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TA: Silindirin tabanını alanı, h: silindirin yüksekliği, V: Silindirin hacmi 
olmak üzere

V = TA.h = 30.10 = 300

Beşinci Bab (51b-53a): Arazinin Ölçülmesi ve Bölünmesi

Birinci Fasıl (51b-52b): Arazinin Ölçülmesi

Suyun nakledilmesinin mümkün olup olmadığını tespit etmek için iki ara-
zi arasındaki yükseklik farkının ölçülmesini inceler. Burada bu ölçümün 
yapılmasıyla ilgili bir aletin nasıl kullanıldığı anlatılmaktadır ve aletin çi-
zimi de verilmiştir (Resim 8).

Resim 8. Arazi ölçümünde kullanılan aletin çizimi 
(Süleymaniye Ktp., Lâleli, nr. 2766, vr. 52b).

Resim 9. Arazinin bölünmesiyle ilgili sorunun çizimi 
(Süleymaniye Ktp., Lâleli, nr. 2766, vr. 53a).

İkinci Fasıl (52b-53a): Arazinin Bölünmesi

Yarım, üçte bir ve çeyrek hissesi olan üç kişi arasında ortak olan ve uzun-
luğu 20, genişliği 10 miktarındaki dikdörtgen şeklindeki bir araziden 
genişliği 2 olan bir yolun geçirilmesiyle ilgili bir hesaplamayı ve çizimini 
içermektedir (Resim 9).
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Hatime (53a-58b)

Bu bölüm, müellifin nadir olarak nitelendirdiği yirmi sekiz mesâha prob-
lemini ve bunlara ait on yedi çizimi içermektedir. Bu bölümdeki sorular 
içeriklerine göre cebir ve mukabele yöntemiyle çözülenler, uygulamalı 
problemler ve teorik problemler olarak ayrılabilir. Aşağıda bu problemler 
içeriklerinin kısa tanıtımıyla sıralanmıştır.

1. Boyutları belli bir duvarın yapımında ne kadar tuğla kullanılacağının 
hesaplanması,

2. Bir şeyin uzunluğunun gölgesi yoluyla ölçülmesi,
3. Çevrel çemberinin çapı bilinen eşkenar üçgenin kenar uzunluğunun 

hesaplanması ve çizimi,
4. Alanı bilinen dairenin çapının cebir ve mukabele yöntemiyle hesap-

lanması,
5. Dairenin çapının alanı üzerinden/cinsinden cebir ve mukabele yönte-

miyle hesaplanması,
6. Çevresi, alanı ve çapının toplamı 100 olan dairenin çapının cebir ve 

mukabele yöntemiyle hesaplanması,
7. Kenar uzunluğu 10 olan eşkenar üçgenin çevrel çemberinin çapının 

hesaplanması ve çizimi,
8. Kenar uzunluğu 10 olan eşkenar üçgenin iç teğet çemberinin çapının 

hesaplanması ve çizimi,
9. İç teğet çemberinin çapı 10 olan eşkenar düzgün beşgenin bir kenarı-

nın 2 yöntemle hesaplanması ve çizimi,
10. Çevrel çemberinin çapı 10 olan eşkenar düzgün beşgenin kenarlarının 

hesaplanması ve çizimi,
11. Çemberin çapı, çevresi ve alanı üzerinden cebir ve mukabele yöntemi-

nin kullanılarak hesaplanması,
12. Kenar uzunluğu 10 olan karenin iç teğet ve çevrel çemberinin çapının 

hesaplanması,
13. Eşkenar üçgenin iç teğet ve çevrel çemberinin çapının hesaplanması,
14. Çevrel çemberinin çapı 10 olan ongenin kenar uzunluğunun hesaplan-

ması ve çizimi,
15. İç teğet çemberinin çapı 10 olan ongenin kenar uzunluğunun hesap-

lanması ve çizimi,
16. Kenar uzunluğu 10 olan eşkenar düzgün beşgenin çevrel çemberinin 

çapının hesaplanması ve çizimi,
17. Kenar uzunluğu 10 olan eşkenar düzgün beşgenin iç teğet çemberinin 

çapının hesaplanması ve çizimi,
18. İç teğet çemberinin çapı 10 olan eşkenar düzgün altıgenin bir kenarı-

nın hesaplanması,
19. Çevrel çemberinin çapı 10 olan eşkenar düzgün altıgenin bir kenarının 

hesaplanması ve çizimi,
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20. Kenar uzunluğu 10 olan eşkenar düzgün altıgenin iç teğet çemberinin 
çapının hesaplanması ve çizimi,

Kenar uzunluğu 10 olan eşkenar düzgün altıgenin çevrel çemberinin çapı-
nın hesaplanması ve çizimi.

21. Tabanı 12, kenar uzunlukları 10 ve dikmesi 8 olan ikizkenar üçgenin 
içine çizilebilecek en büyük karenin alanının cebir ve mukabele yönte-
miyle hesaplanması ve çizimi,

22. Suda sabit olup su üstünde kalan uzunluğu bilinen bir çubuğun su üs-
tüne devrilmesi durumunda çubuğun ucuyla suya temas eden eski yeri 
arasındaki uzaklık bilgisiyle çubuğun uzunluğunun hesaplanması ve 
çizimi,

23. Çevrel çemberinin çapı 10 olan sekizgenin kenar uzunluğunun hesap-
lanması ve çizimi,

24. İç teğet çemberinin çapı 10 olan sekizgenin kenar uzunluğunun hesap-
lanması ve çizimi,

25. Kenar uzunluğu 10 olan sekizgenin iç teğet çemberinin çapının hesap-
lanması,

26. Kenar uzunluğu 10 olan sekizgenin çevrel çemberinin çapının hesap-
lanması,

27. Kenar uzunluğu 10 olan ongenin çevrel çemberinin çapının hesaplan-
ması,

28. Kenar uzunluğu 10 olan ongenin iç teğet çemberinin çapının hesap-
lanması.

3. Eserin İçeriğinin Değerlendirilmesi

Bu kısımda bir önceki bölümde içeriği tanıtılan Kavâid’in içerik sırasına 
uygun olarak öne çıkan özellikleri değerlendirilecek, matematiksel ince-
lemesi yapılacaktır.

Müellif, dört bölüme ayırdığı mukaddimesinde mesâha ile ilgili terimlerin 
tanımlarını verir. Birinci mukaddimede mesâhanın tanımı, ölçü aletleri, 
ölçü birimleri ve bu birimlerin birbirinin cinsinden ifadeleri bulunur. İkin-
ci mukaddimede çizgi, yüzey, açı gibi tek boyutluların, üçüncü mukaddi-
mede üçgen, daire gibi iki boyutluların, dördüncü mukaddimede ise silin-
dir, küre gibi üç boyutluların tanımlarına yer verir. Buna göre müellifin 
geometrik nesneleri boyutlarına göre gruplandırıp mesâhanın elemanla-
rını kavramsal bir bütünlük içinde ele aldığı görülür.

Müellif “zirâ gibi bilinen bir adedin karesiyle yüzeyin ya da cismin ölçül-
mesi (تقدير)”32 şeklindeki mesâha tanımında adedin karesiyle işlem yapma-
yı ifade ederek küple işlem yapmayı tanımın dışında bırakır. Verdiği cisim 

32 Tebrîzî, el-Fennü’s-sâlis, vr. 34b.
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hacim hesaplama formüllerinde de herhangi bir sayının küpünü kullan-
mamıştır. Bu durum mesâha tanımının tarihsel ve coğrafî takibinde göz 
önüne alınmalı, karşılaştırmalı çalışmalarda daha ayrıntılı araştırılmalı-
dır.

Geometrik şekillere dairenin ölçümüyle başlayan müellif, cisimleri incele-
meye de çemberin üç boyutlu versiyonu olan küreyle başlar. Tebrîzî, dai-
re ve küreyi önceleyen içerik akışıyla sık rastlanılmayan bir üslup örneği 
sergiler.

Oval şeklinin alanının hesaplanması bölümünde Tebrîzî, yarım daireden 
küçük kesmelerin alanın hesaplanmasıyla ilgili bölümde gerekli hesapla-
ma yollarını verdiği için tekrar nasıl hesaplanacağını anlatmamıştır. Ko-
nuyla ilgili tek örnekte uzun köşegeni 8, kısa köşegeni 4 olan ovalin alanı-
nın 

g
 olduğu verilir (Resim 10).

Çözüm, eserde daire kesmesi ile ilgili bölümde verilen, “yarım daireden 
küçük daire kesmesinin alanın bulunması: Çemberin yarıçapı ile yayın 
uzunluğunun yarısının çarpımından yarıçapla kirişe indirilen dikmenin 
uzunluk farkının kirişin yarısıyla çarpımının sonucu çıkarılır” kuralına 
göre hesaplanır. Günümüz matematik notasyonuyla şu şekilde gösterile-
bilir:

R: Çemberin çapı, s: Kirişe indirilen dikme, V: Kirişin uzunluğu, Y: Kirişin 
çevrelediği yayın uzunluğu, A: Çemberin alanı olmak üzere

Resim 10. Ovalin alanının hesaplanmasıyla ilgili sorunun çizimi 
(Süleymaniye Ktp., Lâleli, nr. 2766, vr. 48a).
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Oval şekli iki yarım daireden küçük kesmenin birleşimi olduğundan bulu-
nan alanın iki katı alınırsa sonuç 2. 

ş
 olarak bulunur.

Birkaç formülün art arda uygulanması gereken bu soruyu Tebrîzî’nin kısa-
ca değinip geçmesi eserinin müptedilerden ziyade hem matematikte hem 
de mesâha alanında mesafe katetmiş, işlem pratikleri edinmiş kişilere hi-
tap ettiğini gösterir.

Müellifin üçgenin geniş, dar ya da dik açılı olduğunun tespitiyle ilgili ver-
diği iki yöntem şu şekildedir:

“Üçgenin üç açısının iki dik açıya eşit olması gerekir. İki açısının dik açı ya 
da fazla olmasından sakın. İki açı dar açı olursa üçüncüsü dik açıysa üçgen 
dik dar açılı, geniş açıysa üçgen geniş açılı ve dar açıysa üçgen dar açılı 
olarak isimlendirilir.

Eğer kenarlarından birinin karesi diğer ikisinin karelerinin toplamına 
eşitse dik açılı olur, eğer toplamından fazlaysa geniş açılı ve eğer topla-
mından az ise dar açılıdır.”33

Bu yöntemlerde müellifin üçgenin açılarına göre çeşitlerini açı ve kenarla-
rı üzerinden Pisagor bağıntısına bağlı olarak tespit ettiği görülmektedir. 
Üçgenlerin kendi içlerinde bu şekilde gruplandırılması mesâha eserlerin-
deki şekillerin gruplandırmasına yönelik karşılaştırmalı çalışmalarda in-
celenmesi gereken bir noktadır.

Çokgenlerle ilgili bölümde eşkenar çokgenlerin iç teğet ve çevrel çember-
lerinin çapları, çokgenin alanının hesaplanmasının genel formülü sadece 
altıgenle ilgili örnekte uygulanmıştır. Beşgen, sekizgen ve ongenin iç teğet 
çember ve çevrel çemberlerinin çaplarının hesaplanması ve çokgenlerin 
kenar uzunluklarının bulunmasıyla ilgili örneklerse hatime bölümünde 
bulunur.

Çokgen olmayan diğer şekiller bölümünden oval ve halka gibi iki boyutlu 
şekillerin yanında küre, silindir ve koni gibi üç boyutlu cisimlerin yüzey 
alanlarının nasıl hesaplanacağı anlatılır. Geometrik nesneler boyutlarına 
göre ayrılmış olsa da cisimlerin yüzey alanı hesaplanması iki boyutlu bir 
yüzeyde yapılan işlem olduğundan cisimler bölümünde değil çokgen ol-
mayan şekiller bölümünde anlatılmıştır. Kürenin yüzey alanı anlatırken 
Tebrîzî, Archimedes’in yöntemine yer verir.

Mukaddimede “daire kesmesinde kirişin (وتر) yarısıyla yayın yarısını birleş-
tiren çizgi”34 şeklinde tanımlanan sehm -dördüncü bölümün son fas ,(سهم)
lında silindirin hacminin hesaplanması anlatılırken “tavan (سطح) ve tabanı 

33 Tebrîzî, el-Fennü’s-sâlis, vr. 57a.
34 Tebrîzî, el-Fennü’s-sâlis, vr. 35a.
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-olarak tekrar tanımlanmıştır. Aynı zaman 35”(عمود) birleştiren dikme (قائدة)
da, tanımlara dair araştırmalarda sadece mukaddimelerdeki tanımlama-
larla yetinilmesinin eksik genellemelere neden olacağının bir örneğidir.

Eser, geometrik cisimlerin tanımları, bunlara ait hesaplama yöntemleri-
nin yanında bir arazinin bölünmesi ve arazi ölçüm aletinin nasıl kullanıla-
cağının anlatımını içerir. Bu haliyle eserin, mesâha konularını mimari şe-
killer, yükseklik ve derinlik hesaplamaları gibi konular haricinde kapsamlı 
bir şekilde ele aldığı görülür.

Hatime kısmındaki problemlerin çoğunluğu çeşitli çokgenlerin iç teğet 
ve çevrel çemberlerinin çaplarından çokgenin kenar uzunluklarını, kenar 
uzunluklarından da bu çemberlerin çap uzunluklarını bulmaya dairdir. 
Hatime kısmının 1, 2, ve 22. problemleri mesâhanın uygulama yönüne 
dair gündelik hayatla ilgili sorulardır. Bu sorular, mesâhanın uygulama 
alanıyla ilgili üretilmiş pratik sorular olmalarıyla da dikkat çekicidir.

Dairenin alan, çevre ve çapının üzerinden yapılan çeşitli hesaplamaları 
içeren 4, 5, 6, 11 ve 21. soruların çözümünde cebir ve mukabele yöntemi 
kullanılmıştır. Bu soruların çözümü mesâhada cebir ve mukabelenin uy-
gulanmasına dair örneklik teşkil etmeleri bakımından önemlidir. Bu se-
beple aşağıda cebir ve mukabele yönteminin kullanıldığı 21, 5 ve gündelik 
hayatla ilgili 22. soruların incelenmesine yer verilecektir.

Tabanı 12, kenar uzunlukları 10 ve dikmesi 8 olan ikizkenar üçgenin içi-
ne çizilebilecek en büyük karenin alanının cebir ve mukabele yöntemiyle 
hesaplanması sebebiyle 21. soruya burada yer verilmelidir (Resim 11). Çö-
züm günümüz notasyonuyla şu şekilde ifade edilebilir:36

35 Tebrîzî, el-Fennü’s-sâlis, vr. 51b.
36 Kırmızı olarak belirtilen  metinde yazmamasına karşın işlemin gidişatı gereği 

yerleştirilmiştir.

Resim 11. Sorunun çizimi.
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Karenin kenarları x olarak alınırsa;

 A(DBE)+A(GFC)

 A(ADG)

  A(DBE)+A(GFC)+A(ADG)= A(ABC)-A(DEFG)

10x = 48 olur ve sonuç olarak  tir.

Bu çözüm cebrin mesâhadaki uygulamasını ve müellifin yönteminin gü-
nümüz çözüm yöntemlerine ne kadar yakın olduğunu göstermesi açısın-
dan temsil gücü yüksek bir örnektir.

Beşinci problemde Tebrîzî, çemberin çapının alanı cinsinden bulunması-
nı cebir kullanarak göstermektedir. Buna göre önerdiği yöntem günümüz 
notasyonuyla şu şekilde ifade edilebilir:

 olmak üzere R çaplı çemberin alanı x olsun. Bu durumda alan;

 tir.

Gerekli düzenleme yapılınca  olur.

Burada müellifin çapı alan üzerinden x gibi bir bilinmeyen yardımıyla 
belirlemesi hem sorunun cebrin bir uygulaması olması hem de günümüz 
formüllerinin oluşum adımlarına dair yapılacak çalışmalara kaynak teşkil 
etmesi bakımından dikkat çekicidir.

22. problemde ise suda sabit olup suyun üstündeki uzunluğu 5 zirâ olan 
bir çubuğun su üstüne devrilmesi durumundaki boyunun hesaplanması 
anlatılır. Soruya göre çubuk devrilince çubuğun ucuyla suya temas eden 
eski yeri arasındaki uzaklık 10 zirâ olmaktadır. Tebrîzî önce problemi 
aşağıdaki işlemlerle çözer. Ardından zirâ ölçü birimini başka bir birime 
çevirir.

Çıkan sonucun bir daire yarıçapını, 5 birimin yayın kirişine indirilen dik-
meyi (سهم), 10 birimin yarım bir kirişi (وتر), çubuğun iki ucu arasındaki 
mesafenin de bir yayı temsil ettiğini belirtir. Yazmadaki çizim (Resim 12) 
ve Tebrîzî’nin anlatımıyla oluşturulmuş çizim (Resim 13) aşağıda veril-
miştir.
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Tâceddin et-Tebrîzî bu soruyu daire kesmesinde verdiği daire yarıçapının 
kiriş ve kirişe indirilen dikmeden elde edilmesi formülüyle çözer. Yarıçap 
r, dikme s ve kiriş v ile temsil edilirse formül  dir. Tebrîzî’nin bu-
rada eserinin genelinde bulunan işlem basamaklarıyla yetinme düsturunu 
esnettiği görülür. Sorunun çözümünün anlaşılır olması için kısa bir açıkla-
ma yapmıştır. Aynı zamanda soru, daire kesmesindeki formüllerin pratik 
olarak uygulamasını göstermesi bakımından dikkat çekicidir.

Sonuç

Çalışmada XIV. yüzyılda Osmanlı coğrafyasının dışında üretilen Arapça 
mesâha geleneğinin değerlendirilmesine katkı sağlanması amaçlanmıştır.  
Bu literatüre kapsamlı içeriği ile bir örnek teşkil eden Kavâ‘id’in öncelik-
le müellifine aidiyeti tartışılmış ve ismine yönelik bir değerlendirmede 

Resim 12. 22. sorunun çözümü (Süleymaniye Ktp., Lâleli, nr. 2766, vr. 57b).

Resim 13. 22. sorunun çizimi.
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bulunulmuştur. Eserin Tâceddin et-Tebrîzî’ye ait Kitâbü’l-Kavâid fî ilmi’l-
me sâhati’l-hendesiyye adında bir mesâha eseri olduğu belirlenmiştir.

Kavâ‘id’in, Tebrîzî’ye ait bir hesap kitabının parçası olup olmadığı ise 
Tebrîzî’ye ait bütün eserlerin günümüze ulaşmamış olması sebebiyle ke-
sinleştirilememiştir. Kavâ‘id’in müstensihine dair yapılan değerlendirme 
de mevcut bilgilerin yetersizliği sebebiyle sonuçlandırılamamış, ileriki ça-
lışmalara araştırma sorusu olarak bırakılmıştır. Eserin tek nüshasındaki 
çizimler ve haşiyelerindeki matematiksel işlemler istinsah edildiği döne-
min matematiksel notasyonunu yansıtması bakımından birer örnek teşkil 
etmektedir.

Tâceddin et-Tebrîzî, mukaddimelerinin ilkinde öncelikle ölçü birimlerine 
ve bu birimlerin birbirine dönüşümlerine yer verir. Bu yönüyle ölçü bi-
rimlerine dair bilgi içermeyen Abdülkāhir el-Bağdâdî’nin Kitâbü’l-Misâha 
ve İbn Fellûs el-Mardînî’nin et-Tuffâha fî ilmi’l-mesâha’sı gibi kitaplardan 
farklılaşır. Geriye kalan üç mukaddimede geometrik temel terimler, iki bo-
yutlu ve üç boyutlu şekiller ve ilgili terimleri inceler. Kavâid, eserde geçen 
bütün geometrik terimlerin en başta tanıtılması ve tanımların da geomet-
rik şekiller gibi boyutlarına göre tasnif edilmesiyle öne çıkar. Eserin mu-
kaddimeleri, bu yönüyle bir mesâha sözlüğü özelliği taşımaktadır.

Kavâid’in geometrik hesaplamalara daireden başlaması çokgenler bölü-
münde kullanılan çevrel çember ve iç teğet çember kavramlarının anla-
şılabilmesi için isabetli bir sıralama tercihidir. Mesâha eserlerinde hesap-
lamalara üçgenler ve dörtgenlerden başlanmasının yaygınlığına karşın 
Kavâid’in daireden başlamasının az sayıdaki daireden başlanma örneğin-
den biri olması bakımından da dikkat çekicidir. Aynı zamanda hacim he-
saplamalarına küre ile giriş yapması da bu tercihinin bilinçli bir devamıdır. 
Bu durumlar, tanımların tarihî seyri, mesâha kitaplarının içerik düzeni 
gibi karşılaştırmalı çalışmalarda Kavâid’in göz ardı edilmemesini gerek-
tirir.

Tebrîzî’nin eserinde ele aldığı alan ve hacim hesaplamalarını birden fazla 
yöntemle anlatması, açık ve net bir üslup kullanması, hesaplamaya konu 
olan değerlerin bilinmediği durumlarda yapılması gerekenleri vermesi, 
sorular ve çizimlerle konuyu açıklaması eserinin pedagojik olarak kulla-
nışlılığını gösterir. Bu açıdan pedagojik yönüyle öne çıkan Emrullah b. Ah-
med’in Mecmau‘l-Garâib fi’l-Mesâha adlı eseriyle benzeşmektedir.

Tebrîzî eserine mesâha literatüründe görülebilen günümüz matematiğin-
de terimsel karşılıkları bulunmayan bu sebeple burada Arapça okunuşla-
rıyla ifade edilen adesî, müderrec, tennûrî, mutabbel, lebinî, teyrî, levhî gibi 
şekilleri ve kubbe, tonoz gibi mimari unsurları almamıştır. Aynı zaman-
da Kavâid’de minare, dağ gibi yüksekliklerin, kuyuların derinliklerinin ve 
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nehirlerin genişliklerinin hesaplanmasıyla ilgili bir bölüm de bulunmaz. 
Bu durum, Tebrîzî’nin eserinin mesâhaya dair bütün teorik ve uygulama-
ya dayalı bilgileri kapsamadığını gösterir.

Hatime bölümündeki uygulamaya yönelik ilk iki ve 22. sorular, teorik bil-
gilerin gündelik hayattaki kullanımını göstermesi bakımından eserin öne 
çıkan yönlerindendir. Bu sorular mesâhanın pratik yönüne değinen ileriki 
çalışmalarda göz ardı edilmemelidir. Yine hatime bölümünde cebir ve mu-
kabeleyi açıkça bir yöntem olarak kullanması Hârizmî’nin cebir eserine uza-
nan köklü bir geleneğin devamlılığını göstermesi bakımından önemlidir.

Genel olarak mesâha eserleri ispat içermezken Kemâleddin el-Fârisî’nin 
Esâsü’l-Kavâîd fî Usûli’l-Fevâid gibi şerh eserleri kuralların ispatlanmasına 
dair önemli kaynaklardandır. Kavâid’de de herhangi bir ispat faaliyeti bu-
lunmaz. Tebrîzî’nin eserde açıktan yaptığı tek atfı kürenin yüzey alanın-
daki görüşüyle Archimedes’dir. Bu yönüyle eserde ispattan ve literatüre 
dair tartışmalardan arındırılarak sadece mesâhaya dair bilginin sunumu-
na odaklanılmıştır.

Son olarak Tâceddin et-Tebrîzî’nin XIV. yüzyılda hem aklî hem de naklî 
ilimlerde birer merkez olma özelliği gösteren Tebriz, Kahire gibi şehirlerde 
bulunuşu bir asır sonrasında görüşlerine atıfta bulunulması matematik 
tarihi yazımında ihmal edilmemesini gerektirir. Kavâid de mesâhaya dair 
içeriği ile hem dönemine dair örneklik teşkil etmesi hem de mesâha alan 
yazımına dair sonraki çalışmalara rehberlik etmesi bakımından dikkate 
değerdir.
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Extended Summary

A Study of Mensuration in the 14th-Century Islamic Mathematics Tradition: 
Al-Tabrīzī and Kitāb al-Qawāʿid fī ʿIlm al-Masāḥa al-Handasiyya

is study introduces and analyzes the structural and mathematical content of Kitāb al-
Qawāʿid fī ʿilm al-masāḥa al-handasiyya, a fourteenth-century treatise on mensuration 
preserved in a single manuscript. Mensuration (masāḥa) concerns the measurement 
of the perimeter, area, and volume of geometric objects and occupies an intermediate 
position between theoretical and practical mathematics. It is closely connected to 
land surveying, architectural practice, construction activities, and administrative 
regulation. Drawing on Ancient Egyptian, Greek, Indian, and Persian traditions, the 
Islamic science of mensuration developed throughout the medieval period in both its 
theoretical and applied dimensions. Modern academic studies produced in Turkish, 
however, have focused largely on Ottoman-period works.

Pre-Ottoman Arabic-language traditions of mensuration, particularly comprehensive 
and systematic treatises composed outside the Ottoman geographical sphere during 
the fourteenth century, remain insufficiently studied. is study addresses this gap 
by examining the conceptual framework, methods, and theoretical and practical 
dimensions of such works through a focused case study.

is research’s primary source is a single manuscript preserved in the Laleli Collection 
of the Süleymaniye Library (MS Laleli 2766), which has not previously been the 
subject of an independent scholarly examination. e study’s first stage consists of 
a codicological analysis of the manuscript, including the structure of the composite 
volume (majmūʿa), the position of the text within it, and colophon records. e 
diagrams and numerical calculations contained in the manuscript are considered 
not only as illustrations of the mathematical content but also as historical evidence 
reflecting the mathematical notation and computational practices of the period in 
which the manuscript was copied.

e life, scholarly milieu, and mathematical background of the author named in 
the preface, Tāj al-Dīn al-Tabrīzī (d. 746/1345–46), are examined on the basis of 
biographical dictionaries, biographical literature. His education in arithmetic, algebra, 
geometry, and mensuration, as well as his engagement with texts belonging to the 
Greek mathematical tradition, provides important context for understanding the 
work. Although the preface of Kitāb al-Qawāʿid fī ʿilm al-masāḥa al-handasiyya’s single 
extant manuscript attributes the work to al-Tabrīzī, it has not been possible to 
verify this attribution conclusively through biographical dictionaries or manuscript 
catalogues alone. By consulting al-Tabrīzī’s other mathematical treatises, this study 
uses methodological affinity to corroborate the attribution of authorship.

However, variations in the attribution and title of the text found in the manuscript, 
in library catalogues, and in colophon records raise questions concerning both 
authorship and textual status. ese discrepancies prompt the question of whether 
the work should be regarded as an independent treatise on mensuration or as a section 
extracted from a more comprehensive mathematical work. By evaluating these data 
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comparatively and considering the scope, content, and internal coherence of the text, 
this study concludes that Kitāb al-Qawāʿid fī ʿilm al-masāḥa al-handasiyya is the most 
appropriate designation.

e main body of the article analyzes the work’s content in accordance with the structure 
adopted by its author. e treatise consists of four introductory sections (muqaddimāt), 
five chapters (abwāb), and a concluding section (khātima). e introductory sections 
define fundamental concepts related to mensuration and classify geometric entities 
such as lines, surfaces, and solids according to their one-, two-, and three-dimensional 
properties. e subsequent chapters present methods for calculating the perimeter, 
area, and volume of circles, triangles, quadrilaterals, polygons, and various geometric 
solids. ese methods are frequently supported by worked examples and diagrams, 
demonstrating the practical implementation of theoretical principles.

A notable feature of the work is its sustained attention to practical applications. Topics 
such as land measurement, the division of land, and the description of measuring 
instruments illustrate the close relationship between mensuration, engineering 
practices, and administrative procedures. e discussion of two-dimensional figures 
begins with the circle, while the treatment of three-dimensional solids prioritizes the 
sphere—an uncommon ordering within the mensuration literature. In addition, the 
author’s definition of mensuration as “measuring by the square of a number,” together 
with his avoidance of cubic measures, offers insight into the historical development 
of concepts related to dimensionality. e contextual variability of technical 
terminology—for example, the term sahm acquiring different meanings in different 
sections—indicates that definitions cannot be interpreted solely on the basis of the 
introductory sections, but must be read in relation to the term’s usage throughout the 
text.

e twenty-eight problems presented in the concluding section reveal the pedagogical 
and applied dimensions of the work, alongside its theoretical framework. While some 
problems address practical situations drawn from daily life, others make explicit use 
of algebraic methods (al-jabr wa’l-muqābala). e algebraic treatment of geometric 
problems points to the continued influence of the algebraic tradition shaped by al-
Khwārizmī into the fourteenth century. e presentation of multiple solution methods 
for certain problems further suggests an instructional approach aimed at developing 
methodological flexibility.

In conclusion, this study positions al-Qawāʿid not merely as a manuscript introduction 
but as a significant source for understanding the Arabic-language tradition of 
mensuration produced outside the Ottoman geographical sphere in the Ottoman 
period. Although reliance on a single manuscript limits the resolution of certain 
questions, the combined codicological and analytical findings demonstrate that the 
work represents an important and previously underexamined contribution to the 
history of mathematics. e study provides a foundation for further research on 
the relationship between mensuration and algebra, as well as for comparative and 
pedagogical studies in medieval mathematical traditions.

Keywords: Islamic history of mathematics, History of mensuration, 14th century, 
Kitāb al-Qawāʿid fī ʿilm al-masāḥa al-handasiyya, Tāj al-Dīn al-Tabrīzī.
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Between Humanitarianism and 
Diplomacy: British Relief, Indian 
Muslims, and the British-Ottoman 
Alliance, 1877–78

FATMANUR SAMASTI*

Abstract

is article examines the intersection of humanitarianism and diplomacy during 
the Russo-Turkish War of 1877–78, focusing on the role of the Muslims of the Raj 
as a motivating factor behind the initiation of the “civil” British relief campaigns for 
war-affected Ottoman soldiers and civilians. It argues that the mobilisation of Indian 
Muslim opinion served as a crucial instrument in shaping the British-Ottoman alliance 
and the politics of public diplomacy for both sides. Drawing upon parliamentary 
debates, archival correspondence, and contemporary newspapers, the study situates 
Ottoman-British relief cooperation within a broader framework of public diplomacy, 
transimperial networks, and imperial anxiety regarding the Caliphate. e article 
contributes to the scholarship on late Ottoman diplomacy by highlighting the strategic 
interplay between philanthropy, Islamic solidarity, and British colonial governance. 
Moreover, it reassesses the chronology of Hamidian public diplomacy by locating the 
entry of humanitarian discourse at the very outset of the Hamidian era, during the 
crisis of the Russo-Turkish War of 1877–78.

Keywords: Humanitarianism, Public diplomacy, Russo-Turkish War (1877-78), 
Abdülhamid II, Ottoman Empire, British relief, Indian Muslims, Caliphate.

İnsancıl Söylem ve Diplomasi Arasında: Britanya Yardım Kampanyaları, Hint 
Müslümanları ve Britanya-Osmanlı İttifakı (1877-78)

Öz

Bu makale, 1877-78 Osmanlı-Rus Savaşı sırasında insancıl söylem ile diplomasi 
arasındaki kesişimi incelemekte ve Britanya Hindistanı müslümanlarının (Muslims 
of the Raj), savaşın etkilediği Osmanlı askerleri ve sivillerine yönelik başlatılan “sivil” 
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Britanya yardım kampanyalarının şekillenmesindeki rolüne odaklanmaktadır. Çalış-
ma, Hint müslüman kamuoyunun seferber edilmesinin, Britanya-Osmanlı ittifakının 
şekillenmesinde ve her iki taraf açısından kamu diplomasisi politikalarının oluşumun-
da belirleyici bir araç işlevi gördüğünü ileri sürmektedir. Parlamento tartışmaları, arşiv 
yazışmaları ve dönemin basınına dayanan bu araştırma, Osmanlı-Britanya yardım iş 
birliğini kamu diplomasisi, imparatorluklar arası (transimperial) ağlar ve hilafet mese-
lesine ilişkin imparatorluk düzeyindeki kaygılar çerçevesinde ele almaktadır. Makale, 
hayırseverlik, İslamî dayanışma ve Britanya sömürge yönetimi arasındaki stratejik et-
kileşimi görünür kılarak geç Osmanlı diplomasisi literatürüne katkıda bulunmaktadır. 
Ayrıca çalışma, Hamidiye dönemi kamu diplomasisinin kronolojisini yeniden değer-
lendirerek, insancıl söylemin Osmanlı diplomatik pratiğine girişini 1877-78 Osman-
lı-Rus Savaşı’nın yarattığı kriz bağlamında, Hamidiye döneminin en erken safhasına 
tarihlendirmektedir.

Anahtar kelimeler: İnsancıl söylem, Kamu diplomasisi, Osmanlı-Rus Savaşı (1877-78), 
II. Abdülhamid, Osmanlı İmparatorluğu, Britanya yardım faaliyetleri, Hint müslüman-
ları, Hilafet.

Introduction

Humanitarian crises—especially those caused by wars—have repeatedly 
required international responses, often blurring the boundaries between 
civil initiatives and state interests. e Russo–Turkish War of 1877–78, 
in particular, witnessed the mobilisation of numerous public and private 
aid organisations around the world, providing assistance to soldiers and 
civilians affected by the conflict within Ottoman territories.1

is article examines the intersection of humanitarian aid and diplomacy during 
the Russo-Turkish War of 1877–78 by focusing on the instrumentalisation of 
Indian Muslim public opinion under the British Raj (British colonial rule in 
India).2 I argue that the mobilisation of Muslim sentiment in India constituted 
a decisive factor influencing the British Conservative government’s efforts 
to organise and promote “civil” relief campaigns, such as the Turkish 

1 Most of this aid was categorised in the Ottoman archives under the files titled “relief 
to the wounded soldiers and the army.” Examples reflecting the wide geographical 
origins of this relief include contributions from Pest Cumhurbaşkanlığı Devlet 
Arşivleri Başkanlığı Osmanlı Arşivi (BOA), HR. SYS. 1215/1–1 to 38, Vienna (HR. 
SYS. 1215/1–41, 64), Paris (HR. SYS. 1215/1–54, 56), Athens (HR. SYS. 1215/1–304–
5), Trieste (HR. SYS. 1215/1–109), Berlin (HR. SYS. 1215/1–625), Rome (HR. SYS. 
1215/1–270), and Hamburg (HR. SYS. 1215/1–277). Separate files exist specifically 
for Indian aid; for selected examples, see BOA, HR. SYS. 1215/1–78, 79, 264, 279, 
281; and BOA, YPRK. HR. 1/23 (H. 17-03-1294).

2 This article draws on the author’s doctoral research on Anglo-Ottoman humanitarian 
diplomacy during the Russo-Turkish War of 1877–78, which examines British relief 
organisations—particularly the Turkish Compassionate Fund—within the broader 
framework of philanthropy, humanitarianism, and public diplomacy.
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Compassionate Fund and the Stafford House Committee, in response to the 
humanitarian crisis affecting Ottoman soldiers and civilians during and after 
the war. British anxieties regarding the loyalty of South Asian Muslims, and 
particularly fears concerning the potential influence of the Ottoman Sultan 
in his capacity as Caliph, emerged as key drivers of this form of humanitarian 
diplomacy, which departed from the more familiar pattern of British war relief 
directed toward Christian victimhood.

Moreover, the article positions the Sublime Porte as an active agent in 
the instrumentalisation of Indian public support as part of broader 
efforts to sustain the British-Ottoman alliance. Rather than presenting 
these developments as a radical departure, the study suggests that the 
humanitarian initiatives of this period constituted a formative phase in 
which existing Ottoman diplomatic practices engaged more visibly with 
European humanitarian discourse. By emphasising the role of Indian 
Muslims, the article situates these developments within the wider context 
of Anglo-Ottoman relations and the political dimensions of humanitarian 
initiatives, demonstrating how wartime relief campaigns functioned as 
instruments of public diplomacy.

Neither public diplomacy nor humanitarian practices were new to the 
Ottoman Empire. Rather than marking their point of origin, the Russo-
Turkish War of 1877–78 can be understood as a formative moment for 
the Sublime Porte in which these existing traditions engaged more visibly 
with the emerging European discourse of war and humanitarianism. 
is phase witnessed an increased use of humanitarian rhetoric, 
including depiction of wartime suffering intended to evoke humanitarian 
sentiment and to support newly established relief organisations, aimed 
at institutionalising wartime aid. In this sense, I position the Ottoman 
engagement with European humanitarian discourse during this war as 
an early reflection of broader non-Western appropriations of Eurocentric 
international norms, as Aydın has suggested regarding late nineteenth-
century intellectual and political transformations.3

e role of Indian Muslims has been widely discussed in the literature on 
the Caliphate, Hamidian Pan-Islamism, and Ottoman public diplomacy. 
Similarly, humanitarian discourses especially in the context of the 
Eastern crisis have been examined in a separate body of scholarship.4 

3 For discussions on how non-Western actors appropriated Eurocentric discourses 
to articulate counter-claims within the international order, see Aydın, “Beyond 
Civilization” 207-212, 221-222.

4 For discussions on the emergence of Pan-Islamic thought, see Aydın, “Beyond 
Civilization”; Deringil, The Well-Protected Domains; Karpat, The Politicization of Islam; 
and Özcan, Pan-Islamism. For studies on nineteenth-century humanitarianism and 
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More recently, scholars have also drawn attention to the role of 
expanding communication and transportation networks in the mid-
nineteenth century, particularly steam and print, in shaping new forms of 
transimperial Muslim awareness, which would later become more visible 
within Hamidian diplomacy.5

is article brings these strands together by examining how Indian 
Muslim mobilisation and the European humanitarian discourse 
intersected during the Eastern Crisis.  At a moment when anti-Ottoman 
sentiment reached its peak in European public opinion, largely shaped by 
William Gladstone’s “Bulgarian Horrors” agitation, the British-Ottoman 
alliance did not collapse.6  Instead, it was sustained through a joint public 
diplomacy effort that mobilised humanitarian discourse as a counter-
discourse to the Bulgarian atrocities agitation. I argue that the British 
Conservative government’s policy of non-intervention was reinforced by 
this coordinated campaign. Both the Ottoman Porte and British actors 
sought to instrumentalise public diplomacy and humanitarian sentiment. 
One of the central motivations for this attempt was concerns related to 
the Muslims of India.

By restoring agency to the Ottoman Porte, this article demonstrates, 
first, how the Porte recognised and utilised its extraterritorial potential 
within late nineteenth-century European humanitarian discourse as 
a diplomatic tool and, second, how British actors perceived the risk of 
losing control once Ottoman public diplomacy began to resonate among 
Indian Muslims.

Drawing upon Ottoman archival documents; the memoirs and 
correspondence of Austin Henry Layard, British ambassador to the Ottoman 
Porte under Disraeli’s Conservative government; British parliamentary 
debates; diplomatic correspondence; and press publications, this article 

humanitarian politics, see Rodogno, Against Massacre; Gill, Calculating Compassion; 
and Salvatici, A History of Humanitarianism.

5 Koçyiğit, “The Caliphate and Its Dissenters,” 28.
6 From 1868 to 1874, Britain was governed by William Ewart Gladstone’s Liberal 

Party, which was known for its anti-Turkish stance. Before and after Gladstone’s 
government, the Conservative Party led by Benjamin Disraeli—who favored alliance 
with the Ottomans—dominated British politics. The terms “Bulgarian Horrors/
Atrocities” and “Bulgarian atrocities agitation” are used here as a historiographical 
reference to the political and discursive campaign initiated by William Gladstone 
following the events of 1876. See Gill, Calculating Compassion; Rodogno, Against 
Massacre; and Seton-Watson, Disraeli, Gladstone and the Eastern Question. For a 
detailed history about how the Eastern crisis split Britain into two camps symbolised 
by the names of Disraeli and Gladstone, and the public agitation over “Bulgarian 
atrocities,” see Seton-Watson, Disraeli, Gladstone and the Eastern Question.
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argues that humanitarian campaigns functioned as both moral and political 
instruments of communication in the complex alliance between the two 
empires. Before turning to the Indian dimension—which forms the core 
contribution of the article—the next sections establish the humanitarian 
discourses and political background within which these British-Ottoman 
relief campaigns emerged.

Humanitarianism, War and the Eastern Crisis

Humanitarianism and humanitarian interventions have been widely 
studied in recent decades, with increasing attention paid to the biased and 
political nature of nineteenth-century practices.7 Davide Rodogno traces 
the emergence of “humanitarian interventions” to the military actions 
of the Great Powers against the Ottoman Empire, focusing primarily on 
Great Britain and France, while also taking into account the role of Russia, 
He argues that, from support for the Greek rebellion onwards, European 
interventions were selective and politically motivated, often prepared 
and bolstered through press campaigns that portrayed Ottoman violence 
against Christians as requiring “humanitarian” action.8

War and humanitarianism also generated their own institutions, most 
notably the International Committee of the Red Cross (ICRC), inspired 
by Henry Dunant’s experience at the battle of Solferino in 1859 and 
formally established in 1863–64. In her “archaeology” of international 

7 For a comprehensive volume on the conceptual framing, development, principles, 
professionalisation, and field practice of “humanitarian diplomacy” (in its non-discursive, 
practitioner-oriented sense), see Kavak (ed.), Understanding Humanitarian Diplomacy. 
For a discussion acknowledging the inevitability of political participation and donor 
foreign-policy priorities within humanitarian action, see Kireçci, “Humanitarianism, 
Philanthropy, and Humanitarian Diplomacy,” in the same volume, 15.

8 Rodogno, Against Massacre, 2-3, 9-35, 158. Rodogno discusses in this section the 
impact of the arguments presented by British campaigners during the Bulgarian 
crisis, which sought to legitimise intervention against the Ottomans. Rodogno’s 
approach to humanitarian interventions emphasises the biased and selective 
character of nineteenth-century humanitarianism, presenting the period of non-
intervention during the Great Eastern Crisis as a case in which all the necessary 
humanitarian conditions—massacres, atrocities, and strong public campaigns—
were present, yet strategic and security concerns outweighed humanitarian 
imperatives, which calculus later became a subject of criticism. Subsequent 
scholarship has also pointed to later interpretations that considered Russia’s 1877 
intervention—though clearly motivated by territorial and political ambitions 
beyond humanitarianism—as an early example of “humanitarian intervention.” 
See Heraclides and Dialla, Humanitarian Intervention, 161-163. Unlike Rodogno, 
Heraclides and Dialla do not question the pre-intervention campaigns or the partial 
nature of these actions but rather focus on documenting the historical evolution of 
humanitarian intervention.
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humanitarianism, Salvatici situates this development within a broader 
intellectual transformation. She argues that from the late eighteenth 
century onwards, partly under the influence of Enlightenment thought, 
sensitivity to the suffering of others gained new visibility in intellectual and 
cultural production; missionary and colonial relief activities followed this 
shift, while wartime humanitarianism’s beginning, in her periodisation, 
can be dated to 1864 with the establishment of the Red Cross.9

Victorian Britain emerged as a central actor in this field: domestically 
advancing philanthropy in response to industrial social problems and 
internationally positioning itself as a professional humanitarian power.10 
British humanitarianism in this period was not limited to philanthropy 
in peacetime; Britain also projected itself as a leading actor in war relief. 
During the Crimean War, emblematic figures and public narratives 
mobilised strong campaigns, while in the Franco-Prussian War of 
1870–71, British engagement in relief work became even more visible.11 
Numerous committees were established to assist wounded soldiers, and 
the press played a decisive role in generating emotional involvement.

In a similar fashion to Rodogno’s argument on “humanitarian 
interventions,” Rebecca Gill reads late nineteenth-century British 
war relief as a selective and religiously coded practice of producing a 
“victim nation.” In the Balkan context, British relief campaigns helped 
to define and recognise Christian sufferers, and thus functioned as a 

9 Salvatici, A History of Humanitarianism, 6, 16-18, 50-57. For further information 
about the foundation of the Red Cross Society, see Hutchinson, Champions of Chari-
ty. The original Geneva Convention was signed by twelve states in 1864 and sixteen 
states in 1867 to protect medical services, Hutchinson, 56. For a famine-centred pe-
riodisation of humanitarianism, see: Götz, Brewis, and Werther, Humanitarianism 
in the Modern World, 24-67. Here, evolution of humanitarian relief is traced through 
cases such as the Great Irish Famine (1840s), the Soviet Russian famine (1921–23), 
and the Ethiopian famine (1980s), identifying a shift from the ad-hoc efforts of 
the nineteenth century, to planned and scalable organised relief in the early twen-
tieth century and “expressive” humanitarianism from the mid-twentieth century 
onwards (especially after 1968). The main argument advanced is that the historical 
transformation of humanitarian relief was shaped less by geopolitical turning points 
and more by moral-economic developments and cultural/social factors.

10 Victorian philanthropy has been a field of interest from different perspectives. See 
Prochaska, “Victorian England”; Himmelfarb, Poverty and Compassion; Prochaska, 
“Victorian England”.

11 Gill, Calculating Compassion, 25-39. While the Crimean war was among the first 
scenes of British war relief, the British National Society for Aid to the Sick and 
Wounded in War was among the first organised committees, founded during the 
1870–71 Franco-Prussian War. Gill summarises the role of press accounts and relief 
attempts under this subheading “July 1870: Britain remains neutral, but the press 
go to war . . .” 35.
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form of implicit diplomatic nation-making. Relief workers and the press 
competed to define “victims” and “aggressors,” particularly in agitation 
around Bulgarian atrocities, and thereby shaped the contours of this 
humanitarian campaign.12 Gill positions the Turkish Compassionate 
Fund as an example that reflects this complex and contested structure: 
although officially founded “for fugitives of all faiths,” in practice it 
mainly assisted displaced Muslim communities, and Gill interprets such 
campaigns as aligned with conservative, status-quo-oriented British 
voices resisting Russian expansionism.13

With developments in the press and contemporary journalism, the 
circulation of vivid battlefield descriptions and the competition between 
newspapers to provide the most striking accounts generated public 
sympathy “almost as if our own flesh and blood had been sufferers.”14 
Humanitarian relief, reinforced by this supportive public opinion, thus 
became easier for states to undertake, as the press itself helped produce 
the moral legitimacy for such interventions. 15

Historical Background

Straits, India, and Suez in British Strategy. Britain’s attitude toward the 
Ottoman Empire during the late eighteenth and most of the nineteenth 
century centred around countering Russian expansion.16 e Ottoman 
Empire served as a crucial bulwark against Russian power in the eastern 
Mediterranean, preventing its expansion toward the Gulf and India.17 
Specifically, the vital role of the Straits in safeguarding the colonial route, 
and later the Suez Canal, was among the primary motivations British 
politicians had for securing the empire’s maritime supremacy.18 Preserving 

12 Gill, Calculating Compassion, 5-7, 20, 77-78, 95-98, 101-111.
13 Gill, Calculating Compassion, 103-108.
14 Gill, Calculating Compassion, 37, quoting a contemporary newspaper correspondent 

during the Franco-Prussian War.
15 While tracing the genealogy of the foundation and early development of the Red 

Cross, Hutchinson draws attention to the 1867 “vision book” on war and charity 
written by Moynier and Appia, prepared after the committee realised that Dunant’s 
A Memory of Solferino would not be sufficient to mobilise public support. Hutchinson 
shows that addressing philanthropic emotions through vivid battlefield scenes was 
consciously deployed as a public-relations strategy, and that the publication of bat-
tlefield imagery can therefore be attributed, from this point on, to the PR strategy 
of the early ICRC societies. Hutchinson, Champions of Charity, 2, 66-69.

16 Goldstein, “Religion and British Policy Towards the Ottoman Empire,” 85.
17 Karpat, Politicization of Islam, 140.
18 Ediz, “The Turkish Straits in British Strategy,” 50-52. Ediz argues that British strat-

egy of the period was not merely conditioned by geography, but was structurally 
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the Ottoman existence was not only a bulwark against Russia; securing 
other Great Powers’ interests in the Ottoman Empire functioned to preserve 
Britain’s commercial supremacy. By the late 1870s, however, the political 
and public environment had changed, and British-Ottoman relations 
became shaped by both these strategic interests and moral controversy.

e Moral Fracture of 1876. e Paris Treaty signed after the Crimean War 
granted European powers the right to protect the Christian subjects of the 
Ottoman Empire and, under extreme circumstances, to intervene—thus 
maintaining their continued interest in the Balkans after 1856.19 After 
a twenty-year period with no major conflicts (1856–1875), the Balkan 
crisis, whose roots stretched back to the Greek rebellion at the beginning 
of the century, re-emerged in the mid-1870s.20 is relatively calm period 
also witnessed the strengthening of Pan-Slavist ideology, which had 
become the basis of Russian-led uprisings in the region.21 By late 1876, 
the Great Powers were struggling to find a solution to the Bulgarian 
crisis, fuelled by Russian claims regarding the rights of Christians under 
Ottoman rule. e “Bulgarian atrocities” debate of 1876 inflamed British 
public opinion and divided Liberals and Conservatives over the Empire’s 
moral standing.22 William Gladstone’s pamphlet e Bulgarian Horrors and 
the Question of the East denounced Ottoman actions and portrayed the 
Empire as irredeemably barbaric, while Benjamin Disraeli’s government 
attempted to maintain strategic neutrality.23

In addition to the “Bulgarian Horrors” campaign, which had strained 
British-Ottoman relations, the completion of the Suez Canal in 1869 

determined by the geographical reality of the Straits. He shows that Britain alternat-
ed between closure (to contain Russia) and freedom of passage (to safeguard impe-
rial maritime supremacy) depending on historical context, ultimately inviting us to 
reframe the “Eastern Question” “not only as a diplomatic puzzle but as a geopolitical 
one rooted in immutable geography.”

19 Jelavich, Balkan Tarihi, I, 311.
20 Jelavich, Balkan Tarihi, I, 381-382
21 Jelavich, Balkan Tarihi, I, 382-387.
22 For a detailed analysis of the British press during this period, ranging from the Con-

servative organs supporting the Ottoman case to the Gladstone-led Liberal agita-
tion, as well as the shifting editorial policy of The Times and the erosion of British 
public trust that began prior to the agitation campaign due to the 1875 Ottoman 
moratorium, see Satır, “1853-1856 Kırım Savaşı.”

23 Gladstone, Bulgarian Horrors, 1876. Gladstone’s pamphlet was sent to the Sublime 
Porte by the embassy in London on 22 March 1877, and the Ottoman Embassy in 
London informed the Sublime Porte about the parliamentary debates in February 
and May regarding the Bulgarian atrocities and the pressures exerted by Gladstone; 
BOA HR.SFR. (3) 244/32, (22 March 1877); BOA HR.SFR.(3) 245/30 (10 May 1877); 
BOA HR.SFR.(3) 243/79 (17 Feb. 1877).
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marked a new phase in imperial communications and reshaped the 
geography of Anglo-Ottoman strategic interdependence. Control of the 
canal secured Britain’s lifeline to India but also heightened its dependence 
on stable Ottoman rule in Egypt and the Levant. Under Disraeli, Britain’s 
purchase of the Khedive’s shares in the Suez Canal Company further 
reinforced the strategic logic behind continued cooperation with the 
Ottoman Empire.24 is geopolitical setting helps explain why, despite 
mounting anti-Ottoman sentiment in Europe, British policy during the 
war continued to prioritise the preservation of the Ottoman alliance.

Gladstone’s “Bulgarian Horrors” campaign and the parliamentary debates 
that followed left a lasting imprint on British politics; diplomatic difficulties 
ensued. After Russia declared war in 1877, the Conservative government’s 
non-intervention decision was harshly criticised by Liberal opposition and 
by the press, which continued to circulate reports of Ottoman irregulars 
committing atrocities.25 is public outrage established the expectation 
of a “humanitarian intervention,” in Rodogno’s terms, in which moral 
outrage justified European interference.26

Relief as Counter-Diplomacy. In this context, Disraeli’s cabinet quietly 
supported the maintenance of Ottoman integrity through humanitarian 
diplomacy. Anti-Ottoman sentiment in Europe framed the Ottomans as 
perpetrators of atrocities; yet, with the outbreak of the Russo-Turkish 
War, the British public also encountered a different narrative, in which 
Muslim communities were cast as victims and humanitarian appeals 
began to be directed toward their needs.

e war and large-scale displacement created significant humanitarian 
needs.27 A major relief campaign was launched across Britain and its 
colonies, initiated by leading bureaucrats, amplified by the press, 
and supported by both elites and ordinary citizens. Within Ottoman 
territories, British aid was visible in various forms, especially during 
the 1877–78 conflict, including assistance for wounded soldiers and 
noncombatants.28

24 Goldstein, “Religion and British Policy Towards the Ottoman Empire,” 85-86.
25 For some examples of debates around the Bulgarian atrocities, see Hansard, House 

of Commons Debates, vol. 230 (17 July 1876); vol. 231 (31 July 1876); vol. 231 (7 
August 1876); vol. 231 (11 August 1876); vol. 232 (8 February 1877); vol. 233 (27 
March 1877); vol. 234 (10 May 1877).

26 Rodogno, Against Massacre, 158.
27 Jelavich, Russia’s Balkan entanglements, 171-172.
28 For representative studies of British relief campaigns during the Russo-Turkish War, 

see Gill, Calculating Compassion; Dinçyürek, A “compassionate” Episode; and Ander-
son, The Balkan Volunteers.
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Several British organisations were involved in relief efforts, including 
the British Red Cross, the Stafford House Committee, and the Turkish 
Compassionate Fund established by leading Victorian philanthropist 
Baroness Angela Burdett-Coutts. A Ladies’ Committee founded by Lady 
Layard, the wife of the British Ambassador to Istanbul, Sir Austin Henry 
Layard, also played a prominent role in coordinating the campaigns. 
ese organisations operated in close cooperation to provide aid and 
logistical support.

e Stafford House Committee and the Turkish Compassionate Fund 
(TCF) stand out for their assistance to wounded soldiers and Muslim 
refugees.29 e TCF, claiming to support civilian non-combatants of all 
faiths and focusing mostly on Muslim refugees, does not fit neatly within 
the dominant humanitarian framework based on selective Christian 
victimhood. is tension suggests that British Conservative policies and 
Ottoman diplomatic initiatives should therefore be examined together to 
explain the distinct character of this humanitarian moment.

Scholarship has largely focused on the factors leading to the collapse of 
the British-Ottoman alliance, while paying comparatively little attention 
to the preservation efforts of the Conservative government between 1876 
and 1880.30 e humanitarian diplomacy of 1877–78 can be read as one 
of the last attempts to preserve Anglo-Ottoman cooperation through 
the language of public morality and public diplomacy. e Turkish 
Compassionate Fund, with its deliberate use of moral rhetoric, sought 
to project an image of friendship and shared humanitarian values at a 
moment when political trust was rapidly eroding.31 In this context, the 
role of Muslim India and the Ottoman Porte’s ability to mobilise this 
public emerges as a central component of this effort.

29 For primary printed reports of the campaigns and their financial administration, 
see Dunstan, The Turkish Compassionate Fund; Stafford House Committee, Report and 
Record of the Operations. For contemporary documentation and related evidence 
see, İpek, Rumeli’den Anadolu’ya Türk Göçleri, 68-78; Kuneralp, The Private Letters of 
Sir Austin Henry Layard; and contemporary British newspapers such as The Times, 
The Daily Telegraph, and The Illustrated London News, British and Ottoman Archival 
Sources.

30 For studies focusing on the deterioration of British-Ottoman relations in the late 
nineteenth century, see Gürpınar, “The Rise and Fall of Turcophlism”; Karpat, The 
Politicization of Islam; Seton-Watson, Disraeli, Gladstone and the Eastern Question.

31 Baroness Angela Burdett-Coutts played a significant role in ensuring the campaign’s 
popular appeal and moral legitimacy among the British public. For biographical stud-
ies of Burdett-Coutts, see Healey, Lady Unknown; Patterson, Angela Burdett-Coutts 
and The Victorians; Orton, Made of Gold.
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Mobilising Indian Muslim Public Opinion:
Humanitarian Diplomacy and the Anglo-Ottoman Alliance
e impact of Indian and Afghan Muslims on late nineteenth-century 
Ottoman diplomacy has generally been discussed in relation to later 
periods of Pan-Islamism. 32 e Ottoman presence and recognition in the 
Indian subcontinent did not, of course, begin in the nineteenth century; 
rather, the relationship between the two regions was historically complex. 
Early diplomatic initiatives shaped by Turkic cultural ties and shared anti-
Safavid sentiment has been one of the main approaches to these deeply 
rooted relations.33 However, recent literature challenges the longevity of 
this Sunni solidarity. As Saçmalı demonstrates, by the mid-seventeenth 
century, the Mughal and Ottoman empires were experiencing a “co-
sectarian rivalry” and a powerful Sunni neighbor was perceived as a direct 
threat to the Ottoman Sultan’s exclusive claims to the universal Caliphate.34 
Nevertheless, by the late nineteenth century, under British colonial rule 
and in the absence of a sovereign Mughal rival, this dynamic transformed 
once again. e weakening of the Ottoman Empire, especially during 
the Russo-Turkish War (1877–78), further heightened both anxiety and 
devotion among Indian Muslims, prompting visible waves of support for 
the Ottoman cause and marking a formative moment for the Pan-Islamic 
movement.

I argue that this period also produced early tensions within the British 
Empire concerning the Sultan’s influence on South Asian Muslims. 
Although British history—again especially after the Great Mutiny of 
1857—had shown the advantages of the Anglo-Ottoman alliance in 
maintaining Muslim obedience, the Sublime Porte’s effective public-
diplomacy campaign during the Balkan crisis introduced a new sense of 
risk and competition. 35 Indian relief support for the Ottoman Empire 
thus became a display of strength, religious solidarity, and diplomacy.

32 For later discussions of Pan-Islamism in the context of the British Empire and In-
dian Muslims, see Özcan, Pan-Islamizm; Karpat, The Politicization of Islam; Qureshi, 
Pan-Islam in British Indian Politics.

33 For a summary of the early diplomatic initiatives shaped by Turkic cultural ties and 
shared anti-Safavid sentiment between the Mughals and Ottomans, see Farooqi, 
Mughal-Ottoman Relations, 229-230; on the cultural significance of the Turkish her-
itage, see Schimmel, The Empire of the Great Mughals, 232-237.

34 Saçmalı, “The Safavid Buffer,” 393-394. For a specific example of this rivalry illus-
trated by the diplomatic language crisis between Sultan Murad IV and Shah Jahan, 
see Bayram, “Osmanlı–Babürlü Diplomatik İlişkilerine Dair Mektuplar,” 471-474; 
Saçmalı, “The Safavid Buffer,” 404.

35 “Public diplomacy” is used here deliberately, with awareness that many of the practi-
ces associated with the term predate its modern coinage. As Jan Melissen suggests, 
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I emphasise this period as a key moment that triggered a growing tension 
within Britain itself—between political pragmatism and public morality—
arising from the increasing influence of the Ottoman Caliphate over the 
Muslim subjects of the British Raj. is internal anxiety shaped debates 
over Britain’s Eastern policy and humanitarian stance during the Russo-
Turkish War. is interpretation diverges from the existing literature, 
which largely confines the discussion of Pan-Islamism to later decades.

To reflect the agency and motivations of both Britain and the Ottoman 
Porte regarding the Muslim subjects of the British Raj during the Russo-
Turkish War of 1877–78, I divide the following analysis into two parts. 
e first examines the Ottoman discovery of its extraterritorial potential 
and the activation of this influence through the war. is argument 
does not suggest that the Ottoman Empire was previously unaware 
of its extraterritorial authority. Rather, it highlights how, during the 
Russo-Turkish War, this existing capacity was reactivated and reframed 
through the language of humanitarian diplomacy and public opinion. e 
second addresses Britain’s concerns, which shaped its cautious policy—
transforming an initial expectation of intervention against the Ottomans 
into a form of humanitarian assistance legitimised through public opinion.

Ottoman Agency and Extraterritorial Influence
Reactivation of Existing Networks. e Crimean War marked a significant 
turning point for Indian Muslims to express their sentiments toward the 
Ottoman Empire. According to Özcan, this war, in which the Ottomans 
fought alongside Britain, created a favorable environment for Muslims 
living under British rule to articulate their views more openly. It also 
presented Britain with an opportunity to gain the sympathy of Indian 
Muslims by supporting a Muslim state.36 Earlier examples of situations 
in which Britain benefited from the role of the Caliph in securing the 
loyalty of its Muslim subjects also exist.37 Moreover, beyond being a 

it may be understood as “an old wine in new bottles.” See Melissen, The New Public 
Diplomacy, 3; Nye, “Public Diplomacy and Soft Power.” Without using the term, his-
torians of the late Ottoman period have already examined various dimensions of 
public diplomacy and particularly Abdülhamid II’s efforts to secure public support 
both within and beyond the Empire. For important theoretical discussions on the 
Ottoman case, see Deringil, İktidarın Sembolleri; Stephanov, Ruler Visibility; Derin-
gil, “II. Abdülhamid Döneminde Osmanlı Dış İlişkilerinde ‘İmaj’ Saplantısı”; Davi-
son, Ottoman Public Relations and “The Westernization of Ottoman Diplomacy”; 
Faroqhi, Subjects of the Sultan; and Özbek, Osmanlı İmparatorluğu’nda Sosyal Devlet 
and “Philanthropic Activity”

36 Özcan, Panislamizm, 41.
37 Earlier instances of Ottoman mediation on behalf of British interests in India date 

back to the late eighteenth century. During the decline of the Mughal Empire, Tipu 
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natural outcome of the British-Ottoman alliance, British policies in this 
context have also been interpreted as a deliberate attempt to strengthen 
the position of the Caliph among Indian Muslims, with the dual aim of 
securing the obedience of Britain’s Indian subjects and forming an Anglo-
Islamic alignment against Russia.38

e special role of the Crimean War in situating the Sultan-Caliph as a 
fruitful tool to influence Indian public opinion proved advantageous for 
the British, who only a few years later would face the Great Mutiny of 
1857. e Great Mutiny, also known as the Indian Rebellion or Sepoy 
Mutiny, represented a watershed moment in the relations between Indian 
Muslims and the British administration. e uprisings and the discontent 
among Muslim Indians alarmed British officials, who had recognised—or 
actively contributed to—Indian Muslims’ favorable sentiments toward 
the Ottoman Caliph, and sought to strategically use this affinity to 
maintain the stability of the British Raj. To suppress the rebellion, they 
requested Ottoman support. British authorities asked Sultan Abdülmecid 
for a message to Indian Muslims, reminding them of Britain’s earlier 
alliance with the Ottoman Empire during the Crimean War and assuring 
them that Britain was not an enemy of Islam. is communication, 
accompanied by permission for British troops to pass through Egypt, 
symbolised a diplomatic exchange of legitimacy—an acknowledgment 
of the Ottoman Caliph’s influence on the loyalty of Muslims in British 
India.39 Moreover, the theological debate among the Indian ʿulamāʾ on 
whether armed resistance against British rule was religiously permissible 
was largely settled in accordance with the Ottoman Sultan’s position. 
A notable example is the speech delivered by Mevlana Fazlı Ali at a 
conference of the Calcutta Muslim Literary Society, where he argued that 
waging jihād against the British was inappropriate, as they were allies of 
the Sultan.40 In this way, Britain effectively capitalised on the advantages 
of its alliance with the Ottoman Empire.41

Sultan of Mysore sought support from the Ottoman Caliph against British expan-
sion, but the Sultan of Istanbul advised him to pursue peaceful relations with Brit-
ain—a symbolic indication of the Caliphate’s perceived authority and its early role 
in Anglo-Indian diplomacy. Özcan, Panislamism, 37.

38 Ali, “The Ottoman Caliphate,” 740-741. Ali evaluates these early examples—
strengthened after the Crimean War—of the British use of the Caliphate for their 
own political interests by exerting pressure on the Ottomans to influence Muslim 
rulers of India by deliberately magnifying the position of Caliph.

39 Özcan, Panislamizm, 43.
40 Özcan, Panislamizm, 49.
41 For an interesting reflection from a member of the Indian Muslim elite, the Prime 

Minister of the Nizam of Hyderabad, Sir Salar Jung, referring to his late father’s 
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Bolstering and Employing the Potential. In earlier cases, the role of the 
Ottoman Caliph in shaping public opinion in the British Raj among South 
Asian Muslims can largely be understood as a compelled response to 
British demands.42 From this point on, however, this article traces forms 
of Ottoman agency — particularly during the Russo-Turkish War — that 
went beyond British expectations.43 Rather than representing a discovery 
of extraterritorial influence, the Russo-Turkish War marked a moment in 
which the Ottoman Porte more consciously reactivated and rearticulated 
its existing extraterritorial connections with Muslim communities beyond 
its borders. In this context, the Porte drew on emerging European practices 
of public agitation and humanitarian mobilisation, adapting elements 
of contemporary anti-Ottoman campaigns to make this influence more 
visible and diplomatically effective. e emergence of special British relief 
campaigns in the late nineteenth century should therefore be understood 
in relation to this dynamic.

In his article, Faiz Ahmed offers a fresh perspective on the relationship 
between Indian Muslims and British-Ottoman relations in the late 
nineteenth century, with a focus on the Ottoman-Russian War of 1877–
78. Ahmed explores the involvement of Afghans and Indian Muslims as 
central figures in the power struggles between the Ottoman and British 
Empires. By examining a series of disputes related to consular matters and 
jurisdictional conflicts in South and Central Asia, he sheds light on how 
Ottoman diplomacy began to expand its extraterritorial reach beyond its 
formal borders. Ahmed argues that between the late 1870s and the onset 

remarks, suggested that the Caliphate had helped “to check the spread of the Mutiny 
[and] rally round the English the Mussalman races of India,” and that in this sense 
the Ottoman debt to Britain for the Crimean War had been “paid in full.” Ali, “The 
Ottoman Caliphate,” 742.

42 It is worth noting that earlier forms of caliphal connection had already suggested 
this potential. Indian Muslim appeals to the Caliphate as a source of authority in-
cluding, for example, Shah Muhammad Ishaq’s transfer to Mecca to reinforce Otto-
man caliphal legitimacy, as well as early Muslim appeals shaped by fears of Chris-
tianisation after the 1830s, suggest that such extraterritorial connections predated 
Abdülhamid II. See Özcan, Panislamizm, 39-41, 53-78; Qureshi, Ulema in Politics, 
218-220. Early episodes such as the Tipu affair and especially the 1857 Rebellion 
further revealed, to British and Ottoman actors alike, the possible political uses of 
caliphal influence in India. As Qureshi asks, ”if the Sultan’s influence could prevent 
participation in rebellion, could it not inspire a rebellion itself?” Qureshi, Ulema in 
Politics, 243. In this sense, the argument here concerns less the discovery of a new 
potential than a shift in how an already recognised potential began to be read and 
activated.

43 The first Ottoman consulates in the region—in Calcutta and Bombay in 1849—were 
established primarily to support and regulate merchants of the Porte travelling from 
the Hijaz to India. BOA, A.AMD. 4-25, (H-28-05-1264), also Özcan, 54-80.
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of the First World War, the Ottoman government actively pursued its 
own extraterritorial privileges, rather than relying solely on military or 
economic power. is pursuit often led to diplomatic and legal frictions 
with its former ally, the British Crown, particularly concerning Afghans 
and Indian Muslims.44

e Afghanistan Mission led by Ahmed Hulusi Efendi stands as an 
illustration of Abdülhamid II’s early efforts to seek political outcomes 
grounded in religious unity. At a time when Afghanistan served as a 
geopolitical buffer between Russia and Britain in the British Raj, the 
Amir’s policy of balancing between the two imperial powers alarmed 
the British side. e outbreak of the Russo-Turkish War thus offered 
the British an opportunity to prevent Afghanistan from drifting toward 
Russia. As Wasti confirms through an analysis of the correspondence of 
the period, the Ottoman mission emerged as a result of British initiative 
and strategic calculation: Layard first proposed the delegation and 
Disraeli ultimately approved it, with the expectation of bolstering the 
Sultan-Caliph’s position and consolidating Muslim resistance to Russia.45 
Initiated and closely managed by the British, the mission was presented 
as a call for jihād against Russia in defence of Islam. Ahmed Hulusi Efendi 
sought the backing of leading figures—the Emir of Afghanistan and the 
religious authority of the akhūnd—for this cause.46 e mission reports 
conclude by underscoring its failure to secure the desired political unity 
against Russia—largely due to the Emir of Afghanistan’s and the akhūnd’s 
cautious and insecure attitudes vis-à-vis the British.

Even though the mission did not succeed as a call for jihād, Ahmed later 
highlights its legal implications, arguing that the Ottoman Empire 
exercised agency in shaping legal developments in the region.47 By 
shifting the focus to relief organisations, the article argues, the mission 
nevertheless contributed to the gradual formation of public support within 
the framework of Hamidian humanitarian diplomacy, even in the absence 

44 Ahmed, ”Contested Subjects,” 346.
45 Wasti, “The 1877 Ottoman Mission to Afghanistan,” 957. Özcan, Panislamizm, 128-

132. Özcan presents a detailed discussion of the tensions among British Conserva-
tive politicians who sought to exploit the influence of the Caliph, particularly during 
the Russo-Turkish War, in the months preceding the Treaty of Berlin.

46 For the detailed reports of this mission, see BOA, Y..PRK.A., 2-20, (H-06-11-1295). 
See also Baysun, “Şirvanî-zade Ahmed Hulûsî Efendi’nin Efganistan Elçiliğine Âid 
Vesîkalar”; Wasti, “The 1877 Ottoman Mission to Afghanistan.” For a focused analy-
sis of one of the leaders of Afghanistan, Sir Syed Ahmed, who had been a key contact 
for this mission see Wasti, “Sir Syed Ahmed Khan and the Turks.”

47 Ahmed, “Istanbul and Kabul in Courtly Contact.”
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of the political results originally sought.48 e reports from the mission 
reflect the intensive efforts to publicise the relief appeals and mobilise 
key Muslim actors in the wider region. In one Ottoman Foreign Ministry 
report, it is noted that Mestan Efendi—sent by the sheikh of the Abdülkadir 
Geylânî lodge in Baghdad—had 1,200 printed proclamations prepared and 
distributed across towns and cities in India, plastering them on the walls of 
major mosques, and that this campaign was already producing visible effect: 
Kâdirî sheikhs in Hyderabad reported collecting 55,000 rupees within days 
(with expectations to exceed 100,000), while, in Calcutta, a Mevlevî-backed 
relief drive was likewise reported as being underway.49

Although neither Muslim solidarity nor appeals to public sentiment 
were new to Ottoman political practice, the 1876 “Bulgarian Atrocities” 
agitation operated as a critical pedagogical moment. It revealed, through 
Britain itself, the political efficacy of mobilising humanitarian feeling 
and “victimhood” as a technology of public opinion. European agitation 
over the “Bulgarian Atrocities” served as an early model for shaping 
public opinion under the guise of humanitarian concern. e Ottoman 
state did not simply “learn” from this experience, but rather adapted 
and rearticulated an existing repertoire of political communication in 
light of the effectiveness of European humanitarian agitation. In this 
context, the Ottoman Porte made use of the genuinely harsh and cruel 
conditions produced by the Russian invasion, particularly the suffering 
of Muslim populations, to mobilise humanitarian sentiment. It employed 
humanitarian causes and Muslim solidarity as deliberate instruments of 
diplomacy. ese practices became increasingly prominent in the latter 
half of the nineteenth century.

As Deringil shows, these practices became more systematised especially 
after 1880. Abdülhamid began to use non-Ottoman Muslim communities 
as a deliberate bargaining mechanism in foreign policy. From this period 
onward, the language of the caliphate; the practical significance of the ḥajj; 

48 Koçyiğit similarly reads this mission as revealing how steam transport and print 
culture widened public awareness of the Caliphate beyond Ottoman borders. See 
Koçyiğit, “The Caliphate and Its Dissenters,” 46.

49 BOA, YPRK. HR. 1-16, Nr: 343. (H-15-12-1293). As Schimmel notes, Sufi networks, 
particularly the Naqshbandiyya, formed a durable element of Indo-Muslim society 
and preserved their influence well beyond the Mughal zenith. She also underlines 
the long-standing connections of Babur and his descendants with these religious 
networks and long-lasting influence of Sufi orders even after the fall of the Mughal 
Empire. See Schimmel, The Empire of the Great Mughals, 107-108, 110, 127-136. For 
an example of wider spiritual ties, including the Qadiriyya and Dara Shikoh’s (son 
of Shah Jahan) symbolic gifts to the tombs of Abdülkadir Geylânî and Abu Hanifa, 
see Bayram, “Osmanlı–Bâbürlü Diplomatik İlişkilerine Dair Mektuplar,” 474-475.
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and symbolic repertoires of gift, honour, and ritual became concrete tools 
through which the Sultan could make himself present among Muslims 
living under non-Muslim imperial rule. In other words, Pan-Islamism 
acquired a functional diplomatic meaning and was no longer merely a 
rhetorical self-representation.50

In this sense, the 1877 mission discussed in this section can be read as an 
earlier and less systematised stage of this development. e way the Porte 
observed and adapted elements of the public agitation generated by the 
“Bulgarian Atrocities” debate in Britain, and the way it tried to mobilise 
Muslim sentiment and charitable networks during the Russo-Turkish 
War, show that this repertoire was still in formation and experimental in 
practice. What Abdülhamid would later more consciously systematise in 
the 1880s was already being tested here in an early form.

Religious and Ideological Drivers. e Ottoman state not only focused on 
the humanitarian potential of this extraterritorial community but also 
actively sought to cultivate it. Religious sentiment formed one of the most 
powerful drivers of Indian aid and sympathy for the Ottoman Empire. 
Religious leaders and scholars invoked Qurʾānic principles and the moral 
duty of solidarity to mobilise support. e bond between Indian Muslims 
and the Ottoman Caliphate, rooted in centuries of shared legitimacy, 
was further strengthened under Abdülhamid II, who transformed the 
Caliphate into a central pillar of his diplomatic strategy.

Concepts such as ittihad-ı İslam (union of Islam) and uhuvvet-i din 
(brotherhood of faith) appeared frequently in Ottoman and Indian 
correspondence, expressing solidarity against imperial domination. e 
idea of unity among Muslims—described as “Pan-Islamism” in Western 
sources—became both a political instrument and a moral imperative.51 
Publications such as Basiret and İbret in Istanbul, and Urdu journals in India, 
disseminated this discourse to rally public support for the Ottoman cause.52

By the mid-1870s, enthusiasm for the Ottoman Empire had reached its 
peak among Indian Muslims. Urdu literature and travel writings portrayed 
the Sultan as the protector of the umma, while translations and cultural 
exchanges deepened identification with the Ottoman state.53 ese 

50 Deringil, ”Legitimacy Structures in the Ottoman State,” 350-354. For discussions of 
how the Mahdi uprising and British occupation of Egypt reshaped Ottoman percep-
tions of imperial rivalry and transformed caliphal concerns into more urgent ques-
tions of political survival, see Koçyiğit, “The Ottoman State’s Perception,” 103-104.

51 Özcan, Panislamizm, 54-55, 73.
52 Özcan, Panislamizm, 68-70.
53 Özcan, Panislamizm, 182-183.
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interactions operated through emerging forms of public communication 
and print networks, linking faith, emotion, and diplomacy in ways that 
made Ottoman influence more visible across imperial boundaries.

At the outbreak of the Russo-Turkish War, Indian Muslims demonstrated 
striking unity: petitions and protests urged the British and Indian 
governments to support the Ottomans, and collective prayers were held 
across Indian cities.54 is convergence of moral sympathy and political 
interest allowed Abdülhamid II—and the British Conservatives who 
valued their alliance with him—to extend cooperation despite mutual 
anxieties. e relief campaigns and the vivid reports of Russian atrocities 
became crucial tools for shaping Muslim public opinion. As Qureshi 
notes, after the Russo-Turkish War of 1877–78, anxieties regarding the 
survival and independence of Islam became almost universal among 
Muslim populations.55 In this sense, Hamidian diplomacy—rooted in the 
Russian war and centred on the imminent threat posed to Islam—proved 
both timely and effective.

e religious ethics of giving also played a vital role in sustaining this 
emotional bond. As Amy Singer notes, beneficent giving has occupied 
a central place in shaping Islamic societies since the earliest period; the 
ḥadīth and the Qurʾān provide the framework for ṣadaqa (voluntary 
charity) and zakāt (obligatory alms), both of which reinforce communal 
solidarity and the moral duty to aid the afflicted.56 ese long-standing 
traditions offered a familiar religious language through which Indian 
Muslims could interpret their financial and moral support for the 
Ottoman Empire during the Russo-Turkish War.

Seen in this light, the Indian contributions to Ottoman relief during 
1877–78 reflected not merely political sympathy but the continuity of 
Islamic ethical practice. e blending of charity, faith, and diplomacy 
transformed benevolence itself into a tool of public diplomacy—an 
early form of what Abdülhamid II would later institutionalise across the 
Muslim world.

54 Özcan, Panislamizm, 121-122. The Friday gatherings to support the Ottoman Empire 
in India were also reflected in the British Press and will be discussed in the context 
of the tensions within the British Empire. The Times of India, 8 August, 1877.

55 For later manifestations of this increased awareness and mobilisation among South 
Asian Muslims, particularly after the Ottoman victories at Thessaly (1897) and 
during the Balkan Wars (1912–13), including the well-known Indian medical mission 
to Istanbul, see Qureshi, Ulema in Politics, 241-242; Wasti, “The Indian Red Crescent 
Mission to the Balkan Wars.”

56 Singer, ”Giving Practices in Islamic Societies,” 341-346.
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Indian Relief and Muslim Solidarity. As this extraterritorial humanitarian 
potential began to be recognised, the Ottomans increasingly leveraged 
Islam, Muslim sentiment, and charitable activism as tools to assert 
influence beyond their own borders, even in territories under direct 
British rule. Collaboration with Britain, however, remained indispensable, 
as most donations and financial transfers from India to Istanbul had to 
pass through British-controlled banks and channels of commerce.57

Under British rule, India formed a significant part of the broader British 
relief efforts. Building upon the religious mobilisation discussed earlier, 
Indian Muslims demonstrated their solidarity through successful relief 
appeals. Ottoman consular and diplomatic networks facilitated the 
transfer of aid and Ottoman archival records contain numerous entries 
explicitly documenting Indian contributions.58

According to the Stafford House Committee Report, by May 1877, £5,300 
out of £12,045 in total subscriptions originated from India, sent by Sir 
Salar Jung, the Prime Minister of the Nizam of Hyderabad.59 e Ottoman 
ambassador in London, Musurus Pasha, in his correspondence regarding 
the committee’s expenditures, noted that there were no other committees 
in England receiving contributions from India for the Ottoman wounded.60  
Ottoman consular correspondence between Bombay, the Sublime Porte, and 
the London embassy shows that these Indian subscriptions were transferred 
from the National Bank of India to the Ottoman Bank in London.61

e immediate response of Indian Muslims can also be traced through 
archival documents, including dispatches from the Ottoman consul in In-
dia detailing efforts to mobilise regional support and negotiations with 
influential Muslim figures.62 A letter from Kelb Ali Khan in Bombay to 

57 A study by Y. Doğan Çetinkaya about the route of Indian aid collected by the Indian 
Caliphate Movement during Turkey’s War of Independence emphasises the impor-
tance of the consent of the British government in this aid’s arrival to Turkey. Çet-
inkaya, “Hint Hilafet Hareketi’nin Para Yardımı.”

58 Defter-i İâne-yi Hindiyye, İstanbul University Rare Collection, No: 79834.
59 Stafford House Committee, Report and Record of the Operations, 2.
60 Telegram No. 6760/355, Musurus Pasha to Safvet Pasha, 6 July, 1877, in Kuneralp, 

no:446, 259-260.
61 BOA, HR. SYS. 1214/1-159, 1214/1-160, 1214/1-161, 1214/1-169, 1214/1-172. These 

telegrams include subscription receipts and calculations reported by the Ottoman 
consul in Bombay, Hüseyin Efendi. In documents BOA HR.SYS 1214/1-168 and 169, 
he provides a monthly summary of collected funds, noting a total of £7,510 left at 
the consulate for transfer through the Foreign Office, before departing for a subse-
quent mission to Kabul.

62 BOA, Y.PRK.HR. 1/16 (H-15-12-1293). My summary of the document: “Hindin ek-
ser cihetlerinde iane toplama girişimlerinin arzu ettiği gibi ilerlememesi üzerine 
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the Porte serves as an example of such independent initiatives, providing 
precise information on the sums collected, the dates, and the local com-
mittees responsible.63

Press coverage further amplified these efforts. e rapid expansion of 
vernacular press and telegraphic communication in India throughout the 
nineteenth century enabled the wide circulation of war-related information 
and contributed to the formation of a transimperial Muslim public 
awareness.64 While this article does not aim to reconstruct Indian Muslim 
opinion from vernacular sources, it examines how such mobilisation was 
perceived, repeated and utilised within Ottoman and British frameworks.

e Times of India regularly published extracts from London-based 
newspapers, including daily war accounts and subscription lists. e news 
of Ottoman victories at Plevna and Shipka in August 1877—especially the 
triumph of Osman Pasha—sparked widespread public enthusiasm and 
heartfelt demonstrations of sympathy across diverse segments of Indian 
society.65 e victory at Plevna alone occupied nearly half of e Times of 
India’s content on 24 August 1877. 66

e Punjabi Akbar of 7 July published a list of subscribers to the Turkish 
Relief Fund in Hyderabad, reporting contributions of 25,000 rupees from 
the Nizam and 6,000 from Sir Salar Jung. e Times of India portrayed 

‘mutebaran-ı İslami’ ile işbirliği yaparak şehbenderliğe insanları davet edip ianeye 
dair duyuru yapılması, bazı ileri gelen isimlerin evlerinde toplanmalar (şeyh Süley-
man Efendi örneği) yaparak yardım çağrısında bulunması gibi gayretlerle her bir gi-
rişimde kaç rupi toplandığını da bildiren Hariciye nezareti canibi muallim nakibine 
bildiren yazı. Serşehbender Ali Osman…”

63 BOA, HR. SYS. 2941/18, (16 May 1877). Kelb Ali Khan, known for his charitable con-
tributions during his Hajj visit to Hicaz, represented the interests of Indian Muslims 
and held a position of authority (nevvab) in Râmpûr. He exemplified the Indian Mus-
lim community’s interest in charitable works, particularly for the restoration of the 
ḥajj route, and their increased support for the Ottoman Empire during challenging 
times such as the Ottoman-Russian wars. See Korucu Üçüncü, “XX. Yüzyıla Kadar 
Hicaz’da Hindistanlı Müslümanlar,” 184.

64 Discussing the circulation of war news in the vernacular press, Koçyiğit shows that 
the number of vernacular newspapers in India increased dramatically from only six 
in 1835 to nearly one hundred in northern India by 1878, and over three hundred 
by 1880. Supported by telegraphic communication, these publications enabled the 
daily transmission of developments in the Russo-Turkish War to Indian Muslim au-
diences. See Koçyiğit, ”The Caliphate and Its Dissenters,” 28.

65 The Times of India, 8 August 1877. The first declaration of losses from the Russian 
side were published on this date. Reporting on thanksgiving gatherings in Calcutta 
mosques for Turkish victories, the same issue noted that the community of Madras 
had contributed over half a lakh of rupees, which was estimated as roughly half of 
the total raised for the Turkish relief fund.

66 The Times of India, 24 August 1877.
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these as remarkable sums, while the Punjabi Akbar framed them as modest 
compared to the total of 65,000 rupees raised in Hyderabad.67 Meanwhile, 
e Times of India also highlighted generous British donations—such as the 
Duke of Portland’s £1,000 contribution to the Stafford House Committee—
as models to inspire “the wealthy Mohammedans” of India.68

e Language of Gratitude. By the late nineteenth century, the flow of 
aid and moral support from South Asia under British rule had become 
vital to the Ottoman Empire’s survival. Although Britain refrained 
from direct military intervention in the conflicts of 1876–1878, its 
endorsement of civilian relief initiatives in Europe—and its tolerance of 
Muslim fundraising in India—indirectly bolstered the Ottoman cause. 
e organised efforts of religious and community leaders in India to rally 
public sympathy through fundraising and demonstrations reflected both 
religious solidarity and political consciousness. ese campaigns not 
only strengthened the larger British relief framework but also exceeded 
imperial expectations, revealing British unease about the growing moral 
authority of the Caliphate.69

A telegram dated 6 July 1877 from Musurus Pasha to Safvet Pasha 
confirmed that £7,400 of the total £15,942 collected by the Stafford House 
Committee originated from India, noting the breakdown of expenditures 
and transfers.70

Equally important was how the Sublime Porte publicised and ritualised 
Indian aid. Musurus’s reports regarding the attitudes of Britain’s Indian 
Muslim subjects, did more than register the political climate in London; 
they made Indian Muslim support visible in ways that Ottoman officials 
could subsequently draw upon politically.71 Archival material records 

67 The Times of India, 14 August 1877.
68 The Times of India, 7 August 1877.
69 Cemil Aydın points to the early tensions of this period, noting that the reign of Ab-

dülhamid II coincided with the crisis of European imperial expansion and even in its 
early years was associated with Pan-Islamic initiatives, although the Sultan contin-
ued to pursue a largely cooperative diplomacy with Western powers. Aydın, “Beyond 
Civilization,” 207.

70 Kuneralp and Tokay, Ottoman Diplomatic Documents on ‘the Eastern Question’, no:446, 
259-261. This was also reported in the Stafford House Committee’s report; by May, 
£5,300 of £12,045 was from India. By the end of operations, the total sum of sub-
scriptions for the Turkish soldiers was declared to be £43,720 without referring the 
portion coming from India this time. Stafford House Committee, Report and Record 
of the Operations, 2, 4. Here, I want to point the importance given by the Ottomans 
to the proportion of Indian aid.

71 While the dispatches cited here are treated primarily as diplomatic reporting, they 
may also be read in light of broader Ottoman efforts to engage European public 
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multiple instances in which Musurus underlined the positive, even 
emotionally charged, sympathies expressed by Indian Muslims towards 
the Ottoman cause.72 rough formal expressions of gratitude and the 
awarding of medals, the Ottoman Empire converted these acts into visible 
symbols of its moral and political influence.  A separate record, Defter-i 
İâne-yi Hindiyye, compiled at the time, listed and categorised the Indian 
donations: assistance for wounded soldiers, major contributions from 
Indian amīrs and notables, and remittances from across the subcontinent. 

73 As recorded in the Defter, these massive financial transfers were 
systematically coordinated and channeled through the bureaucratic 
apparatus of the Sublime Porte and the networks of the Imperial Ottoman 
Bank. e total amounted to 124,843 Ottoman liras—over 10 million 
rupees—including cash, medical supplies, and even payments toward the 
empire’s foreign debts in the form of stocks.74 e introduction of this 
volume emphasised the deliberate effort to collect and organise scattered 
receipts, noting the decision to send copies of these records back to India 
“for appropriate demonstrations.” 75

e inclusion of payments directed toward the Empire’s foreign debt 
is particularly revealing, suggesting that these contributions were 
understood not merely as humanitarian relief but also as support for the 
political and financial survival of the Ottoman state. Equally revealing is 
the decision to send copies of the records back to India “for appropriate 
demonstrations.” As Çabuk and Kartal note, delays in issuing receipts 
often generated suspicion and hindered fundraising efforts among Indian 
Muslims.76 e circulation of these records therefore suggests that the 
Defter was intended not only as an internal register but also as a means 
of trust-building, and a communication tool for publicising support. 
By meticulously organising and publicly exhibiting the records, the 
Ottoman state aimed to ensure transparency, maintain the momentum 

opinion through the press and informal networks. See Davison, Nineteenth Century 
Ottoman Diplomacy; Şafak, “Bir Tanzimat diplomatı”; and Kuneralp, “Bir Osmanlı 
Diplomatı.”

72 For examples of such reports, see BOA, HR.SFR.3/246-12 (5 July 1877), a report 
on a Times article reflecting the sympathetic emotions of Indian Muslims toward 
the Ottomans; and BOA, HR.SYS/590-2 (8 August 1877), a file comprising multiple 
documents demonstrating Indian Muslim sympathies for the Ottoman cause.

73 Defter-i İâne-yi Hindiyye, İstanbul University Rare Collection, No: 79834.
74 Özcan, Panislamizm, 121, 124; Çabuk-Kartal, “93 Harbi‘nde Hindistan Müslüman-

larının Osmanlı Devleti‘ne Yardımları,” 567.
75 Introduction page of the Defter-i İâne-yi Hindiyye.
76 Çabuk-Kartal, “93 Harbi‘nde Hindistan Müslümanlarının Osmanlı Devleti‘ne 

Yardımları,” 567.
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of the campaigns, and publicly honour the contributors. In this way, the 
Porte transformed transnational philanthropy into a visible narrative of 
caliphal legitimacy.

Abdülhamid II’s gratitude was also tangibly expressed through the 
distribution of medals and official messages. e Afghanistan mission 
also involved a call for relief support and the delivery of these tokens of 
appreciation to key figures and organisations in India. Letters preserved 
in the Ottoman archives reveal Indian recipients’ deep appreciation for 
such honours.77 Ahmed Hulusi Efendi was tasked with delivering gratitude 
messages—letters from the Sultan—while also meeting Amir Ali Khan of 
Afghanistan to encourage coordinated resistance against Russia. In his 
reports to the Porte, he mentioned presenting the Sultan’s messages and 
attached a copy of one letter as evidence of the positive reception.78

ese symbolic gestures reveal the agency of the recipients as well as 
the strategic sophistication of Ottoman gratitude. rough the moral 
language of appreciation and the ceremonial circulation of medals, the 
empire redefined generosity as diplomacy. e Defter-i İâne-yi Hindiyye 
and related correspondence thus not only documented benevolence but 
publicly framed it in ways that turned compassion into a resource of 
imperial legitimacy.79 Relief campaigns throughout Muslim Asia thus 
became tools for showcasing the Sultan’s authority and for reinforcing 
the image of a united Islamic world.

British Concerns: Caliphal Anxiety, Russian Expansion, 
and Indian Public Opinion
In the previous section, I discussed how the Sultan’s influence over South 
Asian Muslims could operate to Britain’s advantage, and how the Sultan 
began to act beyond British expectations by independently activating 
this extraterritorial potential. is section examines how that very 
possibility, once noticed, generated new anxieties on the British side. 
Two interconnected fears dominated British thinking: the prospect of 
Russian expansion through Ottoman territories, which threatened vital 
imperial routes; and the expanding political reach of the Caliphate, whose 

77 Özcan, Panislamizm, 134.
78 BOA. Y.A. HUS. 159/14, (H- 1-08-1294)
79 Especially in Faiz Ahmed’s study on Ottoman medals in India, the British Raj aut-

horities’ concern over these decorations serves as an important illustration of the 
symbolic power attached to such grants in the Indian context. See Ahmed, “Med-
dling with Medals.” Also see Eldem, İftihar ve İmtiyaz, for a genealogy of the Otto-
man tradition of medals and orders, which gained remarkable momentum toward 
the end of the nineteenth century.



170
İslam
Araştırmaları
Dergisi
56 (2026)
147-178

Fatmanur Samastı

Hamidian diplomacy increasingly appealed to Muslim sentiment across 
the colonies. 80  e growing role of public opinion—strengthened by 
Ottoman initiatives and the discourse of ittihad-i İslam—intensified these 
concerns in London.81

From the early days of the war, Indian Muslims had expressed open 
support for the Ottoman cause. A speech delivered in Parliament 
by Mr. Benett-Stanford discussing the British relief subscriptions 
revealed both admiration and unease: while acknowledging Indian 
Muslims’ sympathy for the Sultan, he warned of the potential political 
consequences. He noted that India contained roughly 42 million 
Muslims, at least 40 million of whom regarded the Sultan as the head 
of their faith. Quoting Sir Edward Creasy’s History of the Ottoman 
Turks, he emphasised that the Caliph’s spiritual authority transcended 
race and nationality. Benett-Stanford reminded Parliament that nearly 
one-fourth of Britain’s native troops were Muslims and urged that the 
government should “think twice before stirring up their religious feeling.”82

A few days earlier, Jacob Bright had cited another MP’s statement 
describing the “connection between India and Turkey as a political 
nightmare.”83  ese parliamentary remarks captured a shared anxiety—
that Russia’s territorial advance through Persia or the Euphrates Valley 
might not only endanger British routes to India but also awaken the 
Islamic loyalties of Britain’s own colonial subjects.84

A correspondent for e Englishman’s Week provided a vivid field account 
confirming these concerns. Reporting on the gatherings in Calcutta after 
news of Ottoman victories reached India, he wrote:

If any of those gentlemen in England, from Sir George Campbell 
downwards, who have been so confidently expressing their opinions 
that the Mahomedans in India take no interest in the present war, had 
happened to see the mosques in Calcutta on  ursday evening, or Friday 
morning, when thanksgivings were being off ered up for the Turkish 
victories, I think that they would have changed their opinion. I visited some 
half-dozen of the principal mosques, and every one of them was crowded 

80 Karpat, The Politicization of Islam, 211.
81 This anxiety was not one-sided. As later developments in the early 1880s demon-

strate, the Ottoman state also perceived British policies as a potential threat to its 
caliphal authority, particularly in the context of the Mahdist uprising and British 
expansion in Egypt. For the Ottoman perception of the Mahdist uprising as linked 
to British policies, see Koçyiğit, “The Ottoman State’s Perception.”

82 Hansard, HC Debates, Vol. 234, (14 May 1877)
83 Hansard, HC Debates, Vol. 234 (10 May 1877)
84 Hansard, HC Debates Vol. 234: (14 May 1877)
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by an eager but reverent crowd. Not, as the detractors of the Mahomedans 
in England would have us believe, of political agitators and men who had 
something to gain by getting up a spurious show of enthusiasm amongst 
their co-religionists, but of men of the lower classes, khitmatgars, hackney 
carriage drivers, petty tradesmen, and others. To anyone who has studied 
Indian character, it was evident that it was genuine display of feeling.  e 
collections made at the doors for the wounded Turks and widows must 
have been something considerable.85

Such reports strengthened the perception among British officials that the 
Sultan’s moral and spiritual influence could extend far beyond Ottoman 
borders—into the very heart of the British Raj.

Layard’s Warnings on the Double reat. On 13 June 1877, in the second 
month of the war, Ambassador Henry Layard wrote to Lord Derby 
proposing a coordinated plan with Germany and Austria to prevent 
the dismemberment of the Ottoman Empire should Russia impose 
harsh terms. He warned that abandoning Turkey would not only lead 
to its dissolution but also diminish Britain’s leverage in Asia.86 Layard 
highlighted the Sultan’s influence among Muslims in Central Asia and 
cautioned that any call for jihād could have serious repercussions for 
British rule in India. To him, maintaining Turkish alignment with Britain 
was essential to keeping Muslim populations across Asia opposed to 
Russian encroachment.87

at same day, Layard also wrote to Lord Cowley, the former British 
ambassador to Paris, urging him to enlighten public opinion about the 
dangers of Russian annexation in Armenia. He warned that Russian 
possession of Armenia would grant them control over the Bosphorus and 
Dardanelles, enabling Russia to threaten British access to India. 88

Layard further communicated with Lord Lytton, the Viceroy of India, 
regarding the Sultan’s plans to rally Muslims in Central Asia. He 
mentioned the Sultan’s consideration of forming a “Muslim League” or 
confederation of states to defend Islam against Russia and reported that 
the Sultan had requested an official fetva of excommunication from the 
Şeyhülislam against anyone aiding Shere Ali, the Amīr of Afghanistan, who 
opposed England.89 Layard reiterated his warnings about the annexation 
of Armenia by Russia and the desire to influence public opinion, given 

85 The Times of India, 8 August 1877.
86 Kuneralp, The Private Letters, 59.
87 Kuneralp, The Private Letters, 54-55.
88 Kuneralp, The Private Letters, 58.
89 Kuneralp, The Private Letters, 59-61.
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that “unfortunately, the public opinion has been so fatally misled in 
England,” and further warned that governmental inaction would leave 
Britain vulnerable politically and militarily.90

roughout June 1877, Layard’s correspondence reflected this tension 
through repeated warnings about the Russian threat, the importance of 
maintaining Britain’s routes to India, and the necessity of preserving the 
alliance with the Ottoman Sultan to reach Muslim populations across 
the subcontinent. Moreover, the Sultan’s envoys and their activities were 
extensively discussed with British representatives.91 British policymakers 
increasingly perceived the Ottoman Caliphate not merely as a spiritual 
authority but as a transimperial force capable of mobilising colonial 
Muslims beyond political borders—a perception that would intensify in 
the following decades.92

British Relief as a Dual Instrument. e British relief campaigns during 
the Russo-Turkish War of 1877–78 served a twofold purpose. Ostensibly 
humanitarian, they also functioned as instruments of imperial 
communication and control. e campaigns, while presented as “civil” and 
non-governmental, allowed Britain to project benevolence both to Europe 
and to its Muslim subjects.

Layard’s reflections in his memoirs reveal this dual logic. He noted that 
the history of the Turkish Compassionate Fund, apart from all other 
benefits and the effective demonstration of English philanthropy above 
religious prejudices, demonstrated the Fund’s advantages for British 
interests through the impression it produced upon Muslims, especially 
the Muslims of India, who were sympathetic to their co-religionists.93

us, the justification for British relief campaigns lay, for the leading 
figures of the day, between compassion and calculation. Humanitarian 
diplomacy and addressing public opinion became a shared language 
between the British and Ottoman empires, through which both sought 
legitimacy and influence over transimperial Muslim publics.

90 Kuneralp, The Private Letters, 61.
91 The envoy Ahmed Hulusi Efendi and his affairs, as well as the sheikhs and prominent 

figures in Afghanistan, were discussed with Lord Lytton. Layard warned the British 
governor in India to be watchful and make every preparation possible for the envoys. 
For other examples, see Kuneralp, The Private Letters, 78-80, 99-101.

92 For later historiographical and bibliographical discussions on the Caliphate and 
Pan-Islamic politics, see Khan, “The Caliphate Question”; and Ardıç, “Osmanlı’dan 
Cumhuriyet’e Hilafet Tartışmaları.”

93 Kuneralp, The Queen’s Ambassador, 141-143, 261.
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Conclusion

Although the extraterritorial potential of Muslim solidarity was not 
invented by Abdülhamid II, the 1877–78 moment became a significant 
turning point. Earlier forms of contact, awareness, and religiously had 
certainly framed connections with Muslim communities beyond Ottoman 
borders, yet these relations remained more fragmented, symbolic, 
episodic, or less systematically mobilised as political instruments. During 
the Russo-Turkish War, however, this potential was more explicitly 
articulated and mobilised through the emerging European humanitarian 
discourse, which gave it a new visibility and diplomatic function.

Abdülhamid’s later policies did not represent a radical invention, but 
rather the professionalisation and centralisation of this repertoire. In this 
sense, the 1877 mission can be understood as an early rehearsal: a moment 
in which the Ottoman state experimented with tools that would later be 
consciously systematised. e war, and the Bulgarian-related agitation 
in Britain, revealed that humanitarian language could be mobilised as 
a diplomatic instrument—something the Hamidian regime would later 
deploy in more structured ways, evolving into a more systematic and 
security-oriented form of caliphal and Pan-Islamic politics.

While appreciating the importance of developments in communication 
and print culture, as Koçyiğit has shown, this article suggests an 
additional dimension to that transformation. Not only accelerated 
flows of information through steam, telegraph, and print prepared the 
ground for later Pan-Islamic politics; the conjuncture of British relief 
campaigns and Ottoman engagement with such European humanitarian 
discourse also introduced new public-diplomatic methodologies. e 
language of atrocity, victimhood, and humanitarian relief did not merely 
communicate Muslim solidarity; it helped organise and politicise it in new 
ways, contributing to some of the earliest large-scale forms of Muslim 
mobilisation that later Hamidian policies would systematise.

is article has shown that the Sublime Porte did not merely mobilise 
South Asian Muslims as a constituency of sympathy, but strategically 
used them as diplomatic leverage to keep Britain aligned at a moment 
when the “Bulgarian atrocities” agitation had rendered the Ottoman 
Empire morally vulnerable in Europe. Working in tandem with British 
Conservative diplomacy, the Ottoman government recognised the 
operational value of humanitarian discourse and the political utility of 
framing Muslim suffering in the Russo-Turkish War in ways that could 
resonate within Britain’s own imperial public sphere.
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In this configuration, Ottoman and British actors enacted one of the 
final-phase coordinated moves of their relationship: philanthropy became 
a shared instrument through which non-intervention could be sustained, 
the alliance extended, and Muslim India positioned as the central 
component of this counter-humanitarian politics.

From the British perspective, Indian Muslim loyalty was both an asset and 
a liability, strengthening imperial influence while exposing its fragility. e 
Turkish Compassionate Fund and other relief initiatives were not merely 
charitable acts, but instruments of imperial management, balancing the 
moral narrative of the Caliphate with British geopolitical needs. rough 
these campaigns, Disraeli’s government turned benevolence into a mode 
of diplomacy, while Abdülhamid reciprocated by transforming gratitude 
and Islamic solidarity into tools of Ottoman visibility and leverage within 
this alliance.

is dynamic was not one-sided: in the early 1880s, the Ottoman state 
also started to perceive British expansion and interventions as potential 
threats to its caliphal authority. e British occupation of Egypt in 
1882 crystallised this shift, marking a rupture in the older strategic 
assumptions that had made cooperation possible in 1877–78. Seen in this 
light, the humanitarian diplomacy of the war appears not only as an early 
phase of Hamidian experimentation, but also as one of the final moments 
before Anglo-Ottoman rivalry assumed a more openly imperial form.

e Sublime Porte employed public diplomacy through envoys, religious 
leaders, and the press to mobilise extraterritorial Muslim opinion. e 
global position of South Asian Muslims enabled the Ottoman Empire 
to exercise a significant degree of agency in shaping the humanitarian 
politics of the late nineteenth century. is agency was both supported 
and quietly feared by the British Conservative government, which needed 
Ottoman cooperation to counter anti-Ottoman sentiment, yet remained 
alert to the risk that Hamidian diplomacy in India might begin to operate 
beyond London’s control.

Seen from this perspective, the Ottoman experience of 1877–78 suggests 
that engagements with European moral and humanitarian discourses 
were already being shaped as strategic resources by non-European actors 
well before the fully articulated Pan-Islamic and Pan-Asian critiques of 
the early twentieth century.

Ultimately, the interplay between the Ottoman and British relief 
campaigns demonstrates the layered meanings and multifaceted utility of 
philanthropy and humanitarianism in the nineteenth century. It served 
as a shared diplomatic language through which empires negotiated public 
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sentiment. Seen in this light, the Ottoman response did not merely 
counter the Bulgarian atrocities agitation, but appropriated European 
humanitarian language itself, reversing the logic of victimhood and 
turning humanitarian discourse into a diplomatic resource. Even in the 
role of a receiver, the Ottoman Empire’s orchestration of gratitude and 
public diplomacy reveals a form of diplomatic agency that compels us 
to reconsider the role of non-European actors in shaping the moral and 
political language of nineteenth century international relations.
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Abstract

is study examines the role of Muslim civil society organizations (MCOs) in promoting 
social cohesion in post-war Sri Lanka. Using ania Paffenholz’s analytical framework, 
the paper analyses how MCOs function as key actors in social integration, dialogue 
facilitation, and peacebuilding. e initiatives of major organizations, such as the All 
Ceylon Jamiyyathul Ulama (ACJU), National Shoora Council (NSC), and Sri Lanka 
Jama’athe Islami (SLJI), are evaluated through Paffenholz’s categories of protection, 
socialization, and advocacy. Findings show that these organizations have contributed 
to rebuilding trust, promoting interfaith dialogue, and strengthening democratic and 
ethical values within the Muslim community. eir interventions have helped prevent 
reactionary violence during periods of communal tension and encouraged constructive 
engagement with other religious groups. However, their efforts are often undermined 
by Islamophobic narratives, revealing the major challenge in current peacebuilding 
approaches. e study concludes that with strategic recalibration and broader 
partnerships, MCOs hold significant potential to act as agents of national healing and 
long-term social transformation in Sri Lanka.
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Müslüman Sivil Toplumu, İslamofobi ve Savaş Sonrası Sri Lanka’da Sosyal 
Uyum Arayışı: Eleştirel Bir İnceleme

Öz

Bu çalışma, özellikle 2019 Paskalya bayramı saldırıları sonrası döneme odaklanarak, 
savaş sonrası Sri Lanka’da sosyal uyumu teşvik etmede müslüman sivil toplum kuru-
luşlarının (MSTK) rolünü incelemektedir. Makale, ania Paffenholz’un Sivil Toplum ve 
Barış İnşası: Eleştirel Bir Değerlendirme adlı eserindeki analitik çerçevesini kullanarak, 
müslüman sivil toplum kuruluşlarının sosyal entegrasyon, diyalog kolaylaştırıcılığı 
ve barış inşasında kilit aktörler olarak nasıl işlev gördüğünü analiz etmektedir. Bütün 
Seylan Cem‘iyyetü’l-ulemâ (ACJU), Ulusal Şura Konseyi (NSC) ve Sri Lanka Cemâat-i 
İslâmî (SLJI) gibi başlıca kuruluşların girişimleri, Paffenholz’un koruma, sosyalleştir-
me ve savunuculuk kategorileri aracılığı ile değerlendirilmektedir. Bulgular, bu kuru-
luşların güveni yeniden inşa etmeye, dinler arası diyalogu teşvik etmeye ve müslüman 
toplum içinde demokratik ve ahlakî değerleri güçlendirmeye katkıda bulunduğunu 
göstermektedir. Müdahaleleri, toplumsal gerilim dönemlerinde tepkisel şiddetin ön-
lenmesine yardımcı olmuş ve diğer dinî gruplarla yapıcı etkileşimi teşvik etmiştir. An-
cak çabaları genellikle İslamofobik anlatılar ve Tamil topluluklarıyla sınırlı etkileşim 
sebebiyle sekteye uğramakta ve mevcut barış inşası yaklaşımlarındaki boşlukları or-
taya çıkarmaktadır. Çalışma, yeniden stratejik yapılanma ve daha geniş ortaklıklarla, 
müslüman sivil toplum kuruluşlarının Sri Lanka’da ulusal iyileşme ve uzun vadeli top-
lumsal dönüşümün temsilcileri olarak hareket etme konusunda önemli bir potansiyele 
sahip olduğu sonucuna varmaktadır.

Anahtar Kelimeler: Müslüman sivil toplum kuruluşları (MSTK), Sosyal uyum, Strate-
jik girişimler, Güçlü aktör, Dinler arası ilişkiler, İslamofobi.

1. Introduction

e Sri Lankan civil war, which lasted from 1983 to 2009, was primarily 
fought between the state and the Liberation Tigers of Tamil Eelam 
(LTTE), resulting in approximately 80,000 to 100,000 deaths and 
significant population displacement.1 During this war, the Muslim 
community played a unique role, balancing its relationship with both 
Tamil and Sinhala populations and contributing to the country’s diverse 
societal fabric. However, the end of the civil war in 2009 marked the 
beginning of significant shifts in the socio-political landscape. A surge 
in Sinhala-Buddhist nationalist movements brought about a new wave 
of ethno-religious tensions, with Muslims increasingly being portrayed 
as a “new other.”2 is portrayal intensified following the tragic Easter 
Sunday bombings in 2019, which further heightened suspicion and anti-
Muslim sentiment.3 ese developments left the Muslim community 

1 Danendri Laleema Senanayake, “Reimagining Victors’ Peace in Sri Lanka”, 140–58.
2 Sarjoon – Yusoff - Hussin, “Anti-Muslim Sentiments and Violence”, 125.
3  Imtiyaz. “The Easter Sunday Bombings”, 3-16.
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grappling with isolation, mistrust, and a sense of vulnerability within 
the fragile post-war dynamic.

e rise of anti-Muslim rhetoric has been a defining feature of post-war 
Sri Lanka. Sinhala-Buddhist nationalist groups have targeted religious 
minorities, particularly Muslims, through hate speech, propaganda, 
and orchestrated violence.4 Islamophobia in Sri Lanka represents a 
systematic pattern of discrimination and violence directed against the 
Muslim minority, particularly intensifying in the post-civil war period 
after 2009. A growing body of scholarly research documents recurring 
manifestations such as campaigns against halal certification, hostility 
toward Muslim women’s religious dress, attacks on mosques, destruction 
of Muslim-owned businesses, and the controversial forced-cremation 
policy imposed on Muslim COVID-19 victims. Many analysts link these 
developments to the rise of Sinhala-Buddhist majoritarian nationalism 
and the mobilization of extremist majoritarian right-wing movements 
that portray Muslims as a demographic and economic threat. Incidents 
such as the 2014 Aluthgama riots, followed by violence in Ampara 
and Kandy, illustrate the escalation of this phenomenon, which some 
scholars describe as the “fourth wave” of Islamophobia in Sri Lanka since 
the late nineteenth century, revealing deep historical roots shaped by 
ethnonationalist anxieties and socio-economic competition.5

e situation has been compounded by allegations of state complicity or 
inaction, which have eroded trust between the Muslim community and 
state institutions. Furthermore, state concessions to Muslim political 
leaders, while ostensibly aimed at addressing community grievances, 
have inadvertently deepened divisions by isolating Muslims from other 
ethnic groups. is isolation has been mirrored by a socio-religious revival 
within the Muslim community, which, despite its potential for fostering 
unity, has not been effectively leveraged for peacebuilding or interethnic 
reconciliation.6 2019’s Easter Sunday bombings marked a watershed 
moment in the trajectory of Muslim relations with other communities 
in Sri Lanka.7 Perpetrated by extremist elements disconnected from 

4 Mujahidin, “Extremism and Islamophobia”, 213–41.
5 Ali, “Four Waves of Muslim-Phobia in Sri Lanka”, 227–42; Sarjoon – Yusoff - Hussin, 

“Anti-Muslim Sentiments”, 125; Mujahidin, “Extremism and Islamophobia”, 217–
246; Mohamed Zacky Mohamed Fouz - M. Moniruzzaman, “The Muslim Minorit-
y-Phobia in Context: A Critical Study on Majoritarian Ideology and the Structural 
Roots of Anti-Muslim Phenomenon in the Post-War Sri Lanka,” Journal of Muslim 
Minority Affairs 41/4 (2021): 719–29.

6 Imtiyaz - Amjad Mohamed-Saleem, “Muslims in Post-War Sri Lanka”, 186–202.
7 Imtiyaz, “The Easter Sunday Bombings”, 3–16.
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mainstream Muslim Organizations and society, the attacks exacerbated 
fears and distrust toward the Muslim community as a whole.8 As a 
result, the situation of Muslims in Sri Lanka became increasingly 
uncertain, and a sense of fear began to affect not only individuals but also 
Islamic movements and Organizations. Fostering mutual and positive 
engagement between religions, particularly between Buddhists and 
Muslims, is therefore crucial, with an emphasis on understanding9 and 
dialogue.10

e rise of Sinhala-Buddhist nationalism, increasing religious polarisation, 
and shifting political dynamics have placed significant pressure on 
Muslim identity and representation in the national context. In particular, 
communal riots, the rise of Islamophobic narratives, and the 2019 Easter 
Sunday attacks, followed by a surge in anti-Muslim sentiment, have 
forced Muslim civil society Organizations (MCOs) to critically reassess 
and redefine their roles, discourse, and strategies. ese developments 
have compelled MCOs to shift from traditional community-based 
activities to broader initiatives aimed at promoting national unity and 
intercommunal harmony. In response to these crises, leading MCOs have 
launched targeted initiatives to counter extremism, reduce tensions, 
and build bridges with other communities. eir efforts include public 
condemnations of violence, strategic dialogue with state institutions and 
religious leaders, and educational programs to promote a theology of 
peace and coexistence. As a result, MCOs have become important actors 
in Sri Lanka’s efforts to rebuild social trust and navigate the challenges of 
pluralism in a post-war context.

Despite the growing engagement of Muslim civil society Organizations 
(MCOs) in reconciliation and peacebuilding initiatives, their contributions 
have remained largely absent from mainstream post-war reconciliation 
debates in Sri Lanka. Much of the existing scholarship on and policy 
discussions around post-conflict reconciliation have primarily focused on 
state actors, major political movements, and interethnic relations between 
the Sinhala and Tamil communities, often overlooking the role of Muslim 
civic actors. More significantly, in the aftermath of the 2019 Easter Sunday 
attacks, Muslim civic spaces have increasingly been securitised, with Muslim 
Organizations and community initiatives frequently viewed through a 
security lens rather than as constructive contributors to social cohesion. 
is securitisation has further marginalised the voices and initiatives of 

8 Fouz,  “Unravelling the Nexus”.
9 Ashath, “Peaceful Coexistence”, 1–16.
10 Ramli – Ashath - Moghri, “A Comparative Study on the Notion of Dialogue in Islam 

and Buddhism”, 67–110.
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MCOs within national reconciliation frameworks. Under such conditions, 
minority rights are weakened by majoritarian dominance, compelling 
vulnerable Muslim communities to adopt pragmatic political strategies 
and develop new ways to engage with majoritarianism.11 erefore, it 
has become crucial to critically examine how MCOs have navigated these 
constraints while promoting reconciliation, intercommunal dialogue, 
and peaceful coexistence. By analysing their discourses, strategies, and 
impact, this research seeks to address this intellectual gap, surveying and 
documenting the role played by Muslim civil society in shaping post-war 
reconciliation and pluralism in Sri Lanka.

Against this backdrop, this paper provides a critical analysis of the 
structure, vision, and activities of three selected MCOs (ACJU, NSC, 
SLJI), examining their contributions to building social cohesion in 
Sri Lanka. e study’s central argument is that MCOs have played a 
significant role in shaping community responses during periods of 
heightened tension and polarisation. In particular, these Organizations 
have contributed to developing counter-narratives to Islamophobia while 
guiding the Muslim community’s response to anti-Muslim hostility in a 
measured and restrained manner, emphasising dialogue, coexistence, and 
civic engagement. rough public advocacy, educational initiatives, and 
intercommunal engagement, they have sought to promote a discourse of 
peace and pluralism within the national sphere. However, this orientation 
has also revealed certain limitations. In prioritising reconciliation and 
mutual engagement, these Organizations have at times placed less 
emphasis on questions of justice, accountability, and the structural 
inequalities faced by the Muslim community.

In elaborating this argument, the paper is organized into six main 
sections. Following this introduction, the second section will provide 
a brief overview of the research methodology. e third section will 
provide the study’s analytical framework, while section four presents 
an organizational overview of three selected MCOs: the All Ceylon 
Jamiyyathul Ulama (ACJU), the National Shoora Council (NSC), and the 
Sri Lanka Jama’athe Islami (SLJI). Section five critically examines the 
activities of these organizations in relation to promoting social cohesion 
in the country. e paper will conclude with a analysis section, followed 
by an analytical conclusion.

11 Fouz - Moniruzzaman   and   Ashath, “Strategic  imperatives  of  Muslim  leadership  
in  post-war  Sri  Lanka”, 143–161.
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2. Research Methodology

Research Design

is study adopts a qualitative case study approach to explore the role of 
MCOs in fostering social cohesion in post-war Sri Lanka. A qualitative 
approach is particularly appropriate for this research because it allows for 
an in-depth examination of the perceptions, strategies, and institutional 
practices of key actors involved in peacebuilding and community 
engagement. Previous studies on civil society and peacebuilding have 
similarly employed qualitative methods to capture the complex social and 
political dynamics that cannot be adequately explained through quantitative 
approaches. Such methods are widely used in research examining civil 
society’s contribution to peace processes and post-conflict reconciliation.12

Case Studies

e research focuses on three key Organizations: the All Ceylon 
Jamiyyathul Ulama (ACJU), the National Shoora Council (NSC), and the 
Sri Lanka Jama’athe Islami (SLJI). ese Organizations were selected as 
case studies because they represent three distinct strands within Muslim 
community leadership and activism in Sri Lanka. e ACJU functions 
as the leading body of Islamic theologians and the NSC serves as an 
umbrella platform for Muslim professionals and civil society actors, while 
the SLJI operates as an Islamic social movement with an organized cadre 
structure. Examining these Organizations together provides a broader 
understanding of the diversity of Muslim civil society engagement in 
post-war reconciliation efforts.

Data Collection

Data for the study were collected through both primary and secondary 
sources. Primary data were obtained through semi-structured 
interviews conducted with executive members and key representatives 
of the selected Organizations. Semi-structured interviews were chosen 
because they allowed participants to provide detailed reflections on 
their Organizations’ strategies, challenges, and visions for promoting 
peace and social cohesion while still enabling the researcher to guide the 
discussion around core research themes. In addition, the study reviewed 
official organizational documents, reports, and public statements to 
better understand each MCO’s institutional priorities and activities.

Secondary data were drawn from academic journal articles, policy 
reports, and relevant literature addressing Muslim civil society, post-war 

12 Paffenholz, “Civil Society and Peace Negotiations”, 43-69.
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reconciliation, and peacebuilding initiatives in Sri Lanka. ese sources 
provided broader contextual understanding and enabled the triangulation 
of findings from interviews and organizational documents.

Data Analysis

e collected data were analysed using a thematic analysis, which enabled 
the identification of recurring patterns, narratives, and strategies 
within the activities of the selected Organizations. ematic analysis is 
particularly useful for qualitative research focusing on social processes and 
institutional roles, as it allows the researcher to systematically interpret 
participants’ perspectives while linking them to broader theoretical 
frameworks on civil society and peacebuilding.

Finally, ethical standards were strictly observed throughout the research 
process. Informed consent was obtained from all interview participants, 
and measures were taken to ensure confidentiality and anonymity where 
required.

3. Civil Society and Social Cohesion: An Analytical 
Framework

Civil society is defined as a sphere of voluntary action distinct from the 
state, the private sector, and the economic sphere. It consists of a wide 
variety of mainly voluntary organizations and associations that pursue 
different objectives, interests, and ideologies. is study adopts ania 
Paffenholz’s analytical framework, which she developed in her work Civil 
Society and Peacebuilding: A Critical Assessment. Paffenholz notes that civil 
society organizations are integral components of social integration and 
peacebuilding.13 She presents a comprehensive analytical framework to 
explore how civil societies can address challenges and conflicts within 
divided societies.

Paffenholz identifies seven key functions that civil society organizations 
perform to engage with fragile social contexts and promote improved 
conditions. First, she asserts that the primary function of civil society is 
to protect people from injustices perpetrated by the state and oppressive 
power centres within a country. When the state fails to safeguard its 
citizens, civil society takes the initiative to provide safety and support to 
affected communities. Second, civil society organizations must monitor 
government actions and provide accurate data to policymakers regarding 
the human rights situation in society. is monitoring function is 

13 Thania Paffenholz (ed.), Civil Society and Peacebuilding: A Critical Assessment (Boul-
der: Lynne Rienner Publishers, 2010). 43-69
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essential for social protection. ird, advocacy is a crucial role for civil 
organizations. ey represent the demands of communities and mobilize 
people through peaceful means to apply pressure on governments to 
address their concerns. Fourth, civil society organizations engage in 
training and educating the societies and communities with which they 
work about peace culture and democratic values. is process aims to 
facilitate attitude change within society, a function known as “in-group 
socialization.” Fifth, civil society plays a significant role in fostering 
social cohesion within divided societies. ey work to build trust 
and understanding between communities while developing projects 
that encourage collaboration and cooperation. e sixth function 
involves facilitation, where civil society organizations mediate between 
communities and both local and global entities, including international 
organizations or rival groups. Finally, civil society organizations also 
provide essential services to the community when needed, in order to 
meet the increasing expectations of the populace.14

ere are several limitations to applying Paffenholz’s framework to 
Muslim civil society groups in Sri Lanka. Primarily, these organizations 
are community-based and do not operate within failed states or conflict 
situations. Sri Lanka has been only experiencing communal tensions 
between Muslims and Buddhists since the end of 30-year civil war. In 
contrast, the framework Paffenholz provides aims to explore how civil 
society responds to deeply divided situations or contexts that are on the 
verge of or immediately post-armed conflict. Nevertheless, this study 
adapts this framework to analyse the role of MCOs in fostering social 
cohesion as it helps us to encapsulate the different aspects of their activities.

4. Sri Lankan Muslim Civic Space in Post-War Sri Lanka: 
Fault Lines, Dynamics and Discourses

Muslim Politics and Ethnic Conflict

Since the early post-colonial period, the Sri Lankan political landscape 
has been deeply shaped by highly sensitive ethnic politics. Within this 
context and until the end of the civil war, Muslim political parties largely 
led and articulated the political cause of Sri Lankan Muslims. From the 
1950s to the 1980s, their political engagement was often characterized as 
a “politics of survival,”  as described by Ameer Ali15 or as “opportunistic 
politics,” for instance by Shari Knoerzer.16

14 Paffenholz, Civil Society and Peacebuilding, 43-69.
15 Ali, “Politics of survival”, 147.
16 Knoerzer, “Transformation of Muslim Political Identity”, 139.
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From the late 1980s onward, the emergence of the Sri Lanka Muslim 
Congress (SLMC) marked a significant transformation in Muslim political 
culture, shifting it toward a politics of recognition and rights. is shift 
occurred despite the fact that the party largely operated within the orbit 
of mainstream political alliances in the country, particularly with parties 
such as the Sri Lanka Freedom Party.17

During the final decades of the twentieth century, the SLMC played a 
crucial role in shaping Muslim political consciousness, especially within 
the context of the Sri Lankan Civil War. Although Muslims were not direct 
participants in the conflict, they were profoundly affected by its political, 
human and social consequences.
e Rise of Muslim Civic Space
Following the end of the war, however, the social capital of Muslim political 
parties gradually weakened, particularly in the face of rising right-wing 
anti-Muslim hate campaigns.18 It was at this juncture that Muslim civil 
society organizations began to emerge more prominently, attempting to 
respond to the evolving challenges confronting the minority community. 
Older organizations were revitalized while a range of new civic groups also 
began to take shape, reflecting a growing effort within the community to 
mobilize social, political, and advocacy resources beyond the conventional 
framework of party politics.
e Muslim civil sphere in Sri Lanka has historically been diverse, 
encompassing religious, social, and rights-based organizations, including 
women’s groups. One of the oldest and most influential institutions is 
the All Ceylon Jammiyathul Ulama (ACJU), a body of Muslim theologians 
established in 1924.19 In addition to this organization, Islamic social 
movements such as Jamaat-e-Islami and the Salamah Society have also 
played active roles within the Muslim civic space. Notably, Jamaat-
e-Islami, which was established in the 1950s, has been influential in 
promoting Islamic social and educational initiatives.20 e All Ceylon 
Young Men’s Muslim Association Conference (YMMA), also founded 
in the 1950s, has also contributed significantly, in particular to youth 
engagement and community development.21 It is important to note that 
these are only a few of the prominent national-level organizations; many 
other regional and local organizations also exist and actively contribute to 
the Muslim civil sphere in Sri Lanka.

17 Sarjoon, “Analyzing the Contributions of the Sri Lanka Muslim Congress”, 6.
18 Thaheer, “Sri Lanka Muslim Congress”, 259.
19 All Ceylon Jamiyyathul Ulama, “About Us”
20 Imtiyaz - Thaheer, “Sri Lanka Jama’ath-e-Islami,” Islam, Judaism, and Zoroastrianism.
21 All Ceylon Young Men’s Muslim Association Conference, “Our History”.
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e Call for Unity

Along with the presence of these diverse organizations, there has been 
a recurring discourse advocating greater unity among them in order to 
strengthen collective Muslim representation and empowerment in Sri Lanka. 
Responding to this call, several national-level umbrella organizations have 
emerged over time. ese include Ithihadul Muslimeen (Unity of Muslims), 
which emerged in the 1980s, the Muslim Unity Forum established in 2001, 
and the Muslim Council of Sri Lanka formed in 2005.22

A recurring pattern can be observed in these calls for unity: they often 
intensify during periods when the Muslim community faces significant 
challenges, such as during the civil war, episodes of ethnic violence, or 
major crises like the 2004 tsunami. e most recent attempt to unify 
Muslim civil society organizations was the establishment of the National 
Shura Council in 2013, which sought to coordinate collective responses to 
the rise of anti-Muslim hate campaigns in the country’s post-war context. 
While these national-level bodies have played key roles in coordinating 
efforts to address challenges faced by Muslims in Sri Lanka, each 
organization has also independently contributed to the broader discourse 
and undertaken various initiatives in response to these issues.

About the Selected Organizations

For practical purposes, this study focuses on three major national-level 
civil society organizations and examines their responses to the rise of anti-
Muslim sentiment and action in the country: the All Ceylon Jammiyathul 
Ulama (ACJU), the National Shura Council (NSC), and Sri Lanka Jamaat-
e-Islami (SLJI).

As one of the oldest Islamic organizations, the ACJU, established in 1924, 
provides the historical and religious foundation of Muslim civil society 
in Sri Lanka. Incorporated under Parliamentary Act No. 51 of 2000, it 
operates through 163 branches across 24 districts, with over 8,000 Islamic 
theologians as members. Guided by the principle that the ʿulamāʾ are the 
heirs of the prophets, the ACJU emphasizes moral leadership and social 
guidance. Its objectives include preserving and promoting Islam, fostering 
unity within the Muslim community, safeguarding socio-economic 
and cultural welfare, promoting ethnic harmony, and encouraging the 
study of Arabic and Islamic sharīʿa.23 rough its educational initiatives, 
publications, and extensive network, the ACJU has long shaped the 
religious and social discourse of Sri Lankan Muslims.24

22 Reeza Yehya. Interviewer: Zacky Fouz. Interview, October 7, 2019.
23 All Ceylon Jamiyyathul Ulama, “About Us”.
24 Respondent 1, interview with the Researchers, 8 October 2019.
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e SLJI, formally established in 1954, addresses ideological and 
developmental challenges within the Muslim community. Emerging 
during a period when leftist and secular ideologies were influencing 
educated youth, SLJI sought to present Islam as a viable worldview 
capable of guiding both personal and societal life. e organization 
focuses on three core areas: guiding the community religiously, developing 
human resources and leadership, and contributing to social and national 
development through projects and initiatives. e SLJI promotes 
Muslim unity; fosters values such as love, brotherhood, and humanity; 
and encourages participation in national development.25 Its strategies, 
including Islamic education, social service initiatives, and intercommunal 
engagement, complement the religious authority of the ACJU, extending 
its influence into grassroots development and community empowerment.

In response to rising anti-Muslim hostility in the post-war period, 
the NSC was formed in mid-2013 to address pressing contemporary 
challenges. Muslim leaders identified 132 community concerns, 
ultimately prioritizing the lack of collective leadership and insufficient 
understanding of coexistence with other communities. e NSC’s 
constitution reflects these priorities, outlining objectives such 
as defending Sri Lanka’s sovereignty, promoting consultation on 
Muslim affairs, supporting nation-building, upholding Muslim rights, 
addressing inequality, fostering inter-ethnic harmony, and responding 
to threats against Muslims.26 Strategically, the NSC coordinates Muslim 
organizations, promotes specialization, and maps resources to avoid 
duplication, strengthening the community’s collective resilience in 
the face of social and political tensions. So, the role of NSC to foster 
consultation, cooperation and coordination with stake holders on 
matters pertaining to the general wellbeing, development and progress 
of the community and the country.27 rough these coordination efforts, 
the NSC is working on resource-mapping to minimize waste and prevent 
duplication among Muslim community Organizations.28

Together, the ACJU, SLJI, and NSC demonstrate a multi-layered and 
interconnected approach within Sri Lankan Muslim civil society, 
combining historical religious authority, ideological and community 
development, and strategic contemporary coordination to address social, 
political, and cultural challenges.

25 Respondent 2, Interview with the Researchers, 29 October 2019.
26 NSC constitution, Preamble, Colombo 2022, p.02
27 NSC Constitution, article 2. P3
28 Respondent 2, Interview with the Researchers, 7 October 2019.
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5. Discussion

ACJU’s Activities and Initiatives in Promoting Social Cohesion Post-War Sri 
Lanka

e All Ceylon Jamiyyathul Ulama (ACJU) has actively contributed to 
debates revolving around social cohesion in post-war Sri Lanka through a 
series of publications, joint declarations, and mediation efforts aimed at 
promoting peace and understanding among communities.

Confronting Misperceptions through Publications

One of the significant contributions of the All Ceylon Jamiyyathul Ulama 
(ACJU) to interreligious harmony in Sri Lanka is its publications related 
to coexistence, particularly the Samaja Sangawadaya (Social Dialogue) 
series. is collection of books aims to dispel widespread misconceptions 
about Islam and Muslims, often fuelled by anti-Muslim propaganda. e 
series addresses topics such as meat consumption, Muslim demographic 
growth, Islam’s expansion and Muslim women’s dress code.29 In terms of 
the objective of the book series, the initial publication notes that “it is 
fervent hope [sic] creating a social environment where every Sri Lankan 
can coexist with brotherhood, peace and unity through this series of 
compilations called ‘Social Dialogue’ that are based on building mutual 
understanding.”30 It further states that promoting mutual understanding 
between diverse communities is essential for peace and unity. Without 
it, negative emotions like suspicion and fear may grow, which no faith 
supports. us, fostering social cohesion through dialogue and learning 
about all religions is crucial for strengthening reconciliation.31

In another work that discusses the increasing number of mosques in 
Sri Lanka, the ACJU advises the Muslim community to pay serious 
attention to the socio-religious sensitivities of multicultural societies. 
e work emphasises responsible planning, religious sensitivity, and the 
importance of ensuring that development strengthens unity rather than 
causing misunderstanding or division. It encourages Muslims to prioritise 
social harmony, rationality, and community needs when building religious 
institutions. In a multi-ethnic society, the actions of one community must 
reflect an awareness of the sensitivities and perceptions of others.32 In all, 
the ACJU has published six publications under the Samaja Sangwadaya 

29 All Ceylon Jamiyyathul Ulama, “Publications”.
30 All Ceylon Jamiyyathul Ulama, Social Dialogue Towards Building Unity and Coexisten-

ce: Animal Slaughter and Meat Consumption (Colombo: ACJU, n.d.), 14.
31 All Ceylon Jamiyyathul Ulama, Animal Slaughter, 2.
32 All Ceylon Jamiyyathul Ulama, Social Dialogue Towards Building Unity and Coexisten-

ce: The Extensive Building of Masjids in Sri Lanka (Colombo: ACJU, n.d.).



191
İslam
Araştırmaları
Dergisi
56 (2026)
179-206

Muslim Civil Society, Islamophobia and the Quest for Social Cohesion in Post-War Sri Lanka: A Critical Survey

label, including on population issues, Al-Qaeda, jihād, and women’s 
dress code. However, a major limitation of these publications is their 
accessibility and reach.

e document on Baseless Allegations, another important work of the 
ACJU, examines various claims made against Islam, emphasising a trend 
among anti-Islamic critics who endeavour to depict the faith negatively 
through falsehoods and sensationalism, particularly on social media. It 
emphasises the historical context and peaceful coexistence of Sri Lankan 
Muslims with other communities for over a millennium. e document 
argues that misunderstanding and misinterpretation of Qurʾānic verses 
contributes to unjust criticism, and encourages readers to seek knowledge 
from qualified sources rather than anti-Islamic rhetoric. Lastly, it calls for 
mutual respect and understanding among all communities in Sri Lanka, 
advocating for an environment of peace and brotherhood. e book 
invites everyone to execute an intellectual analysis of Qurʾānic verses by 
visiting websites and reading compilations produced by qualified persons, 
especially when approaching those verses that have been misused by racists 
who give false, distorted, and erroneous translations and commentaries 
without the knowledge and skill needed for in-depth study.33

Another key contribution of the ACJU to social cohesion in Sri Lanka 
was its Sinhala translation of the Qurʾān, which aimed to make the 
message of Islam accessible to a wider audience. Recognising Sinhala as 
the country’s official language and the increasing number of Sinhala-
speaking Muslims, the ACJU initiated this translation effort in 2010, 
ensuring that the text remained faithful to its original meaning while 
being easily understandable.34 e translation process involved over 50 
scholars proficient in Sinhala, with meticulous proofreading and expert 
consultation to ensure accuracy. To enhance accessibility, the ACJU 
also launched a digital version of the Sinhala Qurʾān, available for free 
download via its official website and platforms like the Google Play Store. 
is initiative not only provides Sinhala-speaking Muslims with a reliable 
translation of the Qurʾān but also serves as a resource for non-Muslims 
interested in understanding Islam directly from its primary scripture.

Declarations on Co-existence, Extremism, and Muslim Unity

Since the end of the civil war, Muslims have been portrayed as new 
enemies of the Sinhala Buddhist nationalist movement. is has resulted 
in widespread anti-Muslim propaganda that has pushed the Muslim 

33 All Ceylon Jamiyyathul Ulama, Compilation of Responses to the Baseless Allegations 
Towards Islam (English) (Colombo: ACJU, n.d.), 53.

34 All Ceylon Jamiyyathul Ulama, “ACJU Sinhala Exegesis of the Holy Qur’an”.
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community to the margins of society. In response to these actions, the 
ACJU announced three important declarations focused on co-existence, 
extremism, and Muslim unity. e declaration on co-existence emphasizes 
that Muslims should not retaliate against far-right Islamophobic 
propaganda. Instead, it advocates for disregarding such allegations 
and working towards social harmony and mutual understanding. e 
ACJU encouraged Muslims to engage with other communities to better 
understand their cultures while also sharing aspects of Muslim culture 
with them. It also advocated that Muslim and Islamic organizations 
prioritise projects that foster social harmony.

e ACJU’s declarations, particularly the one denouncing extremism 
and radical interpretations of Islam, have been strategic in countering 
narratives associating Islam with violence. Recognising the dangers 
posed by extremist ideologies, the ACJU has consistently distanced the 
Muslim community from any form of fanaticism or violence, thereby 
strengthening trust between Muslims and other communities in the 
country. is declaration explicitly condemned extremist groups such as 
ISIS, categorically stating that their actions are completely incompatible 
with the teachings of Islam.35  Moreover, it reaffirmed the Sri Lankan 
Muslim community’s commitment to national unity, respect for the 
country’s constitution, and dedication to peaceful coexistence with people 
of all faiths and ethnicities. e declaration also urged the government to 
take action against individuals involved in extremist activities and called 
for responsible media reporting to prevent communal tensions.

Another important observation made by the ACJU is that theological 
and jurisprudential issues within MCOs could contribute to the rise of 
Islamophobic tendencies if these organizations do not properly manage 
intracommunity relationships. For instance, some Islamic groups have 
used their theological and jurisprudential disagreements to attack and 
counterattack each other, which creates disunity within the community. 
In response, the ACJU has published a declaration advising Muslim 
organizations and religious groups to adhere to ethical guidelines during 
disagreements and to practice Islam in a manner that respects the 
multicultural context of Sri Lanka.

Mediations

In the last two decades, ACJU has been playing a key role in mediating 
conflicts between the Muslim community and various stakeholders of 
the state and other religious communities. ese mediation efforts have 

35 All Ceylon Jamiyyathul Ulama, “Declaration Against ISIS”.
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intensified since 2012, after the emergence of Islamophobic movements 
that tried to tarnish the image of Muslims among the majority Buddhist 
community. To take post-Easter Sunday developments as a case 
study, the ACJU engaged in mediation efforts to address tensions and 
mistrust between the Muslim community and the Buddhist majority.36 
Recognising the potential for communal tensions, ACJU issued guidelines 
urging Muslims to maintain patience, adhere to legal protocols, and 
foster harmonious relations with other communities. Specifically, they 
named misinformation spread through social media as the primary 
source of heightening communal tensions. eir guidelines emphasised 
the importance of verifying information before sharing it on social 
media to prevent the spread of misinformation. Additionally, the ACJU 
coordinated with national leaders, including the president and prime 
minister, to ensure the safety and rights of Muslims, highlighting that 
the entire Muslim community condemned the attacks and extended full 
cooperation with government security measures.

In addition to its post-Easter Sunday mediation efforts, the ACJU has a 
history of proactive engagement with Buddhist leaders to foster interfaith 
understanding. It has likewise organised engagement with Christian 
leaders and religious scholars, including Cardinal Malcom Ranjith,37 and 
the visits have been continued.38 Similarly, it has organised visits to 
Buddhist vihāras and met with monks and community leaders to address 
misconceptions about Islam and Muslims.

From the beginning, the ACJU has consistently engaged with religious 
leaders across communities, responding with empathy and unity 
according to the situation and need. is approach was evident when a 
delegation from the ACJU visited Ven. Professor Kamburugamuwa Vajira 
ero, following his accident; they were warmly received and engaged 
in a cordial discussion on the importance of coexistence.39 Similarly, in 
times of national sorrow, the ACJU has expressed deep condolences, such 
as in their tribute to the late Ven. Dr. Bellanwila Wimalaratana Nayake 
ero, honouring his efforts toward peace and extending sympathies to 
all Sri Lankans, irrespective of caste, creed, or religion.40 ese efforts 

36 All Ceylon Jamiyyathul Ulama, “Report on Post-Easter Attacks: ACJU Proceedings”.
37 The ACJU first visited Malcom Ranjith on 21 April 2019, soon after the Easter Sun-

day attack.
38 All Ceylon Jamiyyathul Ulama, “Report on Post-Easter Attacks: ACJU Proceedings”.
39 All Ceylon Jamiyyathul Ulama, “ACJU Visits Ven. Professor Kamburugamuwa Vajira 

Thero”.
40 All Ceylon Jamiyyathul Ulama, “Message of Condolence on Ven. Bellanwila Wima-

laratana Thero”.
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have played a crucial role in promoting dialogue, dispelling fears, and 
strengthening communal harmony in Sri Lanka. e ACJU also extended 
its mediation efforts by visiting its regional branches to offer guidance to 
ʿulamāʾ around active engagement with key opinion leaders, non-Muslim 
religious figures, and community representatives. ese visits aimed 
to encourage constructive dialogue, address local concerns, and build 
trust among different religious communities. After these meetings, the 
ACJU made efforts to distribute its publications, ensuring that materials 
countering misconceptions about Islam reached a wider audience.

e National Shoora Council (NSC) and Strategic Co-existence

e Need for a Holistic Strategic Plan

e emergence of the National Shoora Council (NSC) was a direct response 
to the evolving inter-communal tensions in post-war Sri Lanka. NSC 
understands that the challenges faced by Sri Lankan Muslims cannot be 
addressed through temporary measures or mere reactions to the aftermath 
of the civil war. Instead, there needs to be a comprehensive strategic 
reflection on the culture, lifestyle, convictions, interactions, political 
choices, and education systems of the Muslim minority community. To 
achieve this, the NSC holds that Muslim civil society leadership must 
develop a systematic resource-building approach that considers future 
developments.

e NSC has taken up co-existence as its key focus area and initiated a 
project aimed at promoting strategic coexistence. is project emphasises 
that building social harmony and coexistence between Muslims and other 
communities requires more than ad hoc discussions and events labelled 
as efforts for social harmony. It necessitates a strategic intervention. 
Consequently, the NSC has positioned itself as a provider of expertise in 
this area among other Muslim Organizations. It has approached all activities 
within the Muslim community from the perspective of communal coexistence 
and sought to advise other Organizations on how to promote Islam in a way 
that best represents the tradition’s core message of peace and harmony.41

e Strategic Co-Existence Project and Its Implications

To shape the future of communal coexistence between Muslims and 
other communities, the NSC established a coexistence subcommittee 
in 2013. is body aimed to address internal divisions within Muslim 
organizations and to counteract external hostility by fostering peaceful 
interfaith relations. e subcommittee’s initial task was to combat the 
“phenomenon of isolation” that has distanced Muslims from the broader 

41 National Shoora Council, “Vision, Mission & Objectives”.
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Sri Lankan society and fuelled suspicion. ere is a widespread perception 
that the Muslim community has isolated itself from the socio-political 
and cultural context of the rest of the country and that Muslims tend to 
support, empower, and engage primarily within their own community. 
Various socio-political and religious factors have contributed to the rise 
of this perception. e NSC coexistence subcommittee was tasked to look 
into these perceptions and come up with solutions and projects to address 
them. rough these engagements, NSC provided a collaborative platform 
for both Muslim and non-Muslim stakeholders to address communal 
tensions.42 Part of this project was to launch a book event for Srilankawe 
Agamika Sanhidiyawa or Status of Religious Harmony in Sri Lanka. e book 
highlighted the book’s message of religious harmony and its relevance to 
Sri Lanka’s pluralistic society.43

Another foundational step designed by the strategic co-existence project 
was a workshop on the coexistence roadmap, which led to the preparation 
of a coexistence national policy aimed at guiding the Muslim community’s 
engagement in a pluralistic society. To implement this policy framework, 
the NSC moved ahead to forge a network of activists or the National 
Coexistence Team, fostering a dedicated network of advocates for peaceful 
coexistence island-wide. e team would be responsible for working 
within and promoting the NSC’s co-existence policies in all parts of the 
country and training community-level leaders on how to better engage 
with other religious and cultural communities in multicultural settings. 
Community-level leaders would then translate NSC policies into reality 
through various projects.

In building their leadership capacity, the NSC conducted Training of 
Trainers (ToT) Programs to equipe the key members of the project with 
skills to promote interreligious understanding. It also addressed rising 
misinformation through workshops on allegations against Islam and 
Muslims, providing participants with tools to counter prejudice. Moreover, 
the NSC arranged field visits for team members to diverse districts, 
including Ampara, Batticaloa, Trincomalee, Kandy, Kurunegala, and 
Badulla, to facilitate direct dialogue across communities and institutions 
such as temples, schools, universities, mosques, and government offices. 
e NSC subcommittee also proactively sought formal Islamic guidance 
from the ACJU on matters related to coexistence, ensuring alignment 
with religious principles.44

42 Fathima Afra - Ushama, “Role of National Shura Council”,  109–30.
43 National Shoora Council, “The Book Launch of ‘Srilankawe Agamika Sanhidiyawa’ 

by Ash Sheikh S.H.M. Faleel”.
44 National Shoora Council, “Coexistence Sub-Committee”.
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Regulating the Religious Space and Education

ere has been ongoing debate regarding whether the religious practices 
of Sri Lankan Muslims have contributed to the rise of Islamophobic 
tendencies in the country. is perception became more pronounced after 
the Easter Sunday attacks. While opinions on this matter vary, the NSC 
decided to intervene by launching several key projects involving religious 
leadership in Sri Lanka. To this end, the NSC held a consultative forum 
in Colombo that brought together representatives from Islamic and 
social reform organizations. e main goal of the event was to explore 
the historical experiences of Islamic socio-religious movements, discuss 
their activities, and address their current challenges. Participants debated 
how these movements should adapt to the specific context of the country. 
A working group was established to develop plans that emphasized the 
need for coordinated and context-sensitive Islamic missionary work 
that would respect national harmony and foster mutual respect between 
communities.45

e NSC recognised the crucial role of Islamic madrasas in shaping the 
attitudes and understanding of young Muslims. erefore, it initiated 
curriculum-reform efforts to promote inclusivity and religious tolerance. 
rough the publication Islamic Procedures in a Pluralistic Society, 
Documents for the Syllabus of Arabic Colleges, the NSC aimed to develop 
a framework that would produce scholars well-equipped to responsibly 
guide their communities within a diverse society. is initiative stressed 
the importance of embedding the principles of coexistence in religious 
education and training. Following the Easter Sunday attacks, madrasas 
had come under severe scrutiny, with growing anti-Muslim sentiment and 
calls from sections of the Buddhist community for their closure. Despite 
this backlash, Islamic Organizations, with support from the Department 
of Muslim Cultural Affairs, continue to advocate for balanced reform 
rather than elimination.46

In addition to its structured initiatives, the NSC has taken several actions 
to address emerging socio-political dynamics in line with its overall 
strategic direction. For instance, when the government launched a 
national debate on constitutional reform and requested proposals from 
civil society organizations, the NSC responded by organizing a training 
workshop on Sri Lanka’s Constitution. is workshop focused on the 
concerns of the Muslim minority and the topic of constitutional reform. 
It featured lectures from legal and academic experts and concluded with 

45 National Shoora Council, “ச௛க ஽ர்ொ௠த்தப் பணி (Social Reform Work)”.
46 Fathima Afra - Ushama, “Role of National Shura Council ”, 109–30.
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the formation of a 10-member committee tasked with drafting a five-
phase action plan.47 e NSC’s final proposal included recommendations 
for inclusive governance structures, the protection of minority rights, and 
national integration.

Sri Lanka Jama’ath-e-Islami (SLJI): Evolution and Implications

Ideological Evolution and Focus Shift

e Sri Lanka Jama’ath-e-Islami (SLJI) is an Islamic social movement 
that has dedicated decades to reforming the Muslim community. 
e movement has established various institutions and networks to 
organise and educate the Sri Lankan Muslim population. Its key message 
emphasised the importance of organised leadership within the community 
to effectively manage its affairs, ensuring success in areas such as 
education, development, ethics, and community life. While the SLJI has 
addressed national issues from its initial period, these themes have not 
been the central focus of its ideological stance for the last several decades; 
recently, the SLJI has focused more on Muslim religious education, 
capacity building, and spirituality within the community.48 In 2012, as an 
Islamic socio-religious movement, the SLJI formally divided its work into 
three levels: Movement, covering SLJI’s members; Society, concerning the 
Muslim community as a whole; and Country, concerning nation-building 
and non-Muslim relations. ese three levels are considered the ideal, and 
the SLJI advocates that all Islamic movements in Sri Lanka shift focus 
accordingly.49

e SLJI’s ideological evolution has become increasingly apparent as it seeks 
to adapt to dynamic global and local developments, specifically, the rise of 
Islamophobia, the securitisation of Islamic Organizations, and accumulated 
experiences in Islamic social activism. In response to these challenges, 
the SLJI has aimed to reposition itself as a mainstream social movement 
that advocates for both the Muslim community’s causes and broader 
national concerns. For example, in a policy document released in 2019, 
SLJI reaffirmed its commitment to protecting socio-religious and cultural 
pluralism, promoting social harmony and co-existence, and fostering 
shared values for just nation-building. Consequently, the movement has 
incorporated both communitarian issues and national affairs into its 
working paradigm.50 e evolving dynamics of the SLJI have significantly 
influenced public discourse on communal co-existence and interreligious 

47 National Shoora Council, “Training Workshop on the Constitution of Sri Lanka”.
48 Respondent 3, Interview with the Researchers, 29 October 2019.
49 Respondent 3, Interview with the Researchers, 29 October 2019.
50 Akbar, Tomorrows of the Nation.
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understanding between Muslims and other communities in post-war Sri 
Lanka. Two important initiatives, Ramya Lanka and the Tanweer Academy 
Project, highlight the nature of the SLJI’s recent evolution and its relevance 
to discussions on social harmony in the country.

Ramya Lanka:  A Growing Wing of the SLJI in the National Arena

e SLJI’s strategic ideological shift can be clearly observed by examining 
the activities of one of its main growing wings, Ramya Lanka or “Beautiful 
Sri Lanka,” an independent organization. Established with the vision of 
fostering a “Prosperous Country, Flourishing Future,” Ramya Lanka 
explicitly notes the expansive nature of its services and activities, 
indicating its intention to play a role in shaping the future of Sri Lanka. 
is intention is emphasized in the organization’s objectives, which 
clearly outline five core goals: promoting human welfare, environmental 
protection, national unity, good governance, and an ethical media culture.51 
e objectives also indicate that Ramya Lanka is not focused on a single 
issue or aspect but rather aims to include several sub-groups to address a 
wide variety of national concerns.

Beyond these ideological dimensions, Ramya Lanka has conducted 
several flagship projects to enhance its national outreach. ese 
projects are primarily organized in collaboration with mainstream state 
and civil organizations to address key issues shared by all ethnic and 
religious communities in the country. For instance, the organization 
has conducted various health and well-being programs at state hospitals 
like Colombo General Hospital and Puttalam Base Hospital. It has also 
initiated environmental projects like the Kapruka Saviya and Udalu 
Saviya coconut-tree-planting initiatives, as well as social campaigns like 
Blood for Humanity and Alcohol & Drug Prevention.52

By observing the organization’s recent engagements, it becomes clear 
that Ramya Lanka has sought collaborations with popular civil society 
organizations in the country. For example, Ramaya Lanka has developed a 
collaborative relationship with the National Movement for Social Justice 
(NMSJ),53 a nationally recognised civil society platform.54 e NMSJ 
has acknowledged Ramya Lanka as a strategic partner in disseminating 
democratic values, peacebuilding, and reconciliation to both grassroots 
and academic segments of the Muslim community. As part of this 

51 Ramya Lanka, “About Us”.
52 Ramya Lanka, “About Us”.
53 The National Movement for Social Justice aims to bring together the people of the 

country irrespective of their political affiliations, race, or religion.
54 National Movement for Social Justice, “About Us”.
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growing partnership, both parties have agreed to launch initiatives such 
as the Eastern Young Ulama Empowerment Program and Peace and 
Reconciliation Training Programs in the Ampara District. ese upcoming 
initiatives aim to engage civil society actors, young religious scholars, 
and community leaders in developing capacities related to democratic 
participation, pluralism, and intercommunal understanding.55

Ramaya Lanka’s expansive engagements with mainstream civil society 
organizations and state institutions tend to send a message that these 
efforts help the Muslim community to engage in issues with national 
concerns and thus, as a result, challenge the stereotypical perspectives 
painted by Islamophobic groups. e initiatives’ undercurrent likewise 
challenges the common view that Islamic movements focus primarily on 
activities and engagement centred around Muslims.

Tanweer Academy: Interfaith Dialogue through Education

Sri Lankan Muslims primarily speak the Tamil language, which differs 
from the Sinhala language spoken by the majority Buddhist community. 
Some social activists have observed that this language barrier has 
contributed to misconceptions about Islam and Muslims, as there is 
limited natural communication between the two communities. On the 
other hand, although Muslims traditionally receive their education 
in Tamil, there has been a growing trend in recent decades of Muslim 
students enrolling in Sinhala medium schools, where Islamic culture is 
less prevalent. Recognising the need for religious education accessible 
to Sinhala-speaking Muslims and to develop a productive conversation 
between the two communities, ALM Ibrahim, a former head of the SLJI, 
initiated the Tanweer Academy.

e Academy trains Islamic theologians and scholars in the Sinhala 
language. According to its current leadership, “the academy aims to 
develop Sinhala-medium educated Muslim youth who practice Islam 
following the Quran and Sunnah, striving to improve the understanding 
of Islam and remove misconceptions to promote peaceful coexistence and 
contribute to Sri Lanka’s development.”56 ey further note that

Tanweer Academy aspires to be a transformative institution fostering 
interfaith harmony, academic excellence, and social engagement in Sri 
Lanka. It seeks to enhance religious understanding among Muslims by 
broadening their knowledge of other faiths and fostering relationships 
between Muslim and non-Muslim religious leaders through structured 

55 Respondent 3 and Respondent 5, Interview with the Researchers, 9 May 2025.
56 Respondent 4, Interview with the Researchers, 9 March 2025.
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interfaith dialogues and institutional collaborations. By examining the 
Academy’s current grand scheme, it hopes to provide opportunities 
for non-Muslims to understand Islam and Muslim culture through 
educational programs, cultural exchanges, and outreach initiatives.  It 
hopes to develop multiple centres to expand its activities, such as the 
Tanweer Centre for Teachings and Guidance, the Tanweer Centre for 
Interfaith Understanding, and the Tanweer Centre for Community 
Engagement. It integrates academic research, language education, and 
cultural projects to build bridges across communities. Beyond academia, it 
also works to establish platforms such as an exhibition centre, a research 
hub, and media initiatives to amplify its impact.57

In putting these initial ideas into practice, the Tanweer Academy has recently 
launched a new project called the Darmavabodaya Tiulin Sahajeewanaya or 
Coexistence through Religious Understanding exhibition program. e 
project is an initiative aimed at fostering coexistence by inviting non-Muslims 
to experience Islamic teachings and practices through exhibitions. is 
project serves as a platform for promoting interfaith dialogue and cultural 
exchange, creating an environment of mutual respect and understanding. 
e current leadership has argued that “by welcoming diverse communities 
to these exhibition sites, they encourage collaboration, tolerance, and 
peacebuilding in a society that values harmony among its people.”58 A recent 
exhibition garnered considerable public attention and was also featured in 
mainstream media. Held in Panadura, a city in the western province of Sri 
Lanka, the event was perceived as an interfaith initiative aimed at educating 
the public about Ramadan by the organizers.59

e academy has also begun building collaborative relationships with 
Organizations such as Sarvodaya’s Shanti Sena, which is widely respected 
for its grassroots peacebuilding and community dialogue work. e 
academy views these types of engagements as enablers for meaningful 
exchanges on shared values like compassion, coexistence, and social 
justice, helping to bridge gaps between Muslim communities and others.

6. Analysis

Peacebuilding and conflict transformation as a discourse has undergone 
a significant paradigmatic shift in contemporary scholarship, moving 
decisively away from rigid, state-centric liberal peace frameworks toward 
a deeper understanding of grassroots and civil society dynamics. When 

57 Respondent 4, Interview with the Researchers, 9 March 2025.
58 Tanweer Academy, “Ramadan Exhibition 2025”.
59 Derana TV, “Derana channel aired scenes about Ramadan”.
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applied to the post-war context of Sri Lanka, this theoretical evolution 
provides a vital lens through which to conceptualize the efforts of MCOs. 
While groups such as the ACJU, the NSC, and the SLJI have successfully 
utilized local religious and civic networks to foster interpersonal trust, 
an analytical assessment reveals a critical limitation. eir localized 
peacebuilding efforts remain fundamentally constrained by an inability 
to dismantle the structural, majoritarian ideologies that perpetuate anti-
Muslim violence or hate in the country.

eoretical Foundations of Grassroots Peacebuilding

To understand the mechanisms employed by Sri Lankan Muslim civil 
society, it is necessary to contextualize their work within modern conflict 
transformation theories. Oliver P. Richmond’s theory of “peace formation” 
emphasizes the agency of local societies in divided and fragile states. 
Richmond posits that sustainable peace dynamics are best established 
when indigenous actors operate within their customary, religious, and 
social settings to build networks that transcend ethnonationalist barriers.60

is approach is closely complemented by Roger Mac Ginty’s concept 
of “everyday peace,” which rejects the notion that societies are rigidly 
homogeneous. Instead, Mac Ginty argues that communities are fluid 
mixtures of pragmatists, zealots, and progressive individuals who can 
forge shared spaces for coexistence through routine social interactions.61 
Furthermore, John Paul Lederach’s theory of conflict transformation 
shifts the focus from simply “solving” a conflict to undertaking a long-
term process of transforming the deeply mistrustful relationships 
between conflicting parties. Lederach argues that true transformation 
requires addressing the underlying structural inequalities that trigger 
conflict, prioritizing cultural and interpersonal relationship-building in 
environments plagued by deep identity-based suspicion.62

Operationalizing Peace: Discourse, Networks, and Civic Expansion

Drawing upon these theoretical frameworks, Muslim civil society 
organizations in Sri Lanka have actively engineered community-
based interventions that contrast sharply with traditional state-led 
peacebuilding models. ese groups leverage their religious authority and 
social capital to mobilize communities in culturally resonant ways.

One of the primary analytical dimensions of this effort is the strategic 
production of knowledge aimed at reshaping public discourse and 

60 Richmond, Peace Formation.
61 Mac Ginty, “Everyday Peace”, 548–64.
62 Lederach, The Little Book of Conflict Transformation.
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mitigating inter-communal suspicion. e ACJU, for example, has 
prioritized dismantling misunderstandings about Islam through 
initiatives like the Samaja Sangawadaya (Social Dialogue) series63 and 
the translation of the Qurʾān into Sinhala.64 By deliberately presenting 
Islamic theological concepts in the language of the Sinhalese majority, the 
ACJU engages in a localized form of peace formation intended to cultivate 
familiarity and bridge deep-seated linguistic and cultural divides.

Simultaneously, these organizations have worked to institutionalize 
coexistence through robust grassroots networks. e NSC has established 
informal infrastructures for peace, such as the Strategic Coexistence 
Project and the National Coexistence Team, which successfully connect 
educators, religious leaders, and civic representatives across various 
districts. From an analytical standpoint, these networks serve as vital 
mediation mechanisms, empowering local actors to de-escalate communal 
tensions through direct communication before they can metastasize into 
widespread violence.

Furthermore, Muslim civil society has strategically expanded its focus 
beyond internal community grievances to address broader, national civic 
issues. e SLJI exemplifies this outward shift through its Ramya Lanka 
initiative and the Tanweer Academy, both of which focus on universal 
social welfare programs including healthcare services, environmental 
awareness, and community development. By repositioning themselves 
within the broader public sphere, these organizations engage in a “layered 
form of peacebuilding” that simultaneously executes social dialogue, 
institutional reform, and community mobilization. Ultimately, this multi-
faceted approach contributes to the gradual accumulation of shared civic 
participation and interpersonal trust among diverse ethnic groups.

e Limits of Civic Activism: Structural Violence and Majoritarianism

However, the majoritarianism represents a significant challenge to 
the peacebuilding efforts of MCOs. is challenge emanates from 
deeper structural root causes of anti-Muslim hostility, particularly the 
persistence of majoritarian nationalism that frames minority political 
and civic engagement as a threat to the dominance of the majority 
community. Within such a context, the civic initiatives of Organizations 
such as the ACJU, NSC, and SLJI are frequently politicised and portrayed 
as undermining majoritarian interests. As a result, these Organizations 
often become targets of Islamophobic narratives and attacks, which 
constrain their operational space in the public sphere and limit their 

63 All Ceylon Jamiyyathul Ulama, “Publications”.
64 All Ceylon Jamiyyathul Ulama, “ACJU Sinhala Exegesis”.
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capacity to build trust and constructive engagement with non-Muslim 
communities.

7. Conclusion
e evolving role of MCOs in post-war Sri Lanka highlights both the 
potential and the complexities of community-led peacebuilding in a 
fractured society. Organizations such as the ACJU, NSC, and SLJI have 
taken significant steps to address the social and political challenges facing 
the Muslim community, especially in the aftermath of the 30-year civil war 
and the 2019 Easter Sunday attacks. eir efforts to promote coexistence, 
counter radicalisation, and advocate for national unity are commendable 
and reflect a deep commitment to peaceful pluralism. ese MCOs have 
successfully mobilised community-level resources to cultivate interfaith 
dialogue and civic responsibility. Projects like the National Unity 
Coalition’s coexistence initiative and Ramya Lanka exemplify how civil 
society can play a vital role in shaping public discourse, guiding vulnerable 
youth, and easing ethnic tensions. eir work has helped embed a culture 
of peace within the Muslim community and has encouraged proactive 
engagement with national narratives of reconciliation.

Nevertheless, this journey is fraught with limitations. e persistence of 
Islamophobic narratives and majoritarian suspicion continues to marginalise 
the contributions of these Organizations. eir programs are frequently 
misrepresented as strategic survival mechanisms rather than sincere 
outreach initiatives. Additionally, the overwhelming focus on reconciliation 
often comes at the expense of justice-oriented advocacy. By avoiding deeper 
engagement with issues of systemic discrimination and equal rights, 
MCOs risk perpetuating a narrative of passive coexistence rather than 
transformative justice. e lack of engagement with Tamil communities 
in the North and East reveals a further critical gap in current strategies. 
Addressing the tensions between Muslim and Tamil communities—often 
rooted in competing minority nationalisms—is essential to forging a more 
inclusive peace. To evolve into truly national agents of cohesion, MCOs 
must expand their focus beyond the Muslim-Buddhist binary and adopt a 
more intersectional approach to community relations.

In conclusion, MCOs in Sri Lanka have shown strength and flexibility 
during difficult times. However, to stay relevant in the future, they need to 
focus more on promoting thoughtful ideas, forming strong partnerships, 
and speaking up fairly for their communities and rights. If they combine 
their efforts for peace with stronger support for justice and rights, as 
well as work with other communities, they can play an important role in 
creating a united and diverse Sri Lanka.
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Sherman Jackson’s latest work, e Islamic Secular, is an important 
intervention in debates about the public role of Islam in modern life. 
Framing his analysis of Islam using the concept of what he calls “the Islamic 
secular,” Jackson argues that the Islamic tradition has its own modality of 
secularity that, unlike secularity in the dominant western tradition, does 
not devalue religion. Rather, the Islamic secular, at least as I read Jackson’s 
argument, constitutes a secular domain capable of encouraging what 
contributes to Islam’s (and by extension, Muslims’) flourishing in this 
world. is domain is secular insofar as it is not determined by revelation. 
It is nonetheless Islamic insofar as it is constituted instrumentally to 
serve Islamic ends.

e book is divided into two parts. e first part might be described as 
the intellectual history and genealogy of the Islamic secular. Over three 
chapters, Jackson explores the history of the concept of the secular in the 
western tradition, what constitutes a legal ruling (ḥukm) in the Islamic 
jurisprudential tradition (at least from the perspective of Sunnī Islam), 
and the relationship of other judicial institutions in Islamic history, such 
as ḥisba, maẓālim and siyāsa, to formal Islamic jurisprudence.

In the second part, Jackson deploys his concept of the Islamic secular to 
challenge three contemporary intellectuals who have made arguments – 
both positive and normative – about the place of Islam in the modern 
world. ese three interlocutors are Wael Hallaq, particularly his recent 
book e Impossible State; Abdallahi an-Naʿim and his book, Islam and 
the Secular State; and Andrew March and his book, Islam and Liberal 
Citizenship. Despite their different approaches to the question of Islam’s 
public place in modernity, according to Jackson all three of these authors 
share a common misconception about Islam: that everything “Islamic” is 
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determined by a jurisprudential logic impervious to non-jurisprudential, 
i.e., secular, reason. inking about a specifically Islamic secular, on the 
other hand, allows much of the conflict identified by these three different 
authors to dissolve (or be substantially minimized) once one realizes 
that most of the debate takes place on the terrain of this Islamic secular 
and not the Islamic as such. If we correctly identify the nature of these 
conflicts, Jackson hopes, it will become easier and more realistic to find 
actual solutions to them in a way that is consistent with what he believes 
is required for Islam and Muslims to flourish in modernity.

e Islamic Secular is conceptually rich and makes an important contribution 
to our understanding of the public place of Islam in the modern world. Its 
conceptual thickness, however, risks rendering it inaccessible to the broad, 
non-specialist public whom I believe is Jackson’s intended audience. e 
complexity of his arguments, while appealing to specialists in Islamic 
jurisprudence, theology, and intellectual history, also makes it difficult to 
write a concise review of the book’s principal points. Accordingly, instead 
of attempting an overview of the author’s arguments, I will instead focus 
on certain themes pursued in the book in an attempt to describe Jackson’s 
central point. I will then provide a critical engagement with this argument, 
followed by a reformulation in my own words intended to translate it for 
readers who are not specialists in Islamic Studies.

e first question that confronts the reader of Jackson’s book is: why 
the term “Islamic secular”? Jackson, on my reading, offers two principal 
reasons for this neologism. e first might be called an internal Islamic 
argument. It is an attempt to defend a certain conception of Islamic 
normativity that frees itself from what might otherwise be a totalitarian 
conception of the sharīʿa. Such a totalitarian conception, Jackson 
argues, is the natural outcome of conflating two distinct notions, each 
one of which is, on its face, a plausible Islamic position: that nothing is 
outside the purview of divine judgment, and that Muslims, indeed all of 
humanity, are under an obligation to submit to divine law (ḥukm allāh). 
If these two premises are combined, it then follows that the sharīʿa, at 
least aspirationally, communicates to humanity a divine law seeking to be 
totalitarian in its reach.

Jackson rejects this conclusion by placing strict limits on what ought to be 
considered a rule of divine law in the sharīʿa, giving careful attention to the 
formal structure of what constitutes a ḥukm, a “rule.” I will return to this 
problem in greater detail, but for now it is sufficient to point out that for 
Jackson a “rule” is not synonymous with divine law or divine concern. e 
domain of human conduct regulated by divinely ordained rules, therefore, 
is on his account substantially smaller than the domain of human conduct 
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that falls under the domain of God’s concern, and presumably, God’s 
judgment in the next life as well. e rules of the sharīʿa are thus bounded, 
but what lays beyond them remains nevertheless a morally constituted 
domain of action. is domain of human life is for Jackson not strictly 
regulated by divine law, although human beings remain accountable to God 
for their actions in this sphere just as they are accountable to God with 
respect to their conduct in domains determined by divine rules, such as 
daily prayers. e Islamic secular, then, is constituted in large part by the 
vast swath of human activity for which there are no determinate rules 
of divine law but that which is nevertheless morally significant. In other 
words, the mere absence of divine law in a given domain does not entail 
that human beings become free to act in that domain as if God did not exist.

But that is not the only domain where the Islamic secular is to be found. 
e Islamic secular can also be found in those activities that sustain, for 
lack of a better term, an Islamically inflected, but very much humanistic, 
happiness. ese include the domains of the arts, the sciences, philosophy, 
music, literature, and the market. ese activities can be thought of as 
the broader ecology that sustains Islamic religious sensibility. While not a 
part of the Islamic religion, the cultures of Muslim peoples are part of the 
Islamic secular because they are crucial to sustaining a vital and dynamic 
Muslim community.

For Jackson, the Islamic secular also includes the subjective, psychological 
component that complements the formal, doctrinal, and practical 
elements of Islam defined in the sharīʿa. Because Islam is constituted by 
both, it bridges the two conceptions of religion – the doctrinal and the 
psychological – that in post-Enlightenment European conceptions have 
been framed as a set of binary oppositions. It is crucial to identify the 
Islamic secular explicitly, not only because it is an essential part of Islam 
as a religion, but also because Muslims live under a hegemonic western 
conception of secularism that devalues religion, often placing “modernity” 
or “progress,” for example, in a hierarchically superior position. e 
subordinated status of religion in this hierarchy means that the secular 
is able – meaning it has the power and authority – to “discipline” religion.

is is the second reason for use of the term “the Islamic secular.” e 
prevailing hegemonic understanding of the secular is obviously dangerous 
for the moral integrity of Islam insofar as it implies that Muslims can only 
achieve progress and enjoy the fruits of modernity if they, too, subordinate 
religion to the secular, which in this context means to proceed as “if God 
did not exist,” a phrase Jackson uses often. Introducing the category of 
the Islamic secular is also justified given the necessity of constructing an 
alternative form of secularity capable of challenging the anti-religious 



210
İslam
Araştırmaları
Dergisi
56 (2026)
207-226

Mohammad Fadel

bent of western conceptions of the secular. It therefore functions as a 
kind of defensive strategy, allowing Muslims an intellectual space to 
resist modern concepts fundamentally hostile to their own traditions and 
commitments. Making the Islamic secular legible to Muslims is crucial, 
then, in allowing them, simultaneously, to resist the devaluing of religion 
and pursue worldly happiness.

Identifying the domain of the Islamic secular is certainly an important 
contribution to contemporary Muslim thought. Jackson’s formulation of 
it, however, suggests that it is paradoxically fully Islamic without being 
determined by the normative sources of Islam. I will try to propose my 
own solution to this paradox below, when I discuss Jackson’s treatment 
of the rules of divine law (al-ḥukm al-sharʿī) in contrast to policy-based 
rules (siyāsa). Here, however, I wish to note two points about the Islamic 
secular as we understand it so far.

e first is an important limitation: insofar as the Islamic Secular is 
internal to Islam, it is not clear how it functions to mediate pluralism 
in the context of the modern state. While Jackson invokes historical 
Muslim examples of pluralism, he does so while recognizing the radically 
incommensurate modes of governance practiced by pre-modern Muslim 
states. He contrasts the pre-modern imperial state, which created different 
regimes of legality for different populations within a given polity, with 
modern states, which insist on legal equality. He also recognizes that 
these two state formations govern differently, the pre-modern being a 
state based on and limited to taxation, while the modern state is based on 
legislation. Jackson implies that it would be possible to restore features of 
imperial rule pursuant to which different communities would have their 
own legal regimes, but there is no account of how such a regime could 
effectively govern a diverse population, each with its own legal order, in 
the pursuit of common aims.

Modern legislation often functions to coordinate the activities of a broad 
group of the population and create the conditions that make collective 
action feasible, be that for reducing pollution, pursuing economic 
development, building universities, or exploring space. Can such collective 
aims be attained without the principle of equality of citizenship? If equality 
of citizenship is required to make broad-based collective projects feasible, 
is not some conception of the secular unbound by any particular religious 
conception – at least in religiously pluralistic states – necessary? In short, 
I do not believe that Jackson, leaving aside the philosophical justifications 
for equality of citizenship, takes sufficiently seriously the possibility that 
governance in the context of modernity requires states, if they wish to be 
successful, to adopt equality of citizenship as a practical government policy.
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Mehmet Ali Pasha’s modernizing experiments in nineteenth-century 
Egypt serve as an excellent example of how modern institutions contain 
within them an almost inexorable logic driving toward equality. As he 
sought to build a modern army, the need for manpower led Mehmet Ali 
to adopt universal conscription. is, however, required him to abandon 
traditional Ottoman ideology’s radical distinction between the military 
class and the cultivators and instead treated them both as equal citizens 
of the state. While he tried to limit the effects of this institutional 
innovation, it was not long before Egypt’s rulers were required to take 
the more radical step of conscripting the Copts into the military and 
then even admitting Egyptians, both Muslims and Copts, into the ranks 
of military officers. ese institutional developments inevitably led to a 
new political consciousness among Egyptians, whether Muslim or Copt.1 
Given that the immanent logic of modern governance institutions seems 
to require equality of citizenship, it does not seem plausible to believe 
that the Islamic secular, even if crucial for a healthy understanding of 
Islam, is sufficient for governing a modern, pluralistic state.

Jackson’s focus on distinguishing the Islamic secular from post-Christian 
conceptions of the secular also results in missing or exaggerating key 
differences between the two, for example, the claim that the Islamic secular 
does not seek to discipline religion. Jackson acknowledges the obvious 
fact that the Prophet Muḥammad sought to discipline the religion of the 
pre-Islamic Arabians by purging their beliefs about God of superstition. 
But one might say that much of the structure of fiqh, with its aversion to 
innovation (bidʿa) in ritual practice, is itself an institutionalized procedure 
for disciplining religion, not with the aim of transcending it, but to protect 
it from superstition and corruption. Religion must be defended precisely 
because religious enthusiasm, that subjective component of religion that 
Jackson argues is a constitutive element of the Islamic secular, is often 
little more than superstition, even if it is sincere.2

Finally, there is the question of whether the idea of the secular can be 
rehabilitated for use in describing the internal structure of Islamic 
thought. As José Casanova has pointed out, the concept of the secular 
is derivative of various doctrines of the western European Church.3 e 
fundamental problem, as I see it, is that as an organic part of its teachings, 
Islam includes a conception of worldly happiness, while Christianity, 

1 For a general overview of this period of Egyptian history, see Bishrī, al-Muslimūn 
wa-al-Aqbāṭ fī iṭār al-jamā‘ah al-waṭanīyah.

2 Mālik ibn Anas, Al-Muwaṭṭa’, 396 (setting out reports that restrict vows to pious 
actions).

3 Casanova, “Secularisation, Religion, and Multicultural Citizenship”, 21–32, at 21.
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as far as I know, does not.4 If that is correct, it is not surprising that in 
European history, domains of earthly happiness had to be wrested from 
the Church’s control, a problem that did not exist in the Islamic context 
precisely because Islamic theology affirmed the compatibility between 
worldly happiness and happiness in the next life.

Jackson may be correct when he argues that specialization led to the 
“micro-secular” in western religious history, based on an assumption 
that within specialized domains like the market or politics, God’s 
revelation is not relevant. Somewhat surprisingly, at least to this reader, 
he nevertheless does not take advantage of Islamic law’s treatment of 
specialization to support his arguments in favor of the Islamic secular. 
Domain specialization in Islam, e.g., the formal differences between 
ritual (ʿibādāt) and transactional law (muʿāmalāt),5 did not lead to the 
exclusion of God as such from non-religious fields such as the market, 
although it did recognize that how God regulated these different domains 
was fundamentally different from ritual, and should be legally treated as 
such.6 Rashid Riḍā, in his work e Caliphate, for example, argued that the 
sharīʿa distinguishes between actions based on whether their purpose is 
to draw near to God, to impact the moral dimension of social relations, 
or to function as means to serve legal ends. ese last, insofar as they 
were means, were left to human judgment, to be determined in good faith 
through mutual consultation.7

It now makes sense to turn to how Jackson resolves the paradox of the 
Islamic secular as a domain of activity that is simultaneously subject to 
the moral principles of Islam, but is not constituted by sharīʿa reasoning. 
Jackson solves this paradox by arguing for a constrained conception 
of the sharīʿa, one that is effectively limited to the concept of the legal 
rule, al-ḥukm. e formal definition of ḥukm, in turn, is taken from 
the science of theoretical jurisprudence, uṣūl al-fiqh. Jackson relies on 
formal developments in uṣūl al-fiqh beginning with Fakhr al-Dīn al-Rāzī 
(d. 606/1210), who systematically defined the sharīʿa as constituted by 

4 Āmidī, Al-Iḥkām fī Uṣūl al-Aḥkām, 1:9. Al-Āmidī describes knowledge of revelati-
on’s qualifications of actions as “the basis of worldly and next-worldly happiness 
(maʿrifat al-aḥkām al-sharʿiyya […] manāṭ al-saʿāda al-dunyawiyya wa’l-ukhrawiyya)”); 
Qurʾān, 7/32, “Say: ‘Who has forbidden the adornment of God, which He has brou-
ght forth for His servants, and the good things among [His] provision?’ Say, ‘These 
are for those who believe, in the life of this world, and on the Day of Resurrection 
they are for them alone.’”.

5 Fadel, Islamic Jurisprudence, Islamic Law, and Modernity, xxii.
6 On this topic, see Baber Johansen’s useful discussion of how the structure of fiqh 

reinforces social differentiation  in Contingency in a Sacred Law.
7  Rida, The Caliphate or Supreme Imamate, 155.
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the combination of injunctive rules (aḥkām taklīf) and declarative rules 
(aḥkām waḍʿ), these latter consisting of legal causes (asbāb), conditions 
(shurūṭ), obstacles (mawāniʿ), and rules of evidence (ḥijāj) established 
before a judge. For Jackson, al-Rāzī’s contribution to the theoretical 
understanding of ḥukm meant that jurists could not only more precisely 
understand the elements of legal rules, but also more clearly identify what 
was not a legal rule.

e implication of this argument is that doctrines lacking these formal 
criteria were not legal rules, and therefore not part of the sharīʿa, even 
if revelation spoke to the issue in a general sense. Jackson relies on the 
distinction between injunctive and declarative rules to introduce the 
notion of the shariʿa having horizontal and vertical dimensions. While 
this aspect of his argument is not free of ambiguity, he suggests that 
the sharīʿa’s horizontal dimension is simply the entirety of its injunctive 
rulings (“Its horizontal boundaries are coterminous with the Five Juristic 
Statuses”8), while its vertical dimension is constituted by the empirical 
facts necessary to make a legal rule operative. Accordingly, with respect 
to declaratory rulings, “the operative consideration here is not the status 
of an act or event as a matter of law but its actual occurrence or existence 
as a matter of fact.”9

But it is not clear why rules that do not satisfy al-Rāzī’s idealized 
conception of ḥukm should not be considered rules of the sharīʿa. Here, 
it is helpful to introduce a distinction regularly deployed by lawyers 
in the common law tradition: the distinction between a rule and a 
standard. A speed limit is a precise rule that fully specifies permitted 
conduct and conduct that is not permitted. By contrast, were the rule to 
be “drive safely in view of the prevailing conditions,” a standard would 
apply that is specified by the individual agent himself or herself, subject 
to subsequent review by a court or other regulator. Jackson seems 
to recognize this distinction in the example he gives of a husband’s 
maintenance obligations for his wife: while the sharīʿa imposes on him 
the obligation to provide maintenance, it provides him no guidance 
on how to do so, leaving that to his own discretion. Despite the fact 
that revelation does not specify how the husband is expected to fulfill 
this obligation, he nevertheless remains answerable to God for his 
faithfulness in discharging this obligation.10

8 Jackson, The Islamic Secular, 87.
9 Jackson, The Islamic Secular, 88–89.
10 Jackson, The Islamic Secular, 88.
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eoretical jurisprudence, too, recognizes a similar conceptual distinction 
between a rule that is unspecified (mujmal, abstract) and a rule that is 
specified (mufaṣṣal). It may be the case that the distinction between these 
categories of rules provides another entry point into what Jackson calls 
the Islamic secular. Whereas abstract rules in the domain of worship 
demand specification at the time of the command given that our reason 
is incapable of knowing how to worship God, unspecified rules in the 
domain of human custom, what the jurists called ʿādāt, could very well be 
spelled out in the fullness of time by reference to general principles of the 
sharīʿa through legal reasoning (ijtihād).

From this perspective, the Islamic secular might be described as being 
constituted by an abstract indication of the sharīʿa – such as in the 
Prophetic ḥadīth “e claimant must provide proof, and the party denying 
the claim must swear an oath” – that serves as an instruction to the 
Muslim community to develop a general law of evidence vindicating this 
principle. Revealed law would then be limited to the general principle, 
while the detailed rules developed by jurists to govern particular cases, 
despite their great specificity, would remain part of the Islamic secular.

But it is not only my concern that Jackson is being overly formalistic that 
leads me to question his insistence on limiting the sharīʿa to the formal 
rule as defined by al-Rāzī and his successors: it also places us in a quandary 
with respect to how we should understand sharīʿa governance, siyāsa 
sharʿiyya, and the continued vitality of detailed fiqh rules in modernity. I 
will turn to this later question below; here, I will focus on my attention on 
Jackson’s discussion of siyāsa.11

Jackson oscillates between describing siyāsa as internal to the sharīʿa, 
insofar as the sharīʿa authorizes it,12 and describing it as external to 
the sharīʿa.13 Jackson himself recognizes the risk of exaggerating the 
separation between the sharīʿa and siyāsa, a conclusion that would likely 
result in the state superseding the sharīʿa.14 On the other hand, Jackson 
rejects the view that siyāsa should be understood as internal to the sharīʿa, 
because that would risk equating the former’s authority with “bona fide, 
unassailable sharʿī authority.”15 But that risk seems remote, given jurists’ 

11 Jackson, The Islamic Secular, 134–44.
12  Jackson, The Islamic Secular, 142, “siyāsah derives its basic mandate from sharīʿah.”
13 Jackson, The Islamic Secular, 135, “One indication of the degree to which Muslim 

jurists conceived of siyāsah […] as an entity apart from sharīʿah is the fact that it is 
rarely discussed as a formal, substantive topic in manuals of jurisprudence or juristic 
law.”

14 Jackson, The Islamic Secular, 143.
15 Jackson, The Islamic Secular, 143.
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definition of siyāsa as depending on the ruler’s discretionary authority. 
And as Jackson himself noted in quoting the nineteenth-century Ḥanafī 
jurist, Ibn ʿĀbidīn (d. 1252/1836), the ruler derives siyāsa authority from 
the general principles of the sharīʿa in situations for which no specific 
textual evidence can be found.16

A concrete example of the subordination of siyāsa to the sharīʿa can 
be found in the obligation to establish a legal system. e Ḥanafī al-
Kāsānī (d. 587/1191), for example, stated that establishment of an 
adjudication system was such a significant obligation that its abrogation 
was inconceivable. Yet, he could only cite summary, abstract texts of the 
Qurʾān in support of that obligation.17 Or consider what Mālikī jurist 
Abū’l Ḥasan al-Lakhmī (d. 478/1085) said about the ruler’s obligation to 
establish a legal system:

Establishing the rule of law for the people is obligatory […]  e ruler of a 
locale can undertake this obligation himself if he is qualified. If he does not 
do so, or is unable to do so, or is not qualified to do so, he must delegate 
it to someone who will undertake responsibility for that on his behalf. If 
there is no ruler, that [obligation] devolves on those persons having good 
judgment and good character, and they appoint to that post whomsoever 
they agree is qualified to discharge that obligation.18

e example of the duty to establish a judicial system illustrates nicely the 
ideal relationship between the sharīʿa and siyāsa: the former establishes 
an aim as a matter of an abstract obligation, but delegates to responsible 
persons within the Muslim community the responsibility of determining 
the means to achieve it. But the analysis should not stop there: a legal 
system, once established, even though it originated in a ruler’s discretion, 
generates facts that function as a legal cause (sabab) in the technical sense 
described by Jackson. e ruler’s discretionary decisions, whether with 
respect to how to allocate jurisdictional competences or to who should fill 
the offices of the positions he creates, interface with the formal structure 
of fiqh and become the obligatory means by which rights and obligations 
are adjudicated. Accordingly, a judge, even though he is appointed 
pursuant to the ruler’s siyāsa, has the power under the rules of fiqh to 
summon defendants to appear before him and force them to answer 

16 Jackson, The Islamic Secular, 142.
17  Kāsānī, Kitāb badā’i‘ al-ṣanā’i‘ fī tartīb al-sharā’i‘, VII, 2.
18 Lakhmī, al-Tabṣira, XI, 5321, “iqāmat al-ḥukm li’l-nās wājib […] fa-ʿalā man kāna 

wāliyan ʿalā balad an yanẓura fī aḥkāmihim in kāna li-dhālika ahlan fa-in lam yafʿal aw 
lam yajid ilā dhālika sabīlan aw lam yakun ahlan ʿalayhi an yuqīma li’l-nās man yanẓur fī 
dhālika lahu fa-in lam yakun fī’l-mawḍiʿ wālin kāna dhālika ilā dhawī al-raʾy wa’l-thiqa 
fa-man ijtimaʿa raʾyuhum ʿalayhi annahu yaṣluḥ li-dhālika aqāmūh.”
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complaints, and if such a defendant fails to appear, he risks an adverse 
judgment, at least according to the Mālikīs.19

Jackson is of course correct that, as a formal matter and at least in the 
period after the establishment of the legal schools, jurists recognized a 
formal distinction between fiqh and siyāsa, the former being the domain of 
an increasingly professionalized class of jurists and the latter the domain 
of the executive, usually a military governor. is formal distinction is 
reflected in the methods of both: as reflected in Jackson’s quoting of 
Ibn Taymiyya, the binding character of siyāsa is derived from the ruler’s 
deliberation, using consultative methods, about the public good, whereas 
fiqh derives its binding character from revelation itself.

But this institutional division of labor is itself historically contingent and 
cannot be adduced as evidence of conceptual limits on the sharīʿa. ʿAllāl 
al-Fāsī, for example, relying on a prophetic ḥadīth narrated by ʿAlī b. Abī 
Ṭālib, argued that fiqh in the period of the Rāshidūn caliphs was embedded 
in a consultative process that resulted in binding decisions based on the 
agreement of those the caliph consulted.20 Such decisions were binding 
in practice (wajaba ittibāʿuhu fī al-ʿamal) despite the fact that they did not 
include the views of all the Companions, and despite the fact that others 
remained free to dissent from the substance of the decision (wa in jāza 
li-man lam yaḥḍur min ahl al-ijtihād an yubdiya raʾyan mukhālifan). ose 
holding responsible positions, however, remained obligated, as a practical 
matter, to follow the decision of the institution, even if they dissented 
from it in substance.21 Umar Abd-Allah Wymann-Landgraff, too, argues 
that the celebrated Seven Jurists of Medina should not be though of as 
individual mujtahids operating in the fashion of the professional jurist 
in the period after the formation of the law schools; rather, he suggests 

19 Khalīl ibn Isḥāq al-Jundī, Mukhtaṣar Khalīl, 230, “wa’l qarīb ka’l-ḥāḍir wa’l-baʿīd ka-
ifrīqiyya yuqḍā ʿ alayhi bi-yamīn al-qaḍāʾ wa sammā al-shuhūd wa illā nuqiḍa wa’l-ʿashara 
aw al-yawmān maʿ al-khawf yuqḍā ʿ alayhi maʿahā fī ghayr istiḥqāq al-ʿaqār […] wa jalaba 
al-khaṣma bi-khātam aw rasūl in kāna ʿalā masāfat al-ʿadwā lā akthara ka’l-sittīn milan 
illā bi-shāhid.”

20 Fāsī, Maqāṣid al-sharī‘ah al-Islāmīyah wa-makārimuhā, 121. The ḥadīth states that 
ʿAlī said, “I said, ‘Messenger of God! An event takes place among us for which ne-
ither a [text of the] Quran has been revealed nor have you provided a rule (sunna) 
for it.’ He said, ‘[In such cases,] gather those believers among you with knowled-
ge of it and decided it through mutual deliberation (fa ijʿalūhu shūrā baynakum), 
but do not resolve it based on the opinion of one of you (wa lā taqḍū fīhi bi-raʾy 
wāḥid).’”

21 Fāsī, 121, “The practice of responsible officials was necessarily in accordance with 
what the institution agreed (lākinna al-ʿamal yajib an yaqaʿa min ṭaraf al-masʾūlīna bi-
mā ittafaqat ʿalayhi al-hayʾa).”
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that they were members of a legal council operating in Medina during 
Umayyad rule.22

From this perspective, siyāsa can be understood as the means by which 
the Muslim community pursues its collective freedom to pursue common 
aims, such as establishing a system of justice. Of course, its common 
aims go well beyond simply having courts, a military, a system of roads, 
etc. ese aims presumably include all the obligations that the sharīʿa 
describes as ‘collective’ (furūḍ kifāya): preserving the religious sciences of 
Islam, the cultivation of all “important crafts (al-ḥiraf al-muhimma),” and 
so on.23 If the duty to establish a judicial system is taken as a paradigmatic 
example of the relationship between siyāsa and fiqh, we might make a more 
general statement: the legal concept of the collective obligation serves as 
the bridge between siyāsa and fiqh and places the state at the center of 
achieving these common aims because, in most circumstances, it is the 
institution best placed to organize how the community will pursue these 
collective ends.

Without questioning the substance of the Islamic secular, Jackson’s 
argument for it, unfortunately, is weakened by its reliance on particular 
pre-modern political institutions and their particular division of 
intellectual labor, both of which, it seems to me, are highly contingent. 
eir contingency, moreover, is made clear under conditions of modernity 
where modern Muslims have sought to reconstitute the sharīʿa as a viable 
system of public law outside the domains of the legal schools. I suspect 
that Jackson’s arguments about the distinctiveness of fiqh/sharīʿa and 
siyāsa has more to do with his own political theory regarding the modern 
state than it does with the nature of the sharīʿa and its relationship to the 
Islamic secular.

Jackson’s suspicion of the state appears in numerous passages of e 
Islamic Secular, but I wish to focus on the concept of legal monism that he 
cites in at least four different places as a negative feature of modern law.24 
Jackson identifies Robert Cover’s concept of “jurispathy”25 – the capacity of 

22 His interpretation of the Seven Jurists as members of a council of seven also expla-
ins why, despite the label of seven, the tradition identified twelve members of this 
group.  Wymann-Landgraf, Mālik and Medina, 43, note 42, “The Seven Jurists com-
prised an authoritative legal council similar to the ones that existed in Medina un-
der the caliphates of Abū Bakr and ʿUmar […] According to Mālik, the Prophet had 
directed the creation of such legal councils for solving questions lacking precedent 
in the Qurʾān or the sunna.”

23 Al-Jundī, Mukhtaṣar Khalīl, 89.
24 Jackson, The Islamic Secular, 197, 281, 291, 295.
25 Cover, “Foreword”, 1–68+70–306, at 40.
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modern legal institutions such as courts to destroy alternative sites of law 
creation through internal processes of legal interpretation and decision-
enforcement – as representing “significant challenges to Islam-cum-sharīʿa” 
insofar as it contributes to Muslims adopting the form of the modern state, 
with its tendency to become an “autocracy-legitimizing leviathan.”26 Legal 
monism, the idea of one law for all persons in a single jurisdiction, is also 
problematic insofar as it precludes Muslims from recognizing the legitimacy 
of the pluralistic normative communities living in Muslim territory.
Legal pluralism is both intra-religious, insofar as different Muslims have 
different interpretations of divine law – all of which, from a theological 
perspective, are legitimate – and inter-religious, insofar as most Muslim-
majority jurisdictions also contain significant numbers of non-Muslims.27 
Jackson suggests that non-Muslims might prefer a return to this kind 
of legal pluralism, even if it entails a certain amount of subordination of 
non-Muslim groups to Muslims. Indeed, he even cites Pope Shenouda’s 
call to Egyptian judges to follow the sharīʿa in deferring to the Church 
on the question of Egyptian Christians’ right to remarry as evidence that 
there might be a desire on the part of at least some non-Muslim groups to 
return to a pre-modern legal order that respected community autonomy, 
even at the price of some kind of subordination.28

In identifying legal monism as representing an especially potent threat 
to the integrity of the sharīʿa, Jackson seems to be relying on the notion 
that legal pluralism of the sort that flourished in the formative period 
of Islamic law, and then became institutionalized in the Mamlūk state, 
is an indispensable feature of the sharīʿa. Suggesting that the sharīʿa 
requires a high degree of legal pluralism appears to me to be a case of 
taking a contingent institutional feature of Islamic legal history and then 
elevating it to a necessary and almost immutable principle of the sharīʿa.
I would suggest, to the contrary, that the institutionalization of legal 
pluralism in the form taken in the Mamlūk state through the creation of a 
legal system representing all four Sunnī schools of law, was the exception 
rather than the rule in Muslim history. North Africa, Andalusia, and 
West Africa certainly never entertained multiple schools of law. Indeed, 
western Mālikīs were quite hostile to allowing other schools to have 
any institutional presence in their domains.29 Ḥanafism was practically 

26 Jackson, The Islamic Secular, 197.
27 Jackson, The Islamic Secular, 281, 294–95.
28 Jackson, The Islamic Secular, 291.
29 See, for example, Fierro, “Proto-Malikis, 57–76. Fierro argues that jurists, in alliance 

with Andalusia’s Umayyad rulers, vigorously resisted the spread of Ḥanafism, Shā-
fiʿism, ahl al-ḥadīth, and Ẓāhirism.
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hegemonic in eastern Islamic lands, i.e., Central Asia and what is now 
the northern portion of the Indian subcontinent, particularly following 
the Mongol invasions when Shāfiʿism seemed to have died out almost 
entirely. Shāfiʿism, on the other hand, took on a hegemonic role in various 
territories as well – the east African coast, southern India, and Southeast 
Asia (what is today Indonesia, Malaysia, and Singapore).

Cover argued that the need to control the surfeit of law arising from 
pluralistic, community-based law-making ( “jurisgenesis”30) is what gives 
rise to law’s jurispathic tendency.31 His observation is vindicated in the 
case of the Mamlūk state’s institutionalization of legal pluralism. More or 
less contemporaneously with the institutionalization of the four-school 
system, jurists also developed a conflict-of-laws principle that served to 
regulate jurisgenesis: legal judgments could be overturned if they were 
contrary to explicit text (naṣṣ), a fortiori analogy (qiyas al-awlā), general 
legal principles (al-qawāʿid al-ʿāmma), or consensus (ijmāʿ), at least in the 
absence of a sufficiently strong countervailing consideration (muʿāriḍ).32

Jurisgenesis and jurispathy, on Cover’s account, are both indispensable 
features of law: the former creates communities of subjective commitment, 
and the latter attends to the good order of the world based on objective and 
enforceable rules.33 Jackson is concerned that the state, through its claim 
to exercise a monopoly in lawmaking, produces an excess of jurispathy, 
resulting in the destruction of community, or even the possibility of 
community. Jackson’s intuition rests in why we resist totalitarian states: 
their desire to attend to everything destroys the capacity of individuals and 
communities to create any meaning for themselves. Jackson clearly fears 
that if the state is recognized as having an organic relationship with the 
sharīʿa through siyāsa, it will be able to destroy the Muslim community’s 
ability to generate norms for itself from the ground up.

But rejection of totalitarianism, or even authoritarianism, does not tell us 
where and how to balance jurisgenesis and jurispathy. Not only did Muslim 
jurists in the Mamlūk period develop a conflict-of-laws principle to control 
jurisgenesis, one of the animating reasons for the caliphate, on al-Māwardī’s 
account, is expressly jurispathic in Cover’s sense: the requirement to create 
a unified public order.34 e doctrine of the caliphate was not totalitarian, 

30 Cover, “Foreword”, 11.
31 Cover, “Foreword,” 40. Here, Cover argues that the state and its legal institutions, 

such as courts, come into existence not to create law but to control the excess of laws 
that communities produce and that result in conflict between different norms.

32 Qarāfī, The Criterion for Distinguishing Legal Opinions, 153.
33 Cover, “Foreword,” 12–13.
34 Mohammad Fadel, “Islamic Law Reform”, 44–90, at 56.
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however; it limited the caliph’s authority to the common good, therefore 
allowing jurisgenesis to continue in those domains of life that were 
“private,” i.e., that were not part of the “common interest.”35

Jackson’s anxiety about the state, I suggest, has less to do with the innate 
features of the sharīʿa than with doubts about how to draw a principled 
line between the public – in which the jurispathic efforts of the state are 
necessary and welcome – and the non-public – in which the state would 
be exceeding its legitimate role. ere is, of course, no easy answer to 
this problem, but it is hard to avoid the conclusion that the state, with 
its jurispathic powers, is unavoidably involved in managing the problems 
generated by capitalist modernity.36

I suppose that many, or even most of Jackson’s readers need no persuasion 
that an overly dogmatic approach to the sharīʿa is not only unjustified by 
the tradition, but also dangerous to Muslim flourishing in modernity. At 
the same time, these sympathetic readers might very well finish the book 
with the sense that some of the most important questions the Islamic 
secular raises, such as how to draw a principled distinction between the 
necessarily monist public domain and the pluralistic domain of private 
commitment, remain unanswered. Perhaps in future work Jackson will 
lay out how Muslims can use the Islamic secular to think critically about 
these larger constitutional questions and to navigate the question of 
how to reconcile Islamic commitment, intra-Muslim pluralism, and the 
instrumental rationality capitalism requires of governance if Muslim 
societies are to compete successfully in the modern world.

Jackson suggests that Muslim states might solve the tension between 
community-based jurisgenesis and the state’s jurispathy by returning to 
the pre-modern model of different self-governing communities co-existing 
under the general protection of the sharīʿa. e example he gives may 
show why the Christian Church in Egypt might prefer such a solution, but 
it does not speak to why individual Egyptian Christians would agree, for 
instance, to have their rights to exit an unhappy marriage and then remarry 
arbitrarily limited by the decisions of their Church, especially when the vast 
majority of their Muslim neighbors suffer from no similar burden.

35 Fadel, “Islamic Law Reform,” 69. Here, the author quotes the Mālikī judge and jurist 
al-Qāḍī Abū Bakr b. al-ʿArabī for the proposition that the ruler is only the agent of 
the Muslim community with respect to abstract rights enjoyed in common, not their 
specified, personal rights.

36 See, for example, Mohammad Fadel, “Islamic Law, Collective Obligations”, 172–95, 
The author argues that the rapid and cascading social changes attendant to capitalist 
modernity require a radically new approach to Islamic law focusing more on collecti-
ve obligations (furūḍ kifāya) than on fiqh’s traditional focus on individual rights and 
obligations.
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is line of questioning leads us back to the problem of equality and the 
modern state. What seems to be missing from Jackson’s account of the 
state is that it is a necessary institution of social cooperation, with the 
extent of its law-making powers objectively circumscribed only by the 
need to organize the individuals within a society to achieve common aims. 
Law is the instrument by which the state attempts to organize individuals 
in pursuit of these common aims. It is difficult to imagine a state that 
consists of numerous self-governing, insular communities being capable 
of executing projects that require mutual cooperation on any meaningful 
scale. Indeed, one need only look at Lebanon to see an example of what 
happens to a state governed in such a manner.

e shift in constitutional law from a focus on communal rights to 
individual rights was not merely a result of secularization in the negative 
ideological sense that Jackson so rightly resists. It was also a response to 
the need to engage in social cooperation on a scale much broader than had 
been the case in the medieval period. It is not surprising that states, given 
their role as organizers of common projects, need to embed these projects 
in a common story, which explains why some kind of patriotic attachment 
or “nationalism” is a universal phenomenon with the rise of the state: it 
is easier to convince individuals to cooperate when they believe that they 
have a stake in the success of the cooperative project.37 Conversely, states 
that are unable to produce a sentiment of duty on the part of its citizens 
are much less likely to succeed in marshaling their society’s resources in 
the pursuit of collective ends.

For these reasons, I find it exceedingly implausible that Muslims could 
introduce a form of governance radically different than that of the 
modern state. e only question the Islamic secular should take on, 
therefore, is the kind of state Muslim societies will adopt. It is difficult to 
get a complete sense of Jackson’s personal political philosophy but based 
on his criticism of Andrew March in e Islamic Secular’s last chapter, one 
is tempted to call Jackson a Madisonian democrat. Like Madison, Jackson 
seems to trust more in the interplay of interests and an implicit balance 
of social power to preserve Muslim rights in the United States than in the 
idea of a common conception of justice.38

37  Ṭahṭāwī, al-Murshid al-amīn, 93–94. Ṭahṭāwī discusses the rights of a given country’s 
people and why respect for their rights induces more effective cooperation in pursuit 
of improving their country’s condition.

38 “Founders Online, The Federalist Number 10, [22 November] 1787”. In this docu-
ment, Madison states that unity of opinion, interests, and passions is impracticable 
and that the best strategy for stability is a citizenry with diverse views and interests 
that can check the rise of tyrannical factions.
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An analysis of Jackson’s critique of March could produce an essay on its 
own, but here I wish to emphasize the methodological critique he deploys. 
roughout his engagement with March, Jackson criticizes him, essentially, 
for taking fiqh doctrines too seriously. In effect, he accuses March of confusing 
juristic statement that are part of the Islamic secular with transcendent 
Islamic ideals. For Jackson, because the doctrines March engages are properly 
part of the Islamic secular – and not the sharīʿa – Muslims are essentially free 
to revise those rules based on their concrete political interests.

e critique is more substantial than saying March’s argument was based 
on a straw man. Jackson argues that March’s entire approach – that of an 
ideal, ahistorical encounter between Muslims and non-Muslims seeking 
to form a social contract – is on its own threatening to Muslim well-being. 
From Jackson’s perspective, engaging with fiqh as though it is ideal theory 
mischaracterizes the juristic enterprise and carries the risk of tying 
Muslims to particular positions as a matter of transcendent truth. is 
assumption ignores the fact that fiqh, especially as an applied practice, 
has always included a high degree of prudence. By treating it as an ideal 
theory without recognizing that prudence is internal to the sharīʿa and 
then testing its theoretical rules for compatibility with Rawlsian principles 
of justice, March places Muslims in the position, potentially at least, of 
having to choose between fidelity to principles of justice and fidelity to 
the sharīʿa. e demands of political liberalism, therefore, amount to a 
demand that Muslims be willing to revise even core beliefs in order for 
them to be reasonable citizens. It is liberalism’s concern with “ordering 
[…] the soul [of Muslims]” that Jackson finds threatening.39

In the place of Rawls’ ideal of a well-ordered society comprised of reasonable 
persons who, for their own reasons internal to their own comprehensive 
doctrines, are happy to pursue only a restrained vision of their ideal theory in 
recognition of the equality of others, Jackson seems to endorse, implicitly at 
least, a conception of politics for American Muslims that can be described as 
competitive pluralism. Jackson describes the United States as being made up 
of numerous subcommunities constituted by an unchosen sense of self-love 
that dominates their sense of justice.40 He not only believes Rawls’ aim to 
replace these affective bonds with the rational bonds of public reason cannot 
work, but also that the attempt to do so catalyzes social conflict inasmuch 
as members of groups perceive the demand to justify their attachments as 
“mortal threats” to their continued existence.41

39 Jackson, The Islamic Secular, 320.
40 Jackson, The Islamic Secular, 350–51.
41 Jackson, The Islamic Secular, 351. For a similar argument, see Peñalver, “Is Public 

Reason Counterproductive?”, 515–44.
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is skepticism toward public reason and its aim, on Jackson’s account, 
of reordering the “souls” of its subjects, originates, I believe, in Jackson’s 
concerns for preserving the “plausibility structure” of Islam in the United 
States. By “plausibility structure,” Jackson means the ordinary practices 
of life that sustain and help reproduce a certain way of living, a certain set 
of moral commitments shared by a particular moral community. Ideally, 
a community’s norms are reinforced and sustained by the everyday 
social experiences of its members, but at the very least, its survival as a 
community requires that those daily social practices do not undermine its 
normative commitments.42 Jackson believes that Rawlsian demands for 
public reason, if followed, will undermine Muslims’ capacity to sustain 
such a plausibility structure for their communal lives in the United States.

In place of these demands, he offers an interpretation of American civic 
life characterized by a thin set of common political commitments, perhaps 
what a Rawlsian would call a modus vivendi reflected in a constitutional 
consensus. is seems to be the thrust of his argument when he writes,

Islam, in my view, simply permits Muslims to accept the Constitution as a 
political pact, and the real incentive to embrace it comes largely from the 
Islamic Secular side of deliberation and the material benefits it confers 
upon Muslims, including an ability to pursue their “primary communal 
commitment.”43

Jackson is suspicious of any demand that Muslims affirm the constitution 
on morally significant deontic grounds that could be taken as compelling 
them to uphold the constitution as a matter of religious doctrine.44 I 
take this position not as representing an insincere or strategic argument 
for Muslims to accept constitutional democracy but rather as reflective 
of Jackson’s reticence to clothe what he sees to be a prudential political 
judgment with religious sanctity.

But there is a serious problem with this view: how can I, as a Muslim, 
commit myself to a political project in which I will be at the mercy of 
others unless I reasonably believe that my counterparties will abide by 
their commitments, even when they have, from their own doctrinal 
perspectives, good reasons to abandon those commitments when it is in 
their interest do so? It is not implausible to believe that the plausibility 
structures of other American communities, such as Evangelical Christians 
or Zionists, might be radically challenged and even undermined by the 

42 Jackson, The Islamic Secular, 156–57.
43 Jackson, The Islamic Secular, 361.
44 Jackson, The Islamic Secular, 361.
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presence of strong, confident Muslim communities, even if numerically 
small. How can I, as a Muslim, trust them to abide by the constitution 
when doing so would result in a threat to their normative worlds?

Rawls, despite whatever other problems his theory may introduce, at least 
sees this problem and tries to explain how it is possible that a reasonably 
just constitution might be stable over the long term. He argues, correctly I 
believe, that the only way for a reasonably just constitution to be stable over 
time in pluralistic conditions is if the majority of its citizens, despite their 
differences, all see profound moral reasons to adhere to such a constitution. 
It is hard to see how it would otherwise be possible to generate the trust 
necessary between different social groups to convince all of them that 
the constitution will, in fact, provide them significant “material benefits” 
and protect their “primary communal commitment,” and to eschew the 
temptation of using political power to circumscribe or even destroy other 
communities seen as fundamentally contradictory to their ways of life.

But is it possible to achieve this goal – stability of the constitutional order 
– if every community is afforded everything it desires in the name of what 
its plausibility structure requires for its own flourishing, or even its own 
continued existence? For the same reason that Cover holds jurisgenesis 
leads to jurispathy, a stable constitutional order will necessarily place 
limits on the extent to which particular communities will be allowed to 
pursue their “primary communal commitment[s].”

Rawls tries to make this determination using the veil of ignorance 
to insulate constitutional rules from the arbitrary vagaries of power 
relationships between various parties in society. If his is not an appropriate 
method for determining constitutional limits on how different groups can 
pursue the actualization of their own normative worlds, it seems the only 
other option would be naked power. And it is difficult for me to see how 
it could ever be in the rational interest of a Muslim to adhere to the US 
constitution under such conditions: a rational Muslim simply could not 
trust the commitments of others to honor the constitution’s obligations to 
him. Instead of thinking about the credibility of others’ commitments to 
the constitution, Jackson seems to be focused instead on whether having a 
deontic commitment to the principles of justice set out in said constitution 
would result in an intolerable compromise of religious principle, even if we 
cannot articulate with precision what that religious principle is.

Jackson’s chain of reasoning in his argument against March is odd 
in another sense: it seems to undermine the grounds of one of his 
fundamental critiques of March, that the rules of fiqh, because of the 
importance of prudence in their application, should not be reified and 
made the standard against which Muslim good faith is measured. Jackson’s 
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reasoning here is not so far from Rawls’ argument about the content 
of reasonable comprehensive doctrines. Rawls assumes reasonable 
comprehensive doctrines will assign superior moral weight to the rights 
secured by a politically liberal constitution than to those elements of the 
doctrine’s conception of the good that it must forego to live under such a 
constitutional regime.45 One can point to a well-recognized Islamic legal 
maxim in support of what one might describe as the morally grounded 
prudence undergirding Jackson’s conception of the Islamic secular: mā 
lā yudrak kulluhu lā yutrak julluhu (“that which cannot be obtained in its 
entirety is not to be jettisoned in substantial part”). is is precisely the 
intuition that leads Rawls to have confidence in the stability of a just (or 
reasonably just) constitution. Indeed, Jackson may in fact be much more 
Rawlsian in his assumptions than he is prepared to admit.

Whatever difficulties a Rawlsian interpretation of the American polity 
might raise for Muslims, the question of the plausibility structure of 
Islam in a pluralistic America governed by Madisonian principles still 
looms large. I would have liked to see Jackson spend more time discussing 
what he believes American Muslims need to do in terms of institution-
building in order for them to secure the plausibility structure he argues 
is so crucial for Islam to flourish in the United States. Had he done so, 
he would have been able to provide a more granular critique of March’s 
argument by identifying precisely how attempts to create an overlapping 
consensus interfere with Muslims’ ability to establish the plausibility 
structure they need to flourish.

e Islamic Secular is a learned and erudite book that deploys a masterful 
understanding of Islamic legal and theological history to make important 
interventions in public debates about the place of Islam and Islamic law 
in the modern state. As can perhaps be expected in such a book, it raises 
more questions than it answers. As a sympathetic reader, I sometimes 
wished the author had spent less time justifying the idea of the Islamic 
secular and instead deployed it to demonstrate its usefulness in resolving 
various issues of concern to the contemporary Muslim public. In any case, 
I am eagerly looking forward to the sequel.
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In 1989 and again in 1992, Francis Fukuyama famously announced the 
“End of History.” Modern men and women could finally terminate their 
search for humanity’s optimal political (and economic) arrangement.  e 
modern West had at long last delivered in the form of liberal democracy 
(and market capitalism).  I was recently reminded of this thesis in reading 
Professor Mohammad Fadel’s review of e Islamic Secular.  Alongside 
his own vision of Islamic law and legal history, Fadel has a clear set of 
ideological commitments, at the center of which lay the normative 
status of the modern, secular, democratic state (mediated through the 
political liberalism of John Rawls) and legal monism as this state’s basic 
operating structure.  ese (and other) features of history’s terminus ad 
quem contribute majorly to the interpretive prism through which he reads 
e Islamic Secular, which results in the book’s actual thesis often taking a 
back seat to Fadel’s preferred narrative.

Fadel begins by flagging e Islamic Secular’s “conceptual thickness” 
which, according to him, “risks rendering it inaccessible to the broad, 
non-specialist public whom I believe is Jackson’s intended audience” 
(F, 208).  Fair enough.  But Fadel is a specialist for whom “conceptual 
thickness” should be par for the course.  Rather than engage with the 
book’s conceptual richness, however, he explains that it is “difficult to 
write a concise review of the book’s a principal points” and that he will 
thus limit himself to “certain themes the author pursues in the book in an 
attempt to describe Jackson’s central point” (F, 207-08).  He abandons the 
standard approach of proceeding chapter by chapter.  By contrast, I shall 
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try to proceed, as far as is organizationally feasible, page by page, to avoid 
the appearance of responding only to those aspects of Fadel’s argument to 
which I find it convenient to respond.

Before proceeding, however, allow me to rehearse two points that go to 
the heart of e Islamic Secular and whose failure to appreciate will result 
in the book’s main ideas being overlooked or misinterpreted.  First, the 
book is first and foremost about how Islam-cum-sharī‘ah relates to the 
term “secular,” a foundational descriptor and constituent of modernity’s 
lexicon and mindset.  e late Shahab Ahmed eloquently summarized the 
centrality and function of this term as relates to Islam when he wrote 
in What is Islam?: “Is x religion and therefore Islam, or is x secular and 
therefore not-Islam?”  In other words, can Muslims legitimately pursue 
God’s pleasure through ‘secular’ thoughts and actions?  Or are what might 
be deemed ‘properly religious acts’ the only avenues to pleasing the God 
of Islam?   Of course, the answer depends on one’s understanding of 
“secular” and “religious.” e Islamic Secular assumes the West enjoys no 
monopoly on the meaning of these terms and puts forth a definition of 
“secular” that draws on the concept of what scholars of religion refer to 
as “differentiation.”  Differentiation is a mode of the secular that neither 
displaces God nor seeks to obliterate religion but simply circumscribes 
certain areas of concern (viz., politics, science, the economy) as areas the 
determination of whose concrete substance (as opposed to salvific status) 
revelation is assumed not to speak authoritatively.

In their theory of the methodologies undergirding the interpretation 
and application of sharī‘ah, that is, uṣūl fiqh, pre-modern Muslim jurists 
consistently separate shar‘ī disciplines and metrics of assessment from 
non-shar‘ī disciplines and metrics of assessment.  ey identify the 
determination of the concrete substance of Islam’s ‘salvific’ or ‘legal’ rules 
(aḥkām shar‘īyah/ sg. ḥukm shar‘ī) as predominantly shar‘ī enterprise, in 
contradistinction to such non-shar‘ī disciplines as economics, traffic laws 
or mathematics, whose substance is not determined by the revelatory 
sources of sharī‘ah.  In making this distinction, I argue, Muslim jurists 
were effectively imposing boundaries on sharī‘ah as a metric of assessment, 
which amounts to “differentiation” in the form of limits on what 
revelation-cum-sharī‘ah can speak to concretely and authoritatively.  
Mathematics (as a discipline), for example, cannot be known or assessed 
qua mathematics based on sharī‘ah, its metrics or its sources.  Rather, to 
assess a mathematical formula qua mathematical formula (beyond the 3 
+7 mentioned in the Qur’ān [2:196]), one needs a non-shar‘ī, mathematical 
metric of assessment.  us, for example, in his foundational text on 
algebra, Kitāb al-Jabr wa al-Muqābalah, the 3rd/9th century al-Khawārizmī 
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cites not a single Qur’ānic verse or Prophetic hadīth to back any formula 
or explain any diagram.1  Similarly, one relies upon empirical rather than 
shar‘ī sources to determine the position of the sun in sky, despite the 
importance of this determination to the quintessentially religious act of 
prayer.  In sum, mathematics and determining the sun’s position in the 
sky are differentiated, non-sharī, ‘secular’ enterprises.  And the ‘secular’ in 
Islam, or the “Islamic Secular”, simply refers to differentiated, non-shar‘ī 
rules or assessments executed in the interest and the name of Islam.

Meanwhile, “religion” (read: Islam) according to the Islamic Secular, 
is defined not as sharī‘ah but as an orientation towards life lived in 
conscious awareness of the ubiquitous gaze of the God of Islam, which is 
boundless and thus inclusive of both sharī‘ah and non-shar‘ī, differentiated 
enterprises.  us, al-Khawārizmī, for example, opens his work on algebra 
with a benediction to God and prayers upon the Prophet and explains the 
importance of this enterprise for adjudicating the everyday transactions 
of Muslims.  “Religion,” on this understanding, consists of the combined 
elements of shar‘ī and non-shar‘ī modes of thinking and acting, and the 
Islamic Secular ultimately constitutes a “religious secular.”  In other 
words, a human act, can be both ‘secular’ (i.e., differentiated) and religious 
/ Islamic at the same time.  And God’s pleasure can be pursued through 
thoughts and actions that, outside this Islamic framing, might be thought 
of as “secular” in the reigning Western sense of “non-religious,”

Pursuing God’s pleasure begins with adopting Islam-cum-sharī‘ah as one’s 
basic standard of behavior and orientation and proceeds to instantiate-
cum-supplement this commitment through the necessary non-shar‘ī 
auxiliary deliberations –– common sense, mathematics, astronomy, and 
the like–– all of these entailing metrics of execution and assessment 
beyond those of sharī‘ah.  In other words, what is needed in the case of 
mathematics (to calculate zakāt (alms) for example) is to know not 
that a proposed conclusion is “permissible,” or mubāḥ, but that it is 
mathematically “correct.”  “Correct,” however, is not (in this context) a 
shar‘ī metric: to say that 27 + 37 = 54 may be “incorrect” but perfectly 
“permissible,” shar‘an (as a teacher might see fit to include on a multiple-
choice math exam).  Indeed, one is under no shar‘ī obligation to know that 
27 + 37 = 64.  e argument of e Islamic Secular is simply that the metrics 
for producing and assessing relevant, non-shar‘ī, auxiliary enterprises 

1 Muhammad b. Mūsā al-Khawārizmī, Kitāb al-jabr wa al-muqābalah, ed. ‘A. M. Mash-
rafah - M.M. Aḥmad, Cairo: Paul Barbey Press, 1937.  In discussing inheritance, e.g., 
he does assume the basic Qur’ānic shares as a point of departure, but this is entirely 
separate from the mathematics that determine the outcome of the cases he discus-
ses.  The same applies to his occasional reference to the “position of Abū Ḥanīfa.”



230
İslam
Araştırmaları
Dergisi
56 (2026)
227-255

Sherman A. Jackson

are both critical and indigenous to Islam, even though, substantively 
speaking, they routinely fall outside what can be known based on sharī‘ah’s 
shar‘ī dictates or metrics.  Of course, a full appreciation of e Islamic 
Secular requires familiarity with more than these two insights.  But Fadel’s 
overlooking these two in particular appears to contribute significantly to 
his reading of the book.

Fadel states early on, that I reject the idea that everything “Islamic” is 
“determined by a jurisprudential logic impervious to non-jurisprudential, 
i.e., secular, reason” (F, 207-08).  He goes on to state that “most of the debate 
[with Jackson’s interlocutors] takes place on the terrain of this Islamic 
secular [sic] and not, the Islamic as such” (F, 2, 208).  ere are two issues 
here.  First, Fadel seems to equate “Islamic” with “shar‘ī,” as a result of which 
he depicts the Islamic Secular as neither Islamic nor focused on the “Islamic 
as such” (because the Islamic Secular is not shar‘ī).  But this contradicts the 
fundamental thesis of the book, which is that the “Islamic” is not equal to 
the “shar‘ī,” and the “Islamic Secular” can be and is fully Islamic, even as a 
non-shar‘ī enterprise.  Second, I never stated or implied that jurisprudential 
logic is impervious to “non-jurisprudential” or “secular” reason.  In fact (and 
we will see this more concretely below) I state explicitly that the non-shar‘ī, 
differentiated, Islamic Secular and the shar‘ī, revelatory and jurisprudential 
routinely and necessarily interpenetrate (I.S., 236).

On the same page, in explaining my choice of the phrase “Islamic secular” 
[sic], Fadel ignores my explanation (laid out in the Introduction and Ch. 1) 
and suggests an understanding that is not only external to my vindication 
but also misleading.  According to him, I have “two principal reasons for 
this neologism” (F, 208).  e first is to avoid totalitarian conceptions 
of sharī‘ah.  He claims that I believe that totalitarian understandings of 
sharī‘ah are the “natural outcome of conflating two distinct notions”:1) 
that nothing is outside the purview of divine judgment; and 2) that all 
Muslims, indeed all of humanity, are under an obligation to submit to 
divine law (ḥukm allāh)” (F, 208).  From here he observes that I seek to 
avoid totalitarian notions of sharī‘ah “by placing strict limits on what 
ought to be considered  a rule of divine law in the sharī‘a, giving careful 
attention to the formal structure of what constitutes a ḥukm, a ‘rule’” 
(F, 208).  On the surface, this is all fine (except his attributing to me the 
claim about all humanity).  But Fadel fails to mention that the “strict 
limits” placed on the ḥukm shar‘ī were the work not of Jackson but of 
classical and post-formative Muslim jurists.  is conceals a major aspect 
of my thesis, namely that, in contradistinction to the situation in the 
modern West where the whole point of the secular was to impose limits on 
the authority of revelation-cum-religion from without, the Islamic Secular 
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is founded on the idea that Muslim jurists themselves imposed these 
limits on sharī‘ah from within.  If Fadel disagrees with my interpretation 
of juristic discourse here, it would have been useful for him to show why.  
But he all but ignores the jurists in this regard, which allows him to cast 
aspersions on the Islamic Secular as an ostensibly Jacksonian invention, 
without his being seen as questioning the fuqahā’.

Meanwhile, I made it clear that the restrictions the jurists imposed on the 
ḥukm shar‘ī were not directed exclusively at sharī‘ah’s rule-making capacity 
but spoke to the fact that sharī‘ah routinely does not provide instruction 
on how to instantiate in real space and time many of the rules it does 
dictate.  e limits Muslim jurists imputed to the ḥukm shar‘ī were of both 
“horizontal” and “vertical” dimensions.  e horizontal dimension spoke 
to issues on which sharī‘ah did not propound an explicit rule, e.g., speed 
limits or zoning regulations.  e vertical dimension spoke to the realm 
‘beneath’ the ḥukm shar‘ī (as I describe it) where the rule is clear but one 
must dig down beneath it in search of the means to its proper instantiation.  
In other words, even when sharī‘ah issues an explicit rule (e.g., that it is 
obligatory (wājib) for a man to support his family financially) it routinely 
does not indicate how this rule is to be satisfied (e.g., how a man is to earn 
enough money to fulfill this obligation).  Rather, for this, one must rely 
on deliberations ‘beyond’ or ‘beneath’ the surface of the rule (e.g., what 
kind and how much education one should pursue).  Again, however, I 
clarified precisely in this context that “good,” “profitable” “sufficient” and 
the like are not shar‘ī metrics.  Nor is architecture, for example, a shar‘ī 
pursuit.  Yet Muslims need to know that their structures are structurally 
sound, and perhaps even profitable, every bit as urgently as they need to 
know that they are “permissible” to construct and live in.  And here, to 
capture the basic thrust of e Islamic Secular, we might return to Shahab 
Ahmed’s insightful query: Is architecture religious and therefore Islam, or 
is it secular and therefore not-Islam?”  How are Muslims to understand, 
in other words, the relationship between their religiosity and the many 
pursuits and disciplines that are not dictated by Scripture or its principled 
extrapolation yet are integral to the instantiation of Islam as praxis?

While Fadel acknowledges much of the foregoing in principle, he appears 
not to follow through on this understanding in practice.  For example, 
according to him, “e Islamic secular [sic] ... is constituted in large part 
by a vast swathe of human activity for which there are no determinate 
rules of divine law but is nevertheless morally significant” (F, 209).  is 
is partially true but also misleading.  First, the Islamic Secular remains 
relevant in its vertical dimension even where there is an explicit rule, as 
we just saw with a man’s duty to support his family financially.  Second, 
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both vertically and horizontally speaking, the value or interest to be 
pursued or instantiated beyond the dictates of sharī‘ah’s rules (or even 
within them) is not necessarily “moral.”  To be sure, a Muslim will ideally 
pursue only actions that are at least permissible (mubāḥ), shar‘an, and in 
this sense, one may see all Islamic Secular acts as “morally significant.”  
But the proximate, determinative value of an Islamic Secular act is 
routinely not its “morality” (i.e., permissibility) but the fact that it is 
“effective,” “profitable,” “beautiful” or whatever is appropriate to the 
interest at hand.  at these acts remain within the scope of Islam as dīn 
(and even of sharī‘ah) and are therefore religious acts does not alter the 
legitimacy of this practical (as opposed to purely moral) calculus.  is is all 
fundamental to the Islamic Secular.  And any interpretation of the latter 
that restricts the “religious” to the “moral” is simply a misinterpretation.  
So is the view that such constituents of the Islamic Secular as the sciences, 
arts, literature and the like are “not a part of the Islamic religion” (F, 209) 
(though Fadel equivocates on this point, depicting the Islamic Secular on 
the same page as “an essential part of Islam as a religion)” (F, 209).

e second reason for my use of the term “Islamic Secular,” according 
to Fadel, is to provide “an intellectual space” where Muslims can defend 
themselves against the hegemonic encroachments of the Western secular, 
which positions the religious and secular as binary opposites and promotes 
the subordination of religion to the secular, in the interest of facilitating 
for Muslims the pursuit of “worldly happiness” (F, 210).  I am in general 
agreement with Fadel here.  One important difference, however, is that, as 
a differentiated, ‘religious secular’, the roots of the Islamic Secular revert to 
the classical and post-formative Islamic juristic tradition, long before the 
advent of Western modernity.  Indeed, my interest in the issue of sharī‘ah’s 
boundaries goes back over thirty-five years to my book Islamic Law and 
the State, and even before that to my Ph.D. dissertation. As such, I would 
characterize the Islamic Secular more as a “corrective,” “archeological” or 
“restorative” gesture than as “a kind of defensive strategy” (F, 210).

From here Fadel points to what he characterizes as the “paradox” 
represented by the idea of a thing being fully Islamic yet not determined 
by the normative sources of Islam. (F, 210).  He states that he will postpone 
substantive treatment of this matter to his discussion of the relationship 
between the ḥukm shar‘ī and the discretionary, policy-based rules of siyāsa 
(F, 210).  In the interim, he treats several other issues, which I shall take 
in order.

He begins by noting that it is not clear how the Islamic Secular “functions to 
mediate pluralism in the context of the modern state” (F, 210).   He picks up 
on my discussion of the “empire-state” (what he calls the “imperial state”) as 
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the basic structure that Muslims inherited from Late Antiquity and how this 
structure and its accompanying logic simply contradict the rules and necessities 
of modern governance.  While empire-states allowed different constituent 
peoples to be governed by different laws, the legal monism of the modern 
state summarily preempts this.  For Fadel, this inheritance from Islam’s pre-
modern legacy streams a serious problem into the Islamic Secular.  In his view, 
the modern state’s legal monism is both immoveable and a substantively good 
feature of modern governance.  As such, he sees no point in contemplating any 
possibilities beyond this arrangement.  He writes: “Jackson implies that it would 
be possible to restore features of imperial rule pursuant to which different 
communities would have their own legal regimes, but there is no account of 
how such a regime could effectively govern a diverse population, each with its 
own legal order, in pursuit of common aims” (F, 210).  Oddly, he ignores not 
only Islam’s long history of legal pluralism but also the concrete examples I 
provide (along with the scholarship back of these) of modern states that retain 
relevant aspects of empire-state legal pluralism: India, Ghana, Israel, Greece 
(I.S., 294).  Meanwhile, he seems to equate “legislation” with “shar‘ī legislation” 
(or its functional equivalent in the West), overlooking the status of non-shar‘ī 
legislation and how it might alter the conversation about legal pluralism, non-
shar‘ī legislation not being based on ‘closed’ sharī‘ah commitments and modes 
of argumentation to which non-Muslims cannot relate.  According to him, 
modern states “coordinate the activities of a broad group of the population and 
create the conditions that make collective action feasible, be that for reducing 
pollution, pursuing economic development, building universities or exploring 
space” (F, 210).  And this coordination requires “equality of citizenship” among 
the various groups in society.  e Islamic Secular’s tolerance of empire-state-
pluralism simply contradicts, according to Fadel, the requisite homogenization 
implied and purportedly required by modern governance.  Moreover, for 
him, not only must we take “equality of citizenship,” seriously (F, 210), but to 
facilitate this arrangement, we need a concept of the secular that is “not bound 
to any particular religious conception” (F, 210).

ere are several responses to this, all of which suggest that Fadel did not 
fully appreciate the argument of e Islamic Secular.  First, he assumes 
that equality of citizenship is only constituted by formal equality, where 
all citizens are treated equally before a single law regarding whose 
promulgation all citizens are routinely not equal.  (Minorities do not have 
the same impact on democratic lawmaking as majorities.)  Fadel assumes 
not only that formal equality is necessary for modern governance but 
that everyone is equally served by it.  I discuss this matter in the book 
and suggest that formal equality is but one form of equality, which has 
its limitations and drawbacks, as demonstrated by an example I borrow 
from Yale law professor Stephen Carter in his book God’s Name in Vain.  



234
İslam
Araştırmaları
Dergisi
56 (2026)
227-255

Sherman A. Jackson

Carter, a devout Christian, recalls the claim of an American prison warden 
that Muslim prisoners had no cause to complain because they had all the 
rights that Christian inmates enjoy.  To this Carter replied: “No doubt 
they do.  But they would prefer to have the rights they need as Muslims.  
e right to do everything that Christians are allowed to do is not the 
same as the right to follow God in their own way” (I.S., 296).  From here I 
introduce the concept of “equality of respect” (a term I picked up from the 
legal scholar George Fletcher) as an alternative to formal equality.  Fadel, 
however, either overlooks or ignores all this and then relies on his reader 
to do the same and conclude from this exclusion that formal equality is 
“equality,” period, to the exclusion of alternatives such as “equality of 
respect.”   In this way, he is able to plant the idea that only his secular, 
modern, liberal state offers equality and that this equality is as good and 
as capacious as it needs to be.

Second, in suggesting the need for “some conception of the secular that 
is not bound to any particular religious conception,” Fadel appears to 
overlook the basic meaning of the Islamic Secular.  It is true that the 
Islamic Secular is a “religious secular.”  But it is also true that it represents 
a differentiated, ‘secular’ mode of religious thinking and acting.  In other 
words, while Muslims’ non-shar‘ī deliberations are religious in orientation, 
in actual substance they are routinely indistinguishable from those of 
non-Muslims, as al-Khawārizmī’s algebraic formulae would be from that 
of any non-Muslim mathematician qua mathematician.  Both could come 
to common conclusions on mathematics without relying on or offending 
sharī‘ah or religion per se.  For, even as products of a religious orientation, 
the concrete dictates of Scripture may be no more determinative of the 
substance of conclusions arrived at in Islam’s differentiated realm than 
they are of those reached in the differentiated realm of non-Muslims.   
Precisely for this reason, as I state several times in the book, Islam 
would be no bar to Muslims and non-Muslims deliberating matters in 
this differentiated, ‘secular’ realm on an equal footing.  Fadel, however, 
apparently does not appreciate the full implications of this shar‘ī / 
non-shar‘ī (revelatory/non-revelatory) distinction, which blinds him to 
the fact that the Islamic Secular is not “bound to a particular religious 
conception” as he understands the latter.  Nor, therefore, would Islam 
as “religion,” necessarily entail the categorical exclusion of non-Muslims 
from public debate.

is leads to a third observation.  In pointing up the importance of social 
cooperation and making “collective action feasible,” Fadel mentions 
explicitly “reducing pollution, pursuing economic development, building 
universities and exploring space.”  Closely examined, all these enterprises 
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reveal themselves to be overwhelmingly non-shar‘ī in substance.  I am 
not sure why e Islamic Secular did not suggest to him how cooperation 
between Muslims and non-Muslims could proceed on these and numerous 
matters without directly appealing to sharī‘ah, on the one hand, and 
without offending sharī‘ah on the other, in other words, without alienating 
Muslims or non-Muslims.

Fourth and finally, regarding the nexus between equality, societal 
cooperation and government efficiency, the Islamic Secular builds on 
the shar‘ī / non-shar‘ī distinction.  And it is in the shar‘ī domain that the 
principle of “equality of respect” rises above that of “formal equality.” Here, 
especially on the logic of what I term the “empire-state,” non-Muslims can 
do many things that sharī‘ah forbids to Muslims, and they are not required 
to do many things that Islam requires of Muslims.  Muslims, on the other 
hand, mutatis mutandis, have no say in determining the substance of non-
Muslim’s ‘shar‘ī’ (read: scripturally mandated or ‘religious’) rules; and non-
Muslims have no say in the shar‘ī rules of Islam.  In the non-shar‘ī domain, 
by contrast, where we develop traffic laws, environmental regulations, 
set economic policy (distinct from its legal parameters) build universities 
and figure out how to explore space, non-Muslims are theoretically both 
eligible to participate equally in public debate and to be held equally 
to the rules and regulations that come of this.  In other words, in the 
non-shar‘ī realm, in contradistinction to the shar‘ī realm, formal equality 
becomes, mutatis mutandis, the presumed default.  is is what I refer to 
in the book as a mild paradox (or what many moderns might see as such): 
“non-Muslims’ religion might formally exempt them from various aspects 
of sharī‘ah but not (certainly not to the same degree) from the ‘general 
Islamic order’,” (I.S., 289) consisting of the vast area of discretionary rules 
and regulations promulgated by the Muslim state–– not the jurists–– 
on the basis of predominantly non-shar‘ī, discretionary reasoning and 
intended, mutatis mutandis, to apply to everyone equally.  Because Fadel 
overlooks the importance of the shar‘ī / non-shar‘ī distinction, however, 
he is unable to recognize the possibilities that emerge therefrom.

A similar oversight informs the example he adduces of Mehmet Ali Pasha 
in 19th century Egypt and his decision to resort to universal conscription.  
According to Fadel, this first required Mehmet to abandon the traditional 
Ottoman distinction between “the military class and the cultivators” and 
reduce them all to “equal citizens of the state” (F, 211).  Why this should 
be a challenge to the Islamic Secular is unclear, as this decision, like the 
traditional Ottoman distinction it overturned, was clearly if not exclusively 
non-shar‘ī and discretionary, neither “military class” nor “cultivators” 
being categories dictated by the shar‘.  is is different, of course, from 
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the subsequent move to conscript Copts, which challenges the traditional 
shar‘ī rule barring non-Muslims from military service.  But there are two 
points here.  First, rather than as a discretionary response to a particular 
set of modern circumstances, Fadel sees in this a move towards “equality of 
citizenship,” as part of an ideological commitment to modern governance.  
Around the same time, however, America saw itself as perfectly committed 
to modern governance while explicitly maintaining the unequal citizenship 
of Blacks, as expressed, for example, in Black Codes and the Dred Scott 
Decision of 1857.  Black admission into non-racially segregated combat 
units did not occur until after WW II, against the broader backdrop of a 
burgeoning civil rights revolution.  Absent these historically contingent 
developments, the United States might have continued as a perfectly 
modern state, supremely committed (in its own mind at least) to “good 
governance,” despite its rejection of “equality of citizenship.”

Second, I am not sure why conscripting Copts necessarily represents 
“equality of citizenship”?  Did Copts qualify for all the ranks and job-
descriptions filled by Muslims? Were they promoted with the same speed 
and frequency?  Why would Coptic conscription in Egypt be any more 
representative of “equality of citizenship” than was Black conscription 
in the United States?  As for the shar‘ī side of the matter, I don’t see 
how a change in ijtihād that overturns (or modifies) the traditional rule 
barring Copts from military service necessarily amounts to “equality of 
citizenship.”  One reads, for example, in the views of such modern jurists 
as the late Shaykh Yūsuf al-Qaraḍāwī (d. 1444/2022) that it is permissible 
to set aside the jizya in exchange for non-Muslims’ military service, 
without this in any way suggesting that a Copt or Jew could be president 
of a Muslim state.

Let me be clear.  My point here is not to argue against “equality of 
citizenship” per se   It is to challenge Fadel’s attempt to invoke this trope as 
an indictment of the Islamic Secular and to point out how this obsession 
drives him to impose meanings on e Islamic Secular that lead to (and or 
reflect) a misreading of the text.

From here, Fadel challenges my assertion that the Islamic Secular does not 
seek to domesticate religion.  I confess that I did not fully understand his 
charge here.  What I did understand led me to suspect that he simply did 
not take the shar‘ī / non-shar‘ī distinction seriously and instead proceeded 
to superimpose meanings grounded in presuppositions from without.  
Fadel writes that “much of the structure of fiqh, with its aversion to 
innovations (bid‘a) in ritual practice, is itself an institutionalized procedure 
for disciplining religion… to protect it from superstition and corruption” 
(F, 211).  is was meant to challenge my assertion that the Islamic Secular, 
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in contradistinction to the Western secular, has no interest in disciplining 
religion.  But Fadel clearly has in mind a notion of “disciplining religion” 
that bears little resemblance to what I argued in e Islamic Secular.  My 
point was simply that the Islamic Secular did not seek to augment the 
non-shar‘ī realm at the expense of the shar‘ī in the same way that the very 
raison d’être of the secular in the West was / is to expand the non-religious 
realm at the expense of religion.  As for fiqh as an instrument of discipline, 
I plainly acknowledged this, referring specifically to fiqh as part of Islam’s 
“technologies of the self.” (I.S., 162).  But fiqh as a “technology of the 
self” disciplines souls not religion per se, in terms of restricting religion’s 
relevance, and certainly not in the sense of privileging a non-religious 
secular over religion.  Meanwhile, fiqh is a preeminently shar‘ī enterprise, 
and it only confuses matters to invoke its disciplinary role against the claim 
that the non-shar‘ī Islamic Secular does not aspire to discipline religion.  As 
for superstition, it too would be a preeminently shar‘ī concern about which 
the Islamic Secular qua Islamic Secular would have little to say, beyond the 
enterprise of devising discretionary means of standing against it.  In other 
words, it would follow rather than lead sharī‘ah in seeing superstition as a 
problem to be addressed.  Fadel writes in this context that “Religion must 
be defended precisely because religious enthusiasm [and here he seems to 
have Hobbes in mind], that subjective component of religion that Jackson 
argues is a constitutive element of the Islamic secular [sic], is often little 
more than superstition, even if it is sincere” (F, 211).

Pace Hobbes, however, the Islamic Secular divides religion into shar‘ī and 
non-shar‘ī dimensions.  As such, any such “enthusiasm” as might exist 
would be either shar‘ī or non-shar‘ī.   If it is shar‘ī, the shar‘ī dimension of 
religion (Fadel’s fiqh, etc.) will rightly address it.  If it is non-shar‘ī –– and 
I can only imagine what this might mean–– too efficient, too orderly, too 
lethal? –– this hardly amounts to “superstition” or bid‘a in any meaningful 
sense, most scholars restricting bid‘a to the shar‘ī realm.  Moreover, fiqh 
does not directly guide one to the appropriate calibration of these clearly 
non-shar‘ī commitments (efficiency, orderliness, lethality).  Ultimately, 
such calibration can come only as a product differentiated, Islamic 
Secular deliberation.  None of this, however, amounts to Fadel’s notion of 
“disciplining religion”, which is clearly directed at the shar‘ī side of religion.

Fadel also questions “whether the idea of the secular can be rehabilitated 
for use in describing the internal structure of Islamic thought” (F, 211).  
I’m not sure what to make of this.  I laid out my vindications for my use 
of the term and tried in good faith to anticipate and respond to possible 
objections.  Fadel only offers, however, a provenance argument against 
this (“secular” is European) along with the idea that Islam included 
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“happiness” as an organic part of its teachings, while Christianity, as far 
as he knows, did not (F, 211-212).  As for provenance as an argument, if 
it excludes anything that was not an original product of Muslims, then, 
Islamic intellectual and institutional history would be impoverished 
beyond recognition, a point I raise in my engagement with Hallaq 
(I.S.,203-04).   As for the status of “happiness,” the question the Islamic 
Secular addresses is not whether Islam sanctions happiness but whether 
this happiness can be conceived of and pursued as a ‘secular’ enterprise 
or must necessarily be conceived of and pursued as “religious,” in the 
sense of “shar‘ī,” if it is to be deemed Islamically legitimate?  If happiness 
is secular (in the Western sense of non-religious) and can be pursued only 
as a secular pursuit, many Muslims may find no alternative to adopting 
a secular mode of quotidian existence.  Conversely, if happiness can be 
pursued only through shar‘ī / ‘religious’ activity, or what sharī‘ah directly 
mandates, this will likely lead, on the one hand, to the over-sharī‘atization 
of Islam, as Muslims seek to legitimize their pursuit of happiness, and, on 
the other hand, to a corresponding degree of alienation from the Faith, as 
sharī‘ah ends up shouldered with tasks and expectations it cannot fulfill.  
Fadel seems to give short shrift to this problem.

From here Fadel moves to a discussion of “specialization,” by which 
he apparently means “differentiation,” and marvels that I did not 
“take advantage of ‘specialization’ within Islamic law to support his 
[my] arguments in favor of the Islamic Secular” (F, 212).  He points to 
the standard distinction in Islamic law between “ritual” (‘ibādāt) and 
“transactional law” (mu‘āmalāt), noting that “how God regulated these 
different domains was fundamentally different” (F, 212, italics original).  
He references his own work in support of this, alongside Rashid Riḍā’s 
text on the Caliphate, where the latter is said to divide acts into 1) those 
whose purpose is to “draw near to God”; 2)  those that impact “the moral 
dimension of social relations”; and 3) those that are “instrumental to the 
ends of the law,” the latter being “left to human judgment, to be determined 
in good faith and mutual consultation” (F, 212).  Interestingly, rather than 
cite Riḍā’s Arabic text, so readers could trace this claim for themselves, 
Fadel cites an English translation (F, 212, nt. 7).  At any rate, contrary 
to his intimation, I did not overlook the ‘ibādāt-mu‘āmalāt dichotomy; I 
simply did not see it as a basis for “differentiation” (not “specialization,” as 
Fadel has it) (I.S., 465, nt. 32).  e ‘ibādāt and mu‘āmalāt are equally shar‘ī 
as salvific rules.  us, this distinction could not be a template for the 
shar‘ī / non-shar‘ī division at the heart of the Islamic Secular.2  As for Riḍā, 

2 I shall ignore Fadel’s intimation that ‘ibādāt are somehow more religious than mu‘ā-
malāt.
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he died in 1354/1935.  And I stated explicitly in my Introduction, that 
I would not even include modern thinkers as early as the Ottomans in 
the foundational portion of my argument but restrict myself to classical 
and post-formative jurists in order “to highlight the fact that the Islamic 
juristic tradition’s recognition of the Islamic Secular is not an early 
modern, reactionary phenomenon but has deep roots in the pre-modern 
classical and post-formative tradition” (I.S., 22).

At this point, Fadel returns to the so-called “paradox” represented by 
the idea that an activity can be simultaneously “subject to the moral 
principles of Islam, [sic] but is not constituted by the reasoning of the 
Sharī‘a” and what he claims to be my way of solving it (F, 212).  He claims 
that I rely on formal developments in uṣūl al-fiqh “beginning with Fakhr 
al-Dīn al-Rāzī (d. 606/1210)” (F, 212-213).  In fact, al-Rāzī came almost 
three-hundred years after the first theorists of uṣūl al-fiqh from whom 
I derive the seminal shar‘ī / non-shar‘ī distinction.  And, as I observe, al-
Rāzī was only the systematizer of this distinction, not its source (I.S.,101).  
At any rate, Fadel rehearses the doctrine that sharī‘ah is constituted by the 
combination of prescriptive rules (aḥkām taklīfīyah) and declarative rules 
(aḥkām waḍīyah), the importance of this being, according to him (or his 
interpretation of me), that “doctrines lacking these formal qualities were 
not legal rules, and therefore not part of the sharī‘a, even if revelation 
spoke to the issue in a general sense” (F, 213).  He objects, however, that 
“it is not clear why rules that do not satisfy Rāzī’s idealized conception of 
the legal rule are not rules of the sharī‘a” (F, 213).

To explicate his point, Fadel turns to the common law distinction between 
a “rule” and a “standard,” noting that a rule may simply say “drive safely 
in view of prevailing conditions” and then leave individuals to adjust 
their actions, accordingly, followed by review of a court or other official 
regulator.  He sees this as analogous to the example I cite involving the 
shar‘ī requirement for a man to support his family (F, 213).  In the same 
way that a common-law-rule may not prescribe every detail of a driver’s 
action, while these actions still fall under the common-law-rule in question, 
sharī‘ah does not have to dictate how to instantiate every rule in order for 
a Muslim’s manner of instantiation to fall under the “rules of the sharī‘a” 
(F, 213).  is is all relevant and not entirely without merit.  But it subtly 
changes the subject and ultimately distorts the argument of the Islamic 
Secular.

A rule of sharī‘ah is “instantiated” when its relevant causes (sabab), 
prerequisites (sharṭ) and impediments (māni‘) are concretized (or deemed 
absent in the case of the latter) as facts on the ground.  Obviously, the 
definition of these causes, prerequisites and impediments is provided by 
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the sources of sharī‘ah and are in that capacity “shar‘ī.”  e means and 
manner of empirically concretizing or confirming the presence of these 
constituents, however, is not dictated by the sources of sharī‘ah and 
are in this capacity non-shar‘ī.  Now, when a Muslim concretizes the 
causes, prerequisites and impediments of a sharī‘ah rule, his efforts fall 
“under the law,” as part of the very instantiation of the rule itself, which 
remains in its instantiated form a rule of sharī‘ah, this instantiated act 
being obligatory (wājib), recommended (mandūb), forbidden (ḥarām), 
discouraged (makrūh) or simply permissible (mubāḥ).  e Islamic Secular 
never denies this.  What the Islamic Secular asks, rather, is how much 
concrete instruction regarding the concrete instantiation of a rule does 
sharī‘ah provide.  And its answer is that sharī‘ah provides little if any 
concrete instruction in this regard, which renders knowledge of how to 
concretize rules a non-shar‘ī endeavor and in this sense ‘secular’, or outside 
the dictates or metrics of sharī‘ah.  e fully instantiated rule, however, as 
the amalgamated result of receiving a sharī‘ah command and the effort to 
concretize it as a fact on the ground, is, again, simply a fully instantiated 
rule of sharī‘ah, which, in this sense, obviously falls within sharī‘ah.  is is 
the perspective of the Islamic Secular.

For his part, however, Fadel seems to equate the results of the effort to 
instantiate the rule with the actual instructions on how to do so, seeing 
the law as equally instructive on each, even as he indirectly acknowledges 
that the common law –– like sharī‘ah ––does not provide this concrete 
instruction.  Ultimately, he restates the workings of the Islamic Secular 
in terms that, rather than add clarity to the concept, blur it out of focus.  
roughout his depiction he never contemplates the central question 
at the heart of the Islamic Secular: Is the act of instantiation, because it 
goes beyond the dictates of sharī‘ah, “secular” and thus not Islam; or is it 
“religious,” as an attempt to respond practically to God’s shar‘ī commands, 
and thus Islam?  Fadel might respond that by rendering this instantiation 
ultimately part of the common law (and by analogy part of sharī‘ah) he 
is effectively declaring it to be religious, not ‘secular’.  But this too fails 
to capture the thesis of the Islamic Secular, according to which an act 
can be both religious and secular.   is secular-religious nexus is clearly 
not what Fadel has in mind.  And ignoring it clouds rather than clarifies 
the position of the Islamic Secular.  At any rate, I am unable to see the 
“paradox” to which he refers in all of this.

I am equally unsure about the relevance of Fadel’s reference at this stage 
to “unspecified (mujmal)” and “specified (mufaṣsal)” rules, or “customs 
(‘adāt)” and their relationship to ijtihād or the Prophetic hadīth, “the 
claimant must provide proof, and the party denying the claim must swear 
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an oath (F, 214).  In none of this is the shar‘ī / non-shar‘ī distinction at the 
heart of the Islamic Secular assigned any role.

At this point, Fadel returns to his promise to discuss siyāsa and its 
relation to sharī‘ah.  Again, he disagrees with placing limits on sharī‘ah 
as I have (according to him, building on al-Rāzī).  He sees this not only 
as “overly formalistic” but as placing us “in a quandary with respect to 
how we should understand sharīʿa governance, siyāsa sharʿiyya, and the 
continued vitality of the detailed rules of fiqh in modernity” (F, 214).  
He bypasses my argument for why the term “siyāsah shar‘īyah” need not 
imply that siyāsa is a part of sharī‘ah (I.S., 141-43).  And he claims that 
I oscillate between describing siyāsa as internal or external to sharī‘ah.  
What Fadel may be referring to here is the fact that I acknowledge that, as 
Frank Vogel (and others) notes, it is not always clear “whether (or when) 
siyāsa should…be understood as part of sharī‘a” (I.S., 129).  I add my own 
evidence to the controversy and, without declaring those who disagree 
to be “wrong,” come down on the side of excluding siyāsa from sharī‘ah, 
on the argument that siyāsa operates on a logic and authority palpably 
distinct from and external to that of sharī‘ah, further explaining why this 
is consistent with the thesis of the Islamic Secular.  In this light, it is not 
clear to my mind, why Fadel is so categorical in affirming siyāsa’s inclusion 
in sharī‘ah as part of his critique of the Islamic Secular.

Fadel recognizes my suggestion that identifying siyāsa too closely with 
sharī‘ah runs the risk of “equating its [siyāsa’s] authority with bona fide, 
unassailable shar‘ī authority,” which strengthens the grip of the state over 
the populace.  Surprisingly, however, he dismisses the possibility of such 
conflation as “remote,” because “the ruler derives siyāsa authority from the 
general principles of the sharīʿa in situations for which no specific textual 
evidence can be found” (F, 215).  is is a strange argument.  For, if the 
ruler can claim for his siyāsa policies the same binding and unassailable 
authority that backs fiqh, though these policies are based on subjective, 
discretionary insights in contradistinction to the concrete, transcendent, 
objective sources of fiqh (“objective” in the sense of being theoretically 
accessible to everyone), how is the risk of conflation remote?  Stranger still 
is Fadel’s overlooking this liability, despite having translated a seminal work 
by Shihāb al-Dīn al-Qarāfī (d. 684/1285), a major objective of which was 
precisely to address this vulnerability.  e title of al-Qarāfī’s work says it 
all: Kitāb al-Iḥkām fī Tamyīz al-Fatāwā ‘an al-Aḥkām wa Taṣarrufāt al-Qāḍī 
wa al-Imām (e Book on Perfecting the Distinction Between Legal Responsa, 
Judicial Decisions and the Discretionary Actions of Judges and Caliphs).3  

3 Fadel published it under the title The Criterion for Distinguishing Legal Opinions from 
Judicial Rulings and the Administrative Acts of Judges and Rulers in 2017.
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Judges and rulers often rely on discretionary authority that should not, 
according to al-Qarāfī, be treated with the same deference accorded fiqh and 
the non-discretionary elements of judicial rulings, both of which recline on 
objective, shar‘ī sources.  A judge for example ––despite the obvious shar‘ī 
dimension of his authority–– cannot claim that the price for which he sells 
an orphan’s property is unassailable in the same way that his authority, as 
defined by fiqh, to sell this property is.  Failure to recognize this distinction 
was for al-Qarāfī not a remote but an imminent possibility, representing 
precisely the kind of conflation he wanted to avoid.  is would apply, of 
course, no less today than in al-Qarāfī’s time.

Fadel continues, however, to argue for “the subordination of siyāsa 
to the sharī‘a” (F, 215), by invoking the Ḥanafī al-Kāsānī (d. 587/1191) 
and the Mālikī al-Lakhmī (d. 478/1085) on the obligation to establish 
a legal system.  According to him, their articulations of this obligation 
“illustrate nicely the ideal relationship between the sharī‘a and siyāsa” (F, 
215).  Sharī‘ah provides abstract injunctions, while siyāsa represents the 
authority delegated to the community to determine how to concretize 
these.  A judge can summon defendants and force them to answer to 
complaints according to the rules of fiqh, even if his authority to do so 
ultimately extends to him purely by virtue of the ruler’s siyāsa-authority.  
is is all fine.  But the Islamic Secular neither denies nor questions such 
judicial prerogatives, even as it sees siyāsa as operating on an authority 
distinct from that of fiqh.  Meanwhile, pace Fadel, the Islamic Secular 
does not assume that “a legal system” can be erected entirely through 
the siyāsa-based concretization of fiqh rules.  Maẓālim, ḥisbah and ta‘zīr 
clearly go beyond the rules of fiqh.  In fact, in their works on governance 
the Shāfi‘ī al-Māwardī (d. 450/1058) and the Ḥanbalī Abū Ya‘lā (d. 458/ 
1065) speak of the necessity of ijtihād ‘urfī (practical deliberation) in 
contradistinction to ijtihād shar‘ī (juristic deliberation), by which they refer 
to the act of deducing policy from the situation on the ground as opposed 
to simply concretizing or extrapolating from the sources of fiqh (I.S., 152).  
Meanwhile, other jurists note that ta‘zīr, or discretionary punishments, 
can be applied even in cases where no fiqh rule is violated (I.S., 142).  In 
fact, a ruler’s discretionary act or injunction may be perfectly appropriate 
as a matter of siyāsa while plainly contradicting the rules of fiqh.  We see 
this in the example of ‘Umar I’s banishing Naṣr b. al-Ḥajjāj from Medina 
because his good looks tempted the womenfolk.  While approving this 
move siyāsatan, the Ḥanafī Ibn ‘Ābidīn (d. 1252/1836) reminds us that, 
according to the rules of fiqh, “a person’s good looks do not give rise to any 
obligation [or right] to banish them” (I.S., 142).  All this is laid out in the 
section of the book on which Fadel focuses his critique of my view of the 
relationship between siyāsa and sharī‘ah (I.S. 134-44).
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Fadel insists further that my argument regarding siyāsa is “historically 
contingent” (F,  216) and “weakened” by the degree to which I rely on 
“particular pre-modern political institutions” (F, 217).  He describes 
siyāsa as “the means by which the Muslim community pursues its 
collective freedom to pursue common aims” (F, 217, italics original).  
ese common aims include, on the one hand, “all the obligations that 
the Sharī‘a describes as ‘collective (furūḍ kifāya)’” and, on the other 
hand, “the cultivation of all ‘important crafts (al-ḥiraf al-muhimmah)’” 
(F, 217).  All this approaches the vision of the Islamic Secular.  e main 
differences, however, are 1): whereas Fadel glosses over the question of 
how we come to know that a particular craft is “important,” implying 
that this falls to the jurists by default, the Islamic Secular explicitly 
assigns this to the non-shar‘ī jurisdiction of those who have specific 
knowledge of the crafts (which may include jurists) and how they fit into 
the overall scheme of Islam as communal praxis; 2) while the Islamic 
Secular identifies the act of identifying and pursuing “important crafts” 
as a religious act, even as it is also ‘secular’, we gain no such insight from 
Fadel; 3) the shar‘ī / non-shar‘ī distinction plays no role in Fadel’s analysis.  
Of course, Fadel could argue that if he is able to describe the workings 
of Islam-cum-sharī‘ah without the shar‘ī / non-shar‘ī distinction, then 
this proves that the latter is superfluous and can be ignored.  But that 
would not explain the consistent practice among Sunnī theoreticians, 
going back a thousand years of drawing precisely this shar‘ī / non-shar‘ī 
distinction.  Nor could it substitute for a fair and accurate description of 
the Islamic Secular.

It is not long, however, before we gain clearer insight into Fadel’s underlying 
commitment and what this contributes to his understanding of the Islamic 
Secular.  He writes: “[T]he legal concept of the collective obligation [furūḍ 
kifāya] serves as the bridge between siyāsa and fiqh and places the state at 
the center of achieving these common aims because, in most circumstances, 
it is the institution best placed to organize how the community will pursue 
these collective ends” (F, 217).  In other words, the state is the sine qua non 
of communal well-being.  And anything that threatens or is insufficiently 
deferential to this premise must be domesticated, interrogated or possibly 
destroyed.  Crucially, however, “the state” for Fadel, is not just any state.  
It is ultimately the secular, sovereign, legally monistic, liberal state that 
catapulted the modern West to achieving humanity’s long-sought ‘well-
ordered society’.  e only shar‘ī / non-shar‘ī distinction such a state will 
recognize is one that reduces to a “religious / non-religious” distinction, the 
former being the presumptive preserve of individuals in the private realm, 
and only the latter presumptively qualifying for a public role, with the state 
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deciding how far these presumptions go.4 is basic schema informs the 
remainder of Fadel’s review.

Fadel suggests that I am suspicious of the modern state (F, 217) and that 
my separating siyāsa from sharī‘ah has more to do with my own “political 
theory regarding the modern state than it does with the nature of the 
sharī‘a and its relationship to the Islamic secular [sic]” (F, 217).  I am not 
entirely sure what to make of this.  I think it is legitimate to ask whether 
it is the state or the ummah that defines the normative relationship 
between sharī‘ah, siyāsa and the state, modern, “Islamic,” or pre-modern 
empire-state.  I am also not sure how Fadel squares this charge with 
the evidence I marshal regarding pre-modern Muslim jurists’ misgivings 
about this relationship, long before the advent of the modern state (I.S. 
134-44).  He seems to interpret anything that questions the state and 
the role he assigns it as hostility.  But I do not know of any modern 
theorist–– including Rawls! –– who has not expressed misgivings about 
the modern state.  To suggest that e Islamic Secular reflects the kind 
of “anti-state neurosis” attributed to Foucault is simply inaccurate.  I 
state explicitly that Muslims may accept or reject the modern state –– as 
it is or in some modified form (I.S., 216, 248).  And I note the problems 
that legal monism poses for the application of sharī‘ah, particularly (but 
not only) regarding non-Muslims, and how these problems might be 
mitigated or avoided by an arrangement more accommodating of legal 
pluralism.  Such views constitute hostility towards “the state” only if 
the state is understood to be inherently inalterable and inalterably 
committed to legal monism.  Fadel thinks it is and that this arrangement 
is the best one for Muslims in the modern world.   Of course, he is 
entitled to his opinion.  But it is hardly fair for him to force the square of 
the Islamic Secular into the circle of the secular, liberal, legally monistic, 
jurispathic state, lopping off in the process everything that does not fit 
and then claiming to have ‘explained’ the Islamic Secular on the latter’s 
own terms.

Contrary to the view of those (especially many lawyers) who begin with 
the state, grant it ultimate authority and then ask how everything else 
can be fitted to this, the Islamic Secular does not assume that Muslims’ 
primary socio-political relationship is with the state, even if that 
relationship may be in various instances the most consequential.  As John 
Dewey noted, “the regulations which confront most effectively the lives 
of men who are not criminals, are not the laws formally declared by the 

4 This is different from the role I impute to the Muslim state at I.S. 208, which is not 
based on a religious/non-religious distinction.
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state in its capacity as government.”5  Unions, family, school principals, 
coaches, church-leaders, and custom may be far more determinative of 
the quotidian rules that define people’s everyday lives.  For Muslims too, 
the primary relationship (after God) is with each other and the various 
substate actors, orders and associations that shape and give meaning and 
value to their daily existence: family, guild, neighborhood, clergy, mosque, 
workplace, etc.  Here, the Islamic Secular brings clarity to the fact that the 
solution to the everyday challenges confronting Muslims often resides 
neither in sharī‘ah nor in the instantiation of sharī‘ah rules but in the 
non-shar‘ī innovations, customs, friendships, everyday relationships and 
cultural literacy that inform their lives.  If a spouse is unhappy because 
their spouse is not romantic or ‘present’ enough, there is nothing that 
sharī‘ah can do about this: sharī‘ah does not teach romance or how to be 
‘present’, at least not in a concretized, culturally sensitive enough way 
to make the difference.  But communities can, through their collective 
non-shar‘ī energies, develop socio-cultural norms that reflect a healthy 
and welcome sense of romance and presence, and community-members 
can acquire a general cultural literacy that includes these, not unlike our 
assimilation of “manners.”  None of this, however, is justiciable by a court, 
as there is no rule, no ḥukm shar‘ī (beyond mubāḥ, or “permissible”), to 
be adjudicated.  e state, like sharī‘ah, remains marginal at best to the 
resolution of these issues, which are much closer to everyday life than the 
abstract sharī‘ah-rules adjudicated by courts.   Part of the reason Fadel 
cannot appreciate the Islamic Secular is that his conceptualization of the 
state imputes no limits to the latter beyond which something other than 
its authority can be legitimately brought to bear on problems. Muslims 
often do the same with sharī‘ah.

Regarding the state and pluralism, Fadel characterizes my view of legal 
monism “as a negative feature of modern law” (F, 217).  Drawing on 
my discussion of Robert Cover’s concept of “jurispathy,” he notes that I 
see “the capacity of modern legal institutions such as courts to destroy 
alternative sites of law… as representing ‘significant challenges to Islam-
cum-sharīʿa’ insofar as it contributes to Muslims [sic] adopting the form of 
the modern state, with its tendency to become an ‘autocracy-legitimizing 
leviathan’” (F, 218).  He claims further that I call upon non-Muslims to 
accept “a certain amount of subordination” as part of the price of being 
included in the legal pluralism that Islam extends to them (F, 218).  
Finally, Fadel claims that I impute pluralism to Islam as “an indispensable 
feature of the sharī‘a” (F, 218), whereas, according to him, this amounts 

5 J. Dewey, “Austin’s Theory of Sovereignty,” Political Science Quarterly, 9/1 (1894): 31-
52 at 48.
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to “taking a contingent institutional feature of Islamic legal history and 
elevating it to a necessary and almost immutable principle of the sharīʿa” 
(F, 218).  He suggests that I rely too heavily on the institutionalization of 
legal pluralism by the Mamlūk state, noting, for example, that by contrast 
“North Africa, Andalusia and West Africa certainly never entertained 
multiple schools of law” (F, 218).

First, I never said or suggested that “jurispathy” “contributes to Muslims 
[sic]adopting the form of the modern state.”  What I said was that “I am 
alive to the problem of contemporary Muslim regimes taking the modern 
state-structure as a convenient, autocracy-legitimizing leviathan” (I.S., 
197, emphasis added here).  is was less a critique of the state per se than 
of the way that modern men and women of power have deployed it as a 
structure in the interest of consolidating and retaining power, a critique 
with which I believe many Muslims –– and non-Muslims –– would agree.  
Second, I cannot find where I said that legal pluralism qua legal pluralism 
comes with a price of subordination for non-Muslims.  at non-Muslims 
live as socio-political minorities in majority-Muslim lands (not unlike 
Muslims in the West) means that they live in a socio-political context 
where the dominant culture qua dominant culture produces plausibility 
structures that may weaken if not overwhelm minorities’ sense that 
their perspective on life is normative or even normal.  But this is hardly 
a function of legal pluralism.  Fadel seems to intimate that the solution 
to this problem might be for minorities to drop or ‘transcend’ their 
attachment to particular senses of self in exchange for acceptance by the 
majority as ‘normal’, as simply “human beings.”  is too, however, comes 
with a tradeoff that many minorities, even within the majority, such as 
Jews or Italians in the US, might deem equally if not more dyspeptic than 
“subordination.” 6  As the singer James Brown (d. 2006) famously put it: 
“I’d rather die on my feet than live on my knees.”

Finally, regarding Fadel’s argument about the historical contingency of 
Islam’s commitment to legal pluralism, we might note that North Africans, 
Andalusians and West Africans were overwhelmingly Mālikī.  Like most 
groups, they likely sought to preserve the status of their tradition as 
unquestioned, normative and normalized throughout society (not 
unlike the reflex we see among traditionally dominant groups in America 
today).  But one would be hard-pressed to find in any Mālikī manual of 
fiqh a denial of the legitimacy of non-Mālikī rules, including non-Malikī 
judicial decisions, even in a polity dominated by Mālikīs.  Again, Fadel’s 

6 As we have come to hear in the US, “I’m not white; I’m Italian.”  See M. F. Jacobson, 
Roots Too: White Ethnic Revival in Post-Civil Rights America, Cambridge, MA: Harvard 
University Press, 2006, 7.
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argument here is particularly odd given his familiarity with the great 
Egyptian Mālikī jurist Shihāb al-Dīn al-Qarāfī, whose commitment to 
legal pluralism was so stark that he argued (in the same book that Fadel 
translated!) that judicial rulings that reflect views that are disputed 
among the schools of law are more inviolable than those on which there 
is unanimous consensus!  If al-Qarāfī and the Mālikī school in general 
explicitly endorsed the principle of legal pluralism, how can what North 
African, Andalusian or West African Mālikīs did in their specific contexts 
and for their specific reasons be any less historically contingent than what 
the Mamlūks (or anybody else) did?  is is not to mention the historical 
contingency that permeates the Islamic juristic tradition as a whole.

From here Fadel returns to Robert Cover and, as he puts it, the state’s 
“need to control the surfeit of law that arises from pluralistic, community-
based law-making ([what Cover calls] ‘jurisgenesis’)” (F, 219). As Fadel 
describes it, jurisgenesis “creates communities of subjective commitment.”  
Jurispathy, on the other hand, curbs this activity and “attends to the good 
order of the world based on objective and enforceable rules” (F, 219).  In 
other words, the state intervenes to curtail any plurality of law-making in 
the interest of producing the requisite uniformity to sustain a cooperative 
order.  According to Fadel, jurispathy in Islam took the form of a “conflict 
of laws principle,” according to which legal judgments could be overturned 
if they violated certain juristic criteria (F, 219) (not quite jurispathy to 
my mind).  He acknowledges that an excess of jurispathy “results in the 
destruction of community” (F, 219) by denying groups the collective ability 
to self-define.  And here is where my alleged “suspicion” of the state re-
enters the picture: “Jackson clearly fears that if the state is recognized as 
having an organic relationship with the sharīʿa through siyāsa that it will 
be able to destroy the Muslim community’s ability to generate norms for 
itself from the ground up” (F, 219).

Fadel intimates that my alleged fears here are unfounded, even as he 
expresses no reservations about the state’s jurispathic powers being 
mediated through siyāsa as a constituent of sharī‘ah, in which capacity 
it can pretend to the latter’s unassailable authority.   He suggests that 
my “anxiety about the state has less to do with the innate features of the 
sharī‘a than with doubts about how to draw a principled line between the 
public–– in which the jurispathic efforts of the state are necessary and 
welcome–– and the non-public–– in which the state would be exceeding 
its legitimate role” (F, 220).  Fadel is half correct here: my issue is not 
with the inherent nature of sharī‘ah but with what a state structured on 
legal monism brings to the application of sharī‘ah in a pluralistic society.  
But he superimposes here his own obsession with the public-private 
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dichotomy and proceeds to ‘analyze’ the Islamic Secular in that light.  is 
completely throws the Islamic Secular out of focus.  For, again, I state 
clearly that the pre-modern Muslim state embraced both legal pluralism 
and quasi-jurispathic standardization, where certain rules were to be 
applied uniformly across the board to Muslims and non-Muslims alike 
(I.S., 289), while other rules were restricted to their respective religious 
communities.  e operative distinction between these rules, however, 
was not that they applied to the public versus the private domain but that 
they were shar‘ī (or its functional equivalent in the case of non-Muslims) 
or non-shar‘ī.  Legal pluralism applied, mutatis mutandis, to shar‘ī rules, 
while non-shar‘ī rules were subject to jurispathic standardization.  is 
maps so imperfectly onto Fadel’s public-private dichotomy as to render 
the latter simply inapplicable.  e very existence, for example, of non-
Muslim courts that adjudicate public rules (e.g., contracts, marriage, 
divorce, etc.) that contradict the rules of Islam reflects the limits of 
jurispathic standardization along public-private lines.  So does the fact 
that non-Muslims were held to some public laws (e.g., zoning, currency-
exchange rates) but not others (e.g., drinking wine, selling pork).

Pace Fadel, the Islamic Secular takes no interest in the liberal obsession 
with drawing the line between “the necessarily monistic public domain 
and the pluralistic domain of private commitment” (F, 220).  On the 
contrary, rather than cede “the public” to the state as some metaphysical 
entitlement, the Islamic Secular asks how much communal norm-setting 
or rulemaking power is necessarily forfeited to the state, and on what 
grounds.  e state is not God (pace Hobbes), and its ownership over the 
public cannot be simply assumed.  In fact, pre-modern Muslims explicitly 
referred to the public as “God’s domain” (ḥaqq Allāh), where state-
authority was clearly circumscribed in principle, even if not always in 
practice.  Meanwhile, even in polities such as the US, there are communal 
norm/rule-making entities (churches, guilds, factories, bouncers in 
nightclubs, families, even gangs7) that the state does not seek to take over 
jurispathically.  I spoke directly to this in Ch. 3, where I discuss the concept 
of sui juris and the question of whether state intervention in Islam is the 
exception that must be explicitly justified or a presumptive state-right 
that needs no justification (I.S., 272-74).  And I made it clear that such 
deliberations are significantly non-shar‘ī in substance.  e Islamic Secular 
adds to this by expanding the pool of contributors to these deliberations 

7 As a Western trained lawyer, Fadel might deny that such rules are law, the only law 
being state law, promulgated and backed by sanctions implemented by the state.  But 
see my “Legal Pluralism Between Islam and the Nation State: Romantic Medievalism 
or Pragmatic Modernity” Fordham International Law Journal, 30:2 (2006): 158-76.
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to include non-shar‘ī perspectives and expertise that might otherwise be 
excluded.  e problem with viewing siyāsa as a part of sharī‘ah is that 
it potentially allows the state both to speak in the name of sharī‘ah and 
its revelatory authority and to classify unilaterally issues as shar‘ī (as 
opposed to non-shar‘ī) and thereby shut down discussion in the name of 
sharī‘ah’s pre-political authority.  It makes a difference, in other words, 
whether lifetime tenure for rulers, for example, is understood as a shar‘ī 
or as a non-shar‘ī provision.  And one need not guess where states (with 
or without support from the fuqahā’) will come down on this issue if they 
are vested with the absolute right to determine the answer.  One wonders 
if Fadel duly considered this in his opposition to separating siyāsa from 
sharī‘ah, as well as in his indictment of the Islamic Secular for doing so.

Meanwhile, blurring the distinction between siyāsa and sharī‘ah can also 
blur the distinction between “crime” and “sin.”  Does a siyāsa policy that 
sets the minimum age of marriage at 18 render marriage at 17 a sin?  Is this 
zinā?  What are the consequences in the Hereafter?  Fadel proceeds on the 
Hobbesian assumption that jurispathic state intervention (and definition) 
is the state’s inherent, ‘shar‘ī’ right, by virtue of which the state can 
standardize or demand forfeiture of communal autonomy and discretionary 
input as it sees fit, in the interest of the “well-ordered society.”  Identifying 
siyāsa with sharī‘ah only adds to the thickness of this presumptive right 
by equating the authority of the state with the authority of the shar‘.  I’m 
not sure, however, that we are more justified in superimposing Fadel’s 
Hobbesian presumption onto Islam than we would be in considering the 
view of al-Qarāfī who insists that state intervention is the exception (that 
requires justification) rather than the rule (that does not) (I.S., 273).

In its alleged ‘failure’ to draw the public-private line, however, Fadel 
suggests that the Islamic Secular insufficiently accounts for how Muslims 
can reconcile “Islamic commitment, intra-Muslim pluralism and the 
instrumental rationality of modern capitalism” with the requirements of 
governance in the modern world (F, 220).  is is strange coming from 
someone who has supported Law and Economics.  At any rate, what the 
Islamic Secular brings to the table on such issues is not concrete solutions 
but clarity on whether in proffering the solutions proffered the state or 
community is to proceed on the basis of shar‘ī or non-shar‘ī authority or 
reasoning, in what proportion, and how this informs the nature, richness 
and possibilities coming out of such deliberations.

From here Fadel returns to the problem of equality, particularly 
regarding non-Muslims in a majority-Muslim polity.  He intimates 
that my invocation of the empire-state model is ‘pastist’ and naïve.  He 
acknowledges the internal logic of the modern example I give of the 
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Coptic Church in Egypt wanting to preserve the right to deny remarriage 
to couples who divorce for reasons unrecognized by the Church.  But he 
insists that this “does not speak to why individual Egyptian Christians 
would agree to have their rights to exit an unhappy marriage and then 
remarry arbitrarily limited by the decisions of their Church, especially 
when the vast majority of their Muslim neighbors suffer from no similar 
burden” (F, 220, italics added).  is is stunning logic.  It assumes that 
Coptic religiosity counts for little, that it can be overridden by the 
slightest secular temptation, and that Copts value (or should value) 
being equal to Muslims over being Copts.  Again, Fadel overlooks my 
discussion of “formal equality” versus “equality of respect,” including 
the view of the American Christian thinker Stephen Carter: “e right 
to do everything that Christians [read: here Muslims] are allowed to do 
is not the same as the right to follow God in their own way.”  Should 
Coptic Christians also reject the Church’s ban on polygyny because 
“their Muslim neighbors suffer no similar burden”?  Should Muslims in 
America drink alcohol because Christians and Jews are permitted to do 
so?  How could any religion survive this logic?

For Fadel, however, this is of a piece with “the problem of equality and the 
modern state” (F, 221).  According to him, law is the instrument, and the 
state is the vehicle through which individuals are organized in pursuit of 
common aims (F, 221).  In such light, he insists, “It is difficult to imagine 
a state that consists of numerous self-governing, insular communities 
being capable of executing projects that require mutual cooperation 
on any meaningful scale” (F, 221).  Meanwhile, according to Fadel, the 
modern shift from communal to individual rights was not the result of 
a crass secularism but of the need to promote social cooperation on an 
unprecedented modern scale in pursuit of “common projects” (F, 221).  
Groups had to be disaggregated, in other words, into their constituent 
parts to render them more governable and to be able to steer them more 
effectively towards social cooperation.  And in pursuit of this, “some 
kind of patriotic attachment or ‘nationalism’ …[becomes] a universal 
phenomenon with the rise of the state” (F, 221).  States that are unable to 
enlist their citizenry in this state-sponsored cohesive sentiment tend to 
fail.  Modern, confessional Lebanon, according to him, is a case in point, 
demonstrating the dangers and futility of legal pluralism, communal 
autonomy and any arrangement approaching that of the pre-modern 
empire-state.  And with this, Fadel comes to the most explicit expression 
of his interpretive point of departure: “I find it exceedingly implausible 
that Muslims could introduce a form of governance radically different 
than [sic] that of the modern state” (F, 221).  According to him, “e only 
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question the Islamic secular [sic] should take on, therefore, is the kind of 
state they will adopt” (F, 221 italics original).

Again, I never expressed any categorical opposition to the modern 
state.  Viewed on its own terms, however, Fadel’s is not the only 
question the Islamic Secular should take on.  Given the weight of Islam’s 
transgenerational legacy coupled with the Muslim encounter with 
modernity, whatever kind of state Muslims ultimately settle upon will 
be accompanied by Shahab’s Ahmed’s question of whether this state is 
“secular and therefore not Islamic” or “religious and therefore Islamic.”  
And these questions will engender the further question of what we mean 
by “secular” and “religious” and how this affects the basic identity and 
operation of this state.  Who will be recognized as rightful contributors 
to the political philosophy that lays the theoretical foundation of this 
state?  In fact, will it be political philosophy or political theology that lays 
these foundations?  Stated differently, will this be a shar‘ī discourse, 
a non-shar‘ī discourse or a combination of the two?  And in what 
proportions?

As for the other details Fadel mentions here (patriotism, nationalism, 
common projects, cohesive sentiment and the like) space will not 
accommodate a full response to these.  But let me say (again) that the 
insinuation that the Islamic Secular is inherently opposed to the modern 
state is simply inaccurate, as I clarify in my critical engagement with 
Wael Hallaq’s e Impossible State in Ch. 4 (I.S., 216).  I should also note, 
contrary to Fadel’s insinuation, that the Islamic Secular is substantively 
grounded not in the logic of the pre-modern empire-state but in that of 
classical and post-formative tradition of uṣūl al-fiqh.  e Islamic Secular 
calls out some of the problems with legal monism and questions the 
heavy-handed homogenization that Fadel seems to see as the normative 
function of the modern state.  In fact, part of the problem with the 
modern state from the perspective of the Islamic Secular is that its 
homogenization process not only reduces “the surfeit of lawmaking” to 
a single expression of law but tends as well, as we see in Fadel, to reduce 
the shar‘ī / non-shar‘ī distinction to near meaninglessness.  Meanwhile, 
the Islamic Secular is not alone in calling out the problems it sees with the 
modern state.  University of Michigan law professor Don Herzog writes: 
“How many times must we learn that states don’t always secure social 
order, that sometimes they undercut and destroy it?”8  Hannah Arendt 
is similarly clear about the dangers of the state’s juripathic tendencies: 
“in the realm of human affairs [state] sovereignty and tyranny are the 

8 D. Herzog, Sovereignty RIP, New Haven: Yale University Press, 2020, 259.
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same.”9  As for Lebanon’s symbolizing the evils of legal pluralism and self-
governing communities, why not consider Switzerland?  In fact, why not 
consider the view of Lord Acton (d. 1902) who praised Switzerland and 
pluralism generally: “e co-existence of several nations under the same 
State is a test, as well as the best security of its freedom.  It is also one of 
the chief instruments of civilization and, as such, it is in the natural and 
providential order and indicates a state of greater advancement than the 
national unity which is the ideal of modern liberalism”?10

From here to the end of his review, Fadel takes up my engagement with 
Andrew March in Ch. 6 of the book.  It is telling that of all the scholars to 
which I devote chapters, March is the only one singled out for discussion.  
Of course, like Fadel, March is a devotee of John Rawls, and it seems that 
Fadel sees in my critique of March a critique of Rawls.  is Rawlsian 
commitment deeply informs his reading of e Islamic Secular to the point 
that even when his depictions are basically sound, his tendency to force 
Rawlsian tropes, anxieties and aims upon them results in disfigurement, 
as his aim is routinely to vindicate Rawls on Rawlsian terms rather than 
explicate the Islamic Secular on its terms.  Interestingly, unlike what we 
saw in Fadel’s question about whether “secular,” as ostensibly a product 
of the West, could be repurposed to “describ[e] the internal structure of 
Islamic thought” (F, 211) the fact that Rawls’s theory is also a product of 
the West seems to pose no such problem.

Fadel understands my basic criticism of March to be that he takes fiqh “too 
seriously” (F, 222).  According to him, I see March as “confusing juristic 
statements that are part of the Islamic secular [sic] with transcendent 
Islamic ideals” (F, 222).  is I allegedly see as blinding March to the fact that 
Muslims are free to revise rules that fall within the Islamic Secular based on 
their concrete political interests (F, 222).  In fact, however, I do not accuse 
March of taking fiqh qua fiqh too seriously but of seeing nothing beyond 
fiqh as a basis for principled Muslim action.  Pace Fadel, March does not 
confuse the Islamic Secular with transcendent Islamic ideals. March does 
not recognize the Islamic Secular at all.  His entire argument centers around 
the question of the permissibility, shar‘an, of Muslims’ embracing liberal 
democracy.  And my argument against him is that shar‘ī metrics, including 
“permissibility,” are not the only metrics that rightfully (read: Islamically) 
guide Muslim action.  Beyond the question of their shar‘ī duties and whether 
Muslims can embrace liberal democracy, I argue that it is equally Islamic 
from the perspective of the Islamic Secular for Muslims to ask if they should 

9 Cited in Herzog, Sovereignty, 267.
10 Cited in Z. Kurelić, “What Can We Learn from Lord Acton’s Criticism of Mill’s Con-

cept of Nationality?” Politicka misao, 43/5 (2006): 19-27 at 22.
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embrace liberal democracy, based on non-shar‘ī practical or prudential 
assessments of their concrete quotidian interests.  On this calculus, even 
if it is permissible, shar‘an, to embrace liberal democracy, Muslims might 
elect not to, if doing so threatens or frustrates their interests.  I argue that 
this practical calculus and its Islamic legitimacy escapes March.  As a result, 
he assumes that by ‘proving’ that it is permissible for Muslims to embrace 
liberal democracy that he has successfully reconciled them with it and in 
the process solved the ‘problem’ of “Islam and liberal democracy.”

Fadel processes my critique of March through a decidedly Rawlsian lens 
not every aspect of which space will permit me to address.  Perhaps 
most representative of his critique, however, is his assessment of my 
perspective on the US Constitution.  While I advocate that Muslims 
embrace the Constitution, I argue that they do so based mainly on non-
shar‘ī, prudential, Islamic Secular grounds.  As Fadel puts it, “Jackson is 
suspicious of any demand that Muslims affirm the constitution [sic] on 
morally significant deontic grounds that could be taken as compelling 
them to uphold the constitution as a matter of religious doctrine” (F, 
223).  Indeed, he notes, Jackson is reticent “to clothe what he sees to be a 
prudential political judgment with religious sanctity” (F, 223).  But Fadel 
has a serious problem with this.   For him, following Rawls, a constitutional 
arrangement can work only if the majority, “despite their differences, all 
see profound moral reasons to adhere to such a constitution” (F, 224, 
emphasis added).  He tells us nothing about the source or nature of these 
“moral” reasons, but one senses that they must have a depth approaching 
that of ‘religious conviction’, which he sees me rejecting as the basis for 
recognizing the Constitution.  Meanwhile, Fadel seems to think that 
Muslims can achieve this required depth of conviction only in the form 
of shar‘ī (read: theological) beliefs that are grounded in Scripture, in 
other words,  ‘religious conviction’ “in the proper, the religious sense,” based 
perhaps on the (mistaken) notion that Ash‘arites (taken as orthodoxy) 
held revelation to be the sole source of  value-judgments.  He fails to 
appreciate that, according to the Islamic Secular, differentiated, ‘secular’, 
non-shar‘ī beliefs can be just as deeply (and legitimately) held as are beliefs 
that are grounded in revelation.   A husband may uncompromisingly hold 
himself to coming home at a ‘decent hour’ not because he is compelled 
to do so shar‘an but because he believes this is the morally right or 
matrimonially sound thing to do.  And like the conventional “good” or 
ma‘rūf of Arabia, non-Muslims may contribute, alongside Muslims, to the 
instantiation of this belief as a cumulatively established communal norm.  
In sum, Muslims may hold, as a deep, non-shar‘ī, moral conviction, that 
it is good to uphold the Constitution.  For, as al-Qarāfī so eloquently put 
the matter: “Good as a category [and by entailment bad] is broader than 
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the legal ruling” (al-ḥasan a‘amm min al-ḥukm al-shar‘ī) (I.S., 77).  is non-
shar‘ī, ‘secular’, good, even as it is ultimately ‘religious’, remains far more 
open to outsiders and to being shared across communal lines.  In fact, 
non-Muslims may be more apt to trust this commitment because they can 
see it as being separate from religious convictions or sources that they 
as non-Muslims by definition reject.11  In sum, viewed in the full light of 
the Islamic Secular on the latter’s own terms, it is possible, pace Fadel, to 
sustain a solid commitment to the Constitution on non-shar‘ī grounds in 
a manner that can be communicated and shared across communal lines.

Fadel also charges that in place of Rawls’s “well-ordered society,” where 
reasonable individuals “for their own reasons internal to their own 
comprehensive doctrines, are happy to pursue only a restrained vision of 
their ideal theory in recognition of the equality of others, Jackson seems to 
endorse, implicitly at least, a conception of politics for American Muslims 
that can be described as competitive pluralism” (F, 222).  He overlooks 
my explicit statement that “Muslims may lose some battles…[b]ut this 
need not result in their abandonment or rejection of the overall political 
arrangement” (I.S., 364).  Meanwhile, he points to my communitarian 
perspective on American politics and my rejection of Rawls’s attempt to 
replace the affective bonds of community with public reason, which I see as 
potentially catalyzing social conflict beneath the surface by forcing people 
(and not just Muslims) to suppress their pre-rational, deeply held beliefs 
and treat their inability to defend these rationally as if this amounted 
to their agreeing rationally with society’s rejection thereof.  As for the 
impact on Muslims in particular, Fadel downplays liberalism’s demand 
that citizens be prepared to sacrifice core beliefs at the altar of “public 
reason” as well as what I identify as liberalism’s latent ambition to re-
order the Muslim soul (F, 222-223).  Yet Rawls was particularly concerned 
about religious doctrine, among all other threats, as the nemesis of social 
stability (I.S., 329-30).  And March leaves no question about the primacy 
of the (Western) secular over the religious when he insists that whenever 
the two collide in public, “public reason trumps religious reason” (I.S., 
318, 355).

Again, in none of Fadel’s analysis here does the shar‘ī / non-shar‘ī distinction 
play a role.  And this produces two effects.  First, it narrows the area in 
which ‘public reason’ unencumbered by “comprehensive doctrine” could, 

11 I am merely responding to Fadel here.  Otherwise, I am not sure what my level of 
commitment to the Constitution contributes to or detracts from the degree of com-
mitment that others have to it.  Even if they completely trust my commitment, that 
does not automatically translate into deeper commitment on their part.  What is 
presently unfolding in the US confirms this.
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ceteris paribus, produce agreement across communal lines, as it implies 
that Muslims, acting as believing, practicing adherents of their Faith, will 
always and only argue on the basis of ‘closed’ shar‘ī reason and never on 
the basis of ‘open’, non-shar‘ī, ‘secular’ (yet still religious) reason.  Second, 
precisely in this light, it elevates Rawlsian liberalism to the position of 
being the only solution to societal pluralism.

I could go on in this fashion.  But that would only add to the number of 
instances where Fadel superimposes Rawlsian and other presuppositions 
onto e Islamic Secular instead of reading the latter on its own terms.  I 
could also note how Fadel summarily ignores the reality of race and the 
entrenched racial hierarchy in the US and how this may call into question 
public reason’s pretentions to neutrality (I.S., 349-50, 354).  Or I could 
point out how his elevation of individualism assumes, without argument, 
that communitarian impulses are fatally flawed and can thus be dismissed 
“with prejudice.”  Or I could reiterate the fact that, pace Fadel, the aim of 
entering the public arena is not always for the purpose of “cooperation” 
or “common projects” but sometimes to disrupt these, on either moral 
or practical grounds (I.S., 339).  ese and related issues would take us 
beyond what space will allow for here.

In his closing paragraph Fadel writes that he wished that I had spent less 
time justifying the idea of the Islamic Secular and more time showing 
its usefulness in resolving issues facing contemporary Muslims.  It 
seems, however, that I did not spend quite enough time justifying and 
explaining the Islamic Secular to break through Professor Fadel’s pre-
existing interpretive prism.  is is not to deny him the right to disagree 
with or even refute the Islamic Secular.  But his review does not present 
an accurate enough picture of e Islamic Secular for him to be able to 
refute it fairly.  As for the Islamic Secular’s utility for addressing modern 
problems, that depends on what problems we have in mind and how far 
we expect theory to go in solving them.

In the end, none of this can gainsay the fact that Fadel’s critique was bold, 
learned, insightful and honest.  It left me with much to contemplate.  I 
thank him for taking the time to engage with my work and for allowing me 
to benefit from his broad, cumulative reservoir of knowledge and insight.
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The Moroccan Mellah: Governing 
Jewish Spaces and the Islamic Secular

RACHEL M. SCOTT*

Introduction

In the Moroccan city of Tetouan, the Jewish quarter, or mellāḥ, is an 
area clearly demarcated by walls and separated from the old medīna. 
From 1807 until the early twentieth century, Jewish communities were 
required to live there. In front of the mellāḥ lies the palace, and to the 
right of the palace lies the old medīna. e separating wall indicates both 
intimate proximity and separation. Both of these concepts are at the 
heart of the phenomenon of the mellāḥ and of the relationship between 
Jews and Muslims in Morocco. Mellāḥs also existed elsewhere in Morocco, 
including in Marrakesh, Meknes, Rabat, and in Fez, where the first mellāḥ 
was established in 1438. Yet in Tangier, while there was a Jewish area, 
there was no walled and clearly demarcated enclave.

Narratives about the mellāḥ’s purpose and its relationship to Islamic law, as 
well as what the mellāḥ says about the history of Muslim-Jewish relations 
in Morocco, are complex and layered. Stillman speaks of the mellāḥ as 
a “highly ritualized degradation.”1 According to Miller, “in Moroccan 
parlance as well as in Western minds, the mellāḥ became a metaphor for a 
state of isolation of Jews and their removal from the mainstream of social 
life.”2 Yet the mellāḥ has also been portrayed as a symbol of the protection 
Jews received from the Sultan and of their special status in Moroccan 
history, on the basis that “Jews felt safer in these quarters.”3

* Prof. Dr., Virginia Tech University, College of Liberal Arts and Human Sciences, Department of 
Political Science / Prof. Dr., Virginia Tech Üniversitesi, İnsan ve Toplum Bilimleri Fakültesi, Siyaset 
Bilimi Bölümü. Blacksburg, VA, USA. ORCID: 0000-0003-4748-4885. e-posta: rmscott@vt.edu

1 Stillman, The Jews of Arab Lands, 85. I would like to thank Muhammad Shah Shaja-
han for his assistance in research on the mellāḥ.

2 Miller, “Apportioning Sacred Space in a Moroccan City”, 57–83, at 58.
3 Bensadon, Where the Wind Blew, 223.
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Jews being separated from—and yet protected by—Muslims raises the 
question of the extent to which such a status derives from, or is tangential 
to, the sharī‘a. In response to Sherman Jackson’s groundbreaking framing 
in e Islamic Secular, this article raises the question of whether the mellāḥ is 
part of what Jackson identifies as the sharī‘a realm or whether it is part of the 
non-sharʿī realm. Jackson argues that the sharī‘a was limited and bounded, 
thus opening a sphere beyond its jurisdiction: the non-sharʿī realm, or the 
“Islamic secular,” which is subject to considerable flexibility. is separation, 
he suggests, could be foundational for a new form of Islamic governance, 
which could also incorporate some of the features of pre-modern empires; 
in contrast to the modern state, these empires assumed that “different 
people within the polity will be governed differently.”4

is article will examine the implications of Jackson’s arguments, both 
regarding the distinction between the sharʿī and the non-sharʿī realms and 
regarding the suggestion that future Islamic governance should move away 
from the legal monism of the modern nation-state, with particular reference 
to the mellāḥ and its connection with the sharī‘a. While academic literature 
on dhimmīs in Islam, and on the institution of dhimma, has tended to focus 
on the rights and duties of the dhimma through the lens of toleration and 
discrimination, this article also addresses, as others have, the spatialization 
of relations between Muslims and non-Muslims.5

is article argues that the mellāḥ can, on the whole, be viewed as an 
illustration of Jackson’s concept of the Islamic secular, the non- sharʿī realm. 
It is an example of governmental decisions that were not dictated by the 
sharī‘a but rather were subject to the pragmatic considerations the ruler 
chose to implement. However, despite Jackson’s compelling distinction in 
e Islamic Secular, this article will also argue that the mellāḥ points to the 
difficulties involved in disentangling the sharʿī from the non-sharʿī realm 
and in identifying where the one ends and the other begins. Although the 
mellāḥs were not an inevitable consequence of sharī‘a provisions, they also 
emanated from the texts and the core ideas of the sharī‘a.
Uncovering the definitive reason for the mellāḥs’ establishment is, 
ultimately, an impossible task. No official documents remain offering a 
clear explanation, and over time layers of interpretation have built up 
around this multifaceted phenomenon. Rather than seek to explain the 
ultimate reason for their establishment, this article will use the mellāḥ to 
consider the implications of Jackson’s arguments about the distinction 
between the sharʿī realm and the non-sharʿī realm, and about a possible 
future form of Islamic governance as it pertains to non-Muslims.

4 Jackson, The Islamic Secular, 280.
5 Huntingford Craig, “[In]Secure Space”.
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Sherman Jackson and the Islamic Secular
In e Islamic Secular, Sherman Jackson puts forward a new model for 
thinking about Islamic thought, which he refers to as the “Islamic 
secular.” Central to Jackson’s identification of the Islamic secular is the 
distinction between the sharʿī and the non-sharʿī realms. e sharī‘a realm 
is subject to concrete divine dictates, since it stems from the sharī‘a and 
its sources: the Qurʾān, the Sunna, and their extensions through uṣūl 
al-fiqh. e non-sharʿī realm, however, is not subject to God’s concrete 
communications and is “not a dictate or a derivative of sharī‘ah or its 
sources.”6 It is rather an open space that lies outside the jurisdiction of the 
sharī‘a and is differentiated from it. e realm outside of the sharī‘a, which 
Jackson calls the Islamic secular, is a realm that is subject to flexibility 
and discretionary authority. He argues that it is “a residual realm, a 
contingent construct whose parameters emerge out” of the relationship 
between Islamic values and the limits of what the sharī‘a can explicitly tell 
us.7 It includes the area of siyāsa, which involved the “state’s rightful role 
in upholding the normative order, separate from the efforts of judges and 
jurists.”8 However, while the Islamic secular is a realm of governmental 
discretionary authority, it is not non-religious. In fact, Jackson contends, 
it remains religious, Islamic, “in the sense of falling within the attention 
of Islam as religion.”9 Unlike Western secularism, the Islamic secular is 
subject to the universal and totalizing “divine gaze of the God of Islam.”10

Jackson argues that the sharʿī and the non-sharʿī realms together mean 
that “Islam consists in not one but two distinct yet inextricably bound 
modes of religiosity.”11 Both of these modes of religiosity are subject 
to the divine gaze, but only the sharʿī realm is subject to its dictates. 
erefore, he argues, “between the circumference of sharī‘ah and that 
of Islam as a whole, there exists a ‘space’ within which Muslims do not 
and cannot rely solely on concrete divine dictates.”12 He argues that this 
distinction between the sharʿī and non-sharʿī modes is intrinsic to Islamic 
jurisprudence. Many Islamic jurists understood the sharī‘a as “a bounded 
entity” and they understood that there were cases in which “no ḥukm 
sharʿī can be relied upon to resolve the dispute in question.”13

6 Jackson, The Islamic Secular, 23, 3.
7 Jackson, The Islamic Secular, 135, 80.
8 Jackson, The Islamic Secular, 139.
9 Jackson, The Islamic Secular, 3.
10 Jackson, The Islamic Secular, 2.
11 Jackson, The Islamic Secular, 3.
12 Jackson, The Islamic Secular, 2.
13 Jackson, The Islamic Secular, 5, 78.
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For Jackson, the secular realm encompasses historical institutions such as 
the dhimma. Jackson argues that the discriminatory features of the dhimma 
were not simply determined by sharī‘a sources or doctrines, but rather were 
“incorporated into Islam via a combination of sharī‘ and non-sharī‘ energies.”14 
us, he argues, a future form of Islamic governance “need not necessarily 
be secularized in the modern Western sense of separating sharī‘ah from the 
state in order to adjust or jettison” such discriminatory features.15

Jackson’s discussion of non-Muslims and their governance in Islamic 
polities primarily concerns judicial autonomy. He points out that many 
Islamic jurists felt that non-Muslims could follow their own laws and did 
not need to be subject to the adjudication of the sharī‘a. For example, 
Imām Shāfiʿī’s position was that a Muslim “is not required to apply sharī‘ah 
to non-Muslims but has a choice either to do so or not,” since he knew “of 
no reliable reports of the Prophet or any of the Rightly Guided Caliphs” 
determining that adjudicating among non-Muslims was “an unsolicited 
religious duty.”16 Imām Mālik also argued for leaving “non-Muslims to 
their own devices.”17

is is a compelling position that turns on its head the assumption that 
one has to either choose between a Western secular model or a model 
based on the sharī‘a as a totalizing construct. Jackson is proposing a 
highly original way of thinking about Islamic governance.18 However, his 
proposal also raises the following question. Was leaving non-Muslims to 
their own devices a discretionary act, something that was the result of 
pragmatic governmental decisions, or was it a positive religious injunction 
based on the sharī‘a? Jackson seems to argue for the former. He contends 
the “apparent absence of Prophetic hadith on the topic” of non-Muslims 
policing their own communities suggests that “much of this policy was 
the result of non-sharʿī, Islamic Secular deliberations.”19 However, there are 
grounds for arguing that the principle of communal autonomy itself—if 
not necessarily its specific institutional manifestation in the dhimma—is 
part of the sharī‘a.

Jackson suggests that future Islamic governance might be better based 
on rejecting the idea that the Muslim state should be legally monistic, 
imposing sharī‘a on all its citizens. He argues that the model of empire 

14 Jackson, The Islamic Secular, 281.
15 Jackson, The Islamic Secular, 281.
16 Jackson, The Islamic Secular, 282.
17 Jackson, The Islamic Secular, 284.
18 Jackson, The Islamic Secular, 5.
19 Jackson, The Islamic Secular, 284.
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based on legal pluralism allows for communal autonomy. Such a model, 
he contends, could better align with the interests of religious minorities, 
since it would foreground their religious worldview as opposed to 
marginalizing it through unitary state law. Empires, he argues, “maintain 
distinctions and hierarchy among the populations they incorporate.”20 In 
contrast to the modern state, the empire-state’s basic point of departure 
is that “different people within the polity will be governed differently.”21

Reviving the judicial pluralism of the imperial model is an interesting 
proposition that deserves considerable attention. However, it does 
raise the question of whether the concept of judicial autonomy can be 
disentangled from the other dimensions of the sharī‘a insofar as they 
relate to non-Muslims. Jackson’s statement that “much of what defined 
the lives of pre-modern non- Muslims was the result of non-sharʿī rather 
than strictly sharʿī deliberations” raises the question of how and whether 
the line between the sharʿī and the non- sharʿī realms can be drawn.22 
Perhaps in anticipation of the problem of drawing such a line, he writes, 
“It is important to bear in mind that this differentiated realm [i.e. the 
secular realm] is not an independent, self-subsisting domain that can be 
concretely identified or pointed to as such. It is, rather, a residual realm.”23 
Yet, if we are to think through the implications of this model of Islamic 
governance, which allows for non-Muslims to be left to their own devices, 
surely a concrete identification of where the residual realm begins and the 
sharʿī realm ends needs to be made?

The Mellāḥ
In e Islamic Secular, Jackson does not focus on “the substance of sharī‘ah 
rules” but rather “whether and how to apply them to non-Muslims.”24 
Yet, it is in the substance of such rules that what belongs to the area 
of God’s communications and what does not can be identified. Here, I 
think through the above questions with reference the sharī‘a rules on 
non-Muslims, with a focus on how those rules were implemented in the 
historical institution of the mellāḥ. In many senses, it is not that easy to 
extract such rules from how they took shape in social, legal, and historical 
contexts even though the sharī‘a/fiqh dichotomy implies that it is. I do not 
use the example of the mellāḥ to point to the inherent discrimination of 
Islamic law. Rather, the mellāḥ is an example of a possible extension of 

20 Jackson, The Islamic Secular, 279–80.
21 Jackson, The Islamic Secular, 280.
22 Jackson, The Islamic Secular, 281–82.
23 Jackson, The Islamic Secular, 80.
24 Jackson, The Islamic Secular, 280.
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dhimmī status onto a specific spatial arrangement. Despite its status as a 
controversial outlier, in looking at the institution of the mellāḥ—which 
in many respects lies within Jackson’s realm of the Islamic secular—one 
can address the question of where the sharʿī realm ends and the non-sharʿī 
realm begins.

e mellāḥ, a specifically Moroccan phenomenon, was a walled quarter 
established by official decree in Fez, Meknes, Marrakesh, Tetouan, and 
elsewhere. In most other parts of the Islamic world, Jewish quarters grew 
more informally and organically. e mellāḥ had gates, which in some 
places were locked at night, and likewise had strict boundaries. While the 
mellāḥs were separate, they were not cut-off spaces. Rather, the boundaries 
were porous and there were many “personal dyadic ties between Muslim 
patrons and Jewish clients.”25

e quarters’ name was likely derived from the Arabic word for salt, 
referring to the salt marsh in Fez where the first mellāḥ was established 
in 1438 by Sultan ʿAbd al-Ḥaqq II, the last Sultan of the Marīnid dynasty 
(mid-thirteenth to fifteenth centuries). In Marrakesh, a mellāḥ was 
established in the mid-sixteenth century, possibly in 1557–8, by the Saʿdi 
Sultan Muḥammad al-Shaykh.26 According to the Spanish chronicler Luis 
del Mármol Carvajal (1524– 1600), who was there before the creation of 
the mellāḥ, the decision was “made by the sultans without the community 
having a choice.”27 In Meknes, Sultan Mawlāy Ismāʿīl established a mellāḥ 
in 1679 and declared Meknes the capital of the ʿAlawite empire (1666–
1912). In 1807, the ʿAlawite Sultan Mawlāy Sulaymān suddenly replaced 
Tetouan’s earlier Mellāḥ al-Bālī, which had been less segregated, with 
a fully walled quarter.28 However, there was no formal walled mellāḥ in 
Tangier, Safi, or many coastal towns.

The Sharī‘a
Unsurprisingly, some scholars have argued that the mellāḥ is a logical 
development of sharī‘a provisions. Such an argument is evident in 
the concept of the Islamic city, which holds that dividing the city into 
the medīna for the Muslim masses and the mellāḥ for the Jews was an 
Islamic restructuring of space.29 Conversely, some scholars question the 
relationship between the mellāḥ and the sharī‘a, arguing that there was no 

25 Deshen, The Mellah Society, 27, 122–23.
26 Emily Gottreich, “On the Origins of the Mellah of Marrakesh,” 287–305, at 293.
27 Ojeda-Mata, “Jews under Islam” 104–30, at 116.
28 Calvo-Serrano - Garcĭa-Carrillo - Santiago-Zaragoza, “Mellah Al-Jadid”, 1496–503, 

at 1499.
29 Gottreich, “Rethinking the ‘Islamic City’”, 118–46, at 119.
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unified opinion among Muslim scholars on whether the dhimma should 
imply a spatial segregation between believers and non-believers.30

Certainly, the reason Moroccan sultans decided to establish mellāḥs was not 
so much to enforce any kind of sharī‘a-mandated segregation, but rather to 
govern the population and address specific governmental challenges. e 
fact that the mellāḥs were established at different times and inconsistently 
seems to confirm this distinction. Yet, while the decision to create walled 
areas was not an inevitable outcome of the sharī‘a texts—the Qurʾān, 
ḥadīth, and their extensions in fiqh—neither was it disconnected from 
them. While the mellāḥ can be seen as part of the Islamic secular, fully 
identifying the area the Islamic secular inhabits requires identifying what 
the sharī‘a stipulations are for non-Muslims. Below, I think through the 
dhimma and, more specifically, the mellāḥ’s relationship with the sharī‘a.

Submission and Hierarchy
Despite considerable temporal and geographical variation, the Islamic 
jurisprudential framework that emerged to govern relations with non-
Muslims was the concept of the dhimma, an indefinitely renewed contract 
of protection. In this contract, the Muslim community accorded hospitality, 
protection, and freedom of religion to non-Muslims on condition that 
these latter paid a jizya (poll-tax) and acknowledged the domination of 
Islam. e Qurʾānic precedent for this contract was not extensive, with 
two references to the concept of dhimma (9:8 and 9:10) and one to the 
payment of the jizya (9:29). e dhimma was also based on Muḥammad’s 
dealings with non-Muslims, principally the Constitution of Medina. 
e actual implications of the dhimma—the specific rights and duties it 
entailed—are not clearly laid out in Islamic sources. However, payment 
of a tribute in return for protection and freedom of religion formed the 
basis for relationships between Muslims and non-Muslims in the Islamic 
imperial context. Such a relationship was driven by a theological position 
that accepted Jews and Christians due to their shared heritage with Islam, 
while denying them full and equal membership of the body politic via the 
claim that Islam had come to correct these two religious traditions. us, 
the social and political system that emerged was to some extent shaped by 
how the new faith positioned itself theologically.

e tribute payment was based on a Qurʾānic verse (9:29), which, 
according to al-Māwardī, meant that the jizya was “imposed by an explicit 
Qur’anic command.”31 While the jizya did represent a form of submission, 
it did not require that that form of submission be humiliating or be taken 

30 Gottreich, “Rethinking the ‘Islamic City,’” 120.
31 al-Māwardī, The Ordinances of Government, 158.
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to the discriminatory level it sometimes was. e hard-edged dimensions 
of submission were developed later, under the Pact of ʿ Umar, which by the 
ninth century had become an integral part of the Muslim legal tradition. 
Modified over time and frequently violated, it was a source of many of 
the later discriminatory policies for non-Muslims.32 Elements of the Pact 
of ʿUmar, such as dress restrictions, were applied to Jews in Morocco, 
although not consistently. Eugène Aubin (1863–1931) described the 
restrictions he saw as possibly dating from—or, at least, being revived 
during—the sixteenth century “Mohammedan revival” of the Sharīfian 
dynasties.33 According to Miller, the jizya as a form of submission was 
implemented in Morocco by the “necessity for the dhimmī to present 
himself in person to pay the tax,” and, as such, the collection of tribute 
was a visual representation of this power differential.34

 Jackson argues that such discriminatory manifestations were part 
of what he identifies as the Islamic secular realm. It is indeed true in 
that there is nothing in the sharī‘a texts that requires the concept of 
submission to be taken in such a direction. Rather, policies like the jizya 
were extrapolations from sharʿī texts, possible choices in the context of 
building and consolidating an Islamic empire driven by a supersessionist 
theology. Such extrapolations were not inevitable, and were indeed only 
one of a variety of directions in which the sharī‘a could have been taken.

However, Jackson’s argument that the sharī‘a was bounded, opening a 
space for flexible deliberation, does raise the question of the extent to 
which that open space is flexible, or whether it is constrained, in this case 
by the power differential inherent in the sharī‘a position on non-Muslims.

Protection
In Morocco, “protection” is frequently mentioned as one of the main 
reasons why Jews were restricted to a certain space. e notion of 
protection forms an essential part of the sharī‘a’s commitment to non-
Muslims. e jizya payment, which was, according to al-Māwardī, “in 
return for protection,” gave dhimmīs the right to the cessation of hostilities 
against them and to positive protection.35 As the amīr al-muʾminīn, it was 
expected that the Sultan would provide protection to those living in his 
lands. It was reported that one of the last things uttered by the Prophet 
was “keep my covenant [in regard to] the protected non-Muslims.”36

32 Ibn Kathīr, Tafsīr Ibn Kathīr, 4:406–7.
33 Harris, With Mulai Hafid at Fez, 192; Aubin, Morocco of Today, 285.
34 Miller, “Dhimma Reconsidered”, 103–26, at 107–8, 116.
35 al-Māwardī, The Ordinances of Government, 158–59.
36 al-Māwardī, The Ordinances of Government, 159.
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e maps of Fez, Marrakesh, and Tetouan indicate that the mellāḥ was 
located just outside the medīna, right next to the royal palace, under its 
watchful gaze. e reason for the establishment of the mellāḥ in Fez was 
ostensibly to protect Jews from violence.37 Muḥammad al-Wazzān al- Fasī 
(c. 1494–c.1544), also known as Leo the African, relates that “upon the 
death of a certaine king they [the Jews of Fez] were all robbed by the 
Moores, whereupon king Abusahid caused them to remoove into new 
Fez.”38 In Marrakesh (1557–8), the reputation of the first Saʿdi sultan was 
strengthened by the protection the mellāḥ gave to its inhabitants.39 Sultan 
Mawlāy Ismāʿīl Ibn Sharīf (1682–1727) unified Morocco with Meknes 
as its capital, where he rebuilt many ruined synagogues and established 
the mellāḥ, “which attracted Jewish immigrants from throughout the 
country.”40 While the motivation of protection is not as clear in the 
case of Tetouan, in each of these towns, the location next to the palace 
underscored the sultan’s personal protection. One Jewish writer states, 
“Deliberately situated near the Sultan’s palace or the governor’s residence, 
Jews received protection from rioters by paying these rulers a tax.”41

e majority of juristic analyses emphasize that the Islamic ruler was to give 
non-Muslims protection from outside invaders and from internal attacks. 
If they were unable to do so, they were required to return the jiyza. Imām 
Mālik related that “war will be waged for them on any enemy of theirs.”42 
In Morocco, internal attacks came primarily from the rural areas that 
often eluded the state’s effort to centralize power. From the late thirteenth 
century onward, Jews were the only religious minority in Morocco, and 
violence against them became a means for Amazigh tribes to attack the 
sultan’s authority. Eugène Aubin notes that violence was often perpetrated 
by tribesmen or rebellious soldiers during periods of instability, relating 
that “security is complete so long as the Sultan’s authority rests intact but 
is at the mercy of every oscillation of the central power, so that the Mellāḥs 
are always the first to suffer in Moroccan agitations.”43

Surveillance and Control
Protection, however, also enabled control. e assertion of control 
through the mellāḥ was perhaps an expedient response to the perception 

37 Aubin, Morocco of Today, 210–11, 215–16; Meakin, The Moors, 451.
38 Leo Africanus, “Leo Africanus on the Jews of Morocco”, 145–46, at 145.
39 Gottreich, “On the Origins of the Mellah of Marrakesh”, 300.
40 Gottreich, Jewish Morocco, 94.
41 Bensadon, Where the Wind Blew, 223.
42 Mālik ibn Anas, Al-Muwaṭṭa’, 17:24, 270.
43 Aubin, Morocco of Today, 285.
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that the Jewish community had become too successful and powerful. 
Islamic jurisprudence held that non-Muslims should not be in positions 
of authority over Muslims, based on Qurʾānic verses 4:141 and 4:144. e 
Sunni scholar Muḥammad Ibn ʿAbd al-Karīm al-Maghīlī (1440–1505), 
during a time of significant Jewish immigration, argued that Jews had 
overstepped their dhimmī status by associating with authorities; by thus 
violating the dhimma pact, they had forfeited their right to protection.44 
Al-Maghīlī’s views gained traction under the demographic pressures of 
immigration in the sixteenth century.45 However, they were also opposed 
by many scholars of his time, including Ibn Zakrī, who pointed out to the 
Sultan of Fez “that the Muslims had obligations toward the dhimmīs just 
as the latter had obligations towards the Muslims.”46

Jews emerged as prominent intermediaries with Europeans, facilitating 
international trade and commerce. In 1901, Burton Holmes wrote that 
“the commerce of the land is largely in the hands of Moorish Jews, who 
are forbidden by law to leave the country, lest a general exodus occur, and 
the trade of the entire empire, deprived of their fostering care, languish 
and ultimately die.”47 Such economic power contributed to the impetus 
to confine and control Jews in the mellāḥ. It appears to have been among 
the motivations for establishing the mellāḥ at Fez: in the twelfth century 
“the Jews of Fez became so powerful that they held the whole centre of 
the city, and one of them was actually nominated Governor. A rising broke 
out against this too fortunate community.” 48 ere are indications that a 
mellāḥ was conceived at this time, although it was not established until the 
end of the Marinid period (1244–1465), during which time Jewish prestige 
and influence grew significantly, prompting anti-Jewish violence.49

e establishment of the mellāḥ was also likely motivated by the need 
to control and limit the economic power of Jews in Morocco. When 
the mellāḥ was established in Fez in 1438, Jews were forbidden from 
possessing freehold property in the city outside its walls.50 In Meknes in 
1679, the mellāḥ was positioned next to the kasbah, which facilitated jizya 
collection at a “moment of fiscal need.”51 In Tetouan, the establishment 
of the mellāḥ under Sultan Mawlāy Sulaymān took place in the context 

44 Hunwick, “Al-Mahīlī and the Jews of Tuwāt”, 155–83; 175.
45 Hunwick, “Al- Mahīlī and the Jews of Tuwāt”, 166.
46 Hunwick, “Al- Mahīlī and the Jews of Tuwāt”, 172, 179.
47 Holmes, The Burton Holmes Lectures, 205.
48 Aubin, Morocco of Today, 215.
49 Harris, With Mulai Hafid at Fez, 192–93; Gottreich, Jewish Morocco, 69–71.
50 Aubin, Morocco of Today, 215–16.
51 Gottreich, Jewish Morocco, 94.
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of deteriorating relations between Jews and Muslims.52 Sulaymān’s 
motivations were likely connected to his broader urban management 
policies, part of his attempt to centralize sovereignty by centralizing the 
makhzen (state apparatus). Sulaymān also promoted the self-sufficiency 
of the economy in the light of growing European influence and followed 
the ʿAlawite policy of promoting their own religious legitimacy as the 
Sharīfian descendants of the Prophet.53

Communal Autonomy
One of the key concepts associated with the dhimma was communal 
autonomy, also the central concept Jackson envisages as the foundation 
for a future Islamic political order. While Jackson seems to argue that the 
concept lies in the realm of the Islamic secular, an argument could be made 
for it being intrinsic to the sharī‘a.54 e Qurʾān emphasizes that “ere 
is no compulsion in religion” (2:256) and “To you be your religion (dīn), 
and to me be mine” (109:6). e concept of communal autonomy is also 
based on Muhammad’s dealings with non-Muslims, the most important 
of which is the so-called “Constitution of Medina,” which allows “the Jews 
[to] have their religion and the Muslims [to] have theirs.”55 Imām Mālik 
stated: “ey remain in the dīn they were in, and they continue to do what 
they used to do.”56

e dhimma itself did not explicitly presuppose but certainly implied 
communal autonomy, since the contract of protection required the Muslim 
ruler to allow People of the Book and, in the case of the Mālikī and Ḥanafī 
schools of law, all non-Muslims, to practice their religion. us, a level of 
communal autonomy became attached to the dhimma status, informed by 
Islam’s theological stance toward People of the Book. e idea that Jews 
and Christians should be able to “continue to do what they used to do” 
was linked to the partial theological acceptance of these groups.

Jews in Morocco had extensive communal autonomy. e judicial system 
was the “pride of Jewish self-government.”57 Both rabbis and lay people 
were community leaders. In 1909, Lawrence Harris reported that “the real 
heads of the communities are the Rabbis, who have an immense power over 
the people.”58 ere were also Councils of the Community, which performed 

52 Serrano, - Carillo - Santiago-Zaragoza, “Mellah Al-Jadid,” 1499.
53 El-Mansour, Morocco in the Reign of Mawlay Sulayman.
54 Jackson, The Islamic Secular, 294.
55 Ibn Isḥāq, The Life of Muhammad, 231–33.
56 Mālik ibn Anas, Al-Muwaṭṭa’, 17:24, 271.
57 Deshen, The Mellah Society, 47.
58 Harris, With Mulai Hafid at Fez, 193–94.
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a number of roles including incarcerating individuals in the mellāḥ’s pri-
son.59 e shaykh al-yahūd represented the “authority of the Makhzen in 
the Mellāḥ, and can requisition, in case of need, the mokhaznis necessary for 
the upkeep of order.”60 Deshen argues that the Jewish community guarded 
such autonomy carefully and tried to limit the influence of the Muslim aut-
horities. For instance, Jewish authorities tried to assert the Jewish courts’ 
right to exclusive jurisdiction and regarded resorting to the Muslim courts 
as a sin, although many Jews did just that.61

e question is, to what extent did the mellāḥ’s spatial dimension 
facilitate the exercise of this autonomy? Certainly, spatial boundaries 
would better enable community policing and perhaps enable community 
leaders to reinforce their jurisdiction. However, the dominant assumption 
is that Jews wanted to leave the mellāḥ, which was often portrayed as 
cramped, stifling, and unsanitary.62 e Alliance Israélite Universelle, 
founded in 1860, undertook to culturally regenerate Moroccan Jews.63 
e organization established schools, including for girls; promoted 
secular education; and encouraged the adoption of European habits.64 
Jews often migrated from the mellāḥ when they succeeded economically.65 
Deshen argues that imperialist incursions “caused a parallel attrition 
in the authority of the Jewish community over individual community 
members,” perhaps in part due to flight from the mellāḥ.66 e emphasis 
upon integration—informed by modern nationalism—coupled with the 
Vichy government policies of the 1940s compelling Jews to return to the 
mellāḥ, turned them into places associated with “stagnation and death.”67 
In the 1950s, as a child, Michel Bensadon was forbidden from going to the 
Jewish quarter of Tangier, where poor Sephardi Jews lived.68

However, such nationalistic and perhaps class-based interpretations 
do not tell us whether the mellāḥs in the pre-colonial period were seen 
as supportive of Jewish cultural and religious traditions and of Jewish 
autonomy. Given the importance that Jews attached to having access to 
synagogues and mikvehs, kosher facilities, and communal institutions, 

59 Aubin, Morocco of Today, 293–94.
60 Aubin, Morocco of Today, 293–94.
61 Deshen, The Mellah Society, 27–28.
62 Bendahan, Mazaltob: A Novel.
63 Gottreich, Jewish Morocco, 115.
64 Gottreich, Jewish Morocco, 118.
65 Aubin, Morocco of Today, 4.
66 Deshen, The Mellah Society, 7.
67 Miller, “The Mellah of Fez,” 114.
68 Bensadon, Where the Wind Blew, 223.
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including yeshivot, it is to be expected that Jews saw practical advantages 
in living closely together and separately from Muslims, even if living 
there had not been their choice. Living separately also helped Jews avoid 
some of the more humiliating forms of restriction. Gottreich writes that 
in Marrakesh, upper-class foreigners preferred to reside in that town’s 
mellāḥ, established in the mid-sixteenth century, indicating “that the 
mellāḥ was—at least, in its early days—a desirable abode.”69

Separation
e idea of limiting interactions sits uncomfortably with modern notions 
of integration and multiculturalism. However, inevitably, the question 
of how and under what circumstances interaction was appropriate did 
feature in discussions of dhimmī communities. Unlike in Shia fiqh, a Sunni 
consensus emerged that non-believers were substantially pure. is is 
despite the early eighth-century promotion of the doctrine that non-
Muslims were substantively impure.70 In addition, Safran argues that 
Andalusian Mālikī jurists of the ninth century “treated the Christian as 
a serious threat to ritual purity.”71 Such treatment suggests, she argues, 
a concern “about the integrity of Islam and the Muslim community in 
a multi-confessional polity,” although she also identifies “a trend of 
emphasis [within later Mālikī jurisprudence] away from a strict definition 
of the Christian as najas.”72

ere are other indications that there were concerns with what kinds of 
interactions were appropriate. Bathhouses were one area of concern.73 
e Mālikī jurist Ibn al-Ḥajj al-ʿAbdarī (1258–1336), who was born in 
Fez, deplored Muslim women bathing with Jewish and Christian women, 
not because he saw non-Muslim women as ritually impure but rather 
because he felt that Muslim women’s bodies should not be seen by non-
Muslim women.74 Additionally, Gottreich reports that many Mālikī 
jurists addressed the appropriate level of mixing between Muslims and 
Jews on long caravan trips between Morocco and sub-Saharan Africa.75 
Echoes of this concern remain in the fatwā of the late-nineteenth-century 
scholar Jaʿfar Ibn Idrīs al-Kattānī, who responded to concerns about “the 
integrity of Islam” and argued that ultimately goods manufactured by 

69 Gottreich, “On the Origins of the Mellah of Marrakesh,” 298.
70 Holmes Katz, Body of Text, 164.
71 Safran, “Rules of Purity and Confessional Boundaries”, 197–212, at 199.
72 Safran, “Rules of Purity,” 203, 207.
73 Gottreich, Jewish Morocco, 34.
74 Ahmed, Women and Gender in Islam, 120–21.
75 Gottreich. Jewish Morocco, 34.
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non-Muslims were permissible.76 In addition, when Sir Moses Montefiore 
(1784–1885) left the old medīna, having eschewed staying in the mellāḥ 
where foreigners usually stayed, the house where he had stayed was sealed 
up, since it was regarded as unclean.77 Questions of ritual purity were 
likely not the main factor in the creation of mellāḥs, however, since they 
were established later and not consistently. Yet physical separation was 
seen as beneficial and perhaps also as a way of managing an increasingly 
large religious minority coming from southern Spain, notwithstanding 
the fact that the 1438 mellāḥ in Fez pre-dates the exodus. Muḥammad al-
Wazzān al-Fasī states that the reason for the establishment of the mellāḥ 
in Fez was to “separate ‘em from the Mores.”78 In addition, according to 
Marmol, the establishment of the mellāḥ at Marrakesh was “so that the 
Jews were not among the Moors.”79

e concern with policing boundaries and limiting interactions likely 
did not operate in one direction. Jews might have valued how the mellāḥ 
helped them guard their communal autonomy, although more research 
needs to be done here. Mansour suggests that the mellāḥ of Essaouira was 
established in 1804 when Jews asked Mawlāy Sulaymān “to take protective 
measures on their behalf.”80 He also reports that “religious groups made 
him [Sulaymān] issue an order to build millah-s for Rabat, Salé, and 
Tetouan.”81 Such requests were related to the request for protection, but 
a further suggestion that Jews might have wanted separation itself lies in 
evidence from Tangier, where there was no formal walled mellāḥ. ere, 
Jews voluntarily appear to have created informal segregation. Miller 
writes that “the desire to mark out a separate space was tied in a deep 
and compelling way to the question of self-identity, so that even when not 
coerced to do so, Jews created a mellāḥ of their own.”82

The Mellāḥ —The Islamic Secular?
On one level, the mellāḥ is an illustration of Sherman Jackson’s argument 
about the Islamic secular, since their establishment involved non-sharʿī 
decisions made by Moroccan sultans as they grappled with how to 
manage one sizeable religious minority. ey were driven by pragmatic 
considerations related, in part, to urban planning, governance, state 

76 Terem, “Consuming Anxieties”, 115–41, at 115–16.
77 Gottreich, “Rethinking the ‘Islamic City,’” 119.
78 Leo Africanus, “Leo Africanus on the Jews of Morocco,” 145–46.
79 Ojeda-Mata, “Jews under Islam,” 116.
80 Mansour, Morocco in the Reign of Mawlay Sulayman, 15.
81 Mansour, Morocco in the Reign of Mawlay Sulayman, 15.
82 Miller, “Apportioning Sacred Space”, 76.
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consolidation, and economic management. As such, the mellāḥs operated 
in the area of what Jackson describes as the “open space” of the Islamic 
secular. e features of what emerged in this open space were not the 
exclusive product of fixed, transcendent sharī‘a sources or doctrines. 
e sharī‘a does not specifically require or even recommend such spatial 
divisions between Muslims and non-Muslims.

Yet the mellāḥ’s connection to the provision of protection in return for the 
payment of tribute raises the question of the extent to which what happens 
in that open space is determined by the sharī‘a and whether that open 
space is as flexible and as discretionary as Jackson implies. Jackson seems 
to wish to extract the concept of communal autonomy from its social, 
theological, and legal frameworks and argue that all the discriminatory 
provisions associated with this particular implementation of communal 
autonomy were part of an Islamic secular that can be modified. Yet the 
question remains: can the concept of communal autonomy be separated 
from the power differential inherent in the dhimma, from the idea that 
freedom of religion was granted in return for a form of submission? Or 
is the idea of communal autonomy driven by the very power differential 
inherent in the dhimma itself? Indeed, was communal autonomy granted 
because it was expedient or because it was a value in and of itself? And if 
it was a value as such, was it linked to a kind of benevolent tolerance and 
forbearance based on a graded theological supersessionism?

Communal Autonomy and the Future for Non-Muslims
In this last section, I return specifically to Jackson’s advocacy of 
communal autonomy within a future Islamic order, which is an argument 
that no doubt will gain significant traction as the limits of the modern 
nation-state paradigm become ever clearer. Jackson suggests that a 
kind of empire-state could provide, among other possible systems, some 
inspiration for thinking about the future of Islamic governance. Yet at 
times he is non-committal about what kind of system he is advocating. 
e following passage is instructive:

Muslims may embrace the modern state […] or they may reject it for what 
they perceive to be its desire to domesticate religion; or they may see 
it as promoting nationalist navel- gazing and opt for a broader political 
arrangement and consciousness, such as the ummah or the caliphate; or 
they may move to a domestic version of the “empire-state” of old; or they 
may simply seek to domesticate the modern state by, in Foucault’s words, 
“cutting off the king’s head.”83

83 Jackson, The Islamic Secular, 248.
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Jackson, however, posits some kind of alternative involving a 
decentralization of power and a political order driven by community 
interests. He calls for a political order that contains Islam’s empire-like 
pluralism as well as its conception of the sharī‘a’s boundedness. Here, 
Jackson refers to India and Israel as states that “function explicitly, to all 
intents and purposes, as empire-states, applying different regimes of law 
to different segments of the population, at least in various areas of the 
law.”84 Yet religious minorities in both countries currently suffer under 
the grip of religious nationalism.

Jackson asks whether accommodation or equality of respect might be a 
better foundation for the Muslim state’s relations with non-Muslims than 
formal equality. He asks whether “holding an Islamic state to a standard 
of equality always serves non-Muslim interests.”85 Here, he turns to the 
Coptic Orthodox Church in Egypt and states that in recent years it has 
reflected an “empire- state sensibility” and that the sharī‘a could function 
there “in a modernized version of an empire-state structure.”86 Certainly, 
the Coptic Orthodox Church has tried to increase its control over the 
personal status law applied to the Christian community. e church has an 
interest in reducing the ability of Coptic Christians to have family status 
issues adjudicated by uniformly-applied state law. e church therefore 
seems to be supporting a move away from equality before the law in 
the areas of marriage and divorce.87 Yet, despite the Coptic Orthodox 
Church’s efforts, a number of individual Copts chafe at the Church’s 
increased power and wish to appeal to equality before the law. According 
to Deshen, the tension between the collectivism of the community and 
the particularism of the individual also manifested itself in the way the 
Jewish community experienced communal autonomy in eighteenth- and 
nineteenth-century Morocco.88

us, Jackson’s constructive argument for judicial autonomy for non-
Muslims in a modernized version of an empire-state structure raises the 
question of under what premises that judicial autonomy should be exercised. 
In the Ottoman Empire, the Greek Orthodox Church could exclusively 
enforce its communal laws, so that all “the cadis and military governors 
were bound to execute the decisions of the Patriarch referrable to the Greek 
Christians and likewise those of the bishops in their respective dioceses.”89 

84 Jackson, The Islamic Secular, 294.
85 Jackson, The Islamic Secular, 296.
86 Jackson, The Islamic Secular, 290-91.
87 Scott, “Islamic Law”, 215–36.
88 Deshen, The Mellah Society, 1.
89 Ubicini, Letters on Turkey, 36.
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However, many dhimmīs—including Coptic Christians and Jews—only 
had the right to concurrent communal autonomy and appealed to the 
sharī‘a courts. Such communities could only impose internal sanctions on 
dhimmīs who did so.90 In light of this historical evidence, how does Jackson 
envisage communal autonomy being implemented in a future Islamic 
order? Should non-Muslims have a right, implied by al-Shāfiʿī, to appeal to 
the sharī‘a or should their community have the right to enforce their own 
communal law and prevent members of that community from appealing 
to other jurisdictions? In addition, in what areas should non-Muslims 
have communal autonomy? Christian communities in the Middle East are 
currently pushing to broaden their current communal autonomy’s areas, 
principally divorce and marriage, to include inheritance law. is move 
constitutes something relatively new.

Here, I return to the spatial dimension of communal autonomy, where the 
mellāḥ offers food for thought. Egyptian Islamist writers of the 1990s and 
early 2000s put much energy into showing that Muslims and Christians 
lived closely together. ey argued that having authentic friendships 
and alliances with non-Muslims was both judicially permissible and a 
historical fact. is argument was then used as a basis on which Muslims 
and Christians could build a community in modern Egypt informed by 
Islamic governance.91 One can understand why these Egyptian Islamists 
used a history of living together as a defense against accusations that 
Islamic law is inherently discriminatory. However, the emphasis upon 
integration does not consider the circumstances under which non-Muslim 
communities would—and did—want to enforce spatial boundaries. 
In fact, it is possible that Christians, Jews, and Muslims living in these 
contexts would have wanted to monitor interreligious boundaries 
carefully. Interreligious marriage was perhaps the biggest challenge that 
could result from greater fraternization. Most non-Muslim communities 
have historically considered interreligious marriage a “taboo.”92 In 
contemporary Egypt, since the 1970s, Coptic Christians have increasingly 
carved out institutional and communal space. Such a retreat to—and 
enlargement of—Christian spaces has often been blamed on the Islamist 
revival of the 1970s and 1990s and been decried as harmful to Egyptian 
nationalism. However, this narrative does not consider the possibility 

90 Hacker, “Jewish Autonomy in the Ottoman Empire”, 153–202, at 183; Guirguis - Do-
orn-Harder, Emergence of the Modern Coptic Papacy, 19; Marglin, Across Legal Lines, 
38–40.

91 al-Bishrī, Al-Muslimūn wa ‘l-Aqbāt. I thank Matthew Anderson from Dialogue 
Across Borders for prompting me to think deeper about this feature of Islamist 
discourse.

92 Avi Shlaim, Three Worlds: Memoirs of an Arab-Jew (London: Oneworld, 2023), 75.
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that some Coptic Christians see such communal spaces as an opportunity 
to thrive.

e particular spatial arrangement of the mellāḥ, albeit a controversial 
outlier, provokes a consideration of what communal autonomy might 
mean, how it would work, and who would ultimately get to decide its 
limits. Jackson’s argument, which advocates for taking communal 
autonomy seriously in a future Islamic form of governance, is a refreshing 
and original one. It steps outside the paradigm of the modern nation-
state and liberates us from the assumption that Muslims should either 
embrace a Western secular model or embrace a model based on the idea 
that the sharī‘a is a totalizing construct. However, a future form of Islamic 
governance that rejects both would need to return to the substance of 
sharī‘a regulations on non-Muslims to address the precise nature of the 
sharī‘a’s boundedness and what is open to discretionary governance. In 
addition, the question of how jurists would disentangle the concept of 
communal autonomy from other aspects of the sharī‘a, such as the power 
differential between Muslims and non-Muslims inherent in the idea of 
submission and protection, would also need to be addressed.

While more research on the mellāḥ and on whether it reinforced 
Jewish judicial autonomy is clearly needed, such research could provide 
interesting ways of thinking about the relationship between Muslims 
and non-Muslims that might move beyond a focus on the nation-state 
paradigm as a solution to the sharī‘a’s discriminatory measures. e 
mellāḥ is a particular physical manifestation of boundaries between 
Muslims and non-Muslims. While the setting of such boundaries has 
been frowned upon in nationalist narratives, the mellāḥ might be an 
unexpected example—notwithstanding its discriminatory dimensions—
of the circumstances under which non-Muslim communities could thrive 
under Jackson’s model of judicial autonomy. It could provide food for 
thought for an empire-state political order based on the decentralization 
of power and driven by community interests, all informed by conceptions 
of the sharī‘a’s boundedness.
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Professor Rachel Scott places her review of e Islamic Secular against the 
backdrop of a fascinating excursus on the Moroccan mellāḥ, the walled 
(and sometimes unwalled) quarters to which Jewish communities were 
consigned pursuant to their status as ahl al-dhimmah, or ‘protected 
religious minorities’.  Her focus spans the period from 1438 CE, when the 
first mellāḥ was commissioned, up through the early twentieth century, 
with the nineteenth century taking pride of place.  Her treatment of the 
mellāḥ takes up a sizeable portion of her review and is largely historical in 
orientation.  is places a significant part of her analysis beyond the scope 
of my response.  Scott also puts forward, however, thematic questions 
and comments about the relationship between Islam-cum-sharī‘ah and 
the status and treatment of religious minorities, and whether, how and 
to what extent the Islamic Secular as a theory can be called upon to 
negotiate this relationship.  Of particular interest to her is the boundary 
that allows us to distinguish what is shar‘ī from what is non-shar‘ī, given 
that the Islamic Secular is founded on that very distinction and the degree 
of discretion with which we can negotiate this or that feature of the 
dhimmah-arrangement is directly tied to whether we identify it as shar‘ī or 
non-shar‘ī.  is applies both to how we understand the mellāḥ of the past 
and how we think about the status of religious minorities in Islam today 
and moving forward.  ese questions and comments will be the focus of 
my response.
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ere are places where I think Professor Scott misapprehends my 
thesis.  Some of this is likely due, however, to a certain ambiguity in my 
description of the Islamic Secular in various places and contexts.  From 
the opening pages, I intimate that my focus is on sharī‘ah not simply as 
a body of rules but also and perhaps more importantly as a “metric of 
assessment” (I.S., 5-6).  My argument is that this metric, whose mandate 
is to inform Muslims of the salvific value, the ḥukm shar‘ī, attaching to acts 
or occurrences, cannot provide Muslims with all they need to instantiate 
Islam as praxis on the ground.  is is the most important sense in which 
I speak of sharī‘ah as being bounded, even if sharī‘ah is also bounded in 
the sense of not providing certain quotidian rules (e.g., how far tanneries 
must be from residential or commercial areas, or, in a modern context, 
whether we must drive on the right or left side of the road).  In both 
contexts, however, I speak of the Islamic Secular as a “domain” or “realm” 
“beyond the ḥukm shar‘ī.”  And this can give the impression that the Islamic 
Secular is a hermetically sealed ‘area’ that includes all non-shar‘ī issues or 
topics and excludes all shar‘ī ones.  is obscures, however, the fact that an 
issue can be shar‘ī, as a clear dictate of sharī‘ah, yet depend on non-shar‘ī 
deliberations to ensure its proper or optimal instantiation.  In the case of 
jihād, for example, what is included specifically in the ‘realm’ of the Islamic 
Secular is not jihād as a topic but the battery of questions, deliberations 
and negotiations connected with how efficiently, economically or quickly 
jihād can be executed.  ese are questions to which sharī‘ah as a metric of 
assessment cannot speak authoritatively, as “efficient,” “economical,” and 
“speed” are not shar‘ī metrics.  Of course, jihād in this case, as a dictate 
of sharī‘ah, is the proximate concern, questions of efficiency and the 
like arising only in connection with this shar‘ī command.  Yet the shar‘ī 
and non-shar‘ī here do not function as mutually exclusive, hermetically 
sealed realms.  Rather, they overlap and interpenetrate.  Indeed, even 
more obviously mundane issues such as traffic regulations are ultimately 
subject to the basic shar‘ī standard of permissibility, even if sharī‘ah cannot 
supply the actual substance of these regulations.  None of this negates the 
existence of a boundary or distinction between the shar‘ī and non-shar‘ī.  
But if one is looking to classify an issue such as jihād, or healthcare or 
arrangements for dhimmīs as exclusively shar‘ī or non-shar‘ī, as exclusively 
belonging to one ‘domain’ of the other, this will rarely (if ever) prove to 
be the case.

I try to clarify this over the course of the book.  I point out, for example, 
that the Islamic Secular, as a differentiated, non-shar‘ī realm, is “not an 
independent, self-subsisting domain that can be concretely identified or 
pointed to as such” but a “residual realm, a contingent construct whose 
parameters emerge out of the asymmetrical relationship between the range 



279
İslam
Araştırmaları
Dergisi
56 (2026)
277-287

The Islamic Secular: A ‘Realm’ of Assessments, Not Topics: A Reply to Professor Rachel Scott

of values, virtues and interests identified with Islam as religion… and the 
nature of what the ḥukm shar‘ī can be legitimately called upon to tell us as 
a juristic assessor of human acts” (I.S., 80, italics original).   I also note how 
the shar‘ī and non-shar‘ī routinely interpenetrate, all shar‘ī rules requiring 
some measure of non-shar‘ī deliberation enroute to application (I.S., 131, 
236).  But, again, my reference to the Islamic Secular as a “domain,” or 
“realm,” even where what was meant was not the rightful or exclusive home 
of a specific topic (or topics) but the domain of non-shar‘ī assessments that 
sharī‘ah cannot provide, could give the impression that certain issues or 
topics were by ‘nature’ entirely shar‘ī and others entirely non-shar‘ī, the 
former being excluded from, the latter included in, the ‘domain’ of Islamic 
Secular.  On this understanding, one could reasonably ask if a particular 
arrangement for dhimmīs, for example, is “shar‘ī” or “non-shar‘ī.”

e idea that sharī‘ah and the Islamic Secular constitute mutually 
exclusive, hermetically sealed realms clearly informs Professor Scott’s 
understanding of my thesis.  And this presumption appears in turn to 
inform almost all the major questions and critical comments she poses 
over the course of her review.  Again, my manner of speaking undoubtedly 
contributed to this in no small measure.  But once this misperception is 
cleared up, the responses to many of Scott’s questions and comments are 
thrown into relief.

Among the first questions Scott raises is “whether the mellāḥ is part of 
what Jackson identifies as the shar‘ī realm or whether it is part of the non-
shar‘ī realm” (S, 258).  It should now be clear, however, that my answer is 
simply –– and meaningfully–– “both.”  Scott recognizes the mellāḥ as the 
instantiation of sharī‘ah-rules connected to dhimmah, jizyah, ahl al-kitāb 
and the like.  But the precise modality of this instantiation is steeped in 
Islamic Secular concerns and metrics, such as efficiency, (Jewish) safety, 
preservation of the Muslim ruler’s –– indeed, the Muslim community’s–– 
reputation and the like.  Of course, without these concrete, non-shar‘ī acts of 
instantiation, there is no mellāḥ as a standing institution.  And part of what 
the Islamic Secular wants to emphasize is the possibility of disaggregating 
rules and institutions into shar‘ī and non-shar‘ī elements and the avenues 
this opens for negotiating concrete specifics, given the critical distinction I 
point out between scripture-based, shar‘ī authority and discretionary, non-
shar‘ī authority (I.S., 128-56).  Scott recognizes this in theory but wants to 
know how this disaggregation can be achieved in the absence of a clear, 
justiciable boundary between the shar‘ī and non-shar‘ī.

She asks, thus, regarding the shar‘ī and non-shar‘ī realms “where one 
ends and the other begins” (S, 258).  Of course, as a general inquiry about 
conceptual boundaries, this question is not unique to the Islamic Secular.  
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All legal systems face it.  e bedrock principle of precedent, or stare decisis, 
for example, in American law seems straightforward enough.  But what is a 
precedent?  Is it what a prior court lays down and declares to be such; or is it 
what a subsequent court identifies as such?  When does a precedent begin, 
and when does it (or its authority) end?  e same applies to various aspects 
of Islamic law.  What exactly, for example, separates a reliable ḥadīth (which 
is not necessarily the same as a “sound” one) from an unreliable ḥadīth?  In 
the same way that we cannot expect scientifically testable answers to such 
questions, we can expect no more in the case of the Islamic Secular.  In the 
most basic sense, however, my response to Professor Scott would be that the 
shar‘ī ends where the shar‘ī sources identified in uṣūl al-fiqh as the legitimating 
agents for views purporting to represent the salvific status (read: divine 
reward and punishment) of human acts ends.  For example, there being no 
Qur’ānic verse, Prophetic statement or practice, analogy or precedent from 
Islam’s sacred history to back 55mph as a speed limit that subjects one to 
reward and punishment in the Hereafter means that speed-limits could only 
be set based on non-shar‘ī, Islamic Secular discretionary authority.

But even this is complicated by the fact that different schools of law recognize 
different shar‘ī sources.  A Mālikī may recognize a mursal ḥadīth (where the 
narrator is known not to have seen the Prophet) that a Shāfi‘ī summarily 
rejects.  In this sense, the shar‘ī might theoretically end for a Shāfi‘ī before it 
ends for a Mālikī.  ere is, in other words, what omas Bauer refers to as  
“ambiguity” here, where mutual claims to reasonableness or even certainty 
are offset by a collective ability and willingness to recognize contradictory 
or at least mutually different meanings as equally valid.1  In this context, we 
may recognize that in theory there are ‘limits’ beyond which shar‘ī sources 
cannot be pressed,  even if in practice these limits defy mutual agreement, 
again, no different from stare decisis or the definition of a reliable ḥadīth.  
For its part, the Islamic Secular does not depend on the precise location 
of this boundary or the complete eradication of “ambiguity.”  Rather, its 
mandate is simply to establish the theoretical existence of such a boundary 
and with this the possibility of disaggregating, even if in relative terms 
across the schools of law, indeed, across the community, the shar‘ī from the 
non-shar‘ī in all claims to the salvific status of acts or policies, rendering all 
such claims subject to principled deliberation-cum-negotiation.  Pace Scott, 
there need not be unanimous agreement on precisely where the boundary 
lies but only on the fact that there is a boundary, which itself provides the 
basis for principled debate, not unlike numerous other aspects of Islamic 
law.

1 See T. Bauer, A Culture of Ambiguity: An Alternative History of Islam, New York: Co-
lumbia University Press, 2021.
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is question of where the shar‘ī ends and the non-shar‘ī begins informs 
a running critique-cum-inquiry across Scott’s review.  “Was leaving non-
Muslims to their own devices a discretionary act, something that was the 
result of pragmatic governmental decisions, or was it a positive religious 
injunction based on the sharī‘a” [sic] (S, 260). “While the mellāḥ can be 
seen as part of the Islamic secular [sic], fully identifying the area that 
the Islamic secular [sic] inhabits requires identifying what the sharī‘a 
stipulations are for non-Muslims” (S, 263). “Jackson’s argument that the 
sharī‘a was bounded, opening a space for flexible, deliberation, does raise 
the question of the extent to which that open space is flexible or whether 
it is constrained, in this case by the power differential inherent in the 
sharī‘a position on non-Muslims” (S, 264).  “Yet, the mellāḥ’s connection 
to the provision of protection in return for the payment of tribute raises 
the question of the extent to which what happens in that open space is 
determined by the sharī‘a and whether that open space is as flexible and 
as discretionary as Jackson implies” (S, 271).

On the one hand, Scott recognizes and apparently agrees with the argument 
of e Islamic Secular that there is a shar‘ī /non-shar‘ī boundary, as reflected 
in her recollections of various historical incidents (riots, looting, robbing of 
Jews, and other concerns) that give rise to the issuance of mellāḥ-policies 
by the sultan (S. 265, 266).  Indeed, she acknowledges as a general matter of 
fact the non-shar‘ī historical contingency of various features of the mellāḥ 
as well as the treatment of non-Muslims as a whole: “e mellāḥ was a 
specifically Moroccan phenomenon...  In most other parts of the Islamic 
world, Jewish quarters grew more informally and organically” (S, 262).  
“Certainly, the reason the sultans decided to establish the mellāḥs was not 
so much to enforce any kind of sharī‘a-mandated segregation, but rather 
to govern the population and address specific government challenges” (S, 
263).  “e reason for the establishment of the mellāḥ in Fez was ostensibly 
to protect Jews from violence” (S, 265).  But Scott is suspicious of what she 
sees as my tendency to relegate everything problematic in connection with 
dhimmah, jizyah, the mellāḥ and the treatment of non-Muslims generally to 
the non-shar‘ī, discretionary policies of the government to the exclusion of 
the shar‘ī dictates of sharī‘ah.  Similarly, even when discretion can be rightly 
identified as the basis of a policy, she wonders if this discretion is as broad 
and as flexible as she understands me to claim it is.

First, I made no attempt to absolve sharī‘ah from discriminatory rules or 
policies, especially since such rules and policies run both ways.  Jizyah 
is discriminatory; but so is the fact that sharī‘ah exempts Jews from 
punishment for drinking wine or from their interest-bearing (ribawī) 
contracts being nullified in court, while none of this applies to Muslims.  
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My argument was not that sharī‘ah was not discriminatory but that, while 
Muslims aspired to applying sharī‘ah widely, this did not approach “the 
universalizing, homogenizing impulse of the modern state” (I.S., 287) with 
its one-size-fits-all-legal monism indiscriminately (in the ideal) applied 
across the board.   Even with the best of intentions, faced with plural 
populations with disparate moral or practical visions, homogenized legal 
systems inexorably entail discrimination.  I argued further that, while a 
Jew’s or Christian’s religion might exempt him or her from certain aspects 
of sharī‘ah (as just noted), this would not exempt them from the general 
application of public policies (zoning laws, or ordinances on weights and 
measures or exchange-rates), all significantly grounded in state discretion 
(read: the Islamic Secular) (I.S., 289).  My point in all this was that non-
Muslims were more affected (at least quantitatively speaking) by non-
shar‘ī, discretionary policies, from which they could not claim exemption, 
than they were by sharī‘ah rules, from many of which they were exempt.  
And yet, because the former were grounded in discretionary authority, 
they were more subject to negotiation and change in response to changing 
moods and circumstances on the ground, which might result in more or 
less hostile attitudes towards religious minorities.  My argument was 
not, as Scott seems to imply that “discriminatory manifestations were 
[exclusively] part of … the Islamic secular [sic] realm” (S. 264).  Again, 
Scott herself points out that later discriminatory practices “such as dress 
restrictions, were applied to Jews in Morocco, although not consistently” 
(S, 264).  When analyzing such a phenomenon as historical fact, one can 
conclude either that sharī‘ah itself was not applied consistently, which 
would raise questions about the Jews’ dhimmī status itself, or that there 
were certain discretionary, non-shar‘ī add-ons that were not consistently 
applied, in part precisely because they were non-shar‘ī add-ons.  Concluding 
the latter need not be interpreted as an attempt to exonerate sharī‘ah.

As for the degree and value of the flexibility afforded by the Islamic 
Secular’s non-shar‘ī discretionary authority, Scott seems to have in mind 
a particular, dare I say “liberal,” outcome which she invokes as her basis 
for judgment.  When she asks if the “open space” of the Islamic Secular 
(and I do not recall mentioning an “open space”) is “constrained ...by the 
power differential inherent in the sharī‘a position on non-Muslims” (S, 
264), the real question seems to be whether the Islamic Secular could 
bring about formal equality between Muslims and non-Muslims.  Fair 
enough.  But what would that mean: that Jews and Muslims have the 
same rights and obligations?  Whom would that satisfy?  at Muslims, 
even as the overwhelming majority, enjoy no more power than Jews?  
How convincing is that?  Should Muslims and Christians expect to have 
the same rights and obligations and enjoy the same magnitude of power 
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as Jews in a Jewish state?  What makes such a state Jewish, then?  Or 
should there be no Jewish, Christian or Islamic state?  I suspect that we 
have become so marinated in the mythical narratives of the modern state 
–– liberté, égalité, fraternité –– especially when it comes to judging non-
Western states and even more so non-Western states of the ‘past’–– that 
these narratives routinely bypass our critical faculties, even as the power-
differential between majorities and minorities, haves and have-nots, in-
groups and out-groups remains a glaring fact of modern life, the modern 
menu representing no more than a seductive misrepresentation of the 
modern meal.  Meanwhile, we can recognize confessional arrangements 
such as that of pre-modern Islam as discriminatory but not the one-size-
fits-all arrangement of modern states’ legal monism, despite the massive 
religious, racial, ideological, class and cultural diversity percolating 
within these states (especially the US) and the fact that Jews, Christians, 
Muslims, atheists, majorities and minorities may want and need things 
that a one-size-fits-all arrangement cannot accommodate.

Regarding Scott’s question about whether granting Jews communal 
autonomy was “a value... linked to a kind of benevolent tolerance and 
forbearance based on a graded theological supersessionism” (S, 271), I 
would caution against too close an association between “supersessionism” 
(if we may use such a term) in the context of pre-modern Islam and the 
same concept and its deadly consequences in Europe.  As a more direct 
response, however, assuming an empire-state where Muslims are the 
central power, sharī‘ah would simply not be in the business of legislating 
them out of their power-advantage.  For all the modern criticism directed 
at the dhimmi-system for being discriminatory, pre-modern Muslims 
lived in world where they generally did not see others extending to them 
anything approaching dhimmah-status.  As Shihāb al-Dīn al-Qarāfī (d. 
684/1285) put it, “It is in their nature to hate us,” and “If they gain the 
upper hand over us, they will annihilate us and seize control over our 
bodies and our property” (I.S., 337).  Whereas our tendency regarding 
non-Muslims in pre-modern Muslim society is to idealize them as “good 
citizens” (unlike Muslims in modern Western societies) this was not the 
perception that pre-modern Muslims always had of them.  At any rate, 
here again we see Islamic Secular considerations playing at least as relevant 
a role as interpretations of sharī‘ah.   As for a modern democratic state, 
one can imagine interpretations of sharī‘ah that recognize constitutional 
arrangements or processes that theoretically open the path to power to 
all.  But we should not imagine that this renders everyone (or anyone) 
neutral regarding the value of power.  If there is to be a disbursement 
of “benevolent tolerance and forbearance,” everyone would agree that it’s 
better to give than to receive.
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Scott argues that the issue of Jewish autonomy (and of non-Muslim 
autonomy in general) is “the central concept Jackson envisions as the 
foundation for a future Islamic political order” (S, 267).  She notes, however, 
that “While Jackson seems to argue that the concept lies in the realm of 
the Islamic secular [sic], an argument could be made for it being intrinsic 
to sharī‘a” (S, 267).  Once again, the possibility of the shar‘ī and non-shar‘ī 
simultaneously impinging on an issue seems to escape her.  I do not argue 
that non-Muslim autonomy “lies in the realm of the Islamic secular [sic]” 
exclusively.  In fact, I point explicitly to such jurists as the Mālikī al-Lakhmī 
(d. 478/1085) who argued that sharī‘ah, not state discretion, was the basis 
of non-Muslims’ right to “maintain their way of life” (I.S., 289).  How this 
right should be honored and policed on the ground, however, is where the 
Islamic Secular comes in.  But rather than consign the matter entirely to 
the non-shar‘ī ‘realm’, the argument of the Islamic Secular is simply that 
changes in policy regarding non-Muslims will be determined far more by 
non-shar‘ī, Islamic Secular deliberations than they are by revisions to the 
relevant aḥkām shar‘īyah / sg.  ḥukm shar‘ī governing this matter.

is takes us into Scott’s discussion of the Islamic Secular as a basis for 
contemplating “a future Islamic order” (S, 271) and the role and status of non-
Muslims therein.  In my view, Scott overstates matters when she depicts me 
as, on the one hand, “advocating” for (presumably) non-Muslim communal 
autonomy and then, on the other hand, turning “non-committal about what 
kind of system he is advocating” (S, 271).  e quote she cites in support of 
this charge (S, 271) summarizes the various attitudes that Muslims might 
take toward the modern state and is from Chapter 4 and my engagement 
with Wael Hallaq’s e Impossible State.  ere the point was not to advocate 
for any particular form of governance or political arrangement but simply 
to note that the modern state can assume numerous instantiations and, 
depending on which of these Muslims choose, the Islamic State may prove 
to be less “impossible” than Hallaq argues.  It was never my aim to put 
forth a full-blown political theology, political philosophy, or combination 
of the two.  I am also not sure I agree with Scott when she claims (oddly 
immediately after this) that “Jackson, however, posits some kind of 
alternative involving a decentralization of power and a political order driven 
by community interests” (S, 272).  Her reference here is to my discussion 
of empire-state-pluralism in Chapter 5.  And the problem she sees with 
this is its communitarian ethos that is susceptible in her view to becoming 
the ground of “religious nationalism,” under which religious minorities are 
bound to suffer, in fact, currently do suffer (S, 272).

I should preface my response here by restating my earlier point that e 
Islamic Secular is not a utopian vision that looks to establish any particular, 
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concrete political arrangement.  Like Reinhold Neibuhr (d. 1971), I tend to 
think that all utopias tempt idolatry.   Even a commitment to an Islamic 
State could not ignore the countless non-shar‘ī, discretionary features 
that partly constitute this state but could not be anticipated prior to the 
circumstances and negotiations that produce and ultimately normalize 
these features.  Indeed, to ignore the need for the non-shar‘ī discretionary 
on the idea that only the shar‘ī can be religious is effectively to apotheosize 
these human contributions.  When Professor Scott asks, then, “how does 
Jackson envisage communal autonomy being implemented” or “in what 
areas should non-Muslims have communal autonomy?” (S. 273), these 
questions require “mixed,” shar‘ī/non-shar‘ī, practical answers that fall 
beyond the theoretical reach of the Islamic Secular.  Instead, the Islamic 
Secular’s proximate interest is in reinstating, at least in broad outline, the 
achievement of the classical fuqahā’ and their “discursive  tradition,” in 
the context of which such deeply contested issues can be debated in a 
principled manner and even the absence of consensus can give way to a 
mode of agreeing to disagree that invites something other than mutual 
snubbing, dereliction, apathy or violence.  e Islamic Secular’s shar‘ī / 
non-shar‘ī distinction is critical to this enterprise.  For it enables Muslims 
to recognize, embrace and act upon the distinction that political scientists 
such as Mark Lilla point to between “political theology,” where all political 
questions are solved by direct reference to divine commands, and 
“political philosophy,” where non-revelatory sources, including ‘reason’, 
are recognized as legitimate bases for deliberating and negotiating the 
socio-political order.2

As for Professor Scott’s reference to the “decentralization of power,” I’m 
not sure I get her meaning here.  Even the examples she points to of India 
and Israel, which I had adduced as modern states that retain aspects of an 
‘empire-state-pluralism” (I.S., 294), remain highly centralized.  I suppose, 
however, that “decentralization” can mean many things; so, I’m not 
entirely sure how to respond here.  As for the more substantive question 
of how individuals relate to their respective religious communities, Scott 
points to the example I give involving Copts in Egypt on the issue of 
divorce and re-marriage and argues that while the Coptic Church may 
support a move away from equality before a secular Egyptian law that 
violates Coptic doctrine, “a number of individual Copts chafe at the 
Church’s increased power and wish to appeal to equality before the law” 
(S, 272).

2 See M. Lilla, The Stillborn God: Religion, Politics and the Modern West, New York: Vin-
tage Books, 2008.  Predictably, Lilla sees Muslims as being bound exclusively to po-
litical theology.  Stillborn God, 318.
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I do not doubt this.  But, first, the Coptic Pope Shenoudah III (d. 2012) did 
not deny Coptic Christians access to secular law; he simply insisted that 
this was not, nor could they claim it was, the law of the Church.  Second, 
Scott’s point about individual Copts demonstrates that it is not only 
states or “religious nationalism” under which religious individuals may 
suffer but the collective will of their own religious community.  And yet, 
many Copts (like many Jews and Muslims) remain as concerned about 
Coptic Christianity (or Judaism or Islam) as a ‘collective brand’ as Nike 
and Mercedes Benz are about theirs.  In the same way that individuals 
can threaten these commercial brands through individual actions, such as 
misusing their emblems or selling “knock-offs,” individuals can threaten 
the collective brand of their respective religious affiliations by seeking 
to normalize what has long been recognized as violations, or vice-versa.  
e fact that we are more prepared to recognize and accept this as a valid 
concern in the case of commercial corporations should not detract from 
the reality of this dimension of religion as a collective identity.  Indeed, 
Scott herself points to the possibility that “some Coptic Christians see 
such communal spaces as an opportunity to thrive” (S, 274).

To my mind, what all this suggests is that these competing interests 
present us with an intractable problem that may be more likely and 
effectively managed than solved.  And by highlighting the distinction 
between what is shar‘ī and what is non-shar‘ī, the Islamic Secular 
contributes to our management capabilities, by invariably domesticating 
the tendency to make overinclusive claims to unassailable religious (read: 
sharī) authority.  Scott is right that religious minorities “suffer under the 
grip of religious nationalism” (S, 272) (they also suffer under the grip 
of secular nationalism, as do some religious majorities, as we see in the 
Muslim world).  But it may be a stretch to equate communitarianism 
with nationalism or to see it as necessarily leading to the latter.  For, 
communitarians often see the state, especially the liberal state with its 
liquifying effect on all particularist collectivities, as a challenge if not a 
threat to community.  Here, again, however, the Islamic Secular’s shar‘ī 
/ non-shar‘ī distinction adds to individuals’ ability to negotiate with the 
state and their respective religious communities by empowering them to 
separate shar‘ī from non-shar‘ī authority.

Scott ends in a sense where she began, with the question of “the substance 
of sharī‘a regulations on non-Muslims” and “the precise nature of the 
sharī‘a’s boundedness and what is open to discretionary governance” (S, 
274).  She also reiterates her earlier concerns about the “power differential 
between Muslims and non-Muslims inherent in the idea of submission 
and protection” (S, 274).  Again, Scott’s appeal appears to be intimately 
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tied to the vision of liberal democracy in its ideal form.  But I’m not sure 
what a society that is entirely devoid of power differentials would look 
like.  Nor is it clear to me why we are so slow to recognize the ways in which 
secular, liberal democracy invariably discriminates against anyone whose 
primary commitments are religious in a non-Kantian sense that includes 
concrete laws and practices.  Again, these are intractable problems for 
which the Islam Secular does not provide a prefabricated solution, any 
more than did John Rawls’s “political liberalism”, for example.  Maybe the 
kind of ijtihād mentioned in my response to Professor Fadel will produce 
concrete alternatives to the kind of discrimination that Professor Scott 
highlights.  Or maybe it will not.  Even if it does not, however, the massive 
and inexorably expanding ‘area’ of the Islamic Secular, where Muslims 
and non-Muslims can negotiate non-shar‘ī matters on an equal footing, 
precisely because they are non-shar‘ī, should neither be overlooked nor 
devalued.  Incidentally, I never said that the non-shar‘ī realm is “not 
subject to the concrete communiqué of God” (S, 259).  Indeed, it too, as 
a minimum, must fall within the bounds of permissibility (mubāḥ).  My 
argument, rather, has been that “permissibility” as a shar‘ī metric does not 
exhaust the full range of considerations that are pertinent to negotiating 
the socio-political order.

Professor Scott’s analysis, especially her excursus on the mellāḥ, was highly 
informative.  Her questions and comments about e Islamic Secular were 
deeply relevant, probing and spoke to key issues that I will likely continue 
to contemplate.  In particular, her review brought to my attention ways in 
which my articulations at times may have been misleading and the cause 
of confusion or the misapprehension of my thesis.  I thank her for this 
and for the obvious seriousness with which she engaged with my work.
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1. Introduction: The Problem Space I Share with 
The Islamic Secular (TIS)

When facing a problem, there seem to be three basic options: running away, 
attempting to do away with it entirely, or engaging with it constructively. 
Professor Jackson in e Islamic Secular (TIS)1 is doing the last, and this 
not for one, but for two problems. e first is the identification of the 
secular as exclusively Western. TIS’s position on this is clear: the secular is 
here to stay, and Muslims can neither run away from it nor do away with 
it completely. Rather, they should engage with it constructively and try to 
come up with their own version of the secular. Otherwise, they strongly 
risk the danger of “secularization in the modern Western sense.”2 An 
alternative Islamic secular is, of course, what TIS is offering.

It is from within the tradition of uṣūl al-fiqh that TIS conceives of 
(its version of) the secular in Islam—which brings us to the second 
problem with which TIS is engaging. is problem consists of the over-
identification of Islam with law and sharīʿa. Clearly, TIS is not running 
away from this problem, either, but takes it head-on. is approach is 
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engagement is exclusively with the premises, arguments and aims presented in this 
particular book.
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made, interestingly, not by highlighting other ways of Islamic meaning-
making. Rather, it is from within the legal tradition itself that TIS argues 
for its limits and against its conflation with Islam as such. Central to the 
conception of the Islamic Secular is that it was not (again: unlike in “the 
West”) imposed upon religion from the outside. Instead, it was arguably 
jurisprudents themselves who validated the secular.
To state my main arguments upfront: Professor Jackson’s conception 
of the Islamic Secular is a most interesting and peculiar addition to the 
increasingly frequent attempts to expand secularity beyond the modern 
West. It should fruitfully enlarge spaces for Islamic contributions to debates 
about secularity, and to modern society (section 2). e bold terminological 
coinage of “the Islamic secular” might prompt further probing into 
distinctions within Islam. At the same time, the concept resembles earlier 
distinctions more than its novel terminology might suggest. What I am 
skeptical about is the intended paradigm shift concerning juxtapositions 
of the religious and the secular (section 3). TIS’s focus on the legal tradition 
should not be taken for granted at all. In the end, and despite its overt 
validation of “ordinary” Muslims’ secular contributions, TIS represents a 
communitarian perspective that perpetuates the authority of the fuqahāʾ 
(section 4).
Whilst TIS engages with said problems from a decidedly Muslim perspective, 
both issues have also been relevant to non-confessional Islamic and 
Middle East Studies, which I represent. In general, dialogue between both 
perspectives is certainly possible. Jackson invites such dialogue in his 
conception of an “Islamic Studies 2.0.”3 In this conception, the normative, 
confessional perspective appears as an add-on to Islamic Studies 1.0, which 
consists of the historical groundwork that can be undertaken by Muslims 
and non-Muslims alike. ere is still a ring of positivism in his sketch of 
Islamic Studies 1.0, although likely unintentionally. Non-Muslim scholars of 
Islam, too, hold values and interests with which they approach their objects 
of study. ey might even, more or less directly and overtly, play a role in the 
production of Islamic normativity.
e impact of positionality and normativity is thus not limited to confessional 
perspectives. Following Max Weber,4 we can distinguish three phases in 
research: a researcher’s initial, value-driven motivation for embarking on a 
project; the research itself, in which the researcher tries to abstain from value 
judgements; and the normative implications and evaluation of the eventual 
results. It is indeed in this initial motivation and last aim that confessional 

3 Jackson, The Islamic Secular, 11–15, esp. 14.
4 Max Weber, “Der Sinn der ‘Wertfreiheit’ der Soziologischen und ökonomischen Wis-

senschaften”, 451–502.
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and non-confessional perspectives differ.5 erefore, I agree with Jackson 
in highlighting the shared space of research. I would emphasize the mutual 
interrogation and possible enrichment of different positionalities in the 
spirit of respectful yet nevertheless critical engagement that TIS, too, 
pursues.6 Such engagement seems especially relevant to the issue of religion 
and the secular, where normative convictions and self-understandings are 
indeed at stake for all actors involved, including secular ones.

Of the two problems engaged by TIS, it is in the identification of the 
secular as Western that I have higher stakes. Section two of this article 
will therefore highlight extant works on the secular in and beyond the 
West, and especially in Islamic contexts. is survey reflects my own 
background from which I engage TIS, and adds perspectives and insights 
sidelined in TIS. Section three critically assesses TIS’s novelty in view of 
broader transformations in modern Islam. It especially asks whether TIS’s 
coinage of the secular as part of the religious is merely a terminological 
innovation, and if it is convincing as such. Section four gets to the second 
problem that TIS addresses, namely the identification of Islam with law. 
e Islamic legal tradition is not my field of expertise, and it will be up 
to Muslims, especially, to decide how convincing TIS’s depiction of that 
tradition is. Still, the very focus on the legal tradition links up to more 
general questions of authority. In short: which perspectives and actors 
are enabled by the Islamic Secular? e concluding section five suggests 
we shift the problem from differences between particular traditions 
toward the common conditions underlying and impacting all traditions in 
modernity and our common present.

2. Secularity in and beyond the West

TIS’s basic aim of taking the secular beyond the West to locate it in Islam 
is not as novel as readers might think. While this section highlights earlier 
works on the secular beyond the West and in Islamic(ate) contexts, it is 
not primarily about pointing out gaps in TIS. e breadth of literature 
with which TIS engages remains impressive. Rather, this section aims to 
situate TIS in extant debates within the social sciences and humanities. 
TIS “want[s] to challenge, namely, that the modern Western secular is the 
only secular.”7 is basic challenge has, however, been tackled before. TIS 

5 This is also how Islamic Studies and Islamic Theology in the German institutional 
setting can be distinguished most convincingly. See Agai - Omerika, “Islamic Theo-
logical Studies in Germany”, 330–58.

6 Most explicitly in Jackson, The Islamic Secular, 24, and indeed reflected in the tone 
throughout the book.

7 Jackson, The Islamic Secular, 28.
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alludes only to some of this earlier work on the margins, but decided to 
not fully engage with it. ere are two possible reasons for this decision, 
aside from the possible interest of authors and publishers to emphasize 
the novelty of a publication. Firstly, most of this earlier work does not aim 
at a normative coinage of the secular from within the Islamic tradition, 
but rather represents an external social scientific or historiographical 
perspective. Secondly, all of this earlier work operated with a distinction, 
albeit not necessarily an opposition, between religion and the secular, 
precisely the distinction that TIS wants to undermine.

2.1 Secularity in “the modern West”
e distinction between religion and the secular indeed constitutes a main 
trait of extant understandings of secularity, especially in “the modern 
West,” which serves as the starting point for the Islamic Secular. Readers 
might rightfully stumble over repeated allusions to “the Western secular” 
that suggest a homogeneous version of the secular in “the West.” For one, 
it is not clear what constitutes this “West.” In our current geopolitical 
moment, this is a larger question anyway. In the context of secularity, 
it could be (post-)Christian societies at large (including, e.g., Russia and 
South America), or more specifically, as Charles Taylor would have it, 
Latin Christendom or the North Atlantic world.8 However delineated, it 
ought to be clear that understandings of the secular, and even more so 
its political institutionalization, differ greatly across societies within the 
West, and over time.

TIS alludes to such differences and schematically distinguishes between 
“micro and macro modes of the secular,” also within the West.9 Scholars 
of the West might still see injustice done to the diversity of their contexts. 
Yet even where TIS depicts “the Western secular” in a homogenizing 
manner, this depiction should be read in its function as background foil 
and counterpoint to the Islamic Secular. Overall, then, TIS’s schematic 
depiction of the secular in “the West” should be granted under its basic 
aim of criticizing the distinction between religion and the secular, which 
indeed is built into extant conceptions across the social sciences and 
humanities.

Less reflective of debates in these fields is the alleged focus on the secular as 
overall disenchantment or even anti-religion (the “macro secular”), rather 
than differentiation (the “micro secular”). Jackson writes that, “[g]iven 
the global diffusion of the notion of the secular as disenchantment, 
some may see my focus on the secular as differentiation as an attempt at 

8 Charles Taylor, A Secular Age.
9 Jackson, The Islamic Secular, 41.
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evasion.”10 TIS appreciates the “secular” in this supposedly original micro-
form.11 is approach is also an attempt at rescuing the term, which in the 
present is arguably mainly identified with the “macro” secular and related 
to disenchantment as “unbelief” or “anti-religion.”

Such associations might indeed be held by popular understandings. It is, 
for example, reflected in Arabic associations of ʿalmāniyya with ilḥād. Also 
given these popular associations, the term ʿalmānī is not an option for 
TIS when rendering the Islamic Secular. On the level of terminology, TIS 
differs from the approach of the Egyptian intellectual ʿAbd al-Wahhab al-
Messiri (d. 2008), who tried to rescue partial secularism (al-ʿalmāniyya al-
juzʾiyya) by distinguishing it from comprehensive secularism (al-ʿalmāniyya 
al-shāmila).12 Whilst, terminology aside, al-Messiri’s distinction reminds 
one of that between the macro and micro secular, it is not mentioned 
in TIS. In Arabic social sciences and historiography more generally, and 
different from popular associations, ʿalmāniyya is used in a more nuanced 
fashion and as primarily referring to social differentiation.13 Within these 
academic fields beyond the Arabic context, the focus on differentiation is 
central in conceptions of the secular.

2.2 Secularity beyond the West
is focus applies especially to secularization as a structural process 
of differentiation, within but also beyond modern Western societies. 
TIS refers to José Casanova as an eminent sociologist of religion who 
highlighted differentiation as the structural trend of modernity.14 
Differentiation, he argued, was the remaining core of secularization, 
whereas the two main alternative understandings of secularization would 
at best be optional trends, namely privatization or decline of religion.15 
Talal Asad critically remarked that this structural trend, too, might be 
less universal and rather particular to European Christian societies.16 
Casanova subsequently expanded his theory by taking it beyond 

10 Jackson, The Islamic Secular, 42.
11 Jackson, The Islamic Secular, 35; 40; 42.
12 al-Messiri, al-ʿAlmaniyya al-Juzʾiyya wa-l-ʿAlmaniyya al-Shamila.
13 To give two prominent examples: al-Azmeh, al-ʿAlmaniyya min Manzur Mukhtalif  

represents a universalist understanding of secularism that is also applicable to mod-
ern Arab societies. See al-Azmeh, Secularism in the Arab World for the English trans-
lation. Bishara, al-Din wa-l-ʿAlmaniyya fi Siyaq Tarikhi, works out the particular cha-
racteristics of the secular, and, concomitantly, of religion in European-Christian and 
Arab-Islamic contexts.

14 Jackson, The Islamic Secular, 39ff.
15 Casanova, Public Religions in the Modern World.
16 Asad, Formations of the Secular: Christianity, Islam, Modernity, 181f.
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Europe.17 With contextual modifications, institutional and functional 
differentiation remains a trait of modern societies both within and 
beyond Europe (leaving aside here the role of colonial power in producing 
these commonalities). TIS does not take up this expansion of Casanova’s 
theory, even though it would have seemed relevant to its endeavor. e 
same goes for Charles Taylor’s A Secular Age “beyond the West.”18

e Humanities Center of Advanced Studies’ Multiple Secularities: Beyond the 
West, beyond Modernities project forms a significantly more comprehensive 
effort to locate secularity in non-European and pre-modern contexts, 
including the Islamic world.19 Housed at the University of Leipzig, over the 
course of eight years the project included close to a hundred researchers 
working on secularity around the globe and across time. One major output 
consists of a series of seven sourcebooks on secularity. Four of these have 
already been published, including the volume on the Middle East and North 
Africa.20 Whilst I am writing this as a member of said project and co-editor 
of said volume, my primary aim is not self-promotion. Rather, it is to share 
the context from which I read and in which I situate TIS. And one could 
ask why TIS decided to not engage with this endeavor – or, again, with 
the expansion of Casanova’s and Taylor’s theories. Were these approaches 
irrelevant to TIS, or rather so similar that they might have complicated its 
arguments or diminished its novelty?

Multiple Secularities and TIS seem to share a fundamental premise: 
the modern Western conception of the secular is hegemonic, but not 
universal. Rather, both affirm, we should look at alternative formations of 
secularity, understood as both structural differentiations and conceptual 
distinctions. As a heuristic tool, “secularity” is decidedly set apart from 
“secularism” as a political ideology. In a sense, it is predominantly 
interested in the “micro-secular.” A common aim between TIS and Multiple 
Secularities is to show that in pre-modern, non-European contexts, very 
much including Islamic contexts, not everything was equally religious.

On this common basis, two major differences come in: firstly, Multiple 
Secularities does not aim to develop its own overt normative understanding 

17 For Casanova’s response to Asad and the latter’s reply, see their contributions in Da-
vid Scott and Charles Hirschkind, eds., Powers of the Secular Modern: Talal Asad and 
His Interlocutors (Stanford: Stanford University Press, 2006). For subsequent work, 
see Casanova, Global Religious and Secular Dynamics.

18 Künkler - Madeley - Shanker, A Secular Age Beyond the West is not mentioned in TIS, 
unlike Taylor’s book itself, which is referenced repeatedly.

19 Kolleg-Forschungsgruppe “Multiple Secularities - Beyond the West, Beyond Moder-
nities,” Leipzig University, https://www.multiple-secularities.de.

20 Zemmin – Yavari - Dressler - Stadler, eds., Global Secularity.
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of the secular. Secondly, it would not categorically locate the secular 
within religion, even though it does not consider religion and the secular 
as necessary opposites and very much allows for interfaces between both.  
is approach very much goes along with Multiple Secularities’ location of 
the secular within Islam and in Islamic contexts, again on the levels of 
both conceptual distinctions and structural differentiations. TIS is less 
interested in the structural dimension. After all, it is not a work of social 
history, but rather represents a normative effort at reconceptualizing the 
secular from within an Islamic tradition. us, the level of conceptual 
distinctions is what is relevant.

On this level, too, Multiple Secularities as well as related efforts have been 
locating the secular in Islam.21 TIS actually briefly alludes to other works 
when specifying his own approach: “[A]cademic discussions of the secular in 
Islam rarely take Islam-cum-sharī‘ah as their point of departure.”22 However, 
TIS makes basically no mention of these “rare” discussions, let alone of 
works on the secular in Islam with different “point[s] of departure.” Rushain 
Abbasi’s highlighting of distinctions between dīn and dunyā23 is mentioned, 
but brushed aside in a footnote.24 e main reason for this brevity seems 
clear: the extant efforts to locate conceptions of the secular in Islam proceed 
with a basic distinction between religion and the secular that TIS rejects.

is observation leads to two questions to be discussed in the following 
section: firstly, to what extent are we dealing with a word game? at 
is to say: is TIS referring to similar distinctions to those in earlier 
conceptions—e.g., between revelation and reason—while merely naming 
them differently—i.e., as distinctions within religion, rather than between 
religion and the secular? Secondly, is this novel terminology convincing?

3. What’s in a word? The secular, Islam, religion, and law

3.1 The “secular” in Islam avant la lettre
e very coinage of an “Islamic secular” is most interesting in itself. 
It is a wording that would have been inconceivable only a few decades 

21 One important publication preceding the mentioned series of sourcebooks is a Spe-
cial issue of Historical Social Research. For the introduction to this, see Dressler - Sal-
vatore - Wohlrab-Sahr, “Islamicate Secularities”, 7–34.

22 Jackson, The Islamic Secular, 2.
23 Abbasi, “Did Premodern Muslims Distinguish the Religious and Secular?, 185–225.
24 Jackson, The Islamic Secular, 391f, n. 58. Abbasi’s article does note that the dunyawī, 

whilst distinct from the dīnī, can be subjugated to the latter. I am convinced of this 
performative, rather than categorical, distinction, but will not dwell on it here, es-
pecially as Abbasi himself contributes to this special issue.
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ago. Coining it now reflects the perception of the secular having become 
unavoidable in contemporary societies. is perception, as mentioned in 
the introduction, is the explicit starting-point of TIS, which then sets 
out to formulate a claim to the secular. TIS is also explicit on the aim of 
authenticity: the secular must not be forced onto the Islamic tradition, 
but should be reconstructed as an authentic and original version.25 In 
general, if a member or representative of a particular tradition wants 
to criticize the present, they would depict the latter as a deviation from 
true tradition. An example from Christianity is Radical Orthodoxy.26 In 
turn, to claim the present means to narrate it as a product of one’s own 
tradition, as Taylor’s A Secular Age does. Given European-Christian 
hegemony in modernity and the present, such narratives of either 
decline or transformation seem to be available to Christian more than to 
Islamic thinkers. Rather than a continuous narrative, a mode more readily 
available to the latter is to sustain or criticize the present based on the 
supposed fundamentals, dominant trends, or at least available resources 
of the Islamic tradition.

e problem space of secularity became pressing to Muslim intellectuals 
in the late nineteenth century, when they were substantially confronted 
with claims to a self-sufficient secular realm. Central fields of debate in 
this regard were the relations between religion and reason (science) and 
religion and power (politics). One prominent response to claims of politics 
or science being autonomous from religion was that of Islamic reformism. 
It is to that response which TIS can link up most, and compared with 
which its novelty is to be assessed. After all, if we take the common ideal-
typical tripartition of Islamic trends in relation to (Western) modernity, 
TIS would not affiliate itself with secularist Muslim intellectuals who 
endorse the separation of religion and politics, nor with traditionalists 
who would retreat from the challenge of secularity.27

Typically, Islamic reformists reject the existence of autonomous and 
self-sufficient spheres outside of the scope of Islam, whilst highlighting 
distinctions within Islam. is approach in a sense amounts to the 
argument that Islam does not need (Western) secularization, because 
at its core it always has been secular, in its own sense. In the Christian 
context, reason had to emancipate itself from oppressive religion, the 
argument would go; in Islam, it was allegedly the opposite: the more Islam 

25 See especially Jackson, The Islamic Secular, 1; 5; 20.
26 Mentioned briefly in Jackson, The Islamic Secular, 388, n. 23. The programmatic 

work of Radical Orthodoxy still is Milbank, Theology and Social Theory.
27 For a critical discussion of this common tripartition, see Zemmin, Modernity in Is-

lamic Tradition, 155–60.
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was realized, the freer reason was. Islam is the very religion of reason 
(dīn al-ʿaql). Similarly – to continue with my very schematic depiction of 
complex intellectual debates – politics had a basis in Islam but was distinct 
from religious doctrines.28 e making of “the modern essentialist image 
of Islam”29 at the turn to the twentieth century thus went along with 
integrating the secular into Islam. Coining at that time the slogan Islam 
dīn wa-dunyā testifies to this categorical integration-yet-distinction of 
religion and the secular in Islam.

As one eminent means to elaborate this integration-yet-distinction, 
technical terms of Islamic jurisprudence were transformed into broader 
concepts to deliberate about questions of modern society in the public 
sphere in an Islamically authentic manner. is transformation went along 
with highlighting the contingency of most earlier norms, prominently by 
categorically distinguishing human-made fiqh from universal principles 
of sharīʿa. Typically, it was the sphere of ʿibādāt, of concrete religious 
practices, that was said to be unchanging and discernible directly from 
scripture. In turn, in the sphere of muʿāmalāt, of social interaction, sharīʿa 
for the most part provided basic principles, the concrete realization of 
which was historically contingent and required rational effort via the 
exercise of ijtihād. e increasing role and space for human reason also 
show in transformations of the concept of maṣlaḥa,30 as did the emphasis 
on knowledge of social realities and empirical sciences. Modern Muslim 
intellectuals thus tended to emphasize the importance of contextual, rather 
than scriptural, sources of Islamic knowledge, and restricted the concrete 
dictates of God’s revelation whilst expanding the latter’s principal relevance. 
Is this tendency not, in its basic positioning and thrust, in alignment with 
TIS, representing maybe even an “Islamic secular” avant la lettre?

e overt ambition of TIS is to present not only a new terminology, 
but a new epistemology, decidedly differing from and going beyond 
earlier efforts. Most fundamentally, TIS argues against the categorical 
distinction between sharīʿa and fiqh, and instead understands them to 
be coterminous. Relatedly, the scope of the sharīʿa itself is restricted, 
freeing space for the non-sharʿī, that is, for the Islamic Secular. “e basic 
assumption of the Islamic Secular is that, while the divine gaze of the 
God of Islam is universal and totalizing, God’s concrete communiqué, in 
the form of sharīʿah is bounded.”31 Restricting the scope and authority 
of the sharīʿa also means liberating it from the responsibility of ensuring 

28 For a seminal debate, see Magout, “Faraḥ Anṭūn and Muḥammad ʿ Abduh”, 2:203–15.
29 Jung, Orientalists, Islamists and the Global Public Sphere.
30 See Emon, Islamic Natural Law Theories.
31 Jackson, The Islamic Secular, 2.
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the salience and success of Islam in all spheres and aspects of life. It is 
not through more ijtihād, TIS argues, that the supposed “decline” of 
Islam could be corrected. Rather, it is necessary to acknowledge the 
central importance of the Islamic Secular for sustaining Islam as a whole, 
including its sharʿī component.32

I am still wondering if this framing does not basically amount to a 
different naming of similar components: distinctions are made within 
Islam rather than within the sharīʿa. For TIS, Islam is universal and 
totalizing; for earlier reformists, the sharīʿa, too, was universal. Yet, in 
the latter understanding, unlike in TIS, sharīʿa is not restricted to God’s 
“concrete dictates.”33 It also, and often predominantly, represents a basic 
orientation (obeisance?) or abstract principles such as justice. e ijtihād 
needed to realize these principles requires and validates contextual 
knowledge as much as the Islamic Secular. I fail to see the novelty of 
emphasizing the basic need to go beyond revelation, whilst considering 
this move to remain within and indeed be required by Islam. In fact, TIS 
itself mentions that in practice Islamic reformists like ʿAbduh appreciated 
and deployed non-sharʿī reason in a manner that “reflect precisely the 
logic and calculus of the Islamic Secular.”34

3.2 The conceptual universe and terminology of TIS
What does strike me as novel in TIS, in addition to its usage of the term 
“secular,” is its very systematic and technical argument for categorical 
distinctions within Islam, effected by drawing on the Islamic legal 
tradition. I have no stakes in deciding to what extent TIS’s reading of this 
tradition is authentic. Such a decision would be for (Muslim) specialists 
of the tradition to deliberate. My impression is that TIS sincerely tries to 
do justice, evident in its discussion and weighing of different positions, 
including counter-arguments to its own favored views. Where I have 
doubts is the extent to which TIS’s Arabic rendering of “the Islamic 
secular,” namely “Islām mā warāʾ al-ḥukm al-sharʿī (Islam of the region 
beyond juristic ruling),” would have resonated with those classical fuqahāʾ 
who supposedly vouch for the authenticity of the Islamic Secular. Despite 
the intended avoidance of presentism, this expansive usage of “Islam,” 
along with the categorical differentiation of the secular therein, might 
reflect a modern epistemology.

32 Jackson, The Islamic Secular, 123; 169; 184.
33 Jackson, The Islamic Secular, 2.
34 Jackson, The Islamic Secular, 224; see also 173.
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Questions of authenticity aside, I wonder whether the very specific 
employment of terms and concepts in TIS will resonate outside of its own 
conceptual universe today. TIS is certainly correct in stressing the flexibility 
of terms. Its author, moreover, is well aware of how “counterintuitive” the 
supposed location of the secular within religion is,35 and of how difficult it 
is to achieve the paradigm shift for which TIS aims. I have experienced this 
difficulty myself when trying to share the book’s argument with colleagues 
who had not yet read it. e issue I continue to perceive myself decidedly 
does not lie in locating a secular realm in Islam, as the reference to extant 
works in the previous section should have made clear.

Rather, it results from TIS identifying Islam as religion, and then 
distinguishing between religiosity in the “sharʿī, or religious, in the proper, 
the religious, sense”36 and a non-sharʿi or “religious secular” realm within the 
religion of Islam. Malleable as words may be, “religion” and “the secular” 
do constitute a conceptual pair. ere is no secular without the religious, 
and vice versa. How, then, could one locate one side of that pair within 
the other? And to locate that pair in an overarching concept of Islam 
jars with identifying the latter as religion. At some places, TIS identifies 
Islam not as religion, but as “civilization”37 or as representing a “nomos” 
or “plausibility structure”38 of its own. e nomos of Islam, supposedly 
characterizing pre-modern Muslim societies, might be intended to 
capture the supposedly natural embeddedness in transcendence. e very 
employment of “religion” and “the secular,” and here I agree with Shahab 
Ahmed,39 does however undermine the attempt to reconstruct that nomos 
from within our (post-)modern present.

ere is one other central term in TIS’s conceptual universe whose usage 
I find to be ambivalent and somewhat confusing, namely that of “law.” 
Sometimes “law” tout court refers to God’s law or sharʿī law; at other 
times, it refers to Islamic law well beyond sharīʿa.40 Concerning “Islamic 
law” in the expansive sense, it moreover is not fully clear what accounts 
for its Islamic character: is it the alleged fact that this “law” reflects the 
overarching “plausibility structure” of Islam? Or does it become Islamic 
when the fuqahāʾ have sanctioned a secular practice as legitimate sharʿan? Is 
there, then, a difference between historical cases of Islamic states in which 
fuqahāʾ held official authority and contemporary Muslim communities? 

35 Especially Jackson, The Islamic Secular, xii; 23.
36 Jackson, The Islamic Secular, 374
37 Jackson, The Islamic Secular, 10.
38 Jackson, The Islamic Secular, 156.
39 Ahmed, What is Islam?, 431; discussed in Jackson, The Islamic Secular, 63f.
40 Especially Jackson, The Islamic Secular, 133f.
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Relatedly, when does “law” refer to legally enforceable norms and when 
does it refer to moral obligations and ethical guidelines? I do not see the 
difference between both types of norms and the relation between them 
adequately addressed. Does TIS actually intend to evoke legally enforceable 
norms when speaking about “law” in relation to contemporary Muslim 
communities? If so, who would be the authority to enforce these norms? 
is last brings us to the question of who is authorized to work out Islamic 
normativity—and who is empowered by TIS.

4. Who is empowered? Political implications and 
consequences

4.1 The authority of the fuqahāʾ after all
One supposed aim of TIS is to empower Muslims who invest their energies 
in secular activities, while also ensuring they strengthen the community 
by explicitly considering their secular work to be Islamic. Jackson gives 
the example of an Imam who showed “hostile indifference to a major 
development project by another group of Muslims,” denouncing it as 
void of religion (dīn).41 “Remedying such misrecognition is among the 
fundamental concerns of the Islamic Secular.”42 Indeed, a major thrust 
of TIS is to value secular activities as Islamic and religious (in the sense 
of obeisance, not obedience), arguing moreover that they are an essential 
component of Islam. For TIS, secular activities are also necessary for 
sustaining the religious in the narrower sense, which it calls the sharʿī.43 
Clearly, TIS refutes norm-focused and Islamist positions that assert that 
revelation and scripture are the sole and comprehensive basis for all 
Islamic positions and Muslim activities.
Remarkably, TIS sets out to take this assertion apart from within the legal 
tradition itself. e over-identification of Islam with law is the second 
problem that TIS takes head-on, as mentioned in the introduction. We can 
here leave aside the question of how large that problem actually is, that is, 
how many Muslims would share the over-identification of Islam with law 
that Jackson criticizes. e ambivalent effect of his strategy is that legally-
minded, scripture-focused positions are undermined and perpetuated 
at the same time. ere would, of course, have been other strategies 
for provincializing such positions within Islam or showing the factual 
impossibility of the exclusive reliance on scripture. e one alternative 
contemporary approach challenging the identification of Islam with law 
that TIS does mention is that of the late Shahab Ahmed.

41 Jackson, The Islamic Secular, 11
42 Jackson, The Islamic Secular, 11.
43 For example, Jackson, The Islamic Secular, 156; 164.
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Whilst TIS rightfully sees itself aligned with Ahmed in expanding the 
sense of what should be considered Islamic beyond fiqh,44 its difference 
from Ahmed is much more fundamental. Ahmed expands the matrix of 
revelation, valuing different approaches and epistemologies as ways of 
accessing the same transcendent, godly Truth. He thereby decidedly goes 
against the modern focus on scripture. Central examples from his pre-
modern “Balkans-to-Bengal complex” are philosophers and Sufis who 
consider reason and experience, respectively, as the primary means for 
attaining Truth, superior even to scripture, which however is appreciated 
as revelation of the same Truth. His is a generous and self-assured 
understanding of Islam. In it, the reality of transcendent Truth, of God, 
is an ontological given. Even non-Muslims can share in this Truth, and 
are hence Islamic without considering themselves Muslims. In turn, TIS 
strikes me as a defensive argument. It seeks to justify the overarching 
relevance of Islam in the face of its possible decrease. e repeated 
wording of “the God of Islam,”45 rather than “God”—let alone “the Truth” 
tout court—can even be read as provincializing Islam. What TIS most 
certainly does is to perpetuate and solidify the primacy and superiority of 
the Text, and even of legal reasoning.

Despite the overt validation of secular activity, it is the fuqahāʾ who in the 
first and last instance hold authority. After all, central to the Islamic Secular 
is that limits to sharīʿa were “self-imposed and explicitly recognized by the 
fuqahāʾ-jurispudents themselves,” rather than imposed from the outside.46 
TIS emphasizes this point in order to show that the fuqahāʾ themselves 
acknowledged the secular. Such acknowledgement logically goes together 
with their determining what cannot be considered secular, but rather 
falls under their authority. And whilst the main emphasis of TIS is on the 
boundedness of sharīʿa, at some places it shares in the view that potentially 
all phenomena could come under the purview of sharīʿa and fiqh.47

In practice, drawing the sharʿī’s limits was and will be a continuous process 
of negotiation. TIS wants to open up space for this negotiation.48 Yet, if 
the limits of the sharʿī are set from within scripture-based reasoning, as 
TIS stresses, then it is the jurisprudents who preside over the soundness 
of that reasoning and hence over said limits. Although TIS does not 
want to conflate the Islamic Secular with the legal category of mubāḥ 

44 Jackson, The Islamic Secular, 73.
45 See, for instance, in direct relation to Ahmed’s What is Islam?, Jackson, The Islamic 

Secular, 67.
46 Jackson, The Islamic Secular, 73.
47 For example, Jackson, The Islamic Secular, 77f; 85; or, more implicitly, 165.
48 Jackson, The Islamic Secular, 119.
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(the permissible),49 the difference between the two is not fully clear: TIS 
repeatedly stresses that non-sharʿī reasoning comes in (only) when this 
is permitted sharʿan, i.e., when a phenomenon falls into the normative 
category of the permissible.50

When it comes to views or even decisions on what is properly Islamic, TIS 
would seem to empower norm-focused Muslims after all. On the basic 
epistemological level, TIS identifies sharīʿa with fiqh. e “law of God” 
would thus seem to always (only) be the fuqahāʾ’s attempt to try to grasp 
that law and put it into practice.51 Again, this stance already privileges 
one approach to revealed scripture over others. What is more, this basic 
epistemological consideration recedes into the background behind 
the repeated mentioning in TIS of “God’s concrete sharʿī directives,”52 
“concrete divine dictates,”53 or “God’s concrete dictates in the form of 
sharīʿa.”54 To contemporary readers, these wordings certainly suggest 
a sense of unchanging godly norms to be obeyed, rather than a more 
contingent human attempt to grasp the will of God.

In the sphere of the non-sharʿī, a central point is what constitutes the 
Islamicity of concrete practices. TIS highlights taqwā, qurbah, and obeisance, 
instead of obedience, as characterizing the religious secular.55 is 
characterization locates the Islamicity of an act in the believer’s awareness 
of acting under God’s gaze and their intent to draw closer to God. From one 
angle, the choice makes sense. After all, most (all?) secular fields in modern 
differentiated societies are shared between Muslims and non-Muslims. 
Shared playing field; shared rules. As these rules are human-made and 
agreed upon, they can be modified. References to religion in constitutions 
and political practice are an example. Fundamentally different Islamic 
alternatives of the same practices have, however, hardly materialized. is 
lack already shows in political institutions where the common force of 
centralizing nation-states, with their monopoly of law and power, trumps 
any overtly particular references to Islam. It is even more clear in the field 
of science. Attempts at Islamizing the sciences can by now be considered to 
have failed.56 From this angle, then, locating the Islamicity of a practice in 
the believer’s awareness and intent makes sense.

49 Jackson, The Islamic Secular, 165.
50 For example, Jackson, The Islamic Secular, 167; 210; 224; 238.
51 Jackson, The Islamic Secular, 270.
52 Jackson, The Islamic Secular, 41.
53 Jackson, The Islamic Secular, 2.
54 For example, Jackson, The Islamic Secular, 53.
55 Jackson, The Islamic Secular, especially 52f.
56 For the social sciences, see Hanafi, “The Islamization of Knowledge”, 93–120.
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is position, however, buys into the problem of acknowledging 
problematic practices, too, to be Islamic—that is, practices that one rejects 
on Islamic normative grounds, sharʿī and non-sharʿī. Bringing in ISIS here 
is not my polemics, but an example that TIS itself gives for practices that 
should be considered Islamic due to the practitioners’ intent of drawing 
closer to God. Inasmuch as this consideration is meant in a descriptive 
sense only, it is the logical consequence of the nominalism that TIS 
employs consistently. However, TIS explicitly credits Muslim practices it 
considers wrong on normative grounds as deserving half of the reward 
still.57 Should a normative conception of Islam not be able to reject 
such practices more clearly? e fact that it does not do so might reflect 
the strong investment of TIS in strengthening Islamic civilization and, 
especially, Muslim communities, whence no Muslim should be excluded.

4.2. Islamic civilization and Muslim communities
e most general level is addressed when TIS speaks of “global civilizational 
competition.”58 Here, the supposed civilization and nomos of Islam is to be 
strengthened, which would go along with the possibility of an Islamic state, 
as argued against Wael Hallaq.59 e central concern of TIS is, however, 
with Muslim communities in non-Muslim societies. TIS puts quite 
significant emphasis on community autonomy, alluding to earlier historical 
models of supposed pluralism in imperial times.60 Muslims should thus 
consider secular activities to decidedly be contributions to their particular 
community. ere nevertheless remains the issue of the central role and 
eventual authority of the fuqahāʾ within the community.

e political aim of TIS to further a Muslim communitarianism comes out 
most strongly and explicitly in its criticism of liberalism.61 One argument 
for this criticism is that empathy comes in degrees, an assertion for 
which the empirical evidence is indeed ample. Should the consequence, 
however, be that one focuses on and strengthens the bonds of one’s own 
community? TIS mentions the potential downside to such bonds all 
too passingly as “the tragic consequences of love,”62 whilst extensively 
criticizing the inconsistency and biases of liberal individualism. Certainly, 

57 Jackson, The Islamic Secular, 71; reading this passage as arguing against any reward 
for such normatively wrong action would run counter to the ḥadīth quoted in that 
very passage.

58 Jackson, The Islamic Secular, 302.
59 Jackson, The Islamic Secular, ch. 4.
60 Jackson, The Islamic Secular, 285–94.
61 Jackson, The Islamic Secular, chs. 5 and 6.
62 Jackson, The Islamic Secular, 351.
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TIS itself values community bonds within a shared pluralist societal 
framework. And inasmuch as it represents a Black American Muslim 
perspective,63 it would be mistaken and, coming from a white German 
author, ridiculous to criticize it for empowering one’s own group against 
others or suggesting it to be superior.

And yet, the same principle of restricted “bonds of love” can also inform 
powerful supremacist groups, including movements like MAGA or the 
right-wing extremists of the AfD in Germany. TIS itself evokes, albeit 
without naively embracing, the Schmittian notion of das Volk64 resurrected 
by the AfD today. e insight into degrees of empathy should not prompt a 
focus on those toward whom one is empathetic anyway, but rather should, 
on the premise of common humanity, motivate efforts to be empathetic 
toward others, too, and to work in solidarity for the equal application of 
rights. us even the communitarian God of TIS commands.65 Still, and 
even in the face of the ever-more evident examples of bias and hypocrisy 
within supposedly universal liberalism, communitarian “aggregates of love” 
with their side effects do not strike me as the alternative, certainly not in 
Germany with its history of fascism in the name of the Volk, and maybe not 
in the “community of communities”66 that TIS envisions for the US, either.

5. Conclusion: Re-Stating the Problem

Departing from contemporary life-worlds rather than intellectual 
traditions points to experiences of shared values among individuals across 
regions and communities, to the point that the intellectual justification or 
framing of these experiences seems secondary. e slogan of Islam being 
the solution (al-Islām huwa al-ḥall) has run its course no less than that of 
secularism being the solution. For what is the difference between being 
oppressed and tortured by a secularist military regime and by an Islamic 
one? On the positive side, human and civil rights can also be sustained 
from within secular, Islamic, and other traditions. e agreement on 
what these rights should contain appears to actually be far-reaching 
across traditions.67 Next to supremacist ideology, it is the trivial pursuit 
of power and riches that appears to be the main obstacle to the universal 
realization of these widely shared human values and rights.

63 Especially Jackson, The Islamic Secular, 344ff.
64 Jackson, The Islamic Secular, 351.
65 Jackson, The Islamic Secular, 367.
66 Jackson, The Islamic Secular, 353.
67 See, for instance, on human rights, Bassiouni, Menschenrechte zwischen Universalität 

und islamischer Legitimität.
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Linking the political dimension to the epistemic and theoretical level 
again, the experience of shared values in the present should undermine all 
particularist claims on and narratives of the present. If the present—or 
any singular aspect of it, such as secularity—belongs to all, it should not 
be narrated as the exclusive outgrowth or property of any one particular 
tradition. is narration is, of course, much easier said than done, given 
the force of narratives in creating meaning and identity and in these latter 
necessarily being particular. Still, as analytical observers not representing 
one particular tradition or narrative, we should prioritize entangled 
genealogies of the shared present over particularist stories of origins. 
Such a priority, in the end, pushes us toward paradigms of common 
emergence, rather than divergence or convergence.68

Based on these considerations, I welcome TIS inasmuch as it is a potential 
means to challenge Western exclusivist claims on the secular  (and on the 
shaping of contemporary societies more broadly) and to facilitate Muslim 
participation in and Islamic contributions on the shared playing field of 
the secular. is reading and potential effect of the book does however 
stand in tension with its communitarian impetus and its perpetuation of 
the primacy of scripture and legal reasoning after all.  In view of the latter 
especially, I doubt TIS will bring forth the paradigm shift it ambitiously 
aspires to.

Still, rather than leading into a dead end directly, TIS should prove fruitful 
in questioning trodden paths and assumptions, and in stimulating the 
search for yet more novel paths. ese paths could lead into the directions 
of Islamization and of secularization both, depending on how readers 
take up the book. In this fundamental ambivalence, too, TIS resembles 
modern Islamic programs of reform that did not terminologically speak of 
an “Islamic secular” but equally sought to integrate religious and secular 
aspects under the aim of re-asserting the relevance of Islam in and for 
modern society.
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Whose Secular, Whose Metrics: 
A Reply to Professor Florian Zemmin

SHERMAN A. JACKSON*

I approached Professor Florian Zemmin’s review of e Islamic Secular 
on the assumption that he was pursuing the same goal that I pursue in 
my scholarship: an accurate understanding of the issue under review.  I 
soon discovered, however, an approach that thoroughly undermined 
that objective.  Zemmin summarily dismisses (or misapprehends) my 
stated aims and objectives, disregards my methodology, primary sources 
and interpretive point of departure, and discounts my positionality as a 
scholar.  In place of this, he imposes (at times explicitly) his own objectives, 
methodology, sources, positionality and definitions, insisting that the 
book be read and assessed through the interpretive prism generated by 
these.  e result is a distortion of e Islamic Secular through which few 
would be able to distill the book’s thesis, let alone its value.  Of course, 
Zemmin is free to criticize or even reject the Islamic Secular.  And to the 
extent that such criticism or rejection is grounded in sound analysis, the 
only proper response (at least ultimately) would be gratitude.  But, as we 
will see, Zemmin’s impulse to criticize the book routinely overwhelms any 
commitment he may have had to understanding it.

Zemmin aligns himself with a group of research projects out of Leipzig, largely 
sociological in orientation, dedicated to studying the secular.  e Humanities 
Center of Advanced Studies published Multiple Secularities Beyond the West 
in 2015.  Historical Social Research (Historische Sozialforschung) produced 
a Special Issue, “Islamicate Secularities in Past and Present” in 2019, and e 
Centre for Advanced Studies in the Humanities and Social Sciences “Multiple 
Secularities – Beyond the West, Beyond Modernities” published four of its 
massive seven-volume Global Secularity: A Sourcebook in 2024.  Zemmin 
was a co-editor of the latter and published an article in the “Islamicate 
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Secularities” Special Issue, his work overall suggesting an interest in modern 
Muslim reformers.  He distills from all this his understanding of “the 
secular” as “non-religious,” or, as he puts it, as “not categorically locate[d] 
within religion” (Z, 294), along with a criterion for what he deems to be the 
proper way to engage with it.  While he never explains why “the secular” is 
(or must be) what he says it is, this understanding of the construct presides 
as touchstone throughout his analysis.

One would think that a scholar who is committed to the idea of “multiple 
secularities” would have little difficulty accepting a concept such as the 
Islamic Secular.  But the most Zemmin seems willing to concede is the 
possibility of locating “the secular,” that is, his understanding of the secular 
as extra- or non-religious, in Islam.  His interpretive point of departure 
is clearly the modern West.  And locating anything that purports to be 
“secular” in Islam that does not reflect what emerges in his thinking as 
the non-religious prototype of the Western secular will neither register 
nor be counted as genuine.  As recent as 2019, he wrote: “I would suggest 
that the fascinating and important enterprise of discerning pre-modern 
non-European articulations of secularity should start with modern 
concepts used to refer to modern secularity within a particular discursive 
tradition, and then test how far back these concepts can be traced before 
they start losing their modern meanings.”1 One wonders, however, how 
a construct such as the Islamic Secular, which begins not with modernity 
but with the pre-modern Islamic juristic tradition, survives the dictates 
of such an interpretive prism.  Zemmin seems to be saying that only as 
a ward and reflection of a modernity spawned and presided over by the 
West can Islam produce a concept of the secular that will be recognized 
as such.  Prior to and outside that, Islam has nothing of its own to say on 
the matter, a view, in fairness, at times shared by modern Muslims whose 
point of departure is often no more grounded in (or no more consciously 
cognizant of) the Muslim juristic tradition than is Zemmin’s.

For its part, e Islamic Secular builds on the thought of some of the 
most illustrious and authoritative pre-modern thinkers in the history of 
Islam: al-Bāqillānī (d. 403/1013), al-Juwaynī (d. 478/1085), al-Ghazālī (d. 
505/1111), al-Rāzī (d. 606/1210), al-Qarāfī (d. 684/1285), Ibn Taymīyah 
(d. 728/1328), al-Taftazānī (d. 792/1389), among others.  Rather than 
recognize this database, however, enroute to a fair explication and 
assessment of the book, Zemmin summarily discounts it and buries it 
beneath a pile of deflections and innuendo, all grounded in interpretive 

1 F. Zemmin, “Validating Secularity in Islam: The Sociological Perspective of the Mus-
lim Intellectual Rafiq al-‘Azm (1865-1925),” Historical Social Research 44/3 (2019): 
74-100 at 96.
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methods, sources and obsessions that are entirely alien to what e Islamic 
Secular identifies as its own.  We never learn what exactly the Islamic 
Secular is but are left with a clear and abiding sense that it is defective 
if not oxymoronic.  Meanwhile, even according to studies that Zemmin 
endorses, Africans can have perspectives on the relationship between 
religion and the secular that differ from those of the modern West.2  So 
can the Chinese.3  So can the Japanese.4  But Islam it seems, at least 
according to Zemmin, can neither produce a secular of its own nor see the 
relationship between religion and the secular except in ways that replicate 
the perspective of the dominant Western hegemon, or worse, in ways that 
are disparaged for failing or refusing to do so!  We have seen this movie 
before.  How many times must it replay for us to recognize how bad it is?

Given the nature and quantity of Zemmin’s criticisms, I shall try, to the 
extent feasible, given the limitations of space, to follow his ordering in 
my response, the better to avoid the appearance of ignoring what I find 
convenient to ignore.  I apologize for any unwieldiness this might engender.

1. Introduction: The Problem Space I Share with 
The Islamic Secular (TIS)

Zemmin begins by laying out what he sees as the two main problems e 
Islamic Secular sets for itself.  e first is “the identification of the secular 
as exclusively Western.” (Z, 289). According to him, my point of departure 
is that “the secular is here to stay, and Muslims can neither run away from 
it nor do away with it completely.  Rather, they should engage with it 
constructively and try to come up with their own version of the secular” (Z, 
289, italics added).  On its face, this seems simple and straight-forward 
enough.  But it conceals subtle and far-reaching distortions.  First, I 
never argued that the secular was exclusively Western but only that the 
Western provenance of the secular in its modern iteration gave the West 
a unique purchase on the meaning of the term. I will return to this below.  
More important, Zemmin does not distinguish here between “secular” as 
an ideological construct and “secular” as a term of art.  And he assumes 
that my “problem” is with the former.  Yet I state explicitly (and more 
than once) that my primary focus is on the word “secular” and what the 
Western purchase on that word compels or allows it to convey or not.  On 
the very first page I write: “is book is an attempt to address this problem 

2 Okot p’Bitek, “African Religions in Western Scholarship (1971),” Global Secularity: A 
Sourcebook, Volume 1, eds. J. Duschka, C. Kleine, M. Wohlrab-Sahr, and F. Zemmin, 
Berlin/Boston: de Gruyter, 2024, 33-42.

3 Wang Gungwu, “Secular China (2003),” Global Secularity I, 286-97.
4 Tamaru Noriyoshi, “The Problem of Secularization (1979),” Global Secularity I, 50-8.
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of language and the various assumptions, polarities and obstructions it 
spawns, with specific reference to the term and concept(s) of the secular” 
(I.S., 1, italics added).  A few pages later, I add: “[I]t is not my contention 
that the reigning definition of secular in the West is wrong.  It is that 
this is not the only way that ‘secular’ can be deployed” (I.S., 4).  In other 
words, e Islamic Secular’s primary aim is neither to critique nor displace 
the Western secular per se.  e West is free to retain its commitment 
to a secular-religion binary and to use the word “secular” to police this 
boundary.  My argument, however, was that as long as the West does so, 
given its ascendency in the world, human acts, including Muslim acts, will 
continue to be seen as either secular or religious.  And if acts beyond the 
dictates of sharī‘ah or God’s revelatory communiqué ––scientific inquiry, 
culture-creation, development, good governance and the like –– are all 
deemed secular in the sense of non-religious, Muslims will be prompted 
to embrace the idea that they can engage in such enterprises only as non-
religious actors.  is is the power the word “secular” presently wields.  
And it is this power, not the Western commitment to the secular per se, 
that I sought to address.

By analogy, there are Blackamericans (and others, no doubt) who oppose 
the term “people of color.”  Obviously, they are not against the term’s 
referent, i.e., people whose skin-pigmentation marks them as non-White.  
But the term itself implies that, unlike non-Whiteness, Whiteness is not 
a ‘color’, not a socio-politically or ideologically constructed identity, like 
Blackness or Brownness.  And this oversight sustains the tendency to 
view White people as simply “people,” prototypical, ‘natural’ phenomena, 
as opposed to socially and historically constructed humans, like everyone 
else.  In this capacity, White people are able speak for all humanity, while 
“people of color” can speak only from the perspective of and for their 
racial group.  Yet, as Richard Dyer (who is White) put it, “White people 
claim and achieve authority for what they say by not admitting, indeed 
not realizing, that for most of the time they speak only for whiteness.”5  
Obviously, one can oppose the term “people of color” without opposing 
people of color.  Similarly, one can target the term “secular,” because of what 
it forces, allows or disallows one to see, think or feel, without targeting 
its referent, even if one disagrees with the latter.  Zemmin ignores my 
discussion of Jeffrey Stout, Ian Hacking and Ludwig Wittgenstein on the 
difference between the “meaning” of a word and its frequency of “use” 
according to a particular meaning and how the Islamic Secular is aimed 
primarily at modifying the use of the word “secular,” such that it ceases 
automatically to denote or connote the “non-religious” (I.S., 4).  As I state 

5 R. Dyer, White, London, New York: Routledge Press, 1997, xiv.
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explicitly, “[R]ather than reinforce the meaning of secular according to its 
dominant Western usage, I want to infuse it with alternative associations, 
polarities, and functions to enable it to accommodate Islam on Islam’s 
own terms” (I.S., 30).  Of course, were the Western secular to disappear, so 
would the immediate association between “secular” and “non-religious.”  
But fostering this demise was simply not my project, as Zemmin seems 
to assume.

Zemmin also misrepresents me when he claims that my project is 
motivated by a desire to “come up with” my own version of the secular.  
In point of fact, unlike the modern Muslim reformers he studies, whose 
proximate obsession is with the secular as part of the paraphernalia of 
the colonizing West, my project grew out of my interest in the question 
of the boundaries of sharī‘ah as articulated in Islam’s classical and post-
formative periods, an obsession I have nursed for over thirty-five years 
as a scholar of Islamic law, going back to my first book, Islamic Law 
and State (Brill, 1996), and, before that, my Ph.D. dissertation (1991) 
on Shihāb al-Dīn al-Qarāfī (d. 684/1285).  is is clearly stated on the 
opening colophon under “Acknowledgments,” in the very first sentence 
of the book, even before any text proper.  Zemmin apparently ignores 
this, however, and with it a major dimension of my ideational context.  
Had he not, he may have discerned that the Islamic Secular is not “my” 
version of the secular but an attempt to excavate and name a feature of 
Islam’s pre-modern juristic tradition that imputes limits to what sharī‘ah 
can address authoritatively and to argue that these limits amount to 
conceptual differentiation and thus a form of ‘secular’ in Islam.  It is 
not a new (and certainly not a modern) but a very old conceptualization 
in Islam.  Even as differentiation, however, this secular is not placed 
beyond the ubiquitous, adjudicative gaze of the God of Islam, and is 
normatively not engaged in “as if God did not exist,” as some Western 
thinkers have described the Western secular.  is conscious awareness 
of the divine gaze renders this secular and its constituents “religious,” 
potentially no less an object or arena of devotion to God than prayer 
or fasting.  e dominant modern lexicon refers to differentiation as 
“secular.”   But “secular,” according to that lexicon, represents the non-
religious side of a religious-non-religious binary.  And in that capacity, 
‘secular” cannot represent Islam’s “religious secular.”  e aim, as such, 
in e Islamic Secular is to render the term “secular” capacious enough 
to accommodate conceptual differentiation as constituted in Islam, 
without seeking to deny others the use of “secular” in whatever capacity 
they see fit.  e Islamic Secular does not aim at Kantian universalism.  
It is, rather, simply Islam’s Secular (I.S., 2), as reflected in my consistent 
capitalization of “Secular” in the phrase “Islamic Secular.”
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One might ask, of course, why the term “secular” is so central to my 
project and why some other word could not be enlisted to represent my 
“religious secular.”  I raise and answer this question in Ch. 1.  And Zemmin 
subtly misrepresents me, again, when he imputes to me the view that “the 
secular is here to stay” (Z, 289).  It was not the permanence of the secular 
as a construct that I problematized or sought an alternative to but the 
West’s permanent monopoly over the meaning of the term “secular,” a 
monopoly that Zemmin, for all his appreciation for “multiple secularities,” 
seems to want to perpetuate.   I wrote,

as long as the word “secular” retains its global authority and
the modern West retains its monopoly over its meanings and
associations, it will continue to do the work it presently does,
including that of forcing Muslims (and non-Muslims) both
within and beyond the academy, into what I see as a false choice
between the secular and the religious in their conceptualizations,
practice, and articulations of Islam (I.S., 30 italics original).

In other words, the word “secular,” as descriptor of the ostensibly 
dominant mode of being in the modern world, produces a particular 
outlook on the self and the world even among Muslims who are religious.  
And this is reinforced by the fact that the West, still the dominant culture 
and intellectual authority, models this mode of being as normative.  But 
it should be clear that Zemmin is simply wrong when he claims that I 
invoke “the Western secular” merely “as background foil” for the purpose 
of “criticizing” the distinction it upholds between the religious and the 
secular (Z, 292).  Of course, I do not agree with that distinction.  But 
pointing out the difference between the Islamic Secular and the Western 
secular is no more a criticism of the latter than describing the difference 
between zakāh and “tithing” would be a criticism of Christian or Jewish 
charity.  It is interesting that Zemmin should interpret me as doing so.  
One senses here a reactionary, proprietary spirit that is exercised by any 
perceived critique or ‘distortion’ of “the secular” as Euro-America’s prized 
and zealously guarded inheritance from the Enlightenment.6

e second “problem” Zemmin identifies as e Islamic Secular’s target is 
“the over-identification of Islam with law and sharī‘ah” (Z, 289).  He finds 
it “interesting” that I chose sharī‘ah as my point of departure, as opposed 
to “highlighting other ways of Islamic meaning-making” (Z,289).  Beyond 

6 A similar sensibility shows up in the project that Zemmin co-edited, where it is cla-
imed that my article, “The Islamic Secular” (which appeared in 2017) positioned it-
self as a “superior” secular. I do not see where I made any such claim in that article.  
See J. Duschka, C. Kleine, M. Wohlrab-Sahr, and F. Zemmin, eds., “Prognosis and 
Projection: Introduction,” Global Secularity I, 645-51 at 650.
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the questionable characterization of sharī‘ah as “meaning-making,” 
Zemmin intimates a mildly dyspeptic attitude towards sharī‘ah (and even 
more so the fuqahā’, as we will see).  More important for our purposes, 
whatever one may think of sharī‘ah, it is clearly my point of departure.  
As I announce (again, on the very first page), “My basic argument is 
that, while the secular, as commonly understood in the contemporary 
West, connotes a fundamentally dichotomous relationship with the 
religious, the Islamic juristic tradition, particularly uṣūl al-fiqh, points to 
an alternative understanding of the construct” (I.S., 1).  Zemmin insists, 
however, that my focus on the Islamic legal tradition “should not be taken 
for granted at all” (Z, 290).  In other words, though this is clearly the 
ground from which I unearth the Islamic Secular, one need not consider 
it, let alone assign it any priority, in attempting to understand the Islamic 
Secular.   Of course, Zemmin is free to believe that other approaches to or 
articulations of Islam yield richer, different or more edifying meanings.  
But he should be above superimposing alien criteria in this way.

To be sure, modernity has generated its share of detractors from Islamic law, 
as the purported cause of Muslim decline, political violence, mistreatment 
of women and host of other ills.  But, beyond the fact that no law can 
alone guarantee good economic policy, social equity, or superior weapons-
systems (a point e Islamic Secular tries to underscore), the existence 
of other articulations of Islam cannot gainsay sharī‘ah’s central role and 
elevated status throughout Muslim history.  As Wael Hallaq argues, 
“Islam…unless eviscerated, stands or falls on Sharī‘a.”7  Earlier, Joseph 
Schacht (d. 1969) wrote, “Islamic law is the epitome of Islamic thought, the 
most typical manifestation of the Islamic way of life, the core and kernel 
of Islam itself.”8  My own teacher George Makdisi (d. 2002) used to point 
out that the madhhab, or school of law, is the most permanent institution 
in Islam.  Abū Ḥanīfa died in 150/767.  To this day, there remain millions 
of Muslims all over the world who proudly identify as “Ḥanafīs.”  Even 
scholars as far removed from the field of Islamic Studies as Leo Strauss 
(d. 1973) recognized that pre-modern Muslims (like Jews and unlike 
Christians) understood “religion” as inextricably tied to “law.”9   Clearly, 
then, in taking the Islamic juristic tradition as my point of departure, I was 
not asking anyone to take anything “for granted.”  I simply assumed that 
readers would recognize what the most authoritative scholars of Islamic 
law in the Western academy and beyond have always recognized.

7 W.B. Hallaq, The Impossible State: Islam, Politics and Modernity’s Moral Predicament, 
New York: Columbia University Press, 2013, 49.

8 J. Schacht, An Introduction to Islamic Law, Oxford: Clarendon Press, 1964, 1.
9 L. Batnitzky, “Leo Strauss’s Disenchantment with Secular Society,” New German Cri-

tique, 94 (2005): 106-26 at 116.
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Again, however, Zemmin not only rejects my methodological point of 
departure, but he imposes his own in its place.  He notes that he has 
“higher stakes” in the issue of the secular being identified as “Western” 
and that he will introduce works on the secular “in and beyond the West, 
and especially in Islamic contexts” that challenge this idea (Z, 291).  is is 
odd; for, despite their recognition of distinctions and nuances in various 
articulations of the secular, scholars are in general agreement that the 
modern secular was “an invention of the European Enlightenment.”10  e 
term “secularism” itself is said to have been popularized by the George 
Holyoake (d. 1896), founder of the British Secular Union, around 1850.11  
Even sources that Zemmin expressly endorses (Z, 295) speak of “the 
modern Western concept of the secular.”12  Unless Zemmin is denying 
outright that there is such a thing as a hegemonic Western secular, I’m 
not sure I see the point of this exercise.

At any rate, returning to the matter of methodology, Zemmin describes his 
approach as one that “reflects my own background from which I engage TIS; 
and it adds perspectives and insights that are being sidelined in TIS” (Z, 
291).  He proclaims openly that his aim is to “situate TIS in extant debates 
within the social sciences and humanities” (Z, 291).  In other words, to all 
intents and purposes, he will ignore my juristic ‘background’ and substitute 
this framing for his sociological-humanistic framing.  And he presumes to 
absolve himself of accountability in this regard by simply proclaiming, “e 
Islamic legal tradition is not my field of expertise” (Z, 291).  But the Islamic 
legal tradition is critical to an understanding of the Islamic Secular.  At the 
very end of Ch. 1, I write: “e Islamic Secular… insists not only that sharī‘ah 
(and thus the authority of its representatives) is limited in its jurisdictional 
scope but that these limits are self-imposed and explicitly recognized by 
the fuqahā’-jurisprudents themselves.  In fact, the whole theory of the Islamic 
Secular stands or falls on the validity of this claim.  It is thus to it that I shall 
now turn” (I.S., 73, italics added in the penultimate line).  e whole of Ch. 2 
is dedicated to showing how conceptual differentiation and thus the Islamic 
Secular derive from my reading of uṣūl al-fiqh.  Zemmin seems to think, 
however, that the Islamic Secular can be successfully apprehended in total 

10 M. Jurgensmeyer, “The Imagined War between Secularism and Religion,” The Ox-
ford Handbook on Secularism, New York: Oxford University Press, 2017, 74.  Or more 
emphatically, A. Yountae, The Coloniality of the Secular, Durham and London: Duke 
University Press, 2024, 8, e.g., where he speaks of “the normative universal of secu-
larism imposed by the West.”

11 P. Zuckerman and J.R. Shook, “Introduction: The Study of Secularism,” in in The 
Oxford Handbook of Secularism (New York: Oxford University Press, 2017), 2.

12 M. Dressler - A. Salvatore - M. Wohlrab-Sahr, “Islamic Secularities: New Perspectives 
on a Contested Concept,” Historical Social Research, 44/3 (2019): 7-34 at 8.
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isolation from all this.  us, of the more than sixty citations he makes from 
e Islamic Secular, only two (in the same note, incidentally) come from Ch. 
2.

Meanwhile, we are asked to believe that my approach “sidelines” certain 
“perspectives and insights,” while Zemmin’s does not.  I will grant that 
sociology is an established discipline.  But it does not and cannot speak 
from some Archimedean location of nowhere and thus everywhere with 
absolute comprehensiveness and objectivity, in presumed contradistinction 
to all other disciplines.  Nor should its ability to capture, explain and 
theorize on the sociological ‘Is’ be conflated with an acumen for defining 
or pronouncing on the religious or theological ‘Ought’.  If Zemmin can say 
“e Islamic legal tradition is not my field of expertise” and expect to be 
granted certain considerations on that basis, why can’t I say, “Sociology 
is not my field” and be granted the expectation that my work will not be 
assessed solely through a sociological prism?  Or is sociology now the 
functional equivalent of Adolph von Harnack’s (d. 1930) Christianity: 
“Whoever does not know this religion knows none, and whoever knows it 
and its history knows all”?13

2. Secularity in and Beyond the West

Among the major points in this section (repeated throughout) is the claim 
that e Islamic Secular aims at producing something “novel.”  is allegedly 
prompts me to include and exclude sources based on their perceived 
service to that goal.  Zemmin insists that my thesis is “not as novel as 
readers might think” (Z, 291).  And over the next two subsections he sets 
out to throw this charge into relief by pointing to “debates within the social 
sciences and humanities” (Z, 291) that speak to “the secular” outside the 
West, including in Islam.  Interestingly, he acknowledges that the literature 
he points to “does not aim at a normative coinage of the secular from 
within the Islamic tradition” and that “all of this earlier work operated 
with a distinction (whilst not necessarily opposition) between religion 
and the secular, a distinction that TIS precisely wants to undermine” (Z, 
292).  One wonders in such light (but only for a second) why Zemmin is so 
comfortable taking this material as a basis for his critique.

At any rate, given Zemmin’s admitted distance from Islamic legal studies, 
and specifically uṣūl al-fiqh, I am not sure how he could judge what is “novel” 
about e Islamic Secular in the ideational context in which the book places 
itself.  What he must mean, then, is “novel” in the context of the field and 
metrics of assessment he values.  More important, Zemmin’s imputation 

13 Cited in D. Pals, Eight Theories of Religion, New York: Oxford University Press, 2006, 4.
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of the motive of “novelty” suggests that something other than scholarship 
was my aim.  is is simply out of bounds.  Marx and Gramsci produced 
novel work.  But few would argue that they cared more about being novel 
than about the causes they championed.  Why deny that consideration to 
me?  Here, again, however, Zemmin assumes the authority to ventriloquize 
e Islamic Secular by superimposing his own obsessions and ignoring what 
the book explicitly states.  I said nothing about the “novelty” of locating “the 
secular” beyond the West.  Nor did I claim that the idea that the Western 
secular is not the only secular is new.  In fact, I openly indicate my awareness 
of other articulations of the secular (I.S., 28, 387, 388, 392), especially among 
Indian thinkers.  What I said regarding “novelty” was, “My hope is that 
e Islamic Secular will be read as a new paradigm for conceptualizing Islamic 
thought.” (I.S., 23, italics added).  And among the benefits I hoped would 
accrue to this paradigm was that, instead of obsessing over whether Islam 
as “religion” has ‘encroached’ upon politics, economics, science or culture, 
we could ask what aspects of Islam’s involvement in these enterprises are 
shar‘ī and what aspects non-shar‘ī, and then recognize the possibilities of 
negotiation this opens up, given the critical distinction I identify between 
shar‘ī and non-shar‘ī authority (I.S., 79-80).  Zemmin may or may not see any 
of this as “novel.”  But wouldn’t it be more appropriate to assess the book’s 
“novelty” based on this clearly stated ambition rather than superimpose an 
aim that is entirely alien to the text?

Meanwhile, why would I want to present the Islamic Secular as “novel,” 
given the negative meanings Muslims routinely attach to the word 
“secular” and the Damoclean charge of bid‘ah (unsanctioned innovation) 
looming over any such association?  Tellingly, however, the Islamic 
Secular is not novel from Zemmin’s perspective because he and, according 
to him, others (e.g., Muslim reformers) had already found ways to locate 
“the secular” in Islam.  He sees all these ‘discoveries’ as predecessors to 
the Islamic Secular that clearly ‘beat it to the punch’. Again, however, this 
reflects a basic misunderstanding of my thesis, as it is emphatically and 
explicitly not my aim to locate “the secular” in Islam.

Zemmin opens section 2, however, precisely with the claim that my “basic 
aim” is to take “the secular beyond the West and to locate it in Islam” 
(Z, 291).  Now, “the secular” here is not a univocal phrase. e definite 
article could be the functional equivalent of Arabic’s alif lām al-‘ahd, 
in which capacity it would refer to a specific, known concretion of the 
secular?  Or it could be the functional equivalent of alif lām al-istighrāq, in 
which capacity it could refer to an abstract category that can stand for any 
articulation of what purports to be secular, including a “religious secular.”   
Zemmin clearly has the former in mind, a very specific and concrete 
notion of “the secular” as the non-religious side of a secular-religious 
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binary.  As he puts it, “the distinction between religion and the secular… 
constitutes a main trait of extant understandings of secularity” (Z, 292), 
the two constituting “a conceptual pair” (Z, 299).  is is consistent with 
his use of “the secular,” or “secularity” in his other writings.14  And this is 
the way he uses it throughout this critique.

But if “the secular” is a realm (mental or physical) that is separate and 
distinct from the religious, why would I want to “locate” this in Islam?  
After all, part of my basic argument is that there is no religious/non-
religious dichotomy in Islam.  As I state openly, the “conscious awareness 
of the divine presence and gaze [of the God of Islam] renders the whole 
of life religious.  And from this perspective, there are no ‘areas free 
from religion’.” (I.S., 52).  Zemmin seems to take his cue, however, from 
modern reformers he has studied in or from the Muslim world, of which 
he assumes me to be a species.  But, contrary to his view that modernity 
is a “common condition,”15 modernity and its attendant secularism have 
not generally held the same significance for Blackamericans that it has for 
Muslims struggling through a colonial and post-colonial reality.  As Cornel 
West points out, “e paradox of Afro-American history is that Afro-
Americans fully enter the modern precisely when the postmodern period 
commences” (I.S., 463, nt. 225).  In other words, much of the epistemic 
and affective dislocation wrought by the Enlightenment(s), according to 
which men and women could now believe, think or feel certain things and 
no longer believe, think or feel others, largely passed Blackamericans over, 
in contradistinction to the Muslim world, especially among the educated.  
Clearly, in such light, just because Muslims of one historical experience 
prioritize an approach does mean that all Muslims do.

I am a Blackamerican convert to Islam, a fact e Islamic Secular seeks 
neither to conceal nor privilege.  And for Blackamerican converts (and 
Western converts in general, in fact, even for many second and third 
generation immigrant Muslims) it is not simply Western modernity 
that they must confront but perhaps more proximately the hegemonic 
deployments of understandings of Islam by Muslims in and from the 
Muslim world (which Zemmin’s approach ultimately reinforces), including 
healthy doses of Islamic miseducation based on the tendency to equate 
olive skin (compared to black or white skin) with religious learning.  is has 

14 See, e.g., F. Zemmin, “Validating Secularity,” 74: “Secularity denotes a basic distin-
ction between religion and a secular realm.”  See also Zemmin, “Florian Zenmin: 
Secularism, Secularity and Islamic Reformism (2019),” Global Secularity I, 169-88 at 
169: “’Secularity’ denotes a situation in which religious and secular aspects are dis-
tinguished.”

15 F. Zemmin, “Florian Zemmin: Secularism, Secularity,” 171.
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brought converts such as myself to recognize the importance of accessing 
and gaining facility in the Islamic religio-intellectual tradition –– fiqh and 
its accoutrements, especially uṣūl al-fiqh as the basis of negotiating fiqh –– 
the better to be able to stand up to these understandings and deployments 
and become self-authenticating in their own right.  I laid this dynamic 
out in detail some twenty years ago in my Islam and the Blackamerican 
(Oxford, 2005), and I adumbrated it in e Islamic Secular, where I 
mentioned, for example, the tendency among some immigrant Muslims 
to equate Islamization with Arabization or Pakistanization (I.S., 54-6).  
But Zemmin seems to privilege the perspective of Muslim “reformers” 
(primarily Arabs) in and from the Muslim world (the Swiss-born Tariq 
Ramadan being technically an exception16).  And he insists on reading me 
through that lens.17  But why, again, given my reality and positionality in 
the world, would I attach any priority to locating modernity’s secular in 
Islam?   How would that serve me and mine?

Taken on its own terms, e Islamic Secular would be more accurately 
read as an attempt not to locate the secular in Islam (and certainly 
not Zemmin’s “the secular”) but to excavate an autochthonous form 
of conceptual differentiation that empowers Muslims (wherever they 
may be) to disaggregate all pronouncements made in the name of Islam 
into shar‘ī (divinely mandated) and non-shar‘ī (divinely sanctioned) 
elements such that overblown claims to religious authority can be 
domesticated and the divinely sanctioned can assume its rightful place, 
especially among ‘laypersons’, which converts are overwhelmingly 
assumed to be.  At the same time, rather than perceiving of Islam and 
sharī‘ah as coterminous, such that only those material pursuits that are 
dictated by or directly derivable from sharī‘ah are seen as “religious” 
or “Islamic,” introducing the non-shar‘ī as also a religous constituent 
of Islam can inoculate Muslims (especially converts) from the common 
assumption of an inherent contradiction between Islam and the pursuit 
of material interests, as well as the perception of themselves as lacking 
religious-cum-Islamic value because their knowledge and gifts are not 
shar‘ī in orientation.  Of course, this all requires a modern vocabulary 
through which it can be successfully conveyed.  e Islamic Secular 
located this in the word “secular,” this time, however, as representing 

16  See F. Zemmin, “Integrating Islamic Positions into European Public Discourse,” 
Journal of Religion in Europe, 8 (2015): 121-46.

17 Interestingly, in their Introduction to my article “The Islamic Secular,” the editors 
(including Zemmin) wrote: “While his first two books fall within the fields of Isla-
mic jurisprudence and theology, he has devoted more recent publications to current 
political questions, primarily questions of Islam and Blackness in America.”  Global 
Secularity I, 720.
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a mode of conceptual differentiation that is not non-religious, let alone 
anti-religious.

Zemmin repeats in this section his critique of my alleged claim that “the 
modern Western secular is the only secular” (Z, 291).  Again, given the 
ideational frame and basic aim I set for my project, it should be clear that 
my point here was that the meaning the West commonly imputes to the 
term “secular” is not the only meaning it can have, not that only the West 
has put forth an understanding of the secular as a construct.  e full 
sentence from which Zemmin pulls this quote reads: “But to abandon 
‘secular’ on that basis would endorse precisely the view that I want to 
challenge, namely, that the Western secular is the only secular and that 
the history that produced that secular can be universalized to the point of 
foisting upon anyone who uses the term in relation to Islam the wholesale 
mapping of the Western meaning of ‘secular’ onto Islam” (I.S., 28, italics 
added). Again, my reference to such thinkers as Ashis Nandy, André 
Béteile, and T.N. Madan (I.S., 34, 392) attests to my recognition of the 
“secular” outside the West.

But what, ultimately, is the point of Zemmin’s critique in this section?  If 
it is that e Islamic Secular’s claim to novelty is false, this is a claim that 
Zemmin reads into e Islamic Secular, not one it makes for itself.  If it is 
that I was not as expansive or concrete enough in treating the secular as a 
global phenomenon, that was never my aim, stated or implied.  I suspect, 
however, that what Zemmin is really saying is that I should have been more 
expansive and concrete in discussing the various seculars across the globe, 
as this would have likely driven me to the Leipzig studies that he considers 
to be “required reading.”  I will return to this in Section 2.2 below.

2.1. Secularity in “the modern West”
In this section, Zemmin critiques my use of “the West,” “Western,” or 
“the modern West” as too loose, “popular,” and imprecise, bordering on a 
caricature.  According to him, “it is not clear what constitutes this ‘West’” 
(Z, 292).  And “In the context of secularity,” “in our current geopolitical 
moment,” “it could be (post-)Christian societies at large including, e.g., 
Russia and South America” (Z, 292).  I would suggest, however, that, in 
“the context of secularity” or any other context, Samuel P. Huntington (d. 
2008), Bernard Lewis (d. 2018), and even Bishop Desmond Tutu (d. 2021) 
would turn over in their graves at the sound of such reductionism.  And 
all those Muslim critics of the “intellectual invasion” (al-qhazw al-fikrī), the 
“cultural invasion” (qhazw al-thaqāfī) and “Westoxification” (gharbzadegī) 
would greet it with equal derision, as would any number of contemporary 
scholars writing on decoloniality.  So too, I imagine, would South America’s 
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Nicholás Maduro!  is nuancing of ‘the West’ is a later development in the 
trajectory running from Multiple Secularities Beyond the West (2015) to Global 
Secularity (2024).  In the latter’s Introduction to the Series, the editors take 
to placing scare-quotes around “the West” every time they use the term.  As 
we can see in the very title of the former, however, no such qualification 
is deemed necessary.  Meanwhile, throughout the latter collection, the 
scholars included use “the West” without reserve.  But Zemmin adopts the 
editors’ 2024 practice and raises it to the status of a new, universally binding 
standard.  What is strange in all this is that while he (and his colleagues) 
ostensibly recognizes multiple secularities and multiple modernities, no such 
scare-quotes are placed around “secularity,” “secular” or “modernity.”  What 
is it about “the West” that requires this gesture?

ere are those who would see this as simply an attempt to re-write history, 
such that accountability for the modern condition, including secularization, 
is more widely distributed, and Euro-America is no longer the sole or primary 
target of decolonial or Islamist critique or resistance.   Such reductionism, 
they would say, is designed to throw us off the scent, “the secular” now 
manifesting as a foreign imposition, now as an outgrowth of indigenous 
forces.  Of course, the fact that I was poor when you met me neither negates 
nor minimizes the impact of the forms of poverty you continue to impose on 
me.  Nor does it diminish the value or propriety of my critique or resistance.  
In the end, therefore, it is doubtful that Zemmin’s reductionism will arrest 
the belief, especially in the global South, that “the normative universal of 
secularism imposed by the West signifies, essentially, a transmutation of the 
hegemonic Western (Christian) worldview,” or the idea of an “inextricable 
connection between colonialism and secularism.”18  Zemmin cannot have 
it both ways.  He cannot speak of “Global Secularity” as opposed to “Global 
Secularities” and then claim that the West as progenitor is indistinguishable 
from the non-West as imitator or adjuster.

Zemmin also suggests in this section that my association of disenchantment 
with “unbelief” or “anti-religion” reflects not a scholarly but a “popular” 
understanding of the construct, which is also reflected in the popular 
tendency to associate the Arabic “almānīyah” with ilḥād (Z, 293).  He 
suggests that my refusal to employ “‘almānī / ‘almānīyah” in my Arabic 
translation of “the Islamic Secular” (which is islām mā warā’ al-ḥukm shar‘ī 
or al-islām khārij al-ḥukm shar‘ī) is based on my reliance on these popular 
understandings.  He points to scholars such as the Egyptian ‘Abd al-Wahhāb 
al-Messīrī (d. 1429/2008) as having rescued “‘almānīyah” from this “popular” 
understanding by recognizing a “partial secularism (al-‘almānīyya al-juz’īyya)” 
and “distinguishing it from comprehensive secularism (‘al-almānīyya 

18 A. Yountae, The Coloniality of the Secular, 8, 10.
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al-shāmila)” (Z, 293).  He argues further that al-Messīrī’s distinction here 
parallels the distinction I draw between the macro- and micro-secular.  
I presume the point here is that on a less “popular” understanding of 
disenchantment, “‘almānī”/ “‘almānīyah” would have remained an option in 
translating the Islamic Secular into Arabic (i.e., al-‘almānī al-islāmī).  And this 
would have narrowed the distance between Zemmin’s “the secular” and the 
Islamic Secular’s ‘secular’, rendering the latter less unique and less justified.

Al-Messirī’s two-volume al-‘Almānīyah al-Juz’īyah wa al-‘Almānīyah al-
Shāmilah (1423/2002) is a serious piece of scholarship from which one can 
derive much benefit. On my reading, however, Zemmin has essentially 
misunderstood both al-Messīrī and me.  Al-Messīrī’s “comprehensive 
secularism” is an all-encompassing structure of thought that pervades 
and essentially colonizes the faculties and leaves no room for the religious 
or sacred.  “Partial secularism,” by contrast, carries this same germ but on 
a level on which one may not be consciously aware of its impact.  In other 
words, if one is simply dealing with modern “politics” or “economics,” 
oblivious to the epistemic workings back of all this, one might not 
recognize that secularism as a comprehensive structure of thought is 
operative.  Al-Messīrī explains:

“Partial secularism” is a partial perspective on life which applies to 
the world of politics and maybe economics and is often expressed as 
the “separation of Church and State,” the Church generally being the 
ecclesiastical institution.  As for the State, this refers to the various State 
institutions.  And some expand this to cover the separation of religion 
(and religion only) from the State, or public life in some respects.  We call 
this arrangement “partial secularism.”19

As for “comprehensive secularism,”

We could also call it “naturalist/materialist secularism” (al-‘almānīyah
al-ṭabī‘īyah/al-māddīyah) or “negative secularism” (al-‘almānīyah
al-‘adamīyah).  is is a comprehensive perspective on the world
at all levels and in all spheres, not only separating religion from
the State or some aspects of public life but, first, separating all
religious, moral and human values from every aspect of public life
and then ultimately separating these from private life, to the
point of stripping sacredness entirely from the world (man and

nature) ….20

19 ‘Abd al-Wahhāb al-Messīrī, al-‘Almānīyah al-juz’īyah wa al-almānīyah al-shāmilah, 2 
vols. (Cairo:Dār al-Shurūq, 1423/2002), II, 471.

20 Al-Messīrī, al-‘Almānīyah, II, 472.
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Al-Messīrī’s comprehensive secularism turns out thus to be identical with 
the “popular” disenchantment that Zemmin claims it transcends.  More 
important, its juxtaposition with partial secularism bears no relationship 
whatever to my macro- micro-secular binary.  e micro-secular carries 
none of the macro-secular’s ‘disenchantment’, denial of religion, the 
sacred or divine presence.  Moreover, whereas the macro-secular cannot, 
by definition, be religious, my micro-secular absolutely can, in clear 
contrast with al-Messīrī’s “partial secularism,” which carries the same 
germ as “comprehensive secularism.”  It would have been easier and more 
academically sound for Zemmin simply to admit that my association of 
disenchantment with atheism and anti-religion was no more “popular” 
than Charles Taylor’s referring to it as “the unbelief of the elite” (I.S., 42).  
But that would have implied that “the secular,” as the “non-religious,” 
was rightfully, and not as a “popular” over-reaction, dissociated from the 
Islamic Secular as a “religious secular.”

2.2. Secularity beyond the West
Here the contribution of the Leipzig studies to Zemmin’s assessment of 
e Islamic Secular emerges most clearly.   He notes the book’s ‘failure’ 
to consult these studies, “even though [they] would have seemed to be 
relevant to its endeavor” (Z, 294), as they speak to secularity beyond 
the modern and pre-modern West, including in the Islamic world.  He 
points out that four of the slated seven volumes of the Global Secularity 
series have already been published, including one on the Middle East and 
North Africa.  And he asks rhetorically, why e Islamic Secular “decided 
not to engage with this endeavor” (Z, 294).  He then proposes a would-be 
answer: this material “might have complicated its [e Islamic Secular’s] 
arguments or diminished its novelty” (Z, 294).  From here, he goes on 
to point out how these studies “locate the secular within Islam,” almost 
suggesting that in so doing they render my study superfluous.  As we 
will see, however, this turns out to be both confusing and gratuitous, in 
that he tells us nothing about what these studies would have brought in 
concrete terms to e Islamic Secular, positively or negatively.

We see this lack of relevance in the case of Casanova and Taylor, whom 
Zemmin claims e Islamic Secular failed to follow into the expanded 
versions of their theories (Z, 294).  While he intimates that the book is 
thus defective, he provides not a single concrete example of how such 
following would have contributed to or detracted from my argument.21  
Indeed, he seems to think that I am (or should be) a muqallid of Casanova 

21 He ignores, incidentally, my engagement with the debate between Casanova and 
Asad, with which he claims I did not engage (Z, 6; I.S. 187-88).
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or Taylor who must follow them in everything if I follow them in anything.  
But I am no such muqallid (and this is not how taqlīd works, anyway).  
And my appropriation of them is no different from Marx’s of Hegel or 
Gramsci’s of Marx.

As for the Global Secularity project, Zemmin claims that, while he writes as a 
member of this effort, his “primary aim is not self-promotion” (Z, 294).  e 
fact, however, that e Islamic Secular could not have consulted this study, as 
it appeared in the same year as the latter, might suggest otherwise.  More to 
the point, Zemmin gives the impression that this series consists of a group 
of scholars coming together from around the world and engaging with each 
other in a single space to distill the best explanations, understandings and 
deployments of “the secular.”  But this is not at all what this publication 
represents.  It is a collection of articles, excerpts and translations from 
various scholars brought together ‘between two covers’, introduced and 
commented on by the editors and others.  ese scholars do not engage 
with each other directly, enroute to producing a “going opinion.”   In fact, 
the editors (which include Zemmin) state openly in the Introduction to 
Volume 1 that, in bringing these studies together, “’Secularity’… serves as 
a heuristic tool, and not as a pre-fabricated concept.”22   In other words, 
each scholar goes about his or her research as an individual and reaches 
whatever conclusions his or her investigations lead them to.  ese are 
then brought together and considered in light of the secular as a heuristic 
tool or “floating signifier,” as they put it.23  In criticizing e Islamic Secular, 
then, for not engaging with this material, Zemmin holds me to a standard 
to which none of the scholars in the series itself were held!  In fact, it is 
not clear that Zemmin’s critique here is faithful to the project itself.  e 
project was open-ended and comfortable with casting its “heuristic tool” or 
“floating signifier” as far it could be reasonably cast, taking in a wide range 
of “seculars” or “secularities,” which could include a “religious secular,” as 
evidenced by the fact that my 2017 article, “e Islamic Secular,” appears in 
Volume 1!24  But Zemmin seems to have decided to distill a more concrete 
definition and criterion for the secular –– his “the secular” –– and to 
read and assess e Islamic Secular through this lens.  Here the metric of 

22 “Global Secularity: Introduction to the Series,” Global Secularity 1, XVII.
23 “Global Secularity: Introduction to the Series,” Global Secularity 1, XV.
24 “Our general premise is that the diversity of secularities (multiple secularities) is 

rooted in different configurations of problems and interests, varying forms of en-
counters with the hegemonic powers of ‘the West,’ and distinct cultural imprints and 
historical path dependencies.  As a result, diverse highly complex conditional struc-
tures have emerged in different societies, each resulting in unique, often controver-
sial, and sometimes fragile forms of secularity.”  “Global Secularity: Introduction to 
the Series,” Global Secularity 1, XV.
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assessment is arbitrarily switched, from recognizing multiple secularities 
to the search for multiple manifestations of a single secularity –– Zemmin’s 
“the secular.”

A similar description applies to Volume 2 of Global Secularity, on the 
Middle East and North Africa.  e entries under the section “Pre-Modern 
Debates: Politics and Religion” consists largely of translated excerpts from 
pre-modern writers along with brief comments on them.  I found nothing 
here even approaching a full-blown theory of the secular derived from 
Islam.  Four of the nine Muslim scholars profiled are jurists: al-Māwardī, 
al-Ghazālī, al-Qarāfī and Ibn Khaldūn.  Pace Zemmin, e Islamic Secular 
engages with all of them, on what many would consider to be a more 
intimate basis.   Meanwhile, in their Introduction to my article “e 
Islamic Secular,” the editors write: “Jackson’s conception of how an explicit 
rejection of secularism as full-out separation can still be regarded as an 
instance of secularity.  Yet even a denunciation of secularism, or the claim 
to an intrinsic connection between religion and the secular presumes a 
conceptual distinction between these two spheres.”25  is is not an accurate 
depiction of “e Islamic Secular.”  I do not “denounce” secularism.  And 
the distinction they describe is not simply a “conceptual distinction” but 
the binary juxtaposition of “religion” and “non-religion.”  is description is 
even less applicable to e Islamic Secular.  As I write on the second page of 
the book: “is contradiction [between the secular and the religious] only 
exists, however, on the prior assumption of an oppositional relationship 
between the ‘secular’ and the ‘religious’ as one’s point of departure” (I.S., 
2).  In both cases, at any rate, the aim is to impose upon my thesis a starker 
distinction between the secular and the religious to bring it more in line 
with “the secular” as adopted by Zemmin.  I will return to this below.

In the meantime, we see this imposition of Zemmin’s understanding again 
in his claim that the Multiple Secularities project anticipates e Islamic 
Secular in locating “the secular” in Islam (Z, 295).  He claims that I do not 
refer to any of what I describe as those “rare” discussions where Islam-
cum-sharī‘ah is taken as the point of departure in discussing the secular.  
is may be because he ignores my discussion of Marshall Hodgson 
(d.1968) and what he terms “the Shar‘ī vision” (I.S., 60, but see the whole 
discussion, I.S., 59-63).  I should add in this context that “Islamicate 
Secularities: New Perspectives on a Contested Concept” the Special issue 
of Historical Social Research, in which Zemmin publishes an article and 
cites as an “important publication” (Z, 295, note 21) openly proceeds on 
the basis of Hodgson’s frame of the “Islamicate,” which I pointed out was 

25 “Introduction,” Global Secularity II: The Middle East and Africa (Berlin/Boston: de 
Gruyter, 2024), 2.
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an inadequate frame for the Islamic Secular because it viewed the secular 
as non-religious.26  At any rate, Zemmin goes on to argue in this context 
that I fail to consider “different points of departure.”  Oddly, he actually 
highlights my reason for doing so, which would appear to undermine the 
whole point of his critique: “the extant works on locating conceptions of 
the secular in Islam do proceed with a basic distinction between religion 
and the secular that TIS rejects” (Z, 295).

And here we have it.  My reason simply does not count.  Zemmin has 
decided that “the secular” is “non-religious,” that his and the Leipzig 
studies establish this as fact, and that any theory of the secular in Islam 
that says otherwise is simply unworthy of consideration, a “dead end”.  
Lamentably, this reflects that “Yalta-like division of the world between the 
global North, where theory is done, and the ‘Rest,’ which is the kingdom 
of ethnography.  e primary function of the marginalized geographies 
in this imperial cartography of reason is ‘to produce data and to serve 
as the test sites of the theory mills of the North’.”27   e Islamic Secular’s 
crime is that it broke the rules by propounding an independent theory of 
the secular, autonomously and counter-intuitively arguing for a “religious 
secular.”  And this it seems, as Churchill might put it, is “something up 
with which Zemmin simply cannot put.”  By insisting, by contrast, that I 
immerse myself in the Leipzig literature, it is anticipated that my faculties 
would have been calibrated to seeing things as Zemmin sees them.

Zemmin also claims that Rushain Abbasi’s distinction between dīn and 
dunyā represents an example of “locating the secular in Islam” that I 
conveniently “brushed aside in a footnote” (Z, 295).  I assume he read 
Abbasi’s article and that he noted the central role al-Ghazālī played 
in Abbasi’s argument.  But if al-Ghazālī ultimately held that dunyā is 
not “secular” in the sense of non-religious, pointing this out should be 
enough to register the main point of my disagreement with Abbasi.  He 
was not “brushed aside” with a footnote but engaged with directly in the 
body of the text (I.S., 37-8).  I trust that Professor Abbasi appreciates my 
minimalist approach to voicing dissent here, even if Zemmin does not.

But Zemmin uses strong language here: “brushed aside in a footnote.”  I 
was initially mystified by this, until I discovered that Abbasi’s position 
is also Zemmin’s.  In his article, “Validating the Secular in Islam: e 

26 See “Islamicate Secularities,” 7-34 esp. at 12: “Hodgson’s concept of Islamicate is of 
interest to our project since it constitutes an influential scholarly intervention in 
the field of Islamic Studies that (1) introduces a conceptual distinction between re-
ligious and non-religious aspects of Islam at large…”

27 Yountae, Coloniality, 6.
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Sociological Perspective of the Muslim Intellectual Rafiq al-‘Azm (1865-
1925),” which appeared in “Islamicate Secularites,” Zemmin claims that 
al-‘Azm (who was not a trained jurist) successfully integrated the secular 
into Islam.  According to him, the “terminological pair, dīn and dunyā or 
‘ibādāt and mu‘āmalāt served to distinguish and at the same time hold 
together religion and the secular within Islam.”28  In other words, Islam 
comprises both dīn and dunyā or ‘ibādāt and mu‘āmalāt.  And as dīn and 
‘ibādāt are religious and dunyā and mu‘āmalāt are secular, Islam can be 
seen as reconciling itself with and validating, the secular.  I have already 
dealt with dunyā.  As for mu‘āmalāt, what exactly makes them “secular” in 
the sense of extra- or “non-religious” (See also I.S., 465 note 32)?   Is the 
command to avoid ribā (?interest) less “religious” than the command to 
pray, even as they issue from the same God who explicitly attaches divine 
reward or punishment to each, literally declaring “war” (ḥarb) on those 
who violate the prohibition on ribā?  What makes prayer in this context 
“religious” and loans “secular,” or non-religious, except the Kantian notion 
that true religion, viz., Christianity, is ‘spiritual’ while all religious law and 
practice are just so much husk that can be discarded with no harm to the 
true essence of religion?29  Who in the Islamic mainstream held such ideas 
before the dislocations wrought by modernity?  And is such a notion of 
“the secular” in Islam in any way antecedent to the Islamic Secular?

Zemmin clearly does not like the Islamic Secular.  And he seems more 
intent on shrouding it in mystery than in explicating it in a manner that 
would empower readers to arrive at a fair assessment of either it or his 
critique.  So, let me offer here a quick thumbnail sketch of the Islamic 
Secular that goes to the heart of that with which Zemmin seems unable 
to come to terms.

ere is little disagreement that the distinction I describe Muslim jurists 
making between the shar‘ī and non-shar‘ī qualifies as a mode of conceptual 
differentiation.  Not even Zemmin challenges this.  What the Islamic 

28 Zemmin, “Validating Secularity,” 85.
29 See Y. Jansen, “Beyond Comparing Secularisms: A Critique of Religio-Secularism,” 

The Oxford Handbook of Secularism (New York: Oxford University Press, 2017), 379: 
“Kant distinguishes religion as a universally singular category, one accessible to ever-
yone in principle, from the religiosity of particular ‘cults.’  Those cults are religious 
traditions replete with holy books, religious laws, and religious practice, which Kant 
regards are merely the exterior vehicles for an inner, moral, and universal religion.  
The more cultic, the less serious the religious core matters; religion concerns ‘mea-
ning’ not ‘practice’.  Protestantism is, according to Kant, closer to true religion than 
Catholicism –– and much closer than Judaism and Islam.  Kant notoriously claimed 
that the “yoke of external observances” to which the Jews submitted should be cast 
off.”  I won’t ask, incidentally, why Zemmin “decided not to engage with” this encyc-
lopedic source.
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Secular as a thesis adds to this, however, is the ubiquity of the divine gaze 
of the God of Islam.  ere are numerous verses in the Qur’ān that we could 
cite confirming this.  But perhaps the shortest route would be simply to 
point to that plethora of references to God as “All-Hearing,” “All-Seeing,” 
“All-Knowing.”  In other words, even beyond the realm of what God 
commands and prohibits explicitly, nothing falls outside the circumference 
of God’s adjudicative gaze.  is is what makes the secular that I locate 
in the jurists’ commitment to differentiation “religious,” indeed, “Islamic.”  
Zemmin repeats several times throughout his critique that I reject and 
want to undermine any distinction between the religious and “the secular” 
as “non-religious.”  What he fails to appreciate (or perhaps accept) is that 
this is not my personal position but the position of Islam, as reflected in 
the Qur’ān’s relentless assertion of God’s ubiquitous gaze: “ey said to 
their skins, ‘Why did you testify against us?”  ey replied, “God, who causes 
everything to speak, caused us to do so, while He is the one who created you 
initially, and to Him shall be your return.”  You did not try to hide yourselves 
such that your hearing, sight and skins would not testify against you. Rather, 
you thought that God did not know much of what you did.  is vain thought 
about your Lord has brought you to ruin.  And now you are among the losers” 
[41:22-3].  As I repeat several times throughout the book, the pre-modern 
jurists from whose writings I derive what I describe as differentiation never 
normalized a platform of proceeding “as if God did not exist.”  Such an idea, 
an actual portal to “the secular,” would gain currency in the Muslim world 
only with modernity (“Religion belongs to God, while the nation belongs 
to everyone” (al-dīn lillāh wa al-waṭan li al-jamī‘)), modernity, incidentally, 
being the main thrust of the Leipzig studies.

Zemmin ends this section by asking if e Islamic Secular’s novel 
terminology is convincing.  I would ask “convincing to whom”?  To those 
who see “the secular” as necessarily non-religious?  Or to the Muslim 
oncologist who emailed me out of the blue to thank me for enabling him 
to see the religious and Islamic value of his professional exploits?

3.1 The “secular” in Islam avant la lettre
Zemmin repeats here his earlier claim that e Islamic Secular’s aim is to 
locate “the secular” in Islam but adds that I want to authenticate this move 
by grounding it in Islamic tradition.  He goes on to make comparisons 
with Christian efforts that, quite frankly, I did not understand.  He also 
repeats the notion that my aim is to “criticize the present based on the 
supposed fundamentals, dominant trends or at least available resources of 
the Islamic tradition” (Z, 296).   From here he enters a discussion on how 
modern “Muslim intellectuals” sought to come to terms with the secular 
as a self-sufficient realm.  is is all interesting and informative.  But it 
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distorts the argument of e Islamic Secular by throwing its ideational 
context out of focus.  I state explicitly that, in crafting the theory of the 
Islamic Secular, I will not venture into the modern period even as early 
as the Ottomans, precisely because, “I wanted to highlight the fact that 
the Islamic juristic tradition’s recognition of the Islamic Secular is not an 
early modern, reactionary phenomenon but, rather, has deep roots in the 
pre-modern classical and post-formative tradition” (I.S., 22).

Zemmin’s attempt here to superimpose modern meanings, presuppositions 
and obsessions onto e Islamic Secular ultimately produces a caricature.  
For example, he notes how politics came to be seen in Islam as having a 
basis that was “distinct from religious doctrines” (Z, 297).  But what do 
we mean by “religious doctrine’?  e whole point of the Islamic Secular 
is that religious doctrine has a shar‘ī and a non-shar‘ī component and that 
it matters very much which one of these is being invoked.  Similarly, he 
notes how “Islamic reformists” distinguished “human-made fiqh from 
universal principles of shari‘a” (Z, 297).  Fair enough.  But the Islamic 
Secular’s argument is that neither fiqh nor sharī‘ah as a metric of assessment 
(I.S., 5-6) whose mandate is to identify the salvific status of acts can speak 
authoritatively to matters that call for different metrics of assessment –– 
effectiveness, profitability or beauty, these values being as germane to the 
instantiation of Islam as praxis as the dictates of fiqh / sharī‘ah.  On this 
understanding, the difference that modern reformers insist on between 
sharī‘ah and fiqh simply misses the point, as both fiqh and sharī‘ah consist 
of shar‘ī and non-shar‘ī elements.  And neither fiqh nor sharī‘ah, man-made 
or not, can speak authoritatively to matters outside their mandated task.  
Zemmin insists, however, that in confronting the challenge of ijihād, 
“Modern Muslim intellectuals thus tended to emphasize the importance 
of contextual, rather than scriptural, sources of Islamic knowledge, and 
restricted the concrete dictates of God’s revelation whilst expanding the 
latter’s principal relevance” (Z, 297).  He then asks, “Is this tendency not, 
in its basic positioning and thrust, in alignment with TIS, representing 
maybe even an ‘Islamic Secular’ avant-la-lettre?” (Z, 297).  e answer 
here is simply “No.”  First, the Islamic Secular explicitly does not seek 
to “restrict the concrete dictates of God’s revelation” (I.S., 111).  Second, 
while the Islamic Secular clearly establishes revelation as the fundamental 
ground of salvific rules (aḥkām shar‘īyah/ sg. ḥukm shar‘ī), the factual 
determinations necessary to the latter’s instantiation may not (and 
routinely are not) arrived at by simply “expanding revelation’s principal 
relevance.”  When the Qur’ān commands Muslims to prepare militarily to 
meet their enemies, arriving at knowledge of how to fulfill this command, 
e.g., what kind of weapons-system to develop, is not a function of simply 
“expanding scripture’s principal relevance.”  ird, the Islamic Secular 
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sees a clear distinction between the authority of the revelatory and the 
non-revelatory.  Al-Khawārizmī’s (d. 3rd/9th C) algebraic formulae may 
be true and practical.  But a Muslim is under no obligation to believe 
or adopt them, in anticipation of divine reward or punishment, in clear 
contradistinction to the dictates of revelation.  Fourth and finally, what 
economic, national healthcare policy or speed-limit could be arrived at in 
its specifics by simply “expanding revelation’s principal relevance”?

Zemmin maintains that while the Islamic Secular contrasts sharī‘ah as a 
bounded entity with Islam as an unbounded construct, modern reformers 
do not restrict sharī‘ah to God’s concrete dictates but often see it as a 
basic orientation that reclines upon such abstract principles as justice 
(Z, 298).  On this understanding, he argues, ijtihād can proceed based 
on “contextual knowledge” beyond the would-be sources of sharī‘ah yet 
within the circumference of Islam (Z, 298).  In this light he writes, “I fail 
to see the novelty of emphasizing the basic need to go beyond revelation, 
whilst considering this move to remain within and indeed be required by 
Islam” (Z, 298).  Now, by “modern reformers,” Zemmin seems to have in 
mind the likes of Rafīq al-‘Azm, not al-Ṭāhir Ibn ‘Āshūr (d.1393/1973), 
‘Allāl al-Fāsī (d. 1394/1974) ‘Abd Allāh Bin Bayyah, Su’ād Ṣāliḥ, Ṭaha 
Jābir al-‘Alwānī (d.1437/2016), the late Yūsuf al-Qaraḍāwī (d.1444/2022), 
or any of the jurists and “intellectuals” connected with the various fiqh 
academies (majma‘ fiqhī)?  But by what authority do we discount “modern 
reformers” for whom sharī‘ah remains grounded in concrete, formal 
sources in favor of those for whom sharī‘ah is an open-ended philosophical 
discourse around such principles as “justice”?  How is this “justice” to be 
communally adjudicated? (Whose Justice, Whose Rationality?).  Will it 
empower men to absolve themselves of the obligation to pay mahr (bridal 
gift) on the argument that women do not have to do so?  Can women 
claim the right to polyandry on the argument that men have the right 
to polygyny?  Are revelation and “abstract principles of justice” of equal 
authority?  How much authority does this “contextual knowledge” confer 
upon Muslim states relative to Muslim communities?  And with what 
shall these communities fight back?  Indeed, is what Zemmin describes 
here just another step towards that Kantian arrangement that privileges 
the ‘essence’ of religion and recasts religious law and practice as just so 
much dead snakeskin with which we can dispense?

On these questions, it is easy to imagine reasons for retaining sharī‘ah’s 
attachment to concrete, formal sources of adjudication.  And in that light, 
the significance of the Islamic Secular emerges not in its “novelty” but 
in its ability to provide a formal basis for distinguishing divine, shar‘ī 
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authority from human, non-shar‘ī authority in the negotiation of Muslim 
public and private life.

As for the example of ‘Abduh that Zemmin adduces in this context, while 
he views ‘Abduh from the perspective of modern reformers, the ideational 
context of both citations (I.S., 224, 173) is of ‘Abduh as a defender of 
sharī‘ah as an extension of the pre-modern fiqhī tradition. Against the 
argument of Wael Hallaq, my claim in that context was that ‘Abduh was 
not abandoning sharī‘ah in favor of an open-ended philosophical excursus 
but simply recognizing, as did pre-modern jurists such as Shihāb al-Dīn al-
Qarāfī, that even on the understanding of sharī‘ah as grounded in concrete, 
formal sources, “Good is broader than the legal ruling” (al-ḥasan a‘amm min 
al-ḥukm al-shar‘ī).   is, and not the notion that sharī‘ah can be reduced 
to open-ended philosophical debate is what is being reflected in ‘Abduh’s 
approach, quite consistent with the thesis of the Islamic Secular.

3.2. The conceptual universe and terminology of TIS
Zemmin raises three basic points in this section.  e first has to do 
with how authentically my Arabic translation of the Islamic Secular, 
islām mā warā’ al-ḥukm al-shar‘ī, would resonate among classical fuqahā’ 
(Z, 298).  I appreciate the thrust of this question, especially as one who 
seeks to ground his modern articulations in the pre-modern tradition.  
Substantively speaking, however, I think it ultimately amounts to a false 
question.  I am not writing to the classical fuqahā’ but rather in a sense 
‘from’ them.  My target audience is not a classical one but a modern one, 
embedded in realities the classical fuqahā’ never faced, including that of 
not being members of the ascendent civilization.  What matters most, in 
other words, is how authentic my modern audience deems my argument to 
be.  Regarding the classical fuqahā’, I am confident that they could engage 
with my arguments, understand them and recognize themselves in them.  
And this is all the recognition of authenticity from them that I need to 
be able to presume.  Whether or not they would agree with my modern 
applications is a separate issue, especially since they do not know the 
reality to which they are being applied.  I do think, however, that reminding 
them of a premise they themselves embrace, “differences in expressions do 
not always constitute difference in meaning” (ikhtilāf al-mabānī lā yaqtaḍī 
dā’iman ikhtilāf al-ma‘ānī) would go a long way in assuaging misgivings.  
As for whether my articulations represent a “modern epistemology” as 
Zemmin suggests (Z, 298), while the West’s modern ascendence is simply 
a fact, it is also a fact that Muslims have been adjusting to and re-shaping 
‘modernities’ for over fourteen hundred years.  us, for a Muslim to 
respond to a particular modernity, based on his or her own criterion, does 
not necessarily spell unwarranted capitulation.
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Second, Zemmin seems to be arguing in this section that “religion” and 
“the secular” are ‘natural’ binaries, like life and death.  As he puts it, 
they “constitute a conceptual pair,” and “ere is no secular without the 
religious, and vice versa” (Z, 299).  “How then,” he asks, “could one locate 
one side of that pair within the other,” as the Islamic Secular claims to do 
(Z, 299)?  First, there can be religion without the secular, as we see in the 
categorical rejection of the secular by many modern Muslims.  More to the 
point, however, rather than ask what the secular is, Zemmin simply asserts 
what one would hope he would prove, namely, that the secular is in fact 
non-religious.  As long as one accepts this arbitrary premise, there is little 
hope of escaping the dilemma he poses.  But whatever the secular might be, 
what if it is not religion’s binary counterpart?  What if that counterpart is 
Kufr (willful denial/ rejection) –– with a capital “K,” as it were, that is, not 
simply a rejection of Islam but of the idea of owing any debt to God, period.   
And what if, on this understanding, religion’s relationship with the secular 
is not one of contradiction or negation, like that between life and death, but 
simply of difference, like the relationship between “law” and “morality”?  
On this understanding, in the same way that law is different from morality 
while also capable of encompassing the latter, religion can be different from 
the secular while also including it.  What religion cannot include is Kufr, 
which is why, to repeat my earlier point, the Islamic Secular does not seek to 
locate “the secular,” in the form of the macro-secular, in Islam.

Finally, Zemmin asks about my use of the term “law.”  Sometimes I use 
“law” to refer to “God’s law or shar‘ī law” and other times to “Islamic law 
well beyond shari‘a” (Z, 299).  And, according to him, it is not always clear 
what “accounts for … the Islamic character” of Islamic law in this expansive 
sense.  I discussed this in both the section on the meaning of “Islamic” in 
Chapter 1 (I.S., 54-73) and in Chapter 3 (I.S., 128-75).    ese arguments 
are too detailed to rehearse here, but, in a nutshell, where officials such as 
the Caliph, Sultan or even muḥtasib (marker inspector) identify what they 
deem to be interests (maṣāliḥ/ sg. maṣlaḥah) that do not revert concretely 
to the sources of sharī‘ah but serve the Community and then pursue 
the instantiation of these interests in a spirit of obeisance, taqwā and 
qurbah, the result is “Islamic,” whence “Islamic law,” in contradistinction 
to “sharī‘ah.” As for Zemmin’s question “when does “law” refer to legally 
enforceable norms and when does it refer to moral obligations and 
ethical guidelines” (Z, 300), the relevant distinction here is two-fold: 1) 
between rules that are subject to the legal process (read: courts) where 
adjudication is backed by a worldly sanction, e.g., contracts, theft, divorce 
and the like, and which rules that are not, e.g., the prohibition on eating 
pork or disrespecting one’s parents; and 2) between the legal statuses 
“obligatory” (wājib/farḍ) and forbidden (ḥarām) and the remaining three 
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categories (“recommended” (mandūb), “discouraged (makrūh) and neutral 
(mubāḥ), these latter not being enforceable by courts.30

4.1. The authority of the fuqahā’ after all
Here Zemmin returns to what he identified in his Introduction as the 
second main problem e Islamic Secular seeks to address, “the over-
identification of Islam with law and shari‘a” (Z, 289, 300).  He compares 
my approach with that of the late Shahab Ahmed, noting that Ahmed 
“expands the matrix of revelation” while also considering “reason and 
experience … as the primary means for attaining Truth, superior even to 
scripture,” a conception of Truth in which “Even non-Muslims can share” 
(Z, 301).  e Islamic Secular, by contrast, strikes him in this context as “a 
defensive argument,” ultimately “provincializing Islam,” as it repeatedly 
refers to “the God of Islam,” rather than “God,” let alone “‘the Truth’ 
tout court” (Z, 290).  Space will not allow us to unpack all this here, but, 
hopefully, the following will suffice for now.

I feel a strong pull in Zemmin’s critique here towards Kant’s ‘universal 
religion’ pitted against the ‘cults’ of “law” and “practice” described in note 
29 above.  But what a Christian, Jew or Muslim experiences as ‘Ultimate’ 
is ultimately specific to these traditions, however much shot-through 
they might be with the results of negotiations with other influences over 
the course of history.  No Catholic or Protestant experiences polygyny 
or reading the Qur’ān as religious acts or eating pork as a violation of 
religion.  And no Muslim experiences divorce as an afront to God or 
praying to Jesus or the virgin Mary as God-pleasing acts.  e non-descript 
deistic God of religious ‘everyone-ism’ may comfort modern secularists 
(or “non-confessional[s]” (Z, 290).  But many continue to see through this 
substitution, now as in the past.  e contemporary Protestant theologian 
Stanley Hauerwas warns that appeals to religious everyone-ism has caused 
Christians to “fail to notice that the god we worship is no longer the God of 
Israel.”31  Much earlier, the Catholic mathematician Blaise Pascal (d. 1662) 
famously declared: “23 November 1654: From about half past ten in the 
evening until half past midnight.  Fire.  e God of Abraham, the God of 
Isaac, the God of Jacob, and not of the philosophers and men of science.”32  
In such light, it may be Muslims who call to the God of ‘everyone-ism’ 

30 See my Islamic Law and the State: The Constitutional Jurisprudence of Shihāb al-Dīn al-
Qarāfī (Leiden: E.J.  Brill, 1996), 192-210.

31 S. Hauerwas, A Better Hope: Resources for a Church Confronting Capitalism, Democracy 
and Post-modernity, Grand Rapids: Brazos Press, 2000, 29.

32 See the implicit colophon of Keith Ward’s Pascal’s Fire: Scientific Faith and Religious 
Understanding, Oxford: Oneworld, 2006.
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not those who call to the “God of Islam” who are playing defense.  As for 
the question of “Truth,” Zemmin overlooks a major insight of the Islamic 
Secular, namely that religion, or at least Islam, is not simply all about 
Truth (I.S., 70).  What is the “Truth” of a successful economic policy or of 
the development of weapons-systems that protect Muslims from being 
bombed at will by their adversaries?

From here Zemmin moves to the claim that, despite its best intentions, 
the Islamic Secular ultimately over-empowers the fuqahā’ and leaves them 
in charge.  His argument is that, since I hold that it was the fuqahā’ who 
placed limits on sharī‘ah, they must maintain a monopoly over what those 
limits are. is too, however, entails a subtle misreading of the Islamic 
Secular.  Sharī‘ah can be properly thought of as a body of rules.  But it can 
also be thought of as a metric of assessment, its mandate being to assess 
the salvific value, in terms of obligation or permissibility, of human acts.  
is is what the ḥukm shar‘ī, or individual rule, does.  Now, the limits 
the fuqahā’ impute to sharī‘ah are predominantly from the perspective 
of sharī‘ah as a metric of assessment (I.S., 5-6).  In other words, they 
recognize that engineering, economics or aesthetics are not disciplines 
for the regulation of whose substance we can rely on sharī‘ah.  Sharī‘ah 
can tell us if an economic policy is permissible (e.g., it does not entail 
ribā, gharar or anything otherwise exploitative).  But it cannot tell us if it 
will be effective.  For the latter, other experts and determiners of fact will 
emerge as authorities.  e point of the Islamic Secular is that Muslims 
need to know how likely their economic policies are to be effective, just 
as they need to know whether or not they are permissible.  And once the 
fuqahā’ acknowledge the limits of fiqh/sharī‘ah as a metric of assessment, 
they cannot simply take this back.  ere may be wrangling over such 
questions as how much non-shar‘ī expertise is required to assess a 
matter economically, aesthetically or in terms of how durable a building’s 
materials are.  But this hardly amounts to leaving the fuqahā’ in charge.  
Indeed, most factual determinations of this type will remain outside the 
jurisdiction of the fuqahā’ qua-fuqahā’.

Here I would like to offer an alternative to the value that Zemmin sees me 
imputing to the fuqahā’.  e Islamic Secular does not over-empower the 
fuqahā’.  As Chapter 2 clearly lays out, the fuqahā’ are just as much a target of 
being policed by the limits imposed on sharī‘ah as are non-fuqahā’ regarding 
the limits of their respective domains of knowledge.   What e Islamic 
Secular values in the fuqahā’ in particular is the “discursive tradition” they 
developed and maintained, which allows for disciplined negotiation across 
a massive spectrum of issues (often deeply contentious) and an equally 
massive geographical expanse.  is tradition laid the foundation for both 
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agreement (ijmā‘) and agreement to disagree (ikhtilāf), as an alternative 
to mutual snubbing or “Wars of Religion,” all based on generally mutually 
recognized sources and principles.  At the same time, it placed limits on 
the scope and degree of dissent, again, based on these same sources and 
principles.  Such ‘rules’ of civic engagement, which is what this amounted 
to, are sorely missing among Muslims today. Instead, mutual snubbing and 
knee-jerk suppression of dissent looms large, as a result of the which state 
power is routinely looked to as the most expedient protector of the public 
order.  When viewed from this perspective, whatever blame we may want 
to assign to pre-modern fuqahā’, I think we should be more charitable in 
recognizing this heroic achievement of theirs, especially when compared 
with the efforts of their modern descendants.

Zemmin sees a problem in this arrangement, however, at least as he 
sees me depicting it.  He points to the example of ISIS (I.S., 71), and 
my argument that they can be “Islamic,” on the presumption that their 
efforts are grounded in taqwā and qurbah and that, in this capacity, they 
may even earn half a reward.  He asks, “Should a normative conception 
of Islam not be able to reject such practices more clearly?” (Z, 303).  Of 
course, as I state clearly in e Islamic Secular, ISIS (and others) can be 
condemned as absolutely wrong, as not every effort that is “Islamic” in 
orientation necessarily results in “Islam” in substance (I.S., 71-2).  But 
what exactly does Zemmin mean here by “more clearly”?  at they be 
excluded from Sunnī orthodoxy, as occurred with the Khārijites earlier?  
Or that something more definitive (violent?) be done to put them down?   
ere is nothing, ceteris paribus, in the Islamic Secular that would preempt 
excluding ISIS from Sunnī orthodoxy, though I might caution that those 
we favor may not always preside over the definition of “orthodoxy.”  As 
for putting their violence down, I see no more an impediment here than 
exists regarding unquestionably Sunnī rebels (bughāh), terrorizers of the 
public space (muḥāribūn) or everyday common criminals.33

4.2. Islamic civilization and Muslim communities
Zemmin claims here that “e central concern of TIS is … with Muslim 
communities in non-Muslim societies” and that this is complicated by “the 
central role and eventual authority of the fuqahā’ within the community” 
(Z, 303).  He notes that I assume a communitarian point of departure 
and a critical posture towards liberalism, assigning priority to my “own 
community” in a manner that he sees as jeopardizing the integrity of 
the larger whole.  He is particularly exercised by my invocation of Carl 

33 See, e.g., my “Domestic Terrorism in the Islamic Legal Tradition,” The Muslim World, 
91/ 3-4 (2001): 293-310.



335
İslam
Araştırmaları
Dergisi
56 (2026)
307-336

Whose Secular, Whose Metrics: A Reply to Professor Florian Zemmin

Schmitt’s “das Volk” and the “bonds of love” that hold communities 
together, as these tropes might be invoked by “powerful supremacist 
groups, including movements like MAGA or the right-wing extremists of 
the AfD in Germany” (Z, 304).  He suggests that instead of centering one’s 
own group that we shift our focus to a common humanity and “work in 
solidarity for the equal rights of others” (Z, 304).  e communitarian 
ethos, as he sees it, is simply too risky, “certainly ... in Germany with its 
history of fascism in the name of the Volk” (Z, 304).

ese are noble sentiments.  But in the limited space I have remaining, let 
me just say the following.  First, Zemmin does not consider my discussion 
of whether individualism is as genuine an option for racial minorities 
who are invariably associated with some broader collective than it is for 
Whites as bearers of the lone ‘invisible race’ (I.S., 345).  Second, he seems 
to assume that a communitarian posture is a unilateral choice on the part 
of Muslims.  I argue, however, that while the Qur’ān addresses individuals 
in their individual consciences, it also addresses Muslims as members of 
an ummah who have explicit, collective responsibilities in that capacity 
(I.S., 257-58).  ird, by recognizing the reality that people are naturally 
attracted to ‘their group’, e Islamic Secular does not negate the value 
or possibility of cooperation or even love beyond one’s group.  e fact 
that we cannot love everyone equally does not mean that we cannot 
love everyone or anyone other than our own (I.S., 368).  And even not 
loving a person or group does not condemn us to hating them: loving 
and hating are not our only options (I.S., 368).  Meanwhile, the identity 
of “one’s group” will differ depending on the positionality from which 
one is operating––race, gender, class, religion, even sect.  And “Organic, 
supra-group empathy, solidarity and cooperation are cultivated neither 
by [liberalism’s] public reason… nor by a ḥukm shar‘ī” but by something 
closer to Vico’s sensus communis and the sustained fact and art of living 
together (I.S., 368).  Ultimately, e Islamic Secular’s position is that we can 
no more ignore the importance that people attach to group identity than 
we can ignore the value of individuals qua-individuals.  Group identity is 
real.  Even Zemmin describes himself not as a “White human” but as a 
“white German” (Z, 304).  How to reconcile these identities with broader 
affiliations is among the major challenges we face in modern society.  
And much of the ire evinced by various groups is grounded precisely in 
liberalism’s (or its dominant version’s) refusal to recognize the collective 
side of their identity (I.S., 350-52). I understand Zemmin’s worries 
regarding Germany.  But individuals are certainly as capable of evil as 
are groups.  And in both cases, part of the solution must reside in our 
ability to develop and invest in technologies of the self that can heal and 
spiritually educate the inner human, just as we have technologies to heal 
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the outer person.  As for the question of equal rights, which also relates to 
the question of group-identity, in the experience of so many people across 
the globe today, dominant perceptions of “common humanity” and “equal 
rights” somehow always manage to end up as wards of a White, Western 
gaze, even as we deny the validity of “particularist claims” (Z, 304).  We 
see this in the general absence of race from the entire secular/secularity/
secularism complex, alongside the perpetuation of the misrecognition of 
race as a modern problem.  I suspect that Turks living in Germany may 
have some sense of my meaning here.  Meanwhile, Zemmin’s reference to 
“the equal rights of others” apparently does not extend to Islam’s right to 
proffer its own “religious secular.”

Conclusion (His and Mine)

Part of the argument of e Islamic Secular is that “the West holds no 
copyright on the term ‘secular’” and that Muslims can imbue this term 
with meanings of their own (I.S., 5).  In his concluding remarks, Zemmin 
expresses what should be able to accommodate this position: “If the 
present –– or any particular aspect of it, such as secularity–– belongs 
to all, it should not be narrated as the exclusive outgrowth or property 
of any one particular tradition” (Z, 305).  e problem here, as I see it, 
begins with the seeming inability on the part of many in the West to 
recognize their tradition as a “particular tradition”.  is mindset can 
imagine the “all” to whom Zemmin refers (“belongs to all”) to be secular 
liberals with an immediacy with which it cannot imagine them to be 
Muslims or simply “religious.”  Still, I have a prediction.  In America 
and other parts of the West, there have been challenges to the secular-
religious distinction,34 including those who see the emergence of non-
traditional modes of ‘spirituality’ and ‘religion’ and even voices that argue 
that “secular liberalism should be considered a religion.”35  If and when 
this transmutation becomes normalized in the global North, the land of 
theory’s rightful progenitors, the Islamic Secular, as a “religious secular,” 
will cease to be an anomaly or a paradox (though in the West the secular 
will likely host the religious rather than the other way around).  In the 
meantime, Professor Zemmin’s critical engagement both forced and 
allowed me to throw numerous aspects of e Islamic Secular into relief.  I 
thank him for his thoughtful provocations and for the seriousness with 
which he engaged with my work.

34 See, e.g., F. Zemmin, “Integrating Islamic Positions,” 125, esp. note 15.
35 J.E. Fay, “’Religious’ Secularism and Legitimacy in American Democracy”, Columbia 

Journal of Law and Social Problems, 57/2 (2024): 215-62 at 215.
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The Islamosecular: 
A Spatiotemporal Exploration

RUSHAIN ABBASI*

Given that elsewhere I have constructively engaged with the conceptual 
architecture of Sherman Jackson’s e Islamic Secular,1 in this short 
essay I will move in an opposing direction by collapsing the duality of 
this conceptual construct—a definitive centering of the noun, “secular,” 
qualified by a descriptor, “Islamic”—into a single term. is adaptation 
will function as the basis for distinguishing the matter underlying 
these abstract concepts from the form which would seek to contain it, 
hence the turn to “spatiotemporality,” which brings to life precisely the 
multidimensionality of Islam, the recognition of which alone provides us 
with the opportunity to cease the quasi-mechanistic effort to reify—that 
is, make into a thing—what inherently lacks the materiality of “thinginess” 
(shayʾiyya, to use the speech of kalām)—namely, concepts—such that 
they could be considered an objective reality and not a mere linguistic 
invention (lafẓī), like so many other non-existent categories, e.g., religion, 
politics, and others that mistake the map for the territory, or, rather, seek 
precisely to regulate the latter through the former. “Islam,” as we shall 
see, is one such category.

Let me begin, then, with the first half of this deconstructive construct 
(deconstructive, that is, of the very conceptualization of “the Islamic 
secular,” to which it attaches, parasitically), which I am calling “the 
Islamosecular.” Before the rapid colonization of the Dār al-Islām and its 
transmutation, gradually, into “the Muslim world,” bilād al-muslimīn, there 
was no common adjectival use of the word “Islamic”: this much is made 
clear by Wilfred Cantwell Smith’s path-breaking study of e Meaning and 

1 Abbasi, “Seeing the Secular in the Islamic”.
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End of Religion, considered by many to be a “modern classic.” In this book, 
Smith speaks of “the special case of Islam” whereby the “religion” is given 
a name in its “founding scripture” (through such verses as “He named 
you the Muslims”; “the dīn with Allah is al-islām”) and yet nevertheless 
betrays a non-reificatory tendency in its history, as seen in the noticeable 
frequency of īmān above islām in the Qurʾān and early Muslim thought. 
is trend was reversed—and no more profoundly than in the colonial 
period—by the elevation of “Islam” (or “Muslim”) as a stand-alone category 
above its function as a verbal noun, which would have presupposed an 
action, namely, “submission.” In a rudimentary but illuminating chart, 
Smith demonstrates the overwhelming use of the term in modern book 
titles (“Islam and Democracy,” “Islam and Women’s Rights”) in a way 
unprecedented in the history of Muslim literature.2 at this change would 
take place is of little surprise given that what Muslims had called “Islam” 
(or al-islām) had transformed into a species of the genus “religion” under 
colonial conditions, assuming and thus constructing a new form of “religious 
life” wherever a Muslim public sphere had arisen, whereas previously this 
was generally not the case, aside from those exceptional apologetic genres 
of adyān comparison, which never gained the sustained political attention 
they would in the West.3 Indeed, al-islām appears in geographical and legal 
texts in a primarily territorialized and spatialized sense, to such an extent 
that Muslim could speak of “the dimension of Islam” (ṭūl al-islām).4 As we 
shall see, this transformation will have much to do with the rise of “the 
secular” and the attendant imposition of a deterritorialized understanding 
of “religion” upon subject populations. Functioning to achieve ends of 
colonial administration, such impositions mapped that understanding 
onto a territory and the ways of life connected to it, and in doing so, 
abstracted a lived reality from its place, demonizing it in turn with reference 
to a mental map to which it would always fall short. Out of this tendency 
would emerge the distinction between what is “Islamic” and what is not, 
which still appears primarily in elite circles (unlike that between ḥalāl and 
ḥarām), where this discourse circulates within a sphere of “representation” 
deliberately detached from lived reality.5

2 Smith, The Meaning and End of Religion, 116.
3 Consider the example of al-Bīrūnī, the first Indologist, who studied the Indic reli-

gions on behalf of the imperial mission of Maḥmūd of Ghazna but whose analyses 
never developed into a science of imperial governance for Muslim rule.

4 Calasso - Lancioni, Dār al- islām/Dār al-ḥarb, 25.
5 An illuminating example may be seen in the way Pakistani (top-down, state-sanc-

tioned) discourses around shrine attendance continue to replace the lived reality 
of ḥużūrī (the saint’s presence)—that is, what actually happens in these spaces—
with a discursified, legalistic understanding of ziyārat (the individual’s practice of 
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is temporalization of “Islam”—appearing alongside the replication of 
a particular understanding of the past rooted in periodization and its 
connection to a particular claim to sovereignty6 (to which I shall turn 
in a moment)—was not without precedent. In the earliest imperial 
historiographies, such as Ibn Hishām’s famous biography of the Prophet, 
we find the language fī ṣadr al-islām, meaning “in Islam’s early days.” Itself 
an exceptional usage, the phrase appears alongside other overly-reified 
usages of the noun al-islām and may be explained with reference to the 
fact that temporalization is simply what sovereigns seek to do, creating 
a stable form of history, of a progression leading up to (and justifying) 
themselves, in order to legitimize their power.

Take the very origins of “the secular”: saeculum, which begins at the 
very nexus of periodization and sovereignty. “e secular games,” or ludi 
saeculares, were initiated—and appear upon minted coins, the locus of 
much of the sovereign’s attention—in order to substantiate the dynasty’s 
claim to power by quite literally slicing up time into pieces (centennial, 
bicentennial; think the peculiarity of the Olympics) so that the subject-
population is captured within a particular movement of time, taking 
as its telos the continuity of the name in which this entire change is 
consecrated: the dynasty or nation.7 e centrality of temporality to the 
effort to establish “sovereignty” as a stand-alone conceptual construct 
(most famously with Jean Bodin) was noted by Ernst Kantorowicz 
in his historical excavation of the idea of e King’s Two Bodies. In this 
monumental work, he traces and underlines the significance of the 
revival of the radical Averroist strand of the doctrine of the eternity of 
the world—famously rejected by al-Ghazālī—to not only the social and 
political thought of the West and to a novel understanding of perpetuity 
attached to “sovereignty,” but to every sector of society, inasmuch as it 
centered a new, radical orientation to time in all aspects of life.8 Charles 
Taylor would appear to be partially correct, then, in naming his book A 
Secular Age, with the attendant qualification that the very notion of “the 
age” is itself intrinsic to the idea of “the secular”; recall, for instance, the 
Latin translation of the Christian New Testament’s oft-repeated phrase: 
in saecula saeculorum, “forever and ever.” “e age” must not, therefore, 
be taken for granted in the manner that Taylor does, undermining his 
aspiration to overcome prior supercessionist accounts of modernity. We 

visitation) in order to contain precisely this power, associated as it is with the poor. 
See Khan, Re-centering the Sufi Shrine.

6 See, on sovereignty more generally, Davis, Periodization and Sovereignty.
7 Dunning, “saeculum”
8 Kantorowicz, The King’s Two Bodies, 273–91.
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may think here of the very distinction of “the modern,” not from the familiar 
“ancients” (“the first” and “the last,” awwalūn and ākhirūn), but from 
the pre-modern (modernity centering itself, like the Gregorian calendar 
before it: before and after Christ). is distinction would eventually map 
itself onto another: that between different peoples and their respective 
ways of living, together reinforcing the evolutionary dogma by which the 
rest have not yet attained that point in the progression of “humanity” as 
the West—a point unconsciously internalized by the very Muslim elite 
who would start to speak in the name (not of Allah) but of Islam.

is new mode of communal self-appraisal would give the Muslims “the 
golden age,” “the decline thesis,” “the Islamic tradition” (turāth), each of 
which emerges as central categories in the debates about the path “the 
Muslim world” must take in order to achieve the proper synthesis between 
“the modern” and “the Islamic.” at many of these positions would align 
with a distinct discursification of “Islam” connected to the demonization 
of certain spatial arrangements (e.g., shine pilgrimages in South Asia and 
East Turkestan) gradually seen to be less “Islamic” (or rather the cause 
of Islamic malaise) illustrates the clear process of abstraction by which 
what previously inhered within individuals (circulating between bodies, 
whether dead or alive) comes to be textualized—that is, documented 
in a way admissible to and productive of the formation of “the state.” 
ough such textualization reflects the logocentric assumptions of the 
Graeco-Roman-Christian framework for civilizational flourishing, this 
hardly implies that there were not already movements from bodies to 
texts in (the space of) Islam prior to this process, such as the increasing 
regulation of Ottoman ʿ ulema or the shift towards common basic madrasa 
texts. Textualization in (the space of) Islam simply did not reflect the 
philosophical assumption of a stand-alone “state’s” existence (Greek 
hexis or Arabic ḥāl); instead, it actively fought against it by continuously 
unraveling the hold of such texts through the bodies which were its oral 
locus, as well as those “friends” (or “authorities”), awliyā of Allah, who 
explicitly rooted their claims in their ability to surpass text in favor of 
“presence” (ḥuḍūr), which by its very nature is open to change.

is formless, landed Islam (earthly, like arḍ, which in the Qurʾān also refers 
to “land”) would give rise to and sustain that multiplicity of expression 
so characteristic of “premodern Islam,” under attack by the monolithic, 
celestially modelled (Platonic form of) Islam that facilitates the aims of global 
stateification (today: neoliberalization)9—a project that returns us once again 

9 For a powerful analysis of one such bottom-up expression of Islam’s capture into 
the hegemonic fold of global (Western) logics, see Tuğal, Passive Revolution. Tuğal 
writes: “moderate Islam is the culmination of a long process of passive revolution 
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to the secular, this time with attention to its inherent spatiality. e original 
meaning of “secularization,” which signified the transfer of property from 
ecclesiastical to civil use, as in the English abolition of the monasteries or the 
“German mediatization” (deutsche Mediatisierung), points us to the violent 
and unprecedented spatial rearrangement whereby “religion” came directly 
under the control of the state. is model is replicated to this day in non-
Western nations: consider, for instance, the Turkish “Presidency of Religious 
Affairs” (Diyanet İşleri Başkanlığı) or the centralization of al-Azhar University 
(Jāmiʿa al-Azhar), institutions reinforcing the fact that secularization is less 
about the separation of religion and state as it is the active regulation of the 
former by the latter, as Talal Asad and others have shown. But secularization 
is also more than that: the fundamentally Pauline hierarchialization of the 
spirit over the flesh, manifested through the elevation of the ecclesiastical 
over the laity, and even more specifically, the “regular” clergy  (those who 
follow a laid-out rule: a law, a principle) over the “secular” clergy (those 
“worldlings”), function precisely to demonize the earthly ways of life that 
the “elevated” ones, who see themselves as representatives of a heavenly 
truth that always hovers above (ready to adjudicate morality here and now), 
cannot help but encounter to source their livelihood.10 Such demonization is 
quite literal: as Willie Jennings demonstrates in one of the most important 
studies of the “secular modern” (emphasizing, once again, its spatiality), a 
closer reading of an important discursive legitimization of and witness to 
the colonization of the so-called New World reveals a fundamental view of 
the land as possessed by the devil, requiring a veritable exorcism akin to the 
hauntings seen in modern film. Colonization in this sense would call for a 
process of abstraction from the land in order to facilitate its transfer over to 
a new regime of zoning and legal regulation—one more ordered, rational, 
and “pure”—as would take place across the entire colonial apparatus.11 To 
borrow an example from another colonial context, we may consider the 
shift from well-sharing among hundreds of owners around the Indus basin 
to a new epistemic regime rooted in modern engineering and predicated on 
increased access to an elite class.12 In both of these colonial cases, a current 
regime of distribution of land in relation to its inhabitants is pathologized 
as irrational and religious and “cured” by the administration of a legal-
epistemic medicine measured through an entirely this-worldly metric, or so 
it was claimed.

as a result of which erstwhile radicals and their followers are brought into the fold 
of neoliberalism, secularism, and Western domination” (4).

10 On this hierarchization, see the exceptional “argument” in Sylvia Wynter, “Unsett-
ling the Coloniality of Being/Power/Truth/Freedom, 257–337.

11 Jennings, “Binding Landscapes”, 207–37
12 See Gilmartin, Blood and Water.
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But the matter of what makes a thing a part of this world is not so 
straightforward. e modern Arabic neologism for “secularism,” 
ʿalmāniyya, is taken from the Arabic word for “world” (ʿālam), famously 
used in the plural at the outset of the Qurʾān, and referring most likely 
to the idea of “world-dwellers,” which is to say, its inhabitants. Its use 
builds possibly on Christian Arabic roots, in which the Syriac ʿalmanaye 
represented the “outside,” or the laity, as opposed to the “inside,” or the 
ecclesiastical,13 again conjuring a distinction completely absent from 
Muslim communities. Meanwhile, the Arabic dunyā, which is the closest 
thing in the classical and Qurʾānic lexicon to a notion of “this life” refers, 
in the most popular ḥadīth to speak of it, to a dunyā that belongs to you: 
the Prophet says, “you know better the matter of your dunyā” (dunyākum), 
and speaks not of “the world” in abstraction from the particular location 
in which the individual exists. Indeed, if we are to take seriously 
Heidegger’s claim regarding the invention of “the worldview” in “e 
Age of the World as Picture,”14 considering it alongside the emergence of 
the phenomenon of the World Fair, which placed “the world on display” 
for the first time,15 it would seem that the secular matrix is essentially a 
conjuring of a colonial imagination, reproduced through the projection 
of a specific image of a global reality that is, in fact, far from the living 
reality and serves principally to keep a particular legal regime of control 
and regulation over land and resources in place.

at this image would clash foremost with Islam, that great unraveller 
of the secularization thesis (not only within the academy but in reality, 
as seen in the cases of Turkey and Iran), should come as no surprise 
given the highly territorialized nature of its rule—which is to say, of 
“Allah’s rule,” understood as a law quite literally “of the land.”16 is 
“land” refers not to the imagined borders of the nation but to a landed 
regime of rights distribution that would always have the potential to 
counter human judgements with another, higher law—particularly not 
one abstracted but in tune with the ʿurfī, the customary, respected by 
many implementations of the sharīʿa across Muslim lands—which would 
indeed be upheld foremostly within the body of the individual, beginning 
always with purificatory rites.

13 Brock, “The Chronological Development of Adjectives in –aya up to 725,” 53–125. I 
am grateful to Thomas A. Carlson for this reference. See also Bishara, “Lafẓ ‘ʿAlmā-
niyya’ min al-Qarn al-Rābiʿ al-Hijrī, 2-3.

14 Heidegger - Greene, “The Age of the Worldview”, 340–55.
15 See Mitchell, Colonising Egypt.
16 Indeed, some have considered the sharīʿa capitalist (though we must be careful with 

the term) insofar as it was rooted in the productive use of land and labor by “private” 
individuals. See Messick, “Property and the Private in a Sharia System”, 711–34.
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e Islamosecular may be read then as a signifier pointing to the mutual 
implications of these terms as they appear in this day and age, to such 
an extent that the prestige attached to the study of Islam in relation to 
the secular remains unrivalled among the species of “world religions” 
(see, once again, the influential works Asad and company). As such, the 
Islamosecular reveals that the matter at hand is one hardly reducible to a 
form drawn away from the historical reality but rather the very condition 
which is “nearest” (adnā) to us: our spatiotemporal existence. Uncannily, 
you might say, such speaking mirrors the very method of cross-pollination 
patiently affirmed by the Prophet himself in the aforementioned hadith 
(taʾbīr al-nakhl, “cross-pollination of the palm tree,” is its shorthand), who 
was remembered to have said, if not in so many words, that within the 
continuum of spacetime, it is not revelation, which introduces a necessary 
discontinuity to the mundane existence of life but the people, through 
their knowledge of their immediate experience—which speak to the 
realities thereof, and not the names we circulate—who know best.
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The Twilight of Muslim Agency?: 
A Response to Professor Rushain Abbasi

SHERMAN A.  JACKSON*

Professor Rushain Abbasi’s review of e Islamic Secular was rich, layered 
and erudite.  While I was intrigued by many of his arguments, I found 
myself more often asking if I had successfully apprehended his meaning or 
how what I did understand was relevant to e Islamic Secular.  Abbasi does 
not engage with any of e Islamic Secular’s substantive arguments (e.g., 
the shar‘ī / non-shar‘ī divide, sharī‘ah as a bounded metric of assessment, 
the idea of a “religious secular”).  Instead, he maps out a conceptual 
universe wherein the concepts “secular” and “Islamic” along with the 
term “Islamic Secular” are called into question.  His rhetoric here is thick 
and at times (at least for me) impenetrable, which puts me at a marked 
disadvantage in attempting to respond to him.  ankfully, there were 
oases of transparency.  I will limit the bulk of my response to these, leaving 
the final word on most of the rest to readers.

Abbasi opens by noting that he had already engaged with e Islamic 
Secular elsewhere and would move in this review “in an opposing direction” 
(A, 337). Here his aim will be to “collaps[e] the duality of this conceptual 
construct,” the “Islamic Secular,” into “a singular term as the basis for 
distinguishing the matter underlying these abstract concepts from the 
form that seeks to contain it” (A, 337).  In other words, if I understand 
him correctly, he questions whether “secular” can be authentically 
harmonized with Islam, whether it is proper to reify “Islam” itself and 
turn it into a “thing,” as a prerequisite for achieving such harmonization, 
and whether, in light of these investigations, “the Islamic Secular” is the 
most suitable phrase for capturing this would-be amalgamation between 
Islam and the secular.  is culminates in his introducing, on the very 
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last page of his remarks, the term “Islamosecular,” as an alternative to 
“Islamic Secular.”  e point here, again, if I understand him correctly, is 
that once we abandon the particularly modern tendency to reify “Islam,” 
whereupon its meaning and parameters can be manipulated by elites and 
state actors, “Islam” returns to its ur meaning as an “act of submission,” 
whose reality and parameters remain with “the people” on the ground and 
their ways and means of pursuing and executing submission, away from 
the heady, ideological and reactionary abstractions of elites, especially 
modern elites.   “Islamosecular” signals a break with the “Islamic Secular,” 
which, he seems to imply, is a theory that invests heavily in and relies 
heavily on the reification of Islam.  On this adjustment, again, if I 
understand him correctly, the Islamosecular, in contradistinction to the 
Islamic Secular, refers neither to a distinction between the “religious” and 
the “secular” nor to a shar‘ī / non-shar‘ī divide but simply to the knowledge 
and experience of “the people” accumulated trans-generationally via their 
ways and means of “submitting” to God, all of which is nearer (adnā) to 
them and thus more spontaneously and devotionally engaged with than 
are the abstract, scholarly reifications-cum-dissections of Islam as a 
“thing” (A, 337).

I shall leave aside the fact that the “nearer” (al-adnā) has not always been 
associated with the folksy spontaneity and goodness of “the people” but 
originally stood among the Arabs for a “dull, inferior sort of life, devoid of all 
noble purpose” because it lacked the aspiration to venture into the distance.1  
Nor, as we shall see, should we take for granted the idea that the “reification” 
of Islam is an entirely modern phenomenon or that it is necessarily bad.  
More important, Abbasi appears to move not in the opposite direction 
from his previous engagement with e Islamic Secular but in fact in the 
same direction.  ere he argued that “the secular” is a Western, Christian 
invention of which Islam cannot legitimately partake.  Here “the secular” 
comes in for similar treatment with “modernity” and “coloniality,” indeed, a 
colonial modernity coming more prominently to the fore as an extension of 
the West’s Christian’s legacy and status as progenitor of the modern secular.  
All this places the secular beyond Islam’s reach, short of harmful distortions 
and unauthorized transmogrifications, which, Abbasi implies, the Islamic 
Secular carries in its bosom.

In the end, however, there is seemingly something paradoxical about 
Abbasi’s approach.  While the West, or colonial modernity, and its 
wares are off-limits for Islam and can presumably only contaminate the 
latter, Abbasi seems  comfortable taking the West, modernity and its 

1 See M.M.  Bravmann, The Spiritual Background of Early Islam: Studies in Ancient Arab 
Concepts, Leiden: E.J.  Brill, 1972, 32.
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intellectual heritage as a basic point of departure in his critique.  It is the 
meanings the West assigns to “secular” that govern the conversation; it 
is the views of Western scholars that seem to carry the most authority 
(A, 337, 339, 341, 341 and esp., his notes); and it is colonial modernity as 
a “spatiotemporal” context that produces and sustains the presumption 
that Islam (read: Muslims) is not speaking and cannot speak authentically 
when it comes to the secular (or perhaps anything modern) but can only 
express itself as an orphan of modernity seeking recognition from the 
rest of the modern family, especially its putative head. Meanwhile, it is 
Abbasi’s status as a modern Westerner himself, or as someone whose 
location and Western education (both products of colonial modernity) 
confers upon them the imprimatur of the West, that infuses his critical 
analyses of pre-modern Muslim understandings of Islam with enough 
authority to sustain his critique of what modern Muslims are doing in 
comparison.  In short, Abbasi seems to be able and to be authorized to 
draw upon and benefit from colonial modernity in ways that those he 
critiques are apparently denied.

We see this in his breakdown of the Islamic Secular into “secular” and 
“Islamic” followed by his reconstruction of these terms into “the Islamic 
secular” (A, 337).   One notices here his use of the lower case “secular,” which 
suggests not only that his point of departure is the modern Western secular 
but that he also reads this provenance into my thesis.  He approaches the 
Islamic Secular –– again, for him, the “Islamic secular” –– not as its own 
construct grounded in and derived from a history and intellectual heritage 
other than that of the West but as a mere iteration, if not imitation, of 
the dominant, Western understanding of “secular,” ultimately a naïve and 
misguided attempt at appropriation.   For him, there can be no “secular” 
that is native to Islam.  e concept was brought to (read: imposed upon) 
Muslims as a by-product of colonial modernity, which wrought other 
conceptual dislocations and transmutations that prompted Muslims (and 
non-Muslims) to think about Islam in ways that they had not and could 
not have thought about it before.  In a word, Western, colonial modernity 
places Muslims in a position of reactionary adjustment, frantic borrowing, 
failed attempts at appropriation and, ultimately, apology.  Everything they 
produce in this context carries the prima facie presumption of being either 
imposed on them or inauthentically ‘assimilated’ by them, the West alone 
standing out as self-constituting.  is ignores, of course, the significant 
borrowings by the West from Islam.2 More important, it ignores the fact 

2 See, e.g., G. Makdisi, The Rise of Colleges: Institutions of Learning in Islam and the West, 
Edinburgh: Edinburgh University Press, 1981; G. Makdisi, The Rise of Humanism in 
Classical Islam and the Christian West, Edinburgh: Edinburgh University Press, 1990.
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that for over a millennium prior to modernity Muslims demonstrated 
enormous powers of appropriation from non-Muslim cultures, intellectual 
traditions, institutions and lexicons.  ey readily appropriated, if not 
borrowed, non-Muslim Greek and Persian terms such “jawhar,” (essence), 
‘araḍ (accident) and juzāf (estimation) and such institutions as that of the 
atabeg and mahmandār and inducted these into some of their most sensitive 
and essential deliberations and arrangements.3 Colonial modernity appears 
on the scene, however, and we are suddenly lodged in a time and place 
wherein Muslim agency either no longer exists or its exercise is no longer 
legitimate.  Muslims come up against colonial modernity as a Red Sea 
whose contaminating waters must be pushed to both sides –– a miracle only 
half-heartedly awaited –– before Muslims can cross into new, Islamically 
authentic meanings of their own.
Abbasi depicts the secular as a tool of colonial powers and state forces who 
employ it as a means of exercising control over religion (A, 341) and even 
over “land and resources” (A, 342).  As he puts it, “secularization is less 
about the separation of religion and state as it is the active regulation of 
the former by the latter” (A, 341).  is brings the secular into fundamental 
conflict with Islam, “that great unraveller of the secularization thesis” (A, 
342).  Again, the point of departure is the Western secular.  I have no 
qualms with the basic argument that “the secular” is routinely deployed 
in the East as well as the West as an instrument of control.  But to assume 
or imply that the Islamic Secular, inasmuch as it is a ‘secular,’ must also 
carry this germ simply misrepresents matters.  e ‘secular’ in the Islamic 
Secular is neither non-religious, predatory (i.e., seeking to expand at the 
expense of religion), nor the preserve of the state.  And the “Islamic” in 
the Islamic Secular derives not from any reification of Islam per se, by 
the state or Muslim elites, but from the fact that the ubiquitous gaze of 
the God of Islam covers everything, including the most mundane, worldly 
thoughts and actions.  Viewed from this perspective, any “unravelling” of 
the secularization thesis by Islam will reside first and foremost not in the 
extent to which Muslims refuse to grant the state control over religion (a 
fight hardly uniquely modern for them) but in the degree to which they 
refuse to exchange the ubiquitous, adjudicative gaze of the God of Islam 
for that of any other power or entity, including the modern West!

3 Unfortunately, this issue has been badly distorted by the installation early on by 
scholars in the West of “origins” or “originality” as a standard of measurement, whi-
ch clearly preyed upon the fact that Judaism and Christianity preceded Islam, as if 
nothing preceded Judaism and Christianity.  This has incentivized in certain circles 
a reactionary denial of Muslim borrowing or appropriation, as ostensible marks of 
inferiority.  Ultimately, however, and paradoxically, this reactionary denial leaves 
the standard of “origins” or “originality” itself in place, a standard deposited by the 
West, whose authority such deniers imagine themselves to oppose.
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For his part, however, Abbasi claims that the adjective “Islamic” was 
basically unknown “[b]efore the rapid colonization of the Dār al-Islām 
(and its transmutation, gradually, into ‘the Muslim world’” (A, 337).  
Interestingly, he favors the “path-breaking” work of Wilfred Cantwell 
Smith (d. 2000) over the archive of pre-modern Muslim writers as proof 
of how late “Islamic” entered the Muslim lexicon (A, 337).  Taking pre-
modern Muslim writings as our point of departure however, we find, going 
back over a millennium, that Muslims of the highest renown deployed 
this adjective without reservation.  e eponymous Abū al-Ḥasan al-
Ash‘arī (d. 324/936?) entitles his famous book on heresiology Maqālāt al-
Islāmīyīn wa Ikhtilāf al-Muṣallīn, “Doctrines of ose Associated with Islam 
and the Disagreements of ose Who Pray the Muslim Prayer.”  Later, 
Ibn Taymīyah (d. 728/1328) speaks of various Muslim thinkers, including 
those with whom he disagrees, as “islāmīyūn,” or thinkers “associated with 
Islam” (I.S., 72).  And his student Ibn Qayyim al-Jawzīyah (d. 751/1350) 
entitles his polemical theological tract “Ijtimā‘ al-Juyūsh al-Islāmīyah ‘alā 
al-Zanādiqah wa al-Jahmīyah,” “e Convergence of the Islamic Armies 
upon the Crypto-Infidels and Jahmites.”  Clearly, “Islamic” is not simply 
a modern spin-off from colonial rule nor purely a reaction thereto, even 
if its meaning and deployment among modern and pre-modern Muslims 
may have differed.  More important, even assuming that Abbasi is correct 
in his claim, what makes specifically modern neologisms inherently less 
Islamically authentic than pre-modern ones?  Were not “dār al-Islām,” 
“al-kitāb” (‘e Book’), or “kalām” (speculative theology), for example, all 
‘modern’ neologisms in their time?

Abbasi also argues, relatedly, that “Islam” was rarely if ever “reified,” 
or used as a proper noun, but only as a verbal noun, depicting not a 
“religion” as an organized, extramental “thing” in the world but only to 
denote an action, namely, “submission” to God, that is, until colonial 
modernity appeared and pushed Muslims to ever more explicit degrees 
of reification (A, 338).  If I understand him correctly, his point here, at 
least in part, is that the “Islamic” in the “Islamic Secular” is the adjectival 
extension not of Islam as a process or act of submission but of Islam as a 
reified thing, which is itself a product of colonial modernity and thus of 
questionable authenticity as an articulation of Islam.  As Abbasi argues, 
this transformation of “Islam” from a verbal noun to a proper noun 
had “much to do with the rise of the secular” (A, 338). e underlying 
assumption here regarding the Islamic Secular (again, if I understand him 
correctly) is simply not true, at least not entirely: the Islamic Secular is 
at least as indebted (if not more indebted) to the act of recognizing the 
divine gaze of the God of Islam as it is to any notion of Islam as a standing, 
reified entity.  But it is also not true, again, in my view that Muslims 
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never “reified” “Islam” as a noun until modern times.  I am alive to what I 
understand to be Abbasi’s underlying point, here.  I too have argued that 
no one has ever seen “Islam” walking down the street (I.S., 72). Yet, in the 
aggregate, normative practice of Islam, including the question of who is a 
Muslim, “Islam” becomes subject to definition, as are all nouns (“What is 
Islam?”). And in this capacity, Islam will ultimately be what Muslims (or 
those recognized as representing the community) say it is, as a standing 
entity.  “Islam” in this sense, even if it remains at bottom tied to the act of 
submission, simply cannot speak for itself.

Stated differently, even if “Islam” for pre-modern Muslims referred to ‘the 
act of submitting to God’, would this submission be limited to ‘spiritual’ 
acts by individuals unattached to collective interests or responsibilities 
beyond themselves?  And would it not be natural for Muslims who 
saw themselves as bound by God to community as part of the site and 
context of their “submission” to assess what acts are proper and improper 
constituents thereof on a communal level beyond their personal, private 
commitment to “submission,” especially given the divinely imposed 
communal obligation to “command what is good and forbid what is bad” 
(al-amr bi al-ma‘rūf wa al-nahy ‘an al-munkar)?  Would it then be such a 
stretch from here to conceive of the resulting consensus (however 
provisional and evolving) and everything that sustains and enhances 
it as “Islam” in the sense of an actual thing in the world?   Meanwhile, 
unless Muslims saw themselves as completely alone in the world (a near 
impossibility given their collective memory of the struggles of their 
forebears to establish and sustain themselves as a community, going back 
to the Prophet himself) would it not be reasonable for them to reify this 
“thing,” “Islam,” even further, as the preferred alternative to other such 
“things” in the world?

Historically speaking, this is precisely what we find in such articulations as 
that of the philosopher al-‘Āmirī (d. 381/992) who spoke over a thousand 
years ago of having written his book,  Kitāb al-I‘lām bi Manāqib al-Islām, 
to “inform people of the high achievements that are specific to Islam, 
so that anyone who looks into Islam can know that it is fitting that it 
should abrogate all other religions” (mā ikhtaṣṣa bi al-islām min al-manāqib 
al-‘alīyah li ya‘lam al-nāẓir fihi annahu bi al-ḥarīyy an yakūna nāsikhan li al-
adyān kullihā).4  Of course, al-‘Āmirī was among that class of elite who 
were more given to “abstraction” than even the fuqahā’ and theologians.  
But what proof do we have that “the people” on the ground in the pre-
modern dār al-Islām would have been any less inclined or committed to 

4 Abū al-Ḥasan al-‘Āmirī, Kitāb al-i‘lām bi manāqib al-islām, ed. A. ‘A. Ghurāb, Riyadh: Dār al-Aṣā-
lah li al-Thaqāfah wa al-Nashr wa al-I‘lām, N.d., 71.
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such ‘reification’ as part of their collective identity?   And why should 
modern Muslims, even as they remain ongoingly in conversation with 
their pre-modern forebears, be seen as less authorized to exercise 
this kind of agency or as being less authentic for doing so?  Finally, is 
it not possible for “Islam,” or “al-islām,” to function as a homonym that 
refers authentically both to submission to God and to an ontologically 
instantiated “thing” in the world?

Again, e Islamic Secular seemed to play a very indirect if not marginal role 
in Professor Abbasi’s review.  Still, albeit in ways at times remote and cryptic, 
I read his remarks as suggesting a number of important things about my 
thesis.  I found his analysis to be as rich as it was at times challenging.  I 
thank him for sharing his valuable intellectual capital with me.
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Dijital Beşerî Bilimler ve 
İslam Tarihi Araştırmaları: 
Yöntemler, Projeler ve Geleceğe Dönük 
Bir Değerlendirme
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Öz

Dijital beşerî bilimler son yıllarda beşerî bilimlerin hemen her alanında araştırma sü-
reçlerini dönüştüren disiplinler arası bir yaklaşım olarak öne çıkmaktadır. Bu maka-
le dijital beşerî bilimlerin İslam tarihi araştırmalarına sunduğu yöntemsel imkânları, 
mevcut projeleri ve geleceğe dönük önerileri bir araya getirmektedir. Çalışmada sırasıy-
la dijital metin külliyatları ve metin madenciliği, biyografik veri tabanları ve sosyal ağ 
analizi, coğrafi bilgi sistemleri ve mekânsal analiz, el yazması çalışmalarında otomatik 
metin tanıma teknolojileri ile yapay zekâ ve büyük dil modelleri gibi başlıklar incelen-
mektedir. Makale ayrıca Türkiye’deki dijital beşerî bilimler çalışmalarının İslam tarihi 
araştırmaları bağlamındaki durumunu değerlendirmekte ve somut görevler ve öneriler 
sunmaktadır. Nihai olarak dijital yöntemlerin İslam tarihi araştırmalarının kapsamını 
nasıl genişletebileceği, ne tür yeni sorular sorma imkânı tanıyacağı ve geleneksel tarih 
yazımını nasıl destekleyebileceği konuları tartışmaya açılmaktadır.
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Digital Humanities and Islamic History Research: Methods, Projects, and a 
Future-Oriented Assessment

Abstract

e digital humanities have emerged as an interdisciplinary approach that transforms 
research processes across virtually every field of the humanities. is article brings 
together the methodological possibilities the digital humanities offer to Islamic history 
research with existing projects and future-oriented recommendations. e study 
examines in turn digital text corpora and text mining, biographical databases and social 
network analysis, geographic information systems and spatial analysis, automatic text 
recognition technologies in manuscript studies, and artificial intelligence and large 
language models. e article also evaluates the current state of digital humanities 
studies in Turkey within the context of Islamic history research and presents concrete 
tasks and recommendations. Ultimately, the study opens discussion around how 
digital methods can expand the scope of Islamic history research, what kinds of new 
questions they enable, and how they can support traditional historiography.
Keywords: Islamic history, Digital humanities, Text mining, Geographic information 
systems, Large language models.

1. Giriş

Dijital beşerî bilimler (DBB), bilgi teknolojilerinin beşerî bilimler araş-
tırmalarına sistematik olarak uygulanmasını ifade eden disiplinler arası 
bir çalışma alanıdır.1 Kavram yalnızca dijital araçların araştırma sürecine 
dahil edilmesinden ibaret olmayıp yeni araştırma sorularının sorulması-
nı, büyük veri setlerinin analiz edilmesini ve geleneksel yöntemlerle ula-
şılması güç olan bağlantıların keşfedilmesini mümkün kılan yöntemsel 
bir dönüşüm imkânı sunmaktadır. Edebiyat tarihçisi Franco Moretti’nin 
“uzak okuma” (distant reading) kavramıyla ifade ettiği gibi, tek tek metin-
lerin yakın okumasının ötesine geçerek büyük ölçekli külliyatların istatis-
tiksel ve hesaplamalı yöntemlerle analiz edilmesi artık edebiyat ve tarih 
araştırmalarının gündemine girmiştir.2

İslam tarihi araştırmaları, dijital beşerî bilimlerin sunduğu imkânlardan 
yararlanma potansiyeli bakımından özellikle zengin bir alandır. İslam me-
deniyetinin yazılı mirası muazzam bir hacme sahiptir: Yüz binlerce el yaz-
ması, binlerce biyografik sözlük (tabakat ve terâcim), geniş bir coğrafyaya 
yayılmış coğrafi ve tarihî kayıtlar ve karmaşık rivayet ağları bu alanın temel 
kaynaklarını oluşturmaktadır. Bu kaynakların geleneksel yöntemlerle tek 
tek incelenmesi araştırmacının ömrünü aşan bir çaba gerektirmekte, bü-
yük ölçekli örüntülerin tespiti ise pratikte imkân sınırlarını zorlamaktadır. 
Dijital yöntemler tam da bu noktada devreye girerek araştırmacılara daha 
önce ulaşılamayan boyutlarda analiz yapmayı mümkün kılmaktadır.

1 Schreibman v.dğr., A New Companion to Digital Humanities, 1–10.
2 Moretti, Distant Reading, 48–49.
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Türkçe akademik literatürde dijital beşerî bilimlerin İslamî ilimlerle ke-
sişimi henüz sınırlı sayıda çalışmayla ele alınmıştır. Tuba Nur Saraçoğ-
lu’nun 2022 yılında yayımlanan makalesi, dijital beşerî bilim araştırma sü-
reçlerini İslamî ilimlerle ilişkili örneklerle geniş bir çerçevede ele almıştır.3 
Ancak söz konusu çalışma, İlahiyat alanının bütününü kapsayan genel bir 
çerçevede kaleme alınmış olup İslam tarihi araştırmalarına özgü yöntem-
sel meseleleri ayrıntılı biçimde tartışmamıştır. Diğer taraftan 2022 yılı 
sonrasında özellikle büyük dil modellerindeki (LLM) çığır açıcı gelişmeler 
alanın dinamiklerini köklü biçimde değiştirmiştir.

Bu makalenin amacı, dijital beşerî bilimlerin İslam tarihi araştırmalarına 
sunduğu yöntemsel imkânları mevcut projeler üzerinden değerlendir-
mek, bu alandaki güncel gelişmeleri Türk akademisinin perspektifinden 
ele almak ve geleceğe dönük bir araştırma gündemi oluşturmaktır. Çalış-
manın temel araştırma sorusu şudur: Dijital beşerî bilimler İslam tarihi 
araştırmalarına hangi yöntemsel araçlarla katkı sunmaktadır ve bu alanın 
geleceğini nasıl şekillendirecektir?

2. Kavramsal Çerçeve: Dijital Beşerî Bilimler 
ve Tarih Yazımı

Dijital beşerî bilimlerin tarihsel kökenleri, 1949 yılında İtalyan Cizvit pa-
paz Roberto Busa’nın omas Aquinas’ın eserlerinin bilgisayar destekli 
konkordansını hazırlama girişimine kadar uzanmaktadır.4 Başlangıçta 
“hesaplamalı beşerî bilimler” (humanities computing) olarak adlandırılan 
alan, bilgisayar teknolojisindeki gelişmelere paralel olarak metin kodla-
ma, veri tabanı oluşturma ve dijital arşivleme gibi işlevlerden istatistiksel 
analiz, görselleştirme ve makine öğrenmesi gibi gelişmiş uygulamalara 
doğru evrilmiştir.

Edebiyat tarihçisi Franco Moretti’nin 2000’lerde ortaya koyduğu “uzak 
okuma” kavramı bu dönüşüme teorik bir çerçeve sunmuştur.5 Moretti, tek 
tek eserlerin derinlemesine analizine dayanan geleneksel “yakın okuma” 
(close reading) yöntemi yerine büyük metin külliyatlarının istatistiksel 
örüntülerinin incelenmesini teklif etmiştir. Ancak bu iki yaklaşımın bir-
birini dışlayan değil tamamlayan yöntemler olduğunu vurgulamak gerek-
mektedir. Uzak okuma, yakın okumanın yerini almaz; daha ziyade yakın 
okumayla fark edilemeyecek makro düzeydeki eğilimleri, bağlantıları ve 
yapısal dönüşümleri görünür kılarak araştırmacıya yeni sorular sorma ze-
mini hazırlar.

3 Saraçoğlu, “Dijital Beşerî Bilimler”, 845–891.
4 Drucker, The Digital Humanities Coursebook, 3–15.
5 Moretti, Distant Reading, 48–49.
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İslam araştırmalarına özgü teknik ve epistemolojik zorluklar, yukarıda işa-
ret edilen dijital dönüşüm süreci içinde ayrıca değerlendirilmelidir. Arap 
harfli metinlerin bilgisayar ortamında işlenmesi, Latin harfli metinlere kı-
yasla özel güçlükler barındırmaktaydı. Harflerin bağlantılı yazılması, nokta-
lama ve harekeler, sağdan sola yazım yönü ve tarihî yazı stillerinin çeşitliliği 
bunların başlıcalarıydı.6 Buna ek olarak İslam medeniyetinin yazılı mirası 
yalnızca Arapça ile sınırlı olmayıp Farsça, Osmanlıca, Urduca ve Malayca 
gibi pek çok dilde üretilmiştir. Bu çok dilli yapı, dijital külliyat oluşturma ve 
analiz süreçlerini karmaşıklaştıran önemli faktörlerden biriydi. Ancak Uni-
code standardının yaygınlaşması, Arap harfli metinler için geliştirilen özel-
leştirilmiş OCR/HTR modelleri ve büyük dil modellerinin tarihî yazı stille-
rini işleyebilir hale gelmesi sayesinde bu zorluklar büyük ölçüde aşılmıştır.

Dijital yöntemlerin tarih yazımındaki epistemolojik ve etik konumu da 
tartışmaya açıktır. Burada unutulmaması gereken husus, dijital araçların 
tarihin anlamlandırılması sürecinde bir kaynak veya amaç değil bir yar-
dımcı olduğudur. Büyük veri setlerinden elde edilen sonuçlar ancak ta-
rihçinin yorum kapasitesiyle anlamlı hale gelmektedir. Bu sebeple dijital 
beşerî bilimler, tarih yazımının temel ilkeleri olan kaynak kritiği, anlam-
landırma ve yorumlama yetkinliklerinin yerine geçmez; ancak bunları 
zenginleştirir, ölçekleri genişletir ve yeni metodolojik imkânlar sunar.7

3. Dijital Metin Külliyatları ve Metin Madenciliği

3.1. Temel Külliyatlar
İslam tarihi araştırmalarında dijital yöntemlerin uygulanabilmesi, her 
şeyden önce makine tarafından işlenebilir (machine-actionable) metin kül-
liyatlarının varlığına bağlıdır. Bu alandaki en kapsamlı girişim, Aga Khan 
Üniversitesi, Hamburg Üniversitesi ve Maryland Üniversitesi ortaklığın-
da yürütülen Açık İslamî Metinler Girişimi’dir (Open Islamicate Texts Initi-
ative/OpenITI).8 Açık İslamî Metinler Girişimi, modern öncesi dönemde 
kaleme alınmış İslam medeniyetine ait metinlerden oluşan ilk makine 
tarafından işlenebilir akademik külliyatı oluşturmayı hedeflemektedir. 
Külliyat, 2024 itibarıyla 11.000’den fazla eser ve 2 milyar kelimeyi aşan bir 
hacme ulaşmıştır. Külliyattaki eserlerin önemli bir kısmı biyografik me-
tinlerden (768 eser, yaklaşık 151 milyon kelime) ve tarih-kronik türünde 
eserlerden (310 eser, yaklaşık 74,4 milyon kelime) oluşmaktadır. Bu haliy-
le girişim, İslam tarihçiliğine somut bir potansiyel sunmaktadır.

6 Romanov, “Computational Reading”, 15–22.
7 Schreibman v.dğr., “Introduction”, 1–21.
8 OpenITI külliyatının güncel sürümü için bk. OpenITI, OpenITI: A Machine-Readable 

Corpus of Islamicate Texts (2024).
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Açık İslamî Metinler Girişimi külliyatının en büyük veri kaynaklarından 
biri, İslam dünyasında yaygın olarak kullanılan dijital kütüphane yazılı-
mı el-Mektebetü’ş-Şâmile’dir (Şâmile). Peter Verkinderen’in ayrıntılı bi-
çimde belgelediği tarihçeye göre 2005 yılında bir dijital forumda ortaya 
çıkan bu yazılım, kullanıcılara kendi metinlerini içe aktarma imkânı sun-
masıyla hızla yaygınlaşmıştır.9 Günümüzde Açık İslamî Metinler Girişi-
mi külliyatındaki metinlerin yaklaşık %45’i Şâmile kaynaklıdır. Bununla 
birlikte Şâmile metinlerinin akademik güvenilirliği her zaman tartışmalı 
olmuş; metin tahkiki yapılmamış ve kaynak bilgisi eksik nüshaların varlı-
ğı araştırmacılar için ciddi bir sorun oluşturmuştur. Açık İslamî Metinler 
Girişimi projesinin beslendiği diğer kaynaklar arasında el-Câmiu’l-kebîr, 
Mektebetü’ş-Şîa ve Farsça metinler için Ganjoor gibi dijital koleksiyonlar 
bulunmaktadır; ayrıca KITAB ekibi kendi OCR süreciyle külliyata yeni me-
tinler eklemektedir.10

Açık İslamî Metinler Girişimi’nin dışında King Saud University Corpus of 
Classical Arabic (KSUCCA, 50,6 milyon kelime), Tashkeela (76 milyon ke-
lime) ve KACST Arabic Corpus (700 milyon kelime) gibi araştırma amaçlı 
külliyatlar vardır. Ayrıca el-Mektebetü’l-vakfiyye ve Ganjoor gibi kullanıcı 
arayüzüne sahip dijital kütüphanelerden de söz etmek gerekir.11 Ancak 
Açık İslamî Metinler Girişimi’nin bu alternatiflerden temel farkı, kullanıcı 
arayüzü olmayan, makine tarafından işlenebilir bir derleme olarak tasar-
lanmış olmasıdır; bu özelliği sayesinde makro metin analizi ve hesaplama-
lı yöntemler için alt yapı sağlamayı hedeflemektedir.

3.2. Metin Madenciliği Yöntemleri
Dijital metin külliyatlarının varlığı, çeşitli hesaplamalı yöntemlerin İslam 
tarihi araştırmalarına uygulanmasını mümkün kılmaktadır. Bunların baş-
lıcaları duygu ve tutum analizi (sentiment analysis), üslup analizi (stilo-
metri), konu modelleme (topic modeling) ve tekrar kullanılan metinlerin 
tespitidir (text reuse detection).

İslam tarih yazımı açısından en ilginç olanlardan biri duygu ve tutum ana-
lizidir. Doğal dil işleme tekniklerine dayanan bu yöntem, metinlerdeki 
olumlu, olumsuz veya tarafsız tutumları otomatik olarak tespit etmekte 
ve sınıflandırmaktadır. İslam tarihi araştırmaları bağlamında bu yöntem, 
tarih yazarlarının belirli şahıslara, hanedanlara veya olaylara yönelik be-
nimsediği tutumların nicel olarak ölçülmesinde ve aynı olayın farklı müel-
liflerce nasıl değerlendirildiğinin karşılaştırmalı analizinde kullanılabilecek 

9 Verkinderen, “Al-Maktaba al-Shamila”.
10 KITAB Project, “About the corpus”.
11 Miller v.dğr., “Shamela”, 3.



358
İslam
Araştırmaları
Dergisi
56 (2026)
353-375

Hüseyin Gökalp – Ali Çetinkaya

bir potansiyel taşımaktadır. Ancak İslam tarihi metinlerine yönelik duygu 
analizinin uygulanmasında ciddi güçlükler mevcuttur. Mevcut modeller 
büyük ölçüde modern dillere göre eğitilmiş olup klasik Arapça’nın mecazi 
ifade zenginliği ve anlam katmanları doğrudan uygulamayı zorlaştırmak-
tadır. Ayrıca klasik İslam kaynaklarında müellifler tutumlarını çoğu zaman 
açık değerlendirmeler yerine, bir halifenin dönemine verdikleri başlık, il-
gili halifeye rahmet okuyup okumama, rivayet seçimi, konu sıralaması ve 
sükût gibi dolaylı tercihlerle ifade etmektedir. Bu durum, analizi sözcük 
düzeyinin ötesinde söylem düzeyine taşımayı zorunlu kılmaktadır.

Stilometri, bir metnin dilsel özelliklerinin istatistiksel analiziyle müellif-
lik tespiti, dönem tespiti ve üslup karşılaştırmasına imkân tanıyan bir 
yöntemdir. Bu yöntem, tartışmalı müelliflik atıflarının doğrulanmasında 
ve anonim eserlerin olası yazarlarının belirlenmesinde kullanılabilmekte-
dir. Konu modelleme ise büyük metin külliyatlarındaki tematik ayırımları 
otomatik olarak tespit eden bir makine öğrenmesi tekniğidir. Bu yöntem 
sayesinde yüzlerce veya binlerce eserdeki baskın konular, tematik dönü-
şümler ve dönemsel farklılıklar ortaya çıkarılabilmektedir.12

Yukarıda sayılan yöntemler arasında İslam tarihi araştırmaları için en 
mühim olanlardan biri tekrar kullanılan metinlerin tespitidir. KITAB 
(Knowledge, Information Technology, and the Arabic Book) projesi bu konu 
üzerine yoğunlaşmaktadır.13 Sarah Bowen Savant’ın yönetiminde Aga 
Khan Üniversitesi’nde yürütülen KITAB projesi, İslam literatür geleneğin-
deki müelliflerin birbirlerinden nasıl aktarım yaptığını, hangi kaynakları 
kullandıklarını ve anlatıların zaman içinde nasıl dönüştüğünü dijital yön-
temlerle incelemektedir. Proje, Açık İslamî Metinler Girişimi külliyatında-
ki metinler arasındaki sözcüksel eşleşmeleri tespit etmek için passim adlı 
metin karşılaştırma algoritmasını kullanmaktadır.

KITAB projesinin ikinci aşaması olan KITAB-Transform ile yalnızca söz-
cüksel benzerliklerin ötesine geçerek anlamsal benzerlik tespitine odak-
lanılmıştır.14 Doğal dil işleme (NLP) ve makine öğrenmesindeki son ge-
lişmelere dayanan bu yeni aşamada, farklı kelimelerle ifade edilmiş ancak 
anlamsal olarak benzer metinlerin, mâna rivayetlerinin ve diller arası 
çevirilerin tespit edilmesi hedeflenmektedir. Bu gelişme, İslam tarih ya-
zımında müelliflerin kaynak kullanım pratiklerini anlamak açısından 
önemli bir potansiyel taşımaktadır.

12 Tombul, “Veri Madenciliği Tekniklerinin ve Algoritmik Araştırmaların Hadis İlmine 
Uygulanabilirliği”, 461–474.

13 Savant, “About KITAB”.
14 KITAB-Transform projesi hakkında bk. Savant, “About KITAB” (ERC, hibe no. 

101199672).
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4. Biyografik Veri Tabanları ve Sosyal Ağ Analizi

İslam tarih yazımının en ayırt edici özelliklerinden biri, biyografik sözlük 
(tabakat ve terâcim) geleneğinin olağanüstü zenginliğidir. Yüzlerce eser-
de on binlerce biyografi yer almakta; bu biyografilerde kişilerin isimleri, 
nispeleri, hocaları, öğrencileri, seyahatleri, eserleri ve vefat tarihleri gibi 
işlenebilir ve yapılandırılabilir veriler bulunmaktadır. Bu muazzam biyog-
rafik külliyat, dijital yöntemlerle analiz edildiğinde İslam toplumlarının 
sosyal yapısına, ilim ağlarına ve kültürel dinamiklerine ilişkin daha önce 
görülmemiş örüntüleri ortaya çıkarma potansiyeline sahiptir.

Maxim Romanov, bu alandaki öncü araştırmacılardan biri olarak biyografik 
verilerin hesaplamalı analizine odaklanan çalışmalar yürütmektedir.15 Ro-
manov’un Alman Araştırma Vakfı (DFG) tarafından Emmy Noether Prog-
ramı kapsamında desteklenen projesi, biyografik sözlüklerden elde edilen 
verilerin algoritmik analiziyle İslam toplumlarının binyıllık sosyal tarihini 
yeniden inşa etmeyi hedeflemektedir.16 Proje; Zehebî’nin Târîhu’l-İslâm 
adlı eseri gibi önemli ve hacimli eserlerdeki yaklaşık 30.000 biyografiyi ya-
pılandırılmış veri setlerine dönüştürerek demografik eğilimleri, mesleki 
dağılımları ve coğrafi hareketliliği istatistiksel olarak analiz etmektedir.

Sosyal ağ analizi (SNA), biyografik verilerin araştırılmasında özellikle güç-
lü bir araç olarak öne çıkmaktadır. İsnat zincirlerinin ağ yapısı olarak mo-
dellenmesi, hadis rivayetinin toplumsal boyutlarını görselleştirmekte ve 
ilim halkalarının yapısını ortaya çıkarmaktadır. Türkiye’de bu yaklaşımın 
öncü uygulamalarından biri, Muhammed Enes Topgül ve Ömer Faruk Ma-
den tarafından gerçekleştirilen çalışmadır.17 Bu çalışmada II. (VIII.) yüz-
yılın ilk yarısında Basra’daki Ehl-i hadis ders halkalarının tespiti için bir 
metot teklifi sunulmuş, kaynaklarda dağınık halde bulunan bilgiler veri 
setlerine dönüştürülerek ilim halkalarının yapısı ortaya konmuştur.

Topgül’ün TÜBİTAK tarafından desteklenen “2./8. Asır Hadis Halkaları-
nın İnşası” başlıklı projesi, ilahiyat alanında dijital beşerî bilim analizleri-
ne dayalı ilk TÜBİTAK projesi olma özelliğini taşımaktadır.18 Söz konusu 

15 Romanov, “Computational Reading”, 15–22.
16 Romanov’un DFG Emmy Noether Programı kapsamında yürüttüğü “The Evolution 

of Islamic Societies (c. 600–1600 CE): Algorithmic Analysis into Social History” pro-
jesi, Hamburg Üniversitesi. Emmy Noether Programı, Alman Araştırma Vakfı’nın 
(DFG) kariyerinin erken dönemindeki araştırmacılara kendi bağımsız araştırma 
gruplarını kurma imkânı tanıyan ve altı yıla kadar destek sunan prestijli bir hibe 
programıdır.

17 Topgül – Maden, “Ehl-i Hadis Ders Halkalarının Tespitine Dair Bir Metot Teklifi”, 37–68.
18 Muhammed Enes Topgül’ün TÜBİTAK destekli “2./8. Asır Hadis Halkalarının İn-

şası” projesi hakkında bk. Uygulamalı Dijital İlahiyat Araştırmaları Eğitimi, “DİA-1 
Amaç”.
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proje, sosyal ağ analizini İslam ilim geleneğinin araştırılmasına sistematik 
olarak uygulayan Türkiye’deki ilk büyük ölçekli girişim olarak dikkat çek-
mektedir.

5. Coğrafi Bilgi Sistemleri (CBS) ve Mekânsal Analiz

Coğrafi bilgi sistemleri (CBS/Geographic Information Systems),19 mekânsal 
verilerin dijital ortamda toplanmasını, depolanmasını, analiz edilmesini 
ve görselleştirilmesini sağlayan yazılım alt yapısıdır. İslam tarihi araştır-
malarında coğrafi bilgi sistemleri; tarihî coğrafyanın dijitalleştirilmesi, 
fetih güzergâhlarının haritalanması, ticaret ağlarının modellenmesi ve 
ulema hareketliliğinin mekânsal analizinde güçlü bir araç olarak kullanı-
labilmektedir.

Bu alandaki en önemli dijital girişimlerden biri, Masoumeh Seydi ve 
Maxim Romanov tarafından geliştirilen al-Ṯurayyā Projesi’dir.20 Georget-
te Cornu’nun Atlas du monde arabo-islamique à l’époque classique: IXe–Xe 
siècles adlı eserinden referansla oluşturulan bu proje, 2000’den fazla yer 
adı ve bunlara bağlı güzergâh bölümlerini içeren bir dijital yer adı sözlü-
ğü (gazetteer) ve coğrafi model sunmaktadır. Proje, kullanıcılara her bir 
yer adı için Sem‘ânî’nin (ö. 562/1166) Kitâbü’l-Ensâb’ında ve Yâkūt el-Ha-
mevî’nin (ö. 626/1229) Muʿcemü’l-büldân’ında doğrudan arama yapma im-
kânı tanımakta; ayrıca Brill’in e Encyclopaedia of Islam’ı (ikinci edisyon/
EI²), Pleiades ve Vikipedi gibi kaynaklara bağlantılar sunmaktadır.

al-Ṯurayyā’nın coğrafi modeli, yalnızca statik bir harita olmaktan öteye 
geçerek kullanıcıların farklı zorluk derecelerinde güzergâh seçimleri yap-
masına ve belirli merkezlerden belirli süreler içinde ulaşılabilecek yerle-
ri ağ yapıları üzerinde görmesine imkân tanımaktadır. Bu özellik, erken 
dönem İslam dünyasındaki iletişim ağlarının, ticaret yollarının ve idarî 
yapıların anlaşılması açısından önemli bir potansiyel taşımaktadır.

Türkiye’de coğrafi bilgi sistemlerinin tarih araştırmalarına uygulanması 
konusunda özellikle Osmanlı çalışmaları alanında önemli adımlar atılmış-
tır. Fatma Aladağ’ın çalışmaları, coğrafi bilgi sistemlerinin Osmanlı şe-
hir ve idarî tarihi araştırmaları için taşıdığı potansiyeli somut örneklerle 
ortaya koymuştur.21 ArcGIS ve QGIS22 gibi yazılımların kullanımı, tarihî 

19 CBS kısaltmasının İngilizce karşılığı Geographic Information Systems (GIS) olup ulus-
lararası literatürde bu kısaltma yaygın olarak kullanılmaktadır.

20 Seydi – Romanov, al-Ṯurayyā Project.
21 Aladağ, “Mekânsal Beşerî Bilimler”, 47–68.
22 ArcGIS, Esri şirketi tarafından geliştirilen ticari bir coğrafi bilgi sistemi yazılımıdır; 

QGIS ise aynı işlevleri sunan ve uluslararası geliştirici topluluğu tarafından destek-
lenen açık kaynaklı bir alternatiftir.
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mekânsal verilerin görselleştirilmesi ve analiz edilmesinde araştırmacıla-
ra güçlü araçlar sunmaktadır. Bununla birlikte İslam tarihinin erken dö-
nemlerine odaklanan coğrafi bilgi sistemleri uygulamaları Türkiye akade-
misinde henüz yeterince yaygınlaşmamıştır.

6. El Yazması Çalışmalarında Dijital Yöntemler: 
HTR ve OCR

İslam medeniyetinin yazılı mirasının büyük bir kısmı hâlâ el yazması for-
munda muhafaza edilmektedir. Dünya genelinde milyonlarca Arap harfli 
el yazması koleksiyonlarda yer almakta olup bunların çoğunun dijital orta-
ma aktarılması bile henüz tamamlanmamıştır. El yazmalarının dijitalleş-
tirilmesiyle (görüntüleme) dijital metne dönüştürülmesi (transkripsiyon) 
arasındaki fark bu bağlamda kritik bir öneme sahiptir. Bir el yazmasının 
taranarak görüntü dosyası haline getirilmesi, o metnin aranabilir, analiz 
edilebilir ve işlenebilir hale geldiği anlamına gelmemektedir.

Bu noktada optik karakter tanıma (OCR) ve el yazısı metin tanıma (HTR) 
teknolojileri devreye girmektedir. Geleneksel OCR sistemleri, basılı me-
tinlerin standart karakter şablonlarıyla eşleştirilmesine dayanmakta ve el 
yazmaları için yetersiz kalmaktadır. HTR ise makine öğrenmesine dayalı 
bir yaklaşım olarak el yazısı örneklerinden öğrenen yapay sinir ağları (ar-
tificial neural networks) kullanmaktadır.23 Bu teknoloji, tarihî yazı stille-
rinin çeşitliliğiyle başa çıkabilmekte ve araştırmacıya önemli bir zaman 
tasarrufu sağlamaktadır.

İslam el yazmaları için HTR/OCR alanında iki platform öne çıkmakta-
dır: Transkribus ve eScriptorium. Transkribus, READ-COOP (Innsbru-
ck) tarafından geliştirilen ticarî bir platform olup kamuya açık 300’den 
fazla model sunmaktadır; bunlar arasında Arap harfli metinlere yönelik 
modeller de bulunmaktadır. Ancak Arap harfli metinlerin tanınmasın-
da henüz Latin harfli metinlerdeki doğruluk oranlarına ulaşılamamıştır. 
eScriptorium ise EPHE-PSL (Paris) bünyesinde geliştirilen açık kaynaklı 
bir platform olup metin tanıma alt yapısı olarak Kraken yazılım kütüp-
hanesini kullanmaktadır.24 eScriptorium, OpenITI AOCP (Arabic-script 
OCR Catalyst Project) kapsamında Arap harfli metinlerin dijital metin üre-
tim hattının temel bileşeni olarak seçilmiştir.25 Andrew W. Mellon Vakfı 
tarafından desteklenen bu proje, Maryland Üniversitesi, Northeastern 
Üniversitesi ve Aga Khan Üniversitesi’nin ortaklığında yürütülmektedir. 

23 Romanov vd., “Important New Developments in Arabographic OCR”, 1–13.
24 Stokes v.dğr., “The eScriptorium VRE”.
25 OpenITI AOCP (Arabic-script OCR Catalyst Project) hakkında bk. Savant, “About KI-

TAB”.
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Proje kapsamında BADAM (Baseline Detection in Arabic-script Manuscripts) 
gibi özel modeller geliştirilmiş ve araştırmacıların kendi belgelerine uygun 
modeller eğitmeleri teşvik edilmiştir.

Bununla birlikte Arap harfli el yazmalarının HTR/OCR ile tanınmasında 
hâlâ önemli güçlükler mevcuttur. Harflerin bağlantılı yapısı, noktalama 
ve harekelerin değişkenliği, nesih, tâlik ve divanî gibi farklı yazı stilleri-
nin çeşitliliği ve tarihî belgelerdeki fiziksel tahribat bu güçlüklerin başlı-
calarıdır.26 Her bir yazı stili için ayrı model eğitimi gerekmesinin yanı sıra 
yeterli miktarda etiketlenmiş eğitim verisi üretilmesi de zaman alıcı ve 
uzmanlık gerektiren bir süreçtir.

7. Yapay Zekâ ve Büyük Dil Modelleri: Yeni Bir Paradigma

2022 yılı sonrasında büyük dil modellerinde (LLM) yaşanan çığır açıcı 
gelişmeler, dijital beşerî bilimlerin İslam araştırmalarıyla kesişiminde 
yeni bir paradigmanın kapısını aralamıştır. GPT-4, Claude, Gemini ve 
LLaMA gibi genel amaçlı modellerin yanı sıra Arapça ve İslamî içeriklere 
özel modellerin geliştirilmesi bu alandaki hızlı dönüşümün somut gös-
tergeleridir.

7.1. İslam Araştırmalarına Yönelik LLM Girişimleri
Bu alandaki en iddialı girişimlerden biri, Katar Araştırma ve İnovasyon 
Kurumu tarafından desteklenen ve Hamad Bin Khalifa Üniversitesi bün-
yesindeki İslamî Mevzuat ve Etik Araştırma Merkezi’nde (CILE) yürütü-
len IslamGPT 1.0 projesidir.27 2027 yılında tamamlanması beklenen proje, 
İslamî ilimler alanında Arapça kaynaklara özel olarak tasarlanmış ilk bü-
yük dil modelini geliştirmeyi hedeflemektedir. Projenin temel stratejisi, 
klasik ve çağdaş Arapça kaynaklardan oluşan geniş bir külliyatı müellif, 
tarihî bağlam, disiplin ve tür gibi kategorilerle ayrıntılı olarak etiketleye-
rek modelin eğitim verisini oluşturmak ve böylece genel amaçlı sohbet 
robotlarının ürettiği halüsinasyon sorununu aşmaktır.

Buna ek olarak ALLaM (Arabic Large Language Model) ve Fanar gibi Arap-
ça’ya özel büyük dil modelleri de geliştirilmiştir. Bu modeller, İngilizce dil 
modellerinden transfer öğrenme yoluyla Arapça dil yetkinliği kazandırıl-
masına dayanan yaklaşımlar benimsemektedir.28

26 Saraçoğlu, “Dijital Beşerî Bilimler”, 870–875.
27 CILE, “Transforming Islamic Studies”.
28 El-Amrani, v.dğr., “Foundations of Domain-specific Large Language Models for Is-

lamic Studies”.
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7.2. Uygulamalar ve Sınırlılıklar
LLM’lerin İslam araştırmalarındaki uygulama alanları hızla genişlemek-
tedir. Bunların en dikkat çekici örneklerinden biri, el-Mektebetü’ş-Şâmile 
külliyatından 250.000’den fazla sayfanın otomatik çeviri yoluyla İngiliz-
ce’ye aktarılmasıdır.29 Bu çalışmada OpenAI’ın dil modelleri kullanılarak 
tefsir, hadis ve fıkıh metinlerini içeren kapsamlı bir külliyat çevrilmiş, 
çeviri kalitesi geri-çeviri (back-translation) yöntemiyle doğrulanmıştır. Bu 
girişim, İslamî kaynakların küresel erişilebilirliğini artırma potansiyeli ba-
kımından dikkat çekicidir.

Bir başka yenilikçi uygulama, NeurIPS 2024 konferansında sunulan ve 
vektör arama ile anlamsal analiz yoluyla sîre anlatılarını hadis metinleriy-
le otomatik olarak eşleştiren çalışmadır.30 Burada dikkat edilmesi gereken 
husus, sîre-hadis ilişkilendirmesinin yapay zekâdan çok önce başlamış bir 
araştırma geleneğine sahip olduğudur. Türkiye akademisinde Mehmet 
Apaydın’ın Siyer Kronolojisi ve Hadislerin Tespitinde Bütünsel Yaklaşım baş-
lıklı çalışmaları ile Fuat İstemi’nin Hicret Bağlamında Tarih ve Hadis Meto-
dolojileri adlı eseri, hadis ve sîre rivayetlerini tek bir kronolojik ve metodo-
lojik çerçevede ele alma yönünde önemli katkılar sunmuştur.31 LLM taban-
lı semantik eşleme çalışmalarının bu geleneğe sağlayabileceği temel açılım; 
insan eliyle yapılan manuel karşılaştırmaların binlerce rivayet üzerinde 
ölçeklendirilebilmesi, farklı kelimelerle ifade edilmiş aynı olay anlatımla-
rının (manen rivayet) sistematik olarak tespit edilebilmesi ve kronolojik 
ilişkilendirmelerin daha geniş bir veri tabanı üzerinde sınanabilmesidir. 
Ancak bu yöntemlerin, klasik kaynak kritiği ve rivayet değerlendirmesi 
konusundaki insan uzmanlığının yerine değil yanında konumlanması ge-
rektiği açıktır.

LLM’lerin İslamî içeriklerdeki sınırlılıkları da ciddiye alınması gereken bir 
mesele olarak karşımıza çıkmaktadır. Yapılan araştırmalar, GPT-4 gibi ge-
lişmiş modellerin bile İslamî sorulara yanıt verirken dinî bağlamı yanlış 
yorumlama, güvenilir kaynaklara dayanmayan cevaplar üretme ve soru 
ifadesindeki küçük değişikliklere karşı tutarsız yanıtlar verme gibi ciddi 
sorunlar sergilediğini ortaya koymuştur.32 Klasik Arapça’nın anlamsal de-
rinliği, mezhep farklılıklarının incelikleri ve tarihî bağlamın önemi, genel 
amaçlı modellerin bu alanda güvenilir sonuçlar üretmesinin önündeki te-
mel engellerdir.

29 Khair – Sawalha, “Automated Translation of Islamic Literature”, 53–58.
30 Mushfiqur v.dğr., “A Novel LLM-Based Approach for Automated Seerah-Hadith 

Mapping”.
31 Apaydın, Siyer Kronolojisi; Apaydın, Hadislerin Tespitinde Bütünsel Yaklaşım; İstemi, 

Hicret Bağlamında Tarih ve Hadis Metodolojileri.
32 Mohammed v.dğr., “Aftina”, 1–26.
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7.3. Tarihî Metin Analizi ve Epistemolojik Sınırlar
LLM’lerin İslam tarihi araştırmalarına en doğrudan katkı sunabileceği 
alan, büyük ölçekli metin külliyatlarından yapılandırılmış bilgi çıkarımı-
dır. Adlandırılmış varlık tanıma (NER), ilişki çıkarımı ve bilgi grafiği oluş-
turma gibi doğal dil işleme görevleri, tarihî metinlerdeki kişi, yer, tarih 
ve olay bilgilerinin otomatik olarak çıkarılmasında kullanılabilmektedir. 
RAG (Retrieval-Augmented Generation — Erişim Destekli Metin Üretimi) 
mimarisi ise modelin halüsinasyon riskini azaltarak kaynak tabanlı cevap 
üretmesini sağlayan umut verici bir yaklaşımdır.

Bununla birlikte LLM’lerin tarihî kaynak kritiğindeki sınırlılıkları konusun-
da dikkatli olunmalıdır. KITAB projesinin de vurguladığı gibi tarihçilerin 
kullandığı kaynak metinleri zaman zaman zayıf ve dolaylıdır.33 Makine öğ-
renmesi değerlendirmesinde sıklıkla hata olarak kabul edilen uyuşmazlık-
lar, tarih yazımında önemli tartışmaların kaynağıdır. Bu sebeple LLM’ler, 
tarihçinin yerini alan bir otorite olarak değil araştırma sürecini hızlandıran 
ve ölçeklendiren bir yardımcı araç olarak konumlandırılmalıdır.

8. Türkiye’de Dijital Beşerî Bilimler ve İslam Tarihi: 
Durum Değerlendirmesi

Türkiye’de dijital beşerî bilimler alanı, kurumsal ve akademik düzeyde son 
yıllarda önemli gelişme kaydetmiş olmakla birlikte İslam tarihi araştırma-
larına özgü uygulamalar hâlâ sınırlı düzeydedir. Saraçoğlu’nun 2022’de 
tespit ettiği gibi, o tarihe kadar İslamî ilimlerle ilgili yapılan çalışmalar ve 
projeler hakkında kapsamlı bir yol haritası oluşturulmamıştı.34 Bu durum 
son birkaç yılda kısmen değişmeye başlamıştır.

Marmara Üniversitesi Dijital Beşerî Bilimler Araştırma Merkezi (M-DBB), 
alanın Türkiye’deki kurumsal kimlik kazanmasında önemli bir rol üstlen-
miştir.35 M-DBB’nin koordine ettiği Uygulamalı Dijital İlahiyat Araştır-
maları Eğitimi Projesi, ilahiyat alanında dijital yöntemlerin yaygınlaştırıl-
ması hedefiyle tasarlanmıştır. 2024 yılında gerçekleştirilen “Dijital Beşerî 
Bilimler ve Türk Edebiyatı Araştırmaları Çalıştayı” ise dijital yöntemlerin 
Türk dili ve edebiyatı alanındaki uygulamalarını tartışmaya açmıştır.

VakıfBank Kültür Yayınları’nın Türk tarihçiliğindeki yeni eğilimler seri-
sinin üçüncü kitabı olarak yayımlanan Dijital Beşerî Bilimler ve Osmanlı 
Çalışmaları başlıklı eser, geleneksel yöntemleri yenilikçi yaklaşımlarla bir-
leştiren öncü çalışmaları bir araya getirmektedir.36

33 Savant, “About KITAB”.
34 Saraçoğlu, “Dijital Beşerî Bilimler”, 845.
35 Saraçoğlu, “Dijital Beşerî Bilimler”, 887–889.
36 Uğur, Dijital Beşerî Bilimler ve Osmanlı Çalışmaları.
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Bununla birlikte Türkiye’de İlahiyat fakültelerinde dijital yetkinlik ek-
sikliği hâlâ ciddi bir sorun olarak devam etmektedir. Hadis, fıkıh, tefsir, 
din sosyolojisi, dinler tarihi, İslam edebiyatı gibi niteliksel yönleri olan 
alanlarda çalışma yürüten araştırmacıların teknik yazılımların öğrenimi 
konusundaki çekincesi bu mesafenin temel nedenlerinden birini oluş-
turmaktadır. Yunus Uğur’un tarihçilik sahasında teknolojik imkânlar-
dan yararlanma konusundaki değerlendirmesi de -tarihçilerin teknolojik 
araçlara kuramsal düzeyde uzak duruşunu ve disiplinlerarası iş birliğinin 
yetersizliğini vurgulayan tespitleriyle- bu sorunun tarih alanında da ya-
şandığını ortaya koymaktadır.37

Ayrıca teknik gelişmelerin hızı, standartlaşma eksikliği, nitelikli külliyat 
ve veri setlerinin sınırlılığı, açık erişim sorunları ve kurumlar arası iş bir-
liği eksikliği gibi zorluklar da göz ardı edilmemelidir. Türkçe ve Osmanlıca 
metinlere yönelik makine tarafından işlenebilir büyük ölçekli bir külliya-
tın henüz oluşturulmamış olması, bu alandaki en temel eksikliklerden bi-
rini oluşturmaktadır. Bu eksiklik, İslam tarihi özelinde daha da belirgin 
bir hal almaktadır. Osmanlı çalışmaları ve Türk edebiyatı gibi alanlarda 
dijital külliyat oluşturma girişimleri kısmen başlatılmış olsa da İslam ta-
rihine özgü, araştırmacıların hesaplamalı yöntemlerle analiz edebileceği 
yapılandırılmış ve makine tarafından işlenebilir bir metin külliyatı Türki-
ye’de henüz mevcut değildir.

8.1. Bir Uygulama Denemesi: islamicatlas.org
Yukarıda ele alınan coğrafi bilgi sistemi, sosyal ağ analizi, metin madenci-
liği ve yapay zekâ destekli veri zenginleştirme gibi dijital yöntemlerin tek 
bir platformda entegre edilmesine örnek teşkil eden Türkiye merkezli bir 
girişim olarak islamicatlas.org (İslam Tarihi Atlası) projesinden söz edil-
melidir.38 Bu proje; Bosworth’un e New Islamic Dynasties adlı eserindeki 
186 hanedanlık ve 830 hükümdar kaydını, Ziriklî’nin el-Aʿlâm ansiklopedi-
sindeki 13.940 biyografiyi, Yâkūt el-Hamevî’nin Muʿcemü’l-büldân adlı ese-
rindeki 12.954 coğrafi kaydı, TDV İslâm Ansiklopedisi’nin (DİA) 8528 âlim 
biyografisini ve Brill e Encyclopaedia of Islam (ilk edisyon/EI¹) külliyatın-
daki 7568 maddeyi birleştirerek interaktif bir araştırma ve görselleştirme 
platformu sunmaktadır. Platform, React/Vite/Leaflet/D3.js teknoloji yı-
ğını üzerine inşa edilmiş olup Türkçe, İngilizce ve Arapça olmak üzere üç 
dilde hizmet vermektedir (bk. Şekil 1).

Projenin analitik alt yapısı dört temel katmandan oluşmaktadır. Birin-
ci katman olan coğrafi bilgi sistemi katmanında, web tabanlı interaktif 

37 Uğur, “Tarihçilik Sahasında Teknolojik İmkânlardan Yararlanma”, 377–381.
38 Gökalp – Çetinkaya, İslam Tarih Atlası.
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haritalar oluşturmaya yönelik açık kaynaklı bir JavaScript kütüphanesi 
olan Leaflet kullanılmaktadır. Bu kütüphane aracılığı ile hanedanlık sınır-
ları, âlim göç güzergâhları, savaş alanları, medreseler, vakıflar ve ticaret 
yolları interaktif haritalar üzerinde görselleştirilmektedir. Muʿcemü’l-bül-
dân’daki kayıtların %88,5’i başarılı bir şekilde coğrafi koordinatlara dö-
nüştürülmüş; TDV İslâm Ansiklopedisi verileriyle çapraz referanslama 
yapılarak tarihî yer adlarının modern karşılıkları tespit edilmiştir. İkinci 
katmanda D3.js (Data-Driven Documents) kütüphanesi kullanılarak oluş-
turulan sosyal ağ grafikleri yer almaktadır. TDV İslâm Ansiklopedisi’nin 
8528 âlim biyografisinden çıkarılan 8127 hoca-talebe ve 3390 muasır iliş-
kisi, kuvvet yönlendirmeli (force-directed) ağ grafiği olarak görselleştiril-
mekte; topluluk tespiti (community detection) algoritması ile ilmî çevreler 
otomatik olarak belirlenmektedir. Üçüncü katmanda metin madenciliği 
teknikleri kullanılarak farklı kaynaklar arasında çapraz referanslama ger-
çekleştirilmektedir.

el-Aʿlâm ile TDV İslâm Ansiklopedisi arasında çapraz referanslar oluştur-
mak amacıyla üç aşamalı bir eşleştirme yöntemi uygulanmıştır. İlk aşa-
mada isimlerin sadeleştirilmiş ve standartlaştırılmış biçimleri karşılaş-
tırılmış, ikinci aşamada tam isim eşleştirmesi yapılmış, üçüncü aşamada 
ise küçük yazım farklılıklarını ve harf değişkenliklerini tolere edebilen 
Levenshtein bulanık eşleştirme algoritması kullanılmıştır. Bu üç aşamalı 
süreç sonucunda iki kaynak arasında 1400’den fazla çapraz referans oluş-
turulmuştur. Dördüncü katmanda ise yapay zekâ destekli veri zenginleş-
tirme süreçleri bulunmaktadır: Yâkūt el-Hamevî’nin coğrafi kayıtlarının 
coğrafi kodlama (geocoding), sınıflandırma ve TDV İslâm Ansiklopedisi çap-
raz referanslama işlemleri Claude API aracılığıyla gerçekleştirilmiştir (bk. 
Şekil 2, 3 ve 4).

Şekil 1. islamicatlas.org platformunun ana harita görünümü: 186 hanedan, 450 
âlim, 100 savaş, 120 anıt, 80 şehir, 15 ticaret yolu ve yoğunluk haritası katmanları.
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Şekil 2. TDV İslâm Ansiklopedisi âlimlerinin kümelenmiş harita görünümü (3803 
coğrafi kodlu âlim). Bağdat (439), Mısır (380), Medine (339), 

Şam (285) ve İstanbul (720) en yoğun merkezlerdir.

Şekil 3. TDV İslâm Ansiklopedisi hoca-talebe ağı: 1362 düğüm, 2515 kenar 
(önem eşiği: 50). İlim dalına göre renklendirilmiş kuvvet yönlendirmeli 

görselleştirme. Ahmed b. Hanbel, Mâlik b. Enes ve Buhârî gibi merkezi figürler 
belirgin şekilde öne çıkmaktadır.
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Şekil 4. TDV İslâm Ansiklopedisi hoca-talebe ilişkilerinin ilim dalları arası Sankey 
akış diyagramı. Fıkıh→fıkıh (1015 kenar) en baskın aktarım örüntüsünü, 
hadis→fıkıh (387) ve fıkıh→hadis (378) en yoğun disiplinler arası geçişleri 

oluşturmaktadır.

Platformun sunduğu etkileşimli özellikler arasında “Bu Yıl Ne Oldu?” za-
man tarayıcısı, seksen sekiz âlimin doğum-eğitim-vefat güzergâhlarını 
gösteren göç animasyonları, 200 sebep-sonuç bağlantısını görselleştiren 
nedensellik ağı, on tematik rehberli tur (İpek Yolu, Moğol Fırtınası, Altın 
Çağ, Endülüs vb.) ve bilgi yarışması modu bulunmaktadır. Sankey diyag-
ramları aracılığı ile ilim dalları arasındaki hoca-talebe akışı görselleştiril-
mekte; mesela fıkıh→fıkıh aktarımının 1015, hadis→fıkıh aktarımının 
387 kenarla en baskın ilmî geçiş örüntülerini oluşturduğu tespit edilmiş-
tir. el-Aʿlâm veri tabanının harita arayüzü Şekil 5’te görselleştirilmiştir. 
Platform ayrıca açık kaynak lisansıyla (CC BY-SA 4.0) yayımlanmakta ve 
Zenodo üzerinden akademik atıf alt yapısı sunmaktadır.39

39 Platform v6.5.2 itibariyle yirmi sekiz etkileşimli özellik sunmakta olup geliştirme sü-
reci ve sürüm notları için bk. Çetinkaya, Atlas of Islamic History, CHANGELOG.md.
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Şekil 5. el-Aʿlâm veri tabanı: 13.940 biyografinin harita görünümü. Yoğunluk 
daireleri ile mekânsal dağılım, meslek/vazife filtreleri ve yüzyıl dağılımı grafiği.

islamicatlas.org projesi, bu makalede ele alınan coğrafi bilgi sistemleri, 
sosyal ağ analizi, metin madenciliği ve yapay zekâ yöntemlerinin İslam ta-
rihi verilerine uygulanmasının Türkiye’den somut bir örneği olarak dikkat 
çekmektedir. Proje, al-Ṯurayyā gibi mevcut coğrafi girişimleri tamamla-
yıcı bir nitelik taşımakla birlikte onlardan önemli yönleriyle ayrılmakta-
dır. Birden fazla klasik kaynağın tek bir entegre platformda bir araya ge-
tirilmesi, hoca-talebe ağlarının topluluk analiziyle ilmî çevrelerin ortaya 
çıkarılması ve yapay zekâ destekli veri zenginleştirme süreçlerinin uygu-
lanması bu özgün katkıların başlıcalarıdır. Platformun Arapça ve İngilizce 
olmak üzere çok dilli bir yapıda tasarlanmış olması, uluslararası araştırma 
camiasına erişimi kolaylaştıran bir tercih olarak ayrıca kayda değerdir. 
islamicatlas.org aynı zamanda dijital beşerî bilimlerde disiplinler arası iş 
birliğinin somut bir örneğini teşkil etmektedir.

9. Geleceğe Dönük Değerlendirme ve Öneriler

Dijital beşerî bilimlerin İslam tarihi araştırmalarındaki geleceği hem kü-
resel düzeyde hem de Türkiye özelinde bir dizi stratejik adımın atılmasına 
bağlıdır. Bu bölümde mevcut değerlendirmelerden hareketle somut öne-
riler sunulmaktadır.

Yakın okuma ile uzak okumanın karşıt değil tamamlayıcı yöntemler ola-
rak konumlandırılması, dijital beşerî bilimlerin genel olarak ilahiyat özel 
olarak İslam tarihi araştırmalarındaki meşruiyetini güçlendirecektir. Di-
jital yöntemler geleneksel tarih yazımının yerini almamakta, aksine araş-
tırmacıya daha önce sorulmamış soruları sorma imkânı tanımaktadır. Bu 
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bütünleşmenin teorik ve pratik boyutlarının İslam tarihi özelinde tartışıl-
ması önemli bir ihtiyaçtır.

Dijital beşerî bilimlerin doğası gereği disiplinler arası yapısı, bilgisayar 
bilimcileri, tarihçiler, dil bilimciler ve İslamî ilimler uzmanları arasında 
sürdürülebilir iş birliği mekanizmalarının kurulmasını gerektirmektedir. 
Bir tarihçinin kodlama uzmanı olması beklenmemektedir; ancak bir bil-
gisayar uzmanıyla verimli bir şekilde çalışabilmesi ve makine çıktılarını 
doğru yorumlayabilmesi için hesaplamalı düşünmenin temel mantığını 
kavraması gerekmektedir.

İlahiyat ve tarih müfredatlarına dijital okuryazarlık eğitiminin entegre 
edilmesi, uzun vadeli dönüşüm için zorunludur. Lisans üstü düzeyde diji-
tal beşerî bilimler dersleri, yazılım atölyeleri ve disiplinler arası tez danış-
manlıkları bu sürecin temel birleşenleri olmalıdır. İstanbul Üniversitesi’n-
de bilim tarihi programı kapsamında verilen dijital beşerî bilimler dersleri 
bu yöndeki olumlu adımlara örnek gösterilebilir.

Açık İslamî Metinler Girişimi modelinin Türkçe ve Osmanlıca metinlere 
genişletilmesi, Türk akademisinin dijital beşerî bilimler alanındaki katkı-
sını arttıracak en somut adımlardan biridir. Açık erişimli, makine tara-
fından işlenebilir ve standartlaştırılmış formatta bir Türkçe/Osmanlıca 
İslam tarihi metin külliyatının oluşturulması bu bağlamda öncelikli hedef-
ler arasında yer almalıdır.

Yapay zekânın İslam tarihi araştırmalarındaki rolü, bilgi asistanı çerçeve-
sinde sınırlandırılmalıdır. Büyük dil modelleri, büyük ölçekli metin tara-
ma, ön analiz ve veri yapılandırma gibi görevlerde araştırmacıya destek 
sunabilir; ancak tarihî yorumlama, kaynak kritiği, tarih tasarımı ve tarih 
usulü gibi zekâ değil akıl ve hikmet gerektiren ilmî yetkinliklerin yerini 
alamaz. Bu sınırın net bir biçimde çizilmesi, alanın sağlıklı gelişimi için 
zorunludur.

Bu genel ilkelerin ötesinde, İslam tarihi araştırmacılarının gündelik ça-
lışma pratiğini doğrudan kolaylaştıracak somut hedefler de göz önünde 
bulundurulmalıdır. Her şeyden önce araştırmacının klasik kaynaklara 
güvenilir ve hızlı bir şekilde erişimini sağlayacak dijital alt yapıların ge-
liştirilmesi öncelikli bir ihtiyaçtır. Bir müellifin belirli bir olay veya kişi 
hakkında aktardığı bilginin diğer müelliflerin kayıtlarıyla kısa sürede 
yatay ve dikey bir şekilde karşılaştırılabilmesi, yani çapraz kaynak kıyas-
lamasının otomatikleştirilmesi, araştırma sürecini önemli ölçüde hızlan-
dıracaktır. Tarihî verilerin coğrafi boyutuyla birlikte kavranabilmesi için 
hızlı ve etkileşimli haritalandırma imkânlarının sunulması, olayların ve 
kişilerin mekânsal bağlamında anlaşılmasına katkı sağlayacaktır. Araştı-
rılan bir şahsiyet, kavram veya olay hakkında klasik kaynaklarda mevcut 
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bilgilerin tamamının, kişiler arası ilişki ağları ve rivayet zincirleriyle bir-
likte bütüncül bir şekilde ortaya konması, araştırmacının parçalı bilgile-
ri tek tek derlemek zorunda kaldığı geleneksel sürecin yerine sistematik 
bir alternatif sunacaktır. Bunlara ek olarak bilgi grafikleri, duygu analizi, 
mâna rivayetlerinin tespiti ve tematik sınıflandırma gibi araçların entegre 
bir platformda bir araya getirilmesi, araştırma sürecinin bütünsel olarak 
desteklenmesini mümkün kılacaktır. Nihaî hedef, araştırmacıyı mekanik 
ve tekrarlayıcı işlerin yükünden kurtararak asıl entelektüel faaliyete, yani 
yorumlama, analiz ve tarihî anlam inşasına odaklanmasına imkân tanı-
maktır. Kaynak erişiminden veri karşılaştırmasına, görselleştirmeden ağ 
analizine kadar araştırma sürecinin her aşamasında dijital araçların araş-
tırmacının yanında olması, İslam tarihi çalışmalarının niteliğini ve derin-
liğini arttıracak en önemli gelişmelerden biri olacaktır.

Türkiye özelinde ise bir “Dijital İslam Tarihi Araştırma Ağı” kurulması, 
ulusal düzeyde bir dijital külliyat projesi başlatılması ve İlahiyat ile Mü-
hendislik fakülteleri arasında ortak lisans üstü programların oluşturul-
ması somut hedefler olarak önerilebilir. TÜBİTAK ve Yükseköğretim 
Kurulu’nun (YÖK) dijital beşerî bilimler projelerini desteklemesi ve bu 
alandaki araştırmaların teşvik edilmesi, Türk akademisinin küresel ge-
lişmeleri takip etmesi ve bunlara özgün katkılarda bulunması açısından 
kritik bir öneme sahiptir.

10. Sonuç

Bu çalışma, dijital beşerî bilimlerin İslam tarihi araştırmalarına sun-
duğu imkânları kavramsal, teknik ve kurumsal boyutlarıyla ele alarak 
alanın mevcut durumunu ve geleceğe yönelik potansiyelini değerlendir-
miştir. Ortaya çıkan genel tablo, dijital yöntemlerin İslam tarihçiliğine 
yalnızca yeni araçlar değil, aynı zamanda yeni sorular kazandırdığını 
göstermektedir. Binlerce eserdeki metinler arası ilişkilerin makro dü-
zeyde tespit edilmesi, on binlerce biyografiden ilmî çevrelerin ve bilgi 
dolaşım ağlarının çıkarılması, tarihî coğrafyanın etkileşimli haritalar 
üzerinde yeniden inşa edilmesi — bunların her biri, geleneksel yöntem-
lerle elde edilmesi güç olan ve araştırma perspektifini temelden geniş-
leten kazanımlardır.

Bununla birlikte bu kazanımların gerçek değeri, nihayetinde tarihçinin 
yorumlama, bağlamsallaştırma ve anlam inşa etme yetkinliği ile buluş-
tuğu noktada ortaya çıkmaktadır. Dijital araçlar, araştırmacıyı mekanik 
ve tekrarlayıcı işlerin yükünden kurtardığı ölçüde değerlidir; asıl ente-
lektüel faaliyet olan tarihî düşünmenin yerini alması ise ne mümkündür 
ne de arzu edilir bir durumdur. OpenITI ve KITAB gibi projeler metin 
madenciliğinin, Romanov’un çalışmaları biyografik verilerin hesaplamalı 



372
İslam
Araştırmaları
Dergisi
56 (2026)
353-375

Hüseyin Gökalp – Ali Çetinkaya

analizinin, al-Ṯurayyā ve islamicatlas.org gibi girişimler ise mekânsal 
modellemenin bu alandaki verimli uygulamalarını somut olarak göster-
miştir. Büyük dil modellerinin araştırma sürecine dahil edilmesi ise he-
nüz erken bir aşamada olmakla birlikte ön analiz, veri yapılandırma ve 
çapraz kaynak taraması gibi alanlarda göz ardı edilemeyecek bir potansi-
yel taşımaktadır.

Türkiye özelinde değerlendirildiğinde, dijital beşerî bilimlerin İslam ta-
rihi araştırmalarıyla kesişim noktasının henüz yeterince derinleşmediği 
görülmektedir. Osmanlı çalışmaları ve Türk edebiyatı gibi alanlarda baş-
latılan girişimler umut verici olmakla birlikte İslam tarihine özgü makine 
tarafından işlenebilir bir metin külliyatının bulunmaması, disiplinler ara-
sı eğitim alt yapısının yetersizliği ve kurumsal iş birliği mekanizmalarının 
zayıflığı alanın gelişimini yavaşlatan temel faktörlerdir. Bu eksikliklerin 
giderilmesi, yalnızca teknik bir mesele değil, aynı zamanda akademik kül-
türde bir zihniyet dönüşümünü de gerektirmektedir.

Sonuç olarak dijital beşerî bilimler, İslam tarihçiliğinin metodolojik ufku-
nu genişleten tamamlayıcı bir paradigmadır. Bu paradigmanın verimli bir 
şekilde hayata geçirilmesi; açık erişimli dijital külliyatların oluşturulma-
sına, disiplinler arası iş birliği ağlarının kurulmasına, dijital okuryazarlı-
ğın akademik müfredatlara entegre edilmesine ve yapay zekâ araçlarının 
epistemolojik sınırlarının titizlikle gözetilmesine bağlıdır. İslam medeni-
yetinin muazzam yazılı mirası, bu yöntemlerin uygulanması için eşsiz bir 
zemin sunmaktadır. Bu zeminin değerlendirilmesi hem geçmişin daha de-
rinlikli anlaşılmasına hem de İslam tarihçiliğinin geleceğine yapılacak en 
anlamlı yatırımlardan biri olacaktır.

Bibliyografya

Aladağ, Fatma, “Dijital Beşeri Bilimler Yol Haritası: Yeni Yaklaşımlar, Temalar ve Uygulamalar”. 
Digital Ottoman Studies (2021), https://www.digitalottomanstudies.com/post/dijital-bese-
ri-bilimler-yol-haritasi

Aladağ, Fatma, “Mekânsal Beşerî Bilimler ve Osmanlı Çalışmaları: Coğrafi Bilgi Sistemleri’nin 
(CBS) Osmanlı Şehir ve İdari Tarihi için Potansiyeli”, Kadim 5 (2023): 47–68.

Apaydın, Mehmet, Hadislerin Tespitinde Bütünsel Yaklaşım, İstanbul: KURAMER Yayınları, 2017.
Apaydın, Mehmet, Siyer Kronolojisi, İstanbul: KURAMER Yayınları, 2018.
CILE, “Transforming Islamic Studies in the Age of Generative Artificial Intelligence (AI): Develo-

ping AI-Empowered IslamGPT 1.0 for Arabic Sources”, Erişim: 15 Mart 2026. https://www.
cilecenter.org/

Drucker, Johanna. e Digital Humanities Coursebook: An Introduction to Digital Methods for Resear-
ch and Scholarship, London: Routledge, 2021.

El-Amrani, Mohamed Yassine v.dğr.,“Foundations of Domain-specific Large Language Models 
for Islamic Studies: A Comprehensive Review”, Journal of ICT Research and Applications, 19,1 
(2025).

Gökalp, Hüseyin – Ali Çetinkaya, İslam Tarih Atlası / Atlas of Islamic History (v6.5.2). Zenodo, 2026. 
https://doi.org/10.5281/zenodo.19183845

İstemi, Fuat, Hicret Bağlamında Tarih ve Hadis Metodolojileri, Ankara: Ankara Okulu Yayınları, 2017.



373
İslam
Araştırmaları
Dergisi
56 (2026)
353-375

Dijital Beşerî Bilimler ve İslam Tarihi Araştırmaları: Yöntemler, Projeler ve Geleceğe Dönük Bir Değerlendirme

Khair, Mohammad Mohammad – Majdi Sawalha. “Automated Translation of Islamic Literature 
Using Large Language Models: Al-Shamela Library Application”. Proceedings of the New Hori-
zons in Computational Linguistics for Religious Texts. 53–58. Abu Dhabi: ACL, 2025.

Miller, Matthew L. vd. “Shamela: A Large-Scale Historical Arabic Corpus”, Proceedings of the Langu-
age Resources and Evaluation Conference (LREC) (2016).

Mohammed, Marryam Yahya v.dğr., “Aftina: enhancing stability and preventing hallucination in 
AI-based Islamic fatwa generation using LLMs and RAG”, Neural Computing and Applications 
(2025), 1–26.

Moretti, Franco, Distant Reading, London: Verso, 2013.
Mushfiqur, Rahman v.dğr.. “A Novel LLM-Based Approach for Automated Seerah-Hadith Map-

ping: Connecting Islamic Historical Narratives rough Vector Search and Semantic Analy-
sis”. Muslims in ML Workshop, NeurIPS 2024. Vancouver, 2024.

OpenITI, OpenITI: A Machine-Readable Corpus of Islamicate Texts. 2024, https://zenodo.org/recor-
ds/10007820

Romanov, Maxim. “Computational Reading of Arabic Biographical Collections with Special Refe-
rence to Preaching in the Sunni World (661-1300 CE)”, doktora tezi, Ann Arbor: University of 
Michigan, 2013.

Romanov, Maxim v.dğr., “Important New Developments in Arabographic Optical Character Recog-
nition (OCR)”, al-ʿUṣūr al-Wusṭā 25 (2017), 1–13.

Saraçoğlu, Tuba Nur, “Dijital Beşerî Bilimler Bağlamında İlahiyat/İslâmî İlimler”, İslam Tetkikleri 
Dergisi, 12, 2 (2022): 845–891.

Savant, Sarah Bowen, “About KITAB”. KITAB Project, Erişim: 15 Mart 2026, https://kitab-project.
org/about/

Schreibman, Susan v.dğr. (ed.). A New Companion to Digital Humanities. Chichester: Wiley-Bla-
ckwell, 2016.

Seydi, Masoumeh – Maxim Romanov, al-Ṯurayyā Project: A Gazetteer and a Geospatial Model of the 
Early Islamic World, 2022, https://althurayya.github.io/

Stokes, Peter A. v.dğr., “e eScriptorium VRE for Manuscript Cultures”, Classics@ 18 (2021), htt-
ps://classics-at.chs.harvard.edu/

Tombul, Sema, “Veri Madenciliği Tekniklerinin ve Algoritmik Araştırmaların Hadis İlmine Uygula-
nabilirliği”, Eskiyeni, 44 (2021), 461–474.

Topgül, Muhammed Enes – Ömer Faruk Maden. “Ehl-i Hadis Ders Halkalarının Tespitine Dair Bir 
Metot Teklifi: II. (VIII.) Asrın İlk Yarısı Basra Örneği”. İslam Araştırmaları Dergisi, 45 (2021): 
37–68.

Uğur, Yunus. “Tarihçilik Sahasında Teknolojik İmkânlardan Yararlanma”. Tarih Bilimi ve Metodolo-
jisi, ed. Mehmet Yaşar Ertaş, 377–381. İstanbul: İdeal Kültür Yayıncılık, 2019.

Uğur, Yunus (ed.), Dijital Beşerî Bilimler ve Osmanlı Çalışmaları. İstanbul: VakıfBank Kültür Yayın-
ları, 2023.

Verkinderen, Peter, “Al-Maktaba al-Shamila: A Short History”, KITAB Project Blog (3 Aralık 2020), 
https://kitab-project.org/

Extended Summary

Digital Humanities and Islamic History Research: Methods, Projects, and a 
Future-Oriented Assessment

e digital humanities (DH) have emerged as a transformative interdisciplinary 
approach that systematically integrates information technologies into humanities 
research. is article examines the methodological opportunities the digital humanities 
offer to Islamic history research through a survey of existing projects, evaluates the 
current state of the field in Turkey, and proposes a future-oriented research agenda. 
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e central research question addressed is twofold: through which methodological 
tools can the digital humanities contribute to Islamic history research, and how will 
these tools shape the future of the field?

e study begins by examining the conceptual framework of the digital humanities, 
tracing its origins to Roberto Busa’s 1949 concordance project on the works of omas 
Aquinas, and to Franco Moretti’s subsequent formulation of “distant reading.” It argues 
that close reading and distant reading are complementary rather than mutually exclusive 
methods: distant reading does not replace the philological depth of close reading but 
makes visible the macro-level patterns, structural transformations, and cross-textual 
linkages that close reading alone cannot detect. Digital tools thus enrich and scale the 
traditional historiographical competencies of source criticism and interpretation rather 
than replacing them. e article also addresses the technical challenges specific to Islamic 
Studies, notably connected Arabic letters, diacritical variation, and the multilingual 
character of the field’s written heritage (Arabic, Persian, Ottoman Turkish, Urdu, Malay), 
and notes that Unicode adoption, specialized OCR/HTR models, and LLM capacity to 
process historical scripts have largely mitigated these obstacles.

e article then surveys five major areas of digital application. First, digital text 
corpora and text mining are examined, with particular attention to the Open 
Islamicate Texts Initiative (OpenITI), which as of 2024 has compiled over eleven 
thousand works and more than two billion words of pre-modern Islamicate texts, with 
substantial representation of biographical and historical-chronicle genres. Methods 
such as sentiment analysis, stylometry, topic modeling, and text-reuse detection are 
discussed, together with the KITAB project’s use of the passim algorithm and its KITAB-
Transform phase, which moves beyond lexical similarity to detect semantic parallels, 
paraphrases, and cross-lingual renderings. Second, biographical databases and social 
network analysis are explored, highlighting Maxim Romanov’s computational analysis 
of approximately thirty thousand biographies in al-Dhahabī’s Tārīkh al-Islām, and the 
pioneering Turkish work of Topgül and Maden on early ḥadīth study circles in Basra.

ird, geographic information systems and spatial analysis are evaluated through 
the al-urayyā Project, which offers a digital gazetteer and geospatial model of 
the early Islamic world, and through Aladağ’s contributions to GIS applications in 
Ottoman history. Fourth, handwritten text recognition technologies for Islamic 
manuscripts are assessed, including the Transkribus and eScriptorium platforms, 
the latter serving as the main component of the OpenITI Arabic-script OCR Catalyst 
Project. Fifth, the article examines artificial intelligence and large language models, 
including the IslamGPT 1.0 project at CILE, the ALLaM and Fanar Arabic-specialized 
models, and applications ranging from the automated translation of 250,000 pages 
of the al-Maktabah al-Shāmilah corpus to LLM-based sīra-ḥadīth mapping. e article 
emphasizes that LLM-based semantic alignment builds upon, rather than replaces, 
an existing Turkish scholarly tradition represented by Mehmet Apaydın and Fuat 
İstemi; what such approaches add is scalability, systematic detection of paraphrased 
narrations, and testing of chronological correlations across very large datasets.

A case-study section presents the islamicatlas.org project (Atlas of Islamic History), 
a Turkey-based initiative that integrates GIS, social network analysis, text mining, 
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and AI-assisted data enrichment on a single platform. e project combines data 
from Bosworth’s New Islamic Dynasties (186 dynasties), al-Ziriklī’s al-Aʿlām (13,940 
biographies), Yāqūt al-Hamawī’s Muʿjam al-Buldān (12,954 geographic records), the 
TDV İslâm Ansiklopedisi (8,528 scholar biographies), and the Brill Encyclopaedia of 
Islam (7,568 entries) into an interactive research and visualization platform operating 
in Turkish, English, and Arabic. A three-stage matching methodology combining 
normalized name comparison, full-name matching, and Levenshtein fuzzy matching 
produced more than 1,400 cross-references between al-Aʿlām and the TDV İslâm 
Ansiklopedisi, a concrete example of computational text mining applied to classical 
Islamic biographical sources.

e Turkish academic context is then assessed. While institutional developments such 
as the Marmara University Digital Humanities Research Center and the VakıfBank 
Kültür Yayınları Ottoman digital humanities series are promising, digital competency 
in theology faculties remains insufficient. e absence of a machine-actionable 
Turkish and Ottoman Islamic history text corpus, the lack of interdisciplinary training 
infrastructure, and the weakness of inter-institutional collaboration mechanisms are 
identified as the principal obstacles to progress.

e article concludes with a set of specific recommendations: positioning close and 
distant reading as complementary methods; establishing sustainable interdisciplinary 
collaboration mechanisms among computer scientists, historians, linguists, and 
specialists in the Islamic sciences; integrating digital literacy into theology and history 
curricula; extending the OpenITI model to Turkish and Ottoman texts; and delimiting 
the role of AI as a research assistant rather than an authoritative interpreter. For 
Turkey specifically, the establishment of a Digital Islamic History Research Network, 
a national digital corpus project, and joint graduate programs between theology and 
engineering faculties are proposed as concrete objectives. e ultimate goal is to relieve 
researchers of mechanical and repetitive tasks so they can focus on interpretation, 
analysis, and the construction of historical meaning. In sum, the digital humanities 
represent a complementary paradigm that expands the methodological horizons of 
Islamic historiography; its fruitful realization depends on open-access digital corpora, 
interdisciplinary collaboration networks, integration of digital literacy into academic 
curricula, and careful attention to the epistemological boundaries of artificial intelligence.

Keywords: Islamic history, Digital humanities, Text mining, Geographic information 
systems, Large language models.
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Şerhu’l-ʿAkāidi’l-ʿAdudiyye (Şerhu’l-Celâl) 
Literatüründeki Nispet Hataları Üzerine 
Notlar

ÜLFER KARABULUT*

Öz

el-Akāidü’l-Adudiyye adlı eser üzerine Celâleddin ed-Devvânî’nin (ö. 908/1502) kaleme 
aldığı Şerhu’l-Celâl, geniş bir coğrafyada etkili olmuş önemli kelam metinlerindendir. 
Eser yazıldığı dönemden itibaren yoğun ilgiye mazhar olmuş; Osmanlı, Acem, Şam, 
Orta Asya ve Hint alt kıtasında pek çok haşiye, tâlik, muhakemat ve tercüme çalışması-
na konu olmuştur. XX. yüzyıla kadar süren bu faaliyet neticesinde Şerhu’l-Celâl üzerin-
den devam eden hacimli bir literatür oluşmuştur. Şerhu’l-Celâl literatüründeki nispet 
hatalarını konu edinen bu çalışmada gerçekte sahibi olmadığı bir müellife nispet edilen 
haşiyeler ve başka bir eser olmasına rağmen Şerhu’l-Celâl haşiyesi ya da şerhi olarak 
kaydedilen eserler hakkındaki hataların tashihi amaçlanmaktadır. Bu hataların tashihi, 
Şerhu’l-Celâl literatürüyle ilişkili çalışmalarda eserlerin yazıldığı coğrafyanın, dönemi-
nin ve müellifinin hatalı tespiti sebebiyle olacak isabetsiz yorumların ve değerlendir-
melerin önünün alınması bakımından önem taşımaktadır. Bu bağlamda tespit edilen 
Yûsuf b. Muhammed Cân el-Karabâğî el-Muhammedşâhî, Câmî el-Mervezî, Mahmûd 
Hasan ve Muhammed b. Hâc Hamîd el-Kefevî’nin Şerhu’l-Celâl haşiyeleriyle ilgili kü-
tüphane kataloglarında ya da ikincil literatürde yer alan hatalı nispetlere dikkat çe-
kilmiş ve gerekçelendirilerek bu hatalar tashih edilmiştir. Ayrıca gerçekte Şerhu’l-Celâl 
haşiyesi olmadığı halde bu literatüre dahil edilen İsmâil Konevî’ye ait eserin, müellifin 
kendi yazdığı Risâle fî ilmihî teʿâlâ’nın şerhi olduğu ortaya konulmuştur.
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Ülfer Karabulut

Notes on the Attribution Errors in the Literature of Sharḥ al-ʿAqāʾid al-ʿAḍudi-
yya (Sharḥ al-Jalāl)

Abstract

Sharḥ al-Jalāl, Jalāl al-Dīn al-Dawwānī (d. 908/1502)’s commentary on ʿ Aqāʾid al-ʿAḍudiyya, 
is one of the most influential kalām texts to have shaped intellectual traditions across a 
wide geographical expanse. e commentary received intense attention from the time it 
was written, becoming the subject of numerous super-commentaries (ḥāshiya), glosses 
(taʿlīq), comparative studies (muḥākamāt), and translations in the Ottoman, Persian, 
Syrian, Central Asian, and Indian Subcontinent scholarly milieus. is intellectual 
activity, which lasted until the twentieth century, produced a substantial literature. 
is study focuses on correcting attribution errors within that literature. It aims to 
rectify misattributions concerning (1) super-commentaries mistakenly ascribed to an 
author who did not actually write them, and (2) works mistakenly registered as a super-
commentary or commentary on the Sharḥ al-Jalāl when they are, in fact, on different 
texts. Correcting these errors is crucial for preventing inaccurate interpretations and 
evaluations in studies related to the Sharḥ al-Jalāl literature, which might arise from 
faulty identification of the text’s geography, period, and author. Accordingly, the study 
draws attention to and rectifies the incorrect attributions found in library catalogs or 
secondary literature concerning the super-commentaries on Sharḥ al-Jalāl by Yūsuf 
b. Muḥammad Jān al-Qarabāghī al-Muḥammadshāhī, al-Jāmī al-Marwazī, Maḥmūd 
Ḥasan, and Muḥammad b. al-Ḥājj Ḥamīd al-Kefevī, providing the necessary justifications. 
Furthermore, it demonstrates that the work by Ismāʿīl al-Qunawī, incorrectly included 
in this literature, is actually commentary on the author’s own treatise, Risālah fī ʿilmihī 
taʿālā, and is not a super-commentary on Sharḥ al-Jalāl.

Keywords: al-Kalām, al-Dawwānī, Sharh al-Jalāl, al-Qarabāhgī, Maḥmūd Ḥasan, Jāmī 
al-Marwazī, al-Kafawī, al-Qūnawī.

Giriş

Müteahhirîn döneminin ünlü Eş‘arî kelamcılarından Adudüddin el-Îcî’nin 
(ö. 756/1355) akait metni üzerine Celâleddin ed-Devvânî’nin (ö. 908/1502) 
kaleme aldığı şerh çalışması; Acem, Şam, Orta Asya, Hint alt kıtası ve Os-
manlı coğrafyasında etkili olmuş önemli kelam eserlerinden biridir. Müelli-
fi Devvânî’nin kelam, meşşâî ve işrâkī felsefe ve de tasavvufa tahkik seviye-
sinde vukufiyeti, esere akait metninin ötesinde bir hüviy et kazandırmıştır. 
Şerhu’l-Celâl olarak bilinen bu eser, yazıldığı dönemden itibaren pek çok 
konuda ilmî tartışmaların seyrini de belirlemiştir.  XVII. yüzyıldan itibaren 
Osmanlı medrese müfredatında da yer almış ve Hüseyin b. Hasan el-Hü-
seynî Halhâlî’nin (ö. 1014/1605) haşiyesi ile birlikte iktisadın yukarı sevi-
yesinde okutulmuştur.1 Bu bakımdan yoğun ilgiyle karşılanan Şerhu’l-Celâl, 
onlarca haşiye, tâlik, muhakemat ve tercüme çalışmasına konu olarak geniş 
bir literatürün oluşmasına kaynaklık etmiştir.

1 Uzunçarşılı, Osmanlı Devleti’nin İlmiye Teşkilâtı, s. 23; İzgi,  Osmanlı Medreselerinde 
İlim, I, 72, 73, 78; Fazlıoğlu, “Bi r Medrese Talebesinin Ders ve Kitab Haritası”, s. 217.
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Şerhu’l-Celâl üzerine kaleme alınan çalışmalara bakıldığında eserin ya-
zıldığı dönemi takiben başlamış ve XXI. yüzyıla kadar devam etmiş-
tir. Nitekim Devvânî’nin öğrencilerinden Hakîm Şah el-Kazvînî (ö. 
929/1523’ten sonra), yazdığı haşiyesiyle2 eser üzerine yapılan çalışma-
ların ilk örneklerinden birini ortaya koymuştur. Serbestzâde Ahmed 
Hamdi ise (1864-1939) eserin haşiyelerinden tercih ettiği  bölümleri ve 
zaman zaman kendi açıklamalarını da ekleyerek Şerhu’l-Celâl’i Türkçe’ye 
tercüme3 etmiştir ki bu çalışmalar eserin etki alanının sürdüğü dönemi 
göstermesi bakımından önemlidir. Şerhu’l-Celâl üzerine farklı dönemler-
de ve çeşitli coğrafyalarda çok sayıda çalışmanın yapılmış olması, ilg ili 
literatürde birtakım nispet ve tespit hatalarını da beraberinde getirmiş-
tir. Şerhu’l-Celâl üzerine çalışma yapan müelliflerin doğru tespit edile-
memesi, bu kişilerin yaşadığı dönem ve coğrafyanın da hatalı olarak be-
lirlenmesine, buradan hareketle yapılan değerlendirmelerin ve ulaşılan 
sonuçların isabetsiz olmasına ve eser üzerinden yürütülen tartışmaların 
dönemsel ve bölgesel gelişiminin yanlış değerlendirilmesine sebep ol-
maktadır. Bu minvalde bu çalışmada pek çok araştırmada kaynak olarak 
başvurulan ve devam eden süreçteki çalışmalar için de bu özelliği haiz 
olan Şerhu’l-Celâl literatürüne ait olan eserlerin müelliflerinin doğru 
tespitine yardımcı olunması ve böylece müelliflerin ya da eserlerin ha-
talı tespitini n sebep olacağı isabetsiz değerlendirmelerin önüne geçil-
mesine, İslam düşüncesindeki ilmî gelişim seyrinin sağlıklı bir biçimde 
takip edilmesine ve bölgesel etkileşim ağlarının doğru tespitine katkı 
sunulması hedeflenmektedir. Daha önce Muhammet Ali Koca yaptığı 
çalışmasında Akāidi’l-ʿAdudiyye literatüründeki pek çok hatayı tespit 
ederek tashih etmeye çalışmıştır.4 Ne var ki bu makalede de bazı hatalı 
nispetlerin olması, kütüphane kataloglarında ve diğer ikincil literatür 
çalışmalarında Şerhu’l-Celâl’le ilgili hatalı nispetlerin devam etmesi, il-
gili literatürdeki hatalara tekrar dikkat çekmeyi gerekli kılmıştır. Bu ça-
lışmada hem Şerhu’l-Celâl literatürü özelinde tespit edilebilen beş nispet 
hatasına toplu olarak yer verilecek hem de bunların niçin hatalı nispet 
olarak kabul edildiğine dair gerekçeler ortaya konmaya çalışılacaktır. Bu 
doğrultuda hatalı nispetlerin tespitinde eserlerin içerikleri, mukaddime 
ve ferağ kayıtlarında yer alan bilgiler, biyografik veriler ve yazar-eser 
ilişkisinde kronolojik tutarlılık dikkate alınmıştır.

2 Kazvînî, Hâşiyetü Hakîm Şâh, vr. 1a-112b.
3 Serbestzâde, Şerh-i Celâl Tercümesi.
4 Koca, hem biyobibliyografik eserlerde hem de kendinden önce yapılmış çalışmalar-

daki pek çok nispet hatasını tashih etmiştir (bk. Koca, “Osmanlı’da Akaid Risaleleri”, 
s. 77-94).
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1. Başka Eser Olduğu Halde Şerhu’l-Celâl Haşiyesi Olarak 
Tespit Edilen Eserler

Adudüddin el-Îcî’nin kaleme aldığı eserlerin pek çoğu üzerine bir litera-
tür oluşmuş olması ve bu eserlerin müellife nispetle “Adudiyye” olarak 
kısaltılması, onun farklı eserleri üzerine yapılan çalışmaların birbirine 
karıştırılmasına yol açmıştır. Îcî’nin vaz‘, adâbü’l-bahs ve’l-münâzara ve 
ahlak risaleleri üzerine yapılan çalışmaların kütüphane kataloglarında ve 
biyobibliyografik çalışmalarda Şerhu’l-ʿAkāidi’l-ʿAdudiyye üzerine yapılmış 
bir çalışma olarak kaydedilmesi bu durumun örneği olarak zaman zaman 
karşımıza çıkmaktadır. Ayrıca Teftâzânî’nin Şerhu’l-ʿAkāid’i üzerine yapı-
lan çalışmalar da -Şerhu’l-ʿAkāid isminin benzerliğinden olsa gerek- Şer-
hu’l-ʿAkāidi’l-ʿAdudiyye literatürüyle karıştırılmakta ve bu eser üzerine 
yapılan bir çalışmaymış gibi sunulabilmektedir.5

5 Bu tür hatalı nispetlerin pek çoğunu daha önce Muhammet Ali Koca yukarıda 
işaret edilen çalışmasında tespit ettiği için tekrara düşmemek adına çalışmada 
bu türden hatalara yer verilmemiştir. Diğer taraftan biyobibliyografik eserler-
de ve bazı güncel alışmalarda Cürcânî ve Teftâzânî’ye el-Akāidi’l-ʿAdudiyye şer-
hi nispet edilse de bu müelliflere ait tevsik edilmiş bir nüsha bulunmadığı gibi 
adı geçen müelliflere nispet edilen yazma eserlerin de ya gerçekte müelliflerinin 
farklı olduğu ya da ilgili eserlerin el-Akāidi’l-ʿAdudiyye şerhi olmadığı görülmek-
tedir (Cürcânî ve Teftâzânî’ye el-Akāidi’l-ʿAdudiyye şerhi nispet eden çalışmala-
ra örnek olarak bk. Kâtip Çelebi, Keşfü’z-zunûn, II, 1144; Gümüş, “Cürcânî, Sey-
yid Şerîf ”, s. 136; Yavuz, “el-Akāidü’l-Adudiyye”, s. 216; Cürcânî’ye nispet edi-
len nüshaların durumu hakkında bk. Koca, “Osmanlı’da Akaid Risaleleri”, s. 78). 
Benzer bir durum Teftâzânî’nin torunu Hafîd et-Teftâzânî Seyfeddin Ahmed b. 
Yahyâ el-Herevî hakkında da geçerlidir. Mustafa Akman, kütüphane katalogla-
rına referansla Hafîd et-Teftâzânî’ye Şerhu’l-Celâl haşiyesi nispet etmekte, buna 
karşın herhangi bir yazma ya da matbu eserle bu nispeti doğrulama girişimin-
de bulunmamaktadır (bk. Akman, “Celâleddîn ed-Devvânî’nin Eserleri”, s. 128; 
Hafîd et-Teftâzânî’ye eserin nispeti hakkında bk. Kâtip Çelebi, Keşfü’z-zunûn, II, 
1144; Anay, Celâleddin Devvânî, s. 136). Kataloglarda Hafîd et-Teftâzânî’ye nispet 
edilen nüshalar incelendiğinde ise bunların bir kısmının Şerhu’l-Celâl haşiyesi 
olmadığı diğer bazılarının ise müelliflerinin Hafîd et-Teftâzânî olmadığı görül-
müştür. Teftâzânî ve torunu Hafîd et-Teftâzânî ile ilişkilendirilen Şerhu’l-Celâl 
haşiyelerinin durumu şu şekildedir: Süleymaniye Kütüphanesi’ndeki (Şehid Ali 
Paşa, nr. 2206) nüsha Hafîd et-Teftâzânî’nin, dedesinin Şerhu’l-Muhtasar (Muh-
tasaru’l-meânî) adlı eserine yazdığı haşiye; Esad Efendi’deki (nr. 1153/1) nüsha 
Teftâzânî’nin Şerhu’l-ʿAkāid’ine Hafîd et-Teftâzânî’nin haşiyesi (Eserin içeriği ve 
ferağ kaydındaki bilgiler dikkate alınmıştır); İzmir 112 numaralı nüshadaki ilk 
eser Şerhul-Celâl, ikinci eser ise Halhâlî’nin Şer hul-Celâl haşiyesi; İzmirli İsmail 
Hakkı (nr. 112) nüshasındaki eser Sıddîk Hasan Han Kannevcî’nin Fethu’l-beyân 
adlı tefsirinin VIII. cildi (eser matbu); Topkapı Sarayı Müzesi Kütüphanesi’ndeki 
(III. Ahmed, nr. 1897) nüsha Îcî’nin ʿAkāʾid’i; Millî Kütüphane’deki (Yazmalar, nr. 
1103) nüsha Gelenbevî’nin Şerhu’l-Celâl haşiyesi; Samsun İl Halk Kütüphanesi’n-
deki (nr. 541) nüshada yer alan ilk eser müellifi tespit edilemeyen bir hadis şerhi 
(Fiziksel özelliklerinden mecmuaya eklendiği izlenimi veren eserin baş kısmı ol-
maması sebebiyle müellifi ve esere dair bilgi edilememekle birlikte içeriğinden bu 
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Yukarıda işaret edilen türdeki hatalı nispetlerin yanında mukaddimede 
Devvânî’ye atıfta bulunulması sebebiyle Şerhu’l-Celâl haşiyesi zannedile-
rek bu literatüre dahil edilen eserler de bulunmaktadır. İsmâil Konevî’ye 
(ö. 1195/1781) nispet edilen Hâşiye alâ Şerhi’l-ʿAkāidi’l-ʿAdudiyye adlı 
eser bu tür hatalı nispetlere örnek verilebilir. Bu eser gerçekte Risâle fî 
Şerhi İlmillâh6 olup İsmâil Konevî’nin, kendi çalışması olan Risâle fî il-
mihî teʿâlâ7 üzerine yaptığı şerh çalışmasıdır.8 Pek çok yazma nüshası 
bulunan eser, kütüphane kataloglarında Tahkîkü ilmi’l-kelâm ve tezyîfü 
makāli’l-Celâl,9 Risâle fî beyâni taalluki ilmihî teʿâlâ ale’l-cüzʾiyyât ve’l-kül-
liyât,10 Risâle fî taʿalluki ilmillâhi teʿâlâ bi’l-umûri’l-gayri’l-mütenâhî bi’l-fiʿl11 
gibi farklı isimlerle de kayıtlıdır. Müellif, şerhinin mukaddimesinde telif 
sebebini açıklarken bu eserinde Allah’ın sonsuz şeyleri bilmesini inkâr 
edenlerin görüşleri yanında Devvânî’nin hudus ve ilim bahsinde muhak-
kik âlimlere yönelttiği eleştirilere de cevap vereceğini ve bu görüşlerdeki 
zayıf yönleri ve tutarsızlıkları açıklayacağını belirtmektedir. Bu atıf se-
bebiyle olsa gerek Konevî’nin bu şerhi, bazı kataloglarda ve ikincil litera-
tür çalışmalarda Şerhu’l-Celâl hâşiyesi olarak kaydedilmiştir.12 Bu eserin 
içeriği incelendiğinde Şerhu’l-Celâl üzerine yazılmış bir şerh ya da haşiye 
olmadığı açık bir şekilde anlaşılmaktadır. Nitekim Konevî eserinde bes-
mele, hamdele ve salvele ile ilgili açıklamalarından sonra “لمهᴥ انَّ   فאᴥلم 
-ibaresinin şerhine geçmek ”واحد بאلذات“ ibaresinin ve sonrasında da ”تᴥאلى
tedir.13 Oysa bu ve Konevî’nin bu eserinde şerh düştüğü diğer ibareler 
Şerhu’l-Celâl metnine ait değildir.

eserin hadis şerhi olduğu anlaşılmaktadır), on üçüncü varaktan başlayan ikinci 
eser Nasrallah’ın Kādî Mîr’in Hidâyetü’l-hikme şerhi üzerine yazdığı haşiye (Ferağ 
kaydındaki nottan ve eserin içeriğinden teyit edilmiştir), 51b’den başlayan üçün-
cü eser Mahmûd Hasan’ın Şerhu’l-Celâl haşiyesi; Amasya Beyazıt İl Halk Kütüp-
hanesi’ndeki (nr. 906) nüshada Hafîd et-Teftâzânî ile ilişkilendirilen beşinci eser 
Mahmûd Hasan’ın Şerhu’l-Celâl haşiyesi; Manisa İl Halk Kütüphanesi’ndeki (nr. 
5778) nüsha Hafîd et-Teftâzânî’ye ait Şerhu Tehzîbü’l-mantık ve’l-kelâm; Nevşehir 
Damad İbrâhim Paşa İl Halk Kütüphanesi’ndeki (nr. 402) nüsha Teftâzânî’nin 
Şerhu Muhtasari’l-müntehâ haşiyesi.

6 Konevî, Risâle fî Şerhi ilmillâhi teâlâ, vr. 38b-67a.
7 Konevî, Risâle fî ilmillâhi teâlâ, vr. 29b-32a.
8 Karabulut, “İsmâil Konevî’nin Devvânî’ye Karşı Kelâm Geleneği Savunusu”, s. 241-

242.
9 Konevî, Tahkîkü ilmi’l-kelâm, vr. 43b-47b.
10 Konevî, Risâle fî beyâni taalluki ilmihî teʿâlâ ale’l-cüzʾiyyât ve’l-külliyât, vr. 81b-104a.
11 Konevî, Risâle fî taalluki ilmillâhi teâlâ bi’l-umûri’l-gayri’l-mütenâhî bi’l-fiʿl, vr. 38-86.
12 Konevî, Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, vr. 1b-27a; Koca, “Osmanlı’da Akaid Ri-

saleleri”, s. 85; Sünger, Ef ‘âl-i İ bâd Meselesi, s. 33.
13 Konevî, Risâle fî Şerhi ilmillâhi teâlâ, vr. 30a-b.



382
İslam
Araştırmaları
Dergisi
56 (2026)
377-391

Ülfer Karabulut

2. Nispe ya da İsim Benzerliği Sebebiyle Yapılan Hatalar

Şerhu’l-Celâl literatürdeki tespit edilen hataların bir kısmı, eserlerin ara-
larında nispe ya da isim benzerliği bulunan iki âlimden daha meşhur 
olana nispet edilmesinden kaynaklanmaktadır. Çalışmada ele alınan bu 
tür hatalardan ilki, “Karabâğî” nispesini taşıyan müelliflerle ilgilidir. Şer-
hu’l-Celâl üzerine haşiye kaleme alan Yûsuf b. Muhammed Cân el-Muham-
medşâhî el-Karabâğî (ö. 1035/1626), bazı çalışmalarda Muhyiddin Mu-
hammed el-Karabâğî ile (ö. 942/1535) karıştırılmış ve ona ait Şerhu’l-Celâl 
haşiyesi Muhyiddin Karabâğî’ye nispet edilmiştir.14 Taşköprizâde’nin 
(ö. 968/1561) Devvânî’ye ait Risâle fî isbât-ı vâcib’i şerh ettiğini belirttiği 
Muhyiddin Karabâğî,15 ikincil literatürde Yusuf Karabâğî’ye nazaran daha 
meşhur bir sima olarak karşımıza çıkmaktadır. Bu şöhreti büyük ölçüde 
Hocazâde Muslihuddîn Efendi’nin (ö. 893/1488) Tehâfütü’l-felâsife’si üze-
rine kaleme aldığı Taʿlikāt’ına ve Taşköprîzâde’nin (ö. 968/1561) kendi-
sine nispet ettiği Şerhu İsbâti’l-vâcib adlı esere dayanmaktadır.16 Muhte-
melen Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye’nin yazarı olan Karabâğî de 
bu şöhreti nedeniyle Muhyiddin Karabâğî zannedilmiştir. Oysaki mu-
kaddimede de yer aldığı üzere eser, Yûsuf b. Muhammed Cân el-Karabâğî 
el-Muhammedşâhî’ye aittir.17 Bu şahıs, Devvânî’nin ikinci kuşak öğrencisi 
olan Mirzacan Habîbullah el-Bağnevî’nin (ö. 994/1586) tanınmış talebele-
rindendir. Devvânî’nin görüşlerinin farklı bölgelerde özellikle de Orta As-
ya’da yayılmasına öncülük etmiştir. Eserinde de “üstat” ifadesiyle hocası 
Mirzacan’ın görüşlerine atıfta bulunmuştur18 ki bu atıfları hocasından öğ-
renim gördüğü dersler arasında Şerhu’l-Celâl’in de olduğu izlenimi uyan-
dırmaktadır. Yûsuf b. Muhammed Cân el-Karabâğî, Şerhu’l-Celâl üzerine 
önce Hankāhiyye olarak da bilinen Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye’yi 
kaleme almıştır. İlerleyen süreçte haşiyesine Mirzacan’ın diğer öğrencisi 

14 Arıcı, “Osmanlı’da Kelam ve Felsefe Müfredatları”, s. 370. Kütüphane katalogların-
daki hatalı nispete örnek olarak bk. Muhyiddin Karabâğî, Şerhu’l-ʿAkāʾidi’l-ʿAdudiyye 
(Feyzullah Efendi, nr. 1120/1), vr. 1b-63a; a.mlf., Şerhu’l-ʿAkāʾidi’l-ʿAdudiyye (Feyzul-
lah Efendi, nr. 1120/1), vr. 1b-60b.

15 Taşköprülüzâde, eş-Şakâ’ikü’n-nu‘mâniyye, s. 717-719.
16 Risâle fî İsbâti’l-vâcib’in bu şerhi oldukça yaygın olmasına karşın müellifinin kimliği 

tartışmalıdır. Kütüphane kataloglarında ve ikincil literatürde eser hem Molla Hanefî 
et-Tebrîzî’ye hem de Muhyiddin Karabâğî’ye nispet edilmektedir.

17 Karabâğî, Hâşiye ʿalâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, s. 264 (Atıf verirken yazma üzerin-
deki numaralandırma sistemi dikkate alınmıştır. Bu yazma eserde varaklar değil say-
falar numaralandırılmıştır).

18 Karabâğî, Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, s. 290, 362. Veliyyüddin Cârullah 
Efendi de koleksiyonundaki bu eserin hâmişine düştüğü notta Yûsuf Karabâğî’nin 
“üstat” ifadesiyle hocası Mirzacan’ı kastettiğini belirtmektedir (Karabâğî, Hâşiye alâ 
Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, Cârullah Efendi, nr. 1158, vr. 13a).
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Halhâlî’nin çeşitli eleştiriler yöneltmesi sebebiyle19 Tetimmetü’l-havâşî fî 
izâleti’l-gavâşî20 isimli bir eser daha kaleme almıştır. Her iki eserin yazma 
nüshalarının çokluğu, Yûsuf b. Muhammed Cân el-Karabâğî’nin Osmanlı 
coğrafyasında oldukça etkili olduğunu göstermekteyse21 de yapılan çalış-
malar incelendiğinde bu durumun ikinci literatüre yansıdığını ve bu şah-
sın tanınırlığını arttırdığını söylemek çok mümkün değildir.

Literatürde birbirine karıştırılan bir başka iki âlim ise Muhammed b. Hâc 
Hamîd el-Kefevî (ö. 1168/1754-55)22 ve Muhammed b. Mustafa Hamîd 
el-Akkirmânî’dir (ö. 1174/1760).23 Vefat tarihleri bakımından aralarında 
farklılık bulunan bu âlimlerden babasının ismi “el-Hâc Hamîd” olan ve 
“Kefevî” nispesini kullanan âlim, Kudüs kadılığı görevindeyken vefat et-
miştir. Akkirmânî olarak bilinen ve babasının ismi Mustafa Hamîd olan 
âlim ise Mekke-yi Mükerreme’de kadı olduğu sırada ahirete irtihal etmiş-
tir. Akkirmânî, Esîrüddin el-Ebherî’nin (ö. 663/1265 [?]) Hidâyetü’l-hik-
me’si üzerine Kadı Mîr Hüseyin’in (ö. 909/1503-1504) yaptığı şerh çalış-
masını bazı ilaveler de yaparak tercüme etmiştir. İklîlü’t-terâcim adlı bu 
tercüme çalışması ve iki irâde-yi cüz’iyye risalesi sayesinde diğerine na-
zaran ikincil literatürde daha tanınır bir âlimdir. Hem her iki âlimin is-
minin aynı olması hem de Akkirmânî’nin babasının Hacı Ha mîd Mustafa 
el-Kefevî olarak bilinmesi ve bazı biyografi yazarlarının onun nispesine 
“Kefevî”yi de eklemesi24 sebebiyle olsa gerek bu iki âlim sıklıkla birbiriyle 
karıştırılabilmiştir. Bu durum öyle bir  hal almıştır ki bazan her ikisi tek 
bir kişi olarak kabul edilme hatasına düşülmüş ya da Muhammed b. Hâc 
Hamîd el-Kefevî’ye ait eserler Akkirmânî’ye nispet edilebilmiştir. Ke-
fevî’ye ait olmasına karşın Akkirmânî’ye nispet edilen eserlerden biri de 
Hâşiye ʿalâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye’dir.25 Müellif tâlik olarak nitelediği 

19 Kâtip Çelebi, Keşfü’z-zunûn, II, 1144.
20 Karabâğî, Tetimmetü’l-havâşî, vr. 1b-159b.
21 Karabâğî hakkında ayrıntılı bilgi için bk. Karabulut, Devvânî’de İlâhî İlim, s. 38; Ah-

med - Pourjavady, “Hint Altkıtasında Kelâm”, s. 791.
22 Kefevî’nin vefat tarihi Fındıklılı’ya göre hicrî 1170, Bursalı Mehmed Tâhir’e göre ise 

hicrî 1168’dir (Kefevî hakkında ayrıntılı bilgi için bk. Fındıklılı, Tekmiletü’ş-Şakâ’ik, 
s. 176; Bursalı Mehmed Tâhir, Osmanlı Müellifleri, I, 428-429).

23 Akkirmânî’nin hayatı hakkında bk. Bağdatlı İsmâil Paşa, Hediyyetü’l-ʿârifîn, II, 332; 
Mehmed Süreyyâ, Sicill-i Osmânî, IV, 245-246; Bursalı Mehmed Tâhir, Osmanlı Mü-
ellifleri, I, 224; Kehhâle, Muʿcemü’l-müellifîn, III, 719.

24 Kehhâle, Muʿcemü’l-müellifîn, III, 719.
25 Eserin hatalı olarak Akkirmânî’ye nispet edildiği yerler için mesela bk. Akkirmânî, 

Hâşiye alâ Şerhi’d-Devvânî ale’l-ʿAkāʾidi’l-ʿAdudiyye, Hafîd Efendi, nr. 148, vr. 1b-168a; 
a.mlf., Hâşiye alâ Şerhi’d-Devvânî ale’l-ʿAkāʾidi’l-ʿAdudiyye, Kasîdecizâde Süleyman 
Sırrı, nr. 139, vr. 1b-110b; a.mlf., Taʿlîkât alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, Kılıç Ali Paşa, 
nr. 521, vr. 1b-104b; Koca, “Osmanlı’da Akaid Risaleleri”, s. 85; Sünger, Ef ‘âl-i İbâd 
Meselesi, s. 33, 337.
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bu eserin mukaddimesinde kendi ismini, “el-Kefevî Muhammed b. el-Hâc 
Hamîd” olarak zikretmektedir.26 Ancak Akkirmânî, eserlerinin mukaddi-
mesinde ismini belirtirken “Kefevî” nispesini değil “Akkirmânî” nispesini 
kullanmaktadır.27 Diğer taraftan Akkirmânî’nin biyografisini veren kay-
naklar da ona böyle bir eser nispet etmemektedirler.28 Bu hususlar dikka-
te alındığında Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye’nin Akkirmânî’ye değil 
Kefevî’ye ait olduğu anlaşılmaktadır.

Daha meşhur bir sima ile karıştırılan bir diğer âlim, vefat tarihi tam olarak bi-
linmeyen Câmî el-Mervezî’dir. Bu şahsın Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye 
adlı eseri, bazı çalışmalarda ve kütüphane kataloglarında Molla Câmî olarak 
tanınan Nûreddin Abdurrahman b. Ahmed b. Muhammed el-el-Câmî’ye (ö. 
898/1492) nispet edilerek kaydedilmiştir.29 Devvânî’nin çağdaşı olan Molla 
Câmî, Fâtih Sultan Mehmed (saltanatı: 1444-1446, 1451-1481) tarafından 
İstanbul’a davet edilmiş ve onun isteği ile temel metafizik yaklaşımlar olan 
kelam, felsefe ve tasavvufun mukayesesini yaptığı ed-Dürretü’l-fâḫire adlı bir 
çalışma kaleme almıştır. Çok sayıda divanı da bulunan Molla Câmî; Osmanlı, 
İran, Mâverâünnehir, Horasan, Hindistan ve Balkanlar gibi pek çok coğraf-
yada etkili olmuştur. Bu şöhreti sebebiyle olsa gerek Hâşiye alâ Şerhi’l-ʿAkāʾi-
di’l-ʿAdudiyye’nin mukaddimesinde ismini “Câmî” olarak belirten müellif, 
Molla Abdurrahman-ı Câmî zannedilmiştir. Ancak Devvânî’nin Şerhu’l-Celâl’i 
ömrünün sonlarında hicrî 905  yılında yazdığı30 bilindiğinden Molla Câmî’nin 
bu eser üzerine haşiye yazması ihtimalden uzak görünmektedir. Bu haşiye-
nin asıl müellifi hakkındaki bilgiler ise oldukça kısıtlıdır. Bu müellifle ilgili 
tashih edilmesi gereken bir diğer husus da nispesinin “Muzûrî”31 şeklinde 

26 Kefevî, Hâşiye ʿalâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye, Akkirmânî, Hâşiye, (Kasîdecizâde), 
vr. 1b.

27 Akkirmânî, Risâle-i ʿ Akāid, s. 115 (matbu haline ulaşmak için bk. Hacı Selim Ağa Ktp., 
Aziz Mahmud Hüdâî Efendi, nr. 474/4, s. 115) (Eser aynı zamanda Risâle-i Ef ‘âl-i İbâd 
ve İrâde-i Cüz’iyye -uzun versiyon- olarak da bilinmektedir.); a.mlf., Ikdü’l-Kalâ’id, 
Zeynelzade, 107, vr. 1b; a.mlf., Ikdü’l-leâlî, Ulucami, nr. 3534/20, vr. 179b; a.mlf., Risâ-
le fi mesâili’l-kelâmiyye, Reşid Efendi, nr. 312, vr. 1b; a.mlf., İklîlü’t-terâcim, s. 2.

28 Bağdatlı İsmâil Paşa, Hediyyetü’l-ʿârifîn, II, 332; Mehmed Süreyyâ, Sicill-i Osmânî, IV, 
245-246; Bursalı Mehmed Tâhir, Osmanlı Müellifleri, I, 224; Kehhâle, Muʿcemü’l-mü-
ellifîn, III, 719.

29 Hatalı nispetlere örnek olarak bk. Câmî, Hâşiye (Şehid Ali Paşa), vr. 80b-132a; a.mlf., 
Hâşiye, (Hasan Paşa), vr. 48b-92b; Kalaycı, “Osmanlı’da Eş’arîlik-Mâturîdîlik”, s. 104.

30  Anay, Celâleddin Devvânî, s. 135.
31 Müellifin nispesinin Muzûrî olarak tespit edildiği yerler için bk. Muzûrî, Hâşiye, Ve-

liyyüddin Efendi, nr. V2003/2, vr. 101b-167a; a.mlf., Hâşiye, Veliyyüddin Efendi, nr. 
V2002/2, vr. 69b-123a. Veliyyüddin Efendi, V2003/2 numaralı nüshada eserin ismini 
belirtmek için düşülen notta müellifin nispesi “Mervezî” şeklinde olmasına karşın 
katalogda “Muzûrî” şeklinde kaydedilmiştir (Muzûrî, Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿA-
dudiyye, Veliyyüddin Efendi, nr. V2003/2, vr. 101a).
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okunmasıdır. Her ne kadar yazma nüshaların derkenarına32 ya da zahriye say-
falarına düşülen notlarda33 müellifin nispesinin bu şekilde okunmasına im-
kân tanıyan bazı yazım şekilleri göze çarpsa da aynı nüshaların diğer derkenar 
notlarında34 ya da eserin farklı nüshalarındaki zahriye notlarında müellifin 
isminin “Mervezî” olduğunu gösteren imlalar bulunmaktadır. Bu bakımdan 
“Muzûrî” şeklinde okumaya yönlendiren yazım şekillerinin, “ze” harfindeki 
noktanın “ra” harfine kaydığı şeklinde değerlendirilmesi daha isabetlidir.

3. Kütüphane Kataloglarındaki Bilgilerin Tahkik 
Edilmemesinden Kaynaklanan Hatalar

Şerhu’l-Celâl haşiyelerinden Mahmûd  Hasan’a ait olan Hâşiye alâ Şer-
hi’l-ʿAkāʾidi’l-ʿAdudiyye de müellifinin kim olduğu hakk ında karışıklık ya-
şanan bir diğ er eserdir. Türkiye yazma eser kütüphanelerinde dikkate de-
ğer sayıda nüshası bulunan eserin müellifi, bazı kütüphane katalogların-
da “Mahmûd Hasan el-Kürdî” olarak35 diğer bazılarında da “Mahmûd b. 
Hasan el-Mağnisavî el-Hanefî” olarak kaydedilmiştir.36 Kütüphane kata-
loglarındaki bu bilginin yönlendirmesinin etkisiyle olsa gerek bazı ikincil 
literatür çalışmalarda da bu eserin müellifi, Kara Mahmûd el-Mağnisavî 
(ö. 1222/1807) olarak kabul edilmiştir.37 Ancak  eserin müellifinin Mah-
mûd b. Hasan el-Mağnisavî olması ihtimal dahilinde değildir. Zira Meh-
med Emîn el-Üsküdârî (ö. 1149/1736) tarafından Şerhul-Celâl’in ilim bah-
si üzerine kaleme alınan Şerhu Mebhasi’l-ʿilm min Şerhi’l-ʿAkāʾid adlı eserde 
bahsi geçen haşiyeye atıfla Mahmûd Hasan’ın iki görüşü değerlendirmeye 
alınmaktadır.38 Hâmişteki minhüvât notunda da bu görüşlerin Mahmûd 

32 Üsküdârî, Şerhu Mebhasi’l-ʿilm, vr. 17a, 20a.
33 Müzûrî, Hâşiye ale’l-Celâl, vr. 89a; Câmî, Hâşiye (Haraççıoğlu), vr. 1a; Mervezî, Hâşiye, 

(Süleymaniye), nr. 752/1, vr. 1a; a.mlf., Hâşiye (Laleli), vr. 1a -Bu nüshada iki eser yer 
almakta olup biri Câmî el-Mervezî’nin haşiyesi, diğeri ise Muhammed Emîn eş-Şir-
vânî’nin Şerhu’l-Celâl’in dîbâcesine yazdığı haşiyedir. Bu sebeple olsa gerek katalogda 
müellif Muhammed Emîn şeklinde kaydedilmiştir. Diğer taraftan buradaki son iki 
nüsha ve diğer bazı nüshalarda eserin baş kısmı, müellifin ismini “Câmî” olarak zik-
rettiği mukaddime de dahil, eksiktir ve “kavlühû er-resûl” ibaresinden başlamaktadır.-

34 Üsküdârî, Şerhu Mebhasi’l-ʿilm, vr. 21b.
35 Eserin müellifinin bu şekilde kaydedildiği nüshalara örnek olarak bk. Kürdî, Hâşiye 

(Laleli), vr. 1-59b; a.mlf., Hâşiye (Selimiye), vr. 1b-53a.
36 Eserin müellifinin bu şekilde kaydedildiği nüshalara örnek olarak bk. Mağnisavî, Hâ-

şiye (Ayasofya), vr. 182b-217a; a.mlf., Hâşiye (Murad Molla), vr. 86b-125a; a.mlf, Hâşiye 
(Süleymaniye), vr. 51b-78b.

37 Kalaycı, “Mâtürîdî-Hanefî Aidiyetin Osmanlı’daki İzdüşümleri”, s. 60; a.mlf., “Os-
manlı’da Eş’arîlik-Mâturîdîlik”, s. 104-105; a.mlf., “18. Yüzyıl Osmanlı Dinî Düşün-
cesinde Mâturîdîlik Vurgusu”, II, 89.

38 Üsküdârî, Şerhu Mebhasi’l-ʿilm, vr. 11b15-21-12a1, 13a11-20; krş. Mahmûd Hasan, Hâşiye 
alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye (Lâleli), vr. 47a9-16; 47a17-19-47b1-8.
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Hasan’a ait olduğu açıkça belirtilmektedir.39 Hacı Selim Ağa Kütüpha-
nesi’ndeki (Kemankeş Emîr Hoca, nr. 323) bu yazma, müellif nüshasıdır 
ve yazı karakteri ve mürekkep metinle aynı olduğundan minhüvât notu 
da müellife aittir. Bu nüshanın ferağ kaydında yer alan bilgilerden Üskü-
dârî’nin eserini, hicrî 1124’te telif ettiği anlaşılmaktadır.40 Buna istinaden 
Üsküdârî’nin atıfta bulunduğu Mahmûd Hasan’a ait hâşiyenin bu tarih-
ten önce kaleme alınmış olması gerekmekte dir. Daha da önemlisi bu ha-
şiyenin Kayseri Râşid Efendi K ütüphanesi’ndeki (nr. 465) nüshası hicrî 
1079 tarihinde istinsah edilmiştir.41 Bu hususlar dikkate alındığında bu 
haşiyenin, hicrî 1222 vefat eden Mahmûd b. Hasan el-Mağnisav î’ye ait ol-
madığı açıktır. Nüshalarının yaygınlığından ve Osmanlı  ulemasının ese-
re atıflarından bu haşiyenin XVII. yüzyılda Osmanlı coğrafyasında dola-
şımda olduğu anlaşılmaktadır. Osmanlı âlimlerinin eserlerinde genelde 
kendilerinden önce Acem ve Şam bölgesinde üretilmiş metinlerdeki gö-
rüşleri eleştirel bir değerlendirmeye tâbi tuttukları dikkate alındığında 
eserin müellifinin Khaled el-Rouayheb’in Muhibbî’den hareketle “Şam’da 
tahkik kapısının açılmasını” ilişkilendirdiği Molla Mahmûd el-Kürdî (ö. 
1073/1663[?]) olma ihtimali güçlenmektedir. Nitekim Abdülganî en-Nab-
lusî (ö. 1143/1731) gibi ünlü simaların da hocası olan42 bu âlimin Şam’da 
Devvânî’nin eserlerini okuttuğu bilinmektedir.43

Sonuç

Çalışmada Şerhul-Celâl literatürüyle ilgili beş yanlış nispet tespit edilmiş 
olup bunların genellikle eserlerin, aralarında isim ve nispe benzerlikleri 
bulunan âlimlerden daha meşhur olanıyla eşleştirilmesi, kütüphane ka-
taloglarındaki hatalı kayıtların etkisi ve eser içeriklerinin yeterince ince-
lenmemesi gibi sebeplerden kaynaklandığı görülmüştür. Bunlardan ilki 
İsmâil Konevî’ye ait Risâle fî Şerhi ʿİlmillâh adlı eserdir. Bu eser bazı kütüp-
hane kataloglarında ve ikincil literatürde Şerhu’l-Celâl üzerine yapılmış bir 
eser olarak kaydedilse de eser incelendiğinde müellifin kendi risalesi üze-
rine yaptığı şerh çalışması olduğu görülmüştür. Tespit edilen diğer hatalar 
eserlerin müellifleriyle ilgilidir. Nispelerinin benzerliğinden kaynaklandığı 
düşünülen bu hatalardan biri Yûsuf b. Muhammed Cân el-Muhammedşâhî 

39 Üsküdârî, Şerhu Mebhasi’l-‘ilm, vr. 11b (minhüvât notu).
40 Üsküdârî, Şerhu Mebhasi’l-‘ilm, vr. 29b.
41 Mahmûd Hasan, Hâşiye alâ Şerhi’l-ʿAkāʾidi’l-ʿAdudiyye (Râşid Efendi), vr. 171b-204b 

(Yazma eserin üzerinde bulunmadığından varak numarası hesaplanarak tespit edil-
miştir).

42 Fındıklılı, Tekmiletü’ş-Şakâ’ik, s. 220-221.
43 Molla Mahmûd el-Kürdî’nin Şam’da ilmî hayatın gelişimindeki etkisi için bk. Rouay-

heb, 17. Yüzyılda İslam Entelektüel Tarihi, s. 38-48.



387
İslam
Araştırmaları
Dergisi
56 (2026)
377-391

Şerhu’l-‘Akaidi’l-‘Adudiyye (Şerhu’l-Celâl) Literatüründeki Nispet Hataları Üzerine Notlar

el-Karabâğî’nin haşiyesinin Muhyiddin Karabâğî’ye nispet edilmesidir. 
Müellifin eseri mukaddimesinde ismini açıkça belirtmesinden hareketle 
eserin, Mirzacan’ın öğrencisi Yûsuf b. Muhammed Cân el-Muhammedşâhî 
el-Karabâğî aidiyeti kesindir. Bu gruptaki bir diğer hatalı nispet, güncel 
çalışmalarda sıklıkla Akkirmânî ile karıştırılan ya da onunla aynı kişi zan-
nedilen Muhammed b. Hâc Hamîd el-Kefevî’nin haşiyesi hakkındadır. Ak-
kirmânî’nin eserlerinin mukaddimesinde Kefevî nispesini kullanmaması, 
buna karşın müellifin haşiyenin mukaddimesinde Kefevî nispesini zikret-
mesi, haşiyenin Akkirmânî’ye değil Kefev î’ye ait olduğunu göstermektedir. 
Bir diğer hatalı nispet hayatı hakkında çok fazla bilgi bulunmayan Câmî 
el-Mervezî ile ilgilidir. Haşiyenin dîbâcesinde Câmî isminin zikredilmesi 
bir karışıklığa yol açmış ve eserin müellifi hatalı olarak bazı kütüphane 
kataloglarında Abdurrahman-ı Câmî şeklinde kaydedilmiştir. Bu müellif-
le ilgili bir diğer tashih edilmesi gereken husus ise müellifin nispesinin 
“Muzûrî/Müzûrî” şeklinde değil de “Mervezî” şeklinde olması gerektiği-
dir. Tespit edilen bir diğer hatalı nispet Mahmûd Hasan’a ait haşiyenin 
Mahmûd b. Hasan el-Mağnisavî’ye nispet edilmesidir. Haşiyenin istinsah 
tarihleri ve diğer müelliflerin esere yaptıkları atıflar göz önünde bulundu-
rularak eserin Mahmûd b. Hasan el-Mağnisavî’ye ait olamayacağı sonu-
cuna ulaşılmıştır. Bu haşiyenin hicrî XI. yüzyıl Bilâdışam müelliflerinden 
Mahmûd Hasan el-Kürdî’ye ait olması kuvvetle muhtemeldir.
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Ülfer Karabulut

Extended Summary

Notes on the Attribution Errors in the Literature of Sharḥ al-ʿAqāʾid al-ʿAḍudiyya 
(Sharḥ al-Jalāl)

Jalāl al-Dīn al-Dawwānī’s commentary on ʿAḍud al-Dīn al-Ījī’s ʿaqāʾid has fostered an 
extensive scholarly corpus across a vast geography since its inception. However, the 
work’s widespread acclaim has also led to various authorship misattributions within 
this literature. is research investigates five distinct misattributions detected in 
the Sharḥ al-Jalāl corpus. ese errors are analyzed and corrected based on internal 
content, information extracted from prefaces (muqaddima) and colophons (farāgh), the 
chronological consistency between authors and their works, and available  biographical 
data. e aim of the study is to contribute to the accurate identification of the authors 
of works belonging to the Sharḥ al-Jalāl tradition, which has served —and continues 
to serve— as a key reference source in many scholarly studies. In doing so, the study 
seeks to prevent problems such as the incorrect determination of the period and 
geographical context in which these works were produced, the misinterpretation of 
the historical and regional development of debates conducted through these works, 
and, consequently, the emergence of flawed evaluations and conclusions based on such 
errors.

e first misattribution discussed concerns the work titled Hāshiya ʿalā Sharḥ al-ʿAqāʾid 
al-ʿAḍudiyya, attributed to Ismāʿīl al-Qunawī. In reality, this work is a commentary 
(sharḥ) written by Qunawī on his own treatise concerning the taʿalluq of God’s 
knowledge. It appears to have been mistaken for a study on Sharḥ al-Jalāl because 
the author states in his preface that he intended to respond to Dawwānī’s criticisms 
of theologians. An examination of its content, however, clearly demonstrates that it 
is not a ḥāshiya on Sharḥ al-Jalāl. Nevertheless, this misattribution appears both in 
library catalogues and in secondary literature.

e second misattribution concerns a ḥāshiya on Sharḥ al-Jalāl authored by Yūsuf 
b. Muḥammad Jān al-Karabāghī. In extant scholarship, this author has frequently 
been confused with the more renowned Muḥyī al-Dīn al-Karabāghī, most likely due 
to their shared nisba. However, the author explicitly identifies himself in the preface 
as “Yūsuf b. Muḥammad Jān al-Karabāghī.” He was a student of Mīrzajān Ḥabībullāh 
al-Bāghnawī, who studied under Dawwānī’s disciples and played a pivotal role in the 
dissemination of Dawwānī’s views. roughout his work, Yūsuf al-Karabāghī frequently 
invokes his teacher’s opinions. Furthermore, in response to criticisms directed at him 
by another of Mīrzajān’s students, Ḥusayn Ḥalḥālī, Yūsuf al-Karabāghī authored a 
second ḥāshiya entitled Tatimmat al-ḥawāshī fī izālat al-ghawāshī. e proliferation of 
extant manuscript copies of both works suggests that Yūsuf al-Karabāghī exercised 
considerable influence within the Ottoman intellectual milieu. Nevertheless, this 
influence has not been adequately reflected in modern scholarship, where confusion 
with Muḥyī al-Dīn al-Karabāghī persists.

Another misattribution concerns a work by Muḥammad b. al-Ḥājj Ḥamīd al-Kefewī. 
In the preface to his taʿlīq on Sharḥ al-Jalāl, the author clearly identifies himself as 
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“al-Kefewī Muḥammad b. al-Ḥājj Ḥamīd.” Despite this unambiguous self-identification, 
the work has been incorrectly attributed in some catalogues and modern studies 
to Muḥammad Akkirmānī. is confusion likely arises from the fact that certain 
biographical sources also refer to Akkirmānī with the nisba “Kefewī.” Although they are 
distinct individuals, they have periodically been conflated, and other works authored 
by al-Kefewī have also at times been attributed to Akkirmānī. However, an examination 
of Akkirmānī’s corpus shows that he consistently used the nisba “Akkirmānī,” whereas 
the author of the taʿlīq on Sharḥ al-Jalāl under consideration here adheres strictly to 
the nisba “Kefewī,” thereby providing compelling evidence against the attribution to 
Akkirmānī.

A further misattribution pertains to a ḥāshiya on Sharḥ al-Jalāl by Jāmī Marwazī. In 
the preface, the author identifies himself simply as “al-Jāmī,” and the extant sources 
provide scant biographical information regarding him. is paucity of data appears to 
have led to the erroneous attribution of the work to the renowned poet and scholar 
Mullā Jāmī (Nūr al-Dīn ʿAbd al-Raḥmān al-Jāmī) in certain studies and catalogues. 
However, Mullā Jāmī, a contemporary of Dawwānī, passed away in 898/1492, whereas 
Dawwānī is known to have composed Sharḥ al-Jalāl toward the end of his own life, in 
905 AH. is chronological discrepancy renders it historically implausible for Mullā 
Jāmī to have authored a ḥāshiya on this work. Accordingly, the author must be a 
distinct individual, specifically Jāmī Marwazī. Another point of confusion regarding 
the author’s identity concerns the misreading of his nisba as “Muzūrī.” is reading—
likely influenced by library annotations in certain manuscripts or by marginalia found 
in other ḥāshiyas on Sharḥ al-Jalāl—should be regarded as a scribal error resulting 
from the displacement of the diacritical point from the letter zāy (ز) to rā (ر). Indeed, 
various manuscript copies contain orthographic forms that clearly support the reading 
“Marwazī.”

e final attribution error addressed in this study concerns the ḥāshiya on Sharḥ al-
Jalāl belonging to Maḥmūd Ḥasan. In some library catalogues, the author is identified 
as “Maḥmūd Ḥasan al-Kurdī,” while in others, he appears as “Maḥmūd b. Ḥasan al-
Maghnīsāwī al-Ḥanafī.” Misled by these catalogue entries, some recent studies have 
attributed the work to Kara Maḥmūd al-Maghnīsāwī (d. 1222/1807). However, 
copy number 465 in the Kayseri Raşid Efendi Library was transcribed (istinsākh) 
in 1079 AH. Furthermore, Meḥmed Emīn al-Üsküdārī, who wrote a commentary 
on the section of “knowledge” (ʿilm) in Sharḥ al-Jalāl, cites this work in two places. 
It is known that Üsküdārī composed his work in 1124 AH. Given this timeline, it is 
historically impossible for the ḥāshiya to have been written by Kara Maḥmūd b. Ḥasan 
al-Maghnīsāwī. It is highly probable that the author is Maḥmūd Ḥasan al-Kurdī, who 
lived in the Damascus region during the eleventh century AH.

Keywords: al-Kalām, al-Dawwānī, Sharh al-Jalāl, al-Qarabāhgī, Maḥmūd Ḥasan, Jāmī 
al-Marwazī, al-Kafawī, al-Qūnawī.
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Felicitas Opwis’s book Ethics and Analogy (Qiyās) in 5th/11th Century Islamic 
Legal eory studies a specific but highly meaningful moment in Islamic 
legal theory. e book explores the developments in the understanding of 
analogical reasoning (qiyās) in the highly dynamic eleventh century of the 
common era. In reconstructing these developments, Opwis distinguishes 
between the “sign model” of the analogy’s ratio legis (ʿilla),  which primarily 
sees the ʿ illa as a semantic feature connecting the ruling to any given factual 
situation to which it may be applicable, and the “motive model” of the ratio 
legis, in which, in addition to establishing the effective link between the 
analogy and its outcomes, the ʿ illa also serves to justify or highlight the rule’s 
motive and purpose. Treating the ratio of analogical reasoning as a search 
for the motive underlying each rule, Opwis explains, became more common 
from the eleventh century onward, contrary to earlier periods in which the 
sign model was dominant, a transformation she characterizes as an “ethical 
turn” in the development of the Islamic conception of legal analogy. In 
capturing this meaningful moment in the history of Islamic legal theory, 
Opwis illustrates how these developments were a manifestation of the 
growing role of the ethical concept of benefit (maṣlaḥa) in legal reasoning. 
As such, the book adds to an already extensive body of research that Opwis 
has produced on the concept of benefit in Islamic legal theory.1
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on Legal Change from the 4th/10th to 8th/14th Century. Leiden: Brill, 2010; Felicitas Opwis, 
“New Trends in Islamic Legal Theory: Maqāṣid al-Sharīʿa as a New Source of Law?,” Die 
Welt des Islams 57, 1 (2017): 7–32, https://doi.org/10.1163/15700607-00571P03.
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is new book explores this ethical turn toward a motive theory of 
analogy and tries to draw the complicated links between this turn and 
theological theories in play at the time, all while exploring how this turn 
was, counterintuitively, more associated with the Ashʿarīs, the divine-
command theorists of the Islamic tradition. Opwis describes a paradigm 
shift toward the motive model of ʿ illa most specifically associated with Abū 
Ḥāmid al-Ghazālī (d. 1111). Al-Ghazālī famously developed the idea that 
we know from textual evidence that the sharīʿa serves a set of purposes 
aiming at the achievement of benefit (maṣlaḥa). Corresponding with 
this theory, al-Ghazālī argued that a valid ratio legis and, consequently, 
analogical reasoning, is “appropriate” (munāsib) in that it is designed 
to attain a particular maṣlaḥa. is argument, Opwis explains, signifies 
a turn toward a widely accepted view that analogy involves an inquiry 
into “legislative intent,” led by Ashʿārī scholars and understandable as an 
effort to expand the law into all areas of human life. e wide acceptance 
of this theory, Opwis correctly notes, had wide repercussions for the 
history of Islamic law, extending even into the modern concern for the 
relation of the law to modern nation-states.

e subject of the book’s inquiry is at the intersection of Islamic law, 
ethics, and theology. Opwis points out the difficulty of identifying simple, 
linear relationships between those three intricately linked fields. While 
theology does not predetermine a school’s legal position, theological views 
do inform a jurist’s approach to legal methods and concepts in complex 
ways. e same is true of ethical values: although no one would contend 
the absence of links between legality and goodness in a broad sense, many 
approaches as to how law relates to ethics can be better understood with 
reference to theological positions. Although mindful of the intricate 
connections between these three spheres, the author makes a conscious 
choice to focus on the links between law and ethics specifically, which 
allows a focused reading of the development of this crucial notion of ʾ illa as 
purpose. While such choices are inevitable in any study of such historical 
and theoretical intricacy, the conscious silence on certain concepts that 
would correspond squarely to the field of philosophical theology (kalām) 
leaves some questions unanswered, for example, such fundamental 
questions as the meaning and range of available views on what constitutes 
legislative/divine intent in the context of ethical purpose.

e book’s structure follows the work of five prominent scholars (chapters 
2 through 6) to elucidate in detail their reflections on analogy and its 
ethical dimensions, with the first chapter laying out some of the book’s 
broader theological and ethical background. is systematic focus on 
the thought of each scholar, reflected in the dedication of one chapter to 
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each, is meaningful in itself. Far too often, the thought of classical Islamic 
scholars is explored and deconstructed for the sake of the excavation of 
specific findings that may be of interest to us as contemporary readers; 
in this case, Opwis instead allows us to see the work and thought of each 
scholar as an integrated whole without fragmentation, thus showing 
deference and respect to the integrity of each scholar’s project.

e first chapter addresses the complicated question of how theology 
relates to jurisprudence and, thus, to practical law and ethics. It takes 
the reader through a succinct yet detailed account of major theological 
areas that impact jurisprudential thinking, starting from human ethical 
predisposition or “experience” and moving through views on ethical 
epistemology, the corresponding views on divine revelation, and finally, 
how legal-ethical judgments follow from language. Opwis convincingly 
(and, I think, correctly) argues that the relation between theological 
commitment and jurisprudential positions is neither causal nor linear for 
any jurist or category of jurists. eological views, however, do play a role 
in some areas of jurisprudence, which, in Opwis’s analysis, tends to be 
more apparent when it comes to the interpretation of revelatory language 
regarding which there is some gap or ambiguity. Different theological 
schools have different views on divine speech and whether or not it is 
comparable to human speech, which, of course, are commitments that 
impact the scholar’s attitude in the field of jurisprudence, understood as a 
field fundamentally concerned with hermeneutics.  is analysis helps set 
the stage for Opwis’s analysis of qiyās as a jurisprudential concept at the 
intersection of law, ethics, and theology.

e first scholar whose thought receives an in-depth analysis is the great 
Shāfiʿī-Muʿtazilī al-Qāḍī ʿAbd al-Jabbār (d. 1025). In the second chapter, 
Opwis elucidates ʿAbd al-Jabbār’s account of the ethical, rational, and 
revelation-based (or “religious”) assessment of actions, highlighting, 
against prior accounts, the importance of the attributes, consequences, 
and capacity of the actor in his theory, which, despite its insistence on the 
rational assessment of acts, leaves an important role for revelation-based 
analysis. While he maintains a similarity in form between legal and general 
analogy, ʿAbd al-Jabbār does not view the ratio legis as a necessitating or 
causal factor, but rather as a motivating factor that underlies the ruling 
and acts upon human will. is understanding of ratio legis in analogy 
aligns with the broader understanding of the law as anchored in the 
ethical properties of acts and their consequences, as they pertain to the 
agent’s motivations and choices.

is continuity between the ethical and legal thought of ʿAbd al-Jabbār 
emphasizes divine justice as a central concern animating both his ethical 
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theory more broadly and his conception of analogy and ratio legis more 
specifically. In ʿAbd al-Jabbār’s theory, the law’s (and analogy’s) emphasis 
on beneficial consequences is a manifestation of the ethical continuity 
between the divine and human realms, combined with the deficiency 
of the human will and their inability to constantly act in a way that is 
consistently beneficial without some divine guidance. is continuity can 
also be seen in the thought of Abū l-Ḥusayn al-Baṣrī (d. 1044), on whose 
work Opwis focuses in the following chapter. Al-Baṣrī develops an ethical 
theory focused on benefit and harm and this world, and emphasizes the 
possibility of rational assessment of an action’s ethical value on the basis of 
benefit and harm analysis. Al-Baṣrī’s theory departs from ʿ Abd al-Jabbār in 
anchoring the revelatory assessment of acts in a benefit analysis primarily 
focusing on the afterlife. Like ʿAbd al-Jabbār, however, exploring maṣlaḥa 
and the consequences of actions remains central to his ethical thinking. 
e idea of analogy or qiyas for al-Baṣrī stems from his overall argument 
that it is rational to aim for the maximization of one’s benefit in this and 
the next world, thus further extending ʿAbd al-Jabbār’s idea that ratio legis 
is primarily a motivating factor that drives action. Nonetheless, al-Baṣrī, 
like ʿAbd al-Jabbār before him, largely leaves ethical assessment out of the 
semantic and contextual analysis that allows the jurist to identify the ʿilla 
practically, thus indicating that both adhered to what Opwis had previously 
elucidated as the “sign model” of understanding ʿilla.

With the legal theory of the Ḥanafī-Māturīdī Abū Zayd al-Dabūsī, we 
begin to see a shift toward a more expansive and less text-dependent 
understanding of the inner operation of analogy, at least as compared to 
his Muʿtazilī counterparts. In the fourth chapter, Opwis explains that al-
Dabūsī’s legal-ethical thought, including his understanding of analogy, is 
permeated by a commitment to a worldview that centers divine wisdom. 
God’s wisdom, for al-Dabūsī, manifests in the creation of benefits for His 
creatures and the tools by which they can attain such benefits, including 
human reason and language. us, the substance of the law, as well as its 
tools and various forms, are all different manifestations of such a universal 
design that rests on an all-encompassing wisdom. In line with some of 
his contemporaries, al-Dabūsī was inclined to view the law as entwined 
with a scheme of mundane purposes that prioritize the good of mankind, 
all of which is part of God’s wisdom. at being said, he still insists on a 
revelation-based model of legal obligation and prohibition. In a manner 
reminiscent of al-Ghazālī, al-Dabūsī argues that rational assessing the 
benefits of each action can lead to hypothetical or relative assessments, 
but only through divine revelation can the human mind attain correct 
knowledge of the status of actions. We see a departure from al-Baṣrī’s model 
of ratio legis in al-Dabūsī’s focus on efficacy (taʾthīr) as the way to determine 
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the ʿillaī, which, Opwis notes, is closer to the concept of munāsaba to be 
found in the work of Shāfiʾī-Ashʿarī’s, perhaps most famously in al-Ghazālī. 
While al-Dabūsī does not go as far as anchoring analogy entirely in ethical 
considerations, the focus on efficacy, coupled with his conception of divine 
wisdom, expands the role of benefit in the process of analogy.

e final two chapters study in succession the work of the two prominent 
Shāfiʿī-Ashʿarīs Abū Isḥāq al-Shirāzī (d. 1083) and Imām al-Ḥaramayn 
al-Juwaynī (d. 1085). e juxtaposition of these two contemporaries 
is particularly meaningful for the understanding of the ethical turn 
at the heart of this study. Al-Shirāzī’s legal thought and his idea of 
analogy rest on an understanding of a divine-human relation primarily 
informed by subordination and obedience. is view meant that the 
ethical underpinnings of the law, while al-Shirāzī does not deny them, 
are ultimately both unattainable and irrelevant to the process of 
understanding and expanding (e.g., through analogy) the law. Obedience 
must rest on strict linguistic analysis, and, therefore, the ratio legis 
is essentially a vehicle for linguistic meaning. Although he shared his 
contemporary Ashʿarī’s commitment to divine omnipotence and the 
necessity of revelation-based analysis for legal knowledge, al-Juwaynī 
adopted a wider view of language and, consequently, of the process 
of analogy as it potentially relates to the purposes of the law. Whereas 
al-Shirāzī’s legal reasoning was firmly anchored in linguistic form, al-
Juwaynī’s idea of language focused more on the concepts underlying 
those forms, such as, for example, the idea of necessity underlying the 
imperative form. In that sense, al-Juwaynī’s views on ratio legis, while still 
anchored in revelation, opened the door, through the idea of suitability, 
to the introduction of some element of legal purposes in the process of 
expanding the law through analogy.

Ethics and Analogy is the latest in the long list of valuable studies in which 
Opwis delves into the inner logic of Islamic legal theory and presents a 
welcome addition to her many seminal contributions to our understand-
ing of ideas of benefit and purpose in Islamic legal thought. As one has 
come to expect from Opwis’s work, the book is meticulous and rests on 
careful and reverential (but not uncritical) readings of the five selected 
scholars’ work. e choice to dedicate one chapter to each jurist allows for 
a level of emphasis on the inner connections and guiding threads within 
each scholar’s work that studies structured around broad concepts rather 
than individual scholars cannot provide.

e study is also self-consciously delineated in a number of ways. It is 
strictly focused on the interplay between ethical and legal concepts in 
jurisprudential works on analogy in the eleventh century of the common 
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era, and focuses on the work of a number of prominent scholars. e 
deliberate choice to leave out purely theological discussions leaves some 
potential analyses unexamined, such as, for example, the way in which 
different conceptions of divine will and intent may have been articulated 
with those various models of legal analogy. Another unexplored 
potential consists of the comparative implications of this study on our 
understanding of analogy in legal and ethical theory more broadly.2 For 
its focused, careful, and insightful analysis, this study will be necessary 
reading for students and scholars of Islamic law, legal and ethical theories, 
and intellectual history.

2 For an example of a contemporary work that examines the intersection of legal rea-
soning with ethical ideas of responsibility, see Peter Cane, Responsibility in Law and 
Morality, London: Bloomsbury, 2003, 25–28.
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Klasik sonrası İslam düşüncesi (yaklaşık 600/1200-1300/1900), modern 
felsefe ve düşünce tarih yazımında uzun süre “yaratıcılığın tükendiği” bir 
evre olarak tasvir edilmiştir ki, bu anlatı özellikle oryantalist epistemolo-
jinin şekillendirdiği bir çerçeveye dayanır: “Altın çağ”dan sonra gelen dö-
nem, metinlerin tekrarlandığı, taklidin hâkim olduğu ve özgün fikirlerin 
üretilemediği bir dönemdir. Asad Q. Ahmed’in Palimpsests of emselves: 
Logic and Commentary in Postclassical Muslim South Asia adlı eseri, bu tezi 
hem kavramsal hem ampirik düzeyde sorgulayan en kapsamlı çalışmalar-
dan biridir. Yazar bunu, İslam mantık geleneğinin Hint alt kıtasındaki en 
etkili temsilcilerinden biri olan Bihârî’nin (ö. 1119/1707) Süllemü’l-ulûm 
başlıklı mantık eseri etrafında oluşan şerh literatürünü kavramsal bir çer-
çevede incelemek suretiyle yapar.

Çalışma, girişle birlikte üç kısımdan oluşmakta olup, yüzyıllar boyunca 
Hint medreselerinde (özellikle Nizâmiye müfredatına bağlı çevrelerde) 
ileri düzey mantık öğretiminin temel metni olan Bihârî’nin Süllem’i ve 
onun etrafında teşekkül eden geniş şerh literatürünü incelemektedir. 
Yazar, Süllem’i klasik dönemin ardından Güney Asya’daki mantık söyle-
minin zirve noktasını temsil etmesi, İbn Sînâ’dan Merâga ve Şiraz üzerin-
den Kuzey Hindistan’a uzanan aktarım zincirinin bir ürünü olması ama 
aynı zamanda mantığın yerel bağlamda nasıl dönüştüğünü de göstermesi 
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sebebiyle seçmiştir. Çalışmanın birinci kısmı, Süllem şerh geleneğinin ta-
rihsel gelişimini, bu geleneği üreten entelektüel ağları ve akademik ilişki-
leri ortaya koyarak Bihârî’nin entelektüel biyografisini, doğrudan Süllem 
üzerine yazılmış şerhleri ve özellikle öne çıkan üç şerh (Hamdullah [ö. 
1198/1784], Kādî Mübârek [ö. 1162/1749] ve Molla Hasan [ö. 1199/1784] 
şerhleri) etrafında oluşan haşiye literatürünü ele alır. Aynı kısımda çağdaş 
döneme kadar yazılmış diğer birinci derece şerhlere de değinir. Devamın-
da Süllem’in yapısı, Hindistan’da etkili olmuş klasik mantık ders kitapla-
rıyla ve özellikle de Kâtibî’nin (ö. 675/1276) Şemsiyye’si, Urmevî’nin (ö. 
682/1283) Metâli‘i ve Teftâzânî’nin (ö. 793/1390) Tehzîb’i ile ilişkisi bağ-
lamında incelenir; metnin atıf ağı analiz edilerek açık ve örtük biçimde 
başvurulan otoriteler tespit edilir. Bu bağlamda özellikle Mîr Dâmâd (ö. 
1041/1631) ve el-Ufuku’l-mübîn’i öne çıkmaktadır. Çalışma ayrıca Süllem 
ve şerh geleneğinin, önceki metinlerden yapılan içkin alıntılarla müellifle-
rin kişisel katkılarının birleşimiyle oluştuğunu ve bu sebeple lemmaların1 
eski ile yeninin iç içe geçtiği parçalı bir yapı arzettiğini gösterir. Son ola-
rak, imkânsız konulu önermeler örneği üzerinden şerh geleneğinin metni 
nasıl yorumladığı incelenir ve bir mantık kitabı olarak Süllem’i şekillendi-
ren temel sorunlarla müellifin bu sorunlara yaklaşımındaki genel yönelim 
ve hassasiyetler analiz edilir.

Çalışmanın ikinci kısmı, şerh yazımına dair kuramsal bir çerçeve geliştir-
meyi amaçlayan iki bölümden oluşur. Birinci bölüm, Hindistan’da rasyo-
nel bilimlere dair yapılan son kamuya açık tartışmaya ait arşivler üzerin-
den şerh pratiklerini inceleyerek sözlü ve yazılı kültür arasındaki geçişleri, 
müellif fâilliğinin sürekliliğini, ilmî ağların rolünü ve hoca-talebe ilişkisi-
nin ön metin-üst metin (hypotext–hypertext) dinamiği içindeki işleyişini 
ortaya koyar. İkinci bölüm ise bu tespitleri Süllem ve şerhlerindeki lemma-
lar üzerinden derinleştirerek, ön metnin bilinçli biçimde kapalı ve imalı 
(elusive and allusive) bir yapıya sahip olduğunu ve anlamının gelecekteki 
şerhler aracılığı ile gerçekleştirildiğini savunur. Buna göre şerhin temel 
işlevi okunmaktan ziyade yazılmak olup, her metin hem geçmiş otoriteye 
dayanan hem de şimdiki zamanda etkin bir müelliflik iddiası taşıyan dön-
güsel bir şerh geleneği içinde konumlanır. Yazara göre bu pratik, klasik 
metinler arasılık ya da etkilenme teorileriyle tam olarak açıklanamaz.

Çalışmanın üçüncü kısmında ise Süllem’in parantez içi katkılarla ve ay-
rıntılı açıklamalarla zenginleştirilmiş bir İngilizce çevirisi bulunmaktadır.

Eserin temel tezi klasik sonrası dönemin aslında yaratıcı bir “yeniden ya-
zım” çağına şahitlik ettiği ve bu yeniden yazım sürecinin büyük ölçüde 

1 Şerh çalışmalarında lemma terimi yorumlanmak üzere ana metinden alıntılanan pas-
ajı ifade etmek için kullanılır.
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şerh/haşiye yazıcılığı üzerinden gerçekleştiğidir. Kitabın başlığında geçen 
“palimpsest” (çok katmanlı yazma) kavramı da bu yeniden yazım süreci-
nin doğasını açıklar: geçmiş metinler tamamen silinmeden, yeni yorumlar 
ve tartışmalar onların üzerine inşa edilir. Böylece her bir metin hem bir 
ön metin hem de üst metin olarak kendini ortaya koyar. Başka bir ifadey-
le, her metin (bu ister metin isterse şerh veya haşiye olsun) bir yönüyle 
kendinden önceki metinlerin yeni bir ruhla bir araya gelmesi, bir açım-
lanması, devamı ve yer yer eleştirisi olurken (üst metin), diğer yandan da 
kendi üzerine ve kendisinden hareketle yazılacak olan yeni metinlere bir 
davet ve onların hazırlayıcısı (ön metin) olmaktadır.

Yazara göre şerh, pasif bir açıklama faaliyeti değil, aksine şârihin fâil ol-
duğu bir icradır, etkinliktir (agentive performance). Şârih yalnızca önceki 
otoritelerin söylediklerini aktaran biri değil, onların sesini yeniden sahne-
leyen, hatta belirli bir anlamda onlar adına konuşan bir fâildir. Bu, şerhin 
klasik “okuma-yorumlama” modelinin ötesinde, yazma ve konuşma eyle-
mini merkeze alan diyalektik bir pratik olduğunu ima eder. Şârih, selefle-
rini tarihsel olarak geride bırakmaz; onların sesini bugüne taşır, yeniden 
işler ve böylece geleneği canlı tutar. Bu sebeple şerh, geçmişe sadakatle 
şimdiki zamanda etkin müelliflik arasında kurulan bir gerilim alanı olarak 
işler. Bu fâil ve icracı niteliği sayesinde şerh, sözlü ile yazılı, geçmiş ile ge-
lecek, potansiyel ile fiilî olan arasında sürekli bir hareket halindedir. Şerh 
geleneğinde metin, baştan sona tamamlanmış ve kapalı bir nesne değil-
dir; aksine gelecekteki yorumlar için bilinçli biçimde açık bırakılmış bir 
yapıdadır. Ön metin (metin ya da önceki şerh), potansiyel anlamları içinde 
barındırır ve bu anlamların fiile geçmesi ya da gerçekleşmesi, gelecekteki 
şerhlerin yazımıyla mümkün olur. Şârih bu noktada yalnızca geçmişi açık-
lamaz; o aynı zamanda geçmişin vaadini yerine getiren kişidir. Dolayısıyla 
şerh, zamansal olarak iki yönlü bir fâilliği içerir: Geçmişi fiilîleştirirken 
geleceği de içinde saklar ve çağırır.

Her bir metin yazarı, seleflerinin sesini yeniden canlandırarak yalnızca 
onların metinlerini aktarmaz, aynı zamanda seleflerinin otoritesini kendi 
sesi aracılığı ile bugünde etkin hale getirir. Daha da önemlisi, bu süreç şâ-
rih ile sınırlı kalmaz; ona cevap verenler ve onu savunanlar da kendi hoca-
larının müellif personasını kuşanırlar. Böylece şerh geleneği, bireysel bir 
yazarlık pratiği olmaktan çıkarak, tarihsel olarak biriken bir müelliflik zin-
ciri haline gelir. Her yeni şârih hem kendi hocasının hem de daha gerideki 
otoritelerin sesiyle konuşur; fakat bunu yaparken kendi ilmî ajandasını ve 
konumunu da metne dahil eder. Bu çerçevede şerh ne basit bir taklit ne de 
seleflerle rekabet eden bir yenilik iddiasıdır. Aksine burada ne “etki kay-
gısı” (the anxieties of influence) ne de metinler arasılığın klasik anlamları 
geçerlidir. Çünkü şârih, selefini “aşmaya” ya da “öldürmeye” çalışmaz, onu 
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kendi sesi içinde yaşatır. Şerh, tam da bu sebeple eşik (liminal) bir konum-
da durur: Şârih aynı anda hem talebe hem hoca hem geçmişin taşıyıcısı 
hem de geleceğin kurucusudur. Bu durum, şerh geleneğinin entelektüel 
dinamizmini ve sürekliliğini mümkün kılan temel mantığı, yani otoriteye 
bağlılıkla fâilliğin birlikte işlemesi ilkesini ifade eder.

Eserin literatüre ve alana iki yönden katkı sağladığı söylenebilir: Bir yan-
dan Ahmed, İslam mantık tarihi ve şerh literatürü üzerine yapılan çalış-
maları söylenenleri ve tartışılanları rivayet etmenin yahut yeniden tar-
tışmanın ötesine taşıyarak bu literatür için kavramsal bir çerçeve ortaya 
koymaya çalışır. Diğer yandan yazar bu çabasında yalnızca teorik bir dü-
zeyde kalmayıp teorisini Arapça ve Urduca mantık metinleri, el yazmaları, 
medrese kayıtları üzerinden ayrıntılı bir inceleme ile ve örneklerle destek-
lemeye çalışır. Bu yönüyle kitap hem İslam mantık geleneği hem de klasik 
sonrası entelektüel tarih yazımı açısından paradigmatik bir örnek olarak 
ele alınabilir.

Teorik ve kavramsal çerçeve konusunda yazar önemli bir soruna da dik-
kat çeker: Konu ile ilgili mevcut kuramsal çerçeve çok büyük ölçüde Av-
rupa merkezlidir ve Avrupa entelektüel tarihine özgü bir metin anlayışını 
yansıtır. Bu sebeple başka metin geleneklerine uygulandıklarında onları 
çoğu zaman dönüştürme, hatta metinsel bir şiddete yol açma riski taşır. 
Bu sebeple yazar çalışmasında, dışarıdan hazır teoriler uygulamak yerine, 
incelediği metinlerin kendi iç dinamiklerinden hareketle bir şerh teorisi 
çıkarmayı metodolojik bir ilke olarak benimsediğini belirtmektedir. Ya-
zara göre, geliştirdiği teoriler, ele alınan metin geleneklerine içkindir. An-
cak araştırmasının ileri ve olgun safhalarında, bu içkin teorileri mevcut 
kuramsal literatürle karşılaştırmaya açmış, bunu da çoğunlukla dipnotlar 
aracılığı ile yaparak ana metni teorik tartışmalarla boğmamayı tercih et-
miştir. Bu sebeple yazar, okuru kitabın sonunda verilen zengin ve ayrıntılı 
notlara yönelerek karşılaştırma, eleştiri ve kuramsal derinleştirme yap-
maya davet etmektedir.

Bununla birlikte bu notlardan yararlanmak aslında o kadar da kolay de-
ğildir. Eserin notları mantık, filoloji ve hermenötik gibi alanlarda oldukça 
zengin bir bilgi birikimi sunmaktadır. Ancak bu notlar “son not” tekniği 
ile kitaba konduğu için her seferinde eserin sonuna gidip ilgili notu bul-
mak, okumak ve ardından tekrar metne dönmek, özellikle uzun ve yo-
ğun notlarda okuyucu için yorucu olabilmekte, metnin akıcılığını zaman 
zaman kesintiye uğratmakta ve okuyucunun metinle sürekli bağlantıda 
kalmasını zorlaştırmaktadır.

Buna ek olarak şunu da belirtmek gerekir ki, Palimpsests of emselves 
gerek dil gerekse içerik bakımından kolayca okunacak bir çalışma değil-
dir. Bu bir yönüyle temel alınan eser, yani Süllem’den kaynaklanıyor gibi 
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görünmektedir. Çünkü Süllem de ileri seviye bir mantık metni olup man-
tık meselelerini açıklamak ya da mantıksal sorunlara çözüm üretmekten 
ziyade sorunları (aporia) ortaya atıp okuyucuyu kendi çözümünü bulmaya 
teşvik eder. Bu sorun merkezli metin inşasını şerhler de sürdürmüş ve on-
lar da sorunları açık seçik ve herkesçe anlaşılacak tarzda çözümlemekten 
kaçınmışlardır. Bu olguya yazar, şerh geleneğinin hayatiyetini sürdürme-
sini sağlayan bir mekanizma olarak işaret eder. Hatta kolay ve anlaşılır bir 
şerh olması sebebiyle Molla Mübîn b. Muhib Sihâlvî’nin (ö. 1225/1810) 
şerhi gelenekte öğrencilerin kaçınması gereken bir şerh olarak görülmüş-
tür: Mubînrâ mebîn çün mübîn! (Mübîn şerhine bakma, çünkü o fazla açık-
tır!). Diğer taraftan yazar da özellikle seçtiği örnekler (imkânsız konulu 
önermeler, nefsülemr tartışmaları gibi) ve kullandığı dil ve üslup ile doğ-
rusu konuları daha anlaşılır hale getirmemiş gibi görünmektedir. Bunu 
eserin eleştiriye açık bir yönü olarak kaydedebiliriz.

Öte yandan, yazarın alana diğer bir önemli katkısı da Süllem’in çevirisi ve 
eserin sonunda sunduğu lügatçedir. Bu lügatçe, İslam mantık terimlerinin 
İngilizce karşılıklarını başarılı bir şekilde sunması bakımından oldukça 
değerlidir. Dolayısıyla çeviri, sadece metnin anlaşılmasını kolaylaştırmak-
la kalmayıp, aynı zamanda bu terimlerin doğru kullanımını ve anlamını 
araştırmak isteyenler için başvurulabilecek güvenilir bir kaynak niteliği 
taşımaktadır.

Sonuç olarak çalışmanın şerh geleneğine yaklaşımda metodolojik açı-
dan örnek teşkil ettiğini, filolojik titizlik, teorik derinlik ve sosyal tarih 
perspektifini başarılı bir şekilde bir araya getirdiğini belirtmeliyiz. Yazar, 
klasik sonrası dönemi anlamaya çalışırken modern akademik kategorile-
ri sorgulamakla kalmamış, aynı zamanda alana yeni bir entelektüel tarih 
yaklaşımı da getirmiştir. Palimpsests of emselves, yalnızca Güney Asya 
mantık geleneğini inceleyen bir çalışma değil, aynı zamanda İslam düşün-
cesinin yapısına dair kuramsal bir teklif olarak görülebilir. Titiz çalışması 
ve kavramsal yaratıcılığı ile eser modern İslam entelektüel tarihçiliğinin 
önemli örneklerinden biri olarak görülmeyi hak etmektedir.
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XX. yüzyılın ilk çeyreği, İslam coğrafyası ve Türk dünyası açısından impa-
ratorlukların çözülüşü ve ulus-devletlerin sancılı inşa süreçleriyle karak-
terize edilen derin bir kırılma dönemine karşılık gelmektedir. Bu dönem, 
yalnızca siyasî sınırların yeniden çizildiği bir zaman dilimi değil aynı za-
manda kimliklerin, aidiyetlerin ve kolektif hafızaların ulus-aşırı düzlem-
de yeniden müzakere edildiği tarihsel bir eşiktir. Özellikle 1917 Bolşevik 
İhtilali sonrasında Çarlık Rusyası bakiyesi topraklarda yaşayan müslüman 
toplulukların maruz kaldığı sistematik siyasal baskılar, ideolojik dönü-
şümler ve kültürel travmalar, modern tarihin en kapsamlı zorunlu göç 
hareketlerinden birini tetiklemiştir. Bu bağlamda İdil-Ural bölgesinden 
koparak Mançurya üzerinden “güneşin doğduğu ülke” Japonya’ya sığınan 
Kazan ve Başkırt Türklerinin (Tatar Türkleri) tecrübesi, göç, diaspora ve 
kimlik inşası literatüründe müstesna bir yere sahiptir.

Mevcut akademik çalışmalarda bu göç hareketi çoğunlukla makropoli-
tik dinamikler, devletlerarası stratejik ilişkiler ya da Japonya’nın “Büyük 
Asya” ideolojisi çerçevesinde ele alınmıştır. Oysa Higashitotsu Kutluk 
tarafından yayıma hazırlanan ve Murat Yiğit editörlüğünde literatüre 
kazandırılan Japonya’da Mekteb-i İslamiye (1927-1937) adlı eser, bu tarih-
sel süreci mikro ölçekte, bir eğitim kurumu ve onun etrafında şekillenen 
gündelik hayat pratikleri üzerinden inceleyerek sahaya özgün, içeriden 
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ve antropolojik derinliği olan bir bakış sunmaktadır. Eser, 1937 yılında 
Tokyo Matbaa-yı İslamiye’de basılan ve okulun onuncu yılı münasebetiy-
le hazırlanan Resimler Mecmuası’nın tıpkıbasımı ile günümüz Türkçe’sine 
aktarılmış edisyon kritiğini içermektedir. Bu yönüyle çalışma, nostaljik 
bir okul yıllığının ötesine geçerek sürgün şartlarında varlığını sürdürmeye 
çalışan bir diasporik topluluğun kendini yeniden kurma iradesini belgele-
yen birincil kaynak niteliği taşımaktadır.

Kitabın ve temsil ettiği topluluğun merkezinde, Japonya’daki Türk-Tatar 
diasporasının hem dinî hem de siyasî lideri konumundaki Muhammed Ab-
dülhay Kurbanali (1889-1972) yer almaktadır. Eserin giriş bölümlerinde 
sunulan biyografik veriler, Kurbanali’nin şahsında dönemin trajik ruhunu 
yansıtırken onun liderliğinin rastlantısal bir sürüklenişten ziyade bilinçli, 
uzun vadeli ve kurucu bir vizyona dayandığını göstermektedir. Babası ve 
kardeşinin Kızılordu tarafından kurşuna dizilmesi, kendisinin ise ailesiyle 
birlikte Mançurya üzerinden Japonya’ya iltica etmesi, bu vizyonun hangi 
tarihsel travmalar içinde şekillendiğini açıkça ortaya koymaktadır. Kurba-
nali’nin Tokyo’daki varlığı, topluluğu bir arada tutan karizmatik otorite-
nin somutlaşmış halidir. Metnin satır aralarında, Mekteb-i İslamiye’nin 
yalnızca pedagojik bir girişim olmadığı; kaybedilen “ana vatan”ın manevi 
sınırlarını sürgün mekânında yeniden inşa etmeye yönelik kolektif bir 
çaba olduğu açık biçimde hissedilmektedir.

Çalışmanın literatüre en önemli katkılarından biri, Mekteb-i İslamiye’nin 
kuruluşunu zorunlu kılan sosyolojik dinamikleri somut verilerle görünür 
kılmasıdır. Japonya’ya yerleşen ilk kuşak Tatar Türkleri, çocuklarının kısa 
sürede Japon diline ve kültürel kodlarına yönelmesi karşısında ciddi bir 
asimilasyon kaygısı yaşamışlardır. Aile içi iletişimde ana dilinin geri plana 
itilmesi ve Japoncanın baskın hale gelmesi bu kaygıyı derinleştiren temel 
unsurlardan biridir. Bu tehdide karşı başlangıçta başvurulan yöntemler 
ve karşılaşılan zorluklar eserde çarpıcı verilerle aktarılmaktadır. Bazı aile-
lerin çocuklarını dinî ve millî eğitim alabilmeleri için Tokyo’dan yaklaşık 
3100 kilometre uzaklıktaki Harbin’e göndermeyi denemesi, diasporik ça-
resizliğin bir göstergesidir. Ancak bu yöntemin aylık maliyetinin 60.000 
yen gibi sürdürülemez bir seviyeye ulaşması, bu çözümü fiilen imkânsız 
kılmıştır (s. 72). Küçük yaştaki çocukların ailelerinden ayrılması ise pe-
dagojik ve sosyal travmaları beraberinde getirmiştir. Bu ekonomik ve 
kültürel sıkışmışlık, 1927 yılında Tokyo’da yerel, sürdürülebilir ve kendi 
müfredatına sahip bir eğitim kurumunun kurulmasını zorunlu kılmıştır.

Mekânsal sosyoloji açısından eser, topluluğun Japon toplumundaki sta-
tü dönüşümünü de belgelemektedir. Eğitim faaliyetlerinin başlangıçta 
Shin Okubo semtinde, yalnızca üç tatamilik (minder) son derece sınırlı bir 
alanda yürütülmesi, grubun geçici ve kırılgan konumunu yansıtmaktadır 
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(s. 73). Buna karşılık okulun kısa sürede Tomigaya gibi Tokyo’nun en 
prestijli bölgelerinden birine taşınması, Tatar Türklerinin Japon kamusal 
alanındaki görünürlüğünün ve kabulünün arttığını göstermektedir. İm-
parator Meiji Bahçesi’nin güneybatısında, Japon generaller ve üst düzey 
bürokratların ikamet ettiği bir muhitte müstakil bir binaya ve mescide 
sahip olunması (s. 77), topluluğun geçici sığınmacı statüsünden kalıcılık 
iddiasına geçişinin mekânsal bir göstergesi olarak okunmalıdır.

Pedagojik açıdan eserin en dikkat çekici yönü, eğitimin asimilasyona kar-
şı içe kapanmacı bir savunma aracı olarak değil entegrasyonu mümkün 
kılan sentezleyici bir mekanizma olarak kurgulanmış olmasıdır. Kitapta 
yer alan “Japonya memleketi, çocuk eğitiminde dünyada birincidir” ifade-
si (s. 102), Tatar Türklerinin Japon modernleşmesine duyduğu hayranlığı 
ve pragmatik yaklaşımı ortaya koymaktadır. Eğitimde Japon pedagojik 
yöntemleri benimsenirken müfredatın içeriği Türk-İslam kimliğinin ko-
runmasına odaklanmıştır. Kur’an-ı Kerim, akait ve fıkıh gibi dinî ders-
lerin; Tatarca, edebiyat ve tarih gibi millî derslerin; matematik, coğrafya 
ve yabancı diller gibi modern derslerle birlikte verilmesi (s. 79), bu hibrid 
eğitim modelinin somut yansımasıdır. Bu yapı, İsmail Gaspıralı’nın usûl-i 
cedit anlayışının Uzakdoğu’daki bir izdüşümü olarak değerlendirilebilir.

Eserde sunulan öğretmen kadrosu bilgileri, topluluğun entelektüel kapa-
sitesini de ortaya koymaktadır. Kadın öğretmenlerin aktif rol üstlenmesi, 
eğitimin cinsiyet temelli bir ayırıma indirgenmediğini göstermektedir (s. 
89). Kız öğrencilerin Japon hocalardan ikebana (çiçek düzenleme sanatı) 
dersi alması, erkek öğrencilerin matbaacılık öğrenmesi (s. 94), eğitimin 
gündelik hayatla ve yerel kültürle temas halinde yürütüldüğünü göster-
mektedir. Bu durum, diasporik toplulukların entegrasyon ile asimilasyon 
arasında kurdukları hassas dengeyi anlamak açısından öğreticidir.

Eserin görsel malzemesi, çalışmayı salt metinsel bir anlatının ötesine ta-
şımaktadır. Özellikle Matbaa-yı İslamiye’nin kuruluşuna dair aktarılan 
ayrıntılar, mikrotarihçilik açısından büyük önem taşımaktadır. Harflerin 
Türkiye’den temini, gümrükte yaşanan kriz ve Japon bürokratların deste-
ği ile bu sorunun aşılması (s. 85), topluluğun Japon bürokrasisiyle kurdu-
ğu ilişkileri göstermektedir. Matbaanın faaliyete geçmesiyle Japonya’da 
ilk Kur’an-ı Kerim’in basılması, okulun kültürel misyonunun en somut 
çıktılarından biridir. Fonograf kayıtları, millî figürlerin görselleri ve duvar 
süslemeleri (s. 96), okulun aynı zamanda bir kültürel bellek mekânı olarak 
işlev gördüğünü ortaya koymaktadır.

Sosyal tarih açısından kitap, doğum, sünnet ve evlilik gibi geçiş ritüelle-
rine dair sunduğu ayrıntılarla dikkat çekmektedir. Modern Japon hasta-
nelerinin tercih edilmesi ya da sünnet işlemlerinin Japon doktorlar tara-
fından gerçekleştirilmesi, dinî hassasiyetlerle modern pratikler arasında 
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kurulan pragmatik uyumu yansıtmaktadır. Buna karşılık evliliklerde din-
daş ve milletdaş olma şartının korunması (s. 104), etnik sınırların muha-
fazası konusunda gösterilen kararlılığı göstermektedir. Bu durum, kim-
liğin hangi alanlarda esnek, hangi alanlarda katı biçimde korunduğunu 
açıkça ortaya koymaktadır.

Eserin satır aralarında dönemin Japon siyaset çevreleriyle kurulan ilişki-
lere dair önemli ipuçları da bulunmaktadır. Okulun resmiyet kazanması 
ve devlet yetkililerinin etkinliklere katılımı, Mekteb-i İslamiye’nin Japon 
devleti nezdinde meşru bir kurum olarak kabul edildiğini göstermektedir 
(s. 76). Özellikle panasyacılık ideolojisinin önde gelen isimlerinin okul fa-
aliyetlerinde yer alması, Tatar Türklerinin Japonya’nın Asya siyasetindeki 
sembolik ve stratejik konumunu düşündürmektedir.

Eleştirel açıdan bakıldığında, eserin dayandığı metnin bir hatıra kitabı ol-
ması bazı sınırlılıkları beraberinde getirmektedir. Topluluk içi gerilimler, 
başarısızlıklar veya ekonomik zorluklar sınırlı ölçüde yer bulmaktadır. 
Bununla birlikte, öğretmen listeleri, ders programları ve malî verilerin 
şeffaf biçimde sunulması, çalışmayı güçlü bir birincil kaynak haline ge-
tirmektedir.

Sonuç olarak Japonya’da Mekteb-i İslamiye (1927-1937), Uzakdoğu’daki 
Türk diasporasına dair şimdiye kadar ihmal edilmiş bir alanı aydınlat-
makta; bir topluluğun dilini, dinini ve kültürünü koruma mücadelesinin 
duygusal bir refleksin ötesinde, kurumsal ve rasyonel bir süreç olduğunu 
ikna edici biçimde ortaya koymaktadır. Bu eserin günümüz Türkçesine ka-
zandırılması, tarihsel hafızanın canlı tutulması adına son derece kıymetli 
bir katkıdır.
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10 Ekim 1943 tarihinde Şam’da doğdu. Üç kıtaya yaptığı rihleler ve 108 cilt 
külliyatla, 24 Şubat 2026’da Küveyt’te vefat etti ve böylece son rihlesini ta-
mamladı. Akademik titri yerine tercih ettiği unvanıyla “eş-Şeyhu’l-İmâm 
Hîtû”, klasik İslamî ilimler geleneğini muhafazaya çabalayan ve modern 
dünyada sürdürmenin imkânlarını zorlayan, Eş‘arî-Şâfiî çizgisine aidiye-
tiyle maruf bir âlimdir.

Hîtû, ilk ve orta öğrenimini Şam’da tamamladı. Lise yıllarında bilimsel ve 
teknik konulara merakı sebebiyle Almanya’da eğitim görmeyi planlarken, 
ilerleyen yıllarda ilmî temayülünde belirgin bir dönüşüm yaşadı ve İslamî 
ilimlere yöneldi. Aynı dönemde Mahmud Şeltût gibi Ezher hocalarını 
radyodan takip etmesi, İslamî ilimlere olan ilgisini daha da arttırdı. İlgi 
alanındaki bu radikal dönüşümden ailesi haberdar olduğunda, babasının 
güçlü muhalefetiyle karşı karşıya kaldı.

Hîtû’nun lise mezuniyetine denk gelen 1961 yılında, Birleşik Arap Cum-
huriyeti’nden askerî bir darbe neticesinde ayrılan Suriye, Mısır’la olan 
siyasî birliğini sona erdirmişti. Söz konusu siyasî istikrarsızlık, Hîtû’nun 
babasının bu olumsuz tavrının arka planını teşkil eder. Ailesinden bek-
lediği desteği göremediği için Ezher hayalini gerçekleştiremeyen Hîtû, 
kendi isteği ile Şam Üniversitesi Şeriat Fakültesi’ne kaydoldu. Ancak ba-
basının baskısıyla bu fakülteden de ayrılarak Edebiyat Fakültesi Jeoloji 
Bölümü’ne geçiş yapmak durumunda kaldı.

Vefeyat / Obituary
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Babasının inatçı ve sert tabiatını miras alan Hîtû, Ezher’de eğitim görme 
hedefinden vazgeçmedi. Ramazan el-Bûtî’nin babası Molla Said’den, ilim 
tahsili için anne ve babanın rızası olmaksızın Ezher’e gitmenin dinî meş-
ruiyetine dair bir fetva aldı. Bisikletini, kitaplarını ve pul koleksiyonunu 
satarak yol parasını temin etti ve Kahire’ye gitmek üzere evden ayrıldı. 
Bu gelişmelerin ardından ailesiyle ilişkileri tamamen koptu ve Hîtû için 
yaklaşık yirmi ay sürecek olan ağır bir maddi imkânsızlık ve yalnızlık dö-
nemi başladı. Bu sıkıntılı dönemde kendini biraz olsun rahatlatan Ezher 
başarı bursuyla alacağı yeni cübbesini, ömrünün sonuna kadar büyük bir 
ihtimamla muhafaza ederek evlatlarına, ebediyete irtihalinden sonra ke-
fenlenmesinde kullanmalarını vasiyet etti. Bu sırada Ezher’in Suriye’den 
gelen kıdemli öğrencileri arasında bulunan Nûreddin Itr ve Fahreddin 
Kabâve gibi isimlerin rehberliği yanında, zaman zaman ziyaretleştiği Ra-
mazan el-Bûtî’nin maddi-manevi yardımları da Hîtû’yu desteksiz bırak-
madı.

Hîtû’nun Ezher’e intisabı, kurumun büyük bir müfredat buhranı yaşadığı 
ve bu noktada köklü yeniliklere kapı araladığı yıllara tevafuk etmektedir. 
Dönemin Cumhurbaşkanı Abdünnâsır’ın tatvîr adı verilen eğitim politi-
kaları muvacehesinde, Ezher bünyesinde yeni fakülteler kurulmuş, Şeriat 
Fakültesi “Kanun ve Şeriat” Fakültesi’ne tahvil edilmiş ve müfredatında 
da esaslı değişiklikler yapılmıştır. Ezher’in aslî hüviyetine halel getirdiği 
düşünülen bu tatvîr hareketi, İslam dünyasının güçlü tepkisiyle karşılaş-
mış, dış baskılar sebebiyle kadim Ezher müfredatının işleneceği yeni bir 
bölüm açılmıştır. Yeni bölümün müfredatına Mustasfâ ve Şerhu İbn Akîl 
gibi klasik metinler de ilave edilmiştir. Hîtû, klasik ilimlere duyduğu işti-
yakı sebebiyle derakap bu yeni bölüme geçiş yaptı.

Hîtû’nun Ezher’deki ilk yirmi aylık gurbet ve tahsil hayatının ardından, 
Molla Said’in ara buluculuğu neticesinde babasının kendine yönelik menfi 
tutumu nihayet kırıldı. 1965 yılında, ilk defa sılaya döndüğünde, Şam’ın 
önde gelen ilim insanlarının bu genç Ezherli’yi bizzat ziyarete gelmesi, 
babası için büyük bir iftihar vesilesi oldu. O günden sonra Hîtû’nun en 
büyük hamisi olan babası, “Doktoranı bitirmeden önce maişet derdine dü-
şüp çalışırsan sana hakkımı helal etmem. Ben hayatta olduğum müddetçe 
ilim dışında başka hiçbir meşgale ile ilgilenmeyeceksin” diyerek her türlü 
dünyevi kaygıdan azade kıldığı oğlunun tamamen ilmî çalışmalarına yo-
ğunlaşmasını mümkün kıldı.

Suriye dönüşü Ezher’de müfredatın sığlaştırıldığını, Mustasfâ gibi ileri se-
viye eserlerin yerini Varakāt gibi başlangıç metinlerine bıraktığını gören 
Hîtû, hayal kırıklığı ile Hindistan’a gitmeyi düşünse de Bûtî’nin tavsiye-
siyle Mısır’da kaldı. Kurumsal eğitimin yetersiz kaldığı noktaları telafi 
etmek için her ilmin otorite isimlerinden hususi dersler aldı. Aralarında 
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Mustafa ve Abdülganî Abdülhâlik kardeşlerin de bulunduğu on iki1 hoca-
dan on yıl boyunca ders aldı ve on binlerce sayfalık mahtut eseri istinsah 
etti. Mütekellim usul geleneğinde derinleşen Hîtû, bu yoğun yönelimin 
tabii bir meyvesi olarak doktora tezini Ebû İshak eş-Şîrâzî’nin usul dü-
şüncesi üzerine hazırladı ve 8 Mart 1973’te doktora derecesini aldı. Mezu-
niyet yılında Gazzâlî’nin Menhûl’ü ve İsnevî’nin Temhîd’ini tahkik ederek 
neşretmesi, onun klasik literatürle iştigalinin en somut nişanesidir.

Kahire’deki on yıllık tahsil hayatını müteakip, muhtemelen Suriye’deki 
siyasî istikrarsızlık ve Baas diktası sebebiyle rotasını Suudi Arabistan’a 
çevirdi. Burada Muhammed b. Suûd Üniversitesi bünyesindeki bir eğitim 
kurumunda çalışmaya başladı. Söz konusu kurum, o dönemde Mustafa 
Said el-Hınn gibi Ezher tahsilli pek çok Suriyeli ilim insanına ev sahipliği 
yapması bakımından, XX. yüzyıl ulema hareketliliğinde oldukça etkilidir. 
Kurduğu ilim halkalarıyla burada da geleneksel tedris faaliyetlerini devam 
ettiren Hîtû, kısa süre sonra ömrünün büyük bir kısmını geçireceği Kü-
veyt’e intikal etti.

1975-1995 yılları arasında Küveyt’te Eğitim Enstitüsü ile Hukuk ve Şeriat 
fakültelerinde öğretim üyeliği yaparak akademik mesaisini sürdürdü; bu 
süreçte telif ve tahkik faaliyetlerini hızlandırdı. İlmî faaliyetlerini medya 
mecrasına da taşıyarak Küveyt Radyosu’na çeşitli programlar hazırladı. 
Nihayet 1989 yılında, 150 cilt olarak tasarladığı başyapıtı Mevsûa’yı kale-
me almaya başladı.

1990 yılındaki Irak işgali, Hîtû’yu on beş yıldır istikrar bulduğu Küveyt 
topraklarından ayrılmaya mecbur bıraktı. İşgal öncesinde Ali Bûzû, İsâm 
el-Attâr ve Edîb Sâlih gibi şahsiyetlerle olan münasebeti vesilesiyle aşinası 
olduğu Almanya ilim çevresi, ona, faaliyetlerini sürdürebileceği yeni bir 
liman oldu. Burada helal gıda üzerine çalışmalarda bulundu. İşgalin sona 
ermesinin ardından Küveyt’teki görevine tekrar döndü.

Hîtû, 2008 yılında eğitim projelerini hayata geçirmek maksadıyla, bü-
rokratik engellerin nispeten az olduğu ve Arapça eğitime ihtiyacın bu-
lunduğunu düşündüğü Endonezya’ya gitti. Burada kurucusu olduğu 
İmam Şâfiî Üniversitesi’nin rektörlük makamını deruhte etti. Bu ku-
rumda modern yükseköğretimde kullanılan akademik unvanlarda bi-
linçli bir tasfiyeye giderek, bunlar yerine İslam ilim geleneğinin ruhuna 
uygun bulduğu ıstılahları ikame emeye çalıştı. Bu çerçevede Ezher’in 

1 Hîtû, farklı münasebetlerde bu ders aldığı hocalarının isimlerini kasıtlı olarak tâ-
dat etmekte ve rahmetle anmaktadır: Hâtim Muhammed Şehhâte, Mahmud Ab-
düddâim, Câdü’r-Rab Ramazan, Tâhâ ed-Dînârî, Hasan Vehdân, Hüseyin eş-Şeyh, 
Kâmil Hasan, Muhammed Ammâre, Muhammed Ali en-Neccâr, Mustafa Mücâhid 
Abdurrahman.
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kadim sisteminden de ilhamla lisans derecesi “âlimiyye”, yüksek lisans 
“allâme”, doktora ise “imam” unvanlarıyla tesmiye edildi. Hîtû’nun ki-
taplarında kullandığı “eş-Şeyhu’l-İmâm” ise “profesör doktor” unvanına 
tekabül etmektedir.

Hîtû’nun İmam Şâfiî Üniversitesi ile gerçekleştirmeyi hedeflediği şey, mo-
dern yükseköğretim kalıpları içerisinde klasik İslamî ilimler geleneğini ye-
niden inşa etmektir. Modern sistemdeki parçalanmışlığa karşı çıkan Hîtû, 
Şeriat, Usûlüddin ve Ulûmü’l-Arabiyye bölümlerini tek bir müfredatta 
mezcederek “kâmil âlim” profiline ulaşmayı hedefledi. Ona göre parçacı 
uzmanlaşmaya odaklanan yükseköğretim sistemi, “dinine faydadan çok 
zarar veren yarım âlimler” yetiştirmektedir. Hîtû, kurduğu bu üniversite 
ile Ezher’in kadim ilim geleneği arasında tarihsel bir süreklilik sağladığı 
iddiasındadır. İmam Şâfiî Üniversitesi bir bakıma, Hîtû’nun gençlik hülya-
sıdır. Hîtû benzer nitelikte bir üniversite kurma düşüncesini Kahraman-
maraş’ta da hayata geçirmeyi planlamış, ancak 6 Şubat depremi ve çeşitli 
engeller sebebiyle bu planı akim kalmıştır.

Mevcut eğitim sistemine yönelik köklü eleştirilerini hayatına da tatbik 
eden Hîtû, dört kızını da resmî okullara göndermeyerek evde eğitim me-
todunu benimsedi. Şam Üniversitesi Şeriat Fakültesi mezunu olan ve Kü-
veyt’te öğretmenlik yapan eşi, çocuklarının bu hususi eğitimini üstlen-
mek için görevinden istifa etti. Eğitim sisteminin açmazlarını her fırsatta 
dile getiren Hîtû, bu alternatif yöntemin bir meyvesi olarak çocuklarının 
ulaştığı ilmî seviye ile de iftihar etmiştir. Kızı Şîfâ Hîtû, Gâye ve Harîde 
gibi temel metinlere yazdığı şerhler ve tahkikleriyle babasının mirasını 
sürdürmektedir.

Hîtû’nun temel vurgularını ve zihniyet dünyasını özetlemek, onun ilmî 
duruşunu anlamak bakımından ufuk açıcı olacaktır: Hîtû, fıkıh mezheple-
rinin on dört asırlık birikimini ve fıkıh usulünü devre dışı bırakarak girişi-
len yeni fıkıh arayışlarının sert bir muhalifidir. Fıkıh usulünü ve müktese-
batını dışlayanların, henüz temel Arapça kaidelerine dahi vakıf olmadan 
ilahî kelam üzerine pervasızca hüküm vermelerini, helal ve haram sınırla-
rını cüretkâr bir biçimde ihlal etmelerini şiddetle eleştirir. İcmâya yönelik 
modern yaklaşımların dini doğru anlamanın önünde ciddi bir engel teşkil 
ettiğini savunan Hîtû, ilmin sadece kitaplardan değil, bir hocadan öğrenil-
mesi gerektiğini, aksi takdirde tahrifatın kaçınılmaz olacağını önemle be-
lirtir. Hadis inkârcılığının doğurduğu tehlikeler ve sünnete bağlılık onun 
ilmî gündeminin merkezinde yer alır. Batı medeniyeti karşısında özgüven 
kaybına kapılarak dini modern teorilere eklemlemeye çalışanları ve fıkhî 
hükümleri Avrupa kanunlarıyla uyumlu hale getirme çabalarını açıkça kı-
nar. Günümüzde Eş‘arî-Şâfiî aidiyetiyle maruf her ilim insanı gibi Hîtû da 
Vehhâbîler’e reddiye diskuruna dahil olur.
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Hîtû’nun hayatında câlib-i dikkat bir diğer husus ise tahsil yıllarında Ka-
hire’nin siyasî ve dini çalkantılarla sarsıldığı, İhvân-ı Müslimîn eksenli fik-
ri çekişmelerin ve idamların yaşandığı bir iklimde sessizliğini muhafaza 
etmesidir. Bu tür hadiselerin bizzat merkezinde bulunmasına rağmen ha-
yatı boyunca siyasî angajmanlardan imtina ettiği müşahede edilmektedir. 
Babasının izzeti muhafazaya yönelik nasihatlerini şahsiyetinin mihveri 
kılan Hîtû, genel itibariyle müstağni ve mütehakkim bir tavra sahiptir. 
Çevresindekilerin kendine aşırı hürmet göstermesinden, şahsî onurlarını 
zedeleyecek düzeyde tâzimde bulunmalarından ciddi rahatsızlık duymuş, 
el öptürmek gibi geleneksel hürmet şekillerinden imtina etmiştir. Muhte-
melen bu müstakil karakter yapısının bir tezahürü olarak bizzat kurucu-
su veya yöneticisi olmadığı kurumsal faaliyetlerin içinde yer almamıştır. 
Hîtû’nun ilmî ciddiyeti eğitim anlayışına da yansır. Kendisinden aktarılan 
anekdotlara göre, derslere hocadan sonra katılmaya müsaade etmemiş, 
talebenin ders esnasında sıraya veya duvara yaslanmasını ilmin vakarına 
aykırı bulmuştur. Ayrıca izinsiz ses ve görüntü kaydı yapılmasını emanete 
riayet ilkesinin ihlali olarak değerlendirmiştir.

Kızı Dr. Şifâ’nın şehadetine göre Hîtû, aile hayatında da ilimden taviz ver-
memiştir. İslamî davet bilincindeki müştereklik üzerine kurduğu evliliğin-
de, ailesini her daim öncelikli kılmış ve eşiyle ilmî bir müşareket içerisinde 
olmuştur. “Bir âlimden en az istifade edenler ailesi ve komşularıdır” sö-
züyle çocuklarını ilme teşvik ederek onlara mahsus ders halkaları oluş-
turmuştur. Dr. Şîfâ, gün içinde yaşadıklarını, gördüklerini, okuduklarını, 
fikrî, siyasî, ilmî ve sosyal meseleleri müzakere ettikleri yemek saatlerinin 
kutsal olduğunu ifade etmiştir. Hîtû’nun aile hayatında tarih bilinci ve 
hafıza aktarımı da belirgin bir yer tutmuştur. Şam’ın tarihi, büyüklerin 
hayat hikâyeleri, siyasal ve toplumsal dönüşümler ile geleceğe dair bek-
lentiler, sürekli müzakere edilen başlıklar arasında yer almıştır. Edebiyata 
da özel ilgi duyan Hîtû, üç şiir kitabı yayımlamıştır. Ayrıca hadis literatür 
tarihini ve Muvattâ râvilerini nazmetmiştir.

Hîtû’nun hayatının son demlerinde daha ziyade kendi derununa çekildi-
ği, vaktini zikir ve dua ile geçirdiği aktarılır. Bu manevi tecrübe iklimin-
de, kendinden nakledildiğine göre, “Rabbim! Sana geliyorum, gelişimi 
güzel eyle!” niyazını dilinden düşürmemiştir. Hîtû, 24 Şubat 2026 tari-
hinde ramazanın altıncı günü bir ikindi vakti rahmet-i rahmana kavuş-
muştur.
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Hîtû’nun Bibliyografyası

1. el-Hadîsü’l-mürsel: Hucciyyetuhû ve eseruhû fi’l-fıkhi’l-islâmî
2. el-Vecîz fi usûli’t-teşrîʿ
3. el-Hulâsa fî usûli’l-fıkh
4. Keşfü’s-sitr an sünniyyeti’l-kunût fi salâti’l-fecr
5. el-İmâm Ebû İshâk eş-Şîrâzî: Hayâtuhu ve usûluhû
6. et-Tebsıra fî usûli’l-fıkh
7. el-Menhûl min ta‘lîkâti’l-usûl
8. et-Temhîd fî tahrici’l-furû‘ ale’l-usûl
9. el-Kavâtı‘ fî usûli’l-fıkh: Hîtû bu kitabını kendi hazırladığı özgeçmişi-

ne eklerken şu serzenişte bulunur: “Kitabı tahkik ettim ve ilk bölü-
münü Müessesetü’r-Risâle yayınevinde neşrettim. Ancak yayımlan-
masının üzerinden otuz yıldan fazla geçmesine rağmen, günümüzde 
yayınevlerinin ‘emanet sorumluluğu’ gereği (!) ben hâlâ o kitabı gör-
müş değilim.”

10. el-Usûl ve’d-davâbit
11. el-İctihâd ve envâü’l-müctehidîn
12. Tabakātü müctehidî’ş-Şâfi‘iyye
13. Fıkhu’s-sıyâm
14. el-İmtâ‘ fî ahkâmi’r-radâ‘
15. el-Mu‘cizetü’l-Kur’âniyye
16. el-Mütefeyhikûn
17. el-Akl ve’l-gayb
18. ed-Dîn ve’l-ilm
19. Manzûme fî târîhi mustalahi’l-hadîs
20. Manzûme fî ruvâti’l-muvatta’
21. Şumû‘u’z-zikrayât ve enînü’d-dumû‘
22. ‘Âşık ve ‘Azûl
23. Fî Mevkibi’d-da‘ve âlâm ve âmâl
24. el-Hadârâtü’l-İslâmiyye
25. Makâlât ve havâtır
26. Tercemetü Hayâtî bi-kalemî
27. el-Kühûl beyne’n-necâse ve’t-tahrîm
28. eş-Şellâk
29. Şerhu’l-Beykûniyye
30. el-Mütevassıt fi’l-fıkh
31. Mevsû‘atü’l-fıkhi’ş-Şâfiî ve’l-mukâran: Şâfiî fıkhını hem mezhep içi hem 

de diğer mezheplerle mukayeseli ele alan, müdellel ve geniş kapsam-
lı bir ansiklopedik çalışmadır. Yazarın 1989’da başladığı ve 140-160 
cilt olarak tasarladığı bu eser yaklaşık 75 cilde ulaşmış olup her cildi 
400-600 sayfa arasında değişmektedir. Hîtû, ansiklopedisinde me-
seleleri, hadis tenkidi ile müdellel bir şekilde ele almaktadır. Ayrıca 
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mütekaddim Şâfiî ulemanın bütün kavillerini cemederek zaman için-
de geri planda kalmış görüşler yeniden görünür kılmıştır. Nevevî ve 
Râfiî çizgisini ağırlıklı olarak sürdürürken, İmam Şâfiî’nin “unutul-
muş” görüşlerini belirginleştirdiği ve mezhep içi dengeyi yeniden kur-
duğu görünmektedir. Hüküm tercihlerinde râcih görüşü belirlerken 
mezhep içi nakille yetinmemiştir. Buna ilaveten delilin kuvveti, hadis 
tenkidi ve usulî tutarlılığa bakmıştır. Yine eserini teknik bir fıkıh met-
ni olmanın yanında edebî bir üslupla kaleme aldığını, bu konuda da 
İmam Şâfiî’ye uyduğunu belirtmiştir.
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