the scarcity of smoke and the abundance of light.
The olive tree is called a blessed tree because it is fertile and
produces many fruits. The reason for the expression “la sharq wa-la
gharb” is that the ideas of the pure mind are not comparable with the
aspects and connections such as proximity and distance.

S Ibid., 52.
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e) Zayt (OiD represents the divine-prophetic soul in the physical
realm. According to al-Ghazali, intellectual souls are divided into
several parts. While some need external influence, instruction,
advice, and help to acquire knowledge, others are in such a pure
state that they come to their senses without any external help. Oils
are like this. While some oils require the presence of a solid external
igniter to catch on fire, the oil of the olive tree is so pure and radiant
that it would almost catch on fire even if it were not touched by fire.
This divine-prophetic soul, devoted to some of the saints and all the
prophets, is such a pure light that it would almost shine without
taking a share from the light at the higher rank. “Among the saints,
there are those whose light shines almost without the help of the
prophets, and among the prophets, there are those whose light
shines almost without needing the help of the angels.”'*®

According to al-Ghazali, these lights have a sequential order. “The
first thing that comes into play is the senses. They are like a
preparatory stage for the imagination because something that belongs
to the imagination can only come into being after the senses. The
mental and intellectual ones get materialized after those two.
Therefore, it is appropriate that the glassware is like a place for the
lamp, and the cavity is like a place for the glassware. Thus, the lamp
is in the glassware, and the glassware is in the cavity.”''" The
expression ‘nir ‘ald nar (the light upon light) is intended to
describe the superposition of all these lights.

Representations in the Verse
p _ Luminous Human Souls
of al-Nur

Mishkdat (cavity) the sensual soul (al-rith al-hiss?

Zujajab (glassware) the Imaginary soul (al-rih al-kbayali)

Misbab (lamp) the Mental soul (al-riuh al-‘aqli)

Shajarab (Olive Tree) the intellectual soul (al-rih al-fikrD)

Zayt (oil) the divine prophetic soul (al-rith al-qudsi al-
nabawi)

Table 4. Representations in the Verse of al-Nur and Their Correspondences in the
Luminous Human Souls

U6 Ibid., 81.
W Ibid.
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The 35™ verse of Siirat al-Nar has been subject to various
interpretations since the early periods of Sufism. Many Sufis, notably
Sahl al-Tustari, Aba [-Husayn al-Nari (d. 295/908), and al-Hakim al-
Tirmidhi (d. 320/932), attributed different ishdri meanings to the
concept of light in the context of this verse in a way that profoundly
influenced subsequent Sufis.""® As Salih Cift points out, al-Hakim al-
Tirmidhi, in particular, made extensive use of the concept of light as
one of the basic concepts on which he built his Sufistic
understanding."”” Notwithstanding the lack of exclusive studies on
this subject, al-Ghazali likely used this earlier scholarship.
Furthermore, it has been noted that al-Ghazali was heavily
influenced by the work of Ibn Sina (d. 428/1037), al-Isharat wa-I-
tanbibat, in his interpretation of the verse of al-Nar." Nevertheless,
al-Ghazali did not simply adopt the interpretations of Ibn Sina as
they were but instead made significant modifications to them and
introduced his unique point of view. For example, Ibn Sina
considers the verse’s five representations (cavity, glassware, lamp,
olive tree, oil) elements of the mind that only humans can possess.
On the other hand, al-Ghazali argues that the concepts to which the
representations of the cavity and the glassware correspond are the
sensual soul and the imaginary soul, which are also present in
animals."”! Moreover, it is claimed that there are similarities between
the concept of light of al-Ghazali and the writings of the Ikhwan al-
Safa>.'* Ikhwin al-Safa> often uses the concept of emanation/flow
(fayd) because it is one of the cornerstones of their philosophy. It
finds its meaning in their epistles: “generosity and virtue
radiate/flow from God, as light and splendor radiate/flow from the
sun,” meaning “radiate, flow, overflow.” This idea appears in the
introduction to Mishkat al-anwar'> and elsewhere, for example, in

18 Galih Cift, “Ilk Dénem Tasavvuf Diisiincesinde Ntr Kavrami,” Uludag Universitesi

Tlabiyat Fakiiltesi Dergisi 13, no: 1 (2004), 140-150.
19 Ihid., 147.
Sands, Sufi Commentaries on the Quran in Classical Isldm, 126; Whittingham,
Al-Ghazali and the Qur’an, 101.
21 Sands, Sufi Commentaries on the Quran in Classical Isldm, 126.
122 Whittingham, Al-Ghazali and the Qur'an, 116.
# “All praise is only to God, who emanates (flows) light, opens the eyes, uncovers
the secrets and eliminates the veils.” al-Ghazali, Mishkat al-anwdr, 39.
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the section where angels are mentioned,'** which leads to such an
idea.'”

3.2. Exegesis of the 40" Verse of Suirat al-Nur

Al-Ghazal?’s explanation of the examples in this verse
continues his explanation of verse 35 of Strat al-Nur. Al-Ghazali did
not directly quote this verse in his work but used part of it to
continue his sentence. He expressed that the examples mentioned
in the 35" verse of Sarat al-Nar apply only to the hearts of the
believers or the saints and prophets and not to the hearts of the
infidels. Then, he clarified that the light mentioned in the verse
leads people to righteousness and that turning away from
righteousness is zulmahb (darkness). However, darkness cannot lead
people anywhere, either right or wrong. On the contrary, the
darkness helps to misguide the infidels by reversing their minds and
perceptions. After this point, al-Ghazali expresses the statements of
the verse as a continuation of his sentence by saying that “infidels
are like a man in the middle of a dark sea.”'”’

Al-Ghazali demonstrates the meaning of the representations of
the vast sea (babr lujjp, the first wave (mawyj), the second wave
(fawqibi mawj) and the cloud (sabab) in the verse through an
ishari method:'*

1. The vast sea represents this world with its destructive
hazards, degrading preoccupations, and blinding turbidity.

126

124 “In the realm of angels, there are honorable and sublime ores made of light.

These are called ‘angels.” The lights emanate from them to the luminous human
souls.” al-Ghazali, Mishkat al-anwar, 67.
135 Whittingham, Al-Ghazali and the Qur'an, 116.
“Or their (infidels’) deeds are like the darkness in a deep sea, covered by waves
upon waves, topped by dark clouds. Darkness upon darkness! If one stretches out
their band, they can bardly see it. And whoever Allab does not bless with light
will bave no light!” Q 24:40.
The statement of al-Ghazali is as follows:
Fghagll 2yl ol KU CBE Y LW L) sl sl el sl ey Las) JUD) T2
oV e Y LS Jhl ) sags Y Aallall Y Al (e 2 Jy ks y (b (36l 3k e g paalld
F)@JAJSNJM NJ;@JMY\&: ;UJLUJNJSUJ‘ il SIS 5 Sl sl J g3e da.“
(uaudﬁ‘-«—muuwku‘—wﬂﬁwcﬁﬂﬁwcﬁbw‘f-‘
Al-Ghazali, Mishkat al-anwar, 82. In the above statement, the part where the
verse is quoted has been bolded and accentuated (adding vowel points) by us.
However, al-Ghazali did not mention it in his work in a separate and accentuated
form.
128 Al-Ghazali, Mishkat al-anwar, 82-83.
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2. The first wave represents the lust that leads to instinctual
desires, preoccupation with sensual pleasures, and the
provision of worldly needs. According to al-Ghazali, those
caught in this wave “eat and live just as animals live. Their
ultimate destination is fire. Surely, this wave will be dark.
Because desiring something makes a person blind and
deaf.”'®

3. The second wave represents the seven malicious deeds:
Wrath, hostility, enmity, hatred, jealousy, boasting, and
pride with having many possessions.

4. The cloud is the evil beliefs, false assumptions, and
perverted imaginations that stand like a curtain between the
infidels and faith, knowledge of the truth, and
enlightenment by the light of the Qur’an and mind. The
feature of the cloud is that it blocks the light of the sun.

When all these types of darkness (the vast sea, the waves, the
clouds) are combined, the expression “layers and layers of
darkness” is an appropriate description. This darkness is so intense
and powerful that it obscures distant and nearby objects. The
expression “If one stretches out their hand, they can hardly see it”
describes this situation. This darkness prevents the infidels from
comprehending and being aware of the astonishing conditions of
the Prophet, which they could have understood even with a little
thinking and pondering, even though they had occurred right in
front of them. Eventually, since God is the source of all lights, the
tirst light, “There is no light for those to whom God has not
bestowed light.”'*

3.3. Exegesis of Verses 75 to 79 of Stirat al-An‘am

Al-Ghazali provided an ishari exegesis of these verses, in which
the story of Prophet Abraham is mentioned"' both in Mishkat al-

129 Ibid., 82.

139 Ibid., 83.

B “We also showed Abrabam the wonders of the heavens and the earth, so that he
would be sure in faith. When the night grew dark upon bim, be saw a star and
said, ‘This is my Lord!’ But when it set, be said, 1do not love things that set.’ Then
when be saw the moon rising, be said, ‘This one is my Lord!” But when it
disappeared, be said, If my Lord does not guide me, I will certainly be one of the
misguided people.’ Then when be saw the sun shining, be said, ‘This must be my
Lord—it is the greatest!” But again, when it set, be declared, ‘O my people! I totally
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anwar” and Ihya’> wulim al-din'®, which are partially different
from each other. In his work Faysal al-tafrigah bayna I-Islam wa-I-
zandagah', he presents his interpretations of the verses in the
works mentioned above as the interpretations of the Sufis who
interpreted implicit expressions based on a prevailing assumption
and not based on conclusive evidence. While in Ihya’, al-Ghazali
identifies the stars, the moon, and the sun in the verses as the light
veils that the traveler must overcome on the way to reaching the
ultimate union (wuslah), in Mishkdt al-anwar, he regards them as a
representation of the angels, which are the luminous sublime
entities. Nevertheless, the basic idea in both interpretations is that
the verses in question describe the circumstances to arrive at the
truth.

3.3.1. Exegesis of the Verses in Ibya’ ‘uliim al-din

Al-Ghazali mentions four classes of arrogant people and their
factions in the Kitab dbamm al-ghurir section of the Ihya’ and
counts the Sufis in the third place among them. When talking about
the deluded factions within this class, he mentions the faction that
continues on the path and gets closer to Allah without paying
attention to the brightness and offerings on the way during the
journey. However, this faction assumes that this point is the place of
ultimate union and gets confused by stopping at this point. At this
point, al-Ghazali states that God has seventy thousand veils of light
and that the traveler errs by believing that he has reached the right
place of the union when he ascends only to one of these veils and
then proceeds to the interpretation of the relevant verses.'” Al-
Ghazali grounded this interpretation on the hadith purported by the
Prophet, “God has seventy thousand veils of light.” Al-Ghazali
devoted the third and final chapter of Mishkat al-anwarto explain a
different version of the same hadith: “Verily for Allah, there are
seventy veils made of light and darkness. If He were to open those
curtains, the brightness of His face would burn everything that

reject whatever you associate with Allab in worship. I bave turned my face
towards the One Who originated the beavens and the earth—being upright—and
1 am not one of the polytheists’” Q 6:75-79.

132 Al-Ghazali, Mishkat al-amwar, 67-68.

133 Al-Ghazali, Ihya’ ulitm al-din, 111, 628-629.

3% Al-Ghazali, Faysal al-tafrigab, 53-55.

35 Al-Ghazali, Ihya’ ulivm al-din, 111, 628-629.
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perceives it.”'* Nevertheless, al-Ghazali does not mention these
verses in the last chapter of Mishkat al-anwar, which he devotes to
explaining this hadith. Furthermore, the veils mentioned in the
context of this verse are only veils of light, whereas the veils
mentioned in the hadith are veils made of light and darkness.

According to al-Ghazali, the stars, the moon, and the sun, about
which Abraham said, “This is my Lord,” are not the shiny objects in
the sky. “For Abraham had also seen them in his childhood and
knew that they were not gods. At the same time, these objects are
not the only ones that shine in the sky. Even an ignorant Bedouin
knows that the stars are not gods, but would Abraham, with his lofty
position and dignity, have accepted any star as his God?”"’
According to al-Ghazali, each of these objects is one of the veils of
Allah’s light on the path of the traveler. Unless these are overcome,
the ultimate union cannot be achieved. These veils vary in size, and
the smallest of them are called el-kawkab (the star), the largest is
called al-shams (the sun), and the others in between are called al-
gamar (the moon). Al-Ghazali argues that the names of stars, moon,
and sun are given to them only metaphorically.

In this way, the sublime realm of the heavens was continuously
revealed to Abraham. That is why God has decreed the following:
“We also showed Abrabam the wonders of the beavens and the
earth so that he would be sure in faith.” (Q 6:75). Abraham
“continued to ascend, moving from one to another. In each
dimension, he thought he had reached his destination where the
ultimate union with God would take place. Then, when he saw a
larger dimension ahead, he immediately proceeded to it, thinking
that he would arrive at the destination where he would meet God.
Then, when he saw another curtain further ahead, he went to that
curtain. Furthermore, finally, when he reached the last curtain,
which was the closest, he thought he had reached his destination,
thinking that this dimension was the bigger. Then, when he realized
this was also lacking in perfection, he said: ‘I do not love things that
set... I bave turned my face towards the One who originated the

36 Al-Ghazali, Mishkat al-anwar, 84.
Y7 Al-Ghazali, Ihya’ ‘ulivm al-din, 111, 628.
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beavens and the earth, being upright, and I am not one of the
polytheists’[Q 6:76, 791.71%°

Al-Ghazali believes that the first veil to deceive one is his/her
own person (dha between himself/herself and his Lord. It is the
heart’s secret, a light among the lights of God, al-amr al-Rabbani
(the order of God), and the revelation of the complete truth. When
the light of God is revealed in the heart, the veil over the heart is
lifted, and as a result, when the traveler looks at his heart, he is
astonished by the influence of those sparkles and begins to declare,
“I am one with Allah” (ana I-Haqq). According to al-Ghazali, this is
the point where the traveler’s feet stumble, and unless the traveler is
further enlightened, the traveler gets stuck here and perishes. Al-
Ghazali sees it as the point where a small star from the divine lights
is revealed and argues that the one who is deceived here will not be
able to reach the sun or even the moon. “This is where the traveler
is deceived. Because here, the thing that shines and the place where
it shines are confused. This is like the person who sees a color
reflected in a mirror and thinks it is the color of the mirror itself, and
the colors of the thing that is poured into the glass and the color of
the glass are confused. In this regard, the poet says: The glass has
become thinner, the wine has become thinner, they have begun to
resemble each other, and things have become confused. It is as if
there is wine but no glass, or glass but no wine.”'”

Al-Ghazali criticizes the understanding of unification and
integration and states that a tiny star deceives those in this state at
the beginning of the path. He further equates this delusion with the
delusion Christians fall into due to ascribing the deity to Jesus. Al-
Ghazali states that Christians looked at Jesus from this perspective
and were surprised to see the divine light shining in him. Al-Ghazali
compares these people to those who see the star in a mirror or
water. They stretched their hands to the water or the mirror to reach
the star. However, since this was not possible, they were deluded.'*

3.3.2. Exegesis of the Verses in Misbkat al-anwar
Al-Ghazali explains the nature of representation in his work
Mishkdat al-anwar by stating that understanding the meanings of

138 Ibid., 628.
%9 Ibid., 629.
10 Ibid,
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concepts such as a cavity, lamp, glassware, olive tree, oil, and light
that appear in the 35" verse of Sarat al-Niir requires first
understanding the essence of representation. Al-Ghazali states that
there is a relationship between the sublime world and the physical
world and that everything that happens in this realm has a
counterpart/example in the sublime sphere, and he explains some
of these counterparts.

al-Ghazali states that the sun, moon, and stars are the
counterparts of the physical world’s luminous, honorable, and
sublime angels. The light that human souls possess also emanates
(fayadan) from the angels. Therefore, these beings are also called
arbab (competent beings). God is the Rabb al-arbab in this
regard.'" Indicating that there are ranks among the perfection of
these beings made of light, al-Ghazali proceeds to explain the
essence of the representational expressions in the above verses. He
exegetes these verses by employing an ishari method.'” As in the
40" verse of Strat al-Nar, al-Ghazali does not directly quote the
verse but combines the verses and passages from the verses with his
sentences. Moreover, al-Ghazali does not use the name Abraham in
his interpretation of the verses but begins his commentary with “the
one who is on the way” and interprets the parable of Abraham
through this person.

The stages in these verses, which narrate Abraham’s method for
demonstrating how wrong his people’s beliefs were and proving
God’s existence and unity through deduction based on observation,
are considered by Al-Ghazali to be the stages a traveler goes
through to reach God and the heavenly states he encounters. Here,
the traveler travels towards the sublime realm and gradually meets
the luminosity of spiritual beings, namely angels, at different ranks.
The traveler, who first ascends to the spiritual being at the level of
the stars (kawakib), observes that the entire sublime realm is under
its dominion and the glow of its light. Under the influence of the
sublimity of this light, he says, “This is my Lord!” to what he
observes. However, when the traveler continues his journey and
reaches the next stage, he discovers that this stage is superior and
higher than the previous one. The rank of this al-gamar (moon) is

Y Al-Ghazali, Mishkat al-amwar, 67.
Y2 Ibid., 67-68.
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above the level of the kawakib (stars), and the intensity of its
radiance is so great that the previous stage has sunk into the pit and
disappeared. Thinking that he has reached the end under the
influence of the luminosity of this new spiritual being, the traveler
now proclaims, “This is my Lord!” to this spiritual being. However,
when he continues his journey, the traveler encounters a new
spiritual being whose analogy is the sun. When he realizes that the
luminosity of this spiritual being is greater and more sublime, he
exclaims to it, “This is my Lord! This is the greater.” However, he
observes that this level is also in a relationship with another level
and finally realizes that the relationship with what is imperfect also
becomes imperfect and perishable. Hence, in his ultimate
conclusion, the traveler says, “I have turned my face towards the
One Who has originated the beavens and the earth.” (Q 6:79). By
recognizing that God is exempt from any relationship, the traveler
attains a complete certainty that Allah is free from all that is created
and bound by any relationship.

3.3.3. Exegesis of the Verses in Faysal al-tafrigab

In Faysal al-tafrigab, al-Ghazali lists the pieces of evidence cited
by the Sufis for the reason why the statements in the verses above
need to be interpreted as follows:'*

a. A Prophet like Abraham is too lofty to believe these
objects are gods.

b. Abraham did not need to see these objects set (ufit) to
realize that they were not gods. Would he have believed
these objects were gods if they had not sunk? Does not
these objects’ finite and limited nature indicate that they
cannot be gods?

¢c. How could the first thing Abraham saw be a star? The
sun is more luminous than a star, and the sun is seen
first.

d. After God first says, “We also showed Abrabam the
wonders of the heavens and the earth so that he would
be sure in faith.” (Q 6:75). Then it is narrated that
Abraham kept saying to the stars, moon, and sun, “This
is my God.” How can it be acceptable that after Abraham

"3 Al-Ghazali, Faysal al-tafrigab, 53-54.
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was clearly shown the heavenly realm, he was under the
delusion that these objects were gods?

After noting that these arguments are based on assumption and
not on any conclusive evidence, al-Ghazali lists the opinions
developed against the statements of the Sufis. Against the statement,
“He is too great (a Messenger) to be an idolater,” it was said:
Abraham was still a small boy when this incident occurred. It is
natural for a would-be prophet to have similar thoughts as a child
and abandon them shortly afterward. According to Abraham, the
indication of the act of setting might be a more obvious
cosmological sign of God’s existence than the sign of reckoning and
materialization. To begin with, regarding his vision of the stars, he is
said to have been trapped in a cave as a child and only been able to
come out at night. About the Qur’anic words, “We also showed
Abrabam the wonders of the heavens and the earth so that be would
be sure in faith,” (Q 6:75) it is possible for God to mention the
situation at the end initially and the situation at the beginning
subsequently.”**

The Sufis have interpreted the expressions of “the staff” (‘asa)
and “the sandals” mentioned in the verses of “take off your sandals”
(Q 20:12) and “put down what is in your right hand” (Q 20:69) in
this manner. Al-Ghazali indicates that such considerations of Sufis
were not based on conclusive evidence but rather on supposed
implications. These assumptions are considered evidence by those
who do not know the true nature and requirements of evidence.
Then, he emphasizes that those who interpret the verses in this
manner should not be deemed infidels or reformists (abl al-bid‘ab).
He contends that the “presumption” (zann) can be used in matters
unrelated to ‘agidab as a substitute for the “conclusive evidence”
(burhan) in the fundamental ‘agidab issues.'”

3.3.4. Exegesis of Surat al-Fatihah

Al-Ghazali’s exegesis of Surat al-Fatihah in his work Jawabhir al-
Qur’an is exoteric. However, his interpretation of the hadith “Sarat
al-Fatihah is the key to Jannah”'* has an esoteric context.

Y Ibid., 54-55.
Y Ibid., 55.
Y6 al-Ghazali, Jawabir al-Quran, 71.
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First of all, al-Ghazali interprets each verse of the sarah one by
one and establishes a connection between these verses and the
themes covered by the Quran.'” According to al-Ghazali, Strat al-
Fatihah addresses the themes of the essence, attributes, and deeds
of God and the afterlife, the straight way, and the blessings of God
upon the friends and the wrath of God upon the enemies. All these
themes are covered throughout the Qur’an. Apart from these, two
other Qur’anic themes are not mentioned in the Strat al-Fatihah: the
tight against infidels and jurisprudence. Al-Ghazali claims that these
two themes, which constitute the source of theology and
jurisprudence, are not covered in Strat al-Fatihah as they are at the
bottom of the list in terms of significance compared to the other
themes.

After exegeting the verses of al-Fatihah one by one from an
exoteric point of view, al-Ghazali claims that the eight verses of al-
Fatihah are the keys to the eight gates of Paradise, based on the
hadith that “Sarat al-Fatihah is the key to Jannah.” Each verse
corresponds to the key of a gate of paradise. In a sense, al-Ghazali
suggests that those who do not perceive the relationship between
these two concepts should dismiss their minds’ exoteric vision of
paradise. If this explicit image is eliminated from the mind, it will
become clear that each verse of the Surat al-Fatihah will open a gate
to the garden of wisdom. The term “paradise” represents the
paradise of knowledge. Al-Ghazali argues that the tranquillity, relief,
and bliss that the wise person experiences in the paradise of
knowledge is no less than the relief obtained by entering paradise
and satisfying the needs of eating, drinking, and sexual desire. In
fact, the two cannot even be equal. “On the contrary, it cannot be
denied that among the gnostics there may be one whose desire for
opening the door of gnosis in order to behold the kingdom of the
heavens and the earth the glory of their Creator and Disposer is
more intense than his desire for women, food and clothing.”"*® For
al-Ghazali, it is unreasonable to expect desires such as food,
clothing, and women to prevail over the wise man whom the angels
accompany in Paradise that does not find any pleasure in actions
such as eating, drinking, marrying, and dressing. At this point, al-

Y Ibid., 64-70.
S Ibid., 71-72.
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Ghazali states that those who crave a paradise consisting only of the
pleasure of eating, drinking, and mating, rather than the paradise
that the wise believers wish to attain, commit a gross error,
ignorance, and foolishness. According to al- Ghazali, a person’s
worth is determined by his/her efforts. Craving for something less
when there is something more demonstrates his/her folly. After the
gates of the heaven of knowledge are open to the wise man, he
would no longer be attracted by heaven for fools, for his place is
qIliyyan (the highest rank in Jannah).'*

After using these definitive statements, al-Ghazali, as if wishing
to conclude the subject with a softer ending, states that even if the
gardens of knowledge may not be called paradise, they deserve at
least to be the instruments through which paradise can be achieved.
That is, they constitute the key to paradise. That is why it is reported
in the Surat al-Fatihah that there is a key to all the gates of Jannah."”
Al-Ghazali had declared the Batiniyyah as heretics for their belief
that happiness and punishment in the afterlife consist of intangible
pleasures and tortures by subjecting the explicit statements in the
Quran about heaven and hell to the interpretation. However, he
was criticized for his depiction of heaven due to its similarity with
the interpretations of the Bitiniyyah."”" Furthermore, on account of
his views of this kind, al-Ghazali was alleged by the Batiniyyah to
have made esoteric interpretations just like themselves:
“Accordingly, [Isma‘ili da<l Ibn al-Walid (d. 612/1215), in his
refutation of Fada’ip al-Bdtiniyyah, listed esoteric interpretations
made by al-Ghazali’s in his several works, one by one, and
demonstrated the fact that he, just like them, engaged in esoteric
interpretations.”"”

Conclusion

This study aims to identify the methodology that al-Ghazali
employed in the ishari interpretation of the verses of the Qur’an. In
this regard, determining the method of research that al-Ghazali
followed in the field of ishari exegesis is relatively challenging

9 1hid., 72.

B0 1bid.

B Oztiirk, Tefsirde Banmilik ve Bdtini Te vil Gelenegi, 370-375.
52 Ibid., 374.
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compared to the authors who had independent exegetical works.
Since al-Ghazali did not write a separate book of exegesis, it
necessitates the examination of his various works to identify the
methodology he adopted. Within the scope of this study, it has been
attempted to determine the method adopted by al-Ghazali in his
ishari exegesis by analyzing his different works.

To identify al-Ghazali’s understanding of ishdri exegesis, firstly,
his perspective on the Qur’an should be learned. Al-Ghazali, like
many Sufis, compares the Qur’an to an ocean and bases his
understanding of the Qur’an on this analogy. Just as the ocean
contains many precious minerals, the Qur’an is endowed with
unique features that will lead the human being to prosperity in both
realms. Hence, al-Ghazali urges people to dive into the depths of
this ocean instead of idling on the shore and emphasizes that
depriving oneself of these precious minerals is a preference that
deserves condemnation. Furthermore, just as the jewels in the ocean
vary in value, the subjects addressed in the Qur’an also have various
degrees. Al-Ghazali not only introduced these valuable substances
in the Qurian but also attempted to explain the means of reaching
them in detail. Al-Ghazali states that Qur’an is the source of all
disciplines, just as the way all rivers and creeks eventually merge
into the sea.

After the general outlines of al-Ghazali’s perception of the
Quran are identified, the basic principles of his ishdri exegesis
method can be determined. The ishari exegesis style of al-Ghazali is
directly related to his conception of the realm. Accordingly, it is
essential to know al-Ghazali’s conception of the realm to
comprehend his method of ishari exegesis. Al-Ghazali classifies the
realm as explicit and implicit and assigns different names to these
two realms. A relationship exists between the implicit realm, also
referred to as the divine, sublime or spiritual realms, and the explicit
realm, also referred to as the lower, material, and sensible realm.
Everything in the implicit realm has its corresponding equivalent in
the physical world. The beings that exist in the sublime realm can
be known only to the extent that God has revealed them to us, and
we can only comprehend the nature of these beings through
analogies. Al-Ghazali argues that this division, which applies to the
realms, also applies to all acceptable disciplines. Since the Qur’an is
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the source of all fields, intrinsically, the verses of the Qur’an also
have explicit and implicit aspects. God has used analogies,
especially in the mutashabib verses, to enable us to comprehend
them with our imperfect and defective minds in this physical world
while explaining the circumstances related to the sublime realm.

Moreover, learning how human spirits obtain knowledge to
comprehend the representations is essential. Through these
luminous human souls we possess, we seek to grasp the
representations of the sublime realm in this physical world. The
nature of these representations/metaphors in the verses can only be
comprehended by reflecting on the verses of the Quran and
endeavoring to comprehend what they imply. Hence, it would be
inevitable to bring different interpretations of the verses. Each
person attempts to interpret and understand these verses to the
extent of his/her knowledge, capability, and skills. The explicit
interpretation is not always enough to understand these subtleties
contained in the verses. Therefore, through implicit interpretations
of the verses, it becomes possible to switch from the shell to the
core, and the deep and genuine meaning of the verses can be
perceived. However, what al-Ghazali emphasized insistently and
should not be forgotten is that knowing explicit exegesis is a
prerequisite for comprehending the secrets of the Qurian and the
truth of the verses. Moreover, the implicit meaning never
supersedes the explicit interpretation but only serves a
complementary role in understanding the true sense.

Al-Ghazali suggests that the nature of the representation must
first be known to understand the representations used in the verses.
Having stated that everything in the spiritual realm has a
corresponding counterpart in the physical realm, al-Ghazali argues
that the essence and truth of everything in this realm in the form of
a representation also exist in the spiritual realm. Since
representations resemble their originals, it is possible to understand
the originals in the sublime realm to some extent through their
examples present in this physical realm. Al-Ghazali states that to
understand representations employed in the verses, the degrees of
knowledge humans possess must be known. He refers to these
degrees as the “luminous human souls.” These souls, which al-
Ghazali classifies into five and states that each of them is entirely
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made of light, are as follows: The sensual soul (al-rith al-hissD,
which is the soul that receives what the senses transmit, the
imaginary soul (al-rith al-kbayali), which is the soul that records
what the senses transmit to it and stores the data transmitted in
order to present it to the intellectual soul in a higher rank, the
mental soul (al-rib al-‘aqlp), which perceives and cognizes the
essential and universal knowledge and is unique to human beings
and is not present in children and animals, the intellectual soul (al-
rith al-fikri), through which the intellectual disciplines are received
and through which valuable knowledge is attained by making
interpretations and compositions between them and finally the
divine prophetic soul (al-rith al-qudsi al-nabawi), a spirit unique to
the Prophet and some of the saints.

Al-Ghazali argues that the disciplines have explicit and implicit
aspects, but those who cannot comprehend this tacit dimension in
the fields reject such a duality. Al-Ghazali, who demonstrates the
existence of some issues as a ground for the existence of this dual
structure, lists these issues, which he characterizes as subtle and
profound, as follows: matters such as the soul and attributes of God
that only the elites (al-kbawass) can comprehend and the ordinary
people cannot perceive, comprehensible matters such as fate, which
the Prophet and the companions of the Prophet abstained from
talking about because it would harm many people if it was made
public, matters that are immediately comprehensible when
explained clearly and do not harm anyone to be explained, but for
which signs, metaphors and similes are used in order to make them
more effective for those who listen to them and for which al-Ghazali
cited the characteristics mentioned in some verses and hadiths as
examples, and finally the matters where the language of the state of
things is expressed through the language of words and phrases and
where words make use of allusions to describe the conditions of
things.

Al-Ghazali claims that the verses of the Qur’an can be interpreted
in different manners. In this respect, it is permissible for each
individual to deduce meanings from the Qur’an according to his/her
intelligence, capability, and perception. Al-Ghazali considers the
effort to interpret the Qurian as essential for attaining true
meanings. In this context, he states that explicit interpretation is
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insufficient in understanding the teachings of the Qur’an and must
be surpassed to understand the secrets of the verses. An opinion has
been established that the interpretation of the Qur’an is forbidden
primarily based on the hadith, “whoever exegetes the Qur’an
through his intellect, may he/she be prepared for his place in Hell.”
Contrary to the claim of Exoteric Ecole, al-Ghazali asserts that the
hadith in question does not condemn the reflection on the Qur’an,
the in-depth analysis of the Qur’an, and the endeavor to interpret it
and deduce judgments from it. In this context, al-Ghazali first
introduces much evidence concerning the interpretability of the
Qur’an and then explains which activities can constitute the scope
of the act of interpreting the Qur’an with one’s intellect mentioned
in the hadith in question.

According to al-Ghazali, all disciplines are included in the deeds
and attributes of God. There is a reference to all fields in the Qur’an,
and it is impossible to understand them through an explicit exoteric
interpretation. So, it would only be possible to understand all this
by analyzing the Qur’an in depth and detail and interpreting its
subtle meanings. The Qur’an touches upon many issues, especially
those on which people have disputes, in one way or another, and
contains references and indications regarding such issues and their
solutions. Such subtleties can only be grasped through an in-depth
study of the Qur’an. According to al-Ghazali, if the Qur’an had no
other meaning apart from the reported apparent exegesis of the
Qur’an, as the scholars of Exoteric Ecole claim, and if the view that
people should only be content with this reported knowledge were
adopted, then no opinion about the exegesis of the verses of the
Qur’an that had not been heard from the Prophet himself would be
regarded as accurate. However, this has not happened, and after the
era of the Prophet, some companions and followers of the Prophet
interpreted the verses from their perspectives, which had not been
heard from the Prophet. As a result, different interpretations of the
same verses emerged. Since it is impossible for them to have
listened to all these different interpretations from the Prophet, they
interpreted the verses according to their perspective and
understanding. This indicates that each exegete attempted to
interpret the Qur’an according to his endeavors and abilities.
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The Qur’an is interpretable, and this endeavor to interpret the
Quran is not included in the scope of the condemned practice
mentioned in the hadith, “whoever exegetes the Qur’an through his
intellect, may he/she be prepared for his place in the Hell.” Al-
Ghazali clarifies which practices would fall into the category of
exegesis by reasoning, reported by this hadith. Whoever argues that
interpreting verses in such a way as to support one’s views, ideas,
and causes would fall into the category of exegesis by reasoning.
This practice constitutes an arbitrary interpretation of verses to
create a basis for one’s opinions. This interpretation includes void
reasoning that is not based on authentic jurisprudence. As an
example of such interpreters, al-Ghazali cites those who claim that
the term “Pharaoh” refers to the ego (nafs) in the verse “Go to
Pharaob, for be has truly transgressed all bounds.” However, the
verse refers to a historical incident between Prophet Moses and
Pharaoh. Furthermore, al-Ghazali also argues that sometimes the
verses are interpreted in this way with good intentions. However,
regardless of whether such an interpretation is based on malicious
or benevolent intentions, it still constitutes the exegesis by
reasoning, reported by the hadith in question. The ambiguous and
bizarre wordings and usages such as ikbtisar (abbreviation), iYaz
(miraculous), hadhf (subtraction), idmar (confidential), taqdim
(antecedent), and ta’kbir (adjourning) are abundant in the Qur’an.
Their true meanings can only be learned through the reports and
narrations that have been heard from the Prophet. Al-Ghazali states
that interpreting the Qur’an solely with the knowledge of Arabic
without acquiring competence in these matters falls within the
scope of exegesis by reasoning, as mentioned in the hadith. This
competence can only be obtained through a discipline learned
through the transfer of knowledge and hearing (sima®.

Although al-Ghazali stipulates explicit exegetical knowledge as a
condition to understand the meanings of the verses, he states that
this knowledge is not enough to learn the truths and mysteries of
the Qur’an. Al-Ghazali emphasizes that understanding certain
verses particularly difficult to comprehend can only be possible by
diving into the vast and profound depths of the field of mukashafah
(manifestation of the knowledge by Allah). He cites in this regard
the following verses as examples of verses challenging to
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understand: “Nor was it you O Prophet who threw a bhandful of sand
at the disbelievers, but it was Allab Who did so” (Q 8:17) and “Fight
them so that Allab may punish them at your hands.” (Q 9:14). Al-
Ghazali states that even if all the oceans turned into ink and all the
trees turned into pens, it would still be impossible to fully
apprehend the true meanings of such verses since the mysteries of
the divine words are infinite. The pens and ink would be exhausted
much before the secrets of the divine words are exhausted.
Nonetheless, anyone can understand the secrets of the Qur’an in
proportion to his/her level of knowledge, purity of heart, ability to
contemplate the Qur’an and efforts.

Although al-Ghazali did not have any specific book dedicated to
ishari exegesis, his ishari interpretations of verses in his different
writings offer a considerable amount of data for the comprehension
of his ishari exegesis. In this study, al-Ghazali’s interpretations of
the 35™ and 40" verses of Sarat al-Nar, the 75" to 79" verses of Sarat
al-An‘am, and Sarat al-Fatihah are cited as examples of his ishari
interpretations. In Mishkat al-anwar, most of which is devoted to
the explanation of the 35" verse of Strat al-Nr, al-Ghazali provides
an ishari interpretation of this verse as well as the 40" verse of Sarat
al-Nar and the 75™ to 79™ verses of Strat al-An‘am. Al-Ghazali’s
interpretation of the 40" verse of Sarat al-Nur in Mishkdt al-anwar,
constitutes a continuation of his explanation of the 35" verse of
Sarat al-Nar. Al-Ghazali presents the ishari exegesis of the 75™ to
79" verses of Strat al-An‘am, which narrate the parable of Prophet
Abraham, in three different works that are partially different from
each other: Mishkat al-anwar, Ihya’> ‘wlum al-din, and Faysal al-
tafrigab bayna I-Islam wa-l-zandaqab. Al-GhazalT's interpretation
of the Surat al-Fatihah in jJawabir al-Qur’an is exoteric, but his
interpretation of the hadith “Sarat al-Fatihah is the key to Jannah”
has an esoteric context.
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Abstract

This study examines Ibn ‘Abd al-Hadi's work al-Mubarrar in the
context of its place in the literature of apdadith al-abkam/Madiths of
legal status. The first part of the study provides information about the
life of Ibn ‘Abd al-Hadi, a member of the famous Qudamah family,
followed by his scholarly personality and works. The second part
presents an in-depth, critical analysis and comprehensive evaluations
of al-Mubarrar. In this context, an underresearched issue is that the
work is an abbreviated version of Ibn Daqiq al-Id’s al-Ilmam. The
relative merit of this claim is examined and the probability that al-
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contents of both works are juxtaposed in a table revealing fundamental
differences between them. Other significant contributions of this paper
are that it reveals the key aspects of the work and illustrates how it
contributes to the hadith literature by showing specific samples from
the work. The paper concludes that in such a seminal work that
includes abadith al-abkam, it seems to be crystally clear that the author
used his hadith narration method in the book and that the same order
of the figh books of the era was followed to maximize the impact of
the work.

Key Words: Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, al-limam, al-
abkam, legal hadith

Introduction

Hadith and figh/tafagqub are perfect when
they are together, but they are incomplete when
they are separated from each other.!

While one of the main purposes of the science of hadith is to
determine the authenticity of the hadith narrations attributed to the
Prophet, another purpose is to reveal the context, purpose, and
judgment used to determine the soundness of hadiths. There is an
existential relationship between the concepts of “hadith” and “abkam”
with the concept of hadith conveying the words, actions, approvals,
and personal characteristics of the Prophet. The notion of abkdm, in
contrast, has a usage that expresses solutions to problems encountered
in all areas of life based on the information transmitted from the
Prophet. Therefore, it is not possible to even conceive of a set of
decrees that are not based on the hadiths/Sunnah of the Prophet.

Given this concept, in attempting to examine the literature of
abadith al-abkam/Madiths of legal status from a historical and
chronological standpoint, we discovered Ibn ‘Abd al-Hadr's al-
Mubarrar fi I-badith which was written with comprehensive content
and in a different manner from the abadith al-abkam literature of its
own era in the eighth century. However, academic studies on al-

' Aba Muhammad al-Hasan ibn ¢‘Abd al-Rahman ibn Khallad al-Ramhurmuzi, a/-
Mubaddith al-fasil bayna I-rawi wa-l-wa i (Beirut: n.p., 1391 AH), 161.



Ibn ‘Abd al-Hadi’s Position in the Literature of Ahadith al-ahkam 321

Mubarrar emphasize that al-Mubarrar is the abbreviated version of
Ibn Daqiq al-‘Id’s al-llmam fi abadith al-abkam. Contrary to what is
expressed in some studies,” we argue that the work in question is not
the abbreviated version of a particular book. Rather, it can be
considered an independent work when its content and the
introduction are examined. To advance this hypothesis, we first
examine the scholarly personality of Ibn ‘Abd al-Hadi, and then
investigate the structural characteristics of al-Mubarrar fi I-hbadith.

1. Ibn ‘Abd al-Hadi as a Scholar

His complete name is Shams al-Din Abu ‘Abd Allah Muhammad ibn
Ahmad ibn ‘Abd al-Hadi al-Maqdisi al-Hanbali, also known as Ibn

N

Among academic studies such as MA and PhD theses, articles, and translations

written on Ibn ‘Abd al Hadi and al-Mubarrar, the following works can be listed:

‘Abd al-‘Aziz Khalid al-Ramh, “Ibn ‘Abd al-Hadi wa-juhtduht fi khidmatihi I-
sunnah al-nabawiyyah” (master’s thesis, Kuwait: Jami‘at al-Kuwayt Kulliyyat al-
Dirasat al-Ulya, 1998).

Sayyid ‘Ajami Muhammad Mahmuad, “Manhaj al-Hafiz Ibn ‘Abd al-Hadi fi I-hukm
<ala 1-ahadith wa-l-asanid min khilal kitabihi a/-Mubarrar fi I-hadith” (master’s
thesis, Fayyam: Jami‘at al-Fayyam, 20106).

Ahmad ibn ‘Ali al-Qarni, al-Sharb al-muwyassar li-kitab al-Mubarrar li-I-Imam
Shams al-Din Mubammad ibn Abmad ibn ‘Abd al-Hadi al-Maqdisi (Riyadh:
al-Nashir al-Mutamayyiz li-1-Tiba‘ah wa-1-Nashr wa-1-Tawzi¢, 2010).

Nur Kholis bin Kurdian, “Studi Komparasi Antara Bab Nawagqid al-Wud@’ di Kitab
al-Muharrar fi al-Hadith Dengan Bab Nawagqid al-Wud@ di Kitab Bulaghul
Maram min Adillat al-Ahkam,” Al-Majaalis: Jurnal Dirasat Islamiyab 6/1
(2018), 37-83.

‘Abd al-Karim al-Khudayr, Sharb al-Mubarrar fi I-badith (not printed but possible
to access this sharh via: https://shamela.ws/index.php/book/6366).

Isma‘il Masudi, “Manhaj al-Imam Ibn ‘Abd al-Hadi fi kitabihi I-Muharrar fil-hadith”
(master’s thesis, al-Wadi: Jami‘at al-Shahid Hammah Lakhdar Ma‘had al-<Ulam
al-Islamiyyah, 2019).

Ridvan Kalag, “Kudime Ailesi ve Hadis” (PhD Diss., Van: Van Yuzunci Yil
University, 2019).

Ibn ‘Abd al-Hadi, Abkdm Hadisleri, trans. Hanifi Akin (Istanbul: Celik Yayinevi,
2019).

Abd Allah ibn Muhammad ibn Sa<ad Al Musa‘id, Abadith kitab al-buyi < min kitab
al-Mubarrar fi I-hadith li-l-Imam Ibn ‘Abd al-Hadi: Dirdasab fighiyyab
(Mecca: Dar Tayyibah al-Khadra>, 2020).

Zehra Akbulut, “Tabakitu Ulemail-Hadis Isimli Eseri Cercevesinde ibn
Abdulhadi’nin Rical Tenkidi ve Literattirindeki Yeri” (master’s thesis, Eskisehir:
Eskisehir Osmangazi University, 2021).

Havva Akyurt, “ibn Abdilhadi’nin Hayati ve Hadis Literatiirtine Katkist” (master’s
thesis, Konya: Necmettin Erbakan University, 2022).

For this claim see: Akyurt, “ibn Abdilhadi'nin Hayat1 ve Hadis Literatiiriine Katkis1,”

44-40.
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Qudamah al-Maqdisi. He belonged to the famous Qudamah family,
known for their knowledge and zuhd' Although there is some
disagreement about his date of birth, the commonly accepted view is
that he was born in the Salihiyyah district of Damascus in 705/1305-
1306.° He was married to ‘A’ishah bint Muhammad ibn ‘Abd al-Hadi,
one of Ibn Hajar’s (d. 852/1449) female teachers and left his son ‘Umar
ibn Muhammad (d. 803/1400-1401) as his successor.’

Ibn ‘Abd al-Hadi received his Islamic law (figh) education from
Muhammad ibn Muslim (d. 726/1325-1326) and Isma<l ibn
Muhammad al-Harrani (d. 729/1328-1329), two great Hanbali scholars
of the period. He received his knowledge of Qur’anic recitation
(gira’ab) from Ibn Bashan Muhammad ibn Ahmad (d. 743/1342) and
his knowledge of Arabic grammar (nabw) from Abt l-‘Abbas al-
Andarshi (d. 750/1349).” He learned theology from sheikh al-Islam
Taqi al-Din Ahmad Ibn Taymiyyah (d. 728/1328), and hadith
transmitters (rijal) and flaw (“ilal) sciences from muhaddith Hafiz al-
Mizzi (d. 742/1341-2). He said to his teacher, “al-Mizzi is my sheikh
from whom I benefit greatly in this science.” Ibn ‘Abd al-Hadi was also
a disciple of al-Dhahabi (d. 748/1348). Given this situation, al-Dhahabi
stated: “Every time we got together, I took advantage of him.” His
statement has been interpreted as meaning that al-Dhahabt’s gain is
greater.’

Ibn <Abd al-Hadi was also interested in the hadith transmitters
(rijal) and flaws (“lal) sciences, as well as areas such as hadith,
reciting the Qur’an (gira’ah), Islamic law (figh), Qur’anic commentary
(tafsir), and history, and he achieved a position in these areas that the
great teachers could not reach."” He became more prominent as a

* For detailed information see Ridvan Kalag, “Kudame Ailesi ve Hadis” (PhD diss.,

Van: Van Yuzincu Yil University, 2019).

> <Adil ibn Muhammad al-Hadba and Muhammad ibn Mustafa Alltsh, introduction
to al-Mubarrar fi I-badith, by Tbn ‘Abd al-Hadi, 3" ed. (Beirut: Dar Ibn Hazm,
2008), 12; Ferhat Koca, “Semseddin ibn AbdiilhAdi,” in Tiirkiye Diyanet Vakfi Isldm
Ansiklopedisi (DIA), XIX, 273; Muhammad ibn Ahmad Ibn ¢Abd al-Hadi, 7abagat
wulama’ al-badith, 2™ ed. Akram Bushi (Beirut: Mu’assasat al-Risalah, 1996), I, 22.

 Ibn <Abd al-Hadi, Tabagat ‘ulama’ al-hadith, 1, 31.

Khalil ibn Aybak al-Safadi, al-Wafi bi-l-wafayat, ed. H. Ritter et al. (Wiesbaden:

Franz Steiner Verlag, 1381/1962), 11, 159.

8  Al-Hadba and <Alltsh, introduction to al-Mubarrar fi I-badith, 12-13.

1Ibn ‘Abd al-Hadi, Tabaqgar ‘ulama’ al-badiih, 1, 27.

1 Shams al-Din Abt ‘Abd Allah al-Dhahabi, Tadbkirar al-buffaz (Hyderabad: D@’irat
al-Ma‘arif al-‘Uthmaniyyah, 1374 AH), IX, 1508.
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competent scholar of hadith (hdfiz) in terms of dominating the hadith
transmitters (rijal) names, the chains of narration (fariq) of the hadiths
and hadith transmitter criticism (known as al-jarb wa-l-ta‘dil,
‘impugning and approving’) and being able to see the flaws (“ilals) of
the hadiths. He taught in important madrasahs of his era, such as
Diya’iyyah, Sababiyyah, and Sadriyyah,' and died in 744/1343 due to
tuberculosis when he was only thirty-nine years old. He was buried in
the foothills of Qasioun Mountain."?

Ibn Kathir also said that Ibn ‘Abd al-Hadi achieved a position that
the great scholars could not reach, that he was a man who adhered to
the Qurian and the Sunnah with a good understanding and
explanation."” His disciple al-Safadi (d. 764/1362) said that if he had
met Ibn ‘Abd al-Hadi, he would have consulted him on literary and
Arabic issues. However, Ibn ‘Abd al-Hadi was forgotten because he
died at a young age, although al-Safadi stated that if he had lived
longer, he would have reached a surprising point in science. Al-Mizzi,
who was his teacher, indicated the depth of Ibn ‘Abd al-Hadr's
knowledge by stating that he benefited from him in every encounter."
Ibn al-Wardi (d. 749/1348) praised Ibn ‘Abd al-Hadi, saying that in
science he is like a sea filled with water."

Ibn ‘Abd al-Hadi was a prolific scholar who reached the pinnacle of
the science of hadith, Islamic law (figh), theology (kalam), Quranic
recitation (gird@’ah), Arabic grammar (nabw) and many other areas.'®
Unfortunately, only a few of his works have survived, although he
wrote so many works in his short life. Some of Ibn ‘Abd al-Hadr’s
printed works are as follows:

1. Tangib al-tabqiq fi abadith al-taliq’

"' Abi I-Fid2> ‘Imad al-Din Isma‘il ibn Shihdb al-Din ‘Umar Ibn Kathir, a/-Biddayah
wa-l-nibayab (Beirut: Maktabat al-Ma‘arif, 1990), XIV, 210; Ibn ‘Abd al-Hadj,
Tabaqgat ‘ulama’ al-hadith, 1, 29.

2 Al-Hadba and “Allash, introduction to al-Mubarrar fi I-badith, 15.

3 Ibn Kathir, al-Biddyah, XIV, 210.

Ahmad ibn ‘Ali ibn Muhammad al-Kanani Ibn Hajar al-‘Asqalani, al-Durar al-

kaminab fi ayan al-mi’ab al-thaminab (Hyderabad: Da’irat al-Ma‘rif al-

‘Uthmaniyyah, 1993), 111, 332; Ibn ‘Abd al-Hadi, Tabagat ‘ulama’ al-badith, 1, 24.

5 Al-Hadba and “Allash, introduction to al-Mubarrar fi I-badith, 15.

Abt Bakr ibn Muhammad al-Suyuti, Tabaqgat al-huffaz (Beirut: Dar al-Kutub al-

IImiyyah, 1983), 525.

7" Ibn ‘Abd al-Hadi, Tangib al-tabqiq fi abddith al-tadig, ed. Amir Hasan Sabri (Abu
Dhabi: Maktabat al-‘Ayn al-Jami‘ah, 1409/1989).
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2. Risalah latifah fi ahadith mutafarriqah al-da‘ifah*®
3. Qawa‘id usal al-figh"
4. al-Sarim al-munki fi l-radd <ala 1-Subki®
5. al-Uqud al-durriyyah min manaqib Shaykh al-Islam
Ahmad Ibn Taymiyyah®'
Tabagat ‘ulama’ al-hadith*
Fada’il al-Sham?*
8. al-Radd <ala Abi Bakr al-Khatib fi mas’alat al-jahr bi-1-
basmalah*
9. al-Muharrar fi -hadith.®
Some of the other works of Ibn ‘Abd al-Hadi mentioned in the

~N o

sources are as follows:

fi
a

Ahadith al-jam¢ bayna l-salatayn fi I-hadar, Ahadith hayat al-anbiya’
quburihim, al-Ahkam al-kubra, al-Ilam fi dhikr mashayikh al-

’immah al-a‘lam, al-Tafsir al-musnad, al-Radd <ala Ibn Dihyah, al-

Radd <ala Tbn Tahir, al-Radd <ala Kiya al-Harrasi, Sharh Alfiyyat Ibn

Ibn ‘Abd al-Hadi, Risalab latifab fi abadith mutafarriqab al-da‘ifab, ed.
Muhammad Id al-<Abbasi (Damascus: n.p., 1400/1980); id., Risalab latifab fi
abadith mutafarrigab al-da‘ifab, ed. Muhammad <Id al-<Abbasi (Beirut: n.p.,
1404/1983). Ibn ‘Abd al-Hadi, Risalab latifab fi abadith mutafarriqab al-da ifab,
ed. Muhammad Id al-‘Abbasi (Riyadh: n.p., 1408/1987).

Ibn ‘Abd al-Hadi, Qawa‘id usil al-figh, ed. Jamal al-Din al-Qasimi (Damascus:
n.p., n.d.). (In a journal with two treatises on figh and tafsir).

Ibn ‘Abd al-Hadi, al-Sarim al-munki fi l-radd ‘ald I-Subki(Cairo: n.p., 1318/1900).
Ibn ‘Abd al-Hadi, al-Sarim al-munki fi l-radd ‘ald I-Subki(Riyadh: n.p., 1983). Ibn
‘Abd al-Hadi, al-Sarim al-munki fi I-radd ‘ald I-Subki (Beirut: n.p., 1985).

Ibn ‘Abd al-Hadi, al-Uqid al-durriyyab min mandqib Shaykb al-Isiam Abmad
Ibn Taymiyyah, ed. M. Hamid al-Fiqi (Cairo: n.p., 1356/1938). Ibn ‘Abd al-Hadi,
al-Ugid al-durriyyab min mandaqib Shaykb al-Islam Abmad Ibn Taymiyyahb, ed.
M. Hamid al-Figi (Beirut: n.p., 1406/1980). Ibn ‘Abd al-Hadi, al-<Ugad al-
durriyyab min mandaqib Shaykb al-Isiam Abmad Ibn Taymiyyab, ed. Husayn
Ismail al-Jamal (Riyadh: n.p., 1414/1994).

Ibn ‘Abd al-Hadi, Tabagat wlama’ al-badith, ed. Akram al-Bushi - Ibrahim al-
Zaybaq (Beirut: n.p., 1409/1989).

Ibn ‘Abd al-Hadi, Fada’il al-Sham, ed. Marwan al-‘Atiyyah, MMLAUR., XLIX
(1416/1995).

Ibn ‘Abd al-Hadi, al-Radd ‘ald Abi Bakr al-Kbatib fi mas’alat al-jabr bi-I-
basmalah (MS Damascus: Dar al-Kutub al-Zahiriyyah, no. 55).

Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, ed. Yusuf ‘Abd al-Rahman al-Mar‘ashli,
Muhammad Salim Ibrahim Samarah and Jamal Hamdi al-Dhahabi (Beirut:Dar al-
Mac‘rifah, 1405/1985).
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Malik, Sharh Kitab al-<ilal <ala tartib kutub al-figh, al-‘Umdah fil-huffaz,
Fada’il al-Hasan al-Basri.

2. Ibn ‘Abd al-Hadi’s Method in al-Mubarrar fi l-badith

2.1. The Nature of al-Mubarrar fi I-badith

To understand a work, it is necessary to comprehend the world in
which it was written. Al-Mubarrar was written in the Mamluk period.
During the lifetime of Ibn ‘Abd al-Hadi (1305-1343), Muhammad ibn
Qalawtn (d. 741/1341) was the ruler of the Mamluks for the longest
time and in three different periods (693-694/1293-1294, 698-709/1299-
1309, 709-741/1310-1341).”” Thanks to the peaceful environment
created by the Mamluks, many scholars preferred to live within the
borders of the Mamluks, especially in cities such as Cairo and
Damascus.”® This caused the cities in question, in which Ibn ‘Abd al-
Hadi grew up, to become science centers. From this perspective, it is
not surprising that developments in the science of hadith increased in
this period. Examining the background of this situation, we come
across a society that has just got rid of the crisis. This crisis is nothing
but the Mongolian crisis — a catastrophe by which scientific activities
were all affected.”” This crises lead to an increase in societies’
commitment to religion. Thus, in the eyes of the Muslim people, the
Qur’an and the Sunnah are two main sources that must be connected
more closely, as evidenced by the increasing number of studies in the
science of hadith as equally high as in the increase of this
commitment.”’ Also, the hadith studies in this period increased
especially in the commentary (sharb) and super-commentary
(hashiyah) categories.”’ In accordance with the prevalence of this
genre, there is a process in which the earlier studies were based on.”
Ibn ‘Abd al-Hadt's work al-Mubarrar was claimed to be a product of

% al-Hadba and “Allash, introduction to al-Mubarrar fi l-badith, 15; Koca, “ibn

Abdulhadi,” 273-4.

Ismail Yigit, “Memliikler,” in TDV Islam Ansiklopedisi (DIA), XXIX, 93.

8 Ferhat Gokge, “Memliikliler Dénemi Hadis Literatiirii  Uzerine Baz
Degerlendirmeler,” islam Tetkikleri Dergisi 11, no. 2 (2021), 454.

¥ See Yigit, “Memliikler,” 90-97.

Nagihan Emiroglu, “Memliiklerde Hadis ve Ulema,” Islam Tetkikleri Dergisi 10, no.

1 (2020, 370.

Gokee, “Memliikliiler Dénemi Hadis Literatiirii Uzerine Bazt Degerlendirmeler,”

442,

3 Ibid., 444.
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this movement and evaluated as an abbreviated study based on Ibn
Daqiq al-Id’s al-llmam.” At the same time, we can argue that Ibn ‘Abd
al-Hadi could not avoid the popular literary genre of the period by
writing such a work as a result of the determination that legal studies
were common in the Mamluk period.**

Ibn ‘Abd al-Hadji, in his book al-Mubarrar narrated hadiths from
Ahmad ibn Hanbal’s al-Musnad, al-Bukhari and Muslim’s al-Sabibs;
the Sunans of Abt Dawuad, Ibn Majah, and al-Nasa’1; al-Tirmidht's al-
Jamis Ibn Khuzaymah’s al-Sabib. In addition to this, he stated that he
also benefited from books such as Ibn Hibban’s al-Anwa“ wa-I-
tagasim, al-Hakim’s al-Mustadrak, and al-Bayhaqi’s al-Sunan al-
kubra?® The degree of authenticity of the hadiths has become one of
the key issues identified in the work. In this work, in which ‘impugning
and approving’ (al-jarb wa-I-ta‘dil) expressions are also included, Ibn
‘Abd al-Hadi states that he followed the order used by the scholars of
Islamic jurisprudence (fugaha’) to facilitate the identification of
themes.*

al-Mubarrar fi I-badith has seven editions with manuscript copies
in India, Medinah, and Riyadh.” Since Ibn ‘Abd al-Hadi did not give a

3 See Koca, “Ibn Abdiilhadi,” 274; Akyurt, “ibn AbdilhAdi’nin Hayati ve Hadis

Literattiriine Katkis1,” 44.

Gokee, “Memliikliiler Dénemi Hadis Literatiirii Uzerine Bazt Degerlendirmeler,”

459.

3 Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, ed. Mahir Yasin al-Fahl (Riyadh: Madar
al-Qabs li-I-Nashr wa-1-Tawzi¢, 2017), 50.

% Ibid., 31.

7 These are: Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith fi bayan al-abkam al-
shar<yyab (Cairo: Dar al-Ma‘arif, 19806).
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 2 vols, ed. Yasuf ‘Abd al-Rahman al-
Marcashli (Beirut: Dar al-Ma‘rifah, 2000) (This edition consists of thirty books and
contains 1304 hadiths, which, compared to the original edition, it seems that twenty
hadiths are not included in the work. Furthermore, The Book of Hijr is not included
in the work. Considering the edition that we are studying, which is two volumes,
it seems that the factor that makes the work voluminous is the editor’s (mubaqqiq)
role. In our comparisons, there was no difference between the editions of the
transmission of hadiths, other than what was mentioned decisively above);
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith (Saudi Arabia: Wizarat al-Shu’tn al-
Islamiyyah wa-l-Awqaf wa-l-Da‘wah wa-I-Irshad, 2001) (In our study, this edition
was based on),
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 3 vols (Beirut: Dar Ibn Hazm, 2004).
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith (Riyadh: Dar Atlas al-Khadra>, 2008).
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, edition ‘Adil al-Hadba and Muhammad
ibn Mustafa Allash (Saudi Arabia: Dar al-<Ata>, 2001) (In this edition, The Book of

34
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specific name to his book, stating in the introduction of his work that
his work has “an abbreviated structure,”® the name of the work is
mentioned in various ways in different sources such as al-Mubarrar fi
l-abkam in Ibn Rajab’s (d. 795/1393) al-Dbhayl ald Tabagat al-
Hanabilah,”®  al-Mubarrar fi l-abkam as a useful abbreviation
(mukbtasar) in the work of Ibn Nasir al-Din al-Dimashqi’s (d.
842/1438) al-Radd al-wafir, al-Mubarrar fi I-badith as the summary
of al-llimam in Ibn Hajar’s (d. 852/1449) al-Durar al-kaminah," and
al-Mubarrar fi ikbtisar al-Ilmam in al-Suytti’s (d. 911/1505) Tabagat
al-huffaz.* 1t is mentioned as al-Mubarrar fi sharbh al-limam min
abadith al-kalam in Hadiyyat al-‘arifin of Isma‘il Pasha al-Baghdadi
(d. 1920).

2.2. Chapter (Bab) Titles of al-Mubarrar fi I-badith

Ibn ‘Abd al-Hadi included thirty one books (kitab) in his work.
When the chapter (bab) titles of these books are examined, it is easy
to see that they do not reflect the views of Ibn ‘Abd al-Hadji, but only
point to the subject.

As Ibn ‘Abd al-Hadi stated, considering the number of chapters
(bab) of every book, one can notice that the work deals with the
related subjects concisely. Here, it is noteworthy to mention that book
titles such as Comprehensive Book (al-Jami<), and Medicine (al-Tibb)
which are not directly related to judgment (abkdm), have found a
place in the work. When the narrations are examined, it becomes clear

Hijr is not included. When we compare, after The Book of Talaq, instead of the
book of Rij<ah, 112>, and Zihar the book of Faith appears. It contains the same
number of 1324 hadiths as the edition based on the work. In this edition, it is stated
that a full edition of the work was made for the first time. Both editions were
printed in the same year and in the same country, but the publishing houses appear
to be different and contain different books from the edition we used);
Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, edition by Mahir Yasin al-Fahl (Riyadh:
li-I-Nashr wa-1-Tawzi¢, 2017).

% See Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 31.

¥ <Abd al-Rahman ibn Ahmad Ibn Rajab al-Hanbali, al-Dbayl ‘ald Tabagat al-
Hanabilabh (Mecca: Maktabat al-Ubaykan, 2005), V, 118.

% Muhammad ibn Abi Bakr ibn Nasir al-Din al-Dimashqi, al-Radd al-wafir, 2™ ed.
(n.p.: al-Maktab al-Islami, 1991), 63.

I Ibn Hajar, al-Durar al-kaminah, 111, 332.

2 Abt Bakr ibn Muhammad al-Suytti, Tabaqat al-huffaz (Beirut: Dar al-Kutub al-

TIlmiyyah, 1983), 525.

Isma‘il Pasha al-Baghdadi, Hadiyyat al-arifin (Beirut: Muwassasat al-Tarikh al-

<Arabi, 1951), 11, 151.
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that they should not be considered separately from the period in which
the author lived. Although the work is devoted to hadiths of legal status
Cabadith al-abkam), it is a fruit of the social-political environment of
the period in which the book was written.

Regarding the events in 617 A.H., Ibn al-Athir said, “Islam and
Muslims have been affected by calamities that the ummah has not
suffered before. One is the emergence of Tatars while the other is that
of the Franks.”** He shed light on the confusion of the time. In 700 A.H.,
the Tatars wanted to seize Damascus and enter Egypt, and they caused
the people there to leave their country. Ibn Taymiyyah, who was also
the teacher of Ibn ‘Abd al-Hadji, continued to teach in mosques and
advised people not to escape. People fleeing from persecution came
to Damascus, and it is recorded that the price of many things rose in
Damascus during this period. When the situation in Damascus
worsened, the Tatars started to return because of the weakness of the
soldiers and the scarcity of their numbers.” In 705 A.H., when Ibn ‘Abd
al-Hadi was born, the Tatars ambushed Aleppo soldiers and killed
most of them, and it is recorded that Aleppo was mourned for this
reason.*®

Ibn ‘Abd al-Hadi lived in a very active and lively environment in
terms of politics. This activity may have made him feel the need to
produce a work on hadiths of legal status (abddith al-abkam)with the
aim of speaking and addressing the times. Having considered this
context, the existence of books on fighting for the cause of Allah
(jibad), belief (iman), judgments (gada’) and witnesses (shahddab)
in the work becomes more meaningful.

As stated previously, the death of Ibn ¢Abd al-Hadi from
tuberculosis shows that he witnessed the pandemic of his time. Since
there is no information on the course of the pandemic and the writing
date of al-Mubarrar is unknown, it is difficult to make a definite
statement about the reason why the medical book was included in a
work containing hadiths of legal status (abddith al-abkdam). However,
when we look at the content of the hadiths in the book, there is no
chapter on the transmission of tuberculosis/fever, etc. in the book, but

* qzz al-Din ‘Ali ibn Muhammad ibn Muhammad Ibn al-Athir al-Shaybani, al-Kamil
i I-tarikbh (Beirut: Dar al-Kutub al-Imiyyah, 1987), X, 399.

* Ibn Kathir, al-Biddyah, XIX, 14, 16.

© Ibid, 35.
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the benefits of honey and black cumin, the evil eye, the prayers to be
read on the aching area.”” This suggests that the medical book was not
written in parallel with the pandemic of the period.

2.3. Sources of al-Mubarrar fi l-badith

According to the author Ibn ‘Abd al-Hadi, who himself used the
sources from which the hadiths in al-Mubarrar were transmitted, the
hadiths in the work were selected from the books of famous reliable
scholars on hadith (mubaddiths). In this context, Ahmad ibn Hanbal’s
(d. 241/855) al-Musnad, al-Bukhari (d. 256/870) and Muslim’s (d.
261/875) al-Sabibs, Abtu Dawud (d. 275/889) and Ibn Majah’s (d.
273/887) al-Sunans, Abu Isa al-Tirmidhi’s (d. 279/892) al-Jami°, al-
Nasa’’s (d. 303/915) al-Sunan, Abu Bakr ibn Khuzaymah’s (d.
311/924) al-Sabib, Abu Hatim Ibn Hibban’s (d. 354/965) Kitab al-
anwa‘ wa-l-taqasim, al-Hakim Abt ‘Abd Allah al-Naysaburi’s (d.
405/1014) al-Mustadrak and al-Bayhaqi’s (d. 458/1066) al-Sunan al-
kubrd were used as sources.”® Moreover, the author benefited from al-
Shafi’s (d. 204/820) al-Umm,"” al-Daraquini’s (d. 385/995) al-Sunan,”
al-Tahawi's Sharh Ma‘ani I-athar,' al-Khatib al-Baghdadi’s (d.
463/1071) Tarikh Baghdad,’” Tbn Hazm’s (d. 456/1064) al-Muballa,”
Ibn ‘Ad7’s (d. 365/976) al-Kamil fi I-du ‘afa’>*

When the abovementioned sources of the work are examined, one
important point draws our attention. It is claimed that Ibn ‘Abd al-
Hadr’s al-Mubarrar, the main focus of this paper, is an abbreviated
version of Ibn Dagqiq al-Id’s (d. 702/1302) al-llmam bi-abadith al-
abkam. Scholars who lived in the periods after al-Mubarrar
mentioned this work as a summary or abbreviation while Ibn ‘Abd al-
Hadi did not make any reference to al-llmam while describing his own
sources. This situation suggests that the quality of al-Mubarrar should
be re-evaluated. In this context, critical questions arise about what
features a work should have qualify it as an abbreviation (mukbtasar)
and what constitutes a concise work.

7 Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 441-442.
S Ibid., 31.
Y Ibid., 156.
0 Ibid., 157.
U Ibid., 160.
52 Ibid., 161.
S Ibid, 177.
S Ibid., 178.
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The word ikbtisar literally means the abbreviation of the road, that
is, the shortening of the road, the distance being close.” Additionally,
the word ikhtisarhas a technical meaning. According to Ibn Qudamah
al-Maqdisi, to say “I have summarized a book” means to reduce its
words and make them sententious. This usage is an example of the
meaning in its technical term. According to experts
in Islamic jurisprudence (fuqaha’), it is the transformation of many
into few and the expression of much with few words. As maintained
by ‘Abd al-Wahhab Abt Sulayman, the traditional meaning of ikbtisar
is the summary of a book or an item from the book. However, it does
not always mean this. Writing a book on an important subject by
avoiding detailed information without relying on a specific book is also
considered an ikbtisar. Just as al-Qudari’s (d. 428/1037) Mukbtasar al-
Qudiuri is an example of this. This example shows that the word
ikhtisar in the title of a book does not always indicate that it is the
summary of another work. In fact, the hadith works that give brief
information about a subject were called ikhtisar.™

When the forms of ikhtisar are analyzed, some sentences, names,
book titles, and repetitions are not cited. The reasons for the ikbtisar
can be expressed as follows: removing the unnecessary parts for the
students, expressing the closed points clearly and concisely, making it
easier to memorize, understanding and remembering the issues of that
science, eliminating the repetitions or reducing the volume of the book
etc.”’ However, mukhbtasarworks are also expected to be based on the
specific book and stick to the arrangement of the original book,
generally in the introductions of the concise book (mukbtasar) the
method to be followed is explained. The introductions may also
contain additional information, and sometimes criticism directed at the
abridged work.>®

> Muhammad ibn Mukarram Ibn Manzir al-Ansari, Lisan al-Arab(Beirut: Dar Sadir,
n.d.), IX, 341-342.

¢ Mehmet Efendioglu, “Muhtasar,” in Tiirkiye Diyanet Vakfi Isiim Ansiklopedisi

(DIA), XX1, 60.

See ‘Ali ibn Sa‘id ibn Muhammad al-‘Umari, “al-Ikhtisar fi l-tafsir: Dirdsah

nazariyyah” (master’s thesis, Riyadh: Jami‘at al-Malik al-Su‘ad, 1436 AH), 43-40, 54-

59.

% Tunahan Erdogan, “Hadis UsQlu Literattriinde Yerlesik Bir Kabuliin Tenkidi: Bir
Thtisar Ornegi Olarak Tbn Hacer'in Nubbetii’I-Fikeri,” Turkish Academic Research
Review 1, no. 1 (2016), 53-55.

% Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 31.
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Given the assertions that al-Mubarraris the abridged (mukbtasar)
of a certain book, it is thought-provoking that the source of this
opinion cannot be identified. As previously stated, Ibn ‘Abd al-Hadi
used the expression that his work is a concise book (mukbtasar).”’
Based on this, it is presumably determined that al-Mubarrar is an
abbreviation (mukhbtasar) of a work. In fact, Ibn Daqiq al-Id also
stated in his Muqgaddimah that “his work was an abbreviation
(mukhtasar) in the science of hadith.” However, in this study, we
believe that this work of Ibn ‘Abd al-Hadi should be evaluated as an
independent work in terms of the method it follows and the number
of books and hadiths it contains.’*

‘Abd Allah ‘Abd al-Hasan al-Turki, who investigates al-Mubarrar,
has made this point clear. Al-Turki states that “the work is an
abbreviation (mukbtasar) and the meaning and purpose of the term
abbreviation (mukbtasar) is that the work is not long.”* He claims that
he did not abridge a work of an imam before him. Ibn Hajar states in
al-Durar that the work is the abbreviated version of al-llmam, but he
believes that this is an opinion because, according to al-Turki, the
actual work should be broader and more comprehensive than the
abbreviated work. In this context, al-Turki accepts that most of the
hadiths found in al-Mubarrar fi I-hbadith are also included in al-llmam
and demonstrates the reasons why the work is considered a mukbtasar
of al-llmam:*

e Very few of the hadiths contained in al-Mubarrar fi I-hadith

are not included in al-llmam.

e Although some hadiths in a/-Ilmam are conveyed in concise

form, full texts are given in al-Mubarrar fi I-hadith.

e Some of the hadiths were quoted by Ibn ‘Abd al-Hadi in his

work in the same chapters (babs) as al-llmam.

e TIbn ‘Abd al-Hadi explained the authenticity of the hadith and

gave the views of the scholars in al-llmam.

% Ibid., 31.

% Ibn Daqiq al-Id, al-llmam bi-abadith al-abkam, ed. Muhammad Khallaf al-<Abd

Allah (Damascus: Dar al-Nawadir, n.d.), 5.

Additionally Ridvan Kala¢ points out this issue in his Phd dissertation called

“Qudamah Family and Hadith.” See Kalag, Kuddme Ailesi ve Hadlis, 144.

62 <Abd Allah ibn ‘Abd al-Hasan al-Turki, introduction to al-Mubarrar fi I-hadith by
Ibn ‘Abd al-Hadi (n.p.: n.d.), 7.

65 Al-Hadba and <Allash, introduction to al-Mubarrar fi I-badith, 7-9.
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e In his preface (muqgaddimah), Ibn ‘Abd al-Hadi did not explain
that he had written the book from al-llmam.

Following this explanation, al-Turki states that Ibn ‘Abd al-Hadi
originally took al-llmam and shaped al-Mubarrar fi I-badith in the
center of this work, claiming that the work was not an abbreviation,
but that al-Ilmam was the inspirer in the classification of the book.**

As we have noted the general characteristics of the abbreviated
works, we believe that it may be suitable for al-Mubarrar to define
mukhbtasar, as “dealing with an important issue without going into
details and without being specific to a particular book.” After
considering the issues mentioned among the reasons for ikhtisar, it
would be inconsistent to say that “al-Mubarrar was written because
al-llmam was so long” considering the volume of the work. At the
same time, al-Mubarrar does not have exactly the same order as al-
Ilmam, as will be seen later, and the fact that Ibn ‘Abd al-Hadi did not
refer to al-Ilmam either in his introduction or in his work indicates that
al-Mubarrar is a work that does not have abbreviation features in the
context of a particular source.

However, it can be seen that Ibn ¢‘Abd al-Hadi wrote a
supercommentary (hashiyah) to al-llmam. This situation can be
evaluated as follows: Ibn ‘Abd al-Hadi saw al-llmam and laid the
groundwork for al-Mubarrar to be assessed as al-llmam’s
abbreviation (mukbtasar).

To concretize our evaluation, first, we will focus on which
topics/books are abbreviated and whether the number of books in
both works is the same. In this context, considering the number of
books in al-llmam, the number of books and chapters in al-Mubarrar
can be expressed in the following table according to their order in the
work %

‘ ‘ al-Ilmam al-Mubarrar al-Ilmam al-Mubarrar

64 Al-Turki, introduction to al-Mubarrar fi I-badith, 9.

65« indicates the joint books of al-llmam and al-Mubarrar. There is also a different
determination of the total number of hadiths in al-Ilmam and al-Mubarrar,
probably due to the difference in printing. See Akyurt, “ibn Abdilhadi’nin Hayati
ve Hadis Literatiiriine Katkis1,” 46.



Ibn ‘Abd al-Hadi’s Position in the Literature of Ahadith al-ahkam

333

Ordinal Book Name umber of Chapters (Babs) / Number
Number Hadiths
1 Purification * Purification 13/127 15/152
(al-Taharah) (al-Taharah)
2 Prayers * Prayers 18/347 19/354
(al-Salah) (al-Salah)
3 Obligatory Funerals 6/44 7/62
Charity Tax (al-Jan@’iz)
( Zakah)
4 Fasting * Obligatory 7 /51 8/46
(al-Siyam) Charity Tax
( Zakah)
5 Pilgrimage * Fasting 12/154 6/50
(al-Hajj) (al-Siyam)
6 Fighting for the * Pilgrimage 2/38 9/91
Cause of Allah (al-Fajj)
(al-Jihad)
7 Sales and Trade Hunting 8/75 -/12
(al-Buya©) (al-Sayd wa-l-
dhaba’ih)
8 Mortgaging Food 27/115 -/10
(al-Rahn) (al-Atimah)
9 Laws of Vows -/8 -/10
Inheritance (al-Nudhar)
(al-Far@’id)
10 Wedlock, * Fighting for the 4/43 2/57
Marriage Cause of Allah
(al-Nikah) and Military
Expeditions
(al-Jihad wa-l-Siyar)
11 Bridal Gift * Sales and Trade 16/99 8/66
(al-Sadaq) (al-Buya©)
12 Injurious Legal Disability 9/74 3/23
Actions (al-Haijr)
(al-Jirah)
13 Military Usurpation and 5/76 7/41
Expeditions Pre-emption
(al-Siyar) (al-Ghasb wa-I-
shuf<ah)
14 Comprehensive * Laws of 2/41 -/4
Book Inheritance
(al-Jami9) (al-Far@’id wa-l-wala>)
15 - Emancipation - 3/16
(al-Itq)
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16 - * Wedlock, - 2/33
Marriage
(al-Nikah)

17 - * Bridal Gift - 4/36
(al-Sadaq)

18 - Divorce - 1/13
(al-Talaq)

19 - Divorce - -/4
(al-Rajat wa-1-112> wa-
I-zihar)

20 - Faith - -/5

(al-Iman)

21 - Invoking Curses - 2/7

(al-Li‘an)

22 - Period of - -/8
Waiting
(al-Iddah)

23 - Suckling - -/8
(al-Rada©)

24 - Cost of Living - -/5
(al-Nafaqat wa-I-
hadanah)

25 - Crimes - -/11
(al-Jinayat)

26 - Blood Money - 4/23
(al-Diyat)

27 - Limits and - 5/34
Punishments Set

by Allah
(al-Hudad)

28 - Judgments - 2/21
(al-Qada>)

29 - Testimony - -/8

(al-Shahadat)

30 - * - -/87
Comprehensive
Book

(al-Jami)

31 - Medicine - -/20
(al-Tibb)

Total 14 31 129/1291 107/1324

Looking at al-llmam based on the table, a work consisting of 14
books, 129 bdbs, and 11 chapters in total, it is seen that the number of
books in the volume is less than al-Mubarrar, which consists of 31
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books and 107 babs. Although al-Mubarrar has a common structure
with al-Ilmam in 11 books, books on mortgaging (al-rabn), laws of
inheritance (al-fara’id) and injurious actions (al-jirah) are not
included in al-Mubarrar. Furthermore, the number of hadiths of al-
Mubarrar, which is 1324, is more than that of al-llmam.

Although it is stated that Ibn ‘Abd al-Hadi’s work is an abridged
(mukbtasar) work with some additional notes and interpretations,” it
can be said on the basis of this general comparison that al/-Mubarrar
fi I-badith is an independent work in terms of both additional books
and the number of hadiths it contains compared to al-llmam or an
abridged (mukbtasar) work with richer content than the original.

In this context, based on the example given in the introduction
(muqaddimah), it is possible to comparatively reveal that al-Mubarrar
has a rich and different structure from the other samples of abdadith al-
abkam/hadiths of legal status literature. This situation can be seen by
comparing three examples of abdadith al-abkam literature by quoting
in full ablution (ghusl): al-Muntaqgda, Buliigh al-maram, and al-
Mubarrar fi I-badith.

Abt Dawid’s narration from ‘A’ishah bint Abi Bakr:
Abu 1-Walid al-Baji’s

“Rasul Allah slept when he was ritually impure
(d. 474/1081)

» 67

(junub) and did not touch the water.

al-Muntaqa
(No explanation is given in the work after the Hadith
narration.)
The same hadith is from ‘A’ishah bint Abi Bakr was
quoted as:
Ibn Hajar al- “Rastl Allah slept without touching the water
‘Asqalani’s while he was ritually impure (Gunub)’

(d. 852/1449)

N ~ After the narration of the hadith, it was stated that this
Buligh al-maram

narration was afflicted (ma fhftl).68
Abiu Ishaq al-Sabii (d. 127/745) = al-Aswad (d.
75/694) = ‘A’ishah bint Abi Bakr =@ Muhammad
(pbuh):

6 Al-Turki, introduction to al-Mubarrar fi I-badith, 8.

7 1Ibid., 10.
% 1Ibid., 10.
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“Rastl Allah slept without touching the water
while he was junubd’
Ibn <Abd al-Hadfi’s This hadith narrated by Ahmad ibn Hanbal, Abt

(d. 909/1503-1504) Dawud, Ibn M3jah, al-Nasa’i, and al-Tirmidhi.
al-Mubarrar fi I- “They are of the opinion that this
badith statement/judgment is Abt Ishaq’s mistake

(ghalap).” Yazid ibn Hartan (d. 206/821) has said:
“This hadith is delusion (wahm).” While Ahmad
said that it was not sound (sabib), al-Bayhaqi
and others accepted the hadith as sound (sabib).
Ahmad narrated hadith by Shurayk-> Muhammad ibn
Abd al-Rahman > Kurayb ibn Muslim = ‘A’ishah
bint Abi Bakr : “The Prophet would be ritually
impure (junub), and then he would sleep, and
then he would wake up, and then he would
sleep, and he wouldn’t touch the water.” Its
chain of transmitters (isndd) is not strong
(qawi).”

These quotations show that al-Mubarrar has rich content and
explanations compared to other examples of literature. At this stage,
another question comes to minds: what does Ibn ‘Abd al-Hadi mean
in his introduction (muqaddimah), when he says his work is an
abbreviation (mukbtasar? We believe that the answer to this question
will become clearer in the following pages where the method of the
work is discussed in detail.

3. The Method of al-Mubarrar fi lI-badith

In this section, the method followed by Ibn ‘Abd al-Hadi in the
transmission of narrations will be discussed in terms of chains of
narration (isndd) and text (matn).

3.1. Explanations of Isndd in al-Mubarrar

Ibn ‘Abd al-Hadi mostly narrates the hadith text by citing only the
first narrator one of the Companions. His subsequent evaluations
focused on the chain of transmitters (isndd).

% Ibid., 10-11.
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In al-Mubarrar, the narration of the chain of transmitters (isndds)
takes place in two ways. The most common type of narration is the
transmission of isndds only with the first narrator, the Companion,
such as Abt Hurayrah (d. 58/678) and Abu Sa‘id al-Khudri (d. 74/693-
4).” The second type of narration is the transmission of the hadith with
the Followers (tabitin) and other narrators. When an explanation
about the narrator is requested, the isndds in which the Followers and
other narrators are mentioned are generally expressed.

For example, in a narration transmitted by al-Zuhri (d. 124/742)
from Aba Salamah (d. 94/712-3) from AbG Hurayrah, it is stated by Ibn
‘Abd al-Hadi that Abt Hurayrah added a statement (idrdj) to the hadith
text because he was the owner of a garden.”

In another example, after the hadith narrated by Simak ibn Harb (d.
123/741) = <dkrimah (d. 105/723) = Ibn ‘Abbas (d. 68/687-8) it is
stated that Ahmad ibn Hanbal warned about Simak because there is no
one else who narrated this hadith but him. After this statement, it is also
expressed that Muslim found Simak reliable (thigah), and al-Bukhari
found ‘Ikrimah reliable (thigah).”

After the narration of the hadith text, Ibn ‘Abd al-Hadi first
expresses the source of the hadith (takhrij). For example, he states that
a hadith text narrated by Hisham ibn Hassan (d. 146/764) ->
Muhammad ibn Sirin (d. 110/729) = Abt Hurayrah = The Prophet
(pbuh) is narrated by Muslim™ but also notes that another narration
reported from Anas ibn Malik (d. 93/711-2) is a hadith that both al-
Bukhari and Muslim agreed upon (muttafaq ‘alayh)’* and states that
only al-Bukhari conveys the chains of narration (isndd) from Ibn
‘Abbis = The Prophet (pbuh).”

The source of the hadith (takbrij) is mostly stated after the
transmission of the hadith text. However, in some narrations, the
transmission of the hadith begins with the person from whom it was
transmitted. For example, in the following narration Muslim => al-
Nasa’1 = Ibn Hibban - <Ali ibn Mushir (d. 189/805) = A‘mash (d.
148/765) = Abt Razin and Abu Salih al-Samman (d. 101/719-20) >

70 Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 33.
" Ibid., 276,
2 Ibid., 36.
B Ibid., 37.
7 Ibid., 39.
7 Ibid., 40.
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Abu Hurayrah from The Prophet (pbuh), the source of the hadith he
narrated from was stated at the beginning. Likewise, al-Tirmidhi =
Sawwar ibn ‘Abd Allah al-‘Anbari (d. 285/898) = al-Mu‘tamir ibn
Sulayman (d. 187/803) = Ayyub (d. 131/749) - Muhammad ibn Sirin
—> Abt Hurayrah = The Prophet (pbuh) and in some hadiths where
Abu Dawad is also taken as a reference, the source of the hadith
(takbrij) is mentioned at the beginning of the isnad.”®

One of the evaluations on the chain of transmitters (isndds) is about
the authenticity of the hadith, which is one of the important features of
the work. An example is the evaluation of the hadith narrated by the
following chain of transmitters (isndd), Aba Dawad - Ahmad ibn
Hanbal = <Abd al-Razzaq (d. 211/826-7) = Ma‘mar (d. 153/770) >
Ayyub = Nafic (d. 117/735) = Ibn ‘Umar (d. 73/693) from the Prophet.
It is explained that the chain of transmitters (isndd) of the hadith he
narrated from the Prophet is authentic (sabih) and all of his narrators
are trustworthy/reliable (thigah) imams.”” Al-Tirmidhi calls the hadith
narrated by Anas ibn Milik from the Prophet authentic (sahib). Al-
Nasa’i, in contrast, states that this hadith is imperfect and conforms to
the conditions of al-Hakim, al-Bukhari, and Muslim. Aba Dawud
comments that “this hadith is unacceptable (munkar), and there is a
delusion in the text.””® For another hadith transmitted by al-Hasan (d
110/728) = Samurah ibn Jundab (d. 60/680) = The Prophet (pbuh), it
is explained that according to al-Tirmidhi this hadith is fair (hasan)
however, some others narrated the same hadith with the isndd by
Qatadah (d. 117/735) = al-Hasan - The Prophet (pbuh), and it is said
that this isndd is loose (mursal).”

Throughout the work, following the chain of transmitters (isndad),
evaluations of the authenticity of the hadith are included. However, it
should be noted that some of the narrations were conveyed without
giving place to the assessment of authenticity.” This type of narration,
on the other hand, takes place very rarely in work.

The focus of the work seems to be on the chain of transmitters
(isnad). In this context, explanations appear about some of the

% Ibid., 37-38.

77 Ibid., 44.

8 Ibid., 65-66.

7 Ibid., 72.

8 Ibid., 41, 47, 48.
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narrators (rawi). For example, the hadith narrated by Ja‘far ibn
Sulayman = Abu Imran al-Jawni = Anas ibn Malik = The Prophet
(pbuh), Ibn ‘Abd al-Barr states that this hadith is quoted only from
Ja‘tar ibn Sulayman but he is not reliable because he made many
mistakes due to the weakness of his memory. However, Ibn Ma‘in (d.
233/848) and others saw Ja‘far as reliable (thigah). Ibn ‘Adi says it is
reported that Jafar’s hadith must be accepted.™

In the hadith narrated by Fitr 2 Abt Farwah = ‘Abd al-Rahman ibn
Abi Layla (d. 83/702), the narrators who are not well known in the
isndd are also explained. Here, the name of AbT Farwah is identified
as Muslim ibn Salim al-Juhani.**

Assessments of narrators occupy a wide place in the work. The
hadith of Thawban (d. 54/674) can be given as an example. According
to al-Hakim, this hadith complies with Muslim’s conditions. Narrators
of this hadith are cited as Thawr ibn Yazid (d. 153/770) = Rashid ibn
Sad (d. 113/731-32) > Thawban - The Prophet (pbuh). Imam
Ahmad said, “It was not possible for Rashid to hear the hadith from
Thawban because he had died before.” Ibn ‘Abd al-Hadi gives the
following statements: “Rashid, along with Mu‘awiyah, witnessed Siffin.
Thawban died in 54 AH and Rashid died in 108 AH. Ibn Ma‘in, Abu
Hatim (d. 277/890), al-jli (d. 261/875) and al-Nasa’i found him reliable
(thigah). But Ibn Hazm (d. 456/1064) found him weak by opposing
them.” Although it is possible to expand these examples, in line with
the capacity of our work we prefer to be satisfied with this
exemplification.”*

Ibn ‘Abd al-Hadi included, stopped (mawqiif) narrations as well as
elevated (marfii) narrations in his work. As examples, we can point
to the hadith “The Prophet (pbuh) performs an ablution one by one.”
which is narrated by Ibn ‘Abbas and the hadith “The Messenger of
Allah (pbuh) used to comb his beard by his fingers.”* which is narrated
by ‘Amir ibn Shaqiq ibn Jamrah (d. 121/738-39) = Abu Wa’il (d.
82/701) = <Uthman ibn ‘Affan (d. 35/656).

81 Ibid., 43.

8 Ibid., 45.

8 Ibid., 56.

8t Ibid., 59, 64, 70.
8 Ibid., 48.

8 Ibid.
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However, in his explanations, the author draws attention to the
phenomenon of elevation (raf*). To illustrate, the narration transmitted
by Sinan ibn Rabi‘ah - Shahr ibn Hawshab (d. 100/718) = Abua
Umamah (d. 86/705) was narrated from the Messenger of Allah (pbuh)
as elevated (marfii<) by Abt Umamah. The narration is, in fact, Aba
Umamah'’s stopped (mawgqiif) according to Ibn ‘Abd al-Had1.*’

In another hadith narrated by Shurayh ibn Hani> (d. 80/699) “I went
to ‘A’ishah to ask about the wipe (mash) for the feet.” it is stated by
Ibn ‘Abd al-Hadi that Ibn <Abd al-Barr (d. 463/1071) said: “The
narrators differed in the attribution of this hadith. Some said that this
hadith was “Ali ibn Abi Talib’s stopped (mawgqif).”

To abbreviate the chain of transmission (isndd), sometimes the
Companion was referred to with phrases such as ‘from him’ (wa
‘anhbuw), also from him’ (wa-labit aydan) and ‘in his narration’ (wa-fi
riwayab labii) based on the previous narration.” Additionally, these
expressions were used in the appearence of a hadith (takbri)) in
various books.”

Some hadiths were narrated only by the Companion and were left
without any explanation after the text of the hadith.” At the same time,
some hadiths with the same sources were transmitted one after another
in the work and their sources were expressed at the end. For example,
in the first fifty-four hadiths reported in Kitab al-Jami<, explanations of
Ibn ¢Abd al-Hadi were not included in the book but after the fifty-
fourth hadith of the book, there is an explanation that “al-Bukhari
narrated these hadiths.” Then, the hadiths whose source was Muslim
were transmitted one after another, and it was finally stated by Ibn
<Abd al-Hadi that “Muslim narrated these hadiths.”*

3.2. Explanations of Matn in al-Mubarrar

Al-Mubarrarappears as a work written by focusing on the chain of
transmitters (isndd) and leaving explanations for the text in the
background.

7 Ibid., 49.
% Ibid., 55.
% Ibid., 47.
N Ibid., 85-86.
U Ibid., 441.
2 Ibid., 438.
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This situation is also related to Ibn ‘Abd al-Hadi’s historical
conditions, which shape his mind in the Hanbali tradition. Given that
the Hanbalis care about adhering to the appearance of the texts,” it
becomes clear why al-Mubarrar fi I-hadith does not prefer to provide
explanations on the meaning (figh) of the hadith.

Accordingly, the theme of Ibn ‘Abd al-Hadi’s work is to convey the
full text of the hadith, but sometimes the concise version of the long
hadith is conveyed. ** However, this is rare. One of the main features
of the work is that the hadith is not divided and mentioned in different
chapters (babs). It is not possible to find a narration with the
expression “the same with the ... (mithlubi)” anywhere in the book.

Looking at the explanations of the text, we can determine that the
meaning of some words mentioned in the hadith text is explained in
the work. For example, in the narration from Hudhayfah ibn al-Yaman
(d. 36/656) that “If the Messenger of Allah (pbuh) woke up at night, he
would clean his mouth with tooth-stick (miswak)’, it is explained that
the verb (u=s&) means to rub and wash.” On hadith narrated from
‘A’ishah, “Ten things are from nature: ...reducing water,” it is stated as
transmitted from Waki' that “reducing water” means purification
(istinja’).”® In the following hadith narrated by Thawban, “The Prophet
sent a squadron (sariyyah) and cold hit them. When they came to the
Prophet, he ordered them to wipe their turbans (al-‘asa’ib). After this
matn, Ibn ‘Abd al-Hadi explains that the words (al-‘asd’ib) are
“mamabhb/turban.”’

The author points out the different wordings of the hadiths in his
work. For example, on tooth-stick (siwak) the following is narrated by
Abu Misa (d. 42/662):

% For detailed information on the hadith approach of the Hanbali school, see Nimrod

Hurvitz, The Formation of Hanbalism: Piety Into Power(London: Routledge, 2002);
Jon Hoover, “Hanbali Theology”, in The Oxford Handbook of Islamic Theology, ed.
Sabine Schmidtke (Oxford, UK: Oxford University Press, 2016), 625-646; Saud Al
Sarhan, “The Responsa of Ahmad Ibn Hanbal and the Formation of Hanbalism,”
Islamic Law and Society, 22, no. 1-2 (2015), 1-44.

% Ibn ‘Abd al-Hadi, al-Mubarrar fi I-badith, 40.

% Ibid., 42.

% Ibid.

7 Ibid., 55-56.



342 Salib Kesgin and Esva Nur Sezgiil

I came to the Prophet and saw him carrying a siwdk in his hand
and cleansing his teeth, saying, ‘U’ U’, as if he was retching while
the sizwak was in his mouth.

Ibn ‘Abd al-Hadi states that this is the narration of al-Bukhari, and
the narration in Muslim is quoted as follows:”

I came to the Prophet once and noticed the tip of tooth-stick
(miswak) on his tongue.

As another example, narrated in al-Mubarrar from Abt Hurayrah,
the Prophet said:

When anyone amongst you wakes up from sleep, he must not
put his hand in the utensil until he has washed it three times, for
he does not know where his hand was during the night.

Ibn ‘Abd al-Hadi states that this is the narration of Muslim, and he
adds al-Bukhart’s version:”

Whoever wakes up from his sleep should wash his hands before
putting them in the water for ablution, because nobody knows
where his hands were during sleep.

Ibn ‘Abd al-Hadi expresses the additions in the hadith text. For
example, he states that in his narration Abt Dawtd made an addition
(ziyadah) by this sentence: “if you perform ablution, rinse your
mouth/do madmadah.” "

We can point to another example from al-Mubarrar narrated by
‘Umar ibn al-Khattab (d. 23/644):

There is no Muslim who performs ablution and does it well, then
says, Ashbadu an la ilaba illallab, wa-ashbadu anna
Mubammadan ‘abdubii wa-rasiillubii (1 bear witness that none
has the right to be worshipped but Allah, and I bear witness that
Muhammad is His slave and Messenger), (except that) eight
gates of Paradise will be opened for him, and he will enter
through whichever one he wants.

Ibn ‘Abd al-Hadi states that al-Tirmidhi’s version of this hadith has
the following additions: “O Allah! Make me among the repentant and
make me among those who purify themselves.” '"!

% Ibid., 42.
® Ibid., 47.
19 Ibid., 48.
U Ibid., 53.
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Our last example is a hadith that is narrated by Hisham ibn ‘Urwah
(d. 146/763) = his father (d. 94/713) = ‘A’ishah in al-Muballd as
follows:

Fatimah bint Abi Hubaysh came to the Prophet (pbuh) and said,
“O Messenger, I am a woman with menstruation. I can never be
cleaned. Shall T pray?” He said, “No, it is a vein, not menstruation.
Abandon the prayer while you are menstruating. Wash your
blood when you’re done. Then establish prayer.”

Ibn ‘Abd al-Hadi states that al-Bukhari narrated this hadith with this
addition: “Then take ablution for every prayer until this situation
comes.” and Muslim left Hammad ibn Zayd’s (d. 179/795) hadith
because there was one letter more in his hadith.'’*

Conclusion

Ibn ‘Abd al-Hadi was a distinguished scholar in that he assigned
sections to abadith al-abkam/hadiths of legal status, such as
medicine/tibb and science/ “/m in his book. In this way, the breadth of
the scope of the concept of legal status (abkdam) in the mind of a
scholar is revealed and this situation becomes more meaningful when
the period in which the scholar lived is considered.

Our research has revealed that it is necessary to re-examine and
reconsider classical works. In this context, although it is impossible for
our time to share a definitive statement, having considered the
diversity of the books al-Muharrar contains and the methodology it
follows in the explanation of the sanad and matn of the hadith
narration, we reach the conclusion that it has the characteristics of a
concise and independent work without being tied to a specific book.

However, the author’s description of his work as an abbreviated
work opened the door for the assessments that al-Mubarrar fi I-hadith
was a mukbtasar/abridgement of a specific book. In addition, Ibn
‘Abd al-Hadi, makes the nameless statement in his introduction that he
chooses the hadith from the books of ‘some famous imams’. Based on
this, it has been inferred that Ibn Daqiq al-<Id was among these people,
which Ibn ‘Abd al-Hadi did not decisively say.'” Another factor that
contributes to interpretations of the work’s structure is the fact that Ibn
‘Abd al-Hadi did not name his work. In this context, some authors have

192 Ihid., 58-59.
103 See Mas‘idi, “Manhaj al-Imam ibn ‘Abd al-Hadi,” 32.
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evaluated the work in question as a mukbtasar/abridgement and some
have stated that the work has the character of commentary. Some have
also used general expressions such as “al-Mubarrar fi I-badith fi I-
abkam” or “a useful abridgement/mukhbtasar.” '** The alliance point
here is that the work was referred to as al-Mubarrar, which raises the
possibility that the name al-Mubarrarwas given by the author.

Given this context, we can focus on two possibilities about the
nature of the work. The first possibility is that this work was written as
the abridged version/ikbtisar of al-Ilmam, but beyond the specialized
work, a more comprehensive and qualified work was produced.
Another possibility is that Ibn ‘Abd al-Hadi did not shorten al-
Mubarrar fi [-badith from al-llmdam, which is supported by the
comparison of the contents of the works. Considering the second
possibility, it is important to understand the notion of
“abridgement/mukhbtasar’ in the introduction of the work. The
characteristics of al-Mubarrar fi I-hbadith can be briefly expressed as
follows: the vast majority of the chain of transmitters (isndd) includes
a Companion; the inclusion (takbrij), authenticity (sibbab),
evaluations of the narrators (rawi) of hadith and the meanings of the
strange (gharib) words are expressed concisely; sometimes in the
isndd, the Companion and the source of the hadith are abbreviated,
such as “it was transmitted from him again.”

The work, revealing the authenticity of the hadith and specifying its
sources, shows the trend of that period. The explanations in the work
are significant in terms of the source and authenticity of the hadiths.
Unlike other books containing abadith al-abkdam/adiths of legal
status, al-Mubarrar fi I-badith also includes the flaw (“ilal) of hadiths.
Additionally, it points to the importance of relying on solid sources
when living in a complex period. Thus, Ibn ‘Abd al-Hadi emphasized
that the hadiths he received in his work were solid and that their
sources were not unknown.

As the work focuses on the chain of transmitters (isndd), there was
no further statement on the legal dimensions of hadith narrations. Ibn
‘Abd al-Hadi’s figh is understood by and from the narrations in the
work. However it should also be admitted that sometimes the
relevance of the hadiths to the books in which the narrations are listed

104 Thid., 30, 32.
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under their title is questionable. For example, we could not understand
the relationship between the letter sent by The Prophet (pbuh) to
Heraclius and the book of purification (tabdrab) which the narration
is listed.

As a result, in the context of the abadith al-abkam/hadiths of legal
status literature, Ibn ‘Abd al-Hadi’s al-Mubarraris a valuable work that
has a great contribution to the field, in terms of both being concise and
revealing the authenticity of the hadith with its sources.
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