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THE SERVANT AND THE SON. 

“Messiah will never scorn to be a slave for God.” (Surah 
iv.171) But, if the question is reverent, why should he? For 
service to God is, on any Quranic, or Biblical, hypothesis, 

the highest honor. Yet there the comment stands. The sense 
of the context seems to be that Messiah’s never refusing the 
tole of servant corroborates the conviction that he would 
never approve the imputed role of Son. Thus his being gladly 
“slave to God” is understood as the surest indication that 
men efr in attributing to him any ‘higher’ status. Messiah 
must be assessed in terms of his own humility. He who would 
never despise to be slave would manifestly never pretend to 
be Son. 

If this be the intention of the passage in Surah iv, it is 
moving, from a widely different premise, in the same realm 
as a pivotal passage in the New Testament. As so often when 
we try to pursue a Quranic-Biblical parallel we discover the 
common element leading into quite distinctive and even con- 
trasted conclusions. But we must begin with what is common 
if we would penetrate what is not. When St. Paul writes to 
the Philippians about the self-humiliation of the Divine Son, 
he employs this same term ‘abd and insists, like the Qur'an, 

that Jesus, the slave of God, never flinches from the cost of 

such service and never scorns the lowly status in which the 
redemptive purpose is fulfilled. “The Messiah,” for St. Paul 

and the whole New Testament faith, “will never scorn to 

be a slave for God.” Indeed this status is His supreme glory. 
But the self-abnegation through which Jesus fulfills the 
Divine will is far from being a ground for the disavowal of 
His Sonship. It is, indeed, that Sonship most evidently ope- 
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rative and so most eloquently proclaimed. To find Christ so 

gladly the servant is not thereby to find Him zor the Son. It 

is as the Son that He does not scorn to be the slave. Here is 

the amazing wonder: not the repudiation of the improperly 

pretentious but the obedience of the properly Divine. 

So at least the Christians at Philippi understood the matter 

as they listened, and all the Christian centuries with them, 

to the tremendous summary of St. Paul: 

“Let this mind be in you which was also in Christ Jesus Who, being 

in the form of God, did not consider that status a prerogative to cling to, 
but made Himself of no reputation, and taking the form of a servant 

was made in the likeness of men. And being found in fashion as a 
man, He became obedient unto death, even the death of the Cross. 

Wherefore God has highly exalted Him and given Him the name which 

is above every name.” (Phil. ii, 5-9). 

Here, as throughout the New Testament, the conviction is 
that the role of Messiahship means suffering and death and 
that in these the Divine quality of the love that bears them is 
unmistakeably disclosed. But that Divine quality is so de- 
monstrated because it was always present. Messiahship, we 
may say, becomes, in the New Testament view of what it 
entails, so costly and great an enterprise as to be capable of 
fulfillment by God alone. But God active for our forgiveness 
and the remaking of our humanity is necessarily — as the 
Messianic hope always knew — God here within the human 
scene. Man’s salvation is a task for God and God under- 
takes it. These are the two sides of the Christian assurance. 
When God, in Christ, undertakes the task of which only He 
is capable, it brings Him, by its very nature as redemptive, 
into the situation that shapes it. This is the mission which 
Messiah does not scorn. His obedience sets the context for 
the full disclosure of His identity. The Cross is the place 
where He is most sublimely Himself, where we know Him 
for Who He is. Truly, “Messiah never scorns to be slave unto 
God,” since by this very status God is known to sinful hu- 
manity as self-consistent Love. 
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‘Abd Allah, then, that name so profound and in Islam so 
frequent, is the locus of transcendent truths. The affinity of 
idea between the Qur’dn and the New Testament is one, 
which, however limited the likeness, we must reverently 
pursue. What should we think and believe that God’s work 
in the world involves and demands? Is it such that a gulf of 
otherness must remain between the two doers—God in heav- 
enly intent and the ‘Abd in earthly deed? Or does its nature 
mean that God is Himself the Doer in both spheres, so that 

the distinction is operative, not essential, as the Bible has 

always proclaimed? Is the Messianic intention of God out- 
side the Divine being, though within the Divine will? Is 

there no ‘Abd Allah, no servant, Who, by the very nature of 
His service, must also be the Son? 

These questions are not abstruse, but vital. Yet they are not 
properly controversial because only by beginning in worship 
can we move towards their answer. For they must turn, in the 
end, upon the nature of God Himself. If He truly intends 
the education of mankind will not that purpose, as it cul- 

minates into completion, require His own revelatory partici- 
pation? Will it take less than God to reveal God? Will not 
His very intention, in this sense, require Himself? Or in 
Biblical language, may not the Son be the only finally suf- 
ficient servant, preceded though He may well be by teachers 
and prophets of God? And in that educative purpose will 
not the Divine service enlist the human into partnership? 
For it is in terms of what is temporal that the eternal may 
be known. In the Servant-Son, God not only proclaims His 
own nature but gives us to know what human life is meant 
to be when it is perfectly the vehicle of the Divine. Or, in 
the words of Thomas Traherne: “I had never known the 
dignity of my nature, hadst Thou not esteemed it; I had never 
seen or understood its glory, hadst Thou not assumed it.” 

When the Word is made flesh we understand what it is 
saying, and that, both as to God and as to ourselves. 

But this education is at the same time the discovery of our 
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sinfulness. The quality of that humanity in which God is 

revealed inevitably reproaches ours. This in fact is part of its 

purpose. For out of this awareness of our wrongness comes 

the will to be forgiven and restored. And in that same con- 

text where we learn to know and forsake our selfishness, 

God accomplishes the pardon He brings us to seek. The point 

of our conviction of need is also the place of our reconcilia- 

tion. If such be the intent of grace we can see how the ser- 

vice of that end should culminate in the Cross. For the restor- 

ation of wrongdoing, the retrieval of evil, are always costly. 
In any evil situation love suffers. Only indifference escapes 
cost: and love is the repudiation of indifference. It is pre- 
cisely such a Divine repudiation of indifference, and that on 
a total scale, which the Cross proclaims. May we not then 
see there the crown and climax of a worthily Divine service 
of a truly Divine enterprise? Will not the supreme ‘Abd 
Allah be, by the same token, a supreme sufferer? And thus 
may not the tasks He achieves as servant demand the com- 
petence that only the Son can bring? If so, shall we truly 
understand, still less honor, the servant, by disallowing the 

Son? 

It is hard, no doubt, to do justly by these questions from 
the Muslim viewpoint that the idea of God in Christ is 
anathema. Yet they are worth facing if we treasure the 
thought of the Messiah as the servant and if we take serious- 
ly His refusal to scorn the role. For then we are confronted 
by a purpose for which only God suffices, both as author 
and actor, as He Who wills and He Who accomplishes. But 
is not this what St. Paul meant when he spoke of “God in 
Christ?” In learning of the servant who never scorns do we 
not discern the Son Who ever loves? It is in this discovery 
that the Christian finds life and peace. 

“Praise to the Holiest in the height, 
And in the depth be praise: 
In all His words most wonderful, 

Most sure in all His ways.” 



THE LANGUAGE OF MUSLIM DEVOTION: I. 

I. THE CALLING DOWN OF BLESSING UPON MUHAMMAD 

A rich and often neglected source of knowledge of the intimate, 

spiritual life and meanings of Islam lies in the numerous manuals of 
Sifi devotion which abound, in simple editions, throughout the Ara- 

bic-speaking world. The purpose of this and three following articles 

is to present some aspects of this devotional literature as an index to 
the heart of worshipping Islam. At the very least, one third of the 
manuals on which this study is built, consist of variations on a single 
sentence: “May God call down blessing on our Lord Muhammad 

and on the family of our Lord Muhammad and greet them with peace.” 

Here is the Tasliyah, the commonest of phrases on Muslim lips 
and in Muslim books. Some form of it follows every mention of the 

Prophet of Islam and has done so since the days of Hariin al-Rashid. 
It is the commonest of phrases in Muslim devotion, whether as the 

sole and sufficing subject of whole books, or as the conclusion applied 
to prayers and praises of the most varied character, since all prayers 

should both begin and end with Tahmid and Tasliyah (Adhkar al- 
Nawawi, p. 56). There is no end to its uses. A member of the Maliki 

school said: 
“The calling down of blessing on the Prophet is an ordinance of 

Islam to which no numerical limit has been set and no fixed time 
has been alloted.” (Al-Suyuti: Al-Hirz al-Mani‘.) 

The Tasliyah rings down from the minaret in the muezzin’s call. 

At what moment in Muslim history it was inserted there it is hard to 
decide. An oft-quoted tradition may mark a stage at which the Salat 
‘ala-l-Nabi was known as a response to the ddhdn, but was not yet 
part of the ddhdn itself. 1 “When you hear the call to prayer, say after 
him what the muezzin says, then call down blessing on me, for whoso 
calls down one blessing on me, God shall call down on him ten bles- 
sings.” (Muslim, from ‘Abdallah ibn ‘Umar: also Ahmad, Abii 
Dawid, Al-Tirmidhi, Al-Nasa°i.) Many variants of this tradition of 
ten-fold reward are quoted in the manuals. It is said to be based on 
the Quranic text: “He who does a good deed shall have attributed to 
him ten more” (Surah vi, 160.) “For there is no doubt that to bless 
the Prophet is one of the most important of good deeds.” (Fath-al- 
Karim al-Khaliq, p. 11, — a commentary by ‘Ali al-Makki on Mus- 
tafa al-Bakri.) He adds: “What work can arrive at such a result? 
What power or means can attain it? How could it come about that 

the Mighty King should call down blessing on his poor and lowly 

1 As was the case, Tor Andrae points out, as late as Al-Bukhari, d. 256/870, 

whose whole section on the Adhdn shows no sign of the Tasliyah. 
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servant, but for his care to obey the Prophet, and the greatness of 

that Prophet’s influence with the Almighty?” (Ibid. p. 8. quoting 

from Al-Fasi, Mutali* al-Musarrat li Sharh Dal@il al-Khairat. 

One of the manuals, an abridgment by Al-Suyiti of a work on 

Tasliyah by Shams al-Din Al-Sakhawi, d. 902/1496 would even place 

the insertion of the Tasliyah in the ddhan as early as the end of the 

first Islamic century. It declares that the saldt began in Sha‘ban of 

the year 91, when Al-Najm ibn al-Tandi, the Muhtasib, ordered that 

they should call down blessings on the Prophet at every call to prayer 

except that of sunset when time did not permit of it. (no source 

given) (Al-Hirz al-Mani‘ p. 104) 2). 
There is silence in the manuals as to the time when the Tasliyah 

became obligatory also in the prayer rite itself, 3 an obligation on which 
the devout conscience could still suspend judgment as late as Al- 

Sha‘rani. (d 973/1565). 
As for the position of those who do not make the Salat ‘ala-I-Nabi 

obligatory in the last tashahhud they hold that the preoccupation of 
(the man engaged in) the prayer rite is continuously with the presence 

of God himself, and perhaps the awe of that presence may so strongly 

dominate the heart of the worshipper that he may be unable to turn 

from the greatness of the Divine interview to the thought of anyone 

else. (One of the divines has said that in such a case the calling down 
of blessing on the Prophet is an approved but not an obligatory prac- 

tice.) Such men differ from those great ones whose vision includes 
both God, High in majesty, and His creatures, and whose vision of 
God Most High does not preclude the vision of created beings. Nor 
should it, for the calling down of blessing on the Prophet in the pre- 
sence of God only means that the Prophet is their imam in that wor- 
ship. 

We have a saying of Junaid that for the perfect man neither does 
the vision of God preclude the vision of his creatures nor vice versa, 

but to each is given his rights. He, then, who said that the calling down 
of blessing on the Prophet was not obligatory, did not do so from any 
belittling of the Prophet’s rank, but only because of the overwhelming 
greatness of the Divine irradiation in the heart of the worshipper. 
Al-Qushairi quoted from Abi Bakr al-Shibli that he once gave the 
call to prayer and when he reached the shahddatain he stood and said: 
“By Thy might and Thy majesty hadst Thou not commanded me to 
make mention of Thy Prophet, I should not have been able to mention 

2 The Muhtasib, though not a mosque official, had to see that the ddhan was 
duly given. The date 91 A. H. was perhaps suggested by the fact that that year 
(the year ofthe donation of the first golden waterspout) was one of changes 
and enlargements in the mosque. 

3 For references supporting a roth century date see Louis Massignon, Al- 
Hallaj, p. 745, notes 4-7. 
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him!” Possibly this happened to Al-Shibli before he had reached 
perfection. 4 (Hata?if al-Minan, p. 127) 

The prayer manuals now in popular use, even though much of their 

material goes back to a date earlier than that of Al-Sha‘rani, show no 
such suspension of judgment. For them the Salat ‘Sald-l-Nabi is both 
primitive and of overwhelming importance: “Know that the command 

to call down blessing on the Prophet was given in the second year of 
the Hijrah and it is said that it was on the night of the Jsr@; there 
is a tradition, without isndd, in Fadlu Shatban by Ibn Abi-l-Saif, that 

the month of Sha‘ban is the month of calling down blessing on the 
chosen Prophet because the verse commanding it was sent down in 

that month. (i.e. Surah xxxiii, 56) (Al-Hirz-al-Mani p. 16.) 
The Tasliyah has become an essential, sometimes, it would seem, 

the essential, of the life of salvation and devotion: If a man brings 

on the Day of Resurrection of good works as many as those of all the 

people in the world and does not bring with them the calling down of 

blessing on the Prophet, his good works are returned to him, unac- 
ceptable. (Fath al-Rasal, M-‘Uthman al-Mirghani.) Conversely: One 

on the Day of Resurrection asked his accuser ‘““Who art thou?” It 
answered : “I am thy misdeeds ” He said: “And how can I be delivered 
from thee?” It said: “By much calling down of blessing on the Pro- 
phet.” (Al-Hirz al-Mani, Al-Suyiti, p. 23.) 
Muhmmad said: “Gabriel came to me and said: ‘O Muhammad, 

he who passes Ramadan without obtaining forgiveness and enters the 

Fire shall be banished from God Most High.’ And I said, “Amen.” 

Then he said: “He who sees his parents or one of them and behaves 
without filial piety, when he dies and enters the Fire shall be banished 
from God Most High.” And I said: “Amen.” Then he said: “He 
who when thou art mentioned fails to call down blessing on thee, 

when he enters the Fire shall be banished from God Most High.” 
And I said, “Amen.” (Fath-al-Rasil M. ‘Uthman al-Mirghani, p. 13.) 

And ‘Ubayy ibn Ka‘b said: “O Apostle of God, many a time do I 
call down blessings on you for love of you. How much of my prayer 
shall I devote to you?” He said: “What you will.” ‘Ubayy said: “A 
quarter?” He said: ‘““What you will, but if you do more it will be for 
your good.” He said: “Half?” The Prophet said: “What you will, 
but if you do more it will be well for you.” He said: “Two thirds?”’. 
The Prophet said: ‘What you will, but if you do more it will be for 
your good.” Then Ubayy said: “I will devote my whole prayer to 
you.” The Prophet replied: “Then your anxieties will be met and your 

sins forgiven.” (Ibid. p. 12, note). 

4 Cf. The other anecdote in Al-Qushairi concerning Al-Kharraz (died at 
Cairo in 286/809) who greeted a night vision of the Prophet with the words: 
“Pardon me! Loving God makes me forget to love you’, and heard the response 
“Thou blessed one, he who loves God loves me also.” Risdlah Qushairiyyah. 
Cairo 1319, p. 160. 
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Salla ‘ala, with the general meaning “‘to pray for,” is found in Surah 

ix, 103, where Muhammad is told to pray for (perhaps with this is 

included the sense of praying over) misdoers who have at length made 

application to enter Islam. In Christian Arabic the same phrase is 

used in the passage in James v, 14 where the sick man is told to send 

for the elders of the Church and they will pray over him. 5 (Here of 

course including the sense of for him). It is used in the Qur°an 

Surah ix 85, and in tradition for some kind of funeral prayer whether 

that means praying over, or for, the dead man, or both. Our prayer 

manuals use it for Muhammad’s prayers for himself. “That which the 

greatest of lords prayed for his noble self.” (Fath-al-Rasil. p. 3) 

But in the Quranic verse which is basic for the whole of this 
devotion, the Salat ‘ala-I-Nabi is described as the action of God and 
His angels. “Verily God and His angels call down blessing on (yusal- 

lana ‘ala) the Prophet. O ye who have believed, call down blessing on 

him and greet him with peace”. (Surah xxxiii, 56) 
Here then is a universal communion in honouring Muhammad. God 

Most High informed his worshippers of the rank which his Prophet 

holds with him in the heavenly host, by praising him in the presence of 
the angels of access, and by the Salat of thuse angels for him. Then 
He commanded Saldt and a greeting of peace from the people of the 

world below, so that the people of both worlds, above and below, might 

unite in his praise. 
The honour with which God Most High honours Muhammad is 

fuller and more universal than that with which He honoured Adam 
when He commanded the angels to prostrate themselves before him, 
for it is not possible that God Himself took part with the angels in 
that earlier honouring. (Al-Hirzg-al-Mani‘ p. 12) 

There lies the rub. Some explanation must be given of the word 
Salat Sala which covers an activity in which God Himself takes part. 
We do not attempt to trace the history of Muslim thought on God’s 
Salat but only to note the explanations in our collection of manuals. 
The early suggestion that God’s Saldt means His forgiveness (AI- 

Baidawi in Surah ii. 152 gives the sense of forgiveness) is quoted but 
glided over in favour of the more acceptable idea that it means His 
magnifying of His servant. 

It has been transmitted to us from Ibn ‘Abbas that it means that 
God praises your Prophet and forgives him and commands the angels 
to ask forgiveness for him. (Al-Hirz al-Mani‘, Al-Suyiti p. 114). 

Opinions differ as to the meaning of Salat. It is said that from God 
its meaning is mercy and complaisance, and from angels and men 
petition and asking forgiveness. And it is said that the Salat of God 

5 Salla ‘ald is used here both in the modern versions and also in a oth or 
1oth century manuscript in the convent of St. Catherine on Mt. Sinai. (Gibson 
Catalogue, No. 154.) 
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is His mercy and the Salat of angels is prayer for blessing. And it is 
said that the Salat of God is His mercy combined with magnifying and 
that of the angels is asking for forgiveness, and that of men, humble 
beseeching and petition. And it is said that God’s Salat for His pro- 

phets is praise and magnifying, while His Salat for others is His mercy. 

Ibn al-SArabi said: “Salat from God is mercy, and from human 
beings and others, angels and jinn, it is bowing and prostration and 
petition and praise, and from birds and owls it is praise. Each crea- 

ture knows his own salat and tasbii — and Al-Halimi set forth the 
meaning of God’s Salat for His prophet as His magnifying of him. 
(Fath al-Karim al-Khalig, ‘Ali al-Makki, p. 15) 

This last meaning is preferred because, with the sense of ‘magni- 
fying’ one meaning can be given to the word Salat whether it is 
attributed to God or to angels or to the believers who are commanded 
to it. (Ibid. loc. cit.) Perhaps the happiest English translation that can 
be used alike of God, angels and men is “to call down blessing upon.” 

One form of the Salat ‘ala-l-Nabi asks God to take our place in this 
blessed action, just as God is frequently asked to reward the Prophet 

on behalf of his people. “And replace us, with thy pure and generous 

favour, in calling down blessing on him.” Al-Salat al-ghaibiyyah, 
Ahmad al-Tijani.). 

But another explanation is felt to be necessary and is found in 
several of the manuals as follows: If you say, what is the explanation 
of the fact that although God commands us to call down blessing on 
the Prophet we yet say: ‘O God call down blessing on Muhammad,’ 
asking God to call down blessing instead of doing so ourselves, I reply 
that this is because the Prophet is pure, without blemish or failing, 

while we have both blemishes and failings. How shall one full of 
blemishes and failings call down blessing on the pure and perfect 

Prophet? Therefore we ask God to call down blessing on him, that 
the blessing may be called idown by a pure God on a pure Prophet.” 
(Fath-al-Karim al-Khaliq, ‘Ali al-Makki). 

After all explanations the worshippers feel themselves in the pre- 

sence of a mystery on which some have loved to ponder, picturing a 

Divine Salat continuous from before all worlds, in the mihrab of the 
essence of the Divine Being. Others have dwelt on it as a communion 

of love, “the calling down of blessing by the Beloved on His beloved.” 
(Ahmad al-Tijani) “Call down blessing on him with that Salat, with 

which Thou didst call down blessing on him in the mihrab of thy 
transcendent holiness and the Ipseity of thine intimacy.” (Al-Saldt al- 

ghaibiyyah, Ahmad al-Tijani.). 
While the overwhelming mass of this devotion is reserved for Mu- 

hammad, its pattern sentence: “O God, call down blessing on our 

Lord Muhammad and on his family,’ opens the door for a wider use. 

It is extended to other prophets, and by Shi‘ah books to all the ‘Alids. 
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Shi‘ah writers prefer the form “On Muhammad and his family” to 

“and upon his family,” which might place the family in a different 

category. 

May God call down blessing on Muhammad and on his family and 

his companions and his wives and his descendants and the members 

of his house (i.e. his descendants) 6 morning and evening. And bless 

and greet with peace, O God, him and his father Abraham Thy Friend 

and David Thy Caliph, and Moses Thine Interlocutor, and ‘Isa Thy 
Spirit, and Isaac Thy Sacrifice and all their brethren the Prophets and 
Apostles.” (Wird-al-Ashdr. Mustafa al-Bakri, p. 61.) 

The mention here of Isaac instead of Ishmael is surprising. Such 
lists of blessings on prophets are common. e.g. Wird al-Sahr of Ahmad 

al Mar‘ashi or that which ‘Abd al-Wahhab al-Sha‘rani is said to have 
learnt from Al-Khadr (Majmi‘at-al-Ahzab, p. 196) 

Similar callings down of blessing on Muhammad’s “brother Gabriel” 
and on all the angels are often found: “O God, call down blessing on 
Thine angels of access and on Thy purified Prophets and Thine A- 

postles sent forth as messengers, and on the Bearers of the Throne, 
and on Gabriel and Michael and the Angel of Death, and Radwan 
treasure of Paradise, and Malik, treasurer of the Fire, and Rauman 

and Munkar and Nakir. And call down blessing on the noble 
recording angels, and call down blessing on all the people of 

thine obedience, people of heaven and people of earth.” (Saldt 

Kuntz al-Asraér, ‘Abdallah al-Fasi in Fath-al-Rasil, p. 51). The 

Prophet’s family, always included inthe blessing formula, are spi- 
ritualized in Dal@il al-Khmradt in a manner strongly reminiscent 

of the Gospels. (Mark iii, 33-35) 
“Tt was said to the Apostle of God: ‘Who are the family of Mu- 

hammad whom we are enjoined to love and honour and treat with 
piety?’ He said: ‘The people who hearken and fulfil their dues, who- 

soever believes in me and is true to me.’” It was said: “And what 
are the signs by which they may be known?” He said: “the preference 
of love for me over all other love, and inward occupation with the 

remembrance of me, second only to the remembrance of God.” 
(Dal@il-al-Khairat, p. 21.) “The Family” in prayer means the whole 
community, although there should be a reference of special respect to 
his relatives. (Al-Fath-al-Rabban, M. ‘Abdallah ibn Hasanain, p. 66.) 

The spiritualizing of Muhammad’s family makes it possible to in- 
clude all believers in the prayer of blessing, and this blessing of the 
whole family is a kind of spiritual almsgiving. 
Muhammad said: “If any Muslim has nothing wherewith to give 

6 Evidently a widely used explanation. In Al-Hirz al-Mani‘, Al- Suyiti says that 
he read this explanation in Sharh muqaddimat Abi-I-Laith of al-Imam Mustafa- 
-l-Turkumani. Goldziher quotes the same passage as from Al-Asilah wa-al- 
Ajwibah of Ahmad ibn Muhammad al-cAbbasi, a oth-century Egyptian catechiser 
(Uber die Eulogian der Mohammadaner, Z.D.M.G., vol. 50, p. 97). 
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alms, let him say in his petition, O God call down blessing on Mu- 
hammad thy servant and apostle, and call down blessing on the be- 
lievers, men and women, and the Muslims, men and women. For that 
(petition) will be to him a giving of the legal alms.” (Fath-al-Rasil, 
p. 32, M. ‘Uthman al-Mirghani.) 

THE WORTH OF TASLIYAH 

No part of Muslim devotion is more redolent of the people, more 

full of popular anecdote and traditions quoted without the dignified 

support of isndd than the Tasliyah. These may be trite and homely 
like that which says that the best way of finding a lost object is to say 
salla Allah ‘ala-l-Nabi. But for the most part they deal with the 

Saldt as a means to forgiveness of sins, and of escape from the terrors 

of the tomb and the Judgment Day to the joys of Paradise. Here are 

only a few examples from the lush growth of these popular sayings. 

Muhammad said: “Gabriel came to me one day saying: ‘Muhammad, 
I have brought you such good news as I never brought to anyone 

before. It is that God Most High announces to you that any one of 
your people who calls down blessing upon you three times will have 

his sins forgiven; if he be standing, ere he sits down; if he be sitting, 

ere he rises up.’” (Fath-al-Rasil, p. 13.) 
“Tt is said that written on the base of the Throne are the words: 

‘I have mercy on him that yearns for Me; I give to him that asks of 
Me; and whoso approaches Me calling down blessing on Muhammad 

I forgive him his faults be they as the foam of the sea.’” (Dal@il- 

al-Khairat, p. 17.) 
“Tt is narrated in a tradition that there was in Bant Isra°il a man 

given to excesses. And when he died they cast out his body. But God 
said by inspiration to his prophet Moses that he should wash the 
body and pray over it, (salli ‘alaihi) ‘for I have forgiven him.’ Moses 

said: ‘Why hast Thou so done?’ He said: “The man one day opened 
the Torah and found in it the name of Muhammad and he called down 

blessing on him and for that blessing I have forgiven him his sins.’ ” 
(Al-Hirz al-Mani‘, p. 73.) 
And, though dignified as a tradition, a real folk-story: 
“T heard a man in the Haram at Makkah most abundant in his 

calling down of blessing on the Prophet, wherever he was, in the 

Haram, or at Mount ‘Arafat, or at Mina. I said: “O man, every prayer 

station has its appointed form of words. How is it that you do not 

employ yourself in petitions or offer performances of the prayer-rite 
to the extent that you call down blessing on the Prophet?’ And he 
said: ‘I came as a pilgrim from Khurasan to this House, my father 
travelling with me. And when we reached Kiifa he fell ill, and his 

sickness increased. He died, and I covered his face with a veil and 
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left him for a time. When I came back I unveiled his face that I 

might look on it and lo! it had taken on the form of a donkey’s face. 

When I saw that, I was deeply impressed and disturbed and terribly 

grieved. And I said to myself: ‘How can I display my father to the 

people (at the funeral prayers) in this condition which has come over 

him? And I sat down beside him full of care. And sleep overcame 

me, and while I slept, behold I saw what seemed to me a man entering 

our room; and, coming to where my father lay, he uncovered his 

face and gazed at him, then covered it again. Then he said to me: 

‘Why so greatly troubled?’ And I said: ‘How should I not be con- 

cerned when this trial has come upon my father?’ Then he drew back 
the cover from my father’s face and behold it was like the rising 

moon.” 

“And I said to that man: ‘By God, who art thou whose coming was 
thus blessed?’ He said: ‘I am the Chosen One’ and when he said that 
I rejoiced greatly and caught hold of the hem of his garment and 

raised it on my hand saying: ‘By God’s truth, my Lord the Apostle 
of God, wilt Thou not explain to me this story?’” 

“He said: ‘Your father used to-take usury, and by God’s command 
usurers shall have their faces changed to asses’ faces at death, either 
in this world or the next. But it was your father’s custom to call down 
blessing on me a hundred every night before he lay down on his bed. 

And when he was exposed to this trial for his usury, the angel 

came to me who exposes the doings of my people and informed me 

of what had happened to him and I besought God who gave me the 
right to intercede for him.’”’ 

“Then I awoke and uncovered my father’s face, and there it was 
like the moon when it is full, and I praised and thanked God and 
made my father ready and buried him and sat down by his grave for 
an hour. And as I was half asleep and half awake I heard a voice 
calling: ‘Dost thou know the cause of this grace done to thy father? 
I said: ‘No!’ The voice said: ‘Its cause was his Salat and salam on 

the Apostle of God’ and he enjoined me never to forsake the calling 
down of blessing on the Apostle of God under any condition or in 
any place.” (Al-Hirz al-Mani‘, Al-Suyiti, pp. 120, 121.) 

Also among the fruits of the devout use of the Tasliyah is the hope 

of escape from the dark terrors of the tomb. “A calling down of 
blessing which widens the narrowness of the tomb and solaces for 
me its loneliness and which will be companionable to me in my grave.” 
(Fath al-Rasul, M. ‘Uthman al-Mirghani, p. 130.) 

“And in the niche of the tomb there will be spaciousness for thee, 
and a garden of rest a creation within it. The pleasaunces of that 
garden are freedom and it is lofty, inspired by the calling down of 
blessing on Muhammad.” (Tashtir al-qasidat al-Hadramiyyah, anon.) 
A curious thought about the after-death efficacy of the Salat Sala 
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al-Nabi is that it will create a passage between the believer’s tomb 
and the Tomb of the Prophet. “A calling down of blessing by which 
there may be for me a road from my grave to the Prophet’s Tomb.” 
(Fath al-Rasil, p. 130.) 

Muhammad said: “When a man is ordered to the Fire I shall say: 
‘Bring him back to the scales,’ and I shall add to the scale (of his 
good deeds) something small as a finger tip, and that is his calling 
down of blessing on me. And the scale will be balanced and the cry 
will go up; ‘Happy is so and so.’.” (Al-Hirz al-Mani‘, p. 94.) 

“It is related that after the death of Al-“Abbas Ahmad ibn Mansir, 
a man of Shiraz saw him standing in the mihrab of the mosque of 
that city, clad in a robe of honour and crowned with a jewelled diadem. 

And the man said to Al-‘“Abbas: ‘What did God do with you?” He 
said: ‘He forgave me and honoured me and crowned me and gave me 
entrance to Paradise.’ He said: ‘And why?’ Al-‘Abbas replied: ‘Be- 
cause I was so abundant in blessing the Prophet of God.’ ” (Fath al- 
Rasiil, p. 72.) 

“And God Most High will say: ‘O My angels, here is one of My 
servants who abounded in calling down blessing on My Beloved. By 
My might and majesty and generosity and glory and exaltedness, We 
will give him for every letter of his saldt a palace in Paradise, and he 
shall come to Me on the Resurrection Day under the banner of Mu- 
hammad, the light of his face like the shining of the moon when it is 
full, and his hand in the hand of Muhammad my Beloved’ (Dal@il 
al-Khairat, p. 124.) 

But the worshippers have seen in this devotion other and more 

inward values. That double Saldt of heaven and earth announced in 

the basic Quranic verse, gives to the believers Salat a semi-sacramental 
character. For it is an earthly and audible sign of a heavenly and 
potent activity. The humble, little act of the earthly Salat is believed, 
as we have seen, to set in motion the heavenly forces “and move the 
Hand that moves the world to bring salvation down.” A phrase of such 

potency is felt, in popular religion, to be more full than the mysterious 
half-magical barakah. But more spiritual minds see it as an inward 
purification and education, even a stepping-stone to the very presence 
of God. Mustafa al-Bakri refers to it as: “a calling down of blessing 
which disciplines our (lower) self with the best of discipline:” “a 
calling down of blessing which saves us from pleasures and lusts:” 
a calling down of blessing which helps us to perform the prescribed 

ritual.” (al-Durr al-f@iq) Elsewhere we find: “a calling down of 

blessing, the light of which irradiates our hearts and spirits and minds, 

and of which the secrets are intermingled in our total being and our 
inmost life.” (Ydaqut al-Hag@iq, Ahmad al-Tijani.) “And make our 

calling down of blessing on him a key, and by it open to us O Lord, 

the veil of acceptance and accept, by the blessing of my Beloved, the 
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litanies and invocations which I now recite, and my love and magni- 

fying of Thyself.” (Tashtir al-qasidat-al- Hadramiyyah.) 

But the most characteristic thought about this Muhammad-centred 

devotion is that it is a sovereign means to vision of the Prophet and 

communion with him. His people rest assured that he appreciates each 

individual calling down of blessing upon him. Muhammad said: “No 

one greets me with peace without God returning my spirit to (my 

body) that I may respond to his greeting.” (Adhkar al-Nawawi.) 

“Tt was said to the Apostle of God: ‘Wilt thou see the blessing of 

those who call down blessing on thee, even though they are absent 

from thee or live after thy time? What is their standing with thee?’ 
He said: ‘I hear the blessing of the company of my lovers and I know 

them, and the blessing of those who come after me is all made known 

to me.” (Dald@il-al-K hairdt. ) 
“He busies himself in calling down blessing on the Prophet until 

the Prophet’s greatness masters his heart and pervades his inmost 
being. So that he is stirred by emotion at the mention of him, and the 
Prophet’s graces are abundantly poured on him outwardly and in- 

wardly, and he receives favours from no created being save the Prop- 
het, and he sees him waking and sleeping and asks him concerning 
what he will.” (Al-Durrat-al-Fardiyyah, Ahmad Sayyid al-Sanisi.) 

FORMS OF THE TASLIYAH 

The forms of the Tasliyah are an endless, intricate embroidery on 

the one short basic phrase, ever seeking greater intensity, greater inclu- 
siveness, greater duration. And when the worshipper has piled up ail 

that his tongue can frame of extent and duration, he will ask God to 

double this! ““My God, make every one of these blessings of the Pro- 
phet to exceed and excel the blessing of him by all and every the people 

of the heavens and of the earths who have ever blessed him, — exceed 

and excel these as he excels all the rest mankind through the excellen- 
ce with which Thou hast favoured him. (Wird-al-Salat-al-Kubra, “Abd 
al-Qadir al-Jilani.) 

Whole books are devoted to the embroidering of this one short 
sentence, many of them famous in Muslim devotion. Of these Dalail- 

al- Khairat, the work of the Berber saint, Al-Jaziali (d. 870/146s), is 
the most famous of all. It is known and recited from Morocco to 
Malaya, much as the Imitation of Christ is known in the Western 
Church. In Egypt its litanies are often sung by the fugahd? as the 
dead are carried to the grave. 

Second only to it in fame are the Salawdt-al-mashishiyyah, the work 
of ‘Abd al-Salam ibn Mashish (d. circa 625/1227) the Moroccan saint 
whose tomb on Jabal ‘Alam attracts a huge annual pilgrimage. Like 
Dal@ il-al-Khairat these Salawat have had special commentaries devo- 
ted to them, and are used today by men of many types of piety. 



THE LANGUAGE OF MUSLIM DEVOTION 15 

Thus after morning and sunset prayer, the beginners in the Shdd- 
hiliyyah order are told to gather together in a circle for the orderly 
recitation “with attention of heart” of these Salawdat, after which fol- 

lows the daily dhikr.7 Similarly Ahmad ibn Idris, (d. 1253/1837), 
founder of the Qadiriyyah-Tarisiyyah order and inspirer of the foun- 
ders of the yet more popular Sanjisi and Mirghani orders, said that 

nothing equals the Salawat of Ibn Mashish except the prayers that 
were used by the Prophet or prayers that have a similar meaning. 8 

Shorter forms (Signah) of the Salat-‘ala-l-nabi are innumerable. 

Many are connected with the names of great saints of Islam. Thus 
‘Ali Zain al-SAbidin, when he called down blessing on his grandfather, 

is held responsible for the much-used form: “O God, call down bles- 
sing on Muhammad to the satisfaction of Thine own good pleasure, 
to the weight of Thy throne, to the inexhaustible supply of Thine im- 
perishable words.” Or again, Ma‘rif al-Karkhi, the famous saint of 

Baghdad, is said to have invented another much-used form: “O God, 

call down blessing on Muhammad to the fullness of this world and 
the fullness of the next.” Many famous forms have their own names. 
A few examples follow. 

The kamaliyyah, beloved of the Bakriyyah order, runs: “O God, 

bless and greet with peace and benediction our Lord Muhammad and 

his family, as befits his status and his great position.” 
The Fatihiyyah (recommended above all other forms by Ahmad 

al-Tijani) : “O God, call down blessing on our Lord Muhammad, the 
Opener of what was closed, the Seal of that which went before, the 

Succourer of truth with truth, the Guide to the straight path, and on 

his family, as befits his status and his great position.” 
Al-Kalamiyyah (said to have been learnt by al-Sha‘rani from Al- 

Khadr) pleads: “O God bless Muhammad at the beginning of our 
speech, 

O god bless Muhammad in the course of our speech, 
O God bless Muhammad at the close of our speech,” 

Al-‘Azimiyyah (best-loved form of the Saniisi order): “My God, 
I ask Thee by that light of the Face of the great God which filled the 
bases of the Great Throne, and by which uprose the worlds of the 

Great God, to call down blessing on our Lord Muhammad the great 
in rank, and on the family of the Prophet of the Great God etc.” 

But most characteristic of this devotion is the great number of 

forms for which a prophetic blessing (generally given in a vision) is 

claimed by the author. It is interesting to note that these visions con- 

- tinue into modern times. Space forbids our quoting more than one of 

these accounts of prophetic sanction: “It is narrated from Al-Tabarani 

in the Du°@ that in sleep he saw the Prophet as he was when he was 

7 See Al-Silsilat al-dhahabiyyah, Muhammad Ahmad Al-Madani. 

8 Quoted in Fath al-Rasil, p. 24. 
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among us and said to him ‘Peace be to thee O Prophet and the mercy 

and blessing of God. God has inspired me with some words to say.’ 

And he said: ‘What are they!’ ‘They are: O God...bless Muhammad 

to the number of those who have called down blessing on him and to 

the number of those who have not called down blessing on him. And 

bless Muhammad even as Thou desirest that he shall be blessed.’ And 

the Apostle of God smiled a smile that revealed his teeth, and light 

could be seen issuing from the spaces between his front teeth.” (Fath- 

al-Rastl, p. 24.) 

NOTE ON CHRISTIAN EQUIVALENTS 

In countries where the Tasliyah is on every lip from morning to 
night, the Christian Church should probably hearten herself by greater 
use, at least in her services, of ejaculations of praise to her Prophet, 

Priest and King. The Urdu-speaking Church has a great popular cry 
for festivals, melas, processions and moments of emotion, Jai Yishu, 

Victory to Jesus! The common greeting of Christians in Chota Nagpur 
is Yishu sahay, “Jesus be your Helper!” Should the Arabic Church 

in her services return to the fundamental affirmation of the primitive 

Church: “Jesus is Lord?” Or should she, not only in her services, 
but in all moments of gladness, make fuller use of the old Hebrew 
joy-cry which is the closest equivalent to the Tasliyah: Hosanna? 

For indeed the Tasliyah is the Hosanna of the Muslim world, with 
an almost parallel history. Like Hosanna (Save now!) the Tasliyah 
is in form a prayer, but has taken to itself the value of an acclamation, 
a cry of praise, just as “God save the King!” in English hovers be- 
tween the two meanings. 

At what time in its history Hosanna became a popular acclamation 
is not clear, though the transition would be easy enough, from the 
fact of its use (with its context in Psalm cxviii, 25, 26) at an exultant 

moment in the joyful Feast of Tabernacles. We do not know whether 
“the people of the Hebrews” were consciously quoting that Psalm or 
only using a customary acclamation on the day when “the multitudes 
that went before, and that followed cried, saying: ‘Hosanna to the 
Son of David’” (Matt. xxi, 9), but the doings of that day consecrated 
Hosanna for ever to the Christ. 

2. THE CALLING DOWN OF BLESSING ON ABRAHAM AND ALL THE 

PROPHETS. 

AL-SALAT-AL-IBRAHIMIYYAH. 

The form in almost universal use for the calling down of blessing 
on Abraham in the prayer-rite is that known as “The Abrahamic 
Blessings” (Al-Salawat-al-Ibrahimiyyah. It runs: “O God call down 
blessing on Muhammad and on the family of Muhammad as Thou 
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didst call down blessing on Abraham and on the family of Abraham. 
And bless Muhammad and the family of Muhammad as Thou didst 
bless Abraham and the family of Abraham, throughout the universe. 
Verily Thou art praiseworthy, glorious.” 

Two, or sometimes three, other lines are often added to these bles- 

sings, though not as a rule in the prayer-rite: “Show mercy...as Thou 

didst show mercy. Be compassionate... as Thou wast compassionate. 

Greet with peace...as Thou didst greet with peace.’ The Shi‘ah bre- 

viary extends it in one case beyond its traditional form: “As Thou 
didst call down blessing on Idris and on Noah and on Elijah.” (Al- 
Sahifat-al-Sajjadiyyah p. 413) 

This introduction of the name of another Prophet into the sacred 

prayer-rite is based on Surah xxvi, 84, and still more for our writers 

on the traditional command of Muhammad to use this particular form 

(traced to his orders in Ahmad ib: Habban, Al-Dargatni, Al-Buhaiqi.) 
The command links with the traditional morning prayer: 

“T come this morning, a conformer to the religious practice of our 
Prophet Muhammad and to the Church of our father Abraham, a 
monotheist, a Muslim.” (Al-Wird-al Shafi, Yisuf al-Nabhani.) This 

morning prayer is closely connected with the Du‘@ al-Tawajjuh in 

the prayer-rite. It raises the whole question of the position of Abraham 

and the other prophets in the devotional life of Islam. 

Two trends are noticeable in the prayers in our manuals. The one, 
based on all the Quranic stories of prophets, is to make list-prayers, 
naming them in a series, especially as exemplars in worship. Fuller 

meditations are found concerning a few of the prophets, especially 

Moses, which unfortunately, space forbids us to reproduce. There 

is singularly little, considering the high place allotted to him in the 

Quran, concerning ‘Isa, and the list-prayers tend to break off before 
reaching Him — possibly a conscious or unconscious reaction against 

Christian claims. 
The second trend is towards a type of prayer or meditation based 

on the high doctrine of Muhammad’s personality and position, glori- 

fying him by placing all other prophets far beneath him, and in a state 

of dependence on him. 

This again leads to questionings as to the singling out of Abraham 

for mention in the prayer-rite together with one so exalted as Mu- 
hammad. Various answers are given. 

The list-prayers envisage Muhammad as one of a family of prophets. 

“Call down blessing on our Lord Muhammad the Beloved, and on 
his father Abraham the Friend, and on his brother Moses the Inter- 

locutor, and on the Spirit of God ‘Isa the Faithful.” (Al-Sahifat-al- 

Sajjadiyyah, p. 481.) (ShiSah.) Their names are recited in prayers. 
Thus in the favourite and endlessly re-printed devotion of Indian 
Muslims, Dusa@ Ganj al-‘Arsh: 
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““Adam the Chosen One of God. 
Noah the Delivered One of God. 
Abraham the Friend of God. 
Ishmael the Sacrifice of God. 
Moses the Confidant of God. 
David the Caliph of God. 
cIsa the Spirit of God. 
Muhammad the Apostle of God.” 

Each Prophet has his special endowment (hazz) of virtue. 
Liberality belongs to the Prophet of God, Abraham. 
Satisfied acceptance (of God and His givings), belongs to the Prophet of God, 

en Endurance belongs to the Prophet of God, Job. 
The making of signs belongs to the Prophet of God, Zachariah. 
Expatriation to the Prophet of God, Joseph. 
The wearing of wool (the Safi garb) belongs to the Prophet of God, Yahya. 
Wandering as a pilgrim belongs to the Prophet of God, ‘sd. 
Poverty belongs to the Prophet and Apostle of God, our Beloved and Mediator. 

(Wasiyyah of Abd al-Qadir al-Jilani in Al-Fuyidat-al-Rabbaniyyah. 

In the above list the virtues are strongly Sifi. The ishadrah of Za- 
chariah refers to a state of soul when it receives inward Divine gut- 
dances, and the gh'urbah of Joseph to a state of separation from out- 

ward and inner possessions. The list is unusual in replacing Ishmael 

by Isaac. 
Though no one may aspire to the office of prophethood these 

virtues are imitable. “I ask Thee to form me on the fair pattern of 

Abraham and his companions when they said to their people: ““We 
are clear of you and of what you worship.” (Tahdarat-al-Quliab, p. 97 

Al-Dirini.) ““We may pray, too, to be their companions.” “Make us, 

O Lord, the comrades of Muhammad and Abraham Thy Friend and 
°Isa Thy Spirit.” (Majma‘at Tabaraka Dhu-l-‘Ald, p. 3.) 

In our manuals the prophets a~e often mentioned as examples of 

trials suffered and of God’s deliverance, of prayers offered and 
answered. “Consider and understand the trials given to the prophets 
through the contradictions of their followers; as in the story of Adam 
with his sons; and Seth with his people; and Noah, when he said: 

‘Oh my people, if my abode with you and my reminding of you 

through God’s signs is heavy upon you, then in God do I trust, put 
together your case then and gather your associates,’ (Surah x, 71) 

and Hid and Salih with their people, and Abraham with Nimrod and 
with his father, and Jacob with his brother, and Joseph with his 
brethren, and Job with his trial, and Moses with the Children of 
Israel after they were saved from the sea.” (Al-‘Atiyyat-al-Haniyyah, 
‘Ali ibn Hasan al-Attas, p. 73.) 

They are examples of prayer. “Abraham used to hear the throbbing 

and boiling of his heart during his prayers. This is the fear of the 
Beloved, the Friend, in spite of all that has been given to him of 
honourable rank. Oh the wonder then that the heart of a man whose 
back is burdened with sin can ever be at rest!” (Tahdrat-al-Qulab, 
Al-Dirini, p. 147.) 
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But most of all are they patterns of answered prayer and of God’s 
deliverance. “Thou who didst heal the plague of Job, Thou who didst 
ease the anxiety of Jacob, Thou who didst save Noah from the people 

of wrongdoing, Thou who didst save Lot from the people of vice, 
Thou who didst save Hiid from the people of ‘Ad, Thou who didst 

save Muhammad from the people of scorn.” (Shi‘ah prayer of Nusfi 
Sha*ban.) 

“An answer! an answer O my God! Thou who didst answer Noah 
when he called, Thou who didst succour Abraham against his foes, 

Thou who didst restore Joseph to Jacob, Thou who didst heal the 

plague of Job, Thou who didst grant the petition of Zachariah, and 
accept the praise of Dhi al-Niin the son of Matta.” (Majmi‘ah ahzab 
wa aurdd wa ad‘iyah, p. 108.) 

“Thou who didst cleave the sea for Moses and give life to the dead 

for ‘Isa, who didst make the fire coolness and comfort for Abraham, 

call down blessing on our Lord Muhammad, and grant me from my 
affair relief and a happy issue.” (Wird-yaum-al-Sabt in ibid. p. 108.) 

So in Al-Shadhili’s Hizb-al-Bahr the unofficial but widely used 
Itinerarium of Islam: “Subdue to us this sea as Thou didst subdue 
the sea to Moses, the fire to Abraham, the mountains and iron to 

David, the wind and the devils and jinn to Solomon. And subdue to 
us every sea of Thine in earth and Heaven, in the Kingdom of this 
world and the Kingdom supernal, the sea of this world and the sea 
of the other. And give us a favourable wind according to Thy know- 
ledge, and be to us our Travel-Companion and replace us in the care 

of our families.” 

In the second type of prayer, Muhammad is made to gather up into 
his own person the privileges of all the other prophets. He, Muham- 
mad, is the Law of the Torah of Moses and the Lexicon of the Injil 

of ‘Iisa. (Wird al-Salat-al-Kubra, ‘Abd-al-Qadir al-Tilani, p. 131.) 
“He was Thy Friend before (Abraham) the Friend. He had con- 

verse with Thee before Moses the glorious.” (Al-Jawdahir-al-Mus- 
tazhatah. M. ‘Uthman al-Mirghani, p. 150.) 

“Adam knew him and made petition through him, and he (M) took 

a covenant from all the Prophets to himself. He took the purity of 

Adam, the lamentation of Noah. A part of his teaching contains the 

knowledge of Idris. Included in his ecstatic experiences is the grief of 
Jacob. Within the mystery of his ecstacy is the endurance of Job. 

Enfolded in his bosom is the weeping of David. A part only of the 

riches of his soul exceeds the wealth of Solomon. He gathered into 

himself Abraham’s friendship with God. He attained the converse of 

Moses, God’s Interlocutor, and was more exalted than the highest 

Kings. He excels the Prophets as the sun excels the Moon, the drop 

the ocean.” (Taharat al-Qulab, Al-Dirini, p. 40.) 

So he is seen as supreme over prophet and saint alike; and all their 



20 THE MUSLIM WORLD 

excellence is said to come by way of him. “Call down blessing on him 

whom Thou didst create from Thy light, and didst make his 

speech from Thy speech, and preferredst him over Thy prophets 

and Thy saints, and didst cause the perfection of all Thy saints 

to have its course from Thee to him and from him to them.” 

(Wird-al-Salat-al-kubra, ‘Abd al-Qadir al Jilani, p. 101.) 

“Thou (Muhammad) art he through whom, after his fall, Adam 

made succesful petition, and he who was Thy father! And through 
Thee the Friend made supplication and his fire was made coolness, 

dying away in the light of Thy splendour, ... and through Thee the 

Christ came, bringing good news, announcing the attributes of Thy 
beauty, praising Thy exaltation” (Al-gasidat-al-Ni‘maniyyah. Author 

unknown) 

~ “And all of them in comparison with the Apostle of God are as a 
spoonful of the ocean, a single spear of the rain, standing before him 

with the limitation of their drop of knowledge, their (spear) point of 

wisdom. And he it is who perfects its meaning and its form.” (Al- 

Burdah, A\-Bisiri.) 

To western readers, aware of the constant preoccupation of the 
Quran with Abraham and of Muhammad’s earnest endeavour to vin- 

dicate his faith as the true faith of Abraham, there is little of surprise 

in a request that Abraham’s blessings should be his. But for those to 
whom Muhammad is the “unique Beloved,” eclipsing all other prophets, 
who are but his spiritual dependents, the question arises as to whether 

the request that God shall bless Muhammad and his family as He 

blessed Abraham and his family is not demeaning to the former? 

To these questions Al-Suyiiti supplies the answers in Al-Hirz-al- 
Mani‘, answers which reveal some of the thoughts of Muslim worship- 
pers concerning Abraham. “( The question stated) By common con- 

sent the thing compared is less than that to which it is compared and 

yet here the reverse is the case, for Muhammad alone is greater than 

the whole family of Abraham and than Abraham — even more so 
when the family of Muhammad is added! (A suggested answer). 
Muhammad said this (ie. ordered this form of blessing) before he 
knew that he was greater than Abraham; for Muslim traced a tradition 

from Anas that a man said to the Prophet: ‘O Best of Creation,’ and 

he replied, ‘That is Abraham.’ Ibn ‘Arabi, in reference to this ques- 

tion, said that Muhammad asked for equality with Abraham and 

commanded his community to ask for this. And God, unasked, granted 
him more — that his excellence should exceed that of Abraham. (Ob- 

jection to this answer). It is objected that had this been the case Mu- 

hammad would have altered the form of the prayer when he knew 

that he was greater than Abraham.” 

“Further suggested answer. The singling out of these two (Abraham 
and Muhammad) in the Salat is because Abraham is the Friend and 
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Muhammad the Beloved. Or it is because Abraham was the announcer 
of the sacred Law, when God Most High said to him: ‘And proclaim 
among men the pilgrimage, they will come to thee on foot and on 

every clean-run camel’ (Surah xxii, 27) while Muhammad was the 
announcer of the whole practice of religion, according to the word of 
God Most High, ‘Our Lord, we have heard a caller calling to faith’ 
(Surah xxxiv, 192) Or because of Abraham’s petition to God, mighty 
and majestic, when in a dream he saw Paradise, and on its trees 

written la ilaha illa Allah wa Muhammad Rasiil-Allah and he asked Ga- 
briel the significance of that ‘Muhammad,’ and was informed by him 
concerning Muhammad and his spiritual position. Then Abraham said: 
‘O Lord make my name current on the tongues of the community of 
Muhammad,’ as He said ‘And give me a goodly mention among them 
that come after’. (Surah xxvi, 84) Or because Abraham was of a 
higher excellence than the rest of the prophets. Or because God named 
him the Father of Believers, in His word ‘The nation of your Father 
Abraham.’ (Surah xxii, 78) 

Or because of the command of He Prophet to follow Abraham, 
especially in the elements of the Pilgrimage. 

Or because when he built the House (the Meccan sanctuary) Abra- 
ham prayed saying: ‘O Lord, whosoever of the old men of the com- 
munity of Muhammad shall make pilgrimage to this House, bestow 
on him (a bestowal) from me and from my household’ 

Then Ishmael prayed (similarly) for the full-grown men; then Isaac 
for the youths; then Sarah for the free-women; then Hagar for the 
bond-women. And for this reason Abraham and his household are 
singled out for mention.” (But after all the two prophets are not com- 

pared). The comparison is only concerned with the calling down of 
blessing in the two cases, there is no comparison of the rank of the 

two prophets. Al-Hirz al-Mani‘, pp. 36, 37. 

Tstanbul. CONSTANCE E. Papwick 
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LEADERSHIP, STAFF AND GROWTH OF THE FACULTY 

On November 29, 1950, Suut Kemal Yetkin, son of a formerly pro- 

minent Turkish religious savant, was appointed Professor of the His- 

tory of Islamic Art. After Dean Arsebuk retired on April 18, 1951, 

Professor Yetkin became the second Dean of the Faculty on June 13, 
1951. Dean Yetkin was followed by Mehmet Karasan, formerly asso- 

ciated with the Faculty of Political Science, who had studied under 
Bergson. He succeeded Professor Budda, who died in 1952, as pro- 

fessor of the history of religions, and became dean in the Spring of 
1953. Professor Karasan and his colleague in this Faculty, the Pro- 

fessor of Philosophy and Logic, Hamdi Ragib Atademir, were both 
elected Democratic deputies, on May 2, 1954, so resigned their pro- 

fessorships. In June, 1954 Bedi Ziya Egemen, formerly in the Faculty 
of Letters, then Professor of the Psychology of Religion and Peda- 

gogy was elected Dean for the remainder of former Dean Karasan’s 

term. Sabri Sakir Ansay, Ordinarius Professor in the Faculty of Law 
and Professor of Islamic Law, became the fifth and present Dean in 

the spring of 1955. 1 

The Faculty soon got involved in the issues of religious education 
and reaction. Students of the Faculty of Divinity on February 3, 1951, 
issued a summons inviting Turks to struggle against religious reac- 

tion. On the 19th Professor emeritus Ismail Hakki Baltacioglu de- 
clared that the Faculty should produce a correct, popular Turkish 

translation of the Qur°an and a Quranic philosophy for the enlighten- 

ment of all Islamic nations. During the parliamentary debate on the 
budget for the Presidency of Religious Affairs on the 22nd deputies 

repeatedly expressed their desire for more and better religious educa- 
tion. One complained about the “ineffective Faculty of Divinity” and 
suggested that a number of religious colleges be established to train 
religious savants. This theme was repeated on April 29 at a congress 
on character-building which recommended the adoption of intensified 
religious education programs in teachers’ normal schools, secondary 
schools and in the Faculty of Divinity, as an effective means of 
strengthening morals and combating Communism. On May 3, the 
Minister of Education, Tevfik Ileri, informed a caucus of the Demo- 

crat party that an expert committee was examining the question of 
introducing religious education into the middle (orta) school’s curri- 
culum, as well as into that of schools of lycée (lise) rank preparing 
students for the Faculty of Divinity. By this he doubtless implied the 
new Imam-Hatip schools. In fact, it was announced in March, 1956, 
that such instruction would be given in middle schools starting in the 

u G.J. 2, pp. 142, 147; and private communications from staff of the Faculty 
of Divinity, 1954-1956. 
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academic year 1956-57. These courses are voluntary and are taught by 
the sociology and philosophy teachers of each school. Religious edu- 
cation classes have been offered in the normal schools since 1953- 

1954. 2 
Dean Yetkin announced on October 11, 1951, that the Faculty of 

Divinity occupies itself with the comparative study of the religion of 

all the territories in which Islam has sway. Nevertheless, he and some 
of his colleagues also informed me on December 5, 1954 that the 

Faculty did not wish to study current trends in Islam in Turkey be- 

cause these were all linked with politics which they sought to avoid. 
When reminded that the students and teachers in the imam-Hatip 

schools, other official and private agencies, and many citizens, were 

looking to them for contemporary religious leadership they politely 

declined to become involved ‘n controversial current issues. However, 

in 1954, the Faculty took the novel step of appointing an able young 

German orientalist from Marburg University with doctorates in science 
and religion, as Professor of the History of Comparative Religions. 
Miss Anne-Marie Schimmel has since been a regular member of their 

staff, has published two books in Turkish, spoken at the 1954 and 
1955 ceremonies commemorating the death of the great mystic Jalal 

al-Din Rimi in Konya, and contributed a number of articles to the 
Faculty journal. This quarterly journal (llahiyat Fakiiltesi Dergisi) 
was authorized in the official gazette (Resmi Gazete) No. 7903, on 

September 6, 1951. It began to appear early in 1952 and resumes the 
interrupted tradition begun by the Journal of the original Faculty of 
Theology, produced in Istanbul between 1926 and 1933. 3 

Professors Muhammad al-Tanci and Mehmet Tayyib Oki¢ have 
been drawn from as far afield as Tangier and Yugoslavia respectively. 
Miss V. Gordon, a Scottish lady, teaches English, Mr. Izzet Hasan 

from Syria teaches Arabic, Herr H. J. Kornrumpf, a newcomer early 

in 1956, teaches German, and M. J. Roche of France instructs in 
French. In spite of the optimistic prognostications about the availa- 

bility of qualified staff made by the late President of Religions Af- 
fairs, Ahmed Hamdi Akseki, in 1949 quoted above, the Faculty of 
Divinity has had difficulty recruiting professors. There appears to 

have been a conscious policy of keeping the deanship and control in 

the hands of professors who were not trained in the traditional medrese 

system. Several lack what might be called formal theological training, 
and few if any have had experience in practical theology and homi- 

2 Ibid., pp. 137, 139, 143-144; “Dear Friends,” Weekly Newsletter, No. 483, 

of the American Board, istanbul, March 13, 1956; and private communication 

from the Ministry of Education Staff April 2, 1956; and personal observation. 

3 Personal observation and private communication. The books are listed in the 

Faculty’s publications noted below in table V. Further details on the older 

journal appear in G.J. 1, p. 121; and on the present journal in my “Revival of 

Islam in Secular Turkey,” Middle East Journal, Vol. 8, No. 3 (Summer, 1954) 

Pp. 274, 278-279. 
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letics. As a result, instruction in the Faculty is entirely theoretical. 

Even in this sphere, lack of adequate, modern textbooks, coupled with 

the obligation to teach Arabic, Persian, the Ottoman Turkish script 

and at least one European language, to students with little or no earlier 

acquaintance with them, severely inhibits the amount and quality of 

the Faculty’s teaching and research. Several professors have informed 

me that they look forward to the time, two years hence, when some of 

their entering students are likely to be graduates of the new lycée sec- 

tion of the imam-Hatip schools, already having a good knowledge of 

Arabic and other basic training in Islamics. With such better pre- 

pared students the quality of class work at the Faculty will doubtless 
improve markedly. 

AIMS AND CURRICULUM 

In 1954, the Faculty published a small, four-page announcement in 

which it listed its courses and teaching staff, with brief details about 
its graduates, conditions for enrolment, scholarships, and a list of its 

publications. In 1955, this notice was expanded into an eleven-page 

brochure, the most important addition being a three-page statement of 

the aims and program of the Faculty. As this offers the most authori- 
tative exposition of the objectives of this new institution known to me, 

I translate it in full below; the translation being closely literal, rather 

than polished. 4 

A. (ANKARA) U. (UNIVERSITY) 
FACULTY OF DIVINITY 

“After a fifteen-year hiatus, the new Faculty of Divinity established at 
Ankara in 1949 and based upon contemporary trends, the national revolutionary 
reforms and scientific data, has begun its task. The faculty is proceeding toward 
the realization of two chief objectives. On the one hand it seeks to train 
religious men and savants required for our nation, a large part of whose 
population is Muslim. On the other hand, it wishes to contribute to the develop- 
ment of Islamic thought in the light of modern knowledge. 

The teaching methods and curricula of the institutions of learning in Islamic 
countries during the periods when they remained behind in comparison with 
contemporary civilizations are manifest evidences of the stagnation and im- 
passe into which Islamic thought had declined. In spite of religious fanaticism, 
western countries considered it legitimate to adopt every means to work for 
the development of knowledge and technology. In contrast, the Sulama? [Muslim 
savants] who had altered Islam from its essence continued to interpret the 
religion of Islam as opposed to every kind of progress. 

The Faculty of Divinity has been esablished on the basis of profiting from 
the errors of the past. Therefore, it has sought to proceed in a religious frame- 
work in accord with present-day mentality. Alongside the sciences of Quranic 
exegesis (Tefsir), Tradition (Hadis), the study of Quranic theology, (Keldm), 
and the Islamic schools or sects (fslam Mezhepleri), it has undertaken to study 
all subjects which relate to the various aspects of the religion of Islam according 
to the scientific method and is working to produce religious savants and well 
informed men of religion. 

* Brochures for 1954 and 1955 issued by the Faculty of Divinity, Ankara 
University. The first has no indication of the publishers or date. The second was 
printed by Given Matbaasi, Ankara, 1955. The translation reproduces pp. 3-5 of 
this second brochure. 
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_The educational method of the Faculty is based on the pivot of narrative tra- 
dition and reason (nakil ve akil) as understood in the finest Islamic terms. Dur- 
ing the first semesters we endeavor to teach students in an introductory manner 
the essentials of Islam based on the noble verses of the Qur?an and on the holy 
traditions. We aiso attach great importance to the teaching of the classical 
oriental languages such as Persian and especially Arabic which make it possible 
to proceed more deeply [into Islamic studies], The teaching of the Arabic 
languages for eight hours [weekly] in the first year, six hours in the second 
year, and four hours each in the third and fourth years, will enable men of 
religion and scientists in future to comprehend ancient and modern Arabic texts 
with facility. 

The study of the spread of Islam occupies an important role alongside these 
fundamental courses. Instruction in the history of Islam rests on historical do- 
cuments. We try to avoid the classical teaching consisting of the mere chronolo- 
gical listing of events. We study events in relation to the conditions of their 
time and place. At the same time we endeavor to derive instructive examples 
from these which will be comparable to our contemporary and future situations. 
Islamic manifestations in Arab, Persian and Turkish territories and comparisons 
between them are basic topics of the two year course in Islamic history. The 
course on Islamic schools or sects offered in the final two years is a continu- 
ation of this instruction. 

Islam provides the most generous example of tolerance and the attitude which 
it has adopted in regard to the heavenly scriptural religions [i.e.: Zoroastrianism, 
Judaism and Christianity] is well known. Our religion, which also acknowledges 
thousands of other prophets, recognizes the need to study other religions as 
well as these four heavenly scriptural ones. 

The course on the history of comparative religions is a branch of knowledge 
far removed from subjective comparisons and judgments. Its center of gravity 
revolves around the study of Judaism, Christianity and Islam. It also investigates” 
all the religions which have come and gone, beginning with the eras susceptible 
to our historical knowledge down to the present, from an historical and sociolo- 
gical point of view. 
Among the criticisms levelled against Islam by the western world is the 

assertion that Islam has neglected and even prohibited the fine arts. When it 
behooved the learned men of Islam to inform this same western world that in 
fact the opposite was true they merely reciprocated with silence. Islamic works 
of art which one can assert without hesitation are in some respects superior to 
those of the west and which even influenced those western works have remained 
unknown. We have introduced the courses on the history of Islamic Arts, 
Turkish and Islamic decorative arts, and paleography [including calligraphy] 
with the thought first of all of acquainting ourselves, and secondarily the world, 
with the values of our architectural and decorative works of art as expressions 
of religious feeling and thought. Moreover, work in this field has been broadened 
by the activities of the Institute for the History of Turkish and Islamic Arts 
which has become the scene of significant activity and publications in a short 
space of time. : 

Another particularity of the Faculty is the inclusion in its curriculum of 
courses in philosophy, logic, and the psychology and sociology of religion. As 
we remarked at the beginning, reason is accorded the highest value in Islam 
and in the commentary and exegesis of Islamic religion it is essential to depend 
upon the rules of reason and logic. It is not possible to contradict a single 
point in the glorious Qur‘an and holy traditions by means of reason and logic. 
In fact, the opposite holds true. Every rule relies upon logical bases in the widest 
and deepest sense and the path of suspersition has been shut off. From this point 
of view, philosophy and logic are necessary and complementary studies in 
religious education. These lessons are taught in general outline in the second 
year and in the third year they continue, passing on to particular problems. They 
are supplemented in the other years by courses in theology, and on the philosophy 
and philosophers of Islam. 

It is clear that we cannot remain indifferent to the published researches of 
the western world which gives great importance to the field of Islamic studies. 
Moreover, studies which do not undergo the control of international public 
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opinion are condemned to remain sterile. On this account, courses in the three 

western languages [ie.: English, French and German] are taught by foreign 

specialists for two years and one of these must be elected by every student. 

Alongside all of these courses it is necessary to point out that the study of 

Islamic theology plays a central role in the teaching system. The foundation of 
this system of instruction rests on the teachings of Quranic exegesis and the 
causes of its revelation taught with regard to scientific data and also on the 
teachings of the holy traditions which offer the best means of understanding and 
explaining the religion of Islam in its most tolerant forms. Moreover, as a 
supplementary part of this same instruction, Islamic Law, interpreted from the 
legal viewpoint of primitive [simple, pure] Islam, together with all of its per- 
mutations, is explained in a comparative manner.” 

The present curriculum of the Faculty is listed on page six of 
the brochure for 1955, and the ranks, names and specialities of the 
teaching staff are given on pages seven and eight. Remarks on the 
number of graduates and the types of work in which they have en- 

gaged appear in the lower half of page eight and these comments are 
summarized below. On page nine there is a list of twelve Faculty 
publications and the dozen issues of its journal which had appeared by 
the summer of 1955, together with two additional publications then in 

the press. Requirements for entrance, registration and enrolment in 
the Faculty are set forth on page ten, and on the next page there is 

a brief announcement about various scholarships available to students 

in the Faculty. The curriculum for 1955-56, with notes indicating 
minor changes since that of 1954-55, which in turn is considerably 

different from the original course of study as shown in Table I, above, 
appears below as Table III. Table IV lists the ranks, names and 
fields of interest of the teaching staff and includes changes up to the 
spring of 1956. Table V lists the publications of the Faculty to the 
end of 1955. 

TABLE III 

ILAHIYAT FAKULTESit DERS PROGRAMI 

(Curriculum of the Faculty of Divinity) 

Sumf I Saat Simf IT Saat 

(@lass_1) (Hours per week) 

Arap¢a (Arabic) 8 Arapca 6 
Fars¢a (Persian) 4 Farsca 2 

Yabanci dil (Al. Frs. Ing.) 5 Yabanci dil (Al. Frs. ing.) 5 
(Foreign Lang. German, 

French, or English) 

Klasik Dini Turkce Metinler 3 Klasik Dini Tiirkce 2 

MetinJer (Hitabet) 
(Classical Turkish religious (Classical Turkish Religious 

texts) texts — Sermons) 

Kur’an ve islam Dini Esaslari 2 Kuran ve tslam Dini Esaslani 2 
(The Quran and the Funda- = 

mentals of Islamic religion) 



FACULTY OF DIVINITY AT ANKARA 27 

islam Tarihi 2 Islam Tarihi 2 
(The history of Islam) Din Psikolojisi I 

The Psychology of religion) 
Din Sosyolojisi 3 
(The Sociology of religion) 
Felsefe ve Mantik (Mantik) 1 
(Philosophy and Logic — 

Logic) 

Total hours weekly 24 Total hours weekly 24 

Sumf IIT Saat Sunf IV Saat 

Arapc¢a 4 Arapca 4 

Tefsir (Quranic Exegesis) Zee eLsir 4 
Hadis (Traditions) 2 Hadis 4 
i.lam Dini ve Mezhepleri 2 Islam Dini ve Mezhepleri 2 
(Islamic religion, schools and 

sects) 

Kelam (Theology) 2 
islam Felsefesi ve Filozoflar1 2 Islam Felsefesi ve Filozoflar1 2* 

Felsefe ve Mantik (Felsefe) 2 (Islamic philosophy & philo- 

(Philosophy & Logic — sophers 
Philos.) 

Dinler Tarihi 2 Dinler tarihi (History of re- 
Din Psikolojisi 2 ligions) 2 

islam Hukuku 2 
(Islamic Law) 
islam San?atlari tarihi 2 islam San?atlari tarihi Z 
(History of Islamic arts) Terbiye ve Ogretim usulleri 1 

(Educational & pedagogical 
methods ) 

inkilap tarihi 2 
(History of the [Turkish] 

Revolution) 
Tasavvuf tarihi Pig 

(The history of mysticism) 

Turk ve islam Tezyini San- Tirk ve islam Tezyini San- 
°atlar1 Tarihi ve Paleografi 1 °atlar1 Tarihi ve Paleografi 1 

(The history of Turkish & 
Islamic decorative arts & 
Paleography [including cal- 
ligraphy]). 

Total hours per week 25 Total hours per week 26* 

* (Note: In 1954-55 the course in Islamic philosophy and philosophers was 

also required for class III, and the course on the history of mysticism was only 

one hour weekly. Total IVth year hours are 26 not 25 as printed in brochure.) 
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TABLE IV 

iLAHIYAT FAKULTESi (DIVINITY FACULTY) 

Dekan (Dean): Ord. Prof. Sabri Sakir Ansay 
Sekreter (Secretary): Sikri Tolun 

Ogretim iiyeleri ({Senior] Teaching staff): 

Ord. Prof. Sabri Sakir Ansay islam Hukuku (Islamic Law) 
Prof. Suut Kamal Yetkin islam San?atlari Tarihi (History of Islamic 

Arts) 
Prof. Dr. Bedi Ziya Egemen Din Psikolojisi ve Pedagoji (Psychology of 

Religion and Pedagogy) 
Prof. Tayyib Oki¢ Hadis (Traditions) 
Prof. Muhammad Tanci islam Felsefesi ve Filozoflar1 (Islamic Philo- 

sophy and Philosophers) 
Prof. Dr. A. Schimmel-Tar1 Mukayeseli Dinler Tarihi (History of Com- 

; parative Religions) 
*Prof. Hilmi Ziya Ulken Felsefe ve Mantik (Philosophy and Logic) 
Dog. Dr. Neset Cagatay islam Tarihi (Islamic History) 
Doc. Dr. Kamuran Birand Felsefe ve Mantik 
Dog. Dr. Adnan Erzi islam Tarihi 

Ogretim gorevlilert (Lecturers, or Chargé de Cours): 

Hasan Huisnu Erdem Tefsir (Quranic Exegesis) 
Kemal Edib Kiirkciioglu Tasavvuf Tarihi ve islam Dini Esaslari (His- 

tory of Mysticism & Fundamentals of Is- 
lamic Religion) 

Rifki Melil Meric Klasik Dini Turkce Metinler, Paleografi, 
Tirk ve islam Tezyini San?atlar1 Tarihi 
(Classical Turkish Religious Texts, Paleo- 
graphy, History of Turkish and Islamic De- 
corative Arts) 

Nafiz Danisman Kelam (Theology) 

Okutmanlar (Instructors): 

Uzman (Specialist) izzet Hasan Arapca (Arabic) 
Okutman Miss V. Gordon ingilizce (English) 
Okutman M. J. Roche Fransizca (French) 
*Okutman H. J. Kornrumpf Almanca (German) 

Asistanlar (Assistants in Instruction): 

Dr Mehmet Taplamacioglu Din Sosyolojisi (Sociology of Religion) 
Dr. Huseyin Yurdaydin Islam San?atlari Tarihi 
Dr, Cavit Sunar islam Felsefesi 
Dr. Halik Karamagrali islam San?atlar1 Tarihi 
Bahriye Ucok islam Tarihi 
Lutfi Dogan Kelam (Left in the spring of 1956) 
Necati Oner Felsefe ve Mantilk 
Esat Kilicer islam Hukuku 
Me Kocyigit Hadis 
A. Hamdi Savlu Tefsir (Left for military service in 1 6 
I. Agah Cubukcu islam Felsefesi Bs age 

*A, Alpaslan islam Tarihi 
*N. F. Sinemoglu islam San?atlar1 Tarihi 

* Joined staff late in 1955 or early in 1956. List corrected to March, 1956. 
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ABIES Vv. 

(Publications of the Faculty of Divinity) 

. A translation of J. Sauvaget’s posthumously published Mémento chronolo- 
gique @histoire musulmane, by Prof. Suut Kemal Yetkin and Faik Resit 
Unat, entitled Islam dtinyast, “Kisa Kronoloji”, Ankara, 1952, price: 75 kr. 
A translation of Ernst Kihnel’s Miniaturmalerei im islamischen Orient (2d. 
ed., Berlin, 1922), by Profs. Suut Kemal Yetkin and Melahat Ozgii, entitled 
Dogu Islam Memleketlerinde Minyatiir, Ankara, 1952, price 750 kr. 
Prof. Dr. Bedi Ziya Egemen, Din Psikolojsisi (Saha, Kaynak ve Metod 
uzerine bir deneme), [The Psychology of Religion (An introduction to the 
field, its sources, and methodology)|, Ankara, 1952, 125 kr. 
Prof. Yusuf Ziya Yoriikan, ed. and trs., [sl@m akaidine dair eski metinler. 
I. Ebu Mansur-i Matiiridi’nin iki eseri: Tevhid kitabt, ve Akaid risalest, 
Ankara, 1953, 100 kr. [Classical texts on the creed of Islam. I. Two works 
by Abu Mansur al-Maturidi, The book on (Allah’s) Unity, and The treatise 
on the creed.]| 

. Kemal Cig, Tiirk Kitap Kaplart [Turkish Book Bindings], Ankara, 1953, 
250 kr. 

. Rifkt Meltl Meric, Tiirk Nakts 
on the history of the art of Turkish Embroidery I.|, Ankara, 1953, 750 kr. 

. Dog. Dr. Kamiran Birand, Dilthey ve Rickert’te Manevi ilimlerin temellen- 
dirilmesi [The foundation of the spiritual sciences according to Dilthey and 
Rickert], Ankara, 1954, 250 kr. 
Prof. Suut Kemal Yetkin, Islém San?att Tarihi [The History of Islamic 
Art|, Ankara, 1954, 2000 kr. 
Carl Brockelmann, Geschichte der Islamischen Volker und Staaten, Munchen, 
1939, English translation by Joel Carmichael and Moshe Perlmann, entitled, 
History of the Islamic Peoples, with a ‘Review of Events, 1939-1947’ by 
Moshe Perlmann, and an expanded bibliography, New York, 1947; trans- 
lated by Doc. Dr. Neset Cagatay, [slém Milletleri ve Devletlert Tarthi, 
Ankara, 1954, 1000 kr. 
Ord. Prof. Sabri Sakir Ansay, Hukuk Tarihinde Islam Hukuku I. [Islamic 
Law in the history of law], Ankara, 1954, 500 kr. 
Rifki Melil Meric, Tiirk Cilt San?att Tarihi Arastirmalart IT. [Researches 
on the history of Turkish leathercraft II.], Ankara, 1955, 350 kr. 
Nafiz Danisman, Keldm Ilmine Giris [Introduction to the Science of The- 
ology], Ankara, 1955, 500 kr. 
Prof. Dr. A. Schimmel [-Tari], Dinler Tarihine Giris [Introduction to the 
history of religions], Ankara, 1955, 750 kr. 
Prof. Dr. A. Schimmel-Tari, ed, Abu Abdullah Muhammad Ibn al-Hafif 
ash-Shirazi’s Sirat [Traditional Life of the Prophet Muhammad], Farsca 
tercemesi [Persian translation] by Rukn al Din Yahya ibn Junayd ash- 
Shirazi, with 48 page German and 51 page Turkish introductory essay, 
notes and bibliography, Ankara, 1955 [released January, 1956], 1200 kr. 
Nevzat Ayasbeyoglu, Ibn Riisd’iin Felsefesi [Ibn Rushd’s [Averroes’] Philo- 
sophyl, in the press in late 1955. 
The Journal of the Faculty has also appeared quarterly since 1952. 

STUDENT LIFE AND SCHOLARSHIP 

There is a student society (Talebe Cemiyeti) organized by the stu- 

dents of the Faculty and the society has a common room in the building. 
Once or twice a year they give a tea for the staff at which they recite 
poetry and sing. They also have more frequent meetings themselves. 
There is no special mescit (small mosque) set aside in the Faculty 
building, but some students pray in the student society’s room. 
Some of the students come so poorly prepared that they have not 
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learned the Fatihah or opening chapter of the Qur°an and prescribed 

prayers for daily ritual worship by heart before entering the Faculty. 

and the call to prayer can scarcely be heard in the building. Most 

of the male students attend the Friday noon congregational prayers 

in the mosque and fast regularly during Ramadan. The student 

body is representative of a wide variety of economic, geogra- 

phic and cultural backgrounds. Some are villagers, others from towns 

such as Kayseri, Kastamou, Gaziantep, Manisa, Rize, Boyabat, Sivas, 

Erzurum, Samsun, Elazig, Nevsehir and Konya. Some hail from cities 

such as Adana, Izmir, Istanbul and Ankara. Most are from families 

of modest means. 

A large proportion of the student body are granted scholarships of 
125 T.L. monthly by the Ministry of Education, Ministry of National 
Defense, or the General Directorate of Pious Foundations. In 1955-56 

fifty out of eighty-three students were on scholarship, and two had 
outside jobs in the Directory of Public Security and the Ministry of 
Foreign Affairs. In addition, the Red Crescent Society (Kzz1ay), the 

Ministry of Education and the Faculty Welfare Fund give financial 
assistance to deserving and needy students. Scholars supported by the 
Ministry of National Defense lodge in quarters at the Military Aca- 
demy and are-given pocket money and clothing by the Ministry. Most 
government scholarships are given on the understanding that the 

student recipient will pledge a certain number of months of govern- 
ment service in return for each year he or she receives a scholarship. 
The Faculty offered a scholarship open to students in the Institute of 
Islamic Studies at McGill in 1953 and 1954 but no candidates were 
available. Entrance to the Faculty is open to: (a) Graduates of a re- 
cognized Turkish State Lise who have passed the final matriculation 
or “olgunluk” examination, or its equivalent as certified by the Minis- 
try of Education: or (b) Graduates with diplomas from any higher 

educational institution which requires from entering students the con- 
ditions set forth in (a) above. 

On the academic side, it is necessary to repeat that thus far none 
of the entering students have come with any special linguistic or other 
preparation prior to entering the Faculty. This has obviously retarded 
the teaching and research. As better prepared graduates of the lise 
division of the [mam-Hatip schools enter after 1958 the level of 
instruction and quality of work are bound to improve markedly. The 
curriculum is also likely to change with less emphasis on the teaching 
of Arabic and Persian, or on the introductory courses on the history 

of Islam, and more on advanced courses in which adequate preparation 

and knowledge on the part of the students can safely be assumed. At 

present, many students are not able to do any collateral reading in 
basic reference books and studies written in Arabic, Persian, or Euro- 

pean languages until virtually the end of their course. With the ac- 
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knowledged lack of adequate, modern textbooks and literature in Tur- 
kish, the Faculty staff have had to improvise and produce their own 
textbooks as they went along. They teach from four to ten or twelve 

hours weekly. Even now, virtually all study is conducted by lectures, 
with little outside reading and few outside written assignments. Mem- 
bers of the staff have done field research or studied in Egypt, Europe 

and Canada. The Faculty had to create its own library, and has been 
fortunate in being able to purchase several valuable private libraries, 
notably that of the late President of Religious Affairs, Ahmed Hamdi 
Akseki. It still has much to do before it can adequately supply the 

research needs of its staff and students. Nevertheless, the library has 

made commendable progress, and possesses a number of fine manu- 

scripts and some exquisite miniatures. 

GRADUATES 

A total of seventy eight graduates, sixteen of them women, have re- 

ceived their diplomas from the Faculty. The first class of forty gradu- 
ated in June, 1953. All nine of the women became teachers in normal 

schools, where they were responsible for instruction in religion offer- 
ed to prospective 4th and 5th grade primary school teachers. Twenty- 
three of the men that year became teachers in the Imam-Hatip schools, 
two were assigned to the Morale Bureaus of the General Staff, four 

found jobs in various offices and two became assistants in the Faculty. 
In 1953-54, five women and eleven men graduated, but the writer has 

not been able to learn what work they took up. In the spring of 1955, 

two women and twenty men graduated. Both girls went to normal 
schools, five of the men to the Ministry of National Defense doubt- 
less for service in the Morale Bureaus. The remaining fifteen men 
began teaching in Imam-Hatip schools. There were only six men and 
no women in the fourth year class in 1955-56. 

It is important to point out that a substantial number of the male 
graduates and younger teaching staff often have to leave their work 
fairly soon after graduation in order to do the compulsory military 
service from which they received exemption to complete their uni- 
versity studies. It is also worth noting that none of the seventy eight 

_ graduates through the summer of 1955 had entered what might be 
called clerical or pastoral work as a preacher or prayer-leader, although 

those working for the Ministry of National Defense’s Morale Bu- 
reaus come close to this traditional Islamic function. One of the 1954 

graduates served as an officer in Korea and in 1956 he planned to go 

to Germany to study for his doctorate. A 1955 graduate also plans to 

go to Germany. One of his classmates recently received a scholarship 

in Iraq and plans to become an assistant after completing his study at 

the Kulliyyat al-Shari‘ah in Baghdad. The ‘first doctorates conferred 

by the Faculty were earned by Turhan Yorikan, in Psychology, 1954, 

3 
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Haluk Karamagrali in Islamic Art, 1955; and Litfi Dogan, in Theo- 

logy (Kelém), 1956. A study of the new [mam-Tatip schools in 1954, 

revealed that the principals, staff and students in these institutions 

were all pleased with the work of the teachers who had graduated 

from the Faculty of Divinity at Ankara and were eager to have more 

of them. Several voiced their regret that these valuable teachers had 

to depart, often on short notice and in the middle of the academic ses- 

sion, in order to perform their military service. 

CONCLUSION 

By the summer of 1955 not more than forty nine graduates of the 
Faculty had become teachers in the Imam-Hatip Schools. In the aca- 

demic year 1955-56, however, there were 261 teachers in these 
schools. 5 As roughly half of the curriculum deals with general know- 
ledge subjects taught by regular teachers, we can assume that the 
need for qualified instructors in the technical or more Islamic courses 

amounted to half of this figure or 130 teachers. If we allow for the 
standard temporary attrition of male Faculty of Divinity graduates 

assigned to these schools who have. to leave for military service, there 
are probably not over forty of them actively teaching in 1956. Thus, 
the Faculty is not turning out enough graduates to supply current 

needs for specialized teachers in the Imam-Hatip schools alone. As 

the number of students and teachers in these schools is rising rapidly 
every year as they start additional grades, the Faculty of Divinity will 
have to graduate far more students even to maintain its present pro- 

vision of about one-third of the teachers needed for the “religious” 
courses at the Imam-Hatip schools. This analysis indicates what a 
large task faces the new Faculty and how inadequately it is now ful- 

filling its function of training the men of religion and religious savants 
urgently required for Turkey and for the world. This statement is 

not made in any criticism, but simply to underline the great needs and 
the consequent challenge facing the Faculty to provide more well- 

trained graduates as soon as possible. With the introduction of the 
proposed courses in religion into the middle schools in the autumn 
of 1956, the need for teachers of religion, and therefore for graduates 
of the Faculty of Divinity, became even more acute. 

This was clearly brought out by the former Professor of History, 
Dr. Osman Turan, in a speech before the Democratic party caucus on 

December 14, 1955 in which he made a severe criticism of the govern- 
ment’s educational policies and remarked: “As long as the village imam 
is an ignorant fanatic (yobaz) and the village schoolteacher remains 
a misbeliever (gmmdtk), and until we succeed in establishing western 

5 Figures taken from my article on imam-Hatip schools referred to above, 
and brought up to date for April, 1956, by private letter from Sevket Gedikoglu, 
Section Chief of the Special Schools Division of the Ministry of Education, 
Ankara, April 6, 1956. 
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scientific knowledge it means that we cannot escape our spiritual 
crisis.” 6 The need for greatly improved training and men of better 
caliber was re-iterated during parliamentary budget debates on January 
7, 17, and 24, 1956. Many supporters of more and better formal cour- 
ses in religious education spoke. Several also pointed out the dangers 
of religious reaction and the need for more quality and less emphasis 
on quantity, while other speakers asked who would teach such courses. 
The Minister of Education, Ahmet Gzel, gave a lengthy reply to these 
questions and sought to defend the sudden announcement that religious 
education would be introduced into the middle schools made by Pre- 
mier Menderes in Konya on January 8th, 1956. In the course of his 
speech he said: “We are attaching the greatest importance to the 
schools in which religious education is offered. We are sending gra- 
duates of the Faculty of Divinity to teach in the imam-Hatip schools. 
We have decided to open an Imam-Hatip school in Cyprus and hope 
that this school may be opened next year. In this respect our pre- 

parations are complete.” The Minister implied that the present Faculty 
of Divinity and Imam-Hatip school training programs were adequate 
for Turkey’s current needs. Many of his fellow parliamentarians 
disagree, and the record thus far seems to corroborate their doubts. 7 

Public reaction to the entire issue of formal religious education in 
the Faculty of Divinity and other lower rank schools has been varied. 
But the main weight of opinion is strongly in favor of more religious 

education. This trend is especially true among the peasants, perhaps 

least so among the better educated big city dwellers. 
The Faculty of Divinity has succeeded in establishing itself and in 

graduating several classes of students who are performing useful, 

urgently needed services in Turkey. For a number of reasons it has 
not yet won universal esteem. One is that it is the newest, most junior 
Faculty at Ankara University, hence lacks a developed esprit de corps, 

tradition and prestige. As many of its professors and staff were drawn 
initially from other Faculties or from abroad, these older sister Fa- 
culties tend to look down on their junior member. Because the tradi- 
tion of theological training was broken for nearly a generation in 
Turkey, and often long disdained, some of this older contempt still 
attaches however unjustly, to the present Faculty of Divinity and its 
members. Finally, as both professors and students have told me re- 
peatedly, they are trying to pioneer in an ancient field of Islamic know- 
ledge, despite a lack of outstanding teachers, adequate materials and 

properly prepared students. They also face considerable suspicion from 

certain intellectuals, not wholly offset by the wide popular support 

they receive. 

6 Cumhuriyet, Dec. 15, 1955 and Jan. 23, 1956. Interview with Dr. Turan, 

Ankara, December 18, 1955. 
7 Tbid., Jan. 8, 9, 10, 11, 18, & 25, 1956. 
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This new Faculty has achieved much since 1949 but it is obvious 

that its major tasks still lie ahead and that they require the finest 

possible intellectual and spiritual co-operation and dedication. The 

Faculty cannot long avoid contemporary Turkish religious issues un- 

less it wishes to abdicate its responsibility and potential leadership. 

It will have to define more clearly than it has yet done the implications 

of its announced adherence to reason and the scientific method in 
relation to study of the text and injunctions of the Quran, the 

authenticity of the corpus of the traditions, the history and present 

situation of Islam, and the Shari‘ah or canon law, so important to 

Islamic society. As Professors H.A.R. Gibb and Joseph Schacht have 

emphasized, neither the revolution wrought in Christian society by 

the intellectual developments and Biblical textual criticism since the 

18th century, nor the contemporary significance of the Shari‘ah for 

Islam, have been critically assessed in relation to Islam by Muslims. 
Although, as Dr. Schacht points out: “the Shari‘ah will always remain 

one of the most important, if not the most important, subject of stu- 

dy for the student of Islam,” 8 it receives little attention in the curricu- 

lum of the Faculty of Divinity. 

Important as the Shari‘ah is, major groups of Muslims, such as 

the Berbers of North Africa and the Indonesians have seldom paid 
much attention to it. This neglect does not seem to have had an 

adverse effect on their attachment to Islam. For thirty years the 
Turks have formally renounced the Shari‘ah. Its effective role in their 

society had been gradually reduced in scope for at least a century prior 
to their adoption of European codes of law in 1926. In spite of this, 

the Turks have not only remained Muslim, but have become openly 

more pious during the past decade. Throughout the Near East, the 
range and influence of the Shari‘ah have been on the wane since 1917, 
and the trend has been accelerated since 1945. On the other hand, the 
new Pakistani Constitution establishes an “Islamic Republic” in which 

legislation is to be based on the Quran, the traditions and the 

Shari‘ah 9 What is the relation of the Shari‘ah to Islam today, and 
what is its role in the resurgence of Islamic sentiment and devotion in 
contemporary Turkey? What is the meaning of secularism and its 
relation to Islam? These are more than academic questions, for they 

8 Prof. Gibb’s views appear in his Modern Trends in Islam, Chicago, 1947, 
Introduction, pp. x-xii; chapter I, and chapter II, esp. pp. 45 ff.; Prof. Schacht’s 
in his Esqusse dune Histoire du Droit Musulman, Paris, 1953; Origins of 
Muhammadan Jurisprudence, Oxford, 1950; Shorter Encyclopaedia of Islam, 
Leiden, 1953, s.v. “Sharia”; and in his contributions to M. Khadduri and H. 
J. Liebesny, jt. eds., Law in the Middle East, Vol. 1, Origin and Development of 
Islanic Law, Washington, 1955, Chapters II and III, notably pp. 28 and 84, 
from which the phrase cited is quoted. 

9 An excellent summary on these developments, with further references, ap- 
pears in J.N.D. Anderson: “Law Reform in the Middle East,” International 
Affairs, Vol. 32, No. 1. (January, 1956) pp. 43-51. 
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relate to the faith and social outlook, even the corporate structure, of 

Muslim society. Hence, they cannot be ignored. On a more subtle 
plane, what is the role of mysticism in Islam, and its current status 
among Turkish Muslims? Many Turks are seeking answers to these 

questions in a variety of ways. Substantial numbers look to the Fa- 
culty of Divinity for guidance and enlightenment. Others seek and 
find more personal, mystical or intuitive solutions. 19 Pious Turks re- 
iterate that “God alone can reveal the ultimate truth,” and “without 

Him any efforts can supply only partial answers.” The Faculty of 
Divinity has set itself high ideals, important tasks and difficult pro- 
blems. In meeting its responsibilities it will have to examine issues such 
as those set forth here. On the replies to such questions may well 
depend the future character of Islam in Turkey. May the Faculty of 
Divinity continue to develop and improve and successfully attain 

its objectives. 

Beirut, Lebanon Howarp A, REED 

10 Cf, my forthcoming article on “‘The Religious Life of Modern Turkish 
Muslims,” cited in note 21, above; and the very interesting views of Turkish 
educators on this subject which emerged during their fifth triennial National 
Education Conference held at Ankara February 5-14, 1953, and reported in the 
proceedings published recently by the Ministry of Education, T.C. Maarif 
Vekaleti, Besingi Billi Egitim Surast 5-14 Subat 1953, Calisma esaslart, komis- 
yon raporlari, konusmalar, n.p. (Ankara), 1954 (released late 1955 or early 1956) 
esp. pp. pp. 318-450. 



CONTEMPORARY EGYPTIAN AUTHORS-III 

MAHMUD TAYMUR AND THE ARABIC 

SHORT STORY 

“The Father of the Arabic Short Story” 

The development of the short story in Arabic has been a significant 
20th century movement. A key figure in this development has been 
Mahmiid Taymiir He was the first to make extensive use of this liter- 

ary form and he remains today the recognized master of living short 
story writers in the Arab world. Within the span of his literary career, 
and largely through his leadership, the Arabic short story has developed 
from the mere copying of stories from the west to a stage of excellence 

wherein this form, new to the Arabic language, may now be compared 
favorably with the short story art in western culture. For the part 
which Mahmiid Taymiir has played in this movement he has rightly 

been called “the father of the Arabic short story.” 
Mahmiid Taymir is an excellent example of the friendliness and 

courtesy to be found among contemporary Egyptian authors. Indeed, 
this may be the appropriate occasion to express appreciation for the 

helpfulness and cooperation shown by these men of the literary world 

in Egypt. From their busy lives they have given freely of their time 
for conferences; always available and generous in their assistance to 
any one genuinely interested in literary matters. Taymiir’s English, 
for which he apologizes, is adequate for conversation. Mild in speech, 

courteous in manner, careful in attire, he is in every way the gentleman 
and scholar the Taymiir family represents. 

In contrast to other Egyptian authors who have risen from peasant 

stock, Mahmiid Taymtr was born into a family of wealth and position. 
His father, Ahmad Taymir, who held the title of Pasha, was a well 

known gentleman-scholar of the past generation. He had a keen interest 

in books and manuscripts and devoted much of his time to reading and 
research, particularly in such matters as philology, history and litera- 
ture. He employed his means and his scholarly discernment in the 
collection of one of the finest private libraries in Egypt. Mahmid 

Taymiir admits that it is to this library and to this father that he owes 
much of his education and literary interest. It should also be mentioned 
that ‘A°isha al-Taymiiriyyah, a poetess of some renown, was his aunt. 

Mahmiid Taymiir was born on June 16, 1894, in the Darb Sa‘ada 

section of Cairo. He spent his early childhood there in a large house 
“which resembled the ruined fortress.” While Mahmiid was yet quite 
young his father decided, at the doctor’s advice, to move to a drier 
area. “Ain Shams (a suburb to the north-east of Cairo) was chosen 
and it was here, in a fine house surrounded by spacious gardens, that 
he spent the best part of his boyhood. 1 

1 See preface to Farcawn al-Saghir, p. 7. 
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To this house in ‘Ain Shams came many distinguished visitors to 
see the library and to engage in literary discussions with Taymir 
Pasha. These included shaikhs from Al-Azhar, literary figures and 
foreign scholars. The great Russian Arabist, Kratchkovsky, was one 
of the acquaintances. 2 Mahmiid Taymiir was naturally impressed and 
influenced by these visitors. He mentions specifically such men as 
Muhammad ‘Abduh, the well-known intellectual leader of the early 

part of this century. 3 

We should also mention that Mahmiid Taymir had an older brother, 
Muhammad, who displayed unusual talent in the field of drama and 
the short story, His early death (born in 1892 and died in rg2r) cut 
short a career of great promise. Even so, the name of Muhammad 
Taymir is one to be reckoned with in the history of the development 

of modern Arabic literature. 4 Mahmiid admits to the profound in- 

fluence which his brother exerted upon him in the formative years 
of his youth and relates interesting accounts of their association to- 
gether as boys and as young men venturing into the realm of literature. 

He attributes to this older brother the initial introduction to authors 
(e.g., Maupassant) who were to become significant in their influence 

upon the thought or style of the younger Taymir’s literary work. 
The awareness of his brother’s literary endowment and the realization 

of the loss which came with his untimely death created in him the 
urge to take up the Taymiir mantle and to carry on in an attempt to 
make a contribution with these newer forms of literary expression. 

On this estate at the edge of Cairo, there came another association 
which is of major significance in the writings of Mahmud Taymiir. 
Although an aristocrat by birth, Taymir’s stories are more often 
concerned with people from the lower classes of Egyptian society. 
His characters are usually drawn from peasants, poor laborers, small 

artisans, shop-keepers and the like. Indeed, the excellence of his story 

telling art often lies in the skillful way in which he pictures the “weals 
and woes” of these poor people who make the bulk of Egyptian life. 

Taym@r claims that this love for the common man of Egypt came 

about through his boyhood associations with the people in the neigh- 
borhood of his father’s home and on the summer holidays which took 
the family into the countryside. He speaks with pleasure of the hours 
of his boyhood which he spent with the peasant boys; playing games 
with them, singing songs or gathering around certain elders of the 
community to hear the recitation of folk tales. “My father often took 
us to the country where we spent the summer holidays. I loved the 
life there and spent my time with the peasants, attending their gather- 

ings, listening to their conversations, being moved to joy or sadness 

2 Kratchkovsky, Among Arabic Manuscripts, p. 46. 
3 Preface to Farcawn al-Saghir, p. 6. 
4 Complete works in three volumes: Wamid al-Rih; Hayatuna al-Tamthiliy- 

yah; Al-Masrah al-Misri. 
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by their singing and playing ball on their threshing floors.” 5 From 

these experiences there came much of the interest and material which 

was later to make the typical Taymir short story. In the paragraph 

just quoted, he continues to say that it was in this circumstance that he 

became acquained with a personality by the name of Shaikh Gum‘«a. 

It will be seen that Shaikh Gum‘a became the central figure in his 

first short story. 

Mahmiid Taymiir’s position as the “aristocrat-fallah” has been an 

obvious subject for conversation in literary circles. Kratchkovsky uses 

the phrase to pay tribute to the fact that “Taymir the aristocrat 

retained an unswerving affection for the down-trodden class of the 
Egyptian people.” 6 He also relates a conversation with one of the 

peasant boys in the neighborhood which verifies the warmth and sin- 
cerity of this association between the Taym*ir boys and the fallahin. 

Some critics will contend that this interest in the common man is bound 
to be, by the very nature of the case, more academic than real ; that it 

is a studied observation from a convenient distance. Cairo literary 

talk has expressed it this way; Taymir has observed the common man 
from the window of his estate, looking out upon him from the vantage 

point of his clean and well-ordered surroundings. From this position 

he has shown a remarkable sympathy for the man of the narrow, dirty 

alleys and has characterized him in stories with unusually fine literary 

skill. Tawfig al-Hakim, on the other hand, has come a little closer. In 

the coffee-shops on the edge of the pavement, where he sat in his 

characteristic pose with the well-known walking stick between his two 
hands, he observed the common man from closer range. But Al-Hakim 

is also from the upper class and writes as an observer even if from the 

closer view of the office of a public official or the side-walk cafe. 
Neither Taymir nor Al-Hakim, the younger critics say, were with 
and of the people and, therefore, cannot write with the realism which 

is demanded of modern fiction. It is the task of younger writers to 
make this further narrowing of the gap between author and common 

man. Whatever may be the validity of these arguments, they are 
presented here to indicate the direction which short story writing is 
taking at the present moment, about which we shall have more to say 
later. In defense of Taymiir, it must be said at this point that, however 
removed he may have been in his personal status from the sordid 
experiences of the lower classes, he has succeeded, as no other writer, 
in his analysis and vivid portrayal of those simple men and women 
who eke out their meager existence in the poor Egyptian village or 
in the equally poor but teeming quarters of the city 
Mahmid Taymiir received the standard formal education and had 

begun his higher studies in the field of agriculture. At the age of 

5 Preface to Farcawn al-Saghir, p. 8. 
6 Among Arabic Manuscripts, p. 46 ff. 
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twenty he suffered a serious attack of typhoid which made a signifi- 

cant change in his life and thought. During the illness of three months 

he resolved to engage in a more serious study of literature and related 
scholarly pursuits. In the years that followed, often in association with 

his brother Muhammad who was still living, he turned more and more 
to reading and study with an interest directed more specifically to 
literary matters. 

At this stage of life he read a modern Arabic masterpiece, Hadith 

‘Isa ibn Hisham by Al-Muwaylihi. This book, written in 1907, was 

one of the first significant efforts at story telling in the modern era 
of Arabic literature. Taymiir also mentions that he read, in these 
early years, Haykal’s Zaynab (1914). He was interested by this early 
attempt to present a truly Egyptian story in more simple and direct 
language, rather than the highly classical style which was the mode 
of that era. Another author to make his impression upon Taym@fir at 

this time was Al-Manfaliti. Most western scholars know Al-Man- 

faliiti for his essays, especially the volumes Al-Nagarat and Al-°Abard.t 
They are less aware of the fact that he was a story writer and that 

his stories have had a strong appeal to Arab youth, particularly those 

“who are now the adult generation. These stories tend to be sad, pessi- 

mistic and often strongly religious. But this “melodramatic exagger- 

ation and romantic pessimism’ seems to have been just the mood to 
attract Egyptian young men in their late “teens.” Al-Manfaliti was 
a master of the Arabic language and, while his exaggerated and me- 
lancholy style is now outmoded, he has had a significant influence 
upon the writing of the older generation of living Egyptian authors. 

Turning to western literature we observe that, through his brother, 
Mahmjid Taymir was introduced to French story writers. The most 
important of these and the one whom he admits to having the most 

influence upon his writing was Guy de Maupassant. Taymtr has not 
hesitated to express h’s admiration for Maupassant and one does not 

have to seek far to see the impression of this writer upon his stories, 

especially in his early career. He also became acquainted with Russian 

stories, presumably in translation, from such authors as Chekov, Tur- 

genev and Gorky. Taymiir reads French, English and German and 

knows well the short stories in these languages. French and Russian 

models have had the most influence upon his method and style. 

Possessing independent means, Mahmiid Taymiir has devoted his 

time to literary interests. He has traveled widely in Europe and some 

in America. The result of a trip to America is a book, Aba al-Hawl 

Vatu (The Sphinx Flies), written in the form of a diary addressed 

to his son. Taymir became a member of the Royal Academy of the 

Arabic Language in 1950. The welcoming remarks were given by 

Taha Husayn and may be read in the introduction to Malamih wa 

Ghudian, a book of Taymiir essays. 
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“THE MAUPASSANT OF EGYPT” 

Mahmiid Taymiir’s first book was a collection of short stories en- 

titled Al-Shaikh Gum‘a wa Agasis Ukhra (Shaikh Gum‘a and other 

Stories), first published in 1925. These were stories of Egyptian life, 

rural and urban. In this first attempt we see the talent of the young 

author. His power of description is good and his ability to portray 

character is well displayed. The book was acceptably received and there 

followed in rapid succession two more volumes of short stories, “Amm 

Mitwalli wa Qisas Ukhra™? and Al-Shaikh Sayyid ‘Abit wa Qisas 

Ukhra. These three volumes made a solid beginning to his career as a 

short story writer. 8 During the years which followed, as the list of 
works given below will indicate, Taymir maintained a steady output 

of stories of a very high standard. It is to be admitted that, in these 

earlier years, he leaned heavily upon western patterns and was 

strongly under the influence of such men as Maupassant and Chekov. 9 
This imitation of western models is a trait which ran throughout 

Arabic writing in this early period, as these authors were seeking to 

discover new forms of literary expression. That it should be so with 
the short story is not surprising. It may be observed, however, that 
from the very beginning Taymiir sought to present situations and 

characters which are typically Egyptian. It is this local color, both 
in scenes and in personalities, which makes the Taymir story what 
it is and, especially a:_he gained his own confidence of method and 
style, constitutes the essential originality of.his work. In fact, one could 

hardly find a better source of material for the understanding of the 

common man of Egypt than stories from the pen of Taymir. He is 
a keen observer of human situations and of individual personality. His 
psychological understanding of the motives of these people is remark- 

able; and he is able to set down accurately and vividly the individual 
traits of these men and women whom he found in the common walks 
of Eygptian town and village life. He portrays them in his stories with 

all their weaknesses and follies as well as the touch of genuine good- 

ness which is ever present, though often deeply hidden by poverty 
and despair. These stories, it must be admitted, do not always appeal 
to western taste. This is often due to the fact that they are sudies of 
situations so thoroughly foreign to our mode of living; but nowhere 
do we have a better insight into the subtleties of human motives as 
they apply to the men and women who constitute the main mass of 
Egyptian society. He shows the rivalries and intrigues, the pettiness 
and meanness or even the depravation of character which exist in the 
rough struggle for existence in the less favored districts of the Egyp- 

7 Trans. into Italian by Nallino, Oriente Moderno, vol. III, pp. 301-400. 
8 For a discussion of these see Brockelmann, supp. III, 210 ff. 
® For a statement by Taymiir concerning this see his Malamih wa Ghudin, 

p. 189. 
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tian city. He also pictures the simple beauty and basic integrity which 
are to be found in this lowly life of the peasant or city laborer. 
We may further characterize Mahmiid Taymiir’s short stories by 

saying that they are less stories of plot than of situation and the por- 
trayal of character. They range over a wide variety of types; the fan- 

tastic story, the romantic tale, sketches of social situations and studies 
of personalities, both peasant and urban. 1° “In a simple and sober style 

free from all the customary artifices, Mahmiid Taymiir writes stories 
inspired by the daily life and customs of his country, creating types of 

personalities who are full of humor, of sensuality and of depravation, 

particularly women who remain, as in all Arabic stories, cunning, 

obstinate and ever lying in wait for a possible act of treachery.” 11 

“An observer with clinical precision and without any partiality for his 
compatriots, Taymtir has an affection for ordinary beings and com- 

mon-place tales, in which he is able to show us, with a certain pessi- 
mism attenuated by humor, the petty human sentiments, the common 
passions and the trifles which vex our human state. In the presence 

of the humble without defense, he has the tenderness of a Dickens or 

an Anderson and throws a veil of revery over the miseries of existence. 
Before the pompous and the p~oud his analysis grows severe and takes 

on the precision of a scalpel.” 12 
To speak of style and language, Mahmiid Taymir writes in a simple 

and direct manner; a style which is “modern” as compared to the for- 
malism of previous generations. Actually he varies his style somewhat 

to fit the setting of his story. When the mood demands it his language 
has a greater degree of dignity and eloquence ; but in the average story 
he employs language which approaches that of simple speech, without 

the use of the colloquial idiom. Mahmtid Taymir is opposed to the 
present day trend toward the writing of stories, that is, the conver- 

sational element of stories, in colloquial.13 As noted in previous 
articles, the increasing use of colloquial in literary works is a highly 
controversial issue. Many of the younger writers are making bold 
adventures in this direction, with considerable approval from their 
reading public. This movement is new only in its magnitude !4 and in 

10 Ta Revue du Caire, February 1953, p. 147. 
11 Pellat, Langue et Littérature Arabes, p. 201 f. 
12 La Revue du Caire, February 1953, p. 148. 
13 See below for the language of drama. 
14 Numerous examples of the use of the colloquial in writing are to be found 

toward the end of the roth century. Muhammad SUthman Galal translated Mo- 

liere’s Tartuffe and L’Ecole des Femmes into colloquial under the titles Al- 

Shaykh Matlif (1873) and Al-Nis@® al-cAlimah (1890). In the 1890's following 

the British occupation, several popular journals employed colloquial to express 

their anti-European sentiments. In a campaign of criticism by ridicule they 

were able, by the use of highly colloquial idioms, to express uncomplimentary 

feelings which would be understood by the general public but would be less 

easily comprehended by the British. For example, the name “Egypt” might not 

be mentioned as such but rather alluded to as humarat munyati (the she-ass of 
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the possibility of a literary development which would make the spoken 

dialect an excepted medium for more general writing. 

WORKS OF MAHMUD TAYMUR 

Collections of Short Stories 
Al-Shaikh Gum‘a Aqasis 

Ukhra 15 : 
cAmm Mitwalli wa Qisas Ukhra 
Al-Shaikh Sayyid CAbit wa Qisas 

Wkhtas she = —. 
Rajab Affandi, Qissa Misriyyah 

wa 

Zamir al-Hayy . 1953 
Aba ‘Ali al- Fannan wa Qisas 
Ukhra re ie 1954 

1925 Tha?irin 1955 

1925 Longer Stories 
1928 Kaliyabatra fi Khan al-Khalili date ? 

Al-Hajj Shalabi ‘ 1930 Nida? al-Majhil. . 1939 
Al-Atlal . 1934 Salwa fi Mahabb al- Rih 1947 
Abt Ali cAmil Artist wa Qisas 

Ukhra 1934 Plays 
kh cAfa Allah a ee a ah wa Qisas ae Al-Makhba? Raqm 13 1047 

Qalb Ghaniyyah wa Qisas Ukhra 1937. Al-Yawm Khamr. T949 
Mew alo 1037 Hawa? al-Khalidah date ? 

Firfawn al-Saghir wa Qisas Ibn Jala ; 1951 
Ukhra ; _. 1939 . Qanabil : 1952 

Qal al-Rawi . . 1942 Ashtar min Iblis : 1953 

Binteal-Shaitatre sess date ? ‘ ¥ 
Muktiib ©Ala al-Jabin date ? Essays and Literary Studies 
Khalf al- Litham : 1948 Nasi? al-Qissah wa Tatawwuruha 1936 
Thsan Lillah wa Qisas Ukhra 1949 C°Atr wa Dukhan . 1945 
Kull ‘Am wa Antum bi Khair wa Abu al-Hawl Yatir . 1947 

Qisas Ukhra . 1950 Fann al-Qusus_ . 1948 
Shabab wa TIES wa  Aaisis Malamih wa Ghudin 1950 
le ciata gee eh 1951 Shafa? al-Rih IQ5I 

Shafa Ghaliza 1953 
Aba Shawarib 1953 

A few remarks concerning this list of Taymir’s works may be 
helpful. The books in the first section are collections and, with ten 
or a dozen stories in each, they represent a considerable number of 
short stories. However, we should point out that some of the later 

volumes contain stories which have appeared in previous collections. 

Al-Wathba al--Ula, for example, is made up of stories from his first 

three volumes, Al-Shaikh Gum‘a, ‘Amm Mitwalli and Al-Shaikh 

Sayyid. These stories appear in various degrees of revision and often 

under a different title. The story Allah Virhamu from Al-Shaikh 
Gum*‘a becomes Sayyidnd and Sabab Ta‘aruf becomes Wasitat Ta°aruf. 

The earlier volume,A4ba ‘Ali ‘Amil Artist has more recently been 
rewritten under the title dba ‘Ali al-Fannan and published as no. 136 

my desire). What the British were called I do not know! The first standard 
literary work to utilize the colloquial seems to have been Haykal’s Zaynab. 
Tawfiq al-Hakim made moderate use of it in Awdat al-Rih (1933). 

15 Shaikh GumSa and Other Stories. For “‘other stories” it will be observed 
that Taymiir uses gisas ukhra@ and aqdsis ukhra. Occasionally, as with Al-Shaikh 
Gum<a, this choice of plural is altered with different editions of the same col- 
lection. 

16 Brockelmann, Geschichte der Arabischen Litteratur, supp. III, pp. 217-26; 
article by A. K. Germanus in Islamic Review, March-April 1951, pp. 28-31. 
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in the /gr@ series. of pocket-size books. Other examples of this 

rewriting of stories for later volumes could be cited. 

For those who would like a recommended volume from this list of 
story collection, Kull <dAm wa Antum bi Khair may be selected as a 

good example of the author’s more mature writing. Those acquainted 

with Arabic will recognize the title as the common greeting used on 

all holiday and festival occasions; for it is a holiday eve which 
provides the setting for this story. 

We shall not attempt here to go further into the content of in- 
dividual stories in these collections. Summaries are available 16 as 
well as translations into European languages. Taymir stories in 

English are limited17 but many have been published in French. 
Bonne Féte (Nouvelles Editions Latines, Paris, 1954) gives a trans- 

lation of Kull “Am wa Antum bi Khair and nine other selected stories. 
La Fleur du Cabaret (Nouvelles Editions Latines, Paris, 1953) con- 

tains eighteen stories from various volumes. The same publishers have 

prepared two other volumes of translation: Le Courtier de la Mort 

(1950) and La Belle aux Lévres Charnues (1952). Other translations 

are: Les Amours de Sami (Les Ecrivains Contemporains, Paris, 

1938) ; Le Reve de Samara (Editions Horus, Cairo) ; and La Fille du 

Diable (Ed. La Revue du Cairo, Cairo, 1942). 
Mahmiid Taymir’s three longer stories are all distinctly different 

in character. ‘Cleopatra? fi Khan al-Khalili is a humorous satire upon 

the follies of world politicians. A peace conference is convened, of 
all places, in Khan al-Khalili, the bazaar section of Cairo known to 

every tourist. A spiritualist medium makes it possible for Cleopatra 

and Tamerlane to attend. With the delegates assembled there is de- 
picted the confusion and lack of progress characteristic of international 
congresses. There are arguments over the agenda. Long and boring 

speeches are heard. A horse race is held for raising charitable funds. 
An American arrives to make a film of the conference. In general the 

meeting is one of confusion and ‘futility, disbanding without any ac- 
complishment. In Taymiir’s capable hands this becomes a very accept- 
able satire. ; 

The Call of the Unknown, (Nid@® al-Majhil) is in quite a dif- 
ferent vein. It is a fantastic story with its setting in the mountains of 
Lebanon, with woods and ruined castles. It deals with a nobleman who, 

thwarted in love, kills the girl of his affection and takes refuge in 
the wooded mountains. The family castle falls in ruin.and is only a 
place of curiosity until one day, years later, an English woman in the 
company of a party of travelers visits the place and discovers a half- 

wild man living in the ruins. The company departs in ‘fear but the 

lady from England, who is surfeited with the troubles of city life, 

17 An English professor in Cairo University has translated a thin volume of 

Taymiir stories into English but the book is not at hand for specific details. 
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stays behind to care for the distraught nobleman and to join in the 

strange solitude of the place. The story is admittedly fantastic and, 

in resumé not very impressive, but again Taymiir has employed a 

richness of language and has created a mood which makes this a 

good story. 

Salwa in the Whirlwind, (Salwa fi Mahabb al-Rih) is the story of 

an Egyptian woman caught in the whirlwind of social ambition. 

Chosing a strata of society somewhat above his usual custom, Taymtr 

pictures the troubles of a family who try to “get on” in society. Their - 

misguided ambition in this regard ‘forces them into debt and into 

various occasions of dishonesty. Complications increase and a multitude 

of misfortunes is brought upon them. It is an old situation in life 

but the author has succeeded in presenting a graphic picture of the 

evils prevalent in this class of Egyptian people. 

Mahmiid Taymiir’s greatest contribution to Arabic literature has been 

in the area of the short story but he has made some relatively success- 
ful attempts with drama. If it were necessary to chose an example 

of these plays I would suggest The Eternal Eve (Hawa? al-Khalidah). 
While the setting is in ancient Arabia and deals with the wiles of 

women in that day, the author means, as the title hints, to indicate 

the timelessness of some of these feminine traits. 
The plays Dugout No. 13 (Al-Makhb@ Raqm 13) and Bombs 

(Qanabil) are presented with dual texts, one version being in col- 

loquial and the other in classical. This might seem a strange pheno- 
menon if the author’s purpose were unknown. Indeed, he has been 

mistakenly accused of writing two versions out of the lack of courage 

to take a decided stand on the matter of the use of colloquial in 

literature. The fact is, Mahmiid Taymiir has a very definite view on 

this subject. If the play is to be read it should be written in the clas- 
sical language ; if it is to be acted on the Egyptian stage the Egyptian 
vernacular should be used. 

THE DEVELOPMENT OF THE ARABIC SHORT STORY 

During the past five or ten years Egypt has seen a marked increase 
in the number of books printed, especially those of a more popular 

type. The rapid extension of education is bringing a wider reading 
public. Publishers have taken advantage of this situation and have 
turned to the production of books of a nature and at a price attractive 

to this rising middle class of readers. Many pocket-size editions have 
appeared, often in a series which arrives monthly on the news stands 
at prices from five to ten piastres. +> Some of these have maintained 
a good standard of printing and format (e.g., the Iqgr@ series) while 

18 Iqr@® (an excellent series from Al-Ma‘arif Press); Kitab al-Hilal (from 
Al-Hilal Press); Al-Kitab al-Dhahabi (The Golden Book series); Kutub li-l- 
Jami* (Books \for All.) 
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others are printed on cheap paper and embellished with illustrations 

of low standard. The quality of the printing is not always an indica- 
tion of the quality of the material for the works of the best authors 

have appeared in the more popular editions. 

As would be expected, short stories have taken a major place in 

this material. In these collections, in monthly story magazines of 
various sorts and degrees of taste, in the daily and weekly journals, 
short stories have appeared in vast numbers. Indeed, this story pro- 

duction of recent years has been so great that it is impossible for it to 
come into the survey of any one reviewer. Only time will sift the 
literature from the trash and reveal to us from these scores of authors 

those who possess genuine literary ability. Some of these writes of 
seeming promise who have come to my attention are: Najib Mahfiz, 
‘Abd al-Hamid al-Sahhar, ‘Abd al-Halim ‘Abdallah, ‘Ali Ahmad 

Bakathir, Mahmid al-Badawi, Yiisuf al-Saba‘i, Ihsan ‘Abd al-Quddiis, 
Amin Ghurab, Salah Zuhni, ‘Adil Kamil, Mahmid Kamil, Yisuf 
Guhar, Husayn Muhnis and Yahya Haqqi. 

The development of the modern Arabic short story has a history 
which cannot be given in detail here. 19 It began in the latter part of 
the 19th century when various periodicals began to print short sto- 
ries. 20 These were primarily stories from the west in direct trans- 
lation or in some degree of adaptation. The historical novels of Jirji 
Zaydan (1861-1914), Haykal’s village love story, Zaynab (1914), Al- 
Muwaylihi’s revival of the maqamat form of story telling in Hadith 

‘Isa Ibn Hishém and Al-Manfaliti’s stories all helped to foster the 

story telling movement in Arabic. Gradually Arabic writers learned to 
use fiction and succeeded in getting away from western models to a 
story telling art with an originality of its own. 

In regard to the strict form of the short story itself, it must be 
admitted that the history of its development is inseparably linked with 

Mahmid Taymiir. As was stated in the outset, he is one of the first 
to attempt the use of this form of fiction. In his life time he has seen 

the rise of the short story from its early experimental stage to a place 
where it is a thoroug'ly established and popularly accepted form of 

literature in the Arab world. 

Perkins School of Theology, KERMIT SCHOONOVER 

Dallas, Texas 

19 Mahmiid Taymir, Nasi? al-Qissah wa Tatawwuruha ( The Rise and De- 

velopment of the Short Story) 1936; Hassina, Al-Thaqafa al-Qisasiyyah ft 

Misr, in Al-Hadith, 1931, p. 491-5; Rizzitano, Studi di storia Islamica in Egitto, 

Oriente Moderno, XXXIII, Nov. 1953, pp. 442-56. : 

20 Among the first stories were those printed in 1870 in the journal al-Jinan 

published by Butrus al-Bustani. Other periodicals to print stories were Al-Diye 

and Fatat al-Sharg. Authors of stories: Salim Bustani, Labiba Hashim and 

Nasib al-Mash‘alani. See article by “Abd al-Maguid in Islamic Quarterly, July 

1954. 



THE PHILOSOPHY OF IBN ‘ARABI. 1 

Ibn ‘Arabi is possibly the most significant thinker of Islam. Yet 

he is far less widely known in the Western world than Ibn Sina, Al- 

Ghazali, Ibn Rushd or even Al-Farabi. By and large, the legend of 

his pantheism and his obscurity persists in a world little aware of what 

he actually wrote and taught. The late R. A. Nicholson and Dr. A. E. 

Affifi are the English-speaking world’s chief contribution to Ibn 

‘Arabi studies. The present essay attempts to fill, however inadequa- 

tely, the gap that remains. It touches only upon some of the main ideas 
in Ibn SArabi’s vast and complex system, and ignores innumerable other 

aspects. It is nevertheless hoped that it may offer some notion of 
Ibn ‘Arabi’s thought, and induce the reader to seek out the original 

sources. 
Apart from Ibn ‘Arabi’s own writings, especially the Fususul and 

the Futahat, the chief authorities on whom I have based my text are 
Miguel Asin y Palacio, R. A. Nicholson, and, especially, Dr. Affifi, 

whose masterly study, The Mystical Philosophy of Muhyid Din-Ibnul 

‘Arabi (Cambridge University Press, 1939) might well claim to be 
the clearest survey in English of a difficult but fascinating subject. 

IBN ‘ARABI AS A PHILOSOPHER 

Abi Bakr Muhammad ibn ‘Ali Muhyi-al-Din al Hatimi al Andalisi, 
commonly known as Ibn ‘Arabi (or Ibnul-‘Arabi), came from a pious 

family in which Sifi interests were a tradition. His ancestors belonged 
to the Arab tribe of Tayy. At some time or another they moved from 
the Middle East to Southern Spain which, from the beginning of the 
8th cent., had been ruled by Arabian princes. By 1164 A.D., when 
Ibn ‘Arabi was born in Murcia, in South-Eastern Spain, Muslim 

dominance in the Iberian peninsula had passed its peak and, indeed, 

was declining towards extinction. But Spanish intellectual life was 
still illumined by the afterglow of Moorish civilization. During the 

preceding three centuries, the intellectual zest and material splendour 
of Cordova and Seville surpassed those of Paris and possibly even of 
Constantinople. The Muslims of Spain had transmitted to Europe 

much of the wisdom of the Greeks; and with their co-religionists in 

Syria, Persia and Iraq had produced a corpus of philosophical and 
scientific knowledge that was to leave a deeper imprint upon European 

civilization than any other foreign culture, before or since. 
At the beginning of the 12th century, an Arab youth in Andalusia 

had practically the whole of the then available knowledge spread before 
him in the schools and libraries of Southern Spain. Zoroastrian and 
Manichaean lore, Hebrew and Christian theology, Greek philosophy 
and mathematics, and every kind of Muslim intellectual achievement 
were by then formulated in manuscript, and there was no dearth of 
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scholars to expound. It seems that Ibn ‘Arabi, with his exceptional 

spiritual curiosity grasped every opportunity to profit from all avail- 
able sources. At the age of eight he was in Lisbon where he received 
the rudiments of Muslim orthodox education. Besides learning the 

Quran, he studied the principles of Islamic law. A few years later we 

find him in Seville, since 1170 the capital of the Moorish Empire of 

the Almohades. He remained there for some thirty years, continually 
employed in the study of the various branches of Islamic learning. 
During that time he also travelled extensively in both Spain and Mo- 
rocco, and, in 1201, decided to make the pilgrimage to Mecca. He may 
have sought thus to escape from the simmering political upheavals in 

Spain and from the vigilant eyes of the learned ‘ulama?, who would 
look askance at a Sufi scholar of distinctly unorthodox views. In the 
East, he visited not only Mecca, where he lived and taught for a while, 

but also Syria, Iraq and Asia Minor. By that time, his saintly life 
and his impressive record as a teacher and thinker had earned him 

great renown. Wherever he went, gifts were bestowed upon him, which 

later he passed on to the poor. 

It was during his sojourn in Mecca and Damascus that Ibn ‘Arabi 
wrote most of his books, especially the fundamental Fususul Hikam 
(Gems of Philosophy) and Al Futéhat al Makkiyyah (Meccan Revela- 
tions). We have no exact knowledge of the number of books he wrote. 
He himself mentions almost three hundred. These comprise theology, 

mysticism, biography, philosophy, Quranic commentaries, and poetry. 

Ibn ‘Arabi died in 1240 in Damascus, where his grave can be seen 
to the present day. 

The central problem facing the Muslim philosophers was how to 

reconcile a God of absolute unity and perfection with the creation of 
a multiple universe full of imperfections. If God’s will was responsible 

for the creation of the world, then we are confronted with the problem 
of the duality of God and His will. The same problem arises in regard 
to Divine mercy, charity, justice and the other attributes of God. 

Then there was the problem how the postulate of God’s unity could 

be preserved in view of the fact that some ‘part’ of Him became the 

universe? Prior to the creation of the latter there was nothing beside 

God. So obviously the universe must be a ‘fragment’ of God’s being, 
taken out of eternity and placed into time. Since God is eternal and 

spiritual, He must be beyond time, space and matter. Yet what dis- 

tinguishes His universe from Himself is precisely its material exis- 

tence in time and space Whence did these come, with all their multi- 

plicity and imperfections ? 

These problems had worried not merely the Muslim philosophers 

but also their antecedents and masters, the Greeks, from Aristotle 

down to Philo, Plotinus and Origen. Though the Muslims accepted 

many of the Aristotelian and Neo-platonic postulates, they did not 

4 



48 THE MUSLIM WORLD 

develop them merely as Muslim interpretations. Each thinker attemp- 

ted clarification in his own individual way. Hardly any two of them 

re-expressed the doctrine of the Nous or of the Logos in identical 

manner, each seeking a formula that would, to his mind, satisfy the 

demands of logic and yet not contravene the doctrines of the Qur°an. 

Their interpretations ranged from the rationalism of the Mu‘tazilah to 

the intellectual sterility of the Ash‘arites; from unredeemed anthro- 

pomorphism to the complex doctrine of world spirits as postulated by 

Ibn Sind; from Al-Farabi’s veneration of Aristotelian mathematics 

and astronomy to Al-Ghazali’s revolt against both the Greeks and 

philosophy sui generis. 
Some of the schemes devised by the Muslim philosophers are emi- 

nently satisfying to the demands of logic. They have the beauty of 

true works of art. By interposing an active ‘agent’ between God and 

His creation — whether called Universal Reason or First Cause, Lo- 

gos or Universal Spirit — they relieved God of all responsibility for 
the existence of such troublesome entities as time, space, multiplicity, 

and so on. But when, at the beginning of the 12th century, Al-Ghazali 

wrote his Tahdfut al-Falasifah he showed that his predecessors, despite 
the apparent impeccability of their reasoning, had shirked the central 

issue. Their solutions had been essentially linguistic ones. By substi- 
tuting the term, Divine ‘knowledge’ for Divine ‘will’, and the Neo-pla- 
tonic ‘necessity’ for ‘creation’, they imagined themselves to have over- 
come all the difficulties. They had made the universe finite in space 
and infinite in duration; they had limited’ God (or, rather, the First 

Cause) to dealing only with universals and not with particulars; they 

had attributed to everything an eternal potential existence (in the 

mind of God) and had thus eliminated the ‘possibility’ of anything 

new being created by God, for such new creation would have removed 
God from eternity and placed Him in time. Not so, insisted Al- 

Ghazali, opposing such mental acrobatics. Even God’s thinking must be 

the outcome of His will. Since He knows everything He must be con- 

cerned not only with universals but also with particulars. How, he 

challenged his predecessors, could we conceive of a finite space and 

an infinite time? Does not infinite time presuppose also infinite space? 

Is not space related to body, and time to the body’s movement? And, 

Al-Ghazali, a more orthodox Muslim than they, protested that not 

only the soul, as the philosophers said, but also the body is immortal. - 

Though the great Ibn Rushd wrote his scathing Tahdfut al-Tahafut 

against Al-Ghazali, and used every weapon of Aristotelian logic 
against him, he did not really invalidate Al-Ghazali’s arguments. But 

the verbal ingenuities he employed proved sufficiently persuasive to 
influence Western scholastics for several centuries. 

The Muslim philosophers accomplished their tasks efficiently. Their 
efforts compare by no means unfavourably with those of some of their 
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great successors, such as Descartes, Kant or Leibniz. Kant’s Das Ding 

an sich added little to the shay (thing) of the Muslims; and the monad 
of Leibniz can hardly claim superiority over its cousin, the atom of 
Muslim atomists. It must, however, be conceded that the Muslim phi- 

losophers failed to resolve the fundamental conflict between the Quran 

and its rational justification, just as the Western scholastics failed to 
solve the corresponding conflict in the Christian doctrine. The fault, 
however, was not theirs. It was inherent in the conflict itself. The 

fundamental truths of the Qur°an, in common with those of all genuine 

religions, are spiritual truths. Their postulates and their ‘logic’ must 

needs differ from those that have formed the basis of Western philo- 

sophical (and scientific) pursuits ever since Aristotle. It may be that 
the truths of science and of rationalism in general pose no insoluble 
riddles to Aristotelian logic, though it would appear that modern atomic 
science and mathematics are beginning to find them insufficient. In 
dealing, however, with dimensions of truth in which matter (and sub- 

stance) are not the one and all, we find that particular logic of little 
assistance. Whether we accept or dismiss the truths of mysticism, we 
all agree that those truths cannot be ‘proved’ by a logic derived essen- 
tially from Aristotle. Such logic bases itself on a quantitative universe 

‘in which substance, whether in the sense of materia prima or materia 

secunda is the decisive reality of existence. By disregarding quality — 
which it attempts to define in terms of quantity — it takes little heed 
of essence. The underlying forces behind the universe — the instru- 
ments of the First Cause, or God, or whatever we wish to call it—are, 

however, timeless and spaceless essence. Quanity does not enter 
therein, even though it may become a vehicle. Thus, in trying to ex- 
plain essence in terms of substance — the common technique of most 
Western philosophy — we attempt to explain one dimension by 

another one. . 
The problems awaiting solution by the Muslim philosophers were 

beyond the power of the Aristotelian logic that most of them accepted. 
Evidently a less circumscribed, a more ‘spiritual,’ instrument. was 

needed. The mystics alone appear to have possessed such an instrument, 
which we might describe as vision — a direct awareness of Reality, un- 

encumbered by intellectual interference. Though it might not be im- 

possible to arrive at similar truths by intellectual means, such findings 

will be only accidental, and they will have been gained at second hand. 

While they reach us after having been distilled through, or reflected 

. in, our intellect, the truths obtained by direct vision are an immediate 

and spontaneous experience. We might liken them to light reaching us 

direct from the sun as compared with light depicted in an artist’s paint- 

ing. (Since the great artist, somewhat like the mystic, sees truth direct- 

ly, his representation of truth will be more concrete than that of the 

scientist.) 
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Now the truths expressed in the philosophy of Ibn ‘Arabi are those 

of a seer and a mystic, not of a philosopher, even though he did his 

best to explain them through a philosophical system. His uniqueness 

derives precisely from the fact that he was both a seer—who often 

saw more clearly and more deeply even than other mystics—and at 

the same time possessed the equipment of a philosopher, however un- 

orthodox and even fantastic that equipment appears at times to have 

been. 

Though the core of his doctrine and many of its details are Ibn 

‘Arabi’s own, his vast reading and his catholicity enabled him to utilize 
innumerable extraneous sources. Of the purely native, or Spanish sour- 

ces, most prominent were those of the Siifis of Al-Meria, whose doc- 

trines spread through most of Muslim Spain. In his book on our 

philosopher, however, Dr. A. E. Affifi shows that the influence of 

the Spanish Safi, Ibn Masarra, and his schools, affected Ibn ‘Arabi 

far less than was assumed by the great Spanish expert, Miguel Asin y 
Palacios. The Qur’an and Hadith form the chief basis upon which 

Ibn ‘Arabi builds his doctrine. That he would be influenced by his 
pantheistic predecessor, the martyred Al-Hallaj, goes without saying. 

The same is true of several Eastern Sifis with whose work Ibn ‘Ara- 

bi became acquainted during his stay in the Middle East. Coming after 

most of the founders of Islamic scholasticism, he naturally derived a 
great deal from the Ash‘arites, the Mu‘tazilah, the Carmathians and 
the Ikhwan-al-Safa, the earliest Muslim encyclopaedists. Aristotle, 

in the Neo-platonic garb provided for him ‘by the Muslim philosophers, 

left profound traces in Ibn ‘SArabi’s system. So did the Hellenistic 

schools of Plotinus and the Stoics. Scholars have also detected Zoro- 
astrian and Manichaean influences. Yet, whatever his source, he sel- 

dom failed to assimilate it so completely as to make it appear to ori- 

ginate in his own mind. This is particularly true of the use he makes 

of the Quran which he interprets in any way that happens to suit 

his peculiarly uncompromising system. 

Ibn ‘Arabi’s philosophy is usually described as pantheistic. Pan- 

theism however, as commonly understood, is little more than an en- 

nobled form of materialism. Only in recent years have scholars begun 

to call Ibn ‘Arabi a monist. Yet the term monism, as applied to him, 

seems not sufficiently qualitative to provide an adequate label for the 

great Murcian’s theosophy. The term that might possibly suit his 

doctrine best is non-dualism, a term that implies not merely its monistic 

character but also its complete overcoming of all dualistic conceptions. 

He is, indeed, the sole Muslim thinker who, while accepting the un- 

compromising monotheism of the Qur°dn, succeeded in providing that 
gospel with a philosophical interpretation that resolves the innumerable 

problems of duality as implied by the seemingly mutually coulradigor 

statements of Islam’s holy text. 
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If it can be said that one single consideration preoccupied Ibn ‘Ara- 

bi more than any other it was the necessity for proving the non-duality 
of everything concerning God and His universe. A purely monistic 
answer to the problems of the apparent duality of a perfect God and 
an imperfect universe, of active and passive, of good and evil, of 

Divine omnipotence and human free will, would not have sufficed. It 

had to be shown unmistakably that there was no room for any duality 
whatsoever within and between the various elements. If any Western 

philosopher, rooted in a Semitic Weltanschawung, succeeded in pro- 

viding such a non-dualistic philosophy, it was Ibn ‘Arabi. He may 

often strain our patience almost beyond endurance; he may tax our 
powers of comprehension more severely than any other philosopher, 

Western or Eastern; his apparent ambiguities and contradictions may 

drive us wellnigh to despair. But finally our patience is richly rewar- 

ded. A splendid system of perfect non-dualism rises before us, and 
innumerable questions that other Western systems leave only partially 
explained receive answers equally satisfying from a philosophical and 

a religious point of view. 
The difficulties which Ibn ‘Arabi presents to the student lie not 

so much in the doctrine itself as in his style and method of reasoning. 
Some of these complexities are deliberate; others derive from his 

peculiar type of mind. Conscious of the dangers threatening an un- 
orthodox thinker setting his views against those of theologians repre- 
senting authority, Ibn ‘Arabi deliberately complicated his style. He 
would try to make an outrageously heterodox piece of argumentation 
look irreproachable by expressing it in the language or imagery of 

orthodoxy. An original but not a systematic philosopher, he did not 
hesitate to use the same term to denote a number of different ideas, or 

to use identical terms to describe ideas that were not only not identical 
but mutually contradictory. A poet as well as a philosopher, he might 
employ a poetical diction that would pass muster in a lyrical work but 

only served to make his argument abtruse or even suggested an essen- 

tial lack of self-discipline. As no single book contains his philosophy 

in toto, and his doctrine  s to be extracted laboriously from the Gar 
gantuan volumes of the Fususul and Futihat—not to speak of a num- 

ber of less prolix books—it will be evident that the task of commen- 

tators is not easy. Only a very genuine admiration of that remarkable 

genius can induce a student to wrangle with the innumerable difficul- 

ties that Ibn ‘Arabi found it necessary to create. 
Yet he has fascinated thinkers, theologians and poets almost from 

the day his works became known. Dante provides the most conspicuous 

example of his pervasive influence. Senor Asin y Palacio, the leading 

authority on the subject, has proved in his remarkable studies publish- 

ed in the volume Islam and the Divine Comedy (John Murray, Lon- 

don, 1926) that not only were innumerable ideas in the Divine Comedy 
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inspired by Ibn ‘Arabi, but the entire geography of heaven and hell 

was taken over by Dante from Ibn ‘Arabi (and other Muslim sources). 

And to mention but one other Western thinker whose work unmista- 

kably shows Ibn ‘Arabi’s influence, there is Ramon Lull, the Spanish 

mystic. 

THEMES IN IBN SARABI’S PHILOSOPHY 

(A) GOD 

If Ibn ‘Arabi is usually described as a pantheist, there is amp- 

le justification in his own arguments. For while the Qurean declares: 

“There is but one God,” Ibn ‘Arabi maintains that “there is nothing 

but God.” His abandonment of the Islamic conception of God as the 

creator and cause of the universe, in favour of a God who is every- 
thing, definitely suggests a step from monotheism to pantheism. While 

the Prophet Muhammad preached a God who is cause and a universe 

that is effect, the majority of Muslim philosophers introduced between 

God and His creation such intermediaries as the First Cause or the 
Universal Spirit. Ibn ‘Arabi will have none of these intermediaries, 

but only “absolute unification.” Though again and again he tries to 

reconcile his ‘pantheistic’ God with the unitarian God of the Quran, 

his God “Who is everything’ must needs differ greatly from the 
Quranic God “like unto whom there is nothing.” His God is not one 

who creates or from whom anything but Himself emanates, but a God 
who manifests Himself in an infinity of forms. 

Ibn ‘Arabi distinguishes between the finite God of religion and the 
infinite God of mysticism. The God of religion reveals Himself in 

various forms reflected in the different religions. It depends upon the 
‘capacity’ of the believer which one of these forms (religions) he 
accepts. The God of the mystic contains all His forms, for the mystic’s 

heart alone is all-receptive. While the God of religion manifests Him- 
self in man as both virtue and sin, the God of the mystic reveals Him- 

self in a manner that is beyond virtue and sin. As we shall discover, 
this is an utterly a-moral God. 

Since God is the essence of all existence, man needs Him so that 

he may exist. On the other hand, God needs man, so that He may 
manifest Himself to Himself. 

Divine essence, for Ibn ‘Arabi, is pure without attributes. It is 
endowed with Attributes when it manifests itself, either in the universe 
or in man (who is part of it), for all created things are His Attributes. 
Viewed as His Attributes, they are identical with God. When viewed 
apart from God—as they are by the rationalist and materialist—they 
are nothing. Since the universe, and everything within it, are God’s 
manifested Attributes their existence is relative; God’s is absolute. 

By knowing itself, the Divine essence knows all things within itself. 
Nevertheless it distinguishes them from itself as objects of its know- 
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ledge. This, however, does not imply that there is some duality between 
the known object and the knowing subject. Since the Divine essence 
is the knower, the known and the knowing, there exists complete unity 

of the subject, the object and the function that establishes a relationship 
between them. 

(B) CREATION 

In conformity with the Qur’an, Ibn ‘Arabi regards the world as 
undergoing an eternal process of creation. In conformity with the 

Ashfarites (and the atomists) he regards that process as one of con- 
stant annihilation and creation. Annihilation here simply means that 
since an object changes from moment to moment, it cannot be the same 
once the change has taken place. Since it has-ceased to be its old self, 
that self no longer exists. In order that it might cease to exist, it must 

obviously have been annihilated. Otherwise there would be not one 
object but an infinite number of them. 

If God exists, and if everything has its being in Him, it follows 
that the universe was not created at some moment in the distant past— 

ever since evolving on its own—but that it manifests constantly the 
Divine existence of its maker. This means that the universe is in a 

perpetual state of creation. According to Ibn ‘Arabi, God does not 

create anything. Creation means simply the coming into concrete ma- 

nifestation of something already existing (in God). While this doc- 
trine is in agreement with that of most Muslim philosophers, it is at 

complete variance with the views of Al-Ghazali, who regards every 

spiritual perception and even sensory experience as something entirely 

new, created afresh by God from moment to moment, as though out of 
a vacuum. : 

Though God may will a thing to be, its existence is made necessary 
by the very nature of the laws within the thing itself. Actually, for 
Ibn ‘Arabi, God is the name for those laws. 

Of particular interest is Ibn SArabi’s discussion of the way in which 
the potential existence of things (inherent within God’s essence) be- 
comes actual existence in the phenomenal world. This was, of course, 

a subject that preoccupied most of the philosophers, and one that we 

associate with Plato’s Ideas or the impact of a form (eidos) upon 
matter, in Aristotle. Ibn ‘Arabi divides the Divine essence—or, at 

least, that aspect of it that manifests itself in tangible phenomena— 

into Divine Names and Divine Attributes. He views a Divine Name 

as a ‘limited’ form of the Divine essence prior to its manifestation. 

We could paraphrase him by saying that a Divine Name is the creative _ 
element that holds within itself the potentiality of a particular pheno- 

menon (that might, or might not, come into tangible existence). In 
other words, it is the active element within the Divine essence out of 

which a given phenomenon will emerge. 
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A Divine Attribute, on the other hand, is a Divine Name manifested 

in the external world. It is the phenomenal object, though not neces- 

sarily a material one. For, in Ibn ‘Arabi’s doctrine, any human thought 

or activity, too, has its primary being in the Divine essence in which, 

before its external manifestation, it forms the apposite Divine Name. 

Whereas a Divine Attribute, being an exteriorization of the Divine 

Name, must needs be transient and represent the ‘passive’ element in 

the procedure, the Divine essence is, of course, unchangeable, inde- 

structible, and embracing both its (potentially) phenomenal and non- 

phenomenal aspects. Thus it is more than the Platonic Idea, which 

denotes only the spiritual reality behind a phenomenon, and which 

disregards the latter’s concrete manifestation. But then, for Plato, such 

manifestations were mere shadows. For Ibn ‘Arabi, they were par- 

ticular aspects of Reality. 
Ibn ‘Arabi, in his effort to make his doctrine all-embracing, cha- 

racteristically treats the same subject in yet other terms. He speaks 
of Divine consciousness which embraces all the intelligible forms of 
the prototypes or a°ydn, as he calls them, and which, as we shall see 
later, he identifies with the Logos, or the Spirit of Muhammad. The 

Divine essence embraces all the potential essences of the prototypes, 

which would seem to be but another title for the Divine Names. In- 

deed Ibn ‘Arabi calls them also ‘latent realities’ or Al-a‘ydn al thabitah. 

He defines the essence of each of them as a ‘mode’ of God, and it is 

through that essence that God becomes conscious of each one of them. 

(Cc) THE ONE AND THE MANY 

It should be possible by now to divine how Ibn ‘Arabi solves the 
problem of the unity of God and the multiplicity within the universe 
or, to put it differently, how he resolves the supposed duality in the 

relationship between God and His creatures. Naturally, he admits the 

existence of multiplicity in the world or, in his own words, of the 
many, khalg. But he does not admit the reality of the many in terms 
of their substance as opposed to essence. He accepts only one Reality, 

Al-Haqq (the Ana al Haqq of Al-Hallaj). As viewed by Itself, that 
is, as God viewing Himself, or when viewed by ourselves as the 

essence behind all phenomena, their Reality indeed is but one, and can 

be nothing but one. It can only be regarded as many when viewed 
solely as manifestations of that essence, i.e. when viewed by ourselves 
in an intellectual or sensory way (that is, as substance). 

Ibn ‘Arabi’s doctrine is by no means identical with the corres- 

ponding doctrine of Plotinus, for whom Reality is the cause of every- 

thing. (In this Plotinus would be at one with orthodox Muslim doc- 
trine.) For Ibn ‘Arabi, the One is not the cause but the essence of 
everything. This difference in the two doctrines is fundamental. To 
be the maker of the thing I produce is one matter; it is quite another 
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matter to be the thing itself or, rather, to share with it my essence. 
To paint the picture of a child is not identical with giving birth to a 
child. 

It should now be evident that for Ibn ‘Arabi multiplicity has no 
spiritual reality, for it is not due to division within the One. It is 

due to our own individual points of view. As humans, we can see only 
fragments of the whole. Moreover, we seldom penetrate beyond their 

surface. According to Ibn ‘Arabi, the mystic alone can perceive God in 
His unity rather than in His alleged multiplicity. It could be said that, 
for Ibn ‘Arabi, the relationship between God and His creatures is that 

of an object reflected in countless mirrors. These reflections obviously 
cannot exist without Him, and, in a way, they are He. At the same time 

they are obviously not He. They are He when we are aware that the 
reflected image is but a reflection; they are not He when we forget the 
object they reflect and accept them as final realities. So it is quite 

permissible for Ibn ‘Arabi to say both: “I am He and He is I,” and 

also “I am He and not He.” His God is both transcendental and 
immanent. 

(D) THE SOUL 

If there is really no duality of God and man, we might ask: why 
should the mystic be so eager to effect a union with God; why should 

the devout always seek a bridge that would lead him to God? On the 
basis of Ibn SArabi’s doctrine, the very words ‘meeting’ God, ‘unifi- 
cation’ with God, and so on, are meaningless. For these words pre- 

suppose an original separateness from God. For Ibn ‘Arabi, union 

with God is not an eventual reaching or meeting Him but rather a 
becoming aware of a relationship that has always existed. What the 

individual soul does is merely to awaken to the realization of its 
unity with God. The fact that I am (fortunately, but seldom) aware 

of my liver or my teeth does not presuppose that in order to achieve 

that awareness I must go outside of myself in search of either of 
these. Ibn ‘Arabi naturally holds that man never becomes God, as 

God never becomes man. They are always one, even though we are 
seldom aware of this fact. Only the true mystic can be aware of it. 

What Ibn ‘Arabi says about Divine essence being conscious of 
itself in toto and also of individual Names, applies equally to his doc- 
trine of the soul. In common with several philosophers, he accepts the 

doctrine of a Universal Soul. Where he differs from them is in poin- 

ting out that the individual soul within it is not ‘part’ of it. For how, 

he asks, can soul—a spiritual entity— be divided into parts? The 

very word ‘part’ presupposes quantity. Yet within the realm of spirit 

everything is quality (essence). The Universal Soul is conscious both 
of itself as a whole and of each individual soul ‘within’ it. The latter, 

forming an individual aspect of the Universal Soul, cannot be con- 
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scious of the whole but only of itself. Thus God differs from man only 

in the sense that a thing differs from its individual aspects. 

According to Ibn ‘Arabi, man consists of three elements: spirit, soul 

and body. The three aspects of the soul are the rational, vegetative and 

animal. The rational soul Ibn ‘Arabi seems to identify with spirit or 

the rational principle in man (and not, as does Aristotle, with intellect). 

The purpose of the vegetative soul is to seek food and to assimilate it. 

The animal soul has its seat in the physical heart and is shared by 
man and animals. It represents their vital principle. Both vegetative 

and animal souls Ibn ‘Arabi regards as part of the body. The rational 

soul, on the other hand, is independent of the body, even though it 

uses it as a vehicle. It is “that perfect and simplest substance which is 
living and active, the substance whose sole activities are remembering, 

retaining ideas, comprehending, discriminating, and reflecting”. 1 
Viewed superficially, Ibn ‘Arabi’s division into spirit and body 

(rationality and animality) might wear a look of dualism. In actual 
fact both spirit and body are, for him, facets of the same central Rea- 
lity, one being its inward, the other its outward, aspect. While he 
admits that the body, unlike the spirit, is destructible, he nevertheless 

differs from many Muslim philosophers in according it real being. 
Indeed, how could the body be without such being in view of the fact 
that it represents the outward aspect of reality? 

(E) KNOWLEDGE 

The chief aim of early Muslim philosophers was to acquire in- 
tellectual command of truths which during the years immediately fol- 

lowing the death of the Prophet were accepted unquestioningly on 
faith. So long as the Muslim community felt no need for rationalizing 
Quranic truths, it could dispense with the acquisition of a knowledge 
built on reason. But gradually the Muslims found themselves compelled 
to explain Quranic revelation in terms intellectually acceptable. Attacks 

by Christian antagonists alone made such a task imperative. However, 
as soon as they began to tackle the problem of rational knowledge, 

questions concerning the technique through which the mind works 
forced themselves upon their attention. Does knowledge come direct 
from God or is it the fruit of man’s own efforts? Does it reach the 
mind directly or are complex processes involved? Is the mind one in- 

divisible entity or does it work through separate channels? These and 
kindred questions had to be answered. The quest for valid answers 
enabled the philosophers to probe into problems that had only been 
touched upon by their Greek masters. Some of the answers they evol- 
ved have not been invalidated even by modern psychological research. 
Al-Kindi, writing a thousand years ago, ‘developed a theory (of four 

* Risalah fi Macna al-Nafs wa-l-Rih, Publ. by Asin y Palacios, in the Acts 
of the 14th Oriental Congress, Algiers 1905, p. 153. 
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types of ‘spirit’) that nothing in 2oth century psychology could easily 
refute. Ibn Sina put forward a doctrine of the internal faculties of 

perception that, while not dissimilar from Al-Kindi’s, surpassed it in 

precision and elegance. Even Al-Ghazali turned his attention to the 
ways by which the mind acquired knowledge; and Ibn Rushd and 
many others threw new light on that problem. 

Ibn SArabi was no exception, and many pages of his major works 

deal with the problem of knowledge. But, as we should expect, his 

theories differ in their most important aspects from those of other 
philosophers, even though they show a resemblance with those of the 
Stfis. According to him, the soul is born with innate knowledge, but 

this is ‘forgotten’ during its association with the body. Thus any newly 
acquired knowledge is in reality ‘old’ knowledge suddenly remembered 
by the soul. Thinking processes he defines as the relating of concepts 
(already existing in the soul) to each other. (As Leonardo da Vinci 
said: “To understand is to set up a relationship.”) Each concept re- 

presents an unchangeable idea. A given relationship between concepts 
cannot change. Each change means that a completely new relationship 

has been entered into by the concepts or the ideas they represent. 

(Here Ibn ‘Arabi obviously bases himself on Aristotle’s theory of the 
eternal nature of the eidos and its subsequent inability to change, a 
theory accepted by most Muslim philosophers, though not by Al-Gha- 
zali.) 

Where Ibn ‘Arabi differs from other Islamic thinkers is in his 
views on the innermost nature of knowledge. Man’s power to appre- 

hend—the power that they usually describe as spirit—he defines as 
light, al nar. In man this light takes the form of the rational soul 
which, in turn, is a ‘mode’ of Universal Reason, al-‘aq/ al-kulli, the 

Aristotelian Agent Intellect or Neo platonic Logos. How then does the 
light operate in man? 

The first step in the acquisition of ordinary knowledge is a sensory 

perception. But what is it that enables the senses to perceive an object? 

According to our philosopher, it is the apprehending Light. That Light 

forms the essence of the senses. The impressions derived by the senses 

are instantly transferred to the heart which, in turn, passes them on 

to the intellect. The intellect, located in the brain, recognizes these 

impressions for what they are, namely sense perceptions, and then 

transfers them to the imagination. From there they finally reach the 

understanding (mufakkirah), which analyses and tabulates them. The 

perceptions that are of the greatest interest to the mind are retained 

by the faculty closest to the heart (not, however, the physical organ), 

namely memory. Now all the different channels through which per- 

ception is being gathered and organized function thanks to Light. Both 

mental faculties and sensory perceptions owe their rational character 

to that Light, the seat of which Ibn ‘Arabi identifies with a non-phy- 
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sical centre which he calls the heart or, sometimes, the inward eye, 

al-Sayn al basirah. Everything that enables us to apprehend life—in 

fact our very awareness of living — is this light. 

It is not always easy to follow Ibn ‘Arabi in his explanations of the 

light. It would appear, however, that he identifies it with our rational 

soul. We think and feel, hear and see, form images and memorize, by 

means of various faculties and senses. In their essence all these are 

light. In other words, light is the quality (or force) through which 

apprehension takes place. We might call it the inmost essence of our 

intelligence or that which, in the phenomenal world, is least separated 

from the Divine. 
Now it is the objects of our apprehension that come into question : 

the phenomena, relationships, actions and, finally, ideas, which the 

light enables us to apprehend. What is their essence? Since God is the 
root of everything that is, He is Light par excellence. And so all His 
creatures, men and beasts, ideas, trees and microbes, are manifestations 

of Light. It follows, therefore, that both the apprehending intelligence 

and its objects are (functions of) Light. Equally true are the two 
opposite formulations: what is not Light cannot apprehend Light; 

and what is not Light cannot be apprehended by Light. Indeed Ibn 
‘Arabi points out that if a thing or idea cannot be apprehended by any 
kind of mind, it has no reality. It is even more obvious that what is 
not Light—for example, the mind of a complete idiot—cannot appre- 

hend the Light (the truth), whether of objects or ideas. 
The most perfect knowledge accessible to man is that of a mystic, 

Ibn ‘Arabi tells us. In the mystic’s case Divine essence is revealed 
directly to the ‘heart’ in an immediate vision. Such a vision does not 
depend upon the intellect, and it can dispense with the complicated 

processes of apprehension requisite for conceptual knowledge. The 
mystic’s heart sees (or reflects) all the Divine perfections which, 
otherwise, are scattered in endless multiplicity throughout the universe. 
In fact only the mystic’s heart can perceive Reality itself which is 
beyond thought. 

(F) INANIMATE OBJECTS 

So far we have not discussed Ibn ‘Arabi’s views regarding objects 
other than man and animal. Since he does not attribute to a stone or 

a twig the rationality that distinguishes man, they might seem to exist 
in some substratum untouched by the Divine spirit. Yet Ibn ‘Arabi, 

while denying them the personal rationality possessed by man, insists 
that they manifest Divine rationality. This results from their following 
their own inner laws. And, as we know, all laws originate in God. It 
will be remembered that, according to Ibn ‘Arabi, all phenomena are 
God’s Attributes. In so far as all such Attributes have their being in 
Divine Names which, in turn, are aspects (or localizations) of the 
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Divine essence, they are all identical in origin, though not in their 
phenomenal manifestation. Must we then assume that a stone’s re- 
lationship to God does not differ from that of man to God? 

Ibn SArabi tells us that man alone can know God perfectly (just as 
God knows Himself through man who is God’s consciousness ‘in mani- 
festation’ that is, exteriorized or made ‘visible.’) Even the angels know 
less of God than does man, for they know Him only in His trans- 
cendental nature which has no relation to the phenomenal world. Man 
alone can know God both in His aspects of the Real and the phe- 
nomenal. Why? Because, of all God’s creatures, man alone is both 
real and phenomenal, eternal and transient, internal and external. 
Inanimate objects, on the other hand, can know of God only as much 
as they know of themselves, that is, of God’s particular Name revealed 
through them. They know God’s ‘stoniness’ or what is stone within 
God; they know what is water, or metal, or cabbage, in Him. Be- 
yond any of these or similar organisms, they can know nothing of God. 

(G) THE THING 

Under the influence of Plato and Aristotle, Muslim philosophy was 
greatly preoccupied with the question of what constitutes a thing, or 

shay. According to the Muttazilah, a thing was a concept that could 

be known regardless of whether it actually existed or not, existence 
being only one of its various qualities. Ibn ‘Arabi, too, conceives of 
being as possible apart from things that actually exist. It is only in 
the phenomenal world that the quality of being must be possessed by 

an object in order that it may exist. 
How then does Ibn ‘Arabi define non-being? He divides things that 

have no being into two categories. To the first belong things that have 
no existence in any of the planes of pure Being, that is God. These 

he calls pure non-existent. To his second category belong things which 
exist in one plane but not in another. He divides them into two sub- 

categories: things which exist only as intellectual concepts without the 
possibility of existence in the actual world (like, we might say, the 
concept of a man with a hundred heads or of fire that is wet) ; and, 

second, things which have a possible existence in the actual world 
without, however, existing in it. (Such a thing would have been, for 
non-Australians, the black swan in the days before Australia was 
discovered, or any invention prior to its having been made, e.g. the 
telephone or the jet plane a hundred years ago.) Ibn ‘Arabi points out 

that while these last two categories of non-being can be objects of our 
thought, pure non-being can never be; in other words, any concept that 
our mind cannot possibly conceive is pure non-being. This means that 
pure non-being is everything that cannot be thought of or put into 

symbols. 
Ibn SArabi’s views are not dissimilar to those of the Ikhwan al- 
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Safa who held that a concept that cannot be expressed in language is 

unthinkable. So they called the word the “body of the thought,” and 

maintained that thought cannot exist without its verbal body. Ibn 

‘Arabi would certainly not disagree with this, for he regarded both 

words and thoughts as Divine Attributes and, thus, as partaking in 

the Divine essence. However, something for which neither a word nor 
a thought can be found cannot partake of that essence and thus is 

pure non-existent. 

(H) DREAMS 

Only with the advent of Jung’s analytical psychology has the world 

become familiar with the concept of the archetypal dreams, dreams 

whose sources are to be sought not in the subconscious of the indivi- 

dual but in that of an entire civilization or nation. Most people con- 

sider the notion of the archetypal dream as not only new but revolu- 
tionary. In actual fact it is not new. For Jung’s formulation of such 
a dream can be found in Ibn ‘Arabi. 

Ibn ‘Arabi regards dreams as khayal, or mental images (imaginings) 
which represent something between the real and the phenomenal 

worlds, as do our imaginings. He also interprets khaydl as anything 
that provides a symbol for either reality or for some hidden meaning. 
In this particular sense, the entire phenomenal world might be con- 

sidered khayal. In fact both that world and dreams he regards as sym- 
bols of hidden realities. 

It is during dreams that imagination is at its most active, producing 
ordinary dreams. According to Ibn ‘Arabi, it is then that imagination 

gets hold of experiences of daily life, and presents them to the ‘in- 
ward eye’ (of the heart). In the inward eye, they are magnified as 
though in a mirror, and it is the subsequently distorted image of those 
experiences that fill our dreams. Usually these images become the 
foci or symbols of our desires. 

There also exists a second type of dream, which Ibn ‘Arabi re- 
gards as of far greater significance, the material for which comes not 
from our ordinary daytime experiences but direct from the Universal 
Soul or, as Ibn ‘Arabi sometimes calls it, the ‘Guarded Table.’ In such 
a dream man’s (rational) soul perceives the archetypal ideas contained 
in the Universal Soul. But even in such dreams imagination gains 
possession of the received ideas, and distorts them. As a result, man’s 
‘inward eye,’ while in direct contact with the Universal Soul, never- 
theless does not act as a perfect mirror but as a “running, yet unde- 
filed, stream wherein are reflected illuminated objects of all descrip- 
tions.” 2 Thus the dreamer sees only the reflections of the archetypal 
ideas, and these are merely the symbols of the latter. The symbols have 
been provided by the dreamer’s own imagination and not by the Uni- 

2 From Mahiyat al-Qalb, quoted by Affifi, op. cit. p. 132. 
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versal Soul that presented the ideas in all their purity. In consequence, 
these dreams, being symbolical, have to be interpreted. For only the 
reality behind the symbols is real ‘knowledge.’ (This notion, we might 
add, would offer opportunities to a Jungian analyst.) 

There is, however, one type of dream that is not symbolical but a 

direct revelation of Reality. Imagination does not enter into it, and 
the ‘inward eye’ reproduces the exact reflection of the impression re- 
ceived. In such a dream, the Universal Soul (with its archetypal ideas) 

reveals itself direct to man’s soul without any distortion. (What Ibn 
‘Arabi means, of course, is that the Universal Soul reveals itself 

through the medium of the individual soul.) Dreams of this nature 
obviously call for no interpretation. They are the truly archetypal 
dreams, and are similar to the mystic’s revelation (way) or inspiration 

(ilham). They are the direct vision of Reality, of Universal Truth. 

The American Academy of Asian Studies, Rom Lanpau. 
College of the Pacific, San Francisco, California 



THE MUSLIM THINKER AND HIS CHRISTIAN 

RELATIONS 

During the Sixth Arab Studies Conference 1, March 12-16, 1956, 

at which scientific research ‘n the Arab world was discussed, Dr. 

Charles H. Malik, as one of the principal speakers, gave the address 

on scientific research in general, in the course of which he asked nine 
questions. The sixth of them, though by no means the most important, 

caused the greatest reverberations. It ran as follows: 

“The Muslim Thinker. Christians and Jews in (different parts of) the world 

have contributed to the study of the Islamic heritage. When will it become 
possible for a Muslim scholar to write a treatise on Christianity to which 
Christians could refer, for the next thousand years, as a standard and a reliable 

work on the subject?” 

In the discussion which followed the address, one of the conferees 

asked: “Does this mean that the works written by early Muslim scho- 
lastics on Christianity are worthless? Likewise, were the works of 
(modern) Christians and Jews on Islam motivated by the desire to 

search for the truth and aimed at finding it?” The same conferee then 
added: “It is well-known that Islam acknowledges Christianity as a 
Divinely inspired religion and venerates Jesus and his mission, when, 
at the same time, the Church—indeed the Churches—has persistently 
refused to acknowledge the Divine origin of Islam and has deliberately 

failed to recognize Muhammed as a prophet. Could this not be the 
real cause for the failure of Muslim scholars to undertake (objectively ) 
the study of Christianity?” 2 

The same conferee addressed an open letter to His Beatitude, the 
Maronite Patriarch of the Lebanon, in which he extended his Easter 

greetings and best wishes to the Patriarch and also called upon him to 
use his good offices in bringing about an end to that unhealthy situation 
which exists between the two sister faiths. He said: “It is our belief 
that the time has come to remove the causes, nay the only cause, of 
estrangement between the two great religions—Christianity and Islam. 
The recognition of (Christianity) by (Islam), fourteen centuries ago, 
renders it necessary for the Christian Church—rather the Churches— 
to recognize Islam now, not indeed as a fulfilment of a duty long over- 
due, but to combine all resources in a supreme effort against the com- 
mon enemy—paganism in ‘ts various forms.” 3 

Another conferee stated that in his opinion the reason for the ap- 
parent failure of Muslim scholars to give any serious attention to the 
study of Christianity stems from the fact that Islam, being a compre- 

— Held annually by the Arab Studies Group of the American University of 
eirut. f 
2 Al-Diyar, March 22, 1956. 
3 Al-Diyar, April 3, 1956. 
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hensive Divine code which comprises doctrine, acts of worship, daily 

transactions, etc., requires extensive and constant study. Christianity, 
on the other hand, is limited to doctrine and ritual and, therefore, does 

not call for the same amount of attention. 4 

The argument was not confined to the Conference Hall but was 

taken up by the press. One columnist, in commenting on the question, 

said: “Could Dr. Malik point out for us one Christian or Jewish 
thinker who has written about Islam with detachment and objectivity? 
Is it not a fact that Christian interest in Islam did not start except with 

the beginning of the (modern) missionary movement and the age of 

colonialism? Has not the Qur°an spoken of Christianity at length and 
with love, thereby sparing Muslim thinkers the need for any further 
investigation in the subject?” 5 

These are but some of the more restrained and relevant remarks 
which the question elicited from interested Muslim circles. As one who 

was intimately concerned with the plans for and the conduct of the 

Conference, and because of my keen interest in Arab and Islamic 
studies, it occurred to me to take a good look at the whole subject to 
determine the facts of the case. 

When Muhammad preached his new mission, first among the Mec- 

cans and then among the Medinans, the Scripturaries were more fa- 
vourably disposed towards him and seem to have viewed him as some 
sort of a reformer. When, however, it dawned upon them that he re- 

garded himself as the last and the greatest of those prophets through 

whom God, at sundry times and in divers manners, had spoken, they 

would have nothing to do with him. This proved to be a turning point 

in the career of Muhammad and a major factor in determining the 
relations of Islam with its two older sister religions. Because the 

Jews in Medina were an important segment of the inhabitants while 

the Christians in Mecca were not, the Prophet’s struggle came to be 
“one primarily against the polytheists of his own city and against the 
Jews of Yathrib. This is clearly reflected in the Quran where one 
finds “the most vehement of mankind in hostility to those who 
believe (to be) the Jews and the idolators.” On the other hand, one 
finds “the nearest of (mankind) in affection to those who believe 
(to be) thase who say: Lo! We are Christians.” 6 
The Qur?an, however, had already accepted the Scriptures of Juda- 

ism and Christianity as holy writ, and spoke of itself as “confirming” 
the earlier revelations.7 The phrases “confirming that which they 
possess” and “confirming that which was (revealed) before it” appear 

in both the Meccan and Medinan Surahs no less than eighteen times. 

4 Al-Diyar, March 22, 1956. 
5 Beirut al-Mas@, March 13, 1956. 
6 Surah v: 82. 
7 Surah xlvi: 12. It should be noted that this Surah is an early one belonging 

to the middle of the Meccan period. 

5 
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Neither the Jews nor the Christians, however, accepted the mission of 

Muhammad. 

Despairing that the Scripturaries would accept his mission, the Pro- 

phet, almost immediately after his arrival in Medina in September 

622, broke off with both Judaism and Christianity and began the Ara- 

bization of Islam. The most spectacular step which signified this new 

policy was the change of the giblah' (the direction to be observed 

during prayer) from Jerusalem to Mecca. 8 The Jews were accused 

of rejecting Muhammad although they were convinced of the truth 

of his mission. They were also accused of concealing the truth although 
they were familiar with it. 9 What is more, it was suggested that these 
Scripturaries suppressed part of their Scriptures and changed anoth- 

er.10 All hope of reconciliation was abandoned. “Even though thou 

shouldest bring every kind of sign to those who have received the Scrip- 

tures, yet thy giblah they will not adopt; nor shalt thou adopt their 

giblah; ... And if, after the knowledge which hath come to thee, thou 

follow their wishes, verily then wilt thou become of the unrighteous.” 11 
Reviewing, as it were, the whole. situation of Islam in relation to 

Judaism and Christianity, the Qur°an, in the last Surah to be reveal- 

ed, 12 reiterates the Divine origin of both, but accuses the Jews of 
“shifting the words of the law”. 13 Finally, the Muslims are told: “O 
Believers! take not the Jews or the Christians as friends. They are 
but one another’s friends. If any one of you taketh them for his 
friends, he is surely one of them! God will not guide the evil doers.” 14 
At the time, the Scripturaries were told: “Say! O people of the Book! 

Ye have no ground to stand on, until ye observe the Law (Torah) and 
the Evangel, and that which hath been sent down to you from the 
Lord.” 15 

This is, therefore, the extent of recognition granted the Scriptu- 
raries by the Qur°an. Their Scriptures are of divine origin, but they 
themselves have deviated from truth by rejecting Muhammad and re- 
fusing to accept the Qur°an as holy writ. The Jews in particular have 
been accused of “shifting the words of the law.” 

With the spread of Islam outside the Peninsula into the larger milieu 
of the new Arab empire, the Jews became in comparison an insigni- 

ficant minority, while the Christians acquired greater importance, 

since Islam had to face Christendom in both the Fertile Crescent and 

8 Surah ii: 144. This took place in the first half of the second year of the 
Hijrah. 

9 Thid., 146. 
10 Thid., 98; iv: 48. 
11. Surah ii: 145. - 
7 Surat al-Ma?idah (The Table), revealed between the sth and the 1oth year 

of the Hijrah. 
18 Surah v. 41; see also verses 42-53. 
14 Surah v. 51. 
15 Te. the Qur°an. Sirah v. 68. 
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Egypt. At the same time the Christians in the conquered territories 

loomed, in the jargon of today, as a potential fifth column in league 
with the enemies of the new state. From that time on, the struggle in 

the Near East has been between Islam and Christianity. What was 
in the 7th century a predominantly Christian area is now predominant- 
ly Muslim. The Jews were to enjoy relative security until the modern 

Zionist movement, in league with colonial interests, forced the Arab 

adherents of both faiths to close ranks in the face of a common enemy. 
Initially, the ensuing struggle between the new state and the By- 

zantine did not assume a religious form. Gradually, however, the new 
religion had to withstand the onslaught of the theologians of its older 
sister. The devotees of both embarked on a marathon of religious con- 
troversy. On the Christian side, the earliest apologia was that of John 

of Damascus (d. before A.D. 754), the “Disputatio Christiani et Sa- 

raceni’ 16, where the Prophet is regarded as a heretic rather than a 
founder of a new faith and is accused of Arianism. The earliest on 
the Muslim side is that of ‘Ali ibn-Rabban al-Tabari (fl. during the 
middle of the 9th century), the Kitab al-Dawlah w-al-Din 17, which 
was written at the command, with the assistance, and in the court of 

the “Abbasid Caliph Al-Mutawakkil (A.D. 847-861). About the same 

time, Al-Jahiz (d. A.D. 868) wrote a tract in refutation of the 
Christian position. 18 

From that time on, the primary interest of the followers of Chris- 
tianity was to refute Islam and to villify Muhammad, while that of 
the followers of Islam was to assert its Divine origin and to prove that 

their adversaries have corrupted the original Scriptures, the Torah and 
the Evangel, in order to conceal and suppress Biblical prophecies con- 

cerning the Prophet. The pattern set by Ibn-Rabban al-Tabari was 

standardized by the famous Ibn Hazm (d. 1064), who took upon him- 
self the task of refuting both Judaism 19 and Christianity. 2° The sug- 
gestion in the Qur°an that the Scripturaries had changed and corrup- 
ted the original Torah and Evangel was elaborated, with the result that 
the Scripturaries were henceforth considered not only mushrikin (poly- 
theists) but also kuffar (pagans). 

The position taken by Ibn-Hazm was followed, though with more 
restrained language, by Al-Ghazali (d. A.D. 1111) in his Al-Radd 
al-Jamil li-Iahiyyat ‘Isa bi-Sarth al-Injil 21, where the author centres 

his attacks on the Divinity of Jesus. It was, however, Ibn-Taimiyyah 

16 Printed in Migne’s Patrologia Graeca, XCVI, 1335-1363. . 

17 English translation by A. Mingana, Manchester 10922, under the title of 

The Book of Religion and Emfure. 
18 F7’]-Radd ‘ala ?l-Nasara, ed. by J. Finkel together with two other tracts 

of Al-Jahiz, Fi Dhamm Akhlag al-Kuttab and Fi °I-Qiyan, under the title 

Thalath Rasa?il (Cairo, 1926). For the Radd, see pp. 10-38. 

19 A]-Fisal fi 1 Milal w-al-Ahw@® w-al-Nihal, vol. I (Cairo, 1317), pp. 116-224. 

20 Tbid., vol. II (Cairo, 1320), pp. 1-78. a : 

21 Edited with French translation by Robert Chidiac, S.J., Paris 1939. 
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(d. A. D. 1328) who set the tone for all future Muslim polemic against 

Christianity in his voluminous Al-Jawab al-Sahih li-man Baddala Din 

al-Masth 22, Both Jews and Christians are guilty of corrupting the 

Scriptures; their just reward is hell-fire in the hereafter. Modern 

Muslim writers have drawn mainly on Ibn Taimiyyah. This is true 

of the great Muhammad Abduh 23 as well as of the not so great Mu- 

hammad Tal‘at 24. k 

This hostility has been further intensified by the long and unfriendly 

history of the relations of Islam and Christianity and of their res- 

pective followers. The struggle of the rising Muslim Empire against 

the Byzantine determined not only the temporal relations of both the 

two states but also the attitude of the masses in each state towards the 
religion of the other. This was still further complicated by the Chris- 

tian-Muslim struggle during the period of the Crusades whose legacy 

of ill-will still rankles in the hearts of both peoples, during the period 

of the early Ottomans when a resurgent Muslim power menaced the 
Christian citadel of Europe, and during the century and a half of 

Western penetration and Muslim experiences under colonialism. 

Nothing in the preceding pages, however, justifies or even explains 

the apparent absence of Muslim curiosity to investigate the faith and 

‘beliefs of foes and rivals. An explanation is, therefore, necessary. 
It must be stated at the outset that the Islamic concept of revelation 

tends to discourage, if not to preclude altogether, any deviation from 
the express pronouncements of the Quran. Its manifest (muhkam) 

verses are never subject to the scrutiny of ijtihad (exercise of jud- 

gement) ; its ambiguous (mutashabih) are, but only by qualified doc- 
tors who must secure for their interpretations the approval of yma‘ 

(consensus of the community). The range of such wtihdd, however, 

“was progressively narrowed down, as successive generations of doc- 
tors, supported by ‘consensus’, filled up the gaps in the doctrinal and 

legal systems. Finally, no more gaps remained to be filled, or very 
insignificant ones, and thereupon ‘the gate of wtihdd was closed,’ never 
again to be opened.” 25 

Muslim thinking, therefore, can only move within the scope set 
down by the Quran, The claims of the Qur°an are judged by the 
Quran, and Muslims accept no other authority. Indeed, revelation 
and reason can never be in disagreement; they must of necessity a- 
gree 26. Nor is it conceivable that revelation should contain anything 
contrary to reason 27. 

22 Cairo, 1905, in two volumes. A third is unpublished. 
23 See his refutations of the Christian position in Farah Antin, [bn-Rushd 

wa-Falsafatuhu wa-Rudud Muhammed Abduh, Alexandria 1003. : 
24° Al-Qawl al-Mubin fi 2l-Radd “ala °l-Mubashshirin al-Injiliyyin, Cairo 1905. 
2° H.A.R. Gibb, Modern Trends in Islam, Chicago 1945, p. 13. 
26 Muhammad Bahjat al-Athari, in Al-cArab w-al-Hadarah al-Hadithah 

Beirut, 1951, p. 143. : 
27 Al-Ghazali, Al-Igtisad fi al-I°tigad, and. ed., Cairo 1327, p. oye 
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Almost from the beginning, Islam claimed to be the final and most 
complete dispensation and its Prophet the last and greatest of all the 

messengers of God. The very last Quranic verse revealed announced 

with all finality that: “This day have I perfected your religion for you, 
and have filled the measure of my ‘favours upon you; and it is my 

pleasure that Islam be your religion.” 28 Four or five years earlier, 
the Quran asserted that “Muhammad is not the father of any man 

among you, but is the Apostle of God, and the seal of the prophets: 

and God knoweth all things.” 29 The elaboration of these verses by 
later theologians insisted not only on the belief that there would be 
“no dispensation after Islam and no prophet after Muhammad,” but 

also on what has been described as the “evolutionary nature of the 

doctrine.” Consequently, “revelation unfolds in stages, commensurable 
with man’s needs and mental capacity. When those needs increase... 
and his mental capacity grows...revelation also increases without 
abrogation of previous dispensations. When humanity attains maturity 
revelation is rendered complete and perfect, and the need for further 
revelation ceases. The various stages of revelation are complementary 

one to the other. The first stage, (Judaism), is true and authentic, and 
the need for it is likewise true. The second stage, (Christianity), is 

also true and authentic; so is the need for it. The same is true of 

the last stage, (Islam), which is the stage of perfection. It is com- 
plementary to all previous stages, and inclusive of them all. ... ‘This 

day have I perfected your religion for you, and have filled the measure 
of my favours upon you: and it is my pleasure that Islam by your 
religion.’ It is obvious that the Qur?an addresses here all mankind, 

and not only the Muslims.” 30 
It was perhaps this belief which prompted Muslim writers to concoct 

and perpetuate the spurious statement ascribed to the Caliph ‘Umar I, 
which was supposed to have decided the fate of the Library of 

Alexandria. On being consulted by ‘Amr ibn-al-‘As, ‘Umar is sup- 

posed to have said: “As for the books you mention, if their contents 
agree with the Book of God, the latter would suffice; if they disagree 
with it, there is no need for them.” 31 Though probably unauthentic, 
the story reflected, at the time of Al-Baghdtdi (d. A.D. 1231), the 
collective mind of the community. Similarly, the same mentality is 

reflected in the attitude of most Muslim geographers who confined 

their studies and writings to the territories of Islam. What lay in the 
great beyond outside Dar al-Islim did not deserve their attention and 

28 Sirah v: 3. The verse was revealed when the Prophet was delivering his 

Farewell Address. 
29 Siirah xxxiii. 40. : 
30 Mahmiid Hubb Allah, Al-Hayat al-Wujdaniyyah w-al-‘A qidat-al-Dimyyah, 

Cairo 1948, pp. 214-215. ; 

31 cAbd-al-Latif al-Baghdadi, Al-Ifadah w-al-I‘tibar, ed. and tr. (Latin) J. 
White, Oxford 1800, p. 114; Al-Qifti, Ta°rikh al-Hukam@, ed. J. Lippert, 

Leipzig 1903, pp. 355-356. 
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failed to arouse their intellectual curiosity. Almost invariably it was 

dismissed with the words w-Allahu a‘lam (and God knows best). 

Typical of those geographers is Al-Maqdisi (late roth century) who 

states in the introduction of his book, Ahsan al-Tagdsim fi Ma‘rifat 

al-Aqalim : 32 “We have not mentioned anything except the Kingdom 

of Islam, and did not bother with the kingdoms of the polytheists 

because we did not enter them and did not see any usefulness in men- 

tioning them.” 

Furthermore, Islamic relations with the Scripturaries and their in- 

terest in them, particularly the dhimmis who lived in the Islamic state, 

remained within the general framework of the status assigned to the 
dhimmis by the Quran and later elaborations by Muslim legists. On 

the whole, dhimmis fared well within the Islamic state; the excesses 

that took place periodically were not wholly removed from the ups 

and downs of the temporal relations of the Muslim state with its non- 

Muslim neighbours. Periods of tolerance and peaceful co-existence 

were certainly more numerous and more extensive than those of ex- 

cesses and intolerance. “For peace is the rule in Islam, while war is 
(resorted to as) a necessity...Polytheists and unbelievers deny the 

very basis of the (Islamic) doctrine, and yet Islam does not wage war 
against them except when they ‘fight its message, resist its mission, 

and do injury to its followers. Indeed, Islam does not forbid that 
relations, based on equity and friendship, be established between un- 

believers and Muslims when the former do not wage war against Islam 
and Muslims.’ 33 The fact remains that Muslims determined their 

relations with non-Muslims during the period of Muslim ascendancy, 

when they could afford to be supercilious, self-contained, and con- 
descending. Their apparent inability to adjust these relations along 
more realistic lines need not be regarded as permanent, although some, 

both within the ranks of Islam and outside, are disturbed by the slow 
pace of Muslims in that direction. 

Attenuating this sin of omission on the part of modern Muslim 

thinkers is perhaps their preoccupation in defending their fatherland 

against the inroads of Western colonialism. This has been the concern 

of Muslims since the French occupation of Egypt in 1798. One Mus- 

lim country after another fell under colonial domination, and Islam 
faced a relentless and superior power which invariably subjugated 
its people and exploited their wealth. The method by which the policy 
of empire was executed and resistance was crushed, the way the wealth 
of the area was tapped, the manner in which the culture of the con- 
querors was imposed, all these did not promote either understanding 
or friendship, but rather prompted fears that the very community was 

82 Ed. M. J. de Goeje, Leyden 1906, p. 9. 
38 Sayyid Qutb, Al-Salém al-*Alami w-al-Islim, Wahbah Press, (n.d.) Cairo, 

Pp. 23, 134. 
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threatened. Every action taken by the colonial powers to consolidate their 
hold upon the area was interpreted as a direct attack upon the native 

population, its institutions, society, culture, and religion. Islam, as 

a result, became a rallying call for resistance and an instrument of 
protest against the foreigner. Under the circumstances, it was hardly 

feasible for Muslim thinkers to give their undivided attention to 
the study and appreciation of the faith they identified with their foes. 

More important, however, in precluding objective investigation of 

either Judaism or Christianity by modern Muslim thinkers is the fact 
that the so-called scientific method of inquiry only reached the general 
Arab and Muslim world recently. Muslim and non-Muslim Arabs alike 
have not long acquired and practised it in their intellectual pursuits. 

Not only is there no Arab Muslim thinker who has made any ob- 
jective study of Christianity, but also there is no Christian Arab thin- 
ker who has made a similar objective study of Islam, except perhaps 
the late Jurji Zaydan and more recently Philip K. Hitti. 

Even among orientalists, complete detachment and objectivity are 
relatively recent. Initially, Arabic studies “throughout the continent 

and on the British Isles were conditioned by missionary activity and 
interest and by world politics. The European as a rule wanted to study 
Islam either to convert its followers or to further imperialistic interests. 
Western chauvinism, religious zeal, and sheer ignorance played their 

part. Long persistence of legends about Muhammad, the founder of 
Islam, hostile prejudice of Christians toward a rival and aggressive 
faith, and the unpleasant memories of the Crusades, re-enforced by 

the ever present fears of the growing power of the Ottoman Turkish 

Empire, militated against an objective or dispassionate—not to say 

sympathetic—study of Islam.’ 34 
This attitude persisted long into the 20th century. “In the Hibbert 

Lectures, a series avowedly devoted to a sympathetic exposition of 

the major religions of the world, Mohammedanism is the only one that 
receives a rather harsh treatment, and that from none other than 

(a former) incumbent of the chair of Arabic at Oxford, Professor 
(D. S.) Margoliouth. Evidently our Christian scholars find it easier 

to comprehend and interpret entirely new and alien religions, like 

Buddhism and Hinduism, than cognate ones like Islam.” 95 
In like manner, the bulk of Western writings on Islam “emanate 

from those whose view is coloured by the belief that Islam is an in- 
ferior religion. Where this view arises from a sincere religious ‘faith, 
it too may often deserve respect. This is the case with most missionary 
literature, and it would be unjust not to recognize the great advances 
which have been made amongst missionaries in recent years towards 

34 Philip K. Hitti, “America and the Arab Heritage”, in Nabih Amin Faris, 

The Arab Heritage, Princeton, 1944, D. 9. 
35 [bid., pp. I1-12. 
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substituting a sympathetic entering-into the religious experience of 

the Muslim for the crude externality of their former approach. Yet 

the element of prejudgement is inherent in their attitude towards 

Islam, and it cannot be left out of account in any assessment of their 

writings.” 36 

It is encouraging, however, to see a growing trend among Christian 

scholars towards a more objective and a more sympathetic study of 

Islam. Professor Gibb’s volume just cited, is a model in this respect. 

A parallel trend is also seen among Muslim scholars and thinkers who 
are addressing themselves to a closer and less hostile investigation of 
Christianity. Mention should be made of Muhammad Abi-Zahrah’s 

collection of lectures on the history of Christianity, 7 which represent 
a definite advance over earlier Muslim works on Christianity, both in 
execution and spirit; and more particularly of ‘Abbas Mahmud al- 

‘Aqqad’s ‘Abgariyyat al-Masih.38 What it lacks in scholarship it 

makes up for by sympathy and warmth. 
The most recent indication that Muslim thinkers will someday 

address themselves to a sympathetic and profound examination of 

Christianity can be seen in the work of Muhammad Kamil Husayn, 
entitled Qaryah Zalimah. 39 Although the author holds the orthodox 
Muslim doctrine that Jesus was not actually crucified, his is perhaps 

the first Muslim work on Christianity which “develops with rare 
sensitivity the significance’ of the Cross and recognizes the import 
of the climax of the Gospel narrative. 

A beginning has been made. As the modern scientific method be- 
comes more and more a part of the intellectual stock-in-trade of the 

modern Arabs, as the Muslim world ceases to be on the defensive and 

gains in self-confidence, and as the Christian world shows more of 
its Christian spirit and less of spiritual superiority, Muslim scholars 

and thinkers will address themselves to a sympathetic exposition of 

all religions, including Christianity, in spite of everything which has 
made the past relations of both faiths acrimonious and bitter. 

American University of Beirut, Lebanon’ Nasin Amin Farts 

3 H. A. R. Gibb, Mohammedanism, Home University Library, Oxford 1949, 
p. vi. 

37 Muhddarat fi Ta°rikh al-Nasraniyyah, Cairo 1949. 
38 Cairo 1953. 
38 Cairo, 1954. For detailed review, see The Muslim World, vol. XLVI, No. 2 

(April, 1956), pp. 132-143, No. 3, (July, 1056), pp. 225-236. 
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Islamic Law in Africa, by J. N. D. Anderson, Her Majesty’s Stationary Office, 
London, 1954; pp. viii, 300, appendices, glossary and index. L 2 tos. 

One cannot help but wonder at the extreme speed and dispatch with 
which Professor Anderson completed this survey of the application of 
Islamic law in the British colonial territories in Africa and in the 
Colony and Protectorate of Aden. For in a period of three months he 
covered Tanganyika, Nyasaland, Zanzibar, Kenya, Uganda, British 
Somaliland and the Colony and Protectorate of Aden; and in an equal 
period he covered Nigeria, the Gold Coast, the Gambia and Sierra 
Leone. To be sure, some aspects of this subject were dealt with in 
general terms, but the author’s thoroughness in the task he set for 
himself is beyond question. As a matter of fact he goes beyond the 
application of Islamic law to inquire into the application of local custom, 
into questions of procedure and court organization, and occasionally 
into social questions like the Sufi orders, the ticklish matter of mis- 
sionary activity and the socio-legal opinions of jurists on reform. 

This survey depended in the main on conversations with the men 
who apply Muslim law (Qadis, Liwalis, etc), on information supplied 
by British administrative and legal officers, and on law reports, records 
of unreported cases and administrative files. 

The impetus for the survey, as mentioned by Lord Hailey in the 
Foreword, seems to have been provided by the conference of the 
Judicial Advisers of British dependencies in Africa which met in 
Uganda in February 1953 and discussed the problems arising from the 
application of Muslim law, especially in areas where there are many 
non-Muslims. These problems could not be adequately tackled until 
a thorough survey of the question was conducted,-and this is what 
Professor Anderson has so ably done. The country basis of the survey 
— instead of a topical basis —- was responsible for some repetition, 
but, under the circumstances, this is understandable if the purpose for 
which the survey was conducted is kept in mind. 

In reading how the British authorities throughout the various ter- 
ritories applied Muslim law in varying degrees depending upon local 
circumstances, one is reminded of the genius of the British for accom- 
modation, compromise and treating each case on its own merits, instead 
of insisting on standardization and appyling one juridical rule for the 
sake of conformity. The Professor of Oriental Laws in the University 
of London investigates the juridical basis for the application of Mus- 
lim law in each territory. According to him it should be classified under 
three categories: (a) where it has been declared to be the fundamental 
law, as in Zanzibar, (b) where it may be regarded as the dominant 
law, as in Northern Nigeria (one is surprised to discover the extent 
of the application of Muslim criminal law in this region), and (c) 
where it may be regarded as a particular law applied to some group, 
tribe, family, or individual, as in the Gold Coast, Sierra Leone, etc. 

In this connection it might be observed that British rule or “pro- 
tection” did not, as the survey shows, detract from the position of the 
Shari‘ah ; in fact it can be said that the application of the Shari‘ah was 
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extended at the expense of local custom through the establishment of 

Shari‘ah courts, as in South Arabia, or through legislation applying 

the Shari‘ah to situations where local custom had previously held sway, 

as in The Muslim Personal Law (Shariat) Application Act (1937) of 

India. The rigidity of Muslim law was, however, tempered in India 

by what might called a special jurisprudence: Anglo-Mohammedan law. 

But such a course is not open to strictly Shari‘ah courts in the various 

territories, whether or not it is advisable. Therefore, it is gratifying to 

note that the principle of the modification of the law through the accep- 

tance of a variant view of the school dominant in the land, or even the 

view of a classical jurist not belonging to the dominant school, has been 
adopted by the Qu‘ayti Sultanate. Such a principle (talfiq) has already 
been accepted in the more progressive countries of the Middle East. 

The reviewer can find very little about which he might differ with 
the author. He certainly agrees with him that Fatwma’s Case (1952 
A.C. 1.) made bad law when the Privy Council followed the equally 
questionable case of Abul Fata v. Russomoy, 22 1.A. 76, in holding 
that a family wagf was invalid because an ultimate gift to the poor 
was “illusory.” Such a doctrine might make good English law but bad 
Muslim law. 

The author uses the term siydsa (p. 195) to mean the right and duty 
of the Ruler to safeguard the moral and material welfare of the com- 
munity over and above the limits of ordinary law. While this is true 
with the majority of authors, some authors use siydsah or siydsah 
shar‘iyyah to mean the administration of the state in accordance with 
the precepts of the Shari‘ah. . 

The view that homicide and wounding are more torts than crimes 
(p. 195)—a view expounded by the author in an article elsewhere 1— 
though interesting, can be misleading, as these wrongs cannot really be 
said to be “private” wrongs in all circumstances. 

The book is an excellent example of meticulousness in style. Legal 
terms spelled differently in various enactments are given a standard 
transliterated spelling. Transliteration follows the Arabic instead of 
the “corrupt” Persian or Turkish pronunciation. The glossary is de- 
finitely the best and fullest of all those encountered so far. A map 
would have made it easier to follow the various territories mentioned 
in the survey. 

The book is a major contribution to scholarship and to a fuller un- 
derstanding of Africa. 

Department of Oriental Languages, Princeton Faruat ZIADEH 

The United States and the Arab World 1945-1952. By Mohammed Shafi 
Agwani, Institute of Islamic Studies, Muslim University, Aligarh (India), 
1955. 

The United States and the Arab World 1945-1952 covers consider- 
ably more ground than indicated by the title. It summarizes the rise, 
expansion and decline of the Arab empire, British and French activity 
and influence in the area, and United States-Arab relations from 1820 

1 Homicide in Islamic Law, Bulletin of the School of Oriental and African 
Studies, XIII, (1951), pp. 811-28. 
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to 1945. This is perhaps necessary for the rounding out of what was 
originally a doctoral thesis. 

Though perhaps too editorial in tone, it is a good thesis, carefully 
annotated and evidently the product of diligent research. That it 
remains essentially a thesis is probably its greatest weakness; it is a 
pity it was not more thorougly edited before appearing in book form. 
It could be shortened without loss, for there is considerable reiteration, 
and it suffers from an excess of adjectives, adverbs and superlatives. 
It is clear from Dr. Agwani’s style and choice of words that he is 
writing in a language not his own; the effect is quaint, rather than 
annoying, and his meaning is clear. 

He strives to be objective but at times his outlook is conditioned by 
the new nationalism he so graphically describes, as well as by a neutral- 
ist political philosophy akin to that of Nehru and others. Thus, he 
tends to view the activities of the Western European powers with a 
cynicism and distaste not entirely objective ; even considering the sorry 
record. He says: “... these (Arab) countries had long been subjected 
to one kind or other of alien rule; and during that period their econ- 
omic and political growth had been severely retarded.” Without pre- 
judice to the premise that colonialism is bad, whatever its form, this 
is one of a number of statements whose factual accuracy is open to 
question. If this were so, we should expect those countries which have 
had least European control to be economically and politically ahead of 
the others. But such is not the case. On page 95, he himself ascribes 
the lack of growth in Yaman to the fact that it was “absolutely closed 
to any outside influence.” Later he states that “despite the relentless 
efforts of the French to spread their language and culture in the Arab 
world, it has been as much resisted by the indigenous people as her 
politics.” Actually, the language and culture of France have received 
considerable acceptance, particularly in Egypt, Syria and Lebanon, by 
individuals energetic in their opposition to her political policy. 

In tracing the course of Arab-American relations in chapters I] and 
Ill, Dr. Agwani points out that “until about the end of the Second 
World War, the United States had been the only Western power which 
had earned the good will and admiration of all the Arabs.” This was 
brought about by the numerous humanitarian and educational efforts 
of individuals and private organizations, and by the faith the Arabs 
had in American political idealism. This faith and good will they amply 
demonstrated when, after World War I, they indicated an overwhelm- 
ing preference for the United States as mandatory power, if any. 
Until the period between the World Wars, America had no important 
economic or strategic interests in the area. This was changed by the 
acquisition of very important petroleum concessions and the extension 
of American strategic commitments, due to changes in the balance of 
power resulting from World War II. Dr. Agwani also cites increased 
Arab-American trade as having a considerable impact, but, in the 
opinion of this reviewer, exaggerates its importance. Certainly the sta- 
tistics he presents to show an upward trend are quite inadequate, es- 

pecially since he does not give sufficient weight to abnormal conditions 

in the post war years. American interest in general trade and invest- 
z 
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ment has grown, but that it has become a major factor affecting basic 

decisions and policies is more than doubtful. 

In discussing “The U.S. and the Palestine Tangle,” Dr. Agwani 

describes the series of pressures and miscalculations that finally led 

the American government to adopt policies which drained the reser- 

voir of faith and good will that had taken so many years to fill. He 

concludes that the basic error lay in confusing “the Palestine problem 

with the wider issue of the rehabilitation of the European refugees,” 
and in deciding an important international issue on the basis of domes- 
tic political expediency. It is in this chapter that he presents his views 

with greatest clarity. 
In criticizing what he considers U.S. support of the remnants of 

British colonialism in the Arab area, the author does not give sufficient 
weight to the pressure of events in other parts of the world. After 
asserting that “British diplomatic craft” exploited “American sensi- 
tiveness to the ‘communist menace” he goes on to ask: “What could 
the United States gain by supporting the British position?” The 
answer is that, right or wrong, the U.S. felt it could not afford to 
sacrifice British support in other areas, no less important in the global 
picture. Actually, the U.S. was neither so subservient to British pres- 
sures nor so seduced by “British diplomatic craft” as Dr. Agwani 
seems to think. 

The book also deals with questions of economic development and 
with the abortive efforts to organize a collective defense to fill the 
power vacuum left by the withdrawal of British and French forces. 
With regard to the latter, Dr. Agwani feels that more reliance should 
have placed on the local peoples, particularly the Egyptians. 

The book has a good map. There are also appendices, tables and a 
bibliography. 
A writer treads dangerous ground when he treats of actions and 

reactions still in a state of flux. He is not dealing with a phase of 
history that has a clearly discernible beginning and end, out of which 
he can make a neat package. He should, therefore, be careful of his 
evaluations, lest history prove him wrong. One must make allowances 
in judging those who write such books as this, but, in this regard, Dr. 
Agwani has acquitted himself well — to date, most subsequent hap- 
penings in the Arab World confirm rather than contradict his implicit 
prognostications. 

As a study of Arab-American relations by a European-educated, 
non-Arab Muslim, this thesis is an interesting document ; but it may be 
somewhat misleading to those who do not already know the subject 
thoroughly. 

Ridgefield, Connecticut Epwarp LaTHAM 

Mohammed and Charlemagne. By Henri Pirenne, translated by Bernard Miall, 
New York, Barnes Noble Inc, n.d., pp. 203. = 

This book of 1935 has had a wide vogue in Europe and it is of 
such vital interest that even now it does not come too late before the 
American reader. The book was written by a man devoted to Carolin- 
gian and Merovingian studies and it is reviewed by a man whose 

cng He Nay 
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Arabic was acquired some forty-five years ago whereas his Carolingian 
studies have not flagged. In this magazine, then, it is only fair to 
remark that the title of this book may sound misleading. Muhammed 
is not the hero of the book at all; the effect of Islam is studied in as 
far as the world of Charlemagne has been its result. 
Two now famous conclusions were reached by Pirenne in this re- 

spect. The Roman Empire in 400 A.D. and the Roman Empire in 650 
A.D. did not present basic differences. The Merovingians did not de- 
stroy antiquity. 

This negative thesis is the first. The second thesis runs: Islam made 
such continuity in the West impossible. It interrupted all interchange 
between East and West because the Western Mediterranean became a 
Musulman lake (p. 284). Hence, Charlemagne was forced into far 
northern, inner continental regions. There wholly new civilisation began. 

In my own research, I have found Pirenne’s thesis to be borne out 
by the facts in the law and the liturgy, the language and the literary 
character. Whether the “Musulman lake’”’ was an absolute truth, seems 
debateable. However, the pressures from Islam cannot be denied; and 
their consequences should be part of any genuine story of the 8th and 
oth century. 

This question has been neglected too long so that Pirenne’s thesis 
seems overdue. For a much more serious task looms before us as soon 
as we see the break-up of the ancient world as happening from 650 A.D. 
to 750 A.D. and let the insipid date of 476 disappear. How far are 
Charlemagne and Muhammed two, the two possible solutions of intro- 
ducing the non-citified peoples, under the veneer of the Greek-Roman 
Polis-civilisation, to the worship of One God? Muhammed subjugated 
the polis to the simple faith of warriors. He freed the tribes from 
magic and devilry, from tatoo and vendetta. He cleaned but did not 
open their lips. Charlemagne kept the Roman Catholic veneer and his 
warrior-bishops changed its creed (filioque), its liturgy and its canons. 

A new book, expected for fifty years and finally published in 1955, 
by George Misch, compares the Nordic and the Arabic pre-Islamic 
traditions of autobiography in the most fruitful manner. I am not a 
Spenglerian and I think that his giving to Islam the first and to the 
“Occident” the second millennium of our era is a fallacy. But it is a 
very different matter to ask why Spengler ever could hatch his pre- 
posterous scheme. Then the fault may have to be found with us who 
have not followed Ranke’s suggestion in his universal history that 
the two roads of East and West were decided in 785 when Charle- 
magne prevailed over the Pope to drop Charles’ only rival and to em- 
brace wholeheartedly the Frankish tutelage. 

Pirenne’s book has forced upon us a more comprehensive vision of 
the Dark Ages, so called, during which the ancient polis began to be 
replaced by “the peoples” in the West as Henri Francois Muller has 
shown in his Epoque Merovingienne (1945), and where the super- 
stitions of the tribesmen from Africa to India were at least blocked 
and largely eliminated by the simplifications of the Quran. Hence it 
is my sincere conviction that the book should be made the stepping 
stone for a new approach to our heritage. 

Norwich, Vt. ; EuGen RosENsTocK-HUuESSsy 
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Islamic Architects and their Works. By L. A. Mayer, Genéve, Albert Kundig, 
1956, pp. 183. 

The main part of this well-printed book is a roll of architects from 

Muslim countries up to 1830. The alphabetically arranged entries con- 
tain the known date of each architect and a list of his buildings, fol- 
lowed by a full bibliography pertaining to each of the monuments 
discussed. At the end of this section is a topographical index, in which 
the buildings and the architects (with the exception of two particularly 
prolific Turkish artists) are listed according to the towns where the 
various monuments are to be found. This is followed by an excellent 
bibliography of 34 pages which is remarkable for the large amount of 
Spanish and Turkish literature, but which contains also, for instance, 
extensive references to Russian, Hungarian, Yugoslav and North 
African publications. But this is not all. There is also an “Introduc- 
tion” which is a well-thought-out essay on the architect in the Muslim 
world, discussing such questions as the various terms used for the 
members of this craft, those designating a master, their previous 
training and rise in the profession, the way they and their much more 
important patrons are introduced in the building inscriptions, the 
significance of their nisbas and, in particular, their social standing. 
Professor Mayer gives various figures to show that the latter was, 
with a few exceptions, especially in Turkey, very low; architects were 
on the same economic level as marble masons, carpenters and plum- 
bers, far below the imam and the khatib, and even the keeper of the 
main door and muezzin. 

The difficulties involved in this new contribution to Islamic studies 
can be gauged by the fact that such a corpus of Islamic artists was 
suggested by Max van Berchem as early as 1888, but in spite of three 
partial efforts in this direction this presents the first complete coverage 
of a field. It is only the beginning of a much larger project, as Profes- 
sor Mayer promises us similar “rolls” of artists, which will eventually 
cover every medium of Muslim art. This thoroughly reliable publica- 
tion will therefore become as important as a dictionary is for language 
studies and will greatly help to establish the share of the individual 
artist in the development of Muslim art. 

With regard to a work of this order there can be no criticism, only 
admiration and praise. If there is a difference of opinion, it is only 
because the author has perhaps been too modest and too strict in his 
approach. Since he felt that ‘‘an archaeologist should not write about 
a country he has never visited and whose art he has never made the 
subject of independent research” he excluded the Indian subcontinent, 
Indonesia and the part-Islamic countries of the Far East from his 
survey. While this point of view is right when it comes to aesthetic 
valuations, it would not have interferred with a roll of artists and 
under the circumstances even a less complete list, at least of India and 
Pakistan, would have been much appreciated. Again, the author in- 
cluded only architects whose buildings still exist, wholly or in part, or 
whose works were adequately described before their destruction. Yet 
it is quite feasible that other works of these omitted architects will be 
found in still unexplored parts of the Near East and in such cases 
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the listing of lost or insufficiently described monuments would be 
most useful. These points are raised so that the author might possibly 
be induced to reconsider them for the forthcoming volumes. It is also 
hoped that, having waded through so much documentary material, 
Professor Mayer will conclude this excellent series with a book on the 
status of the artist and artisan in Muslim society. 

Freer Gallery of Art, Washington, D.C. Ricuarp ErtINGHAUSEN 

Les Mardis de Dar El Salam Published under the direction of Louis Mas- 
signon, Librairie Philosophique, J. Vrin, 6 place de la Sorbonne, Paris V, 
-1956, pp. 248. 

Four articles appear in this volume. Louis Massignon writes on 
the “religious significance of Gandhi’s last pilgrimage,” suggesting 
Gandhi’s method as one possible collective protest against the injustice 
of selfish nationalism. In a rather broad study Louis Gardet analyses 
the problem of “Culture and Humanism.” He confronts humanism 
inspired by religious ideas with the “Marxist Man.” As Christian 
humanism has had to face Marxist ideas, so will Indian and Islamic 
religious, humanistic doctrines have to confront Marxism on the level 
of thought and reflexion. A mutual, constructive attitude of Indian, Is- 
lamic and Christian humanisms should bring about the awareness of 
“the rights of God and a sense of holiness.” Georges C. Anawati writes 
on Arab medicine to the time of Ibn Sina, and Roger Arnaldez pre- 
sents an article on the theological controversies in Ibn Hazm of Cor- 
dova and Al-Ghazali. 

Hartford Seminary Foundation. Hans L. AURBAKKEN 

A History of Turkey: From Empire to Republic. By M. Philips Price, New 
York, the MacMillan Co., London, George, Allen & Unwin, pp. 224, 10956. 

Written by an author whose varied career includes journalism, 
politics and diplomacy, this book is worth its price if only for the 
flavor of its style and its clear lucidity and detachment. The author, 
however, is not a professional historian and thus the sections on the 
rise of Islam, the chronology of the Ottoman Empire and the story 
of the Ataturk Revolution are all familiar stuff, though the narrative 
is skilful enough as a weaving together of other men’s historical labors. 

Mr. Price betrays a pragmatic interest in the philosophy of history. 
He is concerned, in the Introduction and elsewhere, to make sense of 
the present power-bloc conflict between Russian Communism and the 
West. He is thus concerned to see what role Turkey can play in this 
competition and is haunted by the possibility that backwardness has 
been abolished or corrected more effectively in Russia and Communist 
China by the totalitarian methods of those countries than it has by the 
tenderer methods of the West. What significance may this fact have 
for the Middle East? 

To assess the power and potential of Turkey, Philips Price poses 
a series of questions: What sort of people are the Turks’ Can Russia, 
by agreement or force, obtain control of the Straits and thus become 
a Mediterranean power? Are there internal weaknesses in Turkey 
today, as in the days of the Sultans? It is a matter of opinion whether 
he answers these questions with adequate thoroughness, but the result 
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is at any rate a better introduction to Turkey than some other works 

of the past few years by experts on Turkey in America and Britain. 

Points for criticism can readily be found. There is the author’s ac- 

ceptance of the hypothesis of the “Byzantium complex” as the clue 

to present day Russian affairs. It may be true that Russia, since Com- 

munism, still gives evidence of that complex, but this point of view, 

though fruitful, must not be overdone, so as to neglect the realities of 

Communist ideology. (cf. the writings of N. Berdyaev and Arnold 

Toynbee here.) 
Then the writer reveals a more serious lack of understanding in his 

comparison of Islam and Christianity in the Chapter: “How Islamic 

Civilisation came to the Middle East.” There are religious differences 

between the two faiths which need more than the political and social 

circumstances to account for them. He betrays a lack of awareness of 
the contrast between the roles of Muhammad in Islam and of Christ 
in Christianity. The development of Islam as a political expression was 
not only the result of the Arabian vacuum but of the depth and direc- 
tion of Prophethood in Muhammad. The non-political character of the 
role of Christ is explained, not by the power and efficiency of the 
Roman State, but by the refusal of Christ. Mr. Price is astray in 
supposing that Christianity was ever “founded” by Christ in the same 
manner as Islam was founded by Muhammad to be a politico-religious 
expression. But theology is not one of the writer’s main concerns and 
he is no doubt following the same predilection for the socio-political 
and the same neglect of the theological which plague too much orien- 
talism these days. 

These lapses, however, need not deter us from A History of Tur- 
key’s value and strength. The final Chapter on “Religion in the New 
Turkey” offers useful data on Islam under the secular state. There 
is no doubt that there is a new awareness of religion in the air today 
in Turkey. People discuss it freely and the trend is encouraged by the 
present Government. Visiting dignitaries from Islamic countries are 
photographed in worship at the mosque. Religious magazines are pour- 
ing from the presses in Ankara, Istanbul and Izmir. Din Yolu for ex- 
ample has an attractive mosque-decorated cover as bright as anything 
from Paris or New York. These new expressions of Islam’s virility 
interested Mr. Price. But he may have been even more interested by 
the Turkish representative in the recent Suez Conference in London, 
who prefaced his remarks by saying that Turkey was a “Muslim na- 
tion.” There would seem to be an interesting new mood of Islamicity, 
not only in domestic affairs but in foreign. 

Lzmir, Turkey Joun K. Kincesspury 

Iran, Past and Present. By Donald N. Wilber, Third edition, revised, Princeton 
University Press, 1955, xi plus pp. 276 $ 4oo. 

This third edition of the most useful of the modern handbooks on 
Iran brings the material up-to-date to include the colorful and dramatic 
events of the five years following 1950. Slight changes, generally of 
facts and statistics, appear here and there (pp. 135/6, 139/40, 149, 158/9, 
170, 219), some new paragraphs are added along the way (pp. 171, 
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T8olI, 197, 202, 204, 234/5), but the major portion of the approxi- 
mately forty additional pages is devoted to bringing Chapter IV on 
the Pahlevi Period down to 1955, and to the final chapter, entitled: 
“Trends Toward Tomorrow.” 

The first of these additions is a welcome source for the essential 
facts of these stirring years. Though it is well summarized, several 
reservations may be worth noting. Describing the general strike of 
July 1952 against Qavam’s new government (p. 118), it is scarcely 
accurate or fair to say that the National Front elements “‘carried dis- 
order to the point where the government seemed powerless to establish 
control.’ The government lost control—or, better, withdrew it by mid- 
afternoon of that ‘fatal Monday—but it was not because of the disorder 
of the National Front and the vast majority of the protesting Teheran 
populace. The most remarkable feature of that day was the National 
Front’s discipline of the populace and their resistance to Tudeh incite- 
ment to disorder. Again, one is surprised no mention is made of the 
final US-British proposal for settlement of the oil dispute, made in 
January 1953, first welcomed by Mosaddeq (not Mossadeq) but even- 
tually rejected by his government in March. This is the clearest evi- 
dence of the intransigent extremism and stubbornness that not only 
led to his downfall but denied Iran settlement terms far more favorable 
than those finally negotiated with the consortium. Yet again, it seems 
deplorable that the facts concerning the elections for the Eighteenth 
Majlis under Zahedi’s government (p. 129) should be so presented as 
to imply complete support for the Shah and Zahedi when all Iranians 
know that in recent times no election was more brazenly “rigged” 
or dictated by the incumbent government. 

The last chapter is not much predictive, fortunately; it contains 
many pertinent facts and sound observations. In general, however, the 
picture prospected is too rosy: the reviewer doubts whether events will 
support all the optimism expressed, particularly in the promised fields 
of political stability and economic development. 

Princeton University T. CuyLer YOUNG 

The Lycian Shore. By Freya Stark, New York: Harcourt Brace, 1956, pp. 

177, chronology, references, index to 203, $ 6.50. 

This is the second book about Freya Stark’s wanderings along the 
coast of Asia Minor, to classical Caria and Lycia, now Turkey, and 

the offshore islands which are now Greek. The idea for her journey, 
she writes, sprang from reading the history of Alexander: “I wanted 
to discover what was in men’s minds when he marched down from 

the Granicus in 334 B.C.” What she (and Alexander) found makes 

fascinating reading, a blend of history, romance, and speculation. Un- 

like most writers, Miss Stark possesses a “double vision” which ena- 

bles her to walk in the past and the present at the same time. Not only 

does she “plait a double strand” throughout the book, but skips from 

the 4th century to the 2oth in one sentence, as in her discussion of 

loyalties in Chapter 13. 
The Lycian Shore has a cast and a structure, although Miss Stark 

disclaims any precision in her organization. She states the purpose of 

6 
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her voyage as follows: “In our age, when even Cinerama can seem 

to reproduce physical features of the known lands, the art of words 

may fill out the meaning of space with something of its substance in 

time. In Turkey particularly a journey without history is like a por- 

trait without wrinkles.” 4 
The cities which the author brings to life vary from the familiar to 

those forgotten even by the past. Chios and Samos are recognizable, 

as are Cos and Halicarnassus, part of the fabric of Spartan-Athenian 

rivalry. Rhodes and the Rhodian hinterland (Peraea) belong to recent 

history ; the dragon called Chimera is part of legend; Myra and Demre 
carry the aura of St. Nicholas. But many of the Lycian towns were 

always outside the mainstream of history ; Miss Stark sketches these in 

bold strokes. The subtitles of her chapters indicate this: Loryma, where 

“Persian gold” corrupted the Carians; Aperlae, and its “mercenaries ;” 

Caunus, on “Alexander’s road ;” Phaselis, standing forever still in its 

“pool of time.” 
Miss Stark’s knowledge of classical history, albeit from translated 

sources, is vast. She is particularly illuminating on such anecdotes as 
the curious “suicide complex” of the people of Xanthus. Xanthus, 
leading city of the world’s first democratic confederation, so valued 
its liberty that twice, when besieged by the Persians and by the Ro- 
mans under Brutus, the entire population destroyed itself, despite 
offers of clemency. Brutus even offered a reward “to any soldier who 
could save a Xanthian.”’ Instead of the usual tales of St. Nicholas’ 
goodness, we learn how the merchants of Bari stole a march on the 
Venetians and carted off the Saint’s bones to their city, where he is 
still carried through the streets in effigy on his feast-day. It makes, 
as the author says, “a more cheerful life than the deserted thickets of 
Myra.” 

Except occasionally, when Miss Stark’s philosophical speculations 
become too broad, the book is remarkable for its balance between past 
and present. She is keenly sensitive to the modern Turks of Lycia and 
Caria. Noting “the bright blue suit and surrealist tie” of the kaymakam | 
of Budrum, she suggests that in time this will overcome “the dreary 
monotony” in clothing which Ataturk imposed on the Republic. She 
respects “the quiet manner of the men who now rule Turkey, more 
ready for action than words.” She admires the remarkable solidity and 
grace of Turkish peasant women, and sees a definite continuum of 
culture between early and modern Anatolians. In regard to the no- 
mads (Yuruks) she chides our civilization for trying to adapt them 
to full productive usefulness, since only they, after all, have a true 
sense of “the greater size of the world.” 

Considerable charm and humor is provided by her characterizations 
of her companions—Balfour, who “hated to have his ruins all messed 
up with people,” Mehmet, who believed work to be the prerogative of 
women and refused to dust “while I sat writing im my notebook,” and 
Huseyin, worrying about sharks and telling of his Cretan childhood. 
Miss Stark gives us a somewhat wry characterization of herself, when 
she observes of the Lycian cliff-tombs, “the main goal of the voyage,” 
that “they eventually become dull.” 
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The many photographs, incidentally, show the same excellent balance 
between past and present. The Lycian Shore is a book to be read and 
re-read, 

The Middle East Journal WILLIAM SPENCER 
Washington, D.C. 

Kuwait Was My Home. By Zahra Freeth. 158 pages. Illustrated. London. 
George Allen and Unwin Ltd. Distributed in the U.S. by Macmillan. Price ? 

In September, 1946, Zahra Dickson, having completed ten years 
of schooling in England, returned for a visit in her childhood home 
at Kuwait. Her pleasure in the home coming reflected her parents’ 
affection for the Arabs. Her father, Lt. Col. H.R.P. Dickson, the 
third generation of his family to choose a career in the Middle East, 
had, during the years 1929-1936, served as British Political Agent in 
Kuwait. It was during this period that oil was discovered under the 
barren sand of this small shaikhdom on the east coast of the Arabian 
peninsula, about a hundred miles south of Iraq. In later years Col. Dick- 
son became an official of the half-British-and-half-American Kuwait 
Oil Company, established for the exploitation of the shaikhdom’s oil. 

Zahra was astonished at the great prosperity which oil had brought 
to her old home which she remembered as a poverty stricken center 
of the pearl-diving industry. A new Kuwait had sprung up during her 
absence. Both boys and girls were attending modern schools, and free 
medical care in several well-equipped hospitals had been provided by 
the beneficent Ruler, His Highness Shaikh Sir Abdallah al Salim al 
Sabah, K.C.M.G. 

Zahra well remembered Dr. C. Stanley G. Mylrea who had been 
in charge of the Mission Hospital for men during her childhood. One 
of her chapters is headed The American Mission. Other chapters deal 
with the history of the Persian Gulf and of Kuwait, giving authentic 
information not easily accessible from other sources. The chapters, 4 
Hawking Expedition and South With The Locust Convoy tell of ex- 
periences which could be duplicated by few, even of those who have 
spent many years in Kuwait. 

Several years after her visit Zahra Dickson was married. And now, 
as Mrs. Freeth, she makes a literary contribution which is as enter- 
taining as it is valuable for information. Her book should be read by 
everyone who is interested in the Middle East. 

Hartford, Conn. ELEANOR T. CALVERLEY 

Islam in Africa and the Near East. Compiled by S. M. Ahmad, Hony. Secre- 
tary, Abbas Manzil Library Trust. The Abbas Manzil Library, Allahabad 3. 
Rs. 5/-; Sh. 7/10; $ I. pp. ix, 320. 

This book is the seventh in the series published by this library. 
Although some space is given to chapters on Military Conquest, Polit- 
ical and Religious Conditions, and Intellectual Progress under Islam, 
the greater part records the peaceful penetration of Islam into areas 

considered. The compiler’s indebtedness to Arnold’s “The Preaching 

of Islam” is acknowledged. Unfortunately the spelling at times is 

weird such as Madarsahs for madrasas and Khazarj for Khazraj. The 
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spelling of the same word sometimes differs on different pages. The 

author brings his narrative down to the times of the revolutionary 

movement in Egypt and General Muhammad Naguib and mentions 

among recent religious activities that of Hasan al Banna and the 

Muslim Brotherhood. 
It is unfortunate that few references in Arabic books are given for 

the statements made. This would have added considerably to the value 

of the study. 

Temple University Philadelphia, Pa. FE. E. Evper. 



NOTES OF THE QUARTER 

Education in the Arab States. On the development of compulsory 
education in the Arab States UNESCO reports that in the past ten 
years the number of Syrian children received primary education has 
more than tripled. The increase is about the same in other Arab coun- 
tries. “The problems to be overcome are similar to those facing all 
nations which have recently become independent; a shortage of school 
buildings and qualified teachers, a lack of modern textbooks and equip- 
ment.” 

ARAMCO and Saudi Arabia. A report of ARAMCO to Saudi 
Arabia said that the average annual income of the compagny’s 21,000 
employees was more than double that of 1950. In addition, an amount 
equal to wages and salaries was spent by the company to provide 
educational, medical, housing and other benefits for its employees. 

The Pilgrimage, 1375, A.H. The Directorate General of Pil- 
grim Affairs announced by Radio Mecca, 16 July 1956, that 620,280 
persons are expected to perform the pilgrimage this year. Of these, 
220,280 have arrived from Arab and Muslim countries by plane, ship 

and land; the remainder, 400,000, come from Saudi Arabia. The 
Minister of Health announced that on ‘Arafat Day and during the 
three days of the ‘Id, 201 pilgrims were reported dead. Of these, 
114 deaths were caused by sunstroke and 87 because of old age or 
other natural causes. The figure for the same period last year was 
397 deaths. 

The front page of the 10 August issue of Al-Bildd al-Sa‘tidiyyah 
(Mecca) carried an article advising pilgrims that the only truly holy 
places in Islam are the Holy Mosque of Mecca, the Prophet’s Mosque 
in Medina, and the Holy Mosque (of Jerusalem). It is against the 
Shariah to seek blessings and rewards by visiting other places such 
as the Mosque of Hamzah, the Mosque of Jabal Abi Qubais where 
the Prophet is said to have been born, and the cave where the Prophet 
received the word of God. Some pilgrims also visit a particular place 
in Jiddah which is said to be the tomb of Eve. 

Message of King Sa‘ud to Muslims at ‘Arafat. On Tues- 
day, 17 July, H. M. Kind Said made a speech at ‘Arafat in which 
he offered prayers and thanks to Almighty God and to His Prophet 
“Muhammad the Great Arab, whom God has sent as a guide to the 

peoples of the world, the Lord and Master of the Arab nation, who 

led the Arabs to glory and made them one nation.” 
His Majesty then greeted the Muslims of the world whose hearts 

were all turned to the events of that memorable day. Speaking to the 

hundreds of thousands of pilgrims who had congregated at ‘Arafat, 

King Sa‘tid said: “Our meeting here will end after a few days, and 

each one of us will return to his country and to his people carrying 

with him the blessings of the Pilgrimage, in the same way as Islam 

was carried in the past to the peoples of the world teaching them the 
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noble meanings of humanitarianism and justice. Most of the Muslim 
peoples of the world are now free and independent, and the struggle 
for freedom continues in the East and the West to free the rest of the 
Muslims of the world. I call on all Muslims to assist each other and 
cooperate and meet together to study their problems and discuss their 
present status and plan for their future. 

“We plan no evil by calling on Muslims to unite, for Islam is not 

the religion of evil or of aggression. Our object in calling for this 
unity is to have a strong Muslim world that will be able to fulfill the 
message of Islam. For this noble aim we have called the Islamic Con- 
gress to meet in this Holy country in order to discuss the ways and 
means by which we can achieve these purposes. It is our hope that 
there will be agreement in this forthcoming Congress, and we will be 
able to plan the way to be followed in settling our problems and check- 
ing aggression against the Muslim world. In this era of international 
strife we hope to unite our efforts in order to achieve the rights which 
are of vital importance to every Muslim, spiritually and materially. On 
the basis of these principles we will be the friends of those who, want 
to be our friends and the enemies of those who choose to be our ene- 
mis This is our message to you. When you go back to your homes 
spread this message among your peoples, and let each one of you 
spread these noble principles and ideals. May God accept your prayers 
in this Holy Pilgrimage and give you His blessings and peace.” 

Education in Saudi Arabia. The Jiddah Industrial School, which 
had ten students in 1951, enrolled 135 in 1956. It has eight depart- 
ments: drawing, sheet metal work, carpentry, foundry, drafting, the 
machine shop, the electric shop, and the lathe shop. The Labor Office 
is proposing to open next year an industrial school in the Eastern 
Province. At Al-Ta*if the Ministry of Education’s second Annual 
Teachers’ Training Session has been held, with 160 teachers attending. 
The budget of the Ministry of Education has reached about fifty 
million riyals, and another special royal order has been issued making 
twenty million riyals available for educational purposes in the south- 
western areas. This fund will be spent effectively in combating illi- 
teracy. 

A statement was received from the authorities giving a complete 
picture of the educational activities in the southwestern sector of the 
Kingdom. It reveals plans for a total of 2,310 schools for 69,300 
students and 3,800 teachers. His Majesty has contributed some twelve 
royal palaces in Jiddah, Mecca, and Riyad to be used as premises for 
educational establishments, and has ordered study of a scheme for 
establishing the first university in Riyad. For this purpose he has em- 
ployed a number of Egyption educational experts. 

Muslim-Christian Studies at Tioumliline, Morocco. August 
1956 saw an interesting study conference in the Atlas Mountains of 
Morocco, lasting for three weeks and bringing together under disting- 
uished auspices students from European Christian Universities and 
from the great Muslim University of the Qairawiyyah in Fez and 
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elsewhere. The Benedictine Abbey of Tioumliline, near the Atlas town 
of Azrou, welcomed seventy Moroccan students to participate in dis- 
cussions on “the two cities,” with special reference to the proper role 
of the temporal over against the spiritual and the interrelations of 
culture, society and faith. 

The Conference was under the patronage of H. E. the Sultan of 
Morocco and of Muhammad Al Fasi, Minister of Education and for- 
mer Rector of the Qairawiyyah at Fez. The Moroccan Foreign Minis- 
ter, M. Balafrej, also participated in the opening ceremony. Lectures 
were given or sessions conducted by Professors Henri Laoust, of the 
Chair of Muslim Sociology of the Coilége de France, Olivier Lacombe, 
of the Sorbonne, Jean Danielou, Louis Gardet and J. Rolland-Gosselin. 

Shaikh Ben Larbi and Dr. M. Ben Barka, member of the Executive 
Committee of the Istiqlal party were among the Moroccan leaders of 
thought present at the School. 

In the previous month a pilgrimage of Muslims and Christians took 
place in Brittany, in which Professors Lacombe and Louis Massignon 
took part. The purpose was a search for common spiritual experience 
and the development of a community of ‘faith to address itself to 
various theological and sociological problems of the modern world. 

Hadi alIslam. With the New Year, 1376 A.H. there appeared in 
Amman, Jordan, a new Muslim monthly, with this title. It is a refor- 
mist magazine, covering religious, scientific and literary topics. The 
first number contains 85 pages and among its contributors are the 
President of the Supreme Muslim Council, Shaikh ‘Abdallah Ghosheh, 
Shaikh Muhammad al Bitar, of the Arab Academy, Damascus, the 
Muftis of Jerusalem and Nablus and Shaikh Muhammad al Shanqgiti. 

Like the Saudi Arabian journals noted above, it contains a strong 
denunciation of western literature and magazines, which flood the 
stalls and booths of Muslim towns and corrupt the minds of youth. 
It demands a rigid exclusion of these sources of defilement, from the 
state of Jordan. The Editorial returns to the same theme and links with 
it the damage done by imperialists through hospitals, schools and other 
establisments which undermine faith in the validity and sanctity of 
Muslim beliefs. Insisting that religion and science are entirely com- 
patible, it concludes: “This journal is open to questions so long as they 
are free from carping, contentiousness and cavilling. It will publish 
important fatwas from the official source, as well as what demonstrates 
the fine points of Islam and the wisdom, values and benefits of the 
Shari‘ah, which do not fail with the lapse of time, in order that the 
word of God may be fulfilled: ‘We will reveal to them Our signs in 
the horizons and in their own souls so that it may be clear to them 
that it is truth.’ ” 

Miscellanea. The August 17, 1956 issue of Al-Bildd al-Sa‘adiyyah, 

Meccan daily, carried an article entitled “The Dangers of Social Im- 
perialism” by the Secretary of the Committees for Public Morality. In 
this article, broadcast over Radio Mecca, the writer warns against the 

social dangers of imperialism in Muslim societies. The West, he 
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says, has left among us “regiments” of vice and “hordes ’ of bad 

habits. Our own sons and daughters are themselves leaders in these 

fiel’s, Cabarets, cinema houses, lewd magazines and articles—all these 

and others, work like a cancer in Muslim society. The struggle against 

imperialism should be complete and should include a war against these 

vices which were introduced into our midst by the foreigners. 

The Second Arab Boy Scout Jamboree, held in Alexandria toward 

the end of July, had 3,500 representatives from twelve countries. _ 

The construction of a 2,000 mile highway is being proposed to link 

Dammam Port in Saudi Arabia with Beirut, with branches linking it 

with Egypt, Iraq and Jordan. 
According to an announcement in Al-Yamdmah (Riyad weekly), 

the Ministry of Finance and National Economy announced to all mer- 
chants and importers in Saudi Arabia that a High Order had been 
issued to extend the period allowed for the entry of goods bearing 
pictures of humans. It was previously announced that such goods 
would not be allowed to enter Saudi Arabia, and that the pictures of 
all animate objects, both human and animal, should not be put on goods 
of any kind. The period of the new extension begins 22 August 1956 
and ends on 18 November 1956. 

The Government has decided that March 23 will be celebrated every 
year as National Day, the day in 1956 on which Pakistan became a 
Republic. 

The Academy of the Arabic Language, Cairo, is in process of pu- 
blishing a dictionary of scientific and technical terms approved by the 
Institute since it was established. These terms, which are approximately 
30,000 in number, will be arranged according to the Latin alphabet, 
with the approved Arabic rendering and definition of the term in 
Arabic appearing in the opposite column. Forty Language experts and 
twenty technical editors have assisted in the work. 

It has been decided that beginning October 6, 1956 broadcasting 
by Radio Mecca should be based on Greenwich Mean Time rather than 
on sun time as was the custom heretofore. 

Students. Students from Saudi Arabia are studying abroad during 
the year 1956 according to the following distribution : 

Egypt 342 students 
Syria & Lebanon IOI 3 

Iraq 55 ie 
America 20 - 
England 15 - 
France 3 s 

Total 486 



SURVEY OF PERIODICALS 

By Sur MOoLlLEson FOSTER 

I. GENERAL 

CUFIC LETTERING IN CHRISTIAN art. S.D.T. Spittle. Archaeological 
Journal, London. July, 1955. pp. 138-152. Describes use made during 
the Middle Ages of various letter arrangements. 

DEVELOPMENTS OF THE QUARTER: COMMENT AND CHRONOLOGY. The 
Middle East Journal, Washington, D.C. Spring, 1956. pp. 177-193. 
Covers December 1, 1955-February 29, 1956 and discusses Cyprus, 
Algeria and the Eastern Mediterranean problems of Jordan, Egypt 
and Israel. 

EXPLORATIONS IN THE JUDEAN BugA‘au. Frank M. Cross and J. T. 
Malik. Bulletin of the American Schools of Oriental Research, Bal- 
timore. April, 1956. pp. 5-17. An illustrated account of finds un- 
earthed since 1955 and belonging to the 9th to 6th centuries B.C. 

Hariz MuHAMMAD [IBRAHIM BEK, THE POET OF THE NILE VALLEY. 
Abdu Subhan. The Islamic Literature, Pakistan. December, 1955. 
pp. 619-628. Cites many extracts from the work of this gifted mo- 
dern Arab poet. 

LES INFLUENCES DE LA MEDICINE ARABE SUR L’ECOLE DE Monrt- 
PELLIER. Hervé Harant and Yvonne Vidal. L’Arabisme médical a 
Montpellier du XII au XIV siécle. L. Dulieu. Cahiers de Tunisie, 
Tunis 1955, parts I and 3. pp. 60-85 and 86-95. Tells of contacts 
with the East — training, texts and methods. Bibliography. 

MonuammaD Igpat. Ali Merad. JBLA, Tunis. 1955, part 3. pp. 339- 
347. Discusses the main ideas underlying the work of this poet-phi- 
losopher. 

Neur Gaza DE Harez. V. Monteil. Revue des Etudes Islamiques, 
Paris. 1954. pp. 21-58. Transliteration, translation and annotation. 

PERSIAN POETRY OF GHALiB. A.C.S. Gilani. The Islamic Literature, 
Pakistan. September, 1955. pp. 537-558. A detailed critique of a 
Tgth century poet. 

PUBLICATIONS IRANIENNES A L’OCCASION DU MILLENAIRE D’AVI- 
CENNE. Gilbert Lazard. Revue des Etudes Isiamiques, Paris. 1954. 
pp. 151-163. A fully annotated bibliography. 

RECENT CONTRIBUTIONS TO THE GEOGRAPHY OF THE SUDAN, J. H. G. 
Lebon. The Geographical Review, New York. April, 1956. pp. 246- 

252. 
nee DESCRIPTION OF Art. Eric Schroeder. Journal of Near 

Eastern Studies, Chicago. April, 1956. pp. 93-102. Reviews “Archi- 

tecture of Islamic Iran” by Donald N. Wilbur which, in turn, covers 
the subject from the invasion of Jinghiz Khan to that of Tamerlane. 

II. ARABIA 

Cuartes RicuarD CRANE. C. B. Squire. The Islamic Review, 

Woking. June 1956. pp. 23-27. A sketch of the life of an American 

philanthropist who financed the first geological survey of Arabia, 
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leading to the discovery of oil; financed the restoration of the Mos- 

que of Santa Sophia and was a benefactor of the Institute of 

Current World Affairs. 
Desert SHEIKDOMS OF ARABIA’S PIRATE COAST. Ronald Codrai. The 

National Geographic Magazine, Washington, D.C. July, 1956. pp. 

65-104. Superbly illustrated account of Trucial Oman, now such a 

vital area of the world. 

III. QUR°AN. TRADITION. THEOLOGY 

L’HUMANISME GRECO-ARABE. Louis Gardet. Journal of World His- 
tory, Paris. 1955, part 4. pp. 812-833. A study of Avicenna. 

INTERNAL RELIGIOUS DEVELOPMENTS IN THE PRESENT CENTURY 
Istam. F, Rahman. Journal of World History, Paris. 1955, part 4. 
pp. 862-879. Analyses the thought of great Muslims like Iqbal, 
Maudidi, Muhammad ‘Abduh, iZa Gok Alp and Afghani and con- 
cludes that “Islam is passing to-day through a crisis generated within 
itself through internal and external factors and is marked by con- 
fusion and conflicts of extremes.” 

LA LONGUE RECENSION DE LA’ THEOLOGIE D’ARISTOTLE DANS 
SES RAPPORTS AVEC LE DOCTRINE ISMAELIENNE. S. Pines. Revue 
des Etudes Islamiques, Paris. 1954. pp. 7-20. 

THE MUHARRAM CEREMONIES. James Robson. The Hibbert Journal, 
London. April, 1956. pp. 267-274. Comments on various accounts 
by authors such as J. Morier, Iassey, Lane, Eerdmans, and Herklot’s 
translation of “Kanin al-Islam’ describing the rites observed for 
the death of SAli’s son, Husain, and his followers under the Umay- 
yads. 

THe MUSLIM ATTRIBUTES AND THE CHRISTIAN Trinity. H. A. 
Wolfson. The Harvard Theological Review, Cambridge. January, 
1956. pp. 1-18. The article, part of a book called the “Philosophy of 
the Kalam’, discusses Islamic belief accepted in the early 8th cen- 
tury that various terms attributed to God in the Qiiran were real 
incorporeal beings which existed in God from the beginning like the 
Christian belief in the Trinity. 

LES NOMS, TITRES, ET ATTRIBUTS DE DIEU DANS LE CORAN ET 
LEURS CORRESPONDANTS EN EPIGRAPHIE SUD-SEMITIQUE. Y. Movu- 

barac. Muséon, Louvain. 1955, part 1-2. pp. 93-135. First part of a 
study. 

SATANE NELL’ OPERA FILOSOFICO-POETICA DI MUHAMMAD IQBAL. A 
Bausani. Revista degli Studu Orientali, Roma. 1955, part 1-2. pp. 
55-102. Analyzes the elements in Iqbal’s thinking which caused him 
to reach his conclusions. 

IV. HISTORY OF ISLAM 

THE CONSTITUTION COMPLETED. The Round Table, London. June, 
1956. pp. 277-278. Comment on the successful launching of another 
Islamic republic with two strong, reliable figures at the helm—the 
Prime Minister, Mr Muhammad ‘Ali, and the Governor-General, 
Mr. Iskander Mirza. 
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THE CRUSADES: OLD IDEAS AND NEW CONCEPTIONS, A. S, Atiya. 
Journal of World History, Paris. 1955, part 2. pp. 469-475. A 
summary of two University of Chicago lectures. 

Tue CutturaL HERITAGE OF UZBEKISTAN. Central Asian Review, 
Oxford. Vol. 4, no. 1. pp. 36-49. The first part of a critique of a 
Russian book by Kary-Niyazoy entitled “Outline of the history of 
the culture of Soviet Uzbekistan”, 1955. 

LE PROBLEME ETHNIQUE EN ANaToLir. Claude Cahen. Journal of 
World History, Paris. 1955, part 2. pp. 346-363. Describes the 
migrations causing Turkish predominance in the area. 

V. RELIGIOUS AND SOCIAL LIFE 

ECONOMIC PROGRESS IN AN ENCIRCLED LAND. Peter G. Franck. The 
Middle East Journal, Washington, D.C. Winter, 1956. pp. 43-59. 
Surveys U.N., U.S. and U.S.S.R. contributions and aids to Afgha- 
ni tan’s economy and gives much statistical data about the country. 

LEBENSMITTELPREISE IM MITTELALTERLICHEN VORDEREN ORIENT. 
W. Hinz. Welt des Orients, Goettingen. 1954. pp. 52-70. Points out 
the very stable price structure at the time. 

NorizEN zuUM INNER-ANATOLISCHEN KARAVANSARAY, Kurt Erdmann. 
Kunst des Orients, Wiesbaden. 1955. pp. 5-29. Describes twenty- 
nine 13th century caravanserais and the life lived in them. 

THE PATTERN OF RURAL SETTLEMENT IN East Pakistan. Nafis Ah- 
mad. The Geographical Review, New York. June, 1956. pp. 388-398. 
In the province of East Bengal the “homestead” type of home is 
prevalent rather than the compact village dwellings found elsewhere. 

PouR MIEUX CONNAITRE LE Nit. Marcel Jungfleisch. L’ Egypte 
Contemporain, Cairo. Juillet, 1955. pp. 17-53. Summarizes informa- 
tion drawn chiefly 'from the Bulletin de l'Union des Agriculteurs 
d’ Egypte. 

TRADE AND INDUSTRY IN Pakistan. H. E. M. Mohammed Ikramul- 
lah. Asian Review, London. April, 1956. pp. 131-138. A survey of 
eight years’ accomplishment and a presentation of future plans. 

VI. POLITICAL RELATIONSHIPS 

ARAB NATIONALISM AND ISRAEL. Walter Zander. Commentary, New 
York. July, 1956. pp. 13-19. Suggests that Israel re-think her for- 
eign policy, at present so attached to the West and therefore sus- 
pect in Arab eyes, and turn whole-heartedly to righting the wrongs 
done to Arab self-esteem by Jewish arrogance. 

Tue Buraimr Oasis pispuTe. J. B. Kelly. International Affairs, 
London. July, 1956. pp. 318-326. The article shows, against an his- 
torical background, that Saudi Arabia has no tenable claim to the 

Oasis and that the British are justified in defending its indepen- 

dence. 
CALL TO ACTION IN THE Near East, Charles Malik. Foreign Affairs, 

New York. July, 1956. pp. 637-654. Analyzes the basic factors, — 

such as oil, the Arab-Israeli impasse, the Communist threat, and the 

strategic importance of the area—all of which gives the United 
States an opportunity to show firm, liberal leadership. 
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Tue CAMBRIDGE EXPEDITION TO AFGHANISTAN. O. R. deBaer. 

Royal Central Asian Journal, April, 1956. pp. 121-125. Describes 

the achievements of a 1955 tour to compile a regional survey of 

Boharak and the nomads of the region. 
Tue Cypriot Turks. C. F. Beckingham. Royal Central Asian Journal, 

London. April, 1956. pp. 126-130. Explains Turkish unrest and fear 
in Cyprus, where Turks are outnumbered four to one by the Greeks 

and tells why they are suspicious of the introduction of a parliamen- 
tary system of government in which they would be constantly 
outvoted 

Cyprus AND THE MippLE Eastern crisis. C. M. Woodhouse. Jn- 
ternational Journal, Toronto. Winter, 1955-1956. pp. 1-15. From 
the evidence at hand, the author believes that the Cypriots will get 
Enosis, the Greeks Cyprus, the British a leased base, and the Turks 
some sort of compensation. 

A DIFFERENT VIEW OF THE MippLe East. Lord Birdwood. Royal 
Central Asian Journal, London. April, 1956. pp. 101-112. The 
author thinks that the area should be left to itself for a while, es- 
pecially Jordan, so that Western endeavors to help may be better 
appreciated. 

L’EGYPTE A-T-ELLE LE DROIT DE CONTROLER LE GOLFE D’AKABA? 
Paul Giniewski. Politique Etrangére, Paris. Novembre, 1955. pp. 
594-602. Israel’s insistance on possession of the Negev and Elath 
may well cause her to employ open hostility in the Gulf. 

Facts vs. pacts. M. Perlman. Middle Eastern Affairs, New York. 
December, 1955. pp. 373-382. The author finds that the United 
States and Britain are becoming noted for being concerned with con- 
cluding pacts—thus dealing more and more in “paper diplomacy.” 

Moscou et L’Istam. Nicholas Basseches. La Vie Intellectuelle, Paris. 
Juin, 1956. pp. 15-31. Possessing the third largest Muslim population 
in the world, the Kremlin is using the religious pilgrimages of 
Islam as a means of introducing influential political figures into the 
political scene in Egypt, Arabia and the Near East. 

NortH OF THE Kuyser. H. F. Armstrong. Foreign Affairs, New 
York. July, 1956. pp. 603-619. Discusses the wooing of Afghanistan 
by Russia and points out the danger the Afghans face of being 
economically and financially enmeshed. 

PAKISTAN AND HER NEIGHBORS. The Round Table, London. June, 
1956. pp. 236-245. Deals chiefly with Afghanistan, now rather in 
the Russian orbit, and India, whose Kashmiri aims never abate. 

SOME PROBLEMS OF DEFENCE IN THE MIDDLE East. Eugene Hinter- 
hoff. Asian Review, London. April, 1956. pp. 139-144. Analyses 
the “versatile and dynamic Soviet policy of diplomacy and infil- 
tration” and suggests that Britain would be wise to turn over some 
of her Middle East commitments to the U.N. 

TENSIONS IN THE MippLE East. M. Philips Price. Royal Central 
Asian Journal, London. April, 1956. pp. 92-100. The author suggests 
that the Baghdad Pact should be earnestly supported, every effort 
should be made to reconcile Arabs and Israelis and too much atten- 
tion should not be paid to Nehru, the King of Saudi Arabia or 
Arab politicians. 



SURVEY OF PERIODICALS QI 

VIT. NORTH AFRICA 

ALGERIE ET RENAISSANCE FRANCAISE. J.-M. Domenach. Esprit, Paris. 
Juin, 1956. pp. 937-948. The author believes the whole question 
hinges on the ability of France freely to give her former North 
African colonies, and also Algeria, protection, aid and stability — 
combining military courage with political acumen. 

La COTE ORIENTALE DE Cap Bon. F. Collot. JBLA, Tunis. 1955, 
part 3. pp. 323-338. Tells of the diverse peoples in this section of 
the world. 

Tue French Nort Arrican crisis. World Today, London. De- 
cember, 1955. pp. 509-518. The author believes that France will 
have to accede to Algerian demands and that her prestige would have 
suffered less had she accepted the inevitable more promptly. 

UNE NOUVELLE VAGUE DE ROMANS Norp—Arricains. A Retif. 
Etudes, Paris. Février, 1956. pp. 256-260. Analyzes four novels by 
N. Afs which deal bitterly and impressively with the spiritual and 
physical state of Algerians, the fate of North Africans living in 
France, and the results of mixed marriages. 

TRAVAIL ET POLITIQUE. La Vie Intellectuelle, Paris. Juin, 1956. pp. 
43-101. Includes varied articles such as Francais et Tunisiens by 
Gérard de Bernis; L’Algérie vue d’Angleterre; Maroc by Pierre- 
Albin Martel; Alibis économique du Pacte de Bagdad; Les discours 
du General Glubb by Pierre Rondot, etc. 

Wuat Is ALGERIA? The Islamic Review, Woking. June, 1956. pp. 
13-19. Gives a short historical background, decries French colonia- 
lism, and urges France and all democratic nations to work for Al- 
gerian freedom and independence. 

VIII. MISSIONS TO MUSLIMS 

L’AFRIQUE NOIRE ET L’EXPANSION DE L’IsLtam. P. Alexandre. Le 

Monde Non Chrétien, Paris. Octobre-Décembre, 1955. pp. 315-334- 
' Although Islam numbers approximately 9,000,000 souls in Africa 

to Christianity’s 1,200,000, the article presses for a return to the 
early Christian methods of evangelization — the ability to integrate 
existing social institutions with Christan beliefs. 

ALGERIA’s MOSLEMS THANK CATHOLIC BISHOPS. Notes on Islam, 
Calcutta. December, 1955. pp. 147-148. Quotes from a recent pas- 
toral letter advocating close and harmonious relations among Chris- 
tians, Muslims and Jews to further Algerian progress. 

ANNUAL REPORT NUMBER. Arabia Calling, New York. Winter, 1955- 
1956. Encouraging messages from all the stations. 

Dirt CHRISTLICHE KIRCHE UND DER ISLAM IN WESTAFRIKA. J. S. 
Trimingham. Evangelische Missions eZitschrift, Stuttgart. Decem- 
ber, 1955. pp. 167-173. Concludes an article begun in the October, 

1955, issue. 
Ecypt GENERAL Mission News. London, 1956, part 2. The issue 

describes the discussion at the Annual Gathering as to whether the 

E.G.M. should accede to the demand of the Egyptian Government 

to have Islam taught to Muslim children attending mission schools. 

The consensus of the Meeting was against such a move. 
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